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Simplify, Simplify
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A FEW MONTHS ago, I was unexpectedly transferred to a new assignment
in my Province, and because of a change of residence, I was forced to
pack all my possessions for the move. At first it was interesting, rather
Hike taking inventory, as I pored over personal papers stored away in at-
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“It did not take me long, however, to realize that a good number of my
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flea market, and that I had been accumulating far too much “junk.” I
ndered whether, as a result, my life had also become so cluttered, and
er I had been losing clarity and vision because of the clutter.

metimes I think possessions give us a false sense of security; we
‘we need all the things we have grown accustomed to, and simply
Bifiot live without the conveniences that the goods of this world pro-
8: Maybe our attachment is based on sentimental value, and we guard
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GUEST EDITORIAL

L Simplify, Simplify

Simplify

A FEW MONTHS ago, I was unexpectedly transferred to a new assignment
in my Province, and because of a change of residence, I was forced to
pack all my possessions for the move. At first it was interesting, r?ther
like taking inventory, as I pored over personal papers stored away in at-
tic boxes and examined the contents of an old trunk, sorting, discarding,
reminiscing. ‘
It did not take me long, however, to realize that a good number of my
possessions, treasured so carefully over the years, were more suitable for
the flea market, and that I had been accumulating far too much “junk.” I
wondered whether, as a result, my life had also become so cluttered, and
whether I had been losing clarity and vision because of the clutter.
Sometimes I think possessions give us a false sense of security; we
think we need all the things we have grown accustomed to, and simply
cannot live without the conveniences that the goods of this world pro-
vide. Maybe our attachment is based on sentimental value, and we guard
objects given by friends who wanted to share a rﬂgmp;gngqgga apecml
vacation or an important event. We have no real use for these things, but
we can’t just throw them away. How can we divgst? More impOrlf?ntly,
what will happen if we do? 0w € c
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After reflecting on my summer experience, I've concluded that our
lives could become refocused in direct proportion as we dispossess
ourselves of what is not essential. If we examine our situation honestly, 1
think we all can admit we already have more than we need. I know that
in the past, I have often packed a box of old or extra clothing ““for the
poor,” giving it to a Mission that distributes to the needy of the city. Just
as there is a certain lightness and freedom that accompanies a well
swept soul, so too a cleaned out closet and a reordered life bring a
measure of new freedom. As we empty ourselves of unnecessary prop-
erty, a sense of order comes into our lives. Contrary to some beliefs, one
does not have to be rigid to be organized. It is a matter of priorities.
Henry David Thoreau, the American writer who addressed this need in
Walden, his treatise on practical living, said that ‘“‘a man is rich in propor-
tion to the number of things which he can afford to let alone.”

“Simplify,” Thoreau wrote elsewhere in Walden; ‘simplify,
simplify. . . . Instead of three meals a day, if it be necessary eat but one;
instead of a hundred dishes, five; and reduce other things in propor-
tion.” A wise man, Thoreau.

Another advantage of the simplified life is the ability to accomplish
tasks with less distraction and better concentration. I have often felt
frustrated by an overwhelming number of assignments, each one
crowding the others for accomplishment. Perhaps the problem is that
none of them is clearly isolated and addressed with a clear and single-
minded purpose. Have you ever noticed, after cleaning up a very clut-
tered desk, how much easier it is to find things? Junk just fogs the view.
On a clear day, as the song says, you can see forever.

And finally, let us not forget Lady Poverty, the great ideal of the Fran-
ciscan Order, and our real purpose for seeking to simplify our lives.
When we attempt to simplify, we begin to understand the great
reverence of Francis for this gentle, subtle virtue. Poverty isn’t just being
poor—it is wanting to be poor. It is a deliberate effort, not to disdain the
world and its goods and riches, but to rise above the ordinary human
comforts and share the Divine Life that transcends materiality, cor-
poreality, and the burden of earthly life. The discipline of a simple life,
hgowever, requires constant vigilance. We need to be mindful of mor-
tification, watchful prayer, and humble surrender. There is a kind of pain
in that we long to hold and keep what we treasure. But if we remember
where our treasure is, and in what it truly consists, then nothing can pre-
vent us from living a poor, simple, Franciscan life, unfettered and truly,
wholly free. 0

—Sister Edmund Marie Stets, C.S.B.

The Way of Purgation in Saint Clare of Assisi:

The Refining of the Light
SISTER MARY FRANCIS HONE, O.S.C.

SELF-SIMPLIFICATION IS A lifelong process which frees the human spirit to
Truth. Autobiographical accounts of this purification serve as guidelines
for others but may be equally misleading for those who try to find
themselves within another person’s unfolding. Colorful and dramatic
portrayals of conversion can be disconcerting to those who feel always
ready to embrace the Lord and never label their trials as darkness. What
form does the cleansing fire assume in a person like Clare of Assisi, a
model of goodness?

Clare’s early life was replete with the charitable works that argue in
favor of authenticity in her preference for solitude and extended periods
of prayer. But she has left no self-revelatory treatise to lead us through a
study of her passage into wholeness, and it may prove true that any at-
tempt to sound those depths has been thwarted by the competence of her
hagiographer in presenting an essential humanness in the light of future
sanctity. Although an exhaustive penetration into Clare’s efforts in the
spiritual life has long been lacking extant sources, much remains to be
brought into sharper focus by a broader historical perspective. For exam-
ple, her conscience was formed by a theology which viewed women as
embodiments of evil inclined to lust and sensuality. This may explain the
austerities she seemed driven to adopt as a girl in the same way her
prayerful vigils testified to the urgings of her youthful affections. The ap-
prehension which bade her flee the gaze (DeRobeck, 226) of men lest she
pervert them by her beauty was entirely in conformity with her society’s
acceptable standard for the weaker sex as was the vigilance of her
devoted chaperone. Clare’s virginity was extolled as proof of sanctity in
a climate which considered such virtue reserved to men. Violence among
the communes left her no stranger to insecurity as her family fled to
Perugia for safety when she was four. A lifelong preference for silence
and solitude may well have begun as a child’s escape from the bloody
battle-talk of her elders who led those wars and claimed their share of the
spoils. Later on, abreast with the “women’s movement” of her day

Sister Mary Frances Hone, O.S.C., who contributed an article on “Clare:
Woman Most Powerful” to our July, 1983, issue, writes from the Monastery of
St. Clare in Jamaica Plain, Massachusetts.
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(Erickson, 208), she rejected incessant turmoil and brutality by turning to
a God of peace and gentleness. The urge to leave it all, to give her love to
Christ, was never utterly devoid of its underlying human motive.

Clare passed through the sufferings

”"-8hared by all of humanity and |
ranscended our common woundedness

““tRfough her faithful and generous

- vesponse to the Spirit of the Lord.

There were personal tensions, too. While she made compassionate ef-
forts to identify with the poor, there came a’ day when this was not
enough. Even thén she had never ceased to comport herself in accordance
with the status of her noble household, which grew increasingly wealthy
from the plunder of these same poor. Neither had brought her peace.
Relatives awaited a magnificent marriage. Clare did not want a husband.
Then there was the example of Francis Bernardone reflected against her
own confusion. He had left all the things that werent making any sense
to her, either. Finally she reached out to him for help. In the years ahead
she would gratefully acknowledge the inner conviction she had gained
through this holy man: “God enlightened my heart to turn totally to
him” (Test 7; Brady, 83). Francis instructed her concerning espousal
;nizndwith )Christ, and she made her decision to follow the Crucified (CL

; ibid., 21). ‘

With this choice came repudiation by her family. Clare was not
beyond being deeply wounded by their insults and abuse, but their con-
demnation only served to increase her courage (CL 9; ibid., 24). She
needed plenty as she. embarked upon a new phase in the Poverello’s
return to the Gospel. Her first lodging upon leaving her home was a
Benedictine monastery on the road to Perugia. Then Francis advised that
she go to the chapel of San Angelo di Panzo, an incarceration for hermit
women on the slopes of Monte Subasio (Pro monialibus, 189). There
Clare was free to gather disciples and might have engaged in certain
charitable activity with the others, yet she still did not know the peace of
doing what she felt called to do (CL 10; Brady, 24). Urbanization was
moving religion into the cities and consequently away from traditional

4

rural centers. Alive to those breathings of the Spirit within the Church,
Clare’s inspiration was to parallel the Anchoritic form of Gospel life liv-
ed in community as found in the Ancrene Wisse, a transcription of the
Riwle written in England around the close of the twelfth century, which
was underway the year the first party of Friars Minor arrived there. Her
convent must be in the midst of the people, with a window on the
Church and a window on the world (Georgianna, 34). Francis succeeded
in obtaining the old church of San Damiano near the edge of town, and
there she set her anchor, as her biographer records. Their anchoritic life-
style earned the title of “Poor Recluses” for these first Franciscan sisters.
Clare’s fortitude served her well as she proceeded to inaugurate a poor
contemplative community whose rule of life would be the Gospel.

Clare’s mission within the broad expanse of Francis’ vision was esteem-
ed by the people as the most perfect imitation of Christ, who emptied
himself to become intercessor for humankind. Women solitaries were
known as “the Christians,” a name Francis always used when speaking of
Clare (Pro monialibus, 91). The life of mystical espousal with Christ in
which he had instructed her from the start (CL 3; Brady, 21) was con-
sidered a calling of highest ice to the entire Church. One who chose it
was expected to achieve a‘:ggcliency in asceticism so as to receive in
return the joys of union with God whose fruits would be showered upon
the faithful. But this-appreciation of her form of life did not automatical-
ly secure a trouble-free existence. She was determined to renounce a fixed
income—a thing unheard of for women. Her attempt was assured of a
thorny road.

And thus Clare began, setting out on a path marked only by the foot-
prints of Jesus, guided by a poor little man, and sustaining emotions of
severance and rejection by those she loved. She had still to adjust to the
inner stirrings that had drawn her to leave every security and to submit
every human craving to this Other one, and had to study with all her
strength to discern the Spirit’s movements every step of the way
(DeRobeck, 209). ’

In researching these areas dealing with Clare’s struggles to learn and to
grow. we are faced with one mystic’s resolve to do and to suffer
everything that she might come to know more fully the Reality she had
somehow touched. The following account pursues the active expression
of her new life in the Spirit in its dimension of purgation. Beyond the ar-
tistic conception of a courageous figure holding aloft the Eucharist to
disperse invading armies; beyond the manifestation of redemptive
energy within this woman, was her faith-filled striving to respond to the
Uncreated Love that never ceases to draw each one of us.
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Detachment!

FRANCIS WAS CLARE'S spiritual guide, but only after God. She learned
from him and stood firmly alongside him in witnessing to the relevancy
of Christ's poverty, defending it as a religious rule superior to man-made
. rules governing monastic Orders. When she sold her inheritance it was
not to relatives who would pay a high price for family lands, and what
she did receive was distributed to needy folk (DeRobeck, 43). She lived
frugally, imitating Francis as he did Christ. But there was a source and a
depth to Clare’s passion for poverty that could never have been imparted
to her by another human being; its origin could have been only her per-
sonal experience of God. Her detachment was centered in a loving rela-
tionship with Christ, which brought her to exclaim from out of its cer-
tainty: “My most beloved sisters, do not wish to have anything else
forever under heaven . . . ” (Rule 8:2; AB 220). In the poetic expression
of another mystic, Bonaventure, Clare ran in the fragrance of his blood
and boldly took hold of the mirror of his poverty (Ltr. to the Poor
Clares, 215). Evidence of these sentiments in Clare as she began her
journey is further reflected in a letter she later wrote to Agnes of Prague,
who wanted to embrace the poverty of the Lord as Clare and her sisters

had done:

With the love of an undivided mind and heart, you have chosen Most Holy
Poverty and the denial of the body, taking a-Spouse of nobler birth, the

Lord Jesus Christ. . . . You have begun with the Poor Crucified as the ob-

ject of your ardent desire [ed. Boccalli, 197).

This was Clare’s way: a purification by love which brought her to reject
willingly whatever was unlike her heart’s desire with the abnegation
typical of a Christian mystic's intuitivé response to an intensity of
transcendent experience. This may explain the apparent absence of any
outstanding desolation in her writings; a violent wrenching was rendered
unnecessary for her advancement as it surely is for many like her who
harbor no formidable obstacle to the workings of grace in themselves.

Clare ran unhindered into the kingdom of Poverty Most High where, in ..

the absence of all things, God reigns. Three hundred years later Saint
John of the Cross expounded this doctrine of the total detachment
necessary if one is to know what all humanity longs to know. At this
point in history we have a lady who wrote little but lived volumes,

Evelyn Underhill, Mysticism (New York: E.P. Dutton and Co., 1955).
Throughout this paper I have drawn from Miss Underhill's treatment of
Purgation.

teaching simply that “humility, the virtue of faith, and the strong arms of
poverty” (3rd Ltr. to Agnes, §7; AB 200) will surely bring one to par-
ticipation in the Godhead.

Clare lived what she taught of the love of God and neighbor, and she
looked on Jesus. In varied metaphor she sang her canticle to the mystery
of poverty:

O Blessed Poverty, who bestows eternal riches upon those who love and
embrace her. ,

O Holy Poverty, to those already possessing her, and to those yet desiring
her, the Kingdom of Heaven is promised by God and eternal glory and
blessed life is granted without doubt.

O Poverty Beloved of God, whom the Lord Jesus Christ deigned to em-
brace before all else; the Lord Jesus who ruled and now rules heaven and
earth, who spoke and indeed, all things were made [Boccali, 198].

In Clare’s day, as in ours, to be poor meant to be without power—the lot
of women, children, and serfs. Jesus had chosen this very subjection and
vulnerability, and so Clare spurned the opportunity for precedence with
a wisdom convinced of its ability to divert her attention from his values.
Remember Francis’ request that she assume the position of Abbess?
Didn't it have to be turned into a command before she accepted the title,
but not the role, and continued as the humble servant of her sisters (CL
12; Brady, 27)7 Nor was she one to mince words when, in medieval
idiom, she evaluated the search for glory:

How many kings and queens of this world let themselves be deceived! For,
even though their pride may reach the skies and their heads through the
clouds, in the end they are as forgotten as a dungheap! [3rd Ltr. to Agnes,
24; AB 201).

Clare identified so totally with the self-emptying of the Poor Crucified
that it seemed she could endure nothing to remain within herself of the il-
lusions in which we tend to derive comfort. She must have overcome
countless contests with all that our fallen nature clings to, for she even
likened the spiritual life to a wrestling match in one of her letters. We
know definitely of one occasion when her natural gifts had to be weighed
in the scales of abnegation. These are the self’s final stand, abandoned
only after the severing of lesser bonds. This particular episode might
very likely have occurred around the time the doctor informed Francis
that he was losing his sight because of his constant weeping. Clare actual-
ly knew torments over the thought that she was destined to blindness if
she continued her emotional immersion in the sufferings of Jesus (CL 19;
Brady, 32). During prayer she became able to open herself even to this,
so great was the intensity of her spiritual vision. She appeared always as
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one who was highly developed in the dimensions of the spirit and
oriented beyond the goals of any earthly gain. She possessed a freedom
from all that binds our human nature to temporalities; yet it was not as if
she had never known our bondage. She had feared the loss of her in-
telligence and beauty as any woman would, especially one like herself
who had developed so gracefully throughout her life a femininity ex-
pressed in prayerful intimacy with her Divine Bridegroom. Poverty was
the letting go of anything that could forestall the fullness of this union.
“He who loves temporal things loses the fruit of love,” she wrote (Ltr. 1
to Agnes, §25; AB 193), to which the pleasures forfeited could never

compare:

What a great and praiseworthy exchange! To leave the things of time for
those of eternity; to choose the goods of heaven for the goods of earth; to
receive one hundredfold in place of the one, and to possess a blessed and
eternal life [ibid., §30; AB 193].

Clare had responded to the love of the Word with a love that severed
any thread that bound her. To be poor meant to be a bride courting the
condition of one who, out of love for her, became the “lowest of men”
(Ltr. 2 to Agnes, §19; AB 197). Poverty was everything, for it was pover-
ty that brought forth God! Sell all . . . give to the needy . . . follow
Me . . . you will have another kind of riches! Clare believed it.

Mortification

ALONGSIDE HER DETACHMENT from all that was not God, we must con-
sider the tenacity, sweetness, and love which colored her physical
austerities as we sound the intensity of the initial transcendency which
fired her longing for God. Those who are quick to dismiss extreme acts of
mortification as follies of the saints not meriting our serious attention are
separating body and spirit—a thing they never did. The whole of our
humanity serves our journey into God. The powerful impression Clare
received reached her entire person, whether it may have been a gradual
enlightenment during the course of her meetings with Francis, or a
specific moment. The resultant effects had to be lived out as a whole.
Underhill describes this process of expression:

The self-oblation in which adoring love culminates must find some costly
act, however inadequate, by which it can be expressed, as human love tru-
ly is—however inadequately—expressed in spontaneous gifts and gestures
which would seem absurd to those who had no clue to their meaning.
Here, those who look with elite horror or contempt on physical austerities
miss the point, and set up an unchristian contrast between body and soul

{Worship, 25].

The extremes of ascetical feats found in Clare’s way must be examined
within concepts of sanctity which considered mastery over bodily
demands as the avenue for communion with God as well as a woman's
only hope in maintaining chastity. The rigors of Aelred of Rievaulx’s
Rule of Life for a Recluse were faithfully observed by female ascetics.
Also, an author’s presentation of austerities might often be enhanced to
meet the expectations of his readers as communes vied to claim the most
austere solitary. Clare did eventually admit the need for prudence in her
efforts to rise above the flesh, even as Francis had, and wisely counseled
Agnes of Prague:

But our flesh is not bronze nor is our strength that of stone (Jb. 6:12). No,
we are frail and subject to every bodily weakness! I beg you, therefore,
dearly beloved, to refrain wisely and prudently from an indiscreet and im-
possible austerity in the fasting that I know you have undertaken. And I
beg you in the Lord to praise the Lord by your very life, and to offer the
Lord your reasonable service (Rm. 12:13), and your sacrifice always
seasoned with salt (Lv. 2:13) [Ltr. 3 to Agnes, §38; AB 202}.

But until Clare was brought to this conviction her sisters were fre-
quently saddened by her apparent lack of concern for her body. It is
significant that they saw her mortifications as daily deaths (CL 18;
Brady, 31) of a gentle and loving mother who denied herself every
semblance of comfort. The sisters all fasted, wore no shoes, slept on
boards, and were thinly clad, but Clare was severe beyond the custom of
the community who never ceased to be amazed that she continued to
live, so meager was her nourishment (DeRobeck, 183). She took nothing
at all on three days each week, with only bread and water on the remain-
ing days. Francis had to elicit the assistance of Bishop Guido in his efforts
to curtail her killing fasts (CL 18; Brady, 31). Need we wonder that before
his death he sent Clare, along with his blessing, absolution from any in-
fraction of his wishes (LP 109; Omnibus, 1085)7 She was never one to be
easily deterred from following her convictions. She had been used to a
luxurious table and strove to be free from this particular source of
pleasure by the forms of self-denial she practiced. Even as a child her
outstanding sacrifice was to send her portion of dainty treats to poor
neighbors (CL 3; Brady, 20).

But in all these practices she was not far from the teaching of her direc-
tor, who hurled himself into thorns and freezing snow to conquer his
temptations to enjoy both worlds. She tied a coarse garment of boar’s
hide around the skin that still craved softness, adding knotted cords that
she might never forget the sufferings of Jesus. She had to wear this
carefully concealed, however, so that the sisters would not reprove her
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for doing so (DeRobeck, 188). Few had ever seen this hair-cloth, although
a younger sister did ask to borrow another of Clare’s garments only to
return it more quickly than she had requested it (ibid., 213). Such
austerities were fully in the tradition of the Desert Fathers, as was the
rock from the river bed that served at times for her pillow (ibid., 183). In
all these things Clare’s contemporaries considered her to have surpassed
every other woman: in fasting and abstinence, in the harshness of her
clothing, in her penance, and in her prayer (ibid., 220). In every way she
lived all that she taught others of not becoming enslaved by the body’s
demands and of submitting its claims to the control of the spirit (CL 36;
Brady, 43). Granted that from our perspective this aspect may have
assumed dramatic and even negative proportions; in the time of Saint
Clare it was positive and effective for her society (Weinstein and Bell,
33). She embodied the deepest spiritual aspirations of a pleasure seeking
people.

But never did Clare impose her macerations upon others. They re-
mained her personal response. Instead, she would not hear of such ac-
tivities and eased the hardships of her sisters with tender care
(DeRobeck, 187). She would trade a sister’s threadbare tunic for her own
(ibid.) and would check to ensure that all were covered against the
night's cold (CL 38; Brady, 45). When the day arrived when the Lady
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Clare was no longer among them, the sisters recalled her comfort and en-
couragement in putting up with deprivations, hard work, troubles, and
the contempt they were not spared (Test 8; AB 228). She aroused them to
patience in those trials and with delightful enthusiasm lured them on to
all that she knew lay ahead:

Sustain kindly and endure patiently the weight of Poverty, bear humbly
the burden of extreme need, the patient enduring of which will lead you to
behold the Throne of God and will obtain for you who suffer these trials
the pleasures of Paradise and the riches of an Eternal reward [Omaechevar-
ria, 5].

The intensity of Clare’s plunge into active purgation would lead us to
believe that it didn’t have to last very long—the clarity with which she
reflected the love of Christ could not have allowed much to remain that
was not transformed and cleansed. There is no doubt, however, that in
addition to the strenuous activity of detachment and mortification which
marked her initiation into the mystical life, Clare also knew the refining
of her spirit's deeper dimension through passive purgation—sufferings
she did not choose.

Passive Purgation

INTERIOR TRIALS IN THE LIFE of Clare may be comparable, in their effect
upon her, to an occasion when a huge door broke loose from its hinges,
knocking her to the floor (DeRobeck, 232). This occurred about seven
years prior to her death, when she bore the weakness of advancing age
and a long, painful illness. The sisters, unable to budge it, called the
friars, who lifted it to free the woman pinned underneath. Clare proceed-
ed to remark that she hadn’t noticed it was heavy! There does seem to
have been this about Clare: nothing was ever too heavy or too hard.
When we take into account the accumulation of her daily burdens, we
can only marvel at her stamina. The citizens of Assisi came to look upon
Clare with awe as a gifted mystic ready to pray with them, to soothe
their griefs and heal their wounds with the sign of the cross (ibid., 194).
All the while she gave herself unreservedly to the cultivation of the in-
terior life and dwelt continually in God’s presence. Each of these placed
demands upon her psychic energies. From ecstatic contemplation she was
repeatedly summoned to the surface duties of managing a community of
fifty sisters, being responsible for the instruction of novices, overseeing
the establishment of foundations in other countries, and furnishing
sisters to initiate into the way of poverty convents that transferred from
other Rules. She was the spiritual Mother of numerous monasteries, with
which she communicated through letters. Church and civil dignitaries
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sought her counsel and arbitration. She was a powerful figure holding
tenaciously to her ideals as other Rules were thrust upon her.

Within the community of San Damiano Clare was everywhere,
hastening to dispatch tasks she had assigned to others (DeRobeck, 184).
She woke them for prayer (ibid., 188), served them at table, cared for all
the needs of the infirm, and was at hand to wash the feet of the sisters
returning from errands (ibid., 204). Added to this were the penances she
chose to perform, excruciating fasts and long hours of prayer extended
throughout much of the night. So many means of self expression
necessarily afforded her some measure of human satisfaction, but this
was not to be for long. After twelve years of dedication to all she believ-
ed to be pleasing to God and in imitation of his Servant Son, her body
rebelled. Attempts at diagnosis are limited to speculation around some
kind of tuberculosis of the bone; the first attack came in 1224 (Brady,
155). The remaining twenty-eight years found Clare confined to bed
most of the time, needing assistance to take a few steps (DeRobeck, 210).
Now she who had served the youngest as willingly as the senior (ibid.,
203) was under the care of her sisters. They removed the harsh garment
she wore and never allowed her to have it again (ibid., 188). For the re-
mainder of her life she wove corporals for all the churches, propped up in
bed (ibid., 184).

Within one year even more was taken from her. Francis died, and it
seemed she would have to go on living without her own soul. The legen-
dist attempts to describe the deep emotional impact upon Clare and the
other sisters: You who were our helper in troubles which found us ex-
ceedingly. . . . All our consolation departs with you! (1Cel 117; Om-
nibus, 331). Clare did not bear easily the loss of one she loved and
depended upon. Francis filled her need for support, standing by her in
her efforts to follow his lead. Parting was painful. In her Testament his
place is memorialized as the one “who was our pillar of strength and,
after God, our one consolation” (Test 11; AB 229). Clare was an affec-
tionate person, the kind who cried with those who cried (CL 38; Brady,
45); her grief could hardly have known limits. People mattered to her,
and she had wanted her blood sister, Catherine, to be with her in
religious life, but Francis had sent her to Monticelli. There is a beautiful
letter remaining as proof of the love these sisters shared during their thir-
ty years of separation (Brady, 113). Through this intensity in her personal
relationships Clare taught her sisters to grow through the suffering of
parting with their loved ones to a greater union with God (CL 36; Brady,
43),

There was no lack of torments now as well meaning prelates tried to
wear her down with offers of gifts and property (DeRobeck, 193) to
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counteract the major problems caused by simoniacal entry into religious
life. The Poor Ladies in a neighboring town were forced to accept securi-
ty, but Clare’s refusal was at least tolerated. Those who lived to jeer at
Francis’ dream had still to contend with this lady who was living it. Of
those days her sisters later wrote:

Since she was armed with the bonds of moderation and inflamed with the
fire of charity, she guided the course of her life through stormy blasts with
the reins of temperance in such a manner that no attack of any storm per-
turbed the peace of her strong mind [Omaechevarria, 58].

To this abundance of external difficulties were added the uncertainties en-
dured by all Christian mystics in encountering higher dimensions of
Reality. The demonic images which assailed her at prayer (cf. CL 19;
Brady, 32) might have signalled a psychic exhaustion which left her less
able to control certain impulses of the imagination, as well as a further
stage in subliminal activity as she grew toward new levels of con-
sciousness. Bruised face and bloodshot eyes (CL 30; Brady, 40) were cer-
tainly evidence of some horror not easily explained. In any case, what
might any woman feel about herself with gross images both in and
around her? These negative encounters usually have the effect of putting
Christian mystics painfully in touch with their innate sinfulness and un-
worthiness. Having suddenly to face what was hidden within the uncon-
scious makes them feel that they have become an evil thing. Clare did, in
fact, become sensitive to a high degree, to the reality of evil. Whenever
she heard of sin having been committed anywhere, she seemed keenly
aware of its effect within the Kingdom of God and would have the sisters
pray. She believed in confessing frequently and advised her sisters to do
so (DeRobeck, 188). This fact brings to our attention also the humanness
which balanced her holiness.

Clare was ever joyful in the Lord even though her faith, her trust in
God, and her love of the Crucified had been sorely tried. The long years
heard never a complaint from her lips. When death approached to
release her at last from her sufferings, they grew more acute. She had not
eaten for seventeen days; yet all who came to offer comfort were instead
strengthened by her. Brother Rainaldo endeavored to assist her in her
long martyrdom. She turned to him and said: “Dearest Brother, ever
since I have experienced the grace of our Lord Jesus Christ through the
preaching of his servant Francis, no suffering has troubled me, no
penance been hard, no sickness too arduous (CL 44; Brady, 49). Her sin-
fulness before the brightness of her Lover remained uppermost in her
thoughts during these last hours. Amid the tears of her sisters she made
an open confession with indescribable sincerity (DeRobeck, 196). When
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Pope Innocent IV arrived at her side to make one last attempt to establish
San Damiano in financial security, the indomitable Clare requested once
again confirmation of the Privilege of Highest Poverty for her sisters; for
herself, she begged the remission of all her sins (CL 42; Brady, 48).

Throughout her life the concept of having been cleansed by the water
from the side of Christ as he hung on the cross was especially meaningful
to Clare. She had experienced particular delight whenever she heard the
Paschal Antiphon being sung: “I saw water coming from from the temple
on the right side.” One could sense her feeling of inadequacy and her
gratitude for the new life Christ had given her. After each meal and after
night prayer, she had water brought for herself and the sisters and would
say to them: “Sisters and daughters, you must always remember and
keep in mind that holy water which came from the side of our Lord Jesus
Christ when he hung on the cross” (DeRobeck, 223). Just as surely as we
become what we contemplate and what we love, Clare, by her own pas-
sion, became, like Jesus, a wellspring of renewed life for others. The peo-
ple of medieval Italy with their craving for some evidence of salvation
amid the harshness of thirteenth century existence had found it in Clare,
“the new woman of the Valley of Spoleto who poured forth a new foun-
tain of the water of life to refresh and benefit souls” (Bull of Canoniza-
tion; Brady, 107). But the glory of her miracles and the power of her
prayer obscured the effort she expended and the dying she endured while
being formed into a vessel to contain those gifts of God. Clare passed
through the sufferings shared by all of humanity and transcended our
common woundedness through her faithful and generous response to the
Spirit of the Lord. Q '
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Friar Ellis

Friar Ellis speaks:
“Please sit erect and relax,
Close eyes, be yourself.

Gently feel your air,
Breathe in Lord Jesus—
Exhale all evil.

Listen to God’s Word:
‘Come to Me, all you weary,
I will refresh you.’

‘Be Still, I am God.
Lay down your heavy burdens,
I will heal your pains.” ”

Friar Ellis sings—

Wholly enraptured by God —
“Jesus is alive!”

He sings God’s praises.

Calls all to intimate prayer—
To receive God’s Love.
Gently you led us.

We ask God’s blessing on you
As you give His Love.

Show His face to you,

Fill you with Franciscan Joy,
Friar Troubadour!

Sister Barbara Mary Lanham, O.S.F.
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Home Again

Just beginning to feel like home
at home
HOME.

The valley began to be for me all

it was meant to be:

peace

happiness
love
maybe, at times:
complacency
self-satisfaction

The mountain came again

but still slightly different from

any mountain 1I'd known before.

It HAD to.come.

Because the valley was never

meant to be an end

but a firm, level beginning.

The mountain stood before me,

tali

much, much bigger than L.

It frightened me at times.

(I’'m only little, you know.}

But there’d been mountains before.

And mountains had a way of
demanding to be climbed.
It MUST be climbed.
So | shut my eyes tight
and pretended | was big.
The mountain wasn’t as tall
as | thought
or maybe | just wasn’t as small.
But, when, at the top, a voice said,
“‘JUmpt”’
| cried.

‘”""W\'!‘Hlﬂ"”l?lll”m[’H e

For what use are voices if not to be

listened to?
It OUGHT to be listened to.
So | gathered my traveling bags :
of TRUST and FAITH
and leaped from the top of that
tall, tall mountain.
Only to find that the valley was not
even a valley
and the mountain was not even a hill.
But only an old, overstuffed footstool
in the middle of an old, comfortable
room filled with the pleasant incense
of fresh baked pie and peaceful times.
And the valley was nothing but the
gentle, loving arms of my Father,
who's lately shown me much about trusting.
And the valley had changed.
It was home.
Not because it HAD to be or
It MUST be or

it OUGHT to be
but just ‘cause I'd like it to be.

HOME.
And it was more beautiful than ever
for having seen it from yet one more
mountaintop.

Janet Zawistowski
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Canticle of Creatures

Revisited
SISTER FRANCES ANN THOM, 0.S.C.

IT wAs A cALM, peaceful night. Slowly, almost imperceptibly, pinks,
blues, oranges, and yellows mingled on the horizon, then faded to give
way to the mystery of the blinking stars and constant moonlight. These
reflections smiled upon the rippled waters of the lakette where earlier the
catfish had been swimming merrily under cover of glorious autumn
leaves, testing each of them for a tasty passenger as they floated their last
ride of the season. Tiny chirps from baby birds were heard as they were
bedded down for sleep; and frogs picked up the evening chant of the
crickets, thus singing together of the great day that had been with just a
note of optimistic expectation for a better day tomorrow. A lonely
groundhog was still washing his face in the pond, and a few deer were
racing through the open area on the hill in haste to reach a more secluded
spot before dark. Night had come to Mt St. Francxs Hermitage in Maine,
New York.

* * *

FOR THIRTY DAYS I was fortunate to have experienced the passing of day
and night as a person apart from the society of other human beings
amidst various forms of weather's moods. The Canticle of the Sun
became a constant companion and guide as I recalled the words of
Francis:

All praise be yours, my Lord, through Brothers Wind and Air,
And fair and stormy, all the weather’s moods,
By which you cherish all that you have made.

Sister Frances Ann Thom, O.S.C., of the Poor Clare Monastery in Lowell,
Massachusetts, is a Consulting Editor of this Review.
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Meeting a variety of God’s creatures, communing with them, and with
their Maker through them, I learned that when one does not have human
companionship for a period of time, one begins to explore, to appreciate,
and to become intimately aware of the wonders and the friendship of the
rest of creation. This happening, like the fading of the sunlight, is almost
imperceptible, and one is suddenly aware that it has happened.

God had allowed me to share with his
creatures; he had inspired me with the
love and compassion with which I had
regarded them; he had made me aware’

of life and death. .

As my senses became more attuned to my environment, I knew when
it would be warm enough for the little frog who inhabited the puddle in
front of my prayer shelter to sit up on top and patiently await the coming
of some passing unsuspecting bug for his meal; when the bees, who had
formed a huge hive at the back of the shelter, would be actively buzzing
around trying to get their quota of nectar for the day; and when the
various colored snakes would be out sunning themselves on the path, ly-
ing stonelike and eyeing me with a bit of distrust. Then, there were win-
dy days when I could hear the groaning of the trees under the pressure of
the winds as they swayed uncontrollably, and I felt a kinship with them
as they complained to me of being bent to and fro. I understood the
pressure of the times.

Often, I was enraptured by the trees as I méandered medxtatxvely
through the woods. Brother Sun selected carefully certain aspects of each
tree to praise the Lord at specific times, thus endowing them with new
personalities at different periods of the day. One huge oak tree became
especially dear to me. It stood tall, straight, gigantic and almost invinci-
ble; yet it held within its grasp, as tenderly as a protective mother,
another less fortunate tree which it seemed to comfort in its weakness. 1
prayed for strength.

Almost every day two blue-grey gnatcatchers came for their breakfast
outside my prayer shelter. After feasting the female would take a litt’e
shower in the frog’s puddle while the male calmly stood on guard. Then,
like an old married couple, they would walk off together into the under-
brush. A few times he gave her a call which was either a warning or a bit
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of impatience, and they quickly flew off. I, too, was battling for
patience.

On especially bright days, the downy woodpecker would see to it that
my prayer shelter was free from any crawling or flying things, and his
TAP, TAP, TAP, which would startle me from my prayers, soon became a
familiar hello. Having cleared the shelter, he would proceed to the
nearest tree and seek more sustenance there by removing unneeded and
unwanted itchy inhabitants. I could almost hear the tree responding with
a thank-you. There were so many woodpeckers that it seemed to be a
woodpeckers’ paradise. I thanked the Lord for their beauty and their
practicality.

More importantly, all of these relationships drew me within while they
drew me without. Being surrounded with all these colors, sounds,
warmth, cold, light, and dark, I became intensely aware of these same
aspects in myself. All these creatures were a part of me, and I was a part
of them. I began to understand a glimmer of what Francis must have ex-
perienced as he burst forth in the Canticle: “All praise be yours, my
Lord, through all that you have made.” I prayed to him for guidance and
greater love.

Ilonged to become imbued with the song of the bird as it flew blithely
above; I reached out to the multitude of trees, sentinel-like before me, to
draw strength from their silent witness to God’s love; | spoke to the lone-
ly frog whose patience and contemplative attitude I admired; I gathered
stones, which have held so much meaning for centuries, and likened
them to the Cornerstone, the Rejected One. I asked for their durability,
their knowledge of their identity, and their untiring witness to God
amidst great change.

I walked in the wind. Some days it was caressing, warm, and loving;
on other days, it was harsh, cruel, and cutting; but it was always the
wind. I prayed for its freedom, its capacity to be open, and its ability to
be itself. :

The water was the most amazing of all! Francis had called it Sister and
had praised it as “useful, precious, and pure.” It spoke to me of life and
cleanliness as I pumped it and carried it for my daily-needs; it spoke to
me of life and beauty as I watched the fish swimming, tiny bugs skipping
over the glass-like surface, frogs flipping here and there in a startled pat-
tern as I walked past under the elegant shadows of stately trees. It spoke
to me of life and growth on the days when the rain was warm, soft, and
peaceful, refreshing the lovely flowers and moistening the parched earth.
But it spoke to me of life and death on days when it was cold, unfeeling,
amd a threat to the little creatures who sought shelter from it. It also forc-
ed me to utilize Brother Fire as a substitute for Brother Sun. Had not
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Francis told us:

All praise be yours, my Lord, through Brother Fire,
Through whom you brigh ten up the night.
How beautiful he is, how gay! Full of power and strength.

And I thanked the Lord for the gift of fire.

I knew, however, that God haad endowed Sister Earth with the abiity to
care for his creatures. She who “produces/ Various fruits with colored
flowers and herbs” also provicled rocks, crevices, trees, mud, etc., to
protect and give warmth for the long, cold months which were gradually
coming upon us. But these creatures were accustomed to life and a
semblance of death each year. Only we human beings light a fire. We do
not crawl under rocks, nor hide in trees, nor dig deeply into the mud, nor
migrate south. We need not hibernate until the right conditions reappear.
We, alone of God’s creatures, have the ability to survive amidst all
changes. We, alone, can go one step beyond the beautiful world around
us and make the decision to remain where we are or to move on. While I
admired, while I felt a kinship with, and while I became a part of this
tremendous world of creaturess, 1 felt saddened for them. I could not
comfort them. I could not care for them. I could not transplant them.
This semblance of death was a part of their gift to God. Somehow they
knew this. Somehow they knewr they were loved. God loved them. I lov-
ed them. This was enough for them. This, however, was not enough for
humankind. Somehow the knowvledge of love and being loved had to be
more expressed, more felt, more understood; and it had to be returned.

I began to understand now why I had come here for these thirty days. I
had come here to find love. I wras waiting for love to be expressed, to be
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felt, to be understood, and to be returned by me. Perhaps I was being too
optimistic, too bold, or too demanding. Surely God, who had encourag-
ed my search and my questioning; God, who had allowed me these thirty
days just to be; God, who had placed this desire in my mind and in my
heart, would allow me to know something of myself. And so I waited.

But I had seen the pattern. He had allowed me to share with his
creatures; he had inspired me with the love and compassion with which I
regarded them; he had made me aware of life and death. I, too, had to
know death. I knew I would expire in some way in order to develop the
newness of life to which he had called me. And death came. Death did
not come through Brother Fire, nor Sister Water, nor Brother Wind. Im-
perceptibly death had come by transformation. I spite of myself, I had
changed. Some of me which I had held dear and which I desperately
hated to lose, was gone. It had lost its value.

I agonized under this. I felt as though someone had stolen in and had
reached inside of me and pulled it forth. My only response was a long
sigh. A long, tired sigh. A grateful, long-awaited sigh. I was exhausted;
yet I was refreshed. I knew there would be other deaths after this one.
They would come almost as imperceptibly, but just as forcefully.

From now on, when I walked the path, everything looked different, as
if I were seeing it for the first time. Not only I had been transformed, but
all those new parts of me which I had grown to love. I felt a wondrous af-
finity with creation. Every tree seemed to nod at me; the stones seemed
to call my name; birds flew very near and gave a sweeter melody than
before; the sum warmed me in a most familiar way; the leaf-strewn path
was easier to walk, and the wind gently whispered in my ears. Indeed,
love had come. It had been here all along, but I had not recognized it.
The creatures had all tried to tell me the same thing: be as we are, ever
respOmee to God's will. Or, as Francis would say:

Praise and bless my Lord, and give him thanks,
And serve him with great humility, 0

Vow of Nonviolence
Taming the Inner and Outer Wolves
SISTER ROBERTA CUSACK, O.S.F.

WE CALL OURSELVES the “Little Portion Community” and are a group of
four Franciscan Sisters, a small intentional community within our
American Province. ’

We spent months studying and discerning in preparation for taking the
vow of nonviolence on the Feast of Saint Francis. Since we propose to
live in a very simple style out of a holistic model, we were being prepared
unwittingly for some three years for the commitment proposed by PAX
CHRISTI USA. Much effort was routinely spent in calling each other to
dissipate the violence in our own persons, to tame any behavior that
would interfere with the harmony which we were convinced was our
responsibility to establish. We frequently celebrated contemplative meals
and engaged in contemplative walks and prayer sessions, in order to help
one another to feel and experience that inner peace which we all so desire
for ourselves and for God’s universe.

The days immediately preceding October 4th, each of us shared a
steady stream of stories involving a violence of sorts which suddenly
confronted us. We each had had many experiences of the power of Jesus
subduing the wolves of violence in our own hearts and in the hearts of
those we serve, particularly the hundreds of needy and oppressed
brothers and sisters at our food kitchen and hotel on Springfield's skid
row. We were convinced of the truth of Jesus’ call to live in gospel har-
mony, but suddenly it was as though we were being tested and con-
fronted anew with the truth of what we were attempting. In aloneness we
were certainly foolish, but with the Lord Jesus we were empowered to
subdue the powers of violence, doing the Good News by a simple
presence.

Sister Roberta Cusack, O.S.F, is past Executive Director of the Franciscan
Federation and was a member of the International Franciscan Commission
responsible to the Franciscan Superiors General for the development of the revis-
ed TOR Rule. She is available as spiritual minister for workshops, retreats, and
programs; write to her at Little Portion Community, 828 West Battlefield Road,
Springfield, MO 65807 (® 417/887-2724).
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On the Feast of Saint Francis, we celebrated with our parish family a
ceremony at which the four of us pronounced the vow of nonviolence
witnessed by our Bishop, John Leibrecht, and all present. We were
reminded of our Franciscan roots, of our 800-year Franciscan tradition,
and of the faith fact that thousands of our sisters and brothers were pre-
sent and in support of our action. There was also a great sense of bond-
ing with so many PAX CHRISTI groups throughout our country, and the
mighty power in our very weakness.

Since we made that vow several things have resulted:

® We've experienced a heightened sensitivity to all forms of
violence, mostly in the simple but honest disarming of our own
bodies, minds, spirits, and emotions.

® Taking a vow of nonviolence has placed the prayer for harmony
right out in front in our communal and personal celebrations
with our God. ;

¢ The public witness is catching on, as several others are consider-
ing this challenge as perhaps right for themselves.

¢ The public character of our commitment has enabled others to
challenge us and remind us of our responsibility “to make
greater efforts” to live with a new and deepened sense of gospel
harmony with Jesus.

Our prayer is that God will even more radically permit the healing
power of Jesus to move in us and through all of creation. We trust we've
said a bit more clearly and boldly to ourselves and to our sisters and
brothers that we are serious about our Franciscan call to be willing to be
used by God here in rural America.

Following is our vow statement and the versicle-response which we
prayed with the parish community:

I, Sister vow and promise nonviolence for one year. | make this
vow to our loving God almighty, blessed Mary ever Virgin, and our holy
Father Saint Francis, according to the Rule of the Third Order Regular of
Saint Francis and the ideals of our small intentional community of Little
Portion.

[The congregation responded to each commitment statement with: Lov-
ing God, renew our hearts!]

I will strive to live out this vow of nonviolence, following in the foot-

prints of our Lord Jesus:

1. by taming all that is of violence within my heart and striving to ex-
perience a greater sense of harmony and respect for all creation, par-
ticularly respect for human life, (R.)

SRR

2. by striving to make the gospel peace a greater reality in my own life by
being sensitive to the power | hold in Jesus, and the efforts of positive
blessing prayer on all of our universe, (R.)

3. by practicing Jesus’ works of mercy in responding to the needs of
those about me with love, (R.)

4. by accepting God’s love much more graciously and living out that
love as honestly as possible, (R.)

5. by meditating on the attitudes and example of our peace-loving and
gentle patron, Saint Francis of Assisi, (R.)

6. by loving what does not seem lovable, and radiating hope in oppress-
ed circumstances, (R.)

7. by refusing to cooperate with any evil system, and making efforts
toward creatively exploring alternative ways to share God’s gifts, (R.)

8. by being converted to the cross of Jesus Christ, in experiencing the
redemptive power of suffering in union with him, (R.)

9. by taking seriously my, call to be contemplative, and striving to be a
quality of presence which inspires reverence toward all, (R.)

10. by striving for peace within myself and seeking to be a peacemaker
in my daily living, (R.)

11. by refusing to retaliate in the face of provocation and violence, (R.)

12. by persevering in harmony in relationships, and creating a healthy
balance in my own self, ever striving toward integration of body,
mind, spirit, and emotion, (R.)

13. by living conscuentlously and simply so as to afford greater oppor-
tunity for others, (R.)

14. and by actively resisting evil and working peacefully to abolish war
and its causes from my own heart and from the face of the earth.

Let us pray. Gracious and loving God, you who created the entire
universe and set us here on earth to live in harmony and reverence for,
all, send us your Spirit to grace us and enlighten us. We do seek to praise .
you by living with a greater quality of wholeness. Teach us to be aware
of the profound relationship and the oneness that exists among all of
your creation. May our lives witness to your presence and to your prom-
ises to renew our hearts each day with your love. @
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Book Reviews

Newman’s Journey. By Meriol Trevor.
Huntington, IN: Our Sunday Visitor

Press, 1985. Pp. 271, including In- -

dex. Paper, $9.50

Reviewed by ]. Gerard Dollar, Ph.D.
(English, Princeton University), Assis-
tant Professor of English at Siena
College.

In 1842 John Henry Newman, the
celebrated Victorian theologist and co-
founder of the Oxford Movement,
wrote to a young admirer who had
recently visited him at his Littlemore
parish. “As for myself,” Newman
observed, “you are not the first person
who has been disappointed in me.
Romantic people always will be. I am,
in‘all my ways of going on, a very or-
dintary person.”

If the reader of Meriol Trevor's fine
biography, Newman’s Journey, learns
one thing, it is that Newman, despite
his typically modest disclaimer, was not
a “very ordinary person.” Newman
was, in fact, one of the most extraor-
dinary men to emerge from Victorian
England, an age not lacking in

remarkable men and women. The most
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celebrated Victorian convert to
Catholicism, Newman was also
famous, and to some infamous, as a
scholar, teacher, homilist, poet,
novelist, and devoted founding father
of the Birmingham Oratory.

A particular strength of Trevor's
book, a shortened version of her
award-winning, two-volume biography
of 1962, is that, while clearly going over
the grounds of Newman's greatness, it
never loses sight of Newman the man.
Drawing heavily and skillfully on
Newman'’s letters and diaries, Trevor
paints a sympathetic portrait of
Newman as son, brother, and friend.
We see Newman, for example, as the
ever-attentive son, settling his mother
into new lodgings near Oxford; as the
concerned brother, looking after the
moral and financial welfare of his
atheist younger brother, Charles; and
as the close friend and spiritual adviser
to many devoted admirers, for whom
he was indeed a “kindly light.”

Trevor entitles her book Newman's
Journey, but perhaps Newman'’s Strug-
gle would be more appropriate. For in
the course of his long life Newman

struggled for one cause after another,
often finding his position to be
misunderstood, his opponents
unyielding, and his allies not always
supportive. Through his famous Tracts
for the Times (1833-1841), Newman
struggled first to align the Church of
England more closely with the Church
of Rome. But Newman’s spirited and
often calumniated campaign led to an
intense inner struggle as he found it
harder and harder to reconcile his own
beliefs with the Thirty-nine Articles of
the Anglican Church.

Through her extensive use of
Newman's personal writings, Trevor
succeeds in revealing Newman's inmost
feelings during these difficult years
prior to his conversion. She also effec-
tively conveys the tremendous catharsis
that accompanied his decision in 1845
to “go over” to Rome. The account of
Newman's confession at the feet of Fr.
Dominic Barberi on a stormy October
night is both moving and dramatic.

Conversion to Catholicism soon
brought with it new. problems and fur-
ther struggles, especially Newman's dif-
ficulty in winning acceptance by the
Catholic hjerarchy in England. Trevor
is no doubt correct when she observes
that “Newman was thought a crypto-
Romanist while he was in the Church of
England, and a crypto-Protestant when
he was in the Catholic and Roman
communion.”

Yet Newman persevered for years
against those who sought to suppress
his influence, including the powerful
Cardinal Manning, Archbishop of
Westminster, and the charismatic but
often Machiavellian Frederick Faber,
head of the London Oratory. A
pleasure in reading about Newman'’s
life stems from seeing how Newman’s

holiness, learning, and unwavering
adherence to the ideals' of St. Philip
Neri, founder of the first Oratory,
gradually prevailed over those who
misunderstood or envied him. For
much of his life a voice crying in the
wilderness, Newman, created cardinal-
deacon of San Giorgio in 1879,
ultimately gained the position of
authority in the Church which he so
richly deserved.

If Trevor's biography has many of
the benefits of a short book—its con-
centration on the major events in
Newman'’s life, its strong narrative ap-
peal—it also has some of the
weaknesses. Many - periods in
Newman's life, especially  his
childhood, are dealt with only in pass-
ing. And more intellectual and religious
background would certainly enhance
our understanding of many of
Newman’s actions and beliefs. But
those disappointed with these short-
comings can always turn to Trevor's
longer work. Newman's Journey is
highly recommended as a concise,
clear, and often very dramatic in-
troduction to the life of a great and holy
man.

Junipero Serra: The [llustrated Story of
the Franciscan Founder of Califor-
nia’s Missions. By Don DeNevi and
Noel Francis Moholy, O.EM. San
Francisco: Harper & Row, 1985. Pp.
xvi-224, including Bibliography and
Index. Cloth, $14.95.

Reviewed by Father Julian A. Davies,
O.EM., Head .of the Philosophy
Department at Siena College, Loudon-
ville, NY, and Associate Editor of this
Review.
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It is appropriate, as the postage
stamp bearing his features was issued
just last year in commemoration of the
bicentennial of his death (1784), that
this thorough and well written
biography of the venerable friar should
be published. .

The bulk of the work, as is to be ex-
pected, deals with the work of Junipero
Serra in establishing the California Mis-
sions. The authors do, however, sketch
for the reader the other 57 years of
Junipero’s life. Born in Majorca in 1713,
the first child of parents who had lost
two earlier infants, he became a Fran-
ciscan novice in 1719 and was ordained
to the priesthood in 1737. He was
assigned as librarian, briefly, and then
became a philosophy teacher. As the
years passed, he became a popular
preacher in the island. At age 35 he
volunteered for the Missions in the New
World, and went to the Missionary Col-
lege of SanFernando in Mexico City.
Shortly after his arrival he was asked to
go to the Sierra Gorda Missions, north
of Mexico City. And he labored there
for sixteen years, in circumstances
which were as demanding as he would
later experience in California.

In describing the founding of the Mis-
sions, the authors explain the
cooperative effort between the civil of-
ficials, the soldiers, .and the mis-
sionaries. One of the crosses that Serra

had to bear stemmed from the dif-
ference in perspective between the
governors and himself. Safety and
prudence seemed to be their concern,

whereas his was moving on to gain

souls for Christ.

Quotations from Serra’s letters and
from diary accounts of his confreres
reveal these problems, as well as the dif-
ficulties in missionary life for Serra, one
of which was solitude and separation
from civilization. He also endured a
painful leg condition for years, and had
the pain of being in effect deposed, for a
while, as president of the Mission.

The spirituality of a prospective
canonized saint emerges from the
descriptions of his life and work as a
philosophy teacher and as a missionary.
He is seen against the background of a
Spaniish culture and the Spanish prac-
tice of religion. “Mafiana is good
enough for me” was an attitude totally
foreign to Spaniards in general and to
Junipero Serra for whom “the sooner
the better” was a more appropriate
slogan. , ’

I enjoyed reading this life of Junipero
Serra. The illustrations enhance the
work, as do the maps, though I would
have preferred more of the latter. A
future edition might include a
chronological chart of Serra’s life. Fran-
ciscans of every constituency, both men
and women, should have this work in
their library.

Shorter Book Notices

JULIAN A. DAVIES, O.FM.

Catholic Sexual Ethics: A Summary,
Explanation, and Defense. By
Ronald Lawler, O.FM.Cap., Joseph
Boyle, Jr., and William E. May.
Huntington, IN: Our Sunday Visitor
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Press, 1985. Pp. 276, including In-
dex. Paper, $7.95.

As the subtitle of this work indicates,
it is a “summary, explanation, and

defense” of the Church'’s teaching in the
area of sexual ethics. The authors first
look to the biblical teaching on sexuali-
ty, then the historical tradition and
Church pronouncements. A careful
chapter on conscience follows an
analysis of patterns in moral theology.
A chapter on Chastity and Virginity is
followed by chapters on the require-
ment of chastity within and outside of
marriage. Each of the chapters is amply
footnoted. The authors point out again
and again that Christian faith brings a
perspective to questions of morality
and that the Church’s teachings are not
just natural law teachings, much less
physicalist views. Arguments against
the traditional condemnation of all
genital activity outside of marriage
(and contraceptive activity within mar-
riage) are examined and shown to be il-
logical. Catholic Sexual Ethics is a
suitable text for seminaries, colleges,
adult education groups, and anyone in
the ministry of teaching.

A View from the Steeple. By Father
Manton, C.Ss.R. Huntington, IN:
Our Sunday Visitor Press, 1985. Pp.
172. Paper, $7.95.

This peppy work is a collection of 24
essays arranged in nine chapters. The
general topic is the Church in the post-
Vatican Il era. Particular topics that
receive thematic treatment are the
priesthood, Mary's role in Catholic life,
and the family. The first chapter, prob-
ably the finest in the work, has four
delightful biographies: sketches of Car-
dinal Wright and of Popes Pius X, Pius
XI, and John XXIII. Among the most in-
teresting essays to me were those on
Blessed Peter Donders (Redemptorist

missionary for 45 years in Dutch
Guiana, now Surinam), on the process
of choosing a bishop, and on the Lord
as “Carpenter among the Fishermen.”
Father Manton has been a radio and TV
preacher for years, and his book
reflects that concrete, direct style of
communication. A View from the Stee-
ple is interesting and inspiring, suitable
for any Catholic though its intended
audience is clearly the laity.

A Catholic Book of the Mass. By
William Ogrodowski. Huntington,
IN: Our SundayVisitor Press, 1985.
Pp. 156, including - Bibliography.
Paper, $6.95.

There are eight compact
chapters—followed by a bibliography
and footnotes—to this explanation of
the central act of Catholic worship. Us-
ing predominantly the materials from
Vatican II and  post-Vatican 11
documents, the author treats of dif-
ferent types (“participations”) in the
Mass: pastoral, scriptural, historical,
theological, and liturgical. He then
discusses full participation in the
Liturgy of the Word and full participa-
tion in the Liturgy of the Eucharist. He
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concludes with a chapter on the Blessed
Virgin Mary as the model of full par-
ticipation in the Mass. Progress in the
spiritual life has always meant a deeper
involvement in the Mass. This book is
accurate without being technical, and it
presents well the Church’s understand-
ing of the Mass. Lectors, extraordinary
ministers of the Eucharist, and the
devout faithful, as well as religious and
priests can nourish their faith with this
well written and documented work.

The Mass: Finding Its Meaning for You,
and Getting More out of It. By
Gerard P. Weber. Cincinnati: St. An-
thony Messenger Press, 1985. Pp.
vi-112. Paper, $4.95.

The subtitle of this work also points
out the style and approach of the
author to valuing the Mass. It is per-
sonal and non-linear. Father Weber ex-
amines various reasons people attend
Mass and concludes there is no single
reason which will in fact remain
operative throughout the course of a
person’s life. Rather, there are a variety
of reasons—a sense of obligation, a
sense of need for quiet, a need for God's
help, to name some. Also examined in
this practical book are difficulties some
people have with the Mass, both on the
part of the celebrant and on the part of
the individual participant. (The chapter
on “Changing Expectations of the
Mass” is most illuminating in this
regard.) Among the helps the author of-
fers to enriching one’s experience of
faith are one common one—reading
and  discussing the - readings
beforehand—and one novel one: bring-
ing four “gifts” to each Mass: a gift of
sin one is sorry for, a gift of thanks for a
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special favor God has given one in the
recent past, a gift of need or special re-
quest, and a gift of a good deed for
another, already completed. Each of the
chapters is followed by questions for
personal reflection, and the questions
dig into attitudes and experience. This
book would serve nicely as a part of
any parish program, and perhaps it
could stand on its own in a program for
Eucharistic ministers, lectors, and those
who have begun to see how central to
the Catholic Faith the Mass is.

The Catholic Response. By Peter M. J.

Stravinskas. Huntington, IN: Our

- Sunday Visitor Press, 1985. Pp. 119.
Paper, $5.95. :

This book is another defense of
Catholic faith in the light of Fundamen-
talist assertions (cf. my review of a
similar book in these pages June, 1985,
p. 190). The main topics treated are
Revelation, Salvation, Catholicism as
Christian, Authority in the Church, the
Priesthood, Mary, the Mass, the
forgiveness of sins, and reasons why
people have left the Faith. The book is
very well written and argued. It has
abundant evidence from Scripture
throughout. Although the author

claims to use an ecumenical rather than
an apologetical approach, I think the

latter was more evident. The Fun-
damentalist claims of Jimmy Swaggart,
so often cited in the text, pull the
author, and I believe inevitably so, into
strong defense and offense. I think The
Catholic Response would make an ex-
cellent basis for discussion for former
Catholics who have embraced Fun-
damentalism and for any Biblical Fun-
damentalist who would be willing to
engage in dialogue.

“Christ Lives in Me"”: A Pastoral Reflec-
tion on Jesus and His Meaning for
Christian Life. By Joseph Cardinal
Bernardin. Cincinnati: St. Anthony
Messenger Press, 1985. Pp. vi-69.
Paper, $3.95.

This is a compact book on the
spiritual life, a life which has Christ as
its center. Writing in the form of an ex-
tended letter to the faithful, Cardinal
Bernardin first develops the importance
of Christology, doctrine about Christ,
and then addresses himself to particular
issues involved in the search for
holiness. Succinct treatments of faith,
the Eucharist, Penance, prayer, and

social commitment are enhanced by
personal illustration and quotations
from Scripture. The author’s treatment
of dryness in prayer shows that “he has
been there.” An Appendix discusses
some current theological issues, in-
cluding “the historical Jesus,” the preex-
istence of Christ, Jesus’ knowledge, and
several other topics, using as a major
source the work of the International
Theological Commission, established in
1969 as an adjunct body to advise the
Sacred Congregation for the Doctrine
of the Faith. Christ Lives in Me is solid
spiritual reading for those serious about
the following of Christ.

Shorter Book Notices

MICHAEL ]J. TAYLOR, O.F.M.CONV.

The Shut-Ins. By Armand Di
Francesco. Huntington, IN: Our
Sunday Visitor Press, 1985. Pp. 89.
Paper, $5.50.

This handy little book is written by a
psychiatrist who employs a number of
sources to address the most prevalent
issues that are faced by shut-ins. Dr. Di
Francesco draws on Scripture, real-life
and personal anecdotes, and sound
theological and medical principles in
such a way as to describe, in very
understandable terms, the pains and
troubles of those who are home-bound
because of illness or old age. While
there has been a great deal written on
the plight of the shut-in over the past
few years, this book offers a fresh,
creative way of informing the reader
what it is like to “walk in the shoes” of
the home-bound, since it focuses on
one’s own sensitivity as a creative way
of dealing with pain, loneliness, fear,

despair, etc. Furthermore, the uni-
queness of this book is enhanced by the
spiritual framework in which it is writ-
ten, an aspect that is too often forgotten
in the care given to the home-bound of
our homes and/or communities.

The Church Year in Prayer. By Jerome
M. Neufelder. Huntington, IN: Our
Sunday Visitor Press, 1985. Pp. 205.
Paper, $7.95.

This book is arranged according to
each day of the liturgical year in a very
systematic yet easy way, allowing it to
be used for and by a wide range of
readers. A short spiritual message
(written by either ancient or modern
spiritual writers), a scriptural passage,
and a brief prayer of praise (simple
enough to be kept in mind throughout
the day) are included in each selection.
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The long-range liturgical calendar on
page 13 can also be very helpful if one
desires to use this as a starting point for
prayer over a long period of time. One
suggestion for the use of this book
would be that it be read with the help
and guidance of a spiritual director or a
prayer partner, since its simplicity of
structure could limit its real value
because of lack of time and adequate at-
tention to the rich storehouse of
spiritual treasures with which the
author has painstakingly provided the
reader.

With Open Hands. By Henri J. M.
Nouwen. Hew York: Ballintine
Books, 1985. Pp. 87. Paper, $1.95.

Though first published in 1972, this
book has been reprinted this year in
paperback form and has in no way lost
the real impact it can have on one who
takes his/her prayer life seriously. It
deals with the personal prayer life of
the Christian, and as Fr. Nouwen
himself states in his Foreword (p. viii),
it does not have only one author, but
rather is the summation of a group of
theology students who wanted to take a
closer look at the inner dynamics of
personal prayer. There are two aspects
of this book that seem immediately
striking. First, it does not merely talk
about prayer—it offers both insight and
actual prayer-reflections gained by the
students. that can be readily adapted to
the reader’s own inner struggles with
prayer, inner struggles that require at-
ention throughout all of one’s life. Sec-
ondly, this book is brief and to the
pint; it does not put the pressure on
the reader that a book of greater length
often does. Though Fr. Nouwen's book
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is concise and direct, I feel that this is
the type of book for someone who has
already spent a number of years in
either religious life or the quest for a
deeper spiritual life. Many of the inner
struggles addressed by Fr. Nouwen and
his friends pertain, by their very.
nature, to the “growing pains” of the
veteran pray-er or religious.

Lord, Teach Us to Live. By Norman P.
Madsen. Huntington, IN: Our Sun-
day Visitor Press, 1985. Pp. 11l.
Paper, $4.95.

Dr. Madsen'’s purpose in writing this
book is well summarized in the ques-
tions he poses in his Introduction (p.
12): What, specifically, is religion? How
does it help us deal with problems and
difficulties? What does it say about life
and daily living? While these questions
may seem basic or even excessively
simplistic, the author works out of this
framework in a theologically
sophisticated and insightful way in
stating some very solid notions concer-
ning discipleship. Beginning with the
Old Testament, he brings out the

themes of Covenant, Sacrifice

(Chapters 1 and 2), and the example of
Jesus' life (Chapters 3, 4, 5, and 6) in
regard to true discipleship. Madsen's
use of Sacred Scripture, his historical-
theological approach, and his discus-
sion starters at the end of each chapter
make this book a very valuable tool for
the high-school teacher or adult
religious education instructor. Inter-
woven into the entire text are some
practical thematic answers to the ques-
tions posed at the beginning of the
book: answers that show the author has
himself taken the questions seriously.
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BenLeo: Blessing for Brother Leo L.audDei: Praises of the Most High God

CantSol: Canticle of Brother Sun LaudHor: Praises at All the Hours
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1Cel: Celano, First Life of Francis LM: Bonaventure, Major Life of Francis

2Cel: Celano, Second Life of Francis LMin: Bonaventure, Minor Life of Francis

3Cel: Celano, Treatise on Miracles LP: Legend of Perugia

CL: Legend of Saint Clare L3S: Legend of the Three Companions

CP: Process of Saint Clare SC: Sacrum Commercium

Fior: Little Flowers of St. Francis SP: Mirror of Perfection

,Omnibus: Marion A. Habig, ed., St. Francis of Assisi: Writings and Early Biographies. English Om-
nibus of the Sources for the Llfe of St. Francis (Chicago: Franciscan Herald Press, 1973).

AB: Regis ] Armstrong, O.F.M.Cap., and Ignatius Brady, O.F.M., ed., Francis and Clare: The
Comiplete Works (New York: Paulist Press, 1982).
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EDITORIAL

Not Just for
Fraternity

ONE OF THE THINGS that has probably been understood by most religious
for some time but which has recently been articulated quite strongly is
that community prayer, particularly the Divine Office, recited in com-
mon is intended to express and create brotherhood. When we assemble
as a community of faith to worship the Triune Godhead together, we af-
firm each other in our profession, and we show we care about each
other. And conversely, failure to pray with the community is perceived,
not as a lack of devotion or proper religious concern for which we would
not dare to fault an equal, but rather as a lack of caring for us in the com-
munity, something we do feel freer to complain about.

Healthy as this increased perception of the relation between common
prayer and community is, we must not become unmindful that the
Divine Office is a personal prayer as well. As I read it each day it seems
that the very personal, even private, dimension of the Office becomes
clearer. The psalms are generally words of an individual in joy, or sor-
row, or praise, or complaint, or need. The responses and hymns and the
petitions speak to personal issues: my own sanctity, the sick of my com-
mumty, the need I have for forgweness, the great valuphb ﬁtwﬁlﬂﬁy“

aml!lﬂ“l

recalling that the Office is the Prayer of the Church, gnd g :
press what lots of people feel, and where lots of peogle are, a

believe and hope in. 3 University
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As life moves on I have become increasingly aware of my position (as
priest and as religious) as a special pray-er, intercessor. The office, and of
course the Mass, offer me the chance to fulfill this role—this task which
is mine as a priest-religious friend of so many. Even the most casual of
meetings with people on buses or planes, or in stores and malls, at
schools or outside church, brings with it requests for prayers for special
intentions, as all of us have, I'm sure, experienced.

In the course of our formation as friars, we were always taught that the
Office was a public prayer even when said alone, in private. I have
verified this through my own experience, and reflection on my vocation
in the light of faith has continued to convince me of it. Experience and
faith-ful reflection has also shown to me that the public prayer of the
Church, the Divine Office, is a private, personal prayer as well, one that
expresses my own needs, one that allows me the opportunity to in-
tercede for those who want and need my prayers, and—finally—one that
beckons me to greater intimacy with God. €

2, fuln Brvaw gf

Morning Prayer (1)

Jesus, Lord of the morning

These mornings

My head feels like chocolate pudding.

Yet | strive

To offer you now pure sentiments and arrive

At half-hearted struggling.

Lord, accept my half heart;

Maybe with it

| can give you more than [ think | give you
With the whole one.

Robert Barbato, O.FM.Cap.

The Prayers of Francis—I
BERARD DOERGER, O.EM.

Almighty, eternal, just, and merciful God, grant us in our misery the grace
to do for You alone what we know you want us to do, and always to
desire what pleases You.

Thus, inwardly cleansed, interiorly enlightened, and inflamed by the fire
of the Holy Spirit, may we be able to follow in the footprints of Your
beloved Son, our Lord Jesus Christ.

And, by your grace alone, may we make our way to You, Most High, Who
live and rule in perfect Trinity and simple Unity, and are glorified God
all-powerful forever and ever. Amen [EpOrd].

Introduction: Francis and Prayer |

1. Francis: A Man of Prayer. Every saint that has ever been canonized
has been, I believe, a man or woman of prayer. And I believe too, as a
general rule the degree of anyone’s holiness is in direct relation to his or
her degree of prayerfulness.

Certainly Saint Francis was a person of deep prayer. It was in his long
hours of prayer in the caves outside Assisi that he first discovered what
God wanted him to do. Also, it was only after much prayer of his own
and the prayer of others that Francis made any important decisions or
undertook any important tasks. It was only by constant prayer that
Francis was able to be always joyful and patient and kind, even in times
of great suffering and trial. It was, likewise, only by retreating often to
the hermitages in the mountains, where he spent whole days and weeks
in prayer, that Francis was able to rekindle and sustain his great love for
God and his love for all God’s creation. It was while praying at one such
hermitage, Mt. Alverna, that Francis received the stigmata of the Lord in
his own body. And finally, it was with prayer on his lips and in his heart
that Francis Bernadone passed from this life to the glories of heaven. Yes,
Francis of Assisi can certainly be called a “man of prayer”!

Father Berard Doerger, O.FE.M., is Pastor of Immaculate Conception Parish in
cuba, New Mexico. His study of St. Francis’ Letters appeared in last September's’
issue of The CORD. The present article will be continued in next month’s issue.
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All the early biographers of Saint Francis speak long and eloquently
about his prayer life. Perhaps Saint Bonaventure, another great Fran-
ciscan saint and man of prayer, sums up as well as any other author the
importance of prayer in the life of our Father Francis:

Saint Francis realized that he was an exile from the Lord’s presence as
long as he was at home in the body, and his love of Christ had left him with
no desire for the things of this earth. Therefore, he tried to keep his spirit
always in the presence of God, by praying to him without intermission, so
that he might not be without some comfort from his Beloved. Prayer was
his chief comfort in this life of contemplation in which he became a fellow-
citizen of the angels, as he penetrated the dwelling places of heaven in his
eager search for his Beloved, from whom he was separated only by a parti-
tion of flesh. Prayer was his sure refuge in everything he did; he never
relied on his own efforts, but put his trust in God’s loving providence and
cast the burden of his cares on him in insistent prayer. He was convinced

that the grace of prayer was something a religious should long for above all -

else. No one, he declared, could make progress in God’s service without it,
and he used every means he could to make the friars concentrate on it.
Whether he was walking or sitting, at home or abroad, whether he was
working or resting, he was so fervently devoted to prayer that he seemed
to have dedicated to it not only his heart and his soul, but also his efforts
and all his time [LM X.1; Omnibus, 705-06).

2. Francis’ Practise of Prayer. How did Francis pray? What was his

method of prayer? Where did he pray? When did he pray? What forms of
- prayer did he use? All these questions are concerned with what we might

call Francis’ “practise of prayer.” The answer to them is not simple, for

Francis prayed in a great variety of ways and in a great variety of
" circumstances.

"He prayed a great deal, for example, in times of crisis in his personal
life or that of his Order. He prayed more earnestly on special feasts and
during the seasons of penance like Advent and Lent. He prayed intensely

" beforé preaching to the people and also in times of suffering.
Where did Francis pray? He loved to pray in solitary places: in caves,
in thé woods, on the mountaintops. But he liked to pray also in churches,
" especially the prayers of the Divine Office with his brothers. And he
 prayed, likewise; in the midst of the ordinary townfolk or peasants of the
countryside, wherever he happened to be. Francis sometimes prayed pro-
strate on the ground, but also kneeling or walking or standing.

As to the kinds or forms of prayer: here, too, Francis made use of a
wide assortment of forms of prayer. He loved to sing the praises of God;
he also loved the formal prayers of the Divine Office and the Mass, the
official prayers of the Church; and he insisted that these liturgical prayers
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be the official community prayer for his Order.

But Francis also liked other types of prayer. He sometimes prayed with
his brothers in a kind of shared prayer, but more often he seemed to pray
by himself, either in silence or by repeating over and over some phrase
like: “O God, be merciful to me, a sinner” (1Cel 26) or “My God and my
all.” Celano says that when Francis prayed in the woods or in solitary
places, he would fill the woods with sighs and groans, water the places
with his tears, and speak to the Lord with words as to a friend (1Cel 95).

There is, then, no pin-pointing of Francis' practise of prayer—no
limiting it to any one form, method, or type of prayer. And perhaps the
lesson for us, his followers, is that we need not limit our forms or
methods of prayer, either. Probably what most of us need to do is just to-
spend more time in prayer, with whatever method, form, or manner; and
at whatever time or place best suits us.

3. Prayers composed by Saint Francis. Francis left us a number of
prayers that he either composed or used frequently. These prayers are
what we intend to discuss in the present, two-part, article (to be conclud-
ed next month in these pages). Such a study of the prayers of Saint Fran-
cis can give us some insight at least into certain aspects of Francis’' prayer
life, and the use of these prayers composed by Francis can, I believe, also
enrich our own prayer life.

In studying these prayers of Francis, I shall try first to give the
historical context or some information about the background from
which the prayer arose, as far as that can be determined. Secondly, I
shall read over the prayer and try to analyze and summarize its content.
Finally, I intend to add some comments on the prayer, pointing out what
[ see as its spiritual value for our lives today.

A. Prayer before the Crucifix of San Damiano

1. Historical Background. The introduction of Fathers Armstrong and
Brady give us a good account of the historical setting for this Prayer
before the Crucifix:

The biographies of Saint Francis written by Thomas of Celano and Saint
Bonaventure characterize the early years of the saint’s conversion as a
struggle to discern God’s will. Both of these authors, as well as the Legend
of the Three Companions, describe the scene in the deserted church of San
Damiano in Assisi during which the young Francis heard a command of the
Crucified Lord while he was absorbed in prayer. “Francis,” the voice told
him, “go and repair my house, which, as you see, is falling completely into
ruin.” The remainder of his life was spent consciously or unconsciously re-
sponding to that command. ‘
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Almost all of the manuscripts that contain this simple prayer indicate its
origin at the foot of the crucifix in the church of San Damiano. It clearly
reflects the struggle of the early years of the saint’s life as well as his ever-
present desire to fulfill the will of God. Thus it is a prayer that can be seen
as characterizing the Poverello’s entire life [AB 103].

2. Analysis of the Text. (AB 103; this prayer is not found in the
Omnibus).

a. Most high, glorious God,
b. enlighten the darkness of my heart
and give me, Lord, a correct faith,
a certain hope, and perfect charity,
sense and knowledge,
c. so that [ may carry out Your holy and true command.

a. Note that the prayer is addressed to God with the title: “Most high,
glorious God.” '
b. We then have a petition that is twofold:
¢ enlighten the darkness of my heart,
e and give me four things: a correct faith, a certain hope, a
perfect charity, sense and knowledge (= understanding).
c. Finally we have the reason for the petitions: so that I may carry out
Your holy and true command (= God's will).

3. Commentary. We don’t want to draw out too much from such a
short prayer, but I believe we can distill from this prayer the following
points:

a. We see in this prayer something of Francis’ great respect and
reverence for God, and his recognition that God was so much above
him, who depended upon God totally. God is the “most high, glorious”
One.

b. We also discover in this prayer Francis’ deep desire to seek and do
God's will always in his life. This is one of the great desires that motivate
Francis’ whole life: to seek and fulfill whatever God wants of him.

c. | believe we can use this prayer of Francis at various times in our
own life, especially when we are seeking to know what God wants of us.
(Our Province distributed this prayer on a prayer-card to be used in
preparing for an important planning process in the Province.)

B. The Praises of God
' and
The Blessing of Brother Leo

Our next prayer of Saint Francis is generally called “The Praises of
God.” This is one of the Writings of Francis of which we still have the
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original, written in Francis’ own handwriting. It is preserved on a small
parchment of 10 by 14 centimeters in the convent of Assisi. It was

ev‘idently folded over twice by Brother Leo and kept in his breviary along
with a piece of the tunic of Saint Francis.

*
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On one side of the parchment is the copy of “The Praises of God,” and
on the other is the Blessing of Saint Francis to Brother Leo, along with the
sign of the Tau, which crosses through the name of Leo. On the parch-
ment is also some writing in red ink by Brother Leo, saying: “Blessed
Francis wrote with his own hand this blessing for me, Brother Leo.”

1. Historical Background. We find the historical situation for the com-
position of this prayer and blessing both in 2Cel 49 (Omnibus, 406) and
in LM X1.9 (Omnibus, 717), as well as in the third annotation that Leo
wrote in the upper margin of the manuscript.

Combining these three sources; we get this picture. The prayer was
written by Francis two years before his death while he was making a
Lenten retreat in his cell on Mount La Verna. He had already received the
Stigmata. Brother Leo had a great desire to have some short phrases of
the Bible in the Saint’'s own handwriting, for he was being troubled by a
violent temptation of the spirit, and Leo was confident that if he had
these words in the handwriting of Saint Francis, they would put an end
to the temptation, or at least make it easier to bear.- Although Leo was
too shy to ask Francis for what he wanted, Francis learned from the Holy
Spirit what Leo was afraid to tell him. He asked Leo one day to bring him
a pen and paper and then wrote a number of phrases in praise of God.
Celano says specifically: “He wrote down with his own hand the “Praises
of God” . . . and lastly a blessing for that brother, saying: Take this
paper and guard it carefully till the day of your death.”” Leo took the
paper he had wanted so badly, and his temptation vanished immediately.
Celano and Bonaventure both mention in closing that the paper or par-
chment was preserved by Leo, and that a number of miracles were work-
ed in connection with this parchment that Francis had given to Leo.

2. Analysis of the “Praises.” (AB 99-100; Omnibus, 125-26).

a. This prayer is addressed directly to God and spells out in a number
of very brief but powerful sentences all that God meant for Saint Francis.
Thirty-four times we find the phrase, “You are.’

b. Sometimes the “You are” is followed by adjectives describing God
more often it is followed by nouns describing what God was for Frandis:
You are the almighty King, you are Wisdom, you are humility, you are

our hope, etc.
c. Inline 1, I would prefer the English translatlon “You are holy, Lord,
the only God, the one who does wonders.” And in line 4, I would prefer:

You are all our riches and you suffice for us.
3. Commentary on the “Praises.” (AB 99-100; Omnibus, 125-26).

a. What I think we see or find in “The Praises of God" are the fruits or
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results of Francis’ meditation on what God meant to him in his life. Thi
prayer is the fruit of Francis’ time in prayer on Mount La Verna and of hi
whole life.

b. These “Praises of God” by Francis seem to me to be a beautift
elaboration of the shorter prayer that is ascribed to Francis, which }
would repeat over and over: “My God, my alll”

c. For us, I believe this prayer can serve as a source for our meditatio
on God and the meaning of God in our life. We could also use it in ot
personal prayer life or in Prayer Services of various types, or possibly a
a substitute for one of the psalms or canticles in the Liturgy of the Hours
I have found that laymen love it.

4. Blessing for Brother Leo. We shall consider here also the Blessing fo
Brother Leo which is found on the other side of the parchment of “Th
Praises of God” (AB 100; Omnibus, 126).

a. This blessing is, of course, also a prayer—a prayer of petition fo
God to bless Brother Leo.

b. The blessing, taken almost completely from the Book of Numbers i1
the Bible, is the one used by Aaron the High Priest in blessing the people

c. The footnote on AB 100 points out that Francis probably became ac
quainted with this blessing not from his study of the Old Testament, bu
rather from the rite of ordaining clerics, which Francis would have hearc
}Nhlen some of his friars were ordained by one of the bishops in centra

taly.

d. This blessing of Aaron, made specific for Brother Leo, also shows u
Saint Francis’ concern and love for his good friend, confessor, anc
secretary, Leo. In this parchment, therefore, we find not only a witnes:
of Francis’ great insights into the mystery of who God is for us in every-
day life, but also a witness of Francis’ love and concern for a concrete.
human brother.

C. The Exhortation to the Praise of God

THE NEXT PRAYER we want to examine is called “The Exhortation to the
Praise of God,” not to be confused with “The Praises of God” we jus
considered or “The Praises That Are to be Said at All the Hours,” which
we shall discuss shortly.

1. Historical Background. As is indicated in the Introduction to AE
(42), this prayer is found in a manuscript by a Franciscan historian
Marianus of Florence, who wrote in the early 1500’s. Marianus claims
that the prayer had been written by Francis himself on a wooden panel
that formed an antependium in a small hermitage chapel in Umbria, buil
in imitation of Francis’ favorite chapel, St. Mary of the Angels. It is
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possible that Francis had placed the wooden panel of Praises at the altar
at the time of the chapel’s consecration; this supposition might help ex-
plain some of the verses that don’t otherwise seem to fit in very well,
such as v. 4, which greets Mary, and the last verse, calling on Saint
Michael the Archangel to defend us in battle. Since the church was a
replica of St. Mary of the Angels, these verses would then have some
reason for being in the prayer.

According to Marianus’ description of the prayer, there were also
some pictures of various creatures on the wood panel, illustrating some
of the creatures exhorted to praise God in the prayer.

2. Analysis of the Text (cf. AB 42-43; not found in the Omnibus).

Fear the Lord and give him honor (Rev. 14:7).

The Lord is worthy to receive praise and honor (Rev. 4:11).

. All you who fear the Lord, praise him (Ps. 21:24).

Hail Mary, full of grace, the Lord is with you (Lk 1:28).

Heaven and earth, praise him (cf. Ps. 68:35).

. All you rivers, praise him (cf. Dan. 3:78).

. This is the day which the Lord has made, let us exalt and rejoice in it

(Ps. 117:24)! Alleluia, alleluia, alleluial O King of Israel (Jn. 12:13)!

. All you children of God, bless the Lord (Dan. 3:78).
9. Let every spirit praise the Lord (Ps. 150:6).
10. Praise the Lord for he is good (Ps. 146:1); all you who read this, bless
; the Lord (Ps. 102:21).

11. All you creatures, bless the Lord (cf. Ps. 102:22).

12. All you birds of the heavens, praise the Lord (cf. Dan. 3:80; Ps.
148:10).

13. All you children, praise the Lord (cf. Ps. 112:1).

14. Young men and virgins, praise the Lord (Ps. 148:12). 15. The Lamb
who was slain is worthy to receive praise, glory, and honor (cf. Rev.
5:12).

16. Blessed be the holy Trinity and undivided Unity.

17. Saint Michael the Archangel, defend us in battle.

a. We should note first of all that practically all the lines in this text are
not original with Francis, but are taken from various psalms and other
books of the Bible, specifically Daniel and Revelation. We will see this
trait in a number of the other prayers of Francis—a trait which Cajetan
Esser appealed to in establishing the authenticity of this particular
prayer. The originality comes in Francis’ selection of these passages and
unifying them into one prayer of praise, or better, into an exhortation to
praise God. ‘

b. If we study closely this prayer, we will find that the majority of the
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verses or lines are just that: exhortations to various creatures to praise
God and give him honor. First, in line 1 there is the general exhortation:
“Fear the Lord and give him honor.” Then: “All you who fear the Lord,
praise him” (line 3); “Heaven and earth praise him” (line 5); “All you
rivers praise him” (line 6); and seven more groups are exhorted to praise
or bless the Lord.

c. Some of the other lines give reasons for praising God: “The Lord is
worthy to receive praise” (2); “This is the day which the Lord has made,”
etc. (8—this too might be a reference to the consecration rite of the altar);
“Praise the Lord for he is good” (10);’“The Lamb who was slain is wor-
thy,” etc. (15). _ . :

3. Commentary on the Exhortation to Praise God.

This prayer, I believe, shows us a number of traits basic to Francis’
prayers and prayer life: '

a. Francis borrows verses or lines from the Psalms and other books of
the Bible or liturgical books and rather skillfully blends them together in-
to a unified prayer.

b. Francis joins himself with all of creation in his prayer of praise to
God. All creatures are invited to join with him in praising and blessing
the Lord and Creator of all.

c. Prayer of praise seems to be one of Francis’ favorite types, both to
use himself and to encourage others to use. 7

Morn'ing Prayer (II)

My God,

I paint you so many

Pretty rose promises,

And think, “If | had been there

I never would have crucified him.”
And by that

Drive the nails

.Deeper into your waiting flesh.

O Lord,’

Let me show my so fragile love for you
By saying, "Yes,

I would have.”

And recognizing

The hammer in my hand.

Robert Barbato, O.F.M.Cap.
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Four Poems in Honor of
Bernard ). F. Lonergan

I. Renewal

Who would ever think
that wisdom

involves the pause
that refreshes? -
Most people think
that care-fulness is
caution.

Care-fulness is not
caution.

It is starting and
stopping. it is

going to bed when
you are tired.

It is going to

the window, when
you are bored.

It is knowing enough
to give up and

begin again tomorrow.
Progress means building
on the past, after

the past has had

a rest.

Everyone knows that
paint changes color
when it dries.

Let the paint

dry, and

begin again.
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Il. Diminished Returns

Second best

takes first prize!
Strange, but true.
We settle for

a single

piece of pie,

when the whole pie
looks good.

All goals are
spelled _

with a capital “G,”
but we settle

for a small “g,”
when the time

for decision comes.
When the child
indicates the desire
for ““water,”

the child wants

all the water,

but something less
is satisfactory.

We are always
settling for fess,
and we are happy
with it.

First prize goes to
the pie we eat—
not to the pie with
the ribbon on it.

I1l. Displacement

There is a time

and a place

for everything.

if things are

out of whack,

you might be doing

the right thing—

but it should be

done otherwise —

at some other time,

or at some other place.
Doodling in class

is out of whack.

Sleeping on the job

is obvious!

The point is to

salvage the right 7
thing from inappropriate
circumstances —and then
do it up in style!

Make time for a nap.
Doodle between classes.
Everything we do is
probably right some time,
some place.

We have hidden energies
which are waiting

for their chance.

The first time they

peek out, it is

usually for a

“look-see,” when we should be
doing something else.

1V. The Limit

Were you ever

up against

a brick wall?

It can be depressing.
It is like waiting

for the seedlings

to sprout,

after you realize
that the seed-packets
were mislabeled.
When you are

“up against it,”
there can be no
forward progress.
You must move

to right or left.
Every real problem
puts us in this
position, but

_death and the
annual income tax—

these can become

like permanent fixtures.
We don’t move them.

We must get around them.
Coping with these
problems turns them

into painless scars,

or ornaments,

in our life.

- If God decides

to rain on your
parade, then paint
the bathroom, or
read a good book,
but by alf means,
do something!
The rain brings
the flowers, and
you will have
happy memories.

Patrick G. Leary, O.FM.
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Formation for Mission in the Franciscan Tradition

Whom Shall We Send?

F. EDWARD COUGHLIN, O.EM.

“WE ARE SENT: The Franciscan Missionary Vocation in the World Today”
was an important document for all Franciscans-from the Order of Friars
Minor 1971 Medellin Chapter. Concerned with the missionary character
of the Franciscan vocation, the document challenged all Franciscans to
consider, once again, their presence and understanding of their mission
in the world today.

To consider the Franciscan vocation and mission in the world today,
one would have to do what Francis did: viz., consider his position before
the Lord. Then, and in light of that consideration, one would have to
strive in word and deed to live in greater conformity with the demands of
Gospel life. For those who might wish to follow Francis more closely and
desire an intense life with God in the context of fraternity and minority,
there is the possibility of choosing to live one of the different forms of
Franciscan life that exist in the world today.

The reflections that follow are concerned with understanding the
issues, dynamics, and stages that are integral parts of formation for Fran-
ciscan life and preparation for carrying forward its mission in the world.
It might also serve as a model for other types of formative expenences
within and outside the Franciscan tradition.

Brother F. Edward Coughlin, O.EM., is a Councillor and Director of Initial For-
mation for Holy Name Province.
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Whether one desires to be formed or to lead others in discovering the
meaning, value, and potential significance of Franciscan or other forms
of Gospel life, each form must not only be abstractly understood but also
be experienced and lived in its uniqueness. By entering into any form of
the Christian life, those who profess it in faith and live it in truth are em-
powered and enabled to proclaim the message of Jesus to all, wherever
they are.

Francis: The Example

FEW CHRISTIANS HAVE responded so radically and totally to the prompt-
ing of the Spirit of god as did Francis of Assisi. As is evident in Thomas
of Celano’s biography of the saint, the change that took place in Francis’
manner of life was neither easy nor automatic. In the beginning of the
biography, Celano describes the young Francis as someone who was
quite typical in terms of his times and given his position in life. Francis is
depicted, on the one hand, as someone who was kind, easy-going, af-
fable, and attractive in the eyes of men. On the other hand, Celano also
depicts him as someone who squandered and wasted his time, outdid his
contemporaries in vanities, came to be a promoter of evil, was abundant-
ly zealous for all kinds of foolishness, strove to outdo the rest-in pomp
and vainglory, in jokes, in strange doings, in idle and useless talk, in
songs, in soft and flowing garments, squanderer of his possessions,
cautious in business, a very unreliable steward (1Cel 2).

We are told that the sudden onset of a serious illness prevented the
young Francis from fulfilling his dream of being a knight and a warrior.
The illness became a significant turning point in the life of Francis, for, as
Celano says, it was during this time that Francis “began to think of things
other than he had been accustomed to thinking upon them” (1Cel 3).

Left in doubt and confusion as a result of his illness, the young Francis
began to question the direction of his life, the commitments he had made,
and even those things which he considered to be his greatest strengths. In
the midst of the struggle and pain that these questions surely involved,
Francis began to see himself in new ways and do things that seem to be
out of character for him. At one point, for example, he sold what he
thought belonged to him (1Cel 8) and went to live in a poor little church
(1Cel 9). He endured the angry reaction of his father (1Cel 10) and others
who knew him (1Cel 11).

Although Francis does not seem to have understood all that was hap-
pening within him, his story gives some clear indications of how he must
have looked deeply within himself, asked some penetrating questions,
and begun to come to terms with who he was and how he would choose
to live his life from that point forward. In addition to what he learned
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about himself, he began to believe that God was at the heart of what was
taking place within him. It was not long, however, before he began to
preach penance (1Cel 23) and form others in the way of holy poverty and
blessed simplicity (1Cel 26).

Whatever our reaction to or assessment of Celano’s biography of Fran-
cis, we would do well to realize that it is an attempt to recount one man'’s
effort to discover the meaning of God's presence in the events of his life.
Celano’s account not only tells us something of what happened in the life
of Francis; it also gives us some idea of the pain, struggle, and confusion
that were involved in the process of becoming a man of faith. In these
and other ways, the story of Francis, as told by Celano, provides us with
a model for understanding (1) how a person can discover his true identity
in Christ, (2) what it means to reform one’s life in the light of the Gospel,
and (3) how one may be prepared to preach the Good News and form
others in the Gospel as a way of life.

Those who would hope to follow Francis must, therefore, enter into a
similar process of changing, reforming, and redirecting the energies of
their lives. They must confront the demands of the Gospel, not only in
moments of joy but also in moments of doubt, conflict, and confusion.
They must, like Francis, enter the darkness, be willing to take risks, be
ready to fail, and resist the temptation to abandon the journey into God,
wherever it leads them.

The Foundation: Formation for Christian Living

BECOMING A CHRISTIAN is essentially a matter of (1) hearing and believ-
ing the message of Jesus, (2) allowing the message of Jesus to penetrate
and challenge every aspect of life, and (3) witnessing to that message in
word and deed until the Lord comes again.

The response to the Good News proclaimed by Jesus is revealed in the
life-story of everyone who claims to believe. Few life-stories have so con-
sistently appealed to the imagination as that of Francis of Assisi. His
response to the message of Jesus continues to challenge some of our most
basic attitudes about what it means to be a genuine believer, about a per-
son’s capacity for change as a consequence of his beliefs, about what
ultimately a believer can become in the course of his life. In fact, the
story of Francis is so powerful, perhaps overwhelming, that we may be
tempted to ask: Could the Lord be asking that much of me?

If this question does occur to us, we might consider, once again, Luke’s.
account of Jesus’ encounter with the rich young man (Lk. 18:18-24).
When the man informed Jesus that he was an essentially good and obe-
dient man, Jesus replied: “You still need to do one thing. Sell all you have
and give the money to the poor . . . then come, follow me.” As we

48

W3

know, the rich young man went away sad because his possessions were
many. What response would we make if we encountered this question
from Jesus today?

From the earliest times, the Christian community evinced a deep
understanding of the response that was demanded by Jesus. Filled with
hope and the joyful awareness of what God was doing in their lives, they
willingly assumed the complex and demanding task of reforming their
lives. They also developed a process through which others could be in-
troduced to and formed in the Christian life. Known as the
catechumenate, the process was a concrete and practical program of in-
struction, guidance, personal experience, support, and challenge to
others—and themselves as well—to live the Gospel as their way of life.

The pattern established in this ancient rite served as the basis for the
recently restored Rite of Christian Initiation for Adults (RCIA). This Rite
demands that the Christian community (1) give witness to the form of life
proposed, (2) provide adequate instruction with regard to its beliefs, and
(3) guide the candidates in their attempts to embody and express in their
lives what they are coming to believe through faith in Jesus. Rooted in
faith and centered on the response of the whole person, this process takes
time; it continually demands that the candidates give witness, in word an
deed, to what they believe and how they intend to live their lives. By in-
viting and leading others through this formative process, the community
is also challenged continuously to reform their lives and to give a more
authentic witness to the meaning of “life in Christ Jesus” (1 Cor. 1:30).
Against this background and within this broader context, religious for-
mation can effectively be organized while special emphasis is given to the
unique charism and tradition of a particular community. (Pertinent
documents from the Order of Friars Minor will be used to illustrate and
develop this point in the sections that follow.)

Formation for Franciscan Life

FRANCIS AND THE first Franciscans expressed and embodied a radical
desire to give themselves completely to God. Their story gives eloquent
testimony to their struggle. While remaining very much in and working
in the world, they refused to conform themselves to its standards and
resisted doing so especially through the encouragement, support, and
mutual challenge that they gave to one another through their life in
fraternity and minority.

The commitment to life with God led Francis and his brothers to an in-
ner transformation that expressed itself in their changed minds, hearts,
and manner of life. The penance they preached and the witness of their
lives moved many to believe and reform their lives as well. The life and
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mission of the first Franciscans is their legacy to their followers in our
day. Formation to and for this unique form of Christian life is an endur-
ing challenge.

Franciscan formation, then, must be (1) rooted in faith, (2) concerned
with the whole person, (3) carried out in the context of community, and
(4) validated by an assessment of readiness to carry forward the Fran-
ciscan message to the world today.

Rooted in Faith

LIVING FAITH both presumes and demands a continuous conversion, that
is, a turning of the whole person freely to God. It calls for an active
response on the part of the individual to whom God is continually
revealing himself through the action of the Spirit. More specifically, a
Franciscan person'’s response in faith is reflected in two related ways: (1)
a deepening awareness of God's presence, and (2) the embodiment of at-
titudes and values in conformity with the Gospel and expressed most
especially in fraternity and minority.

Attitudes and values are most clearly and authentically revealed in the
pattern of an individual’s behavior. Whether through his own efforts or
with the assistance of others, each individual must, in the first place, be
open to the truth of what he does or does not do. In the second place, he
must be ready to face the truth as to how others experience these facts.
This awareness and readiness to seek and to find the truth of who a per-
son is, especially in relationship situations, must be welcomed in faith as
an opportunity to grow and become more centered in God.

Growth and maturity in the Franciscan tradition demand that an in-
dividual enter into an active-contemplative relationship with himself,
God, others, and all of reality. Who he is challenges him to consider his
actions. The contemplative dimension then challenges him to consider
his actions in the light of his faith commitment as tested by his respon-
siveness to the Spirit's presence in his life. Together, these
movements—in their seeming opposition—form the life-giving tension
that enables and empowers the Franciscan person to be himself in the
presence of God for the sake of others, as Francis was in his own life.

Person Centered

THE MIRROR OF PERFECTION (§85) reports Francis as maintaining that “a
good Friar Minor should imitate the lives and possess the merits of [his
fellow] holy friars.” He is then said to have described the virtues that he
saw as most understanding in the lives of his companions: e.g., the
simplicity and purity of Leo, the courtesy and kindness of Angelo, the
gracious mien and good sense of Masseo.
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The emphasis on perceiving and imitating virtue is very much a part of
the Franciscan tradition. It continues to be a helpful approach today for a
number of reasons. First, it serves as a constant reminder that God's
presence is embodied in unique and specific ways in the life of each per-
son. Second, it stresses the fact that virtues, perceived and received as
gifts from God, are the specific ways in which a person is enabled and
empowered to be an effective witness of God's presence in the service of
others. Finally, it reminds us that virtues must be developed and brought
to maturity in the course of one’s life.

Franciscan formation must, then, be person centered. It achieves this
goal by (1) accepting the uniqueness of each person, (2) encouraging and
nurturing the discovery and development of individual gifts, (3) holding
an individual accountable and responsible for using his gifts in the serv-
ice of others, and (4) encouraging the individual to be who he is within
the fraternity. ‘

In light of this emphasis, the formative community, and the formation
directors in particular, must be concerned with knowing the candidate as
an individual. Through their interrelationship and life together, both the
professed friars and the candidates must continually seek to discover
their internal motivations, attitudes, and values, especially as they are
revealed in the choices that each one makes. In addition, by affording the
individuals in formation “a gradual and correct use of their liberty and
sense of responsibility, formation will help them to make decisions that
will enable them consciously to order their lives” (IPV, §22).

In Community

THE ROLE OF THE community and their shared responsibility for the for-
mation of candidates, as well as their own ongoing formation, is a
critically important aspect of Franciscan life. The rationale for this em-
phasis is found in the pattern of relationship that was evidenced in the
life of the early friars. Their example justifies the stance of the Order’s
Medellin Chapter (1971) when it said that “it is within the community and
because of the community that our vocation is brought to maturity, for it
is the privileged place of our encounter with God” (VOT, §12).

A basic sense of interrelationship and cooperation, therefore, must be
reflected in the way the friars structure their lives together, no matter
what the stage of formation. The specific elements or special concerns of
a particular program should express and promote a special concern for
the uniqueness of each individual.

This insistence on personal initiative, active participation, corespon-
sibility, and the common good will give both professed friars and can-
didates the greatest insurance of the reality of the lives they hope to live
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as individuals and as a community. Thus every member is invited to
reflect on and reform his life through the shared experience of fraternity
and minority. And so, liberated and matured through faith in Jesus and
through their life together, all are readied to proclaim to others what they
believe and have begun to experience in their own lives. In this way the
formation experience can be expected to establish a true brotherhood
that may in fact become “the nucleus of a vast brotherhood embracing all
of creation itself’ (IPV, §25).

Progresses in Stages

THE PROCESS, tasks, challenges, and stages of the formation process, as
has already been indicated, are clearly articulated in the RCIA. It pro-
vides, therefore, a practical, systematic, and progressive means whereby
the community of believers may give witness in and through their lives to
the message of Jesus. The goals, concerns, and issues that are integral
parts of the stages articulated in the RCIA provide the background and
essential framework for the following discussion of the stages of Fran-
ciscan formation.

Stage 1: Prenovitiate Formation.

This stage begins with the community’s willingness to invite others to
share their life. It presumes that after proper inquiry and investigation,
the community has made a positive judgment with regard to a can-
didate’s (1) having achieved a satisfactory level of self-acceptance, per-
sonal worth, and identity, (2) being motivated by faith in Jesus, and (3)
expressing a readiness to be challenged to grow in faith and live in frater-
nity and minority.

The Prenovitiate stage is essentially a period of probation within the
fraternity, lengthy enough to allow the candidate to (1) make a more ex-
periential judgment about his sense of vocation, (2) evaluate and com-
plete if necessary his basic catechesis in the truths of the faith, (3) make a
gradual transition from one style of life to another, (4) discover his
deepest motivations and desires, and (5) know and experience directly
and in a personal way the meaning and value of Franciscan life in frater-
nity and minority (cf. IPV, §38).

This special emphasis on personal development as well as human and
Christian maturity makes this stage of formation both critical and foun-
dational. The community must be conscious of this fact and take serious-
ly its responsibility to make the necessary judgments about the can-
didates’ readiness and suitability to live the Franciscan form of life. A
genuine understanding of individual needs, as well as the community’s
expectations, will demand some flexibility, adaptability, and creativity.
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One place and one program with limited options will rarely respond to
the real diversity of candidates’ needs. Failure to achieve the basic goals
of this stage in a very real and personal way on the part of each candidate
will undermine and ultimately jeopardize the goals of the subsequent
stages.
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Stage 2: Novitiate Formation.

CORRESPONDING IN MANY WAYS to the catechumenal phase of the RCIA
process, the novitiate is a time for the candidate to “learn those things
which are primary and essential to Franciscan religious life” (IPV, §40). It
is to be a special period during which the candidates can integrate and
solidify their commitment to Christ through their life in fraternity and
minority.

The primary concern of the novitiate stage of formation is the spiritual
development of the person. While concentrating on the total personality
of the candidates, this stage must provide them with instruction and the
freedom to cultivate and enter into the contemplative aspect of their
lives. It must, therefore, invite and enable the novices to articulate and
reflect in a serious and consistent manner on (1) what they believe or are
struggling to believe, (2) what their experience of God has or has not
been, (3) what the experience of God means to them, and (4) how their
experience of life in fraternity and minority is leading or is failing to lead
them to a deeper faith in Jesus and a genuine willingness to live for the
sake of others by the profession of the Franciscan rule of Gospel life.

The novitiate is also an important time during which the community
must (1) tell its story, (2) speak clearly and consistently to its demands
and expectations, and (3) explain its mission in a more complete way. By
so doing in the context of fraternity and minority, the community both
challenges the candidate to develop his vocation and affords itself the
time and opportunity for an honest and realistic assessment of the can-
didate’s motives, talents, and potential for incorporation into and com-
mitment to its ideals, message, and mission.

The emphasis on the contemplative dimension during the time of
novitiate must not totally eclipse concern for the active dimensions of
life. Because it is an active-contemplative pattern of life, the Franciscan
novitiate should include meaningful, even if limited, ministerial ex-
perience. In fact, some ministerial involvement can enable the novice to
know more fully the diversity and demands of the life to which he hopes
to commit himself. The struggles, challenges, and problems occasioned
by such experience can also contribute to the integration that all Friars
Minor are called to achieve. :

Given its purpose, duration, and intensity, the total novitiate ex-
perience should make significant de.iands upon the individual's personal
gifts, resources, and strengths. The presumption about an individual's
human and Christian maturity and emphasis on the contemplative
dimension of life will raise serious questions about the candidate’s (1)
openness to change and growth, (2) personal freedom and responsibility,
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and (3) readiness to be deeply committed to the Franciscan form of life.
Separated from situations and circumstances that were comfortable or
familiar to them, novices are challenged to discover new resources, ways
effectively to be with their brothers as “minores,” and their desire to be in
the presence of the Lord.

The central concern of the novitiate is fundamentally an adult ex-
perience of faith,life. It demands, therefore, free and responsible choos-
ing on the part of those who embrace it; it consequently manifests the
freedom, the care, the ultimate acceptance of self, others, and the Lord.
The goals, demands, and expectations of the novitiate oblige the com-
munity, and those members who are especially responsible for
implementing the formation program, to evaluate conscientiously the
novice’s readiness, ability, and willingness to live out the Franciscan
charism in a prayerful, joyful, responsible, peaceful, and life-giving way.
The temporary profession made at the conclusion of the novitiate
testifies publicly that an individual, with the approval, support, and en-
couragement of the community, is prepared to live out the Franciscan
rule and form of life and is essentially ready to be sent to share with
others what he believes and has experienced.

Stage 3: Postnovitiate Formation.

The final stage of initial formation is a period of even “more intense
preparation of the heart and spirit” (RCIA, §22). Taking into considera-
tion an individual’s unique background, needs, abilities, potential, and
desires, as well as the community’s needs and priorities, the postnovitiate
period of formation is expressly concerned with the questions: What fur-
ther time, training, or experience is either necessary or desirable as
preparation for a particular individual to live the Franciscan life fully and
meaningfully—to carry forward the Franciscan life and message?

A prominent concern during this time of formation is theological
education that is both theoretical and practical. The program must be
suited, in its structure, content, and extent, to the capabilities of the in-
dividual and the type of ministry, work, or service for which he is being
prepared. :

The practical dimension of this education demands both the experience
of ministry in different situations under the guidance of a qualified direc-
tor and regular, shared, formal reflection upon the ministerial ex-
perience. This reflection can both further the personal integration of the
individual friar and challenge him to deeper awareness and appreciation
of his faith in God’s action within himself, the community, the Church,
and the world.

The goals of the postnovitiate stage of formation presume their being .
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accomplished over an extended period of time. Its flexible nature is in-
tended to provide the space and context wherein the change demanded of
an individual through deepened faith and the experience of life in frater-
nity and minority can be confirmed and be more deeply rooted within
him. This stage terminates with the profession of solemn vows, the
decisive moment of freely and permanently embracing, and being em-
braced by, the Franciscan life. All that has taken place in the preceding
stages of formation thus becomes the basis of continuing for a lifetime
what was begun in less structured but no less real ways.

Assessment of Vocation, Maturity, and commitment

THE VOCATION OF every Christian can be understood in the light of three
distinct but related questions: viz., (1) what is the meaning of the call to
love? (2) what are the ways in which God has gifted an individual to be
loving? and (3) in what context may a particular individual best actualize
and realize his potential to be a loving person?

The call to love is revealed in Jesus, the Word made flesh. In his words
and through his deeds, he challenged others to find means not only to do
the works that he did, but even greater ones (Jn. 14:12).

Before Jesus left his disciples, he promised to send the Spirit, who
would prompt the hearts of men and women to love. The Spirit's
presence was to be manifest in the world in many ways, one of which
would be the gifts “given to all, for the good of all” (1 Cor. 12:7). These
gifts would enable those who received and developed them to be power-
ful and effective witnesses to God’s continuing action and presence in the
world, especially when they were used in the service of others.

Christian maturity is manifested by the free and responsible ways in
which an individual uses his gifts, proves his love, and offers himself and
his talents to others. This is evidenced in the attitudes, choices, and
decision-making patterns that are recognized as characteristic of him by
himself and others. Maturity is, therefore, a process of becoming more of
who one is and what one is called to become through faith in Christ
Jesus.

To determine whether God has called and gifted an individual to live a
religious life, and the Franciscan form of life in particular, is a task en-
trusted to the individual and the community he contemplates joining.
The final judgment must be made in the context of God’s call to love for
the good of the individual, the community, and the Body of Christ which
is the Church (cf. Col. 1:24).

With patience, humility, and perseverance, then, the community and
those responsible for formation within it must carefully lead the can-
didates to take an active role in their own formation to and within the
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chosen form of life. Whatever means are necessary and available must be
used so that the candidate can be better known, loved, and helped to
discern the pattern and direction of his life. The data for shared decision
making in this regard can be obtained by offering the candidate a variety
of experiences of life, fraternity, minority, instruction,"time for reflec-
tion, and opportunity for service and for making free and responsible
choices. Individual candidates and the community as a whole must,

however, be cautious about making judgments that are self-serving, safe,

comfortable, and secure. ‘

The candidate’s intentions and aspirations must, therefore, be reallzed
and expressed in his choices and the observable patterns of his life. In ad-
dition to the qualities already referred to, the signs of a mature vocation
to the Franciscan form of life would include the following:

(1) the ability to know and express one’s thoughts, feelmgs and percep-
tions to and within the fraternity,

(2) the ability and inclination to spend time with the community when it
gathers formally and mformally for prayers, meals, recreatlon, and
faith sharing,

(3) the ability and willingness to participate actively in and to promote the
welfare and development of the community by taking the initiative in
creating conversation and engaging others in it, responding to einerging
needs, calling the group to greater faithfulness, and leading others to a
fuller knowledge, understanding, and willingness to serve the needs of
others.

Both the candidate and the community must in faith ask: What do we
see? What have we heard? If someone is continually jealous, conceited,
selfish, irritable, concerned primarily with himself; if he eats and drinks
of the community’s goods and resources in a careless way; if he is the
center of disagreements and disturbances; if he consistently chooses to be
alone; if he never quite understands what is expected of him, etc., then
such an individual must be seen as lacking the disposition or the personal
gifts to live up to the demands and expectations of the community.

The fraternity must not only be able to express its vision of life; it must
also provide models and guides so that candidates can see and experience
the life as it is being lived at the present time. Within these situations for-
mation can take place and the necessary judgments can be made. The
communication, challenge, and support that are an integral part of this
life are indeed the cornerstone for making those judgments possible.-

Conclusion: Whom Shall We Send?
“"WE ARE SENT—AND WE GO, as heralds of the Great King, offering all that
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we have; and we hope that we will be living witnesses among all nations
to the great truth that there is . . . only one Father, and through his
divine Son, Jesus, there is one people, one fellowship, one brotherhood,
and one communion in the Holy Spirit” (WAS, §22).

This statement from the Order's Medellin Chapter summarizes the
noblest hopes and aspirations, and the primary goals, of the entire for-
mation process. It is rooted in the example of Jesus, who gathered (Mk.
3:13) and sent (Mk. 6:7) the disciples. It follows the pattern of Francis so
succinctly described and handed down by Saint Bonaventure:

With his companions Francis [now] went to live in an abandoned hut near
Assisi, where they lived from hand to mouth according to the rule of
poverty, in toil and penury. . . . Christ's cross was their book, and they
studied it day and night, at the exhortation and after the example of their
father, who never stopped talking to them about the cross. . . . The friars
obeyed his teaching to perfection [LM IV.3].

After this, at God's prompting, Francis brought his little flock of twelve
friars to St. Mary of the Portiuncula. It was there that the Order of Friars
Minor had been founded by the merits of the Mother of God. It was there,
too, that it would grow to maturity by her intercession. From the Portiun-
cula, Francis set out as a herald of the Gospel to preach the kingdom of
God in the towns and villages in the vicinity, “not in such words as human
wisdom teaches, but in the words taught him by the Spirit” (1 Cor. 2:13)
[LMIVS] @

Ave Maris Stella

Hail Star of the Sea, Teach Us to Pray
WILLIAM HART MCNICHOLS, S.J., S.F.O.

THE PRESENCE OF Mary has always been one of silence for me. I witness-
ed this quite coincidentally one day when asked to speak about Mary,
and I found myself wondering how to speak of one who renders me so
silent. So I drifted back to childhood, hoping to see some pictured
memory which I could relate without betraying the silence Mary seems
to bring to me. What I saw was a whole line of Marian images which
taught me of her ever present guardian motherhood.

I see myself, a child before her image. It is the late 1950's in the precon-
ciliar era of the Church. I have placed a statue of Mary on a small end
table to the left of the top of the stairs, on the second floor of our house.
This little May shrine is at the intersection of all the upstairs rooms and
faces a long hallway which seems to be a natural road of procession.
There are spring flowers spilling out of two small vases—lilacs and
forget-me-nots which, when dry and fallen, look like scattered ochte
stars dotting the table and floor around the statue. I am quiet yet implor-
ing; gazing hard at Mary I remember that she smiled at Thérése of
Lisieux, dispelling the nightmare of the child’s physical and mental suffer-
ing. With a child’s confidence, I take for granted she will smile or speak
to me. And as I wait for her to move, I become quiet inside and some
fears go away. The violence of grade school children begins to soften. I
look at Mary and see that her face is one of contemplation. She is gazing
back at me with outstretched arms, and from the palms of her hands
beams of light fall to the base of the statue. And as I see her pray, I begin
to pray. ‘

Father William Hart McNichols, S.]., S.F.O., who has illustrated the present arti-
cle, maintains an art studio in Manhasset, New York. He has contributed several
articles an poems to The CORD over the past couple of years.
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I see myself as a child during Advent, visiting the area churches with
my family. My brothers and sisters and I are all tumbling over one
another to see the different lights, wreaths, ribbon-wrapped roping, and
the cribs surrounded by tiny pine trees that are perfectly cone shaped like
train board trees. Our final stop is reserved far the church of the Friars
Minor: St. Elizabeth of Hungary. This church displays a crib which is a
veritable little town of Bethlehem. We kneel before the crib, and I look at
Mary. This time she is not looking at me, but at her baby. She is rapt in
contemplation, which as a child—not even knowing what the word
means—I see only as love. She is looking without distraction at her child,
and as she looks, I look. As she contemplates and loves, I love.

It is 1968, and I see myself as a
Jesuit novice, trying to fit into an
Order so beyond my natural
abilities and scope, that I am made
aware by sheer association of my
limits. I begin to become obsessed
with a feeling that I will never
“make it,” in any sense, and cold
despair pours into my heart, body,
and spirit. I am lost and sinking in
an immensely vast and dark inner
sea. There is only one place to go,
one refuge, one last hope. I sneak
out into the spring night, and see in
the distance the small Mary Chapel
on the grounds of the novitiate, the
gift of a benefactress. The night is
i heavy with the scent of Japanese
{  magnolias, and the chapel of cool

& grey stone reflects the light of the

I } moon, which is not warm and in-
candescent, but faint and blue. The

waxen magnolia petals cover the ground, and the scent seems ironically
unpleasant by night: funereal and stifling. I open the door and see the im-
age of Mary facing me directly. She seems cold herself, lit by the fluores-
cent moon, and I imagine we both shiver as the visit begins. She is stand-
ing on a crisp crescent moon, and her hands are folded in prayer. I weep
and beg and repeat the memorare over and over again. My eyes grow
puffy and red, my feet are stiff and cold, my hands are damp and white,
and [ am in that familiar state of spent grief. I look up again at this Mary
and see that there is more beneath the sharp sickle moon than I had seen.
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Mary’s right foot is planted at the base of the head of a serpent, and she
has trapped and frozen its action. She is delicate, simple, thoughtful,
serene like the Buddha; yet she has the strength and courage to arrest
something so cunning, so deadly, so quick. I notice again her hands are
folded in prayer. Her simplicity and light and strength come from within,
and are weapons against the bite of despair, against the drowning spiral
of sin. These folded hands are weapons I never dreamed of, and as she
begins to pray, I begin to pray.

It is the late 1970's, and I am now a deacon at a French church near
Boston. Being on the other side of the altar is not at all what I saw in my
daydreams during the years of waiting. I feel afraid to preach. I am con-
fused by the invisible wall between the altar and the people. I feel asham-
ed of being a cleric, alienated from the status of the people. I long to be in
the seats with them again, in harmony. I don't know how to bridge the
gap this first ordination has created. People act visibly differently now;
they are no longer themselves around me. I fear my humanity will some-
how slip away. On February 11th, I give my first homily. I tell the story of
the feast of the sixteen year old French Madonna of Lourdes. She smiles
through the ecclesiastical examinations, she speaks the local patois, she
directs little Bernadette Soubirous to eat grass, to pray surrounded by
throngs of people, to dig in the mud up to her elbows looking for water.
This lady has two gold roses on her feet, and calls herself the Immaculate
Conception—words Bernadette cannot even understand. She keeps her
promise to Bernadette, and she makes healing water gush in the city
dump, the garbage cave of Massabielle, the grotto of Lourdes. Her hands
are folded in prayer, and she teaches us to pray.

It is 1980 now, and I am in the West, an ordained priest in an angry and
scattered church. I am helping out at a cathedral named for Mary which
was once the house of worship for elegant upper class Catholics. Now it
is largely the pilgrim spot for the elderly, for Hispanic Americans, single
people, and a handful of homosexual and lesbian Catholics. The area is
no longer fashionable, and there are warnings, to those attending even-
ing services, of danger and violence. There seems to be little consolation
in the lives of these people who were not endowed at birth, by religion or
state, with a wedding garment for the feast. There is a palpable sense of
vulnerability, of fear and guilt for just being alive. Yet in the sanctuary,
to the right of the main altar, stands an image of the dancing girl of
Guadalupe. She is a fourteen year old Aztec Indian princess whose
clothes alone inspire hope. She has a delicate salmon colored robe
stamped with swirling floral lines that look like acanthus leaves and
opening flowers. Her waist is circled with a deep violet (near black)
band, tied in a bow signifying maternity. And her mantle!—this is some-
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thing I will never get used to as it shocks and wakes the soul, makes one
cry or laugh aloud. The mantle falls around Mary from head to toe in the
most beautiful curves and waves. It is a vibrant blue-
green—turquoise—and there are gold stars all over it, with a band of
gold winding around the outer edges. This Lady of Guadalupe is set
against a mandorla of tongues of fire. She has driven out an old religion
of oppression and given birth to the new in a whirling dance of fire, with
all the native energy of the Hindu Shiva Nataraja. She has left her image
on the clothes of a poor man. She is the Madonna of the outcast, the
destitute, and her message to them for four hundred and fifty years has
been: “I listen to their lamentations and solace all their sorrows and their
sufferings.”

Finally it is the present, and we walk anxiously beneath the dark,
haunting nightmare of a nuclear holocaust. Providence has introduced
me to an artistic genius whose poetry and writings burn with the fire and
truth of the scriptural prophets. He is small and very thin, he is
mischievous and broken-hearted, and yet there is a light of pure life in his
eyes. He and a little company of fringe people work for the kindgom,
calling us to Peace. He is Jesuit Father Daniel Berrigan, and he makes war
only on the Beast who waits ravenous and insatiable to eat our earth, our
past, our present, and all our dreams. Simultaneously, across the globe,
a nineteen year old Croatian girl in an irridescent robe of blue-grey, a
mantle of white light, curly black hair, and a halo of stars, speaks to six
children in Medjugorje, Yugoslavia. Sometimes she brings her child with
her, and sometimes she shows the suffering adult son. She begins every
visit with “Praised be Jesus,” she asks us to pray, she says that prayer can
do anything. She begs us to depend on God, she smiles as at Lourdes
when asked who she is. She calls the children “my little angels.” She
grieves over the ideas we have of destroying God’s earth. She calls herself
the Queen of Peace. She calls us to repentance of these and all thoughts
of rebellion. Her hands are folded in prayer, and she teaches us to
pray. Q
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Book Reviews

Mary’s Immaculate Heart: A Way to
God. By Gabriel M. Allegra, O.F.M.
Translated and adapted from the
original Italian (1974) by Joachim
Daleiden, O.F.M. Chicago: Fran-
ciscan Herald Press, 1985. Pp.
xv-141. Cloth, $9.50.

Reviewed by Father Juniper B. Carol,
O.EM., 5.T.D., former President of the
Mariological Society of America and
author of many monographs on
Christology and Mariology, including
A History of the Controversy over the
“Debitum Peccati” (The Franciscan In-
stitute, 1978).

Of a book by Father Allegra one does
not write a critique but an appreciation.
This holds true especially now that the
cause of his beatification has been of-
ficially introduced less than ten years
after his untimely passing on January
26, 1976, at the age of 68. The present
reviewer, who was privileged to be a
personal friend of the Servant of God,
is understandably honored to bring his
book to the attention of our English-
speaking readers.

The first part of the treatise sketches
the Church’s teaching and cult relative
to Mary's Immaculate Heart, citing
numerous witnesses known for their
doctrinal value, and culminating with
the Fatima apparitions in 1917. It also
offers some very solid reflections on
Our Lady’s unique position in God's
overall plan of creation and salvation
according to the mind of the Franciscan
(Scotistic) School of theology, of which
the author was an enthusiastic
promoter.

Part Two deals with the Immaculate
Heart of Mary in our spiritual life. Here
is where the author reveals his
thoroughly Marian soul, the exquisite
filial tenderness that permeated every
fiber of his being. He dwells at length
on the concrete manner in which
Mary's activity, as our spiritual
Mother, brings about the sanctification
of souls, purifying them first, and then
transforming them into Jesus through
the unitive way. Every aspect of this
whole process is illustrated with
numerous examples taken from a
plethora of saints and distinguished
clients of Mary through the ages.

Part Three, entitled' A Joyful Sum-
mons, focuses our attention on the
various obligations we have, as
spiritual children of Mary, to this lov-
ing Mother, how we ought to respond
to her love, how we should comply
with our Savior's wishes to save the
world through the honor paid to his
and our Mother. Particular stress is
given here to “The Guard of Honor of
the Immaculate Heart,” which
originated in munich through the in-
strumentality of Father Bonaventure
Blattman, O.FM. (11942) and Arch-
bishop Eugenio Pacelli (later Pope Pius
XII). The statutes of the Guard of
Honor, approved by Pius XII in 1951,
are actually a joyful summons to love
and venerate Mary by consecrating
ourselves to her, to make reparation for
sin, to work with Mary for the salva-
tion of souls, and to spend one hour a
day in union with Mary. All this is ex-
plained at length by the author.

An Appendix contains a brief history
of the Guard of Honor, plus a collection
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of appropriate prayers by Father Blatt-
mann, Pope St. Pius X, Pope Pius XII,
and other prominent devotees of Our
Lady. The book closes with a prayer,
approved by the Bishop of Hong Kong
in 1977, for the beatification and
canonization of the Servant of God,
Father Allegra.

It is hoped that this beautiful Marian
treatise will be widely read and relish-
ed, especially by the spiritual children
of Saint Francis. They will find the
reflections and insights of their saintly
brother Gabriel refreshingly
stimulating and amply rewarding.

The Courage to Be Chaste. By Benedict
J. Groeschel, O.FM.Cap. New
York: Paulist Press, 1985. Pp.
viii~-114,  including Bibliography.
Paper, $3.95.

single life, the various reasons for being
single, and sexuality and the chaste life
(including sections on intimacy in single

life, infatuation and attraction, and

chaste expressions of sexuality).

in the second part of the book, “Sug-
gestions for a Chaste Single Life,” there
is a chapter dealing with sexual prob-
lems  of .single persons—problems
which can be solved. Another chapter
deals with techniques for promoting the
chaste single life, such as having a wide
variety of interests, giving to others,

. and service. Another. helpful chapter

Reviewed by Father Julian A. Davies, .

- O.EM., Ph.D., Head of the Philosophy
‘Department . at Siena College and
Associate Editor of this Review.

: This small but most substantial book
- is both a handbook for counselors and
. amanual for all Christian believers call-
ed to a single life, whether the call
comes from  circumstances  of

-widowhood, vowed life, sexual orienta-
tion, divorce, or whatever. After mak-
ing clear at the outset that a chaste life
is possible with the grace of God, the
author (a well known spiritual guide)
goes on to discuss the obstacles to the

deals with fantasies and temptations,
and the final chapter treats of chastity
and spirituality, emphasizing prayer as
foundational to the chaste life.

Throughout the book Fr. Benedict
Joseph alludes to- examples of people
who have struggled with and overcome
sexual -difficulties.-. He -seasons his
writing with - aphoristic statements,
e.8., "No one has to apologize for being
single” (p. 34), “If you take time to be
interested in people, your worst prob-
lem will be trying to control your
Christmas card list* (p. 81). His an-
notated bibliography at the end of the
work is most helpful for those looking
for more reading in this area, and the
Introduction by Dr. Susan Muto is also
very appropriate. About the only com-
plaint I could make about the book is
that there isn’t more of it. Every direc-
.tor of peaple should read The Courage
to Be Chaste, and bookstores ought to
give it prominence.

Books Received

D'Alitri, O.EM.Cap., Mariano, comp., The Capuchin Way: Lives of
Capuchins. Vol I, Part 1. Trans. Ignatius G. McCormick, O.F.M.Cap. Pitts-
:uggh North American Capuchin Conference, 1984. Pp. viii-231. Paper,

10.00.

Maﬂ)nch Ethel, The White Rabbit. lllus. by Tim Kemp. Cincinnati: St. Anthony
Messenger Press, 1985. Pp. 12. Paper, $3.95.

Ruffin, C. Bernard, The Days of the Martyrs. Huntington, IN: Our Sunday
Visitor Press, 1985. Pp. 232, including Index. Paper, $7.95.

Stevens, Clifford, The Blessed Virgin: Her Life and Her Role in Our Lives. Hunt-
ington, IN: Our Sunday Visitor Press, 1985. Pp. 182, including Index. Paper,
$6.95.
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EDITORIAL

A Sign of Contradiction

SAINT FRANCIS WAS a sign of contradiction.

He had begun in his young life by going the common way. He did in- .

deed become a high-stepper along the bright path that everyone wanted
most to travel. There were hints of that which would cut sharply across
the groove of the common way when he began to pray in solitary places.
For those who were set in the middle of the road that was not a good
sign. ' ,
The sign of contradiction became public when Francis renéunced all
goods and set aside his patrimony. His father did not understand this at
all. The people of Assisi did not understand it very much. Francis’ com-
panions were still shaking their heads (as in Gheon’s play). The burgher
said: I think that he i$ sane. It is we who are the fools.”

Then Bernard came to follow. Then there was Clare. The sigh would
not be hedged in by limits of class or sex.

To be a sign of contradiction in the sense of the Gospel does not mean
to be odd: It means to be true. To stand as a sign of contradiction does
not consist in doing strange things. It is not centered about being
enigmatic. Generally the deed at the heart of it will be absolutely simple.
This is true because to be a sign of contradiction does not mean simply to
startle. It is not centered about losing one’s bearings. It is pivoted on
finding them. . . :

In our day. and in our faith we are called to be a sign of contradiction.
John Paul II challenges us to be such a sign. To give primacy to prayer is
to be a sign of contradiction. To choose voluntary poverty is a sign. To
live the Gospel is a sign. It is counter-culture, but it is pro-Gospel. If we
hesitate, and if we shudder a bit about taking a place in the line of those
who are a sign of contradiction, we should lift evEatand sveghose

who are already in the line: Francis of Assisi, Clags, Jatopore da¥lodi,
Maximilian Kolbe. And Christ is at the hedl of #¢ line: @ ~ *
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Julian of Norwich and Francis of Assisi:

Emptiness and Fullness
LYN FALZON SCHEURING

LITTLE IS KNOWN of the life of Julian of Norwich, except that she was
born in 1342 and was an ancress from 1404 on at the Church of Sts. Julian
and Edward in Norwich (Molinari, 7).

Julian lived during the Hundred Years’ War; she survived three out-
breaks of the Black Death which reduced the population of England by
half; she passed through a period of great social unrest as witnessed by
the Peasants’ Revolt; she saw the Western Schism which divided the Holy
Roman Catholic Church; and she witnessed the rise of the middle class in
the cities, None of these events of her epoch is, however, mentioned in
her writings.

During that period devotions flourished. In the Introduction to the
critical text of the Showings, the editors point out the influence of Fran-
cis, as well as of popular devotions to the Passion, on Julian’s early piety
(p. 27). Julian of Norwich personifies that Christocentric spirituality
which begins in devotion to the humanity of Christ and proceeds to con-
templation of the Trinity. Although, like Francis, she was not a trained
theologian, her book characterized by Christocentric piety is an impor-
tant document for an understanding of fourteenth century English
spirituality. The earthly life of Jesus Christ, especially his Passion and
death, was the dominant motif of later medieval Christianity ‘all over
Europe (Meany, 1-2).

Lyn has co-authored, with her husband Tom, the books Two for Joy, on married
spirituality,and God Longs for Family, on family evangelization. They are bless-
ed with three children: Maria, 15, Malissa, 13, and Paul, 9. In 1981 they founded
Lamp Ministries, a service with the poor in the New York metropolitan area. Lyn
is presently in the doctoral Theology program at Fordham University. Please
note that references to Julian's Showings (cf. References at the end of the article)
are indicated in text with page number only).
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As an ancress, Julian most likely followed the “Ancren Riwle” (rule)
which outlines a clear lifestyle of spiritual poverty. “True ancresses are
compared to birds, for they leave the earth; that is, the love of earthly
things; and through yearning of heart after heavenly things, fly upward
toward heaven. . . .” “Ancresses must live on alms” (Coleman, 55). The
final major appeal of the “Ancren Riwle” is embracing the crucified
Christ (Ibid., 59).

Julian clearly made Christ crucified the center of her life. Describing
the sight of His bleeding head, she remarks in chapter 5 of Showings that
Jesus is everything that is good and full. “He is our clothing. . . . He em-
braces us and shelters us . . . , never deserts us. . . . He is everything”

to us, no matter how “little” one is (she uses the analogy of a small hazel °

nut to describe one's littleness and poverty). Her profound adornment
was spiritual poverty.

In the pages that follow, I would like to reflect theologically on Julian’s
spiritual life with special emphasis on its Franciscan elements. My pur-
pose in doing so is to contribute toward the development of a contem-
porary spirituality of poverty based on the prodigious self-emptying of
Christ. :

FROM HER ONLY known work, Showings, it seems clear that Julian of
Norwich is anxious to remain anonymous, except to give herself the title
“this creature,” and to insert in the Short Text the fact of her gender.
Julian, who yields place to none in her expressions of tender affection for
the person of Christ, is even more remarkable in her gift for detached
self-analysis, even under great stress. The coincidence of opposites is evi-
dent in her wry humor, even at times of despair (Revelations, 5).

While Julian “appears to be strongly original, she is entirely orthodox
and outstanding in her filial obedience to the Church. As an ancress she
was subject to authority and had a recognized place in the ecclesiastical
system. Not only did the troubles which beset the Church at that time
not affect the serene optimism characteristic of Julian’s book, they did
not affect her faith in the Church (Meany, 91).

Unlike Francis of Assisi, who lived as an itinerant in his radical imita-
tion of Christ (“Foxes have holes, and birds of the air have nests; but the
Son of Man has nowhere to lay his head”—Mt. 8:20), Julian’s an-
chorhold was one of stability.

Although the radical poverty of Franciscan itinerancy was not part of
Julian’s experience, the spiritual poverty of detachment was still, as for
Francis, the basic frame of reference for her. Thus the Book of the Friends

of God insists that detachment or “spiritual poverty” is the necessary
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prelude to the contemplation of God (Meany, 99).

Radical poverty was not lived to the extremes of Francis’ mode in the
“Ancren Riwle,” but it did spell out a life of material poverty based on
that of the spirit. There was a similar attitude toward emptiness and
fullness of life:

Leaving all earthly relationships (no longer could her nearest and dearest

_ claim her as a kinswoman), she was the honored spouse of Christ. Many
regarded this deprivation as a living death; to the ancress it was the
reverse, “a dying to live” [Lambert, 59, 61]. ’

The emptiness and fullness of Christ crucified which propelled Francis
thus played a similar role in Julian’s spiritual journey. And the poverty of
illness was likewise a catalyst in the mystical experiences undergone by
both (cf. 1Cel 3; Omnibus, 231; Showings, 128, 178).

For Julian, her infirmity was a

God-given oppoftunity to reaffirm that all her energy and wisdom are the

fruits of grace. “I trusted in God . . . and suddenly in that moment all my-

- pain left me. It was by God's secret doing and not natural . . . ” (p. 6).
During the time of her sickness, Julian had experienced consolation and
desolation, fullness and emptiness, a coincidence of opposites:

Thus I chose Jesus for my heaven, whom I saw onlyin pain at that time. No
other heaven was pleasing to me than Jesus, who will be my bliss when I

am there; and this has ‘always been a comfort to me, that I chose Jesus as
my heaven in all times of suffering . . . [p. 143]. ‘
~...always, the more clearly that the soul sees the blessed face by the grace
* of loving, the more it longs to see it in the fullness, that is to say in God's
‘own likeness . . . for in that precious sight no woe can femain, no well-
being can be lacking [p. 104]. . : ‘ :

Julian’s spirituél poverfy of emptiness and its opposite of fullness
weaves its paradox throughout the Showings. '

“By 'Poverty’ the mystic means an utter self-stripping, the casting 6ff"

of immaterial as well as material wealth, a complete detachment from all
finite things” (Underhill, 205). The stripping or emptying process was
deeply woven into the fabric of the “Ancren Riwle.” In her detachment of
spirit, the ancress was to look often upon the Cross: at Him who in emp-
tiness stretches out his arms to embrace her with the fullness of his love
(Coleman, 59). '
Materially, ancresses were expected to

live in alms as frugally as they can; not wishful to be rich, or known as
bountiful or eager to possess. From a man they should take nothing, “not
. so much as a trace of ginger.” They shall not keep any beast—‘only a cat”;

proba.bly for keeping mice down. . . . As to their works: “Make no purses
to gain friends therewith, nor bandages of silk; but shape, and sew, and
mend church vestments, and poor people’s clothes” (Coleman, 59-60).
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The rule also stated that the ancress was to take no th(l)ught of food oxf'
clothing but was to live on alms. The assurance of God’s providence ol
fullness, would supply for her emptiness. . .

Followers of Francis, the friars prospered in medieval Engl. lant}. Al:s
mendicants they depended on alms. According to the ideal o t“e<
Poverello they were supposed to wander the wc.)rlc.i to do good to wa
barefoot among the poor and the outcast, bringing C!mstlan love to
them, to beg for the necessities of life in kind, never in money. By a
supre'me paradox, the Order that Francis founded on re)ectlon_of prop-
erty attracted the support and devotion of the wealthy because its purity

i hman, 31).
ed to offer assurance of holiness (Tuc , .
We_;_?‘e “Ancren Riwle,” like the original rule of Francis, mad.e clear ]:he
spiritual poverty that had to undergird any outward expression of that
commitment:
ich i : 11 my friars, ministers
that love which is God (cf. 1 Jn. 4:16), [ entreat a S,
;:l\d :ub;:ts, to put away every attachment, all care and solicitude, ang
serve, love, honor, and adore our Lord and God with a pure heart an
mindt This is what he seeks above all else. We :f.hould make a dw?llmg-
place within ourselves where he can stay, he wh? is the Lord God almighty,
Father, Son, and Holy Spirit [RegNB 22; Omnibus, 48-49].
Francis calls his friars to move from emptin?ss t(,), fullness of life. So
too, for Julian, the soul cannot “rest” in “emptiness™:

erstand truly that our soul may never have rest m any-thmg
::?c;\hi:sl}e:::th itself. An);l when it comes above all 'creatures mlto .1tself,
still it cannot remain contemplating itself; but all its co.ntemp ,ahonl is
blessedly set in God, who is the Creator, dwelling there, for in man’s so: is
his true dwelling. . . . The blessed Trinity is fully pleased thhou: e;\if ;3
the creation of man’s soul. And it wants our hearts to be pow.er.f-ul y .tt[
above the depths of the earth and all empty sorrows, and to rejoice in it [p.
313-14]. -

i ' i i 's fullness.
For Julian, one’s poverty is enriched by Go.d s . -
The Incarnation of the divine Word as described by Francis exemplifies
a coincidence of opposites: ’
Throuéh his angel, Saint Gabriel, the most hlgh Father ln heav.en annou.ncl;
ed this Word of the Father—so worthy, so holy and glonou's—m the wc;‘m >
of the holy and glorious Virgin Mary, from.which He received the flesh o!

humanity and our frailty. Thugh he was rich beyond all other.thsngs h(;:
Cor. 8:9), in this world he, together with the most blessed Virgin,

mother, willed to choose poverty [EpFidll, 4-5; AB 67].
Similarly we read in Julian of Christ’s willingness to take upon himself
humanity’s poverty:
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Even though he is God, equal with his Father as regards his divinity . . . in
fulfillment of the will of his Father [he] . . . rushed off very readily at the
Father’s bidding, and soon he fell very low into the maiden’s womb, having
no regard for himself or for his cruel pains (p. 275].

Christ’s total emptying of himself in the Incarnation, his becoming
poor without counting the cost but “graciously,” is a theme found in both
Francis and Julian, both of whom stress a certain fullness of “courtesy.”

At the origins of courtly literature in the 12th century, courtesy was
applied almost solely to secular persons and their love experiences. Pro-
gressively, however, it came to be used by renowned spiritual personages
like Francis of Assisi. From the time of Dante it was applied to the Virgin
Mary and even to God himself. Throughout Julian’s text one may
observe the unfolding of that same tradition. She presents us with an ex-
ample of Christian humanism, the art of expressing divine love in human
terms. Her use of the courtly love theme is not only frequent, but also
quite explicit: God is “most familiar and courteous” (p. 12); and in her
writing about “sinners,” Julian explains that the Lord turns sin to honor,
i.e., emptiness to fullness (p. 243).

Francis similarly writes with the flourish of a courtly poet:

Oh, how holy and how loving, pleasing, humble, peaceful, sweet, lovable,
and desirable above all things to have such a Brother and Son, who laid
down his life for his sheep. . . . |[EpFidIl, 56; AB 70].

Francis sings almost continually of this Lord who is the fullness of
courtesy in the midst of his kenotic gift to all.

Julian stresses the work of the Father—his joy in giving humankind as
a gift to his Son. The Father is thus portrayed as the glad giver, the
“cheerful” giver; and the Son, who receives the gift with that of his own
manhood, is portrayed as paying little heed to the gift’s value (“he did
not consider equality with God a prize to be coveted [Phil. 2:6)—p. 48).

For Julian, therefore, Christ—the “glad giver who brought forth Chris-
tians on the Cross and nourishes them with his blood—is also "Mother.”
The maternity of Jesus is fundamental to Julian’s spirituality because
trust in God’s motherly love is the justification for her spiritual poverty,
her utter reliance on him, and her consequent optimism and union with
him (Molinari, 174-76). (Devotion to God as “Mother” was well known
in the 13th century to devotees of Francis of Assisi and was also well
established in the Ancren Riwle.) C

Christ crucified was the main subject and object of Julian’s devotion,
as he was for Francis before her. The Passion is the basis of that revela-
tion of divine love which Julian received in May of 1373, as well as the
focal point in her spiritual life. Her attitude before the crucifix is condi-
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tioned by the image of the crucifix with which her age furnished her. She
appreciated the Passion as the work, not only of the suffering Incarnate
Son, but of the Trinity Itself. The Passion, which as it were distracted so
many of her contemporaries from the triune God, was for her precisely
the way into that divinity. This truly Christocentric piety, expressed in
the vocabulary and imagery of the educated laity, is Dame Julian's great
contribution to the history of Christian spirituality: “Dame Julian was
not the seed from which fresh insights grew, but the fruit of what was
best in the Church which nourished her” (Meany, 4).

In her eighth revelation, Julian sees Christ dying and describes the dry,
cold pain which he suffered. Then the countenance of the dying Christ
changes from suffering to joy, and she is taught that the reason we should
sorrow here with Christ is that we shall share his joy in heaven.

In the ninth revelation, she stresses the rejoicing of the Trinity in the
Passion. Christ tells her how willingly he suffered for her: “It is a joy, a
bliss, an endless satisfying to me that ever suffered I Passion for thee; and
if I might suffer more, I would suffer more” (p. 13). '

This similar coincidence of opposites—of finding fullness of joy in the
poverty, the emptiness of suffering, is also transparent in the theme of
Julian’s Christocentric predecessor, Francis. The Fioretti describe Francis
teaching Brother Leo that perfect joy is found in the cross . . . in pover-
ty, in emptiness, in enduring sufferings, insults, humiliations, for the love
of Christ: “But we can glory in the cross of tribulations and afflictions,
because that is ours, and so the Apostle says, ‘I will not glory save in the
Cross of our Lord Jesus Christ’ ” (Fior 1.8; Omnibus, 1320).

Dame Julian concurs with this coincidence of opposites: “And sudden-
ly, as I looked at the same cross, he changed to an appearance of joy” {p.
144). The cause of Christ’s joy in his Passion is that by it he has redeemed
the world. His excruciating thirst on the Cross, described in the eighth
revelation, was paralleled by a spiritual thirst: his desire for those who
will be saved. The redeemed one responds to the Savior’s desire, and is
thus able to share in his joy (Meany, 176).

Throughout Julian’s meditation on the Crucified, there is the double
movement of the emptiness of sorrow because Jesus suffered for our sins,
and fullness of joy because Jesus so loved us and conquered evil for us
(Meany, 159).

Christ is glad to have suffered because his love is great, and having
shown Julian his plan, he explained that his love surpasses his pain as
heaven surpasses earth. This is reminiscent of the “kindly and gracious
look” with which the Seraph regarded Francis, who

saw in the “vision of God” a man standing above him, like a seraph with
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six wings, his hands extended and his feet joined together and fixed to a
cross . . . when the blessed servant of the Most High saw these things he
was filled with the greatest wonder. . . . Still, he was filled with happiness
and he rejoiced very greatly because of the kind and gracious look with
which he saw himself regarded by the seraph, whose beauty was beyond
‘estimation; but the fact that the seraph was fixed to a cross and the sharp-

ness of his suffering filled Francis with fear. And so he arose . . . sorrowful
and joyful, and joy and grief were in him alternatively [1Cel 94; Omnibus,

In that experience the Five Wounds of the Crucified became enfleshed
in the being of Francis. After his stigmatization in 1224, the medieval
devotion to the Five Wounds spread. Even the “Ancren Riwle” recom-
mended prayers in their honor (Meany, 162).

In the tenth revelation, Julian sounds the theme of the wound in
Christ’s side through which humanity enters into the Godhead. Here the
face of the Crucified, like that of the Seraph for Francis, had a “joy-
filled” look:

With a kindly countenance our good Lord looked into his side, and he gaz-
ed with joy, and with his sweet regard he drew his creature’s understanding
into his side by the same wound; and there he revealed a fair and delectable
place, large enough for all mankind that will be saved and will rest in peace
and in love. And with that he brought to mind the dear and precious blood
and water which he suffered to be shed for love [p. 220].

The blood which streams from the emptied and drying out Crucified
Christ becomes, in Julian's vision, a living stream, full and flowing
copiously (p. 181). A ‘

* * *

THE FOREGOING CITATIONS from Francis and Julian exhibit a common
focus on the emptiness of Christ Crucified becoming fullness. Christ
himself, as we see him described by these two mystics, is the reason for
this coincidence of opposites.

According to Underhill, the full spiritual consciousness of true mystics
is developed, not in one, but in two apparently opposite but really com-
plementary directions. On the one hand the mystics are intensely aware
of, and know themselves to be at one with, that active world of becom-
ing, that immanent life, from which their own lives take their rise.
Hence, though they have broken forever with the bondage of the senses,
they perceive in every manifestation of life a sacramental meaning: a
loveliness, a wonder, a heightened significance which is hidden from
others. They may, with Saint Francis, call the Sun and Moon, Water and
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Fire, their brothers and sisters. Julian of Norwich, with her enhanced
spiritual vision that transcended the limitations of human perception and
entered into harmony with a larger world whose rhythms cannot be
received by most others, “saw” the all-enfolding Divine Life, the in-
tegrated mesh of reality (Underhill, 35-36).

In the foregoing pages I have attempted to glean a few glimpses of
Franciscan elements in Julian's Showings: the fullness of the Divinity
entering “weak human nature” in the Incarnation, gracious courtesy in
the midst of suffering, the emptiness of the Cross and its fullness of joy,
the emptiness signified by Christ Crucified and the fullness of this pro-
digious “Cheerful Giver.” These Franciscan “coincidences of opposites”
are central also to Julian. The themes of emptiness and fullness in the
Crucified Christ converge in these two mystics and have significant
theological implications for a spirituality of poverty.

The most important such implication seems to be focused on the Incar-
nate Word, the Son of God made Flesh, who “graciously” emptied

himself in birth, in a poor life, and in crucifixion, to give fullness of life.

To become one with the Christ who first emptied himself in kenosis
was certainly Francis’ reason for choosing poverty. It was Christ in his
humanity, intimately united to the Trinity, that Francis encountered. He
undefstood his vocation and that of his followers to be an imitation of
the very process which Christ lived. Just as Christ’s human life was total-
ly open to the trinitarian life, so too the Franciscan was to be totally open
to the Trinity in and through the person of Jesus Christ. Francis believed
this imitation to be extremely deep, affecting a person in his or her very
core. Through it, the individual is brought to deep and intimate union
with the very reality of God.

Similarly, it is through Christ that Julian too seeks to reach the triune
God: “The Trinity is our maker, our protector, our everlasting lover, our
endless joy and our bliss, from our Lord Jesus Christ and in our Lord
Jesus Christ” (p. 181). Julian “saw and understood that our faith is our
light in our night, which light is God, our endless day” (p. 340).

For Julian, as for Francis, the Second Person of the Trinity enjoys a cer-
tain centrality as the Foundation Stone, the Center, the Model for the
very heart and living of a spirituality of poverty. Certainly the theme of
Christ as Center of Christian Spirituality is obvious; but the aspect of
Christ's emptiness and poverty is uniquely emphasized in the Christocen-
tric Franciscan spirituality, and has had deep historical influence ever
since the day of Francis. Not that spiritual poverty was “new,” but with
Francis Christocentric poverty was lived out in a radically imitative way
which has had theological ramifications for a spirituality of poverty ever
since.
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Francis had a profound: appreciation for the Incarnation as the en-
trance into humanity’s emptiness of God's own richness and fullness.
Poverty was the choice, not only for Jesus, but also for his Mother as the
Second Person of the Trinity chose to become man in the fullest possible
sense, even sharing in mankind’s direst poverty, as well as in the living
and dying of all people:

- . the Son of God became lowly, poor, insignificant. He took up our clay
and went, not merely to the surface of the earth, but to the depths of its
center. . . . Christ [thus] becomes the coincidence of opposites uniting the
heights and depths. . . . He has entered into the very depths of the
universe, into the ashes of humility [Cousins, 144].

For Julian, the Incarnation was the recapitulation, the gathering
together under one Head of all those who are to be saved, and therefore
their restoration to integrity. She sees Christ as rushing from the Father
into the maiden’s womb, falling low to accept our nature (p. 277);

[All] will be saved by the sweet Incarnation and Passion of Christ, all is
Christ's humanity, for he is the head, and we are his members. . . . The
day and time are unknown when every passing woe and sorrow will have
an end, and everlasting joy and bliss will be fulfilled [p. 276).

According to both Julian and Francis, therefore, a coincidence of op-
posites is woven integrally into the fabric of a spirituality of poverty: the
Incarnate Son of God emptied himself by taking on humanity’s “low”
state of emptiness that he might reestablish the unity and integrity of
relationship with the Trinity, that the Good News might penetrate
humanity’s poverty and allow Christ to be the “Fulfiller.”

The Cross was, for Francis, the central and most important of all the
events in Christ’s life. What had been begun in the Incarnation and con-
tinued throughout the Lord’s earthly life was brought to a dramatic con-
clusion in his Passion and Death. Thus the Cross became for Francis the
symbol of the radical poverty of God himself, the privileged moment of
Christ's self-emptying, and the source of our liberation and fullness. It is
our only hope, then, for full life and freedom (EpFidl, Omnibus, 93). The
thought of Christ's emptying himself on the Cross for us filled Francis
with abiding joy.

For Julian, similarly, the Passion was a reflection of Jesus’ gladness in
suffering. She depicts the Lord as glad to have suffered because his love is
great; having shown her his pain, he showed her that his love surpasses
that pain even as heaven surpasses earth (Meany, 153).

In her parable of “the Lord and the Servant,” Julian stresses the univer-
sal salvific significance of Jesus’ death. Jesus Christ assumes humanity’s
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blame, and so the Father cannot blame humanity apart from his Son,
whom he has allowed to suffer “all man’s pains without sparing him” (p.
275).

Throughout Julian’s meditation on the Passion, there is a double
movement—of sorrow because Jesus suffered for our sins, and of joy
because Jesus so loved us and conquered evil for us through his salvific
blood (Meany, 159).

Julian refers the Passion to the Resurrection, a sound theological in-
sight far from common in her time, especially among the laity, nurtured
as they were on the emotional appeal of “the Lord who suffers for me.’
Her essential understanding of the Crucified is that he is the Victor for all
humanity (Meany, 292).

The spirituality of poverty outlined above is thus solidly rooted in a
sound theology of the Incarnation itself. He who took upon himself the
emptiness, the poverty of all humanity, living and dying in that mode,
will bring to all a risen fullness of life. This is the surprising hope which
emerges from the paradox.

Fhe development of a spirituality of poverty calls for a penetrating vi-
sion of this hope. For those who seek to embrace the spirit of poverty as
the framework for their lives, is it not crucial to contemplate the emp-
tiness of the human condition through a prism of fullness? Perhaps this
challenge needs a vision of poverty’s spirituality that evokes the mystical
potential to enflesh that hope in a graced “expansion of consciousness,
with its dual power of knowing by communion the temporal and the

etemal immanent and transcendent aspects of reality—the life of the

All, vivid, flowing and changing, and the changeless conditionless life of
the One” (Underhill, 36). @ .
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Yearning

| wait for You—
for Your time—
for Your moment—

For the fuillness of time—
that You alone know —

In that fullness of time
You will come—
and joy will rise—
as a spring in my soul.
Patiently, | wait—
but O, | yearn!

Sister Marie Regina Leis, O.S.F.
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The Sting

SISTER MARILYN BROKAMP

THE LAST TIME I lectored at Sunday Liturgy, I read the beautiful words
from the First Book of Wisdom: God did not make death. Then a little
further on: God formed man to be 1mpenshable The image of His own
nature He made him.

Those beautiful words brought to mmd the last death in our convent
motherhouse—that of Sister Leonitia.

Any director of an extravaganza would have a difficult time depicting
it on the large screen. There should be sparkling dialogue in the script,
and the director would need to show Sister up each morning before most
of the community spending time with our Lord in the adoration chapel,
then joining the community for morning prayer. No sparkling dialogue
here; for those words were secrets between Sister and her Lover.

There should be drama and conflict early on in a screenplay. And what
drama or conflict could be dug up watching Sister day after day, down
on hands and knees, arranging rocks, eliminating woods, and coaxing
flowers in the rock gardens she planned to honor Mary?

Sister Marilyn Brokamp is an author in residence at Marian College, In-
dianapolis.
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No, it would be a failure of a movie, for all the drama begins at the
end; the very last day of her life, when, after her usual adoration period,
and the community morning prayer, she missed breakfast. Sister never
missed anything, whether community fasts or community feasts.

One of the sisters informed the nurse, and Sister was taken to the
hospital.

The closest to conflict the director could come would be in the gentle
protest from Sister to the nurse, “But I only feel a litle nausea.” What
conflict!

By noon, Sister slipped through the door of death into eternity.

Now, when the director should be concerned with the denouement, ac-
tivity is highlighted. All the lines of the convent switchboard are in use.
Sister Leonitia’s relatives and our sisters at mission convents in the
United States and foreign countries are bemg notified, “Our Sister
Leonitia has died.”

Guest rooms are readied for relatives. A Liturgy is planned and
duplicated. The sacristy and sanctuary become a beehive of activity. So
do the mission convents where arrangements are being made to cancel
this meeting, change the date for that one, send a substitute to another.
Those too far away, plan a special Office for Sister.

Normally, in an extravaganza, at the death of the main character,
when all conflict has been resolved, and all characters seem to be walking
into the sunset, the background music is calm and gentle. Not so in
Sister's case. At this point, the background music must become ac-
celerando and fortissimo, as cars turn into the various gateways leading
into the convent, and sisters make their way into chapel. Daisies, symbol
of Sister’s simplicity, are in evidence. All is in readiness. The organ
pulses. The procession for the Mass of Resurrection begins. If we had
visible rafters in our chapel they would vibrate to the strains of “And 1
will raise her up. " The most dramatic moment happens at the very
end of the service. A few hundred sisters extend their right hand toward
the casket, singing a final blessing of Saint Clare.

Eventually all wend their way across campus to the cemetery

Returning, one wonders how any director could possibly depict the
echoes that seem to travel on that light aroma of incense through the con-
vent corridors, “O death, where is your sting?” One of our sisters has at-
tained what she has sought and toiled for all her life! ’Where is your
sting?”

No, it will never make a dramatic screenplay, but it certainly makes
for an inspirational, real-life experience.
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The Prayers of Francis—II
BERARD DOERGER, O.EM.

HAVING CONSIDERED several prayers of Saint Francis last month, we con-
tinue with the same methodology to reflect on the remaining prayers at-
tributed to the Poverello: viz., wherever possible the historical context of
the prayer’s composition will be set forth, and then some comment will
be offered on the text, followed by suggestions regarding the prayer’s
value for our spiritual life today. ' ‘

D. The Paraphrase of the Qur Father

OUR NEXT PRAYER is what is‘usually referred to as the “Paraphrase of the
Our Father.” Armstrong and Brady call it “The Prayer Inspired by the
Our Father.” The Latin name in the manuscripts is “Expositio in Pater
Noster.” ‘ :

1. Historical Background.

a. Francis’ Love for the Our Father. We are all aware, surely, of Francis’
love for God as his Father, and we can recall the scene before the Bishop
of Assisi when he handed back his garments to his earthly father, Peter
Bernadone, exclaiming: “From now on I can freely say, Our Father who
art in heaven, not father Peter Bernadone” (2Cel 12).

From that time on Francis did not cease praying the Our Father, and he
advised his brothers to recite it frequently. The lay brothers, in fact, were
to say it in place of the Divine Office.

Father Berard Doerger, O.FE.M., is Pastor of Immaculate Conception Parish ir
Cuba, New Mexico. His investigation of Saint Francis’ Letters appeared in last
September’s issue, and this is the second of three parts of his study (begun last
month) on the Poverello’s Prayers.
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It was apparently a very common, popular practice in the Middle Ages
to meditate on each phrase of the Our Father, so that there were many
such meditations extant in Francis’ day (AB 104). In this too, we see Fran-
cis as very much a man of his times.

b. Author of the Paraphrase. Because of the rather elaborate, elevated
Latin style in this prayer, scholars generally agree that it was not written
by Francis, at least “from scratch.” Two other possibilities are suggested:
(1) Francis arranged to his liking and devotion a commentary already ex-
isting, or (2) he more or less compiled this one with elements from dif-
ferent sources, forming a unified prayer which he then retouched in his
own way.

b. Authenticity. In either case, however, the prayer, though perhaps
not completely original with Francis, is authentic in the sense that he
made use of it frequently, and in that way it became his own.

2. Analysis of the Text. B
The first thing we should note in studying this prayer is that it is indeed

a prayer and not just a commentary. It is an expanded form of the Our
Father, maintaining throughout the form of a prayer. That is probably
why Armstrong-Brady prefers to entitle it “The Prayer Inspired by the

Our Father” (AB 104-06; Omnibus, 159-60.

The printed format of this prayer in AB already gives us a good
analysis of its structure; I would like to' add a little more detail: .
" Our Father (Who is the Father?)—“Qur Creator, Redeemer, Consoler,
and Savior” (line 1),
Who art in Heaven (How is God in Heaven?)—By being present “in
the angels and the saints” (line 2),
(How is God present in the angels and saints?) By
a. “enlightening them to know” (for God is Light),
b. “inflaming them to love” (for God is Love),
c. “dwelling in and filling them with happiness” (for God is all
Good, etc. (line 2),
Hallowed be your name (How is God's name hallowed?)—When our
knowledge of God becomes clearer so that we “know:
the breadth of [his] blessings,. '
the length of your promises,
the height of your majesty,
the depth of your judgments” (line 3),
Your kingdom come (When does that Kingdom come for us and in
us?): '
* When “you rule in us through your grace,” and
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* When “you enable us to come to your kingdom” in heaven,
“where there is an unclouded vision of you,” etc. (line 4),

Your will be done on earth as it is in heaven (How is God's will
done on earth?)—
When we love God

“with our whole heart”—by always thinking of him,

“with our whole soul”—by always desiring him,

“with our whole mind”—by directing our intentions to God and
seeking his glory in everything,

“with our whole strength”—by spending all our energies and af-
fections in the service of his love; and When we love our neighbors
as ourselves

“by drawing them all with our whole strength to God’s love,”

“by rejoicing in the good fortunes of others as well as in our
own,”

“by sympathizing with the misfortunes of others,”

“by giving offense to no one” (line 5),

'Give us today our daily bread (What is this daily bread?)—the “belov-
ed Son of God, our Lord Jesus Christ” (line 6),

(Why do you give us this daily bread?)—So that we may remember
and understand and reverence the love which Jesus had for us and
how much “he said and did and suffered for us” (line 6),

And forgive us our trespasses (Through what means?)—Through (a)
“your ineffable mercy,” (b) “the power of the Passion of Christ,” and (c)
the merits and intercessions of the Blessed Virgin and all your chosen
ones” (line 7), . ,

As we forgive those who trespass against us (And if we don't forgive
them perfectly?)—Then, “may you, Lord, enable us to forgive to the
full,” etc. (line 8), :

And lead us not into temptation (What kind of temptations?)—"hid-
den or obvious,” “sudden or persistent” (line 9),

But deliver us from evil (What kind of evil?))—“past, present, and
future evil” (line 10).

3. Commentary on the Paraphrase of the Our Father.

a. This prayer inspired by the Our Father shows, first of all, the great
love and admiration Francis had for the Lord’s Prayer.

b. Its main spiritual value for us consists, I believe, in its solid and
thought-provoking explanation of the Lord's Prayer. I don't think I've
ever read a better or more succinct commentary.

¢. Some passages strike me as very typical of Francis’ thoughts and ex-
pressions. For example, the last part of line 2: “because you, Lord, are the
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Supreme Good, the Eternal Good from Whom comes all good, 'without
Whom there is no good.” We meet these ideas and expressions in f)ther
writings of Francis in almost the identical phraseology. The idea in lmﬁ 5.,
e.g., “by rejoicing in the good fortunes of others as well as our own,” is
expressed also in Admonition 8.

d. For me, certain sections are also really rich in thought and beauty:
the explanation in line 2 of how God is present in heaven in his angels
and saints by enlightening them to know as the Light, by inflaming them
to love as the Fire of Love, etc.; and the explanation of how we fulfill
God's will on earth by loving God with our whole being and our
neighbor as ourselves. This whole section gives a beautiful summary of
the two great commandments and hence a good summary of the basic re-
quirements of our Christian moral life. ‘

e. Some of the manuscripts that contain this paraphrase mention that
Francis said it at all the hours of the Divine Office. We might occasionally
use it ourselves, either as a preparation for the Divine Office or perhaps
as part of the Office itself. I would not hesitate to use it on occa'sion, e.g.,
in place of the psalms for Midday Prayer, especially on a Franciscan feast
day.

E. The Praises to Be Said at All the Hours

OUR NEXT PRAYER is another prayer of praise of God. This prayer goes by
the title “The Praises to Be Said at All the Hours,” that is, the Hours of
the Divine Office (AB 101-02; Omnibus, 138-39). It differs from the other
two prayers of praise in this way. The first one we studied, “The Praises
of God the Most High,” was directed immediately to God and was a
listing of God’s many attributes, for which Francis gave praise: “You are
holy . . . you are strong . . . you are beauty,” etc. The second prayer of
praise was an exhortation to praise God, calling on all different groups to
praise God. The present prayer bears some similarity to-the “Exhorta-
tion,” of course, but it is longer and more unified and repeats frequently
the refrain: “Let us praise and glorify him forever!”

1. Historical Background.

a. No one seems to know exactly when Saint Francis composed these
Praises, but there is also no doubt expressed about its authenticity.

b. Along with the text in some of the manuscripts is a set of rubrics,
which indicate when and how the praises are to be used by the friars.
This rubric or introduction says:

Here begin the Praises which our most blessed Father Francis composed
and which he recited at all the hours of the day and night and before the of-
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fice of the Blessed Virgin Mary, beginning thus: Our most holy Father who
are in heaven, etc., with the Gloria; then are said the Praises.

c. The Mirror of Perfection suggests that this prayer was sometimes
also imposed by Saint Francis as a penance on those who uttered idle
words. (The passage makes quite interesting reading; cf. SP 82; Om-
nibus, 1214-15).

2. Andlysis of the Text.

a. When we proceed to analyze the text we see that, like “The Exhorta-
tion to Praise God,” this prayer is mostly a compilation of various verses
from the Scriptures (Daniel and Revelation) and from the liturgical
hymn, Te Deum.

b. We have already mentioned that there is a refrain, “Let us praise and
glorify Him forever!” which is repeated after each verse, and there is a
* final oration to God, the all high and all good Lord.

c. Francis first presents us with the object of our praises and some of
the reasons for praising God in vv. 1-4. Then, in vv. 5-8, he calls upon

- different general groups to praise the Lord: all the works of the Lord (v.
5), all the servants of the Lord and those who fear God, the small and the
great (v. 6), heaven and earth, and every creature in heaven, on and
under the earth, and in the sea (vv. 7-8). Then follows the Gloria and the
final prayer.

d. This final prayer is, I believe, a real masterpiece. It first salutes God
as the “all powerful, most holy, most high and supreme Good: all good,
supreme good, totally good, who alone is good.” Then it expresses the
desire that we give to God “all praise, all glory, all thanks, all honor; all

‘blessing, and all good things.” It ends with the Latin words, “Fiat. Fiat.
Amen.”

3. Commentary on ‘‘The Prasses to Be Said at All the Hours.

a. This prayer shows again the importance of the prayer of praise in
the life of Francis and his brothers. The fact that Francis recommended its
recitation before all the liturgical hours indicates also his conviction that
we must prepare ourselves carefully for reciting the Divine Office (Our
Franciscan Breviaries of the past used to contain these Praises in the front
of each volume.)

b. We note again in this prayer Francis’ desire to praise God with and
through all creatures, and also his repeated recognition of God as the
greatest and highest good—the source of all good, to whom all praise
and honor belong.

c. We can certainly use these Praises, as the title and the rubric suggest,
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before the Hours of the Office to stimulate our hearts for praising God. I
suggest that they might be substituted for the Invitatory of the Office
when it is used at the Hour of Readings or at Lauds.

d. Persdnally, I have, since my novitiate days, used these Praises of
Francis, along with his “Prayer to the Blessed Mother,” which we will
shortly consider, as my first prayers in the morning after rising. I feel it is
a good prayer to begin the day with, and I consider I've had a bad start of
the day if I haven’t begun it with these two prayers of Francis.

F. The Office of the Passion of the Lord

OUR NEXT WORK is the longest of Francis’ prayers, in reality a whole “Of-
fice.” We call it “The Office of the Passion of the Lord,” a name given to it
by Luke Wadding, one of the first historians of the Order and one of the
first compilers of the writings of Francis. It is not too good a title,
however, for this Office or collection of prayers. A better one 1s sug-

comPline
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gested by the French friar Iacqﬁes de Schampheleer: “The Office of the
Paschal Mystery.” The work is, again, more of a compilation by Francis
than a completely original work (AB 80-98; Omnibus, 140-55).

1. Historical Background.

This work is an ensemble of seven sets of prayers or hours that correspond
to those of the Liturgy of the Hours. These seven collections are arranged
for five seasons of the year.

Such a devotional prayer was not something new in the history of
spirituality. At the time of Benedict of Aniane in 817, while monastic
religious life was undergoing reform, there was a tendency to prolong the
Divine Office by adding personal and devotional prayers. Saint Ulrich of
Augusta (1973), for example, prayed a devotional office in honor of the
Cross and another in honor of the Blessed Virgin Mary. In this Office of the
Passion, however, Saint Francis combines a devotion to both the Cross and
the Blessed Mother, but his collage of scriptural passages and antiphons
reflects many characteristics of his unmique vision [AB 80].

A .

walysis of the Text. We will not be able to study in detail all the parts

of this “Office of the Passion,” but we will look at a few sections in detail

and try to get an understanding of how Francis composed or compiled it,
and how he made use of it.

a. The Office is composed fundamentally of fifteen “psalms.” All ex-
cept two are mosaics of verses from the Book of Psalms, Isaiah, Lamen-
tations, Exodus, or other texts from the Missal dnd Breviary, which
verses Francis retouched in spots. It is in this compiling and retouching
that we find the originality and creativity of Francis at work. One such
retouching that occurs a number of times is the substitution of “Father”
for “Lord.” In general the procedure reveals to us the Christological
reading Francis made of the Psalter: i.e., he sees Christ as praying the
Psalms to his Father and us as joining with Christ in that prayer.

b. The “Office of the Passion” is set up to be used in five different times
or seasons of the year: viz., (1) the Sacred Triduum of Holy Week and
weekdays of the year (p. 81), (2) the Easter season, (p. 89), (3) Sundays
and principal feasts (p. 92), (4) Advent (p. 94), and (5) the Christmas
season (p. 97).

c. How do we say this Office? Some of the manuscripts give directions
for doing this; cf. AB 98; Omnibus, 140-41.

d. Let us look, now, at a few of the “psalms” and prayers in the Office
to get the general feel of the Office and see how Francis puts together the
“psalms” that make it up.
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1. First we look at the Antiphon to Mary, with which each Hour of
the Office begins (AB 82; Omnibus, 142). This Antiphon is
directed to our Lady as the “Holy Virgin Mary,” and the first
two verses mention some of her attributes or prerogatives:

a. There is no one like her born in the world;

b. She is the daughter and servant of the most high and supreme
King and Father of heaven, the First Person of the Trinity;

c. She is also the mother of our most holy Lord Jesus Christ, the
Second Person of the Trinity;

d. She is the spouse of the Holy Spirit, the third Person of the
Trinity.

Then the Antiphon continues with a petition that Mary pray for

us to her Son along with Saint Michael and all the saints and

angels.

2. Next, let's turn to Psalm IV (AB 85; Omnibus, 144). This is the
Psalm for the Hour of Tierce, which was said about 9:00 A M.
As the footnote in AB mentions, this was the hour of the scourg-
ing, the crowning with thorns, and the mockery and abuse of the
crowd. Each of the psalms in this first Part of the Office refers to
events in the Passion of Christ, events which took place at ap-
proximately the same time of day as the Hour is supposed to be
prayed. The Psalm is, moreover (like most of them in this Of-
fice), placed as it were on the lips of Christ, praying to his Father.
The editors of the text indicate from which biblical psalms Fran-
cis drew the verses for this Psalm IV, and they italicize the words
Francis inserted (in this case, only “O Holy Father”).

3. Let us consider one other psalm—XV—, from Vespers for the Of-
fice of the Christmas season. It appears to be the one with the
most “retouchings,” and it makes a beautiful prayer for the
Christmas season. It is addressed to us, the readers, the creatures
of God, urging us to rejoice and give praise to God for the great
gift of God's Son who was sent into the world to become like us.
This Psalm XV is, I believe, a real gem. It blends together verses
from seven different Psalms of the Old Testament and several
passages from the Gospel of Luke. It announces joyfully the
birth of Christ and some of the events surrounding that birth, in-
dicating at the same time what should be our response to that
birth: viz., all creation should rejoice and be glad on this day
that the Lord has made; we should give glory and praise to God,
and we should be willing to offer our bodies, to take up Christ’s
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cross, and to follow his commands to the end.
3. Commentary on ‘‘The Office of the Passion of the Lord."’

a. We have already mentioned how many of these Psalms of Francis in
the Office of the Passion show us the Christocentric viewpoint of Francis
as he prayed. He envisaged Christ as praying many of the psalms, and
himself (us) as joining with Christ in his prayer to his Father.

b. There is also a Mariological emphasis in this Office, since each Hour
begins with the beautiful yet succinct Antiphon to Mary . As he prays,
then, Francis not only joins himself with Christ in prayer; he also joins
himself with Christ’s Mother, the Virgin Mary.

c. We also see in this Office, of course, Francis’ devotion to the Passion
of Christ. But there are many other aspects of Christ's life included in the
Office: the Resurrection-Ascension mystery, and the Nativity.

d. How can we make use of this Office of the Passion? I believe we
might occasionally substitute some of these Hours in place of the official
Liturgy. of the Hours, perhaps together with the Our Father and the
Praises, then the Antiphon to Mary and the concluding Oration. We
should also be able to make use of the beautiful Marian Antiphon in
other contexts of public or personal prayer. And certainly we should be
able to find use for Psalm XV, the Nativity Psalm, during the Christmas

season. 7T

- Incarnation

Once in a dream you came to
her, like a beacon in the midst
of sea and sand. Across the
waters you stretched, scooping
the Star of the Sea up in
your hand,

To hold her rising
and falling like the breath
at rest on your lips. Into
the dust you spat, enclosing
your little shell with
a Word,

And laid her back in the deep
to form you
a priceless pearl.

Carol Carstens, S.F.O.

What I have learned from living Francis’ Rule for
Hermitages at the Little Portion in the South Bronx:

Hermitage in the City
ANDRE CIRINO, O.EM.

BEFORE THE SUMMER OF 1980, I knew little about Francis’ Rule for Her- -
mitages. During the Franciscan Study Pilgrimage at Assisi I was first in-
troduced to the Rule and given a chance to live it for a few days in a her-
mitage at Colfano in the Province of the Marches. During the lectures
and explanations of the Rule, I began to see potential for living it when I
would return to the United States. After returning to the States, I heard
Dacian Bluma, O.F.M., give several talks on the Rule. At this point, I
was convinced that it was possible to experience the Rule right where I
was: viz., in the South Bronx. N .

During the 800th Centenary celebration of 1982, the Province of the
Immaculate Conception sponsored a project for the poor in the South
Bronx where the friars had labored for more than eighty years among the
Italian immigrants. The pastoral team of Our Lady of Pity Parish offered
the vacant convent as a retreat center for the poor and those who
minister to the poor. Retreats were to be offered free of charge. Soon
after the dedication of this new ministry at the Little Portion, an oppor-
tunity was available to try living the Rule for Hermitages. A date was set
for our first experience for the Spring of 1983. Four of us came together,
two men and two women, and the Hermitage Experience of the Little
Portion was born.

1Lectures and explanations of the Rule were given during the “Assisi Ex-
perience” by Damien Isabell, O.F.M.; Aaron Pembleton, O.FM.; Roch Niemier,
O.FM.; and Murray Bodo, O.FM. '

Father Andre Cirino, O.F.M., presently living at Our Lady of Pity Friary in the
South Bronx, is a team member of Little Portion Retreat House for the Poor and a
member of the Council for the New School of Franciscan Studies in Brooklyn. He
has also served on the staff of the Franciscan Study Pilgrimage (Assisi Experience)
‘and is Chairman for the 1986 Franciscan Gathering at Tampa.
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The Hermitage Experience is rather simple. The order of occurrence is
as follows. The hermits usually gather on a Friday evening. After an in-
struction on the Rule for Hermitages, a schedule is proposed for living
the Rule, and the hermits begin to live it for the next three days. Civil
holiday weekends are chosen since it is easy for people to be free with the
addition of the holiday Monday to extend the Hermitage one more day.

Since the summer of 1980 I have had the opportunity to experience this
Rule for Hermitages eleven times—nine at the Little Portion, and two at
other locations. I would like to share some of the insights I have gained.
(Throughout this article I will use the text of the Rule for Hermitages as
found in AB 147-48.)

1. Those who wish . . .

I find that this aspect of voluntarily entering the hermitage sets the
tone for the entire experience. I have gathered with many people to live
this Rule, and the experiences have been blessed because they truly

desired to be there. It sets a tone of expectation flavored by enthusiasm
and excitement.

.« . to live religiously in hermitages . . .

During the Franciscan Study Pilgrimage in Assisi, all the participants
were assigned to “hermitages” which were on mountain tops or in rural
areas. So I was truly amazed to learn during our first Hermitage Ex-
perience at the Little Portion that our inner—ity retreat house was very
suitable for living this Rule. I was further impressed by the comment of a
Franciscan sister who works in a hospital in New York City: “We can do
this at home!"” Monthly days of recollection have been the route of many
religious groups. This sister saw the possibility of living the Rule for Her-
mitages during this monthly period of prayer.

- . should be three brothers or four at most:
two of these should be mothers, and they
may have two sons or at least one.

With regard to numbers, the Little Portion has thirteen bedrooms or
cells. We have had as few as four and as many as seventeen gather for a
Hermitage Experience. With the four it was clear—two were mothers and
two were sons.? For the seventeen, I made adjustments. Since our her-
mitage stay at the Little Portion is so brief, each person who signs up is

*Throughout this article I use the expression sons as it occurs in the Rule. 1
mean sons/daughters, for such was our experience.

9%

automatically a son/Mary. Of the seventeen, three were mothe.rsf/Mar-
thas, and each mother assumed this role for four or five partxcnpax;ltsl.t
This works very well. Another insight for me was not oply the f;ct tla

Franciscans are hungry to learn about and experience thls‘Rule, ut a so
that people who do not belong to the Order z.md knew l}ttle of l;rar}clis
and less of Clare, came to the Franciscan He;mltatg‘e Experience and pick-

the flavor and rhythm of it all in a short time. . ‘

ed(;rr:e goes into a hermitage for solitude. And we -have Francis ltalkul\:
here about three or four brothers. It is because Francis wants peop e toh‘

together in solitude—to be in fraternity like the 'rest of the Order. It is this
notion of fraternity that distinguishes the Franciscan !iule for Hem:?ges
from any other experience of solitude, such.as quiet daysf, :ous. inia,
desert days, etc. Although there is silence during the days o ?rmltage,
participants remark that they are aware that brothers andf s:;;;rs latre
“walking this hermitage road” with them. In mo'men.ts o . 1cuh v
fraternity brings a security in prayer; in momen.ts of joy, it rea 1rnl\:;‘ their
commitment to be part of a Franciscan fraternity. In such a smal m;se
(the building is a four story tenement), people seem to find space for
solitude, which—to judge from their comments—they are happy to

share.

2. Those who are mothers should follow
the life of Martha . .

I assume the role of Martha with one or more persons, dependm% on
the size of the group. The ratio is usually one Martha to tl}ree or oui
Marys. I have discovered the role of Martha to be an exhausting one, Eot
only from the viewpoint of preparation for prayer and Eucharist, ;
also because of the work in the kitchen, dining room, ar'ld c:\ther areas. So
usually we are two, sometimes three Marthas. I would invite someone to
be a Martha only after he/she has experienced the role of Mary. Because
the Martha role is so demanding, I think it is import?nt for thg Martha to
understand the needs of the Mary by being a Mary fu’st. Commt.mts from
various Marthas who have served at the Little Portion verify this for me.

.. while the two sons should follow the life of Mary . . .

The early friars were itinerants. Although we may ncit be hterally ‘:’:
the road, the intensity of our activity usually keeps us “on the go. g
need time just to be (stare), like Mary to sit at the feet of tl}e Lord to do
the “one thing required” (Lk. 10:42). I encourage our hermits to ass;ume
the role of Mary even to the point of asking them simply to move from
the table after eating and leave all utensils there. Some pe?pl? wl},co come
find this deactivation very difficult—they are so used to “doing.” So we
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exaggerate a bit to encourage them to take the time for just “being.”

. . and they may have an enclosure in which
each one may have his small cell in which he may pray and sleep.

The early friars had stone caves or cells/huts made of twigs and mud.
Oour cells at the Little Portion are very simple—a bed, a chair, a lamp, a
: table with a Bible on it. Many
hermits who come to the Little
Portion are exhausted people;
so they do take significant rest
in their cells. One hermit, a
wife and mother, recorded in
her journal as she awoke the
first day: “8:20
A.M.—strange, no reason to
rush. To be on God'’s time—to
wake when he wakes
me. . .."” )
During another hermitage experience, a sister shared with us that it
was a new experience for her to observe this part of the Rule to pray in
her cell. She was more accustomed to community prayer, praying in
chapel or a church. After hearing this, a friar decided to try the same
thing. He spent the next day entirely in his cell in prayer. With no phone,
no work, no personal items, he witnessed to us that he was able to let
himself “get cornered by God.” He was pleasantly surprised with this
experience. - :

3. And they should be eager to keep silence . . .

I'have discovered this to be a crucial part of our experience at the Little
Portion. Silence is observed all day. At lunch and supper, music is
played. The silence seems to become a pregnant experience for the her-
mits, stemming in part from the atmosphere of fraternity. During the day
God moves the hermits. They may want to share their experience with
someone, but they hold it in silence. So I included a faith-sharing time for
the hermits at the end of each day. They bring all of the experience of
silence to birth during the period of faith-sharing. The amazing result is
to witness how deeply the details of this simple Rule for Hermitages
become incarnated in each of them. : :

.. and let them seek first of all the Kingdom of God
and his justice (Mt. 6:33). ' ‘ R

John Gallen, S.]., once reminded me that the kingdom of God Qas not
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necessarily a place, but an experience of the God who dv:vells in unap-
proachable light, who unfolds himself before us to make himself known.
And I think that this is experienced by the hermits as they assume the
stance of Mary before God. They come to seek him out. He unfolds
before them, and they experience the kingdom that is within.

Moreover, the South Bronx is a place where justice needs to be upheld.
Saint Bonaventure speaks of justice as the restoration to beauty of that
which has been deformed. I think that a region like the South Bronx, so
pervaded by violence, poverty, and suffering, is in some way re§tored to
beauty by the presence of the hermits who gather here at the Little Por-

tion to live this Rule.
4. And let them say Prime at the Proper Time . . .

It is in this Rule that an early example of a schedule of the daily life of
the friars is found. At the Little Portion the Rule for Hermitages is lived
as written, with the sole exception that all the liturgical hours are not
recited. In the short time span of three days, praying all the liturgical
hours together would leave little time for personal prayer. In his Le‘tter to
Leo—at times calléd the “Gospel of Franciscan Freedom”—Francis tells
Leo: “In whatever way it seems best to you to please the Lord God and to
follow in his footsteps and his poverty, do this with the blessing of God
and my obedience’” (Omnibus, 118). Taking my cue fror.n this t}}mst of
freedom, I suggest, in my explanation of the Rule on the first evening, the
following schedule to the hermits; which every group has thus far ac-

cepted and lived:
9:00 AM. e Morning Prayer

12:00 PM. e Lunch
" 4:00PM. @ Eucharist
6:00 PM. e Supper
7:30 PM. e Evening Prayer
8:00 PM. e Faith-Sharing

Attendance at any scheduled function is completely voluntary. This is
supported by Dacian Bluma’s comments on the liturgical hours:

From the simplicity of the Rule, some things are not clear. For example,
were the hours prayed together? Did everyone have to come? If you were
having an ecstasy, did you have to leave that and come.‘l Did they have a
bell rung so as to come out of their caves, cells, huts? Did the mothers say
the hours with the sons? And the brothers who prayed the office of the Our

Fathers, where did they fit in? Vety likely, they arranged things for

themselves by mutual agreement.’
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Although this little Rule makes no mention of the Eucharist, we celebrate
Mass each day during the Hermitage Experience. It was in 1222 that
papal approval was given for Mass to be celebrated in private oratories.
The friars probably celebrated Mass in the hermitage, because Thomas
of Celano says: “One day therefore he went before the holy altar which
was erected in the hermitage where he was staying. . . . (Omnibus,
307). ‘ :

A final note on scheduling: I mention to the hermits that the Lord may
call them in the middle of the night to prayer. I encourage them to re-
spond, and many have done so. C

. .. and after tierce they may be free from silence,
and they may speak and go to their mothers.

T tell the hermits at the beginning that this is not a directed retreat, that
I will not be meeting with them during the day. I do not encourage ses-
sions for spiritual direction, counseling, or the celebration of the sacra-
ment of reconciliation. If someone asks. for a session for whatever
reason, however, I do accommodate. This stance preserves the time for
them to live the solitude they seek in silence. S .

As mentioned already, we gather for faith~sharing for about an hour at
the end of each day. Besides building upthe hermits’ faith, it is a chance
for the fraternal aspect of the Rule to be experienced by all.

5. And whenever it pleases them, they can seek alms
from them as little poor ‘ones, for the love of God.

The seeking of alms was a practice of fraternity. When food did not -

come from their work, they went out to beg from the table of the Lord.
Francis included this begging idea in the Rule possibly to keep the friars
in touch with the rest of the fraternity. At the Little Portion, there is no
begging of alms for food. Our meals are simple. If hermits desire to fast, I
__ask that they inform their mother/Martha so as to assist us in planning
", -for meals. One friar who came from a community of more than fifty men
remarked that most meals he ate at the friary were on the fast-food style.
Slowing down his pace as a hermit and eating in silence introduced him
to the food he was eating, leading him to praise God for these simple,
sustaining gifts of creation that he had previously ignéred. ’

’Dapianv Bluma, O.FM., The Rule for Hermitages, a talk given at the Fran-
ciscan Gathering at Tampa, 2/7/83 (Cassette Enterprises, 1112 Park St., Seffner,
FL 33584).
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6. And afterward they should say sext and none
and vespers at the proper time.

As already noted under number 4, we do not pray all the liturgica.l
hours. On a longer Hermitage Experience, e.g., eight to ten days, addi-
tional liturgical hours other than those scheduled could be added. In our

practice at the Little Portion, we leave as many hours as possible for per-
sonal prayer. :

7. And in the enclosure, where they live, they should not
permit any person to enter, nor should they eat there.

Francis usually advised the friars to plant a hedge around their huts
when they erected a hermitage. During the entire time of hermitage, the
Little Portion is closed to all other activities. This forms a “hedge”
around the entire building. For the slamming of a door or laughing aloud
in an ordinary greeting could disturb this silence and distract the hermits.

Thus silence pervades the entire hermitage area.

8. Those brothers who are the mothers should be enger to stay

far from every person, and because of the obedience to their minister
they should protect their sons from everyone, so that no one can talk
with them.

As one of the mothers/Marthas, I try to spend my time in the front of-
fice by the door and the phone. I have had to protect some of tl'1e
sons/Marys from business calls as well as from people trying to drop in
for a visit with a hermit. CooEe \

9. And the sons should not talk with any person
except with their mothers. . . .

I assign a mofher/ Martha to each hermit on the first night so he or she
knows with whom to talk. This is a happy arrangement because the
listening and chores that arise are shared by all the mothers/Marthas.

10. The sons, however, should sometimes assume the
role of the mothers, as from time to time it may seem good to them to ex-
change [roles]. . . .

In the short time we have at the Little Portion Hermitage Experience,

this switch is not made. An exchange should take place during a longer
period of time, or in response to the needs of the hermits themselves.

* * *
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FRANCIS ESTABLISHED a rhythm for his life: he was on the road for a
period of time; then he would spend a period of time in hermitage.
Although we seem largely to have lost this sense of rhythm in the Order
today, I think it is very possible for us to re-establish it on the local
fraternity level.

For example, I think that members of fnanes/ convents w1th an extra
room could actually create a hermitage room and give the members of
the. fraternity the possibility of living the Rule for Hermitages on a
regular basis. Each member of the house could be given a hermitage day
(overnight) on a regular (weekly/monthly) basis. The hermit could enter
this cell early in the day, join the fratermty for prayers, Eucharist, and
perhaps the evening meal. Although one could fast or take meals in
silence, the one meal taken with the fratermity would be the one time they
‘could go: and speak with their mother (the fraternity). For any specific
needs that may arise, members of a fratemity couid alternate the Martha
role. -

Onm a fraternity: has received some msl‘rﬁctlon on the Rule for Her-
mitages and lived the Rule for severaldays; I think the rhythm Francis
knew as an itinerant preacher could again become our experience today. L
- believe it's worth a try a »

Medltatlon on the Rain

it falls, - )
Now so gentle
Now wath fury

To water and build up
To tear down, and destroy

So wnth all the world '
The wind, the snow- SIS
- The warmth, the cold, - - . .

So good, so wondrous
Yet able to crush,

. A mlrror of the human heart

* Robert Barbato, O.FM.Cap.
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Standard Abbreviations used in The CORD 1
for Early Franciscan Sources

1. Writings of Saint Francis

Fragm: Another Fragment, Rule of 1221
LaudDei: Praises of the Most High God
LaudHor: Praises at All the Hours ;
OffPass: Office of the Passion A
EpCler: Letter to Clerics? OrCruc: Prayer before the Crucifix

EpCust: Letter to Superiors? RegB: Rule of 1223

EpFid: Letter to All the Faithful? RegNB: Rule of 1221

EpLeo: Letter to Brother Leo RegEr: Rule for Hermits

EpMin: Letter to a Minister SalBMV: Salutation to our Lady

EpOrd: Letter to the Entire Order SalVirt: Salutation to the Virtues

EpRect: Letter to the Rulers of People Test: Testament of St. Francis 4
ExhLD: Exhortation to the Praise of God UltVol: Last Will Written for Clare E
ExpPat: Exposition on the Our Father VPLaet: Treatise on True and Perfect Joy &
FormViv: Form of Life for St. Clare 11, II refer to First and Second Editions. 3

I1. Other Early Franciscan Sources

Adm: Admonitions

BenLeo: Blessing for Brother Leo
CantSol: Canticle of Brother Sun
EpAnt: Letter to St. Anthony

LM: Bonaventure, Major Life of Francis
LMin: Bonaventure, Minor Life of Francis
LP: Legend of Perugia

L3S: Legend of the Three Companions
SC: Sacrum Commercium

Fior: Little Flowers of St. Francis SP: Mirror of Perfection k
Omnibus: Marion A. Habig, ed., St. Francis of Assisi: Writings and Early Biographies. English Om-
nibus of the Sources for the Life of St. Francis (Chicago: Franciscan Herald Press, 1973). 3
AB: Regis J. Armstrong, O.F.M.Cap., and Ignatius Brady, O.F.M., ed., Francis end Clare: The i
Complete Works (New York: Paulist Press, 1982). ;

1Cel: Celano, First Life of Francis
2Cel: Celano, Second Life of Francis
3Cel; Celano, Treatise on Miracles
CL: Legend of Saint Clare

CP: Process of Saint Clare

EDITORIAL

Witness

Il.v THE FRANCISCAN call there is the challenge to be witness. Saint Fran-
cis was witness. Saint Clare was a bright witness. The burghers, the wool
merchants, the glaziers, the ploughboys, the kings who responded as
Secular Franciscans—all of these were witnesses.
It is part of the Franciscan witness to respond to each part of life as a
peak experience, because God is completely in it and man is totally in it.
In Francis’ view it was a peak experience to meet the leper. It was a
peak experience to live at Rivo Torto beneath the names written on the
rafters. It was a peak experience to rush in to the lines of the Moham-
medans. It was a peak experience to get locked out of the friary at night.
In each Pf these experiences there was strong witness to the Gospel.
Th;a witness was p:r;onal because it was a witness to Christ. This per-
sonal response reached a still higher poi i 1
body and blood of the Lord. her polut when it focused upon the
To give witness will always be an intimate part of the response to the
F'rancis.can ideal. The Father, the Brother, the Sister, the Secular Fran-
ciscan is called continually to give witness to what is here and to give
witness to what lies beyond. He and she are summoned to stand here, to
work here, to walk in the light of this life as one fully alive and at the
same time to reach to what is beyond. We are called to bring some of that
which lies beyond into this life. We are directed tﬁree a love which
1

transcends us but which can be stretched into 21
enough.

For Francis the Incarnation was a central ﬁi
man. But the Incarnation was not only then; i
Anyone who accepts this new life that co
also must accept the commission continuall
histher own part of the world.
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Life Stages of a Saint
SISTER MACRINA SCOTT, O.S.F.

MOST OF US first became aware of Saint Francis of Assis.i throug‘h some
picture or statue. The problem this creates is th‘at we are likely to'n}!:.agm;
Francis as a static person, eternally standing in brown rob(::ls wit _.axrﬂ_
outstretched and a smile firmly painted on his faf:e. A more hylnanfu::N 1h ™
age emerges if we look at the life of Saint Francis with the ] elp o what
psychologists today are discovering about the stages of d.eve opm:tene hat
occur in adult life. Francis was not always the same,.llke da statue.
went through stages of development, as all human beings lcl>.d rvoun
The first part of Francis’ adult life, or ours, can be ca eh . };we:
adulthood.” This is the stage we expect people to be in during t felr "
ties, though individuals vary greatly as to when they fn(f).ved. ron}:i:or
stage to another. The main concern of the young adul::l is md mtnge o
her identity. This is the time of breaking away from l.the epen (te}r: e
being a child in a family. The break is often t.raumatlc, leav1.ng et}; ngt
adult isolated, confused, engaged in intens<? mnfer struggles 1r}11 anl.af e;\gt
to come to a personal decision about the direction .of }'us or her li i. ot
yet settled on any clear course, the young adult is llk(?ly to H;\a e .}. h
pulsive decisions,. today in one direction, t.omorrow. in :fn(ft e‘r). the
young adult is made lovable by noble aspirations, but {nfunatmg y the
lack of any general and consistent sense of responsibility.

Sister Macrina Scott, O.S.F., M. T.S. (Franciscan. Scho?I of Theoh?gy,FBerkclaleg;
is @ member of the Sacred Heart Province of the stters.of .Sal'ntl Sra:czsl o
Penance and Christian Charity. She established the Catholic Blbhsm' tc ooand
the Archdiocese of Denver in 1982 to train laypeople as teachers of Scripture,

continues to direct it.
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The break between Francis and his father is a classic example of the
young adult breaking away from family. With eight hundred years’
perspective, we greatly admire Francis' enthusiasm for poverty, his
dramatic rejection of his father’s mercenary values. We easily forget that
it was his father’s hard earned money on which he was living, and which
he was giving away s generously. When the same thing happens today,
those over thirty are quick to notice whose accumulated resources are be-
ing squandered or jeopardized by the young, with their different value
system. .

Many also find it hard to be patient with the unpredictable changes of .
direction they see in young adults. Francis began these years as a leader
in the lavish parties popular among the young men of the town, preening
in the elegant clothes his father’s wealth provided, proud of his beautiful
singing voice, aglow with the romantic culture of the troubadours. Next,
the dream of glory in battle came to him. It became his ambition to rise
above his father’s merchant status in the one way that was open to him,
by winning knighthood through courage in battle.

His first attempt at war, at age twenty-one, was a dismal failure. It
ended with the defeated Francis in prison in Perugia, where he became ill.
Finally, ransomed by his father’s money, he returned home, a sick and
disturbed young man who seemed unlikely to make anything of his life.
The movie Brother Sun, Sister Moon has been criticized for showing
Francis as emotionally il at this phase of his life. The portrayal may be
exaggerated, but it does express the insight that for Francis as for so
many gifted and sensitive individuals, young adulthood was a time of ex-
treme psychic stress, of intense inner struggle likely to be expressed in
ways that strike those over thirty as somewhat bizarre.

God's call was coming to Francis during his illness, but he was not yet
ready to accept it. Instead he tried to return to his role as troubadour and
life of every party. Then, at twenty-three, he tried again to go to war,
handsomely outfitted at his father's expense. But he returned in a few
days, an object of ridicule for what appeared to be cowardice, but was
actually a sign of his deep confusion about his own identity and the
direction he wanted to take in life.

Returning to his father’s home, he refused to be involved in the family
business, but spent his time wandering around the countryside with a
friend, spending many hours praying in caves while his faithful compa-
nion waited outside. A contemporary biographer hints at the intense
struggle of these hours. “When he came out again to his companion, he
was so exhausted with the strain, that one person seemed to have
entered, and another to have come out” (1Cel 6; Omnibus, 235).

Young adulthood is also the season for falling in love. The tales of
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chivalry had prepared Francis for such an experience. It was when he was
twenty-four, as he prayed in the old church of San Damiano, and the
crucifix came alive and spoke to him, that Francis fell in love. That love
assumed a new dimension when he encountered the same Jesus in the
leper. In these two experiences a direction was finally set from which
Francis would not later waver. The center of his life was to be Jesus; he
would find Jesus on the cross and in the poor. Jesus’ command to him was
to rebuild his church, which was falling down.

Even when the inner conviction had come, however, putting it into
concrete reality was not simple. At the age of twenty-five, with his heart
aflame with the love of God, but with no maturity of judgment, he
grabbed a bolt of rich cloth from his father’s store, rode off to Foligno,
sold both cloth and horse at a-good profit; then wondered what to do
with the money. Coming across the dilapidated church of San Damiano,
and eager above all to get rid of the money (his father's money,
remember), he tried to give it to the poor priest who lived there. The sen-
sible man refused the money, but Francis threw it on the window sill, the
window sill that is still shown to visitors to San Damiano.

There it remained while Francis went through the further traumas of
his unique novitiate. He insisted on remaining with the priest, to whom
much credit must be given for risking the wrath of Pietro Bernadone by
taking in his son. When Pietro came to claim his runaway boy, Francis
hid himself in a pit he had dug for the purpose. There, before Saint Ig-
natius had invented the Spiritual Exercises, he made his thirty-day
retreat. It was a turning point in his life. The biographer says, “Though
he was in a pit and in darkness he was nevertheless filled with a certain
exquisite joy of which till then he had had no experience; and catching
fire therefrom, he left the pit and exposed himself openly to the curses of
his persecutors” (1Cel 10; Omnibus, 237-38). Those over thirty notice
that the main persecutor was the respectable father of a son who had run
away from home without explanation, but with a substantial chunk of
his father’s possessions.

The father attempted to deprogram his bewildering son in a cell in the
basement of his house, but his wife thwarted his plans, and Francis
returned to his disreputable lifestyle. If he had gone away to Berkeley,
perhaps his father would have put him resolutely out of his mind, but he
insisted on making a spectacle of himself in the very town where his
father had worked so hard to establish his business and his reputation.
Francis’ lack of consideration made the final confrontation inevitable.
Outside the bishop’s house, with his typical sense of the dramatic
gesture, and his deep sense of the symbolism of clothing, Francis stripped
himself of his father’s clothes. It is to the everlasting credit of Bishop
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i e covered Francis with his own cloak, thus assuring that in
}i:l:l:dit(}:l;t;ecision the young man would feel himself embraceq by t.he
Church, not forced out of it, as so many of his contemporaries with
similar ideals had felt themselves forced out. '

Free now to choose another costume, Franc1.s c'hose one common
enough in his culture, that of a hermit. He began his first mmlst?ess, mll)rs-
ing the lepers and rebuilding with his own hands the church of San :i-
miano. He needed to respond in a concrete way to Jesus as he had reveal-
ed himself, in the crucifix at San Damiano and in t%\e lepers. He had not
yet heard the call to proclaim the Good News. His wo.rk as nurse and
mason was more a symbolic gesture than a serious building up of the
C}}rrigha. paradox that, though Francis was not cons.ciou.sl).r proclaimir}t\g
the Gospel during the first phase of his religious life, it is usually the
Francis of that period that we remember. Our culture glorifies yf)uth; so
we prefer to remember our heroes in their youth. ]?ut we will never
understand Francis’ sanctity, or our own path to sanf:tlty, if we clo;e our
eyes to the process of spiritual growth that begins at. thl.rty, or at
whatever point in a given life identity has been“found,.dlrectlon”set.

This second phase of adult life could be called “the a,ctlve years. These
are the years of proving oneself, of taking hold of one’s respons1bll'1t1es in
the world. These are the productive years, in which one m.akc?s an unpa.ct
on the world. For most people they are the years of establishing a family

reer.

angr:ncc?s moved into this second phase at the age of twenty-seven, on
that memorable feast of Saint Mathias when he first heard 'the Gospel as
a call to preach. He changed his garb from that of a hermit to th.at ofh a
barefoot preacher, and he began in a conscious way to proclalm-t e
Good News. Quickly, companions joined him, and he s.ent them out into
the world, two by two, to proclaim the Good News. With them he began
the great work of his life, the establishment of the three Orders throggh
which his impact would be made on the whole C}.\u:'ch and on commgf
generations. He did his creative work well, establishing a new form. o
religious life, yet keeping it within the embrace of the Church, something
no one else in his day had succeeded in doing. .

At thirty-four he probably attended the Fourth .Lat?ran Council; cehr-
tainly he made his friars into one of the most effective mstrume.nts of the
Church for carrying out the renewal called for by' tha.t Council.

These were happy years for Francis. His enthumasn.\ ar'ld energy were
high; he saw the dreams of young adulthood beginning to bec911}\le
realities. He rejoiced in the religious family which he brought to birth.
The long struggle for identity had been happily resolved.
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During young adulthood and the active years a confused and
vacillating adolescent Francis grew into a strong and effective adult. At
the end of the active years Francis reached a point, which we might call
midlife, after which his energy and effectiveness gradually decreased—at
least, as seen from a human point of view.

Typically, midlife is a period of gradually letting go of the respon-
sibilities, and the power, of which we have taken hold during our active
years. For parents, it is the time of, often painfully, allowing growing
children their independence. Professionally, it is, at its best, a time of
gracefully stepping back a bit, giving space for those in their active years
to prove themselves, to contribute their energy and their idealism to the ‘
world. In midlife we no longer need to prove ourselves, and so we can af-
ford to enable others to do so.

The young adult meets the cross in the inner struggle for identity; the
person in the active years meets it most often in struggle with external
obstacles. With midlife and its gradual loss of control and status, self
doubt is likely to return. The question now is not, “What shall I do with
my life?” but “Has what I did with my life turned out to be a failure, a
mistake? Others are taking my place and moving in different directions.
Will they turn everything I have accomplished into nothing?” As the
Order grew in numbers and problems, Francis frequently asked himself
that question. _

The midlife task has been described as “letting go and letting God.”
Francis needed to let go of the Order he had founded, and it needed to
have him let go. Everything came from his dream, but it had grown too
big for him to handle. He lamented as much as any one the abuses that
had arisen within the order, but he was not capable of the kind of ad-
ministrative measures that could have curbed them. He had brought the
Order into being, but he could no longer control it, as many a pained and
bewildered parent is unable to handle a problem teenager. So, at thirty-
eight, he appointed ministers to be responsible for each province, and
sailed for the Holy Land. He still had energy to proclaim the word, but
he had to let go of control of what he had built up. When he returned
from the Holy Land, at thirty-nine, his heart broke at the evils which had
sprung up within the Order, but he did not attempt to take up the reins
again. He appointed Peter Catanii, then Elias, to responsibility for the
Order. He continued to preach as much as his health allowed. At forty-
two he created the crib at Greccio, and wrote a new version of the Rule.

The anguish of this period of increasing weakness and disappointment
with developments in the Order is captured in Eloi LeClerc's book, The
Wisdom of the Poverello.

Another characteristic typical of midlife is a new awareness of the _
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body. The boundless health and energy of the first part of life gradually
decrease. The body demands attention and creates problems in new
ways. In giving journal workshops, Ira Proghoff says that some of the
deepest experiences which people in this stage of life have during their
journal writing is what he calls the “dialogue with the body.” Celano’s
Second Life provides a good example of the kind of dialogue Proghoff
teaches his students to do in their journals. Francis is agonizing over the
new demands made by his ailing body, on which he had always laid such
heavy demands. Finally, after some dialogue, he comes to the new in-
sight of midlife, and speaks with proper reverence to his body. “Rejoice,
Brother Body, and forgive me, for, behold, I now gladly fulfill your
desires, 1 hasten to give heed to your complaints” (2Cel 160).

There is a final phase of Francis’ life, the phase of maturity. This is a
gift not given to everyone. It is not connected to a particular age. It is the
phase that begins when the midlife task of letting go has finally been ac-
complished, and total union with the Lord has been granted. “I live no
longer, but Christ lives in me” (Gal. 2:20). At this phase there is no
specific effort to proclaim the Good News; the mature person radiates the
Good News simply by being. The cross is still present; both the bodily
ailments and the sense of failure in one’s life work which began during
midlife may be intensified. Typically, thisis a time of total stripping such
as we see sometimes in nursing homes. It is the final preparation for
death, the body growing weaker and weaker, the spirit turning more and
more simply to the Lord. It is also the time for a final review of a
lifetime’s memories, a final reconciliation with all with which one needs
to be reconciled. It is the time of total loss of control, toward which
midlife has been leading. The spiritually mature person is passive, acted
upon by the Lord more than acting for the Lord. )

Francis seems to have entered this final state of maturity, of tranquil,
luminous sanctity, at the age of forty-three, at Mount Alverno. He had
gone there in the throes of a final vocational struggle. In view of all that
he saw happening in the Order, over which he no longer had any control,
he wondered if at last he should return to the hermit’s garb which he had
first put on after stripping himself of his father's clothes, cut himself off
from the Order to which he had given birth, and live his last days in
solitude with his Lord. The answer came in the great experience of union
with Jesus which we call the Stigmata. Jesus, who had spoken to- the
young Francis from the cross, implanted his wounds in the flesh of the
mature Francis. Francis came to realize that his very suffering over condi-
tions in the Order was a means of deepening his union with Jesus, who
had also died feeling that his life had been a failure.

After the experience of Mount Alverno, the rest of Francis’ life seems
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to be only a series of journeys to see various doctors i

rath‘er than cured, his physical ailments. The preach’.inzh:)o:lnr:r:s:\cil;
ear-ll.er life were no longer possible, though he did write a little. The early
writings of Francis are very simple; then, as he was forced to deal with
the co‘mple:fities of establishing an Order in a very imperfect world with
very imperfect men, his writing becam is fi
phlase, " retl:med o, his Simgigdty. e more complex. At this final

t was at this time, sick and blind, that he wrote the i

Sun. Much of the art and literature about this poexga:::lcrl\::tiBi:o:nl}:l:
Francn.s’ youth. That is because we fail to realize Francis’ growth process;
we fail to see that his full spiritual maturity was not in his roma.ntié
youth but in his blind and helpless final years.

. It has been said that the Canticle of Brother Sun represents Francis’
final reconciliation with all of creation. This is surely true if we interpret
the Canticle as Eloi LeClerc does: as calling into unity in praise not only
ls.lu'.lx:r,l ar:c:)er;;o a:d other external creatures, but also all that is within the

During this period Francis also wrote his Testament, in which h
ed t.he main stages of his spiritual journey, a kind of sharing of }eli:efci:lall
review of life with his followers. In that Testament he was particularl
concemed-to exhort his followers to obedience to their superiors, and hii
own pract}ce of obedience is particularly conspicuous at this stage. It is
Brother Elias who makes the decisions about his medical treatments and
every dgtail of his life. He is passive in the hands of men as in the hands
o'f God. Obedience has been thought of as a virtue to be practiced par-
ticularly by novices, but perhaps it is in the final state of life that we are
ca!};d to (::le greatest practice of this virtue.
e proclamation of the good news at this stage is’ Ii

a matter of words, but of the way in which haegm(c))f:lz:; cl:ls l:lifse:,:ns Illi?:
total conformity to the crucified Jesus. The stigmata was a sign of the
deep f:onformity to Jesus that was the essence of Francis' life at this point

Tl.u.s stage came to its end when Francis, at the age of forty-five sti]i

sensitive to the dramatic gesture and to the symbolic importam’:e of
clothing, asked to be stripped naked and laid on the earth to die. 0
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The Prayers of Francis—III
BERARD DOERGER, O.EM.

IN THIS FINAL SECTION of our study of the prayers of Saint Francis, we
continue once again to employ the same procedure as in the first two sec-
tions. That is, wherever possible the historical context of the prayer’s
composition will be set forth, and then some comment will be offered on
the text, followed by an evaluation of the prayer’s value for our spiritual

life today. ,
G. Salutation of the Blessed Virgin Mary

I CQNFESS ;l‘HAT THIS is one of my favorite prayers of Saint Francis, a.md I
am surprised that it has not proven more popular (AB 149-50; Omnibus,

135-36)-" | Hissorical Background. | |
As an introduction to the historical background of this Salutation -of
Mary, let us-examine a paragraph from Celano’s Second Life of Francis:

Toward the Mother of Jesus Francis was filled with an inexpressible love,
because it was she who made the Lord of Majesty our brother. He sang
_ special Praises to her, poured out prayers to her, offered her his affections,
- s0 many and so great that the tongue of man cannot recount them. But
what delights us most, he made her the advocate of the order and placed
under her wings the sons he was about to leave that she might cherish them
and protect them to the end. Hail, advocate of the poor! Fulfill toward us
your office of protectress until the time set by the Father [2Cel 198; Om-

nibus, 521).

Father Berard Doerger is Pastor of Immaculate Conception Parish in Cub.a, New
Mexico. This is the conclusion of his study of Saint Francis’' prayers, the first two
parts of which have appeared in our February and March issues.
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We should also point out that some of the manuscripts and some ex-
perts on the Writings of Francis have this Salutation of Mary and the
Salutation of the Virtues (which we shall consider next) together as one
prayer; hence you may find them printed, in some older collections of
Francis’ writings, as a single prayer. There are various arguments suppor-
ting this combination of the two Salutations, but Father Esser has opted
for two separate prayers.

Some of the manuscripts also have the second part of the Antiphon to
Mary from the Office of the Passion added after line 5, and line 6 is then
missing from the prayer. According to Father Esser's research, this is not ‘
the preferred reading from a critical standpoint; but for me this version
makes for a much more unified and complete prayer. In other words, the
Salutation of Mary would go like this:

1. Hail, O Lady, holy Queen, Mary, holy Mother of God: you are the
virgin maae Church
2. and the one chosen by the most holy Father in heaven whom he con-
secrated with His most holy beloved Son and with the Holy Spirit the
Paraclete,
3. in whom there was and is all the fullness of grace and every good.
. Hail, His Palace! Hail, His Tabernacle! Hail, His Home! '
5. Hail, His Robel Hail, His Servant! Hail, His Mother!
Pray for us with Saint Michael the Archangel
and all the powers of heaven and all the saints
to your most holy beloved Son, the Lord and Master. Amen.

I would then consider line 6, “Hail, all you holy Virtues, as the first
line of the next prayer, the “Salutation of the Virtues,” where it seems to
me to fit much better, if not by reason of textual analysis, then at least
logically. '

2. Analysis of the Text (fimes 1-5).

We see, first of all, that the whole prayer is a salute or salutation to
Mary, addressing her directly under many different titles.

The word “Hail” is the Latin Ave, the greeting of the Angel Gabriel to
Mary at the Annunciation. Some scholars see this whole prayer as a sort
of commentary or elaboration on Gabriel’s greeting: “Hail, Mary, full of
grace, the Lord is with you!” There seems to be some justification for this
idea. Lines 1 and 2 would be the expansion of the words “Hail, Mary”;
line 3 mentions the fullness of grace that is Mary’s; and lines 4 and 5 can
be seen as titles that result from the Lord’s being with Mary: she is the
Lord's palace, tabernacle, home, etc.

The Blessed Virgin is saluted as “Lady” (Domina, “holy Queen,” and
“holy Mother of God.” Then she is said to be the “virgin made Church,”

-8
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“the one chosen,” etc. Six other titles follow, Mary being saluted as her
Son’s “Palace,” “Tabernacle,” “Home,” “Robe,” “Servant” (ancilla =
bondservant), and, of course, “Mother.”

In line 1, the expression “virgin made Church” is a translation from the
Latin virgo ecclesia facta.” 1 don't particularly like that English transla-
tion (though it is of course literally accurate), because it seems to at-
tribute to Francis a theological insight that has become common coinage
in the Church, as it were, only in recent decades. On that ground I would
prefer “virgin made into a temple.” Also, in many manuscripts the ex-
pression in Latin here is virgo perpetua, and this was accepted for a long
time as the authentic version, although I do agree that Father Esser has
based his reading virgo ecclesia facta on some good arguments. At any
rate, I think the translation “virgin made into a temple is a perfectly good
English rendition of virgo ecclesia facta, and it fits better into the whole'
sequence of ideas, as can perhaps be seen from the next point, below.

‘We have a splendid Mariology summed up in the first three verses.
Mary is the virgin made into a temple by God and chosen by the Father.
The Father consecrates this chosen temple with his Son, who comes to
take flesh in Mary’s body. This chosen temple is also consecrated with
the Holy Spirit, who overshadows Mary. Thus Mary is the temple in
whom there was and still is all the fullness of grace and every good.

In lines 4 and 5 Francis goes on to give Mary titles which flow from the
fact that she has been consecrated by Christ’s taking flesh within her
body:

e She is the Palace of Christ, because the King and Prince of Peace
dwells within her.

® She is also the Tabernacle of Christ, for Christ takes up his
presence in her, as God dwelt in the tabernacle of old.

o Mary is Christ's Home, where God dwells or pitches his tent with
men.

e Mary is Christ’s Robe, for she clothes him with his human flesh.

o She is the Servant or Handmaid of Christ, her Lord and Master,
who also becomes subject and obedient to her.

* And finally, Mary is Christ's Mother, her dearest title.

Commentary on ‘‘The Salutation of the Blessed Virgin Mary.”’

This Salutation of the Blessed Virgin Mary serves, first of all, as a
striking witness of Francis’ great love for and devotion to Mary, to which
devotion Celano bore such eloquent testimony.

We also see in this prayer that Francis’ devotion to Mary is not just sen-
timental or pietistic, but is founded on solid theological grounds,
primarily that of Mary’s election and consecration by God to be the
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Moth.er of his Son. All else flows from that truth.

This prayer offers us a source of meditation on Mary and her greatness
and role in God's plan. It is a prayer that certainly can be used in our
own prayer life, communal and personal.

H. The Salutation of the Virtues

WE HAVE ALREADY mentioned this next prayer, which in some
fnanu‘scripts is printed as one prayer with the Salutation to Mary that we
just flr}ished discussing. Some commentators also question whether this
“‘vork is really a prayer or perhaps an “admonition” or just a simple

salutation” to the virtues. Probably the work has something of each of
these forms in it (AB 151-52; Omnibus, 132-34).

1. Historical Background,

Noquy seems to be able to give any definite date or occasion for the
composition of this Salutation of the Virtues. Its authenticity, however
as a work of Saint Francis has a very good support from thle fact thaé
Thom-as of Celano, in his Second Life (189; Omnibus, 513), states that
F.ranc1s composed such a work and quotes the line about Wisdom and its
sister, Simplicity.

There are quite a few different titles given to this opus in the
manuscr.ipts; AB, e.g., mentiors four of them (n. 4, p. 151).

. ',I'he Virtues are called “ladies,” which terminology reflects Saint Fran-
cis’ (typically medieval) knightly spirit and courtesy.

2. Analysis of the Text,

In studying “The Salutation of the Virtues,” I would divide it into three

sections, with line 6 from “The Salutation of the Blessed Virgi ’
the Introduction. v Virgin Mary’ as

Introduction: “Hail, all you holy virtues,” etc.
a. Sa'lute to the Sister Virtues (lines 1-4; note that in this section the
Virtues are addressed directly):

(1). Queen Wisdom and hol implici

y pure Simplicit
(2). Lady, holy Poverty  and holy Humility Y
(3). Lady, holy Charity  and holy Obedience

(4). Qrigin: all are seen as proceeding from the Lord.

b. {::es:::;u;?rzt:};; Virtues (lines 5-7; the Virtues are still being ad-
(5). No one can possess any one of the virtues unless he dies first
(6). Whoever possesses one virtue and does not offend the.

others, possesses all the virtues.
(7). Whoever offends one virtue, does not possess any virtue and
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. (12). Holy Humility — Pride and all people in the world and
-all the virtues. . v
offetnd‘s;i:lelst :n‘:il gins the Virtues Destroy (Latin con- E | things of the world. o '
ful Vi dem e—possibly “confound” [Omnibus: “put to shame”]. In 1 (13). Holy Charity — Every temptation of the Devil and of the
ndere— i

. . . ddressed directly, but flesh, and carnal fear, ’
thli sect-lto na::;;/zz:.o::eﬂ;?nlonger : (14-18). Holy Obedience — Every wish of the body and of
statements . :

C.

(8). Each virtue confounds or destroys vices and sins: 1 flesh, etc. , _

(9). Holy Wisdom — Satan and all his subtlety. . . 3. Commentary on ‘‘The Salutation of the Virtues."" .
). Holv Si licity — Wisdom of this world and the wisdom 1 . ‘

(10)-f tl? yb :;np . Some people seem really to like this salutation of the Virtues and see
ot the body. . . ; ' Il kinds of significance in the various pairings of the virtues and what

- ch d avarice and care of all kinds of significance rious pairing _ ;

an .h!-Ioly Pl’gverty Desire of riches an they confound. They also like the theology expressed concerning the ac-

this world.

quisition of the virtues, etc. “De gustibus,” of course, “non est disputan-
dum.” I personally don't get too much out of this work, which does not
rank among my favorite prayers or writings of the Saint. '

I would, nonetheless, point out the following ideas that I think are
worth some reflection: ' '

(Line 4): All virtues come from the Lord; i.e., we do not gain virtue
. by our own efforts.

(Line 5): To gain virtue, the most important beginning is that we die
.. to ourselves. '
(Line 6): All virtues belong to a loyal family: if we take one, we get

the whole family; if we cast off one, we cast off the whole
family. o
(Line 13): Charity confounds every- temptation of the Devil and of
| the flesh. It is a protection for chastity, an insight also ex-
pressed in the Vatican II document, Perfectae Caritatis (112).
(Line 14): Francis gives more importance to obedience than to all of
the other virtues.

I. The Canticle of quther Sun

THE FINAL PRAYER of Francis that we shall consider in detail is also
probably the best known and most commented upon: viz., “The
Canticle of Brother Sun.” There have been over 500 articles written
on the Canticle in the 20th Century, and ten books on it during the
past two decades (AB 37).

1. Historical Background.

Some of the early biographers of Francis give a lot of historical
details concerning the composition of the Canticle of Brother Sun.
Not all scholars accept these accounts as accurate, but I believe
they are interesting enough to consult, if the reader wishes to do so,
as an introduction to this work. They are 2Cel 213 (Omnibus,
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532-33), LP 43 (Omnibus, 1020), and SP 100 (Omnibus, 1076).
According to the account in the Legend of Perugia, there are

three stages in the composition of the Canticle:

a. Lines 1 through 9 and 14 (), composed in the winter of
1224-1225, when Francis was sick and staying at San Damiano;

b. Lines 10 and 11 on peace, added in June-August of 1225 to help
settle the dispute between the Bishop of Assisi and the podesta;

c. Lines 12 and 13 on death, added still later, shortly before the
death of Francis in October of 1226.

2. Amalysis of the Canticle (AB 38-39; Ommwibus, 130-31).

We should note, first of all, that this poem was written by Francis in
Italian, or at least in the Umbrian dialect of the time. It has, therefore, a
special importance as one of the first pieces of literature written in the
Umbrian native dialect (AB 37).

There are a number of different titles given to the work: “The Canticle
of the Creatures,” “The Praises of the Lord,” “The Hymn to Sister
Death,” “The Canticle of Brother Sun,” and “The Praises of the
Creatures.” | suppose the most comprehensive of these would be “The

Canticle of the Creatures,” but “The Canticle of Brother Sun” seems to be

the most popular.

According to the content and literary style, we might divide the poem
into three parts: '

Part I (lines 1-2): these verses indicate the central message of the
Canticle: viz., God alone is worthy to receive praise and glory
and honor.

Part II (lines 3- 13): these verses call upon all creatures to give
praise to God, or more exactly, God is praised through all his
creatures, including the person who shows pardon and bears in-
firmity and tribulation, and through Sister Death.

Part III (line 14): the final chorus is addressed to all creatures,
whereas all the previous verses are addressed directly to God.

One small change I would make in the translation of AB and the Om-
nibus, is in line 11. In the critical Latin edition of Esser, there is the pro-
noun ea in this line (“Beati illi, qui ea sustinebunt in pace”). 1 would,
therefore, add in English these after the word endure, referring to the
preceding words “infirmity and tribulation” (or, in the Omnibus,,
“sickness and trial.”

There are many different versions of this Canticle in English, and
many musical renditions as well. According to the early sources, Francis
himself composed a melody for it, but I don't believe anyone claims to
have preserved that original melody.
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3. Commentary on ‘‘The Canmticle of Brother Sun."”’

I believe that this Canticle is a great addition to our treasury of prayers
and songs, one which we should use more frequently (I personally have
been .doing so, in recent years, with very satisfying results). I suggest
substituting it occasionally for one of the Canticles at Lauds, especially
on the Feast of Saint Francis and other Franciscan feasts.

' This Canticle gives us another example of Francis’ style of prayer with
his emphasis on praise of God and his union with all of creation in his
prayer to the Father.

It likewise gives us a witness of Francis’ “theology of creation”: God is
our one Father and Creator, and all creatures are “brothers and sisters” in
the one family of God.

T.he fact that Francis composed this “Canticle of Praise” presumably
during a time of great physical suffering also highlights the deep
spirituality of the Saint and his theology of suffering.

Finally, the verses on “Sister Death” let us penetrate into Francis’ at-

titude toward death and his deep faith in the life after death. @

Submission

my brother brings to mind
a scissor-happy stylist:
snip, snip '
don’t worry
you'll love it
snip
trust me
there’s no way
snip
1 can hurt you.
the razor’s edge is sharp:
cut
if you will
but do not
shave my head
without my hair
how am |
to dry your feet?

Carol Carstens, S.F.O.
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The Preaching Apostolate
of St. Francis and His
Early Companions

SISTER MARIA ASUNCION B. BORROMEO, FM.M.

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 his Son, Jesus Christ [1 Jn. 1:3].

THIS JOHANNINE PASSAGE poignantly capsulizes for us what Francis and
his first companions announced to the world by their apostolic way of
life. The proclamation of what they “have seen and heard,” eight hun-
dred years ago, continues to find resonance in the hearts of contem-
porary men and women.

Saint Francis of Assisi was the first founder of a religious Order who
dedicated himself and his followers to the apostolate (Zawart, 243). The
latter occupied such a prominent place in the life of Francis that he is
honored with the title “The apostolic man, Francis.” As such his first
disciples described him (L3S 68); the Church herself from the beginning
glorified him thus (cf. Julian de Spira, 375). We of the twentieth century
perhaps no longer find anything extraordinary in this distinction. For the
contemporary of Francis, however, it was something unprecedented that
the founder of an Order should dedicate himself and his followers to the
apostolic life, the chief expression of which is preaching.

In the earliest known papal document referring to the Friars Minor,
Pope Honorius III describes their life-form in these words: “. . . having
cast aside the vanities of this world, they [the Friars Minor] have chosen
the way of life duly approved by the Roman Church; and sowing the
seed of God’s word after the manner of the apostles, sojourn through the
land . . . ” (Lapsanski, 224).

The present article is an attempt to look into the preaching apostolate
of Francis and his early companions: to find out the nature and the con-
tent of their proclamation as well as the methodology they used that
rendered their preaching effective.

Sister Maria Asuncion B. Borromeo, EM.M., prepared this study while pursuing
graduate studies at the Franciscan Institute, St. Bonaventure, New York. She now
teaches at Stella Maris College, Quezon City, Philippines.
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of preaching. Thomas of Celano tells us thg
preach penance with tremendous vigor (
Legend of the Three Companions speaks
Gospel perfection. And Jordan of Giano d escnbes him (n. 2) as an
“imitator. of evangelical poverty and energetic preacher of the Gospel.”

The call of Francis to the Apostolic life began when he heard a reading
from the Gospel of the day’s Mass describing how Jesus sent out his
disciples on the preaching mission. From a priest whom he approached
for a fuller explanation of the passage, Francis learned that “the disciples
of Christ should not possess gold or silver or money; not carry along the
way scrip, or wallet, or bread, or a staff . . . but that they should preach
the kingdom of God and penance” (1Cel 22). Hearing this explanation,
Francis, unable any longer to control his joy at these words which moved
him profoundly, exclaimed: “This is what I wish, this is what I seek, this
is what I long to do with all my heart” (ibid.). Immediately Francis re-
sponded with conviction and enthusiasm to the challenge presented to
him by the Lord in the missionary discourse (Mt. 10:5-14 and par.), for
he was “not a deaf hearer of the Gospel” (1Cel 22).

From the Gospel passage cited above, Francis must have come to
realize that the challenging task demanded of him was the renunciation
of the world together with apostolic labor in the world. Apostolic pover-
ty and itinerant preaching were to be equally essential elements in the
calling of Francis, just as they were essential elements in the calling of the
Apostles, inseparably bound up in the Gospel of the mission.

Francis “began to preach penance to all with great fervor of spirit and
joy of mind; edifying his hearers with simple words and his greatness of
heart. His word was like a burning fire, penetrating the inmost heart and
filling the minds of all with wonder” (1Cel 23). The impact made by Fran-
cis was so overpowering that people were not only converted in masses,
but several men of noble and generous mind resolved to cast their lot
with the poor preacher and to make his life and purpose their own (1Cel
24-25).

Having tried his first followers for a while in their new vocation, Fran-
cis sent them out with the words: “Go, my dearest brothers, two by two
into the various parts of the world, announcing to men peace and repen-
tance unto the forgiveness of sins” (1Cel 29). When the number of his
disciples increased to twelve, Francis realized the necessity of obtaining
the approval of the Church for their way of life. Innocent III verbally ap-
proved their rule and gave them permission to preach penance to all. The
pope added expressly that all the disciples of Francis should be entitled to
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exercise the apostolate to the entire world, if only they received the per-
mission to preach from their Founder (L3S 51; AnPer 36). He then confer-
red the tonsure on Francis and the eleven brothers (L3S 52; LM x.3). The
tonsure was intended by Innocent to associate the brothers with the
hierarchy of the Church and thus make it easier for them to use their per-
mission to preach penance everywhere (Landini, 30). They suffered
persecutions, nonetheless, as they went through the world encouraging
people to fear and love God and to observe his commandments (AnPer
19). These “penitents from Assisi” (L3S 37) must have easily been
mistaken for the many heretical groups preaching at that time. Thus the
conferral of the tonsure can be seen as intended to provide Francis and
his companions with a visible sign that they were in fact Catholics in
good standing and that their call to conversion could therefore be heeded
without fear that one was being led into heresy or into conflict with the
Church.

Herein lay the decisive and far-reaching importance of the papal mission.
Until then, the men of Assisi had spoken to the people brief, impressive ad-
monitions to do penance and to amend their lives. It had been purely a lay
apostolate which could be exercised even without formal authorization
from the Church. From now on, however, Saint Francis began to preach
with increasing perfection; he was a genuine preacher confirmed by
apostolic authority [Felder, 306].

Forms of Preaching

TO UNDERSTAND THE NATURE of the preaching of the early friars, we need
to see the difference between simple exhortation and formal preaching.

In the beginning, Francis and his companions restricted themselves
altogether to simple exhortation. After the example of the Apostles, they
spoke few and simple words of exhortation in the houses where they
labored or chanced to enter, on the streets, in public places, in the open
field (L3S 54; cf. 1Cel 36). However deep the impression made by their
words and however astounding the results produced by them, it is to be
noted that there was no question of preaching in the strict sense, which
meant “an office, the object of commission, a delegated duty . . . that
pertained to the ministry of souls” (Mandonnet, 59). These friars gave
the sort of exhortation to virtue, peace, penance, that any cleric, even
any lay person, might give to his neighbor with no need for special com-
mission. According to the Anonymous of Perugia (n. 15), Francis did not
preach but only exhorted the faithful to fear and love the Creator and to
do penance for their sins: “Up till now, the man of God had not been
preaching to the people. But whenever they [Francis and his brothers]
would pass through the cities and villages, they would urge men and

116

women to fear and love God . . . and to do penance for their sins.” Thus
it would seem that the author did not consider such exhortations as
preaching. Only after receiving the pope’s permission does he write:
“From that time on Blessed Francis began to preach to the people and
villages . . . ” (AnPer 36).

The brothers adhered to this form of exhortation long after they had
been empowered to preach formal sermons. Jacques de Vitry testifies to
this in his description of their preaching activity, written in 1216: “They
were totally detached from temporal things, but labored every day with
burning desire and enthusiastic zeal to elevate their fellowmen to virtue
and piety by their example and their words” (Omnibus, 1609).

In the simple exhortation, therefore, we have the first form of Fran-
ciscan preaching. Francis emphasizes this form in chapter 21 of the Rule
of 1221: “And whenever it may please them, all my brothers can pro-
claim this or a like exhortation and praise among all the people with the
blessing of God” (RegNB 21:1; AB 126). With such simple exhortations all
the brothers, clerics and lay, could take part in the apostolate.

Apart from the exhortatory form, however, the formal sermon also
had its place, although it was not permitted to all indiscriminately. These
formal sermons were not sermons based on and in explanation of the
Scriptures, but merely moral sermons on penance (Zawart, 263). The lat-
ter did not differ essentially from the exhortatory sermon. The preaching
of the formal sermon, however, was done in the name and by the
authority of the Church; it therefore bore an official character and was
permitted not only outside the churches, but also within them and at the
liturgical functions (Felder, 328). Francis understood the papal approba-
tion in this way: immediately after his return from Rome, he not only
made use of the simple exhortation, but he appeared as preacher in the
stricter sense (L3S 54). He preached in the churches and at the Sunday
services even at the time when the brothers were living in the hut at Rivo
Torto. It was his custom at this time to go to Assisi on Saturdays, passing
the night in prayer in a small garden belonging to the cathedral chapter,
and to preach on Sunday at the early Mass in the cathedral church (LM
iv.4). In his Testament, in which Francis points to his earliest activities,
he declares: “. . . if I came upon pitiful priests of this world, I would not
preach contrary to their will in the parishes in which they live” (Test 7;
‘AB 153).

- In like manner, by virtue of the authority granted him by Innocent III,
Francis permitted a chosen group of brothers to exercise the office of
preaching. Each year, on the occasion of the General Chapter, these
brothers were selected and sent to the various provinces, that they might
preach to the people (L3S 57). .
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As noted earlier, it is to be presumed that the simple exhortatory form
of preaching was not abandoned when permission was given for the for-
mal or liturgical preaching; otherwise, we would have to assume a flat
contradiction in chapters XVII (Preachers) and XXI (Exhortation which
all the brothers may make) of the Early Rule (AB 122, 126).

The Content of the Friars’ Preaching

HAVING SEEN the two forms of preaching that Francis and his companions
engaged in, let us now look into the content of their preaching. None of
Francis’ sermons has survived in full, nor those of any of his immediate
followers (cf. Moorman, 274). Nevertheless, the accounts of their con-
temporaries and Saint Francis’ own writings give us valuable indications
of the content of the earliest Franciscan sermons.

Thomas of Celano pithily summarizes the contents of Francis’
preaching: “He went about the towns and villages, announcing the
kingdom of God, preaching peace, teaching salvation and penance unto
the remission of sins” (1Cel 36). His disciples did likewise (L3S 57).
Celano emphasizes that the preaching of Francis was aimed at the
thorough conversion and correction of his hearers, that it rebuked all
sins and vices, roused the sinners, and effected a complete change of
heart and life among all classes of people (1Cel 36).

The same general theme runs through Francis’ Letter to All the Faithful
(AB.62-65), as well as the records of his discourses delivered on various
occasions: at the Chapter of Mats at the Portiuncula (Jordan n. 16), dur-
ing the wolf and hail plagues at Greccio (2Cel 35), during the feud of the
noble families of Bologna (Omnibus, 1601), and at the imaginary chapter
of all the religious of the world (2Cel 191). In the Rule of 1223, Francis ex-
plicates the usual content of the Franciscan sermon:

I admonish and exhort these brothers that in their preaching, their words
be well chosen and chaste for the instruction and edification of the people,
speaking to them of vices and virtues, punishment and glory in a discourse
that is brief, because it was in few words that the Lord preached on earth
[RegB IX.3; AB 143].

The preaching permitted by Innocent IIl and practiced by Francis and
his immediate followers was, therefore, evidently the simple moral ser-
mon, in contradistinction to the scriptural sermon aimed at expounding
the dogmatic as well as the moral content of Revelation by means of the
inspired text—termed for that reason a “doctrinal” sermon (Felder, 334).

That the friars were entrusted with the preaching of moral sermons
rather than scriptural or doctrinal ones, becomes still more evident if we
consider the law of custom which prevailed at that time in regard to
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popular preachers. Whenever the permission to preach was granted to
laymen, or unlettered clerics, the scriptural sermon was always excluded.
This was restricted to the educated clerics (Felder, 335).

It can be surmised, however, that with the advent of the Fourth
Lateran Council (1215), the friars began to be given a solid grounding in
the Scriptures and in doctrine. That Council passed two canons that were
intended to upgrade the quality of those who exercised the office of
preaching (Schroeder, 251-52). The chapters on preachers in both Rules
are to be regarded as an implementation of the conciliar decrees.
Although no explicit reason is given in either Rule for subjecting a friar to-
an examination by the minister (in 1221) or the minister general (in 1223)
before the friar could be given permission to preach, it is evident that
such a procedure was intended to guarantee the preacher’s orthodoxy.

The foregoing considerations allow us to form a general idea of the
content of the friars’ sermons. In the beginning, they restricted
themselves to the subject of penance. In their exhortations as well as in
their formal sermons, they simply admonished their hearers to repent
and lead better lives. Later on, the friars who were able to do so, were
given leave to preach scriptural sermons, i.e., to explain on scriptural
grounds the entire content of Revelation, from the dogmatic as well as
the moral standpoint,

The Friars’ Method of Preaching

OUR NEXT TASK is to look into the friars’ manner or method of preaching.
Without doubt the early preaching of the friars was very simple. Francis
and his close followers led simple and ordinary lives, and their preaching
was likewise free from rhetoric and sophisticated devices. Celano tells us
that in his sermons Francis did not make use of the “keys of philosophical
distinctions” (2Cel 107), but spoke freely and directly and with great fer-
vor as if he had “made a tongue out of his whole body” (1Cel 97).

A description of Francis’ preaching style as colloquial rather than that

of a professional preacher is recounted to us by the Archdeacon Thomas *

of Spoleto:

I saw St. Francis preaching on the plaza. He spoke with so much wisdom

and eloquence that many learned men who were there were filled with ad-
miration at the words of so plain a man. Yet he had not the manner of a
preacher, his ways were rather those of conversation ... [Omnibus,

This manner of preaching came naturally to Francis. His exhortations,
instructions, letters, and prayers that have come down to us reveal a
preacher after the heart of God in their straightforwardness and simplici-
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ty, their heartiness, their unction, warmth, and vigor. Consider, e.g., his
touching admonition on the veneration of the Holy Eucharist (EpCler;
AB 49-51), or the dramatic effect he lends to the description of the death
of the impenitent sinner (EpFidll; AB 72-73).

It is to be assumed that, being “sowers of the Word of God” (Cum
dilecti filii), the friars made extensive use of the Scriptures in their
preaching. It is true that in the beginning the purely scriptural sermon
was forbidden them because they were not trained in theology, but their
simple exhortations on penance and peace were nonetheless firmly
grounded in the Word of God.

No one understood this art of preaching in the spirit of the sacred
Scriptures better than Francis of Assisi, who had taken the Gospel in its
fullness as the norm of his life. His writings, as well as the sketches of his
sermons that have been handed down to us, reveal a rich and varied
selection of citations from nearly every book of the Bible. As a rule, it
seems, he spoke freely on any particular truth, illustrating and suppor-
ting his ideas wherever possible by passages from the inspired text.
Sometimes, however, he took a single biblical text and expounded it
thematically after the custom of the schooled preachers of his day. Jordan
of Giano, an eye witness, tells us that Francis preached in this way at the
General Chapter of the Order in 1221 (n. 16).

The fact that Francis could at times simply dismiss a congregation with
a blessing when he had forgotten what he had to say is also indicative of
the way he understood his preaching (1Cel 72). He saw it as a reality at
the service of the living Word of God and therefore something over
which he did not exercise full control. God could choose either to speak
or not to speak at a given time or in a given situation, and if he chose not
to, Francis as preacher had no other alternative but to say that there
would be no sermon that day.

A point of contrast between the preaching of Francis and that of his
brothers is brought out by Jacques de Vitry in his account of the friars’
sojourn in the land of the Saracens (History; Omnibus, 1512-13). The
brothers’ approach was aggressive and polemical. Not only did they
preach the faith of Christ, but they also contradicted in their preaching
the law of Mohammed, presenting it as false and perfidious. Francis, on
the other hand, did not contradict Mohammed; he simply preached
Christ. The sultan’s reaction implied that Francis did not insult his
religion. In fact, as long as the brothers spoke of Christ as Francis did,
they were gladly heeded. Once they began to attack Mohammed,
however, they were persecuted. The reason is simple: they contradicted
in their preaching. Their contradiction outweighed the positive elements
in their preaching (de Beer, 26).
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In reading Jacques de Vitry, one sees that the brothers did not under-
stand Francis. Their approach actually constituted an anticipated
disavowal of the missionary behavior prescribed in the Early Rule, where
Francis stipulates two modalities of missionary presence for those going
among the Saracens and other nonbelievers: “One way is not to engage
in arguments or disputes, but to be subject to every human creature for
God’s sake and to acknowledge that they are Christians. Another way is
to proclaim the word of God when they see that it pleases the Lord . . . ”
(RegNB XVI.6-7; AB 121). On both counts, the brothers failed. They im-
mediately opted for preaching (as Francis too had done), but in a very
different spirit. The Rule demands attestation, and they plunged into
contestation (de Beer, 97).

The above considerations disclose to us the apostolic stance of Francis.
The witness of Christian life, the quality of religious presence, is, for
Francis, a proclamation in itself. This is a key notion in Francis’ approach
to the ministry of preaching: that “all brothers should preach by their
deeds” (RegNB XVII.2; AB 122).

In sending his first disciples into the whole world, Francis counselled
them, saying: “Let us go through the world, exhorting and teaching men
and women by word and example to do penance and to observe the com-
mandments of the Lord” (L3S 36). He envisaged his brothers as beacons
of light, leading others to the love of Christ by the personal example of
their own holy lives (2Cel 155).

Testimony abounds to the good influence that the holiness of Francis
and his brothers exerted on men and women of every rank and age.
Celano’s First Life is fraught with examples: all classes of society, rich as
well as poor, learned as well as simple, ordained as well as lay, were
drawn to Francis as to a magnet as they came into contact with his life of
simplicity and joy (cf. 1Cel 31, 36, 37, 56, 62, 90). Likewise the Three
Companions tell us that “many people, nobles and commoners alike,
were touched by divine inspiration and began to imitate Francis’ way of
life, and to follow in his steps” (L3S 54).

The early companions followed the example of Francis. Both Jordan of
Giano and the author of Anonymous of Perugia report that the brothers’
preaching, fortified by the example of their lives, was effective in moving
many people to do penance and some even to join the Order (Jordan n.
35; AnPer 45). In describing the apostolic activity of the friars, Jacques
de Vitry does not limit it to their preaching activity alone, but stresses
emphatically that they also achieved good among men by their ex-
emplary life (History, Omnibus, 1611). It is Pope Gregory IX, however,
who showers the highest praise on the Friars Minor. Christ, says the
pope, is being “born” in the Order of Friars Minor and is bringing about
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the salvation of many by the example and teaching of this “innumerable
multitude” of the friars (cf. Lapsanski, 229).

The Challenge

BY WAY OF CONCLUSION, we can say that an essential aspect of the early
Franciscan preaching was the centrality of the Word of God, given
witness to by the life of the preacher. For Francis, both the preacher’s life
and his message were to be founded on the Word of God. Thus we see
two integral elements in the preaching ministry of Francis and his
brothers: word and witness. As it was in Francis’ time, so it is today.
In his Apostolic Exhortation, Evangelii Nuntiandi, Pope Paul VI
stresses (n. 22) that ’

the meaning of a person’s witness will be clarified by preaching the Lord
Jesus. The good news proclaimed by the witness of life has to be proclaim-
ed by the word of life. There is no true evangelization if the kingdom and
the mystery of Jesus of Nazareth are not proclaimed.

What this means in practice is the challenge of our time, as indeed it has
been the challenge of all Christian ages. The Franciscan men and women
of faith, of committed hope, of self-giving love who try to work out in
their lives this double proclamation of word and witness, are the
presence of the Kingdom in the midst of our broken but hoping time. Q
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§ Fulfillment

jesus, my Love, my Own,

Thank You for this my Home,

This cloistered roof that shelters You
also shelters me!

What privilege mine!

The hundredfold in Time!

Oh, What in Eternity!

Sister M. Colette Logue, O.S.F.
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Book Reviews

Ephrem Longpré. By Edouard Parent,
O.FM. Montréal: Les Compagnons
de Jésus et de Marie, 1985. Pp.
xiv-324. Paper, $5.00.

Reviewed by Father. George Marcil,
O.FM., of the Franciscan Institute of
St. Bonaventure University.

If ever the story of Franciscan studies
in the twentieth century is told, the
name of Ephrem Longpré will have to
be included among the more important
writers and researchers to have con-
tributed to-it. He spent his entire career
in research related to early Franciscan
history, first some twenty years in
Quaracchi working at critical editions,
and then another twenty years at Paris
writing scholarly articles for the major
encyclopedias and dictionaries being
produced after World War II.

The present biography by Edouard
Parent, Franciscan of the Québec Prov-
ince, is the third monograph to appear
that allows us to ponder the life of
Father Longpré, eminent medievalist,
metaphysician, theologian, and Fran-
ciscan Mystic. The first to appear,
Ephrem Longpré, un mystique francis-
cain de notre temps, published at
Beauchesne of Paris in 1969, is a collec-
tion of quotations from his own
spiritual diary and letters, assembled by
the same Father Edouard Parent,
curator of his library. It lets us follow
Father Longpré’s career from within, as
it were, from 1912 to his death in 1965.
The second is a biography, Ephrem
Longpré 1890-1965, written by his
younger and admiring brother,
Anselm, and published at Notre Dame
Press, Québec, in 1974. This third and

most recent study is a far more com-
plete narrative of his life. It is written,
too, by a very sympathetic, almost
awestruck, interpreter. One catches the
note of esteem already from the cover.
The portrayal there presents the scholar
at work with a book before him; he has
a pen in hand since he never wrote with
a typewriter. There is room on his
worktable for a crucifix, and in small -
print we catch the subtitle: “The herald
of the primacy of Christ and of the Irn-
maculate Conception.”

There are surprises all the way
through the book for those who are not
familiar with the basic data of Father
Ephrem’s life. In the very first chapter,
which tells the tale of his family and his
birth, from 1890 to 1903, the surprise is
that this renowned Canadian
medievalist, who lived most of his life
in the European libraries, was actually
born in Woonsocket, Rhode Island. He
lived there only a short while before be-
ing brought back by his French-
Canadian parents to the town of Up-
ton, in Québec.

He was reared on a farm. But the
young farmhand, getting his first
education in a local schoolhouse, prov-
ed himself to be an avid reader and a
quick learner. This ultimately led him
to the Franciscans. His reluctant father
released him from the farm to allow
him to study for the priesthood and the
religious life. His early schooling and
religious training took him away from
the homestead from 1903 until 1918. He
went first to Montréal, where the Fran-
ciscans had a seraphic college at the
time and also their novitiate. He did his
theology, also with the Franciscans, in
Québec City.
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If his native talent forced him off the
farm, it was soon to make him cross the
seas. Somehow, during his years of
study, the news of his intellectual
precociousness reached as far as Rome.
Even before his ordination, the minister
general suggested that he be ordained
early and sent for higher studies in
Rome. Reluctant superiors dodged the
suggestion, holding off the ordination
until the proper date and even giving
him a first assignment after ordination,
teaching literature at the high school
level. But the minister general had other
very clear plans for him. Threatening
letters from the minister general to the
Canadian provincial brought Father
Ephrem to Rome in December of 1918.

In Rome he was enrolled in the newly
created Pontifical Institute for Oriental
Studies, where in a rather hurried
fashion, judging by modern standards,
he completed his doctoral studies by
July of 1920. The Institute was created
for the purpose of studying relations
between eastern and  western
theologies. Although Father Ephrem
was studying about the eastern mentali-
ty, he was also making use of his grow-
ing expertise in early Franciscan
history. He wrote his first major work,
his dissertation, on The Procession of
the Holy Spirit and the Franciscan
School of the 13th Century.

With his formal book-learning finish-
ed, Father Longpré was appointed to a
task of full time research at the Fran-
ciscan college of Quaracchi. He was to
remain there from 1920 until 1938. His
first assignment was to collaborate with
others already hard at work on the
critical edition of Alexander of Hales.
And he did that till 1927, helping with
the production of volumes I and II of
that edition. He contributed the doc-
trinal introductions to both those
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volumes, but that isn’t all he was doing.
Among other things, he produced two
book length studies: La Philosophie du
B. Duns Scot (294 pp., 1924) and an
edition of Tractatus de Pace by Gilbert
of Tournai (xliv-190 pp., 1925).

In August of 1927 he was asked by.

the minister general to create a new
team of researchers at Quaracchi in
view of producing a critical edition of
the writings of John Duns Scotus.
Though he was frightened by the enor-
mity of the task, he accepted the
responsibility. His first move was to
consult Cardinal Ehrle, another great
medievalist, who was then working in
Rome. The first order of business, apart
from gathering a team of collaborators,
was to begin making photocopies of
Duns Scotus manuscripts wherever
these might be found. So for the next
several years he systematically toured
the great libraries of Europe: Italy,
France, England, Spain, Germany.
These were important years of research
for him, uncovering all kinds of things,
including new manuscripts of the
writings of Scotus, but other bits as
well. In 1929, for instance, he found a
small document that helped establish
definitively the year of ordination of
Duns Scotus. This was written up in a
brief article in Archivum Franciscanum
Historicum.

From 1927 until 1938, while collec-
ting the store of microfilms, Father
Ephrem continued to produce writings
of all kinds related to Franciscan in-
tellectual history. He produced a book
length work, Quaestiones Disputatae
de Gaultier de Bruges (244 pp.) in 1928.
He composed for the minister general,
Leonard M. Bello, the encyclical “De
Universali Christi Primatu atque
Regalitate,” which was published in the
Acta Ordinis Minorum 52 (1933),

293-311). Later, for the same minister
general he wrote another encyclical,
“De B. Maria Virgine Omnium
Gratiarum Mediatrice,” also published
in the Acta 57 (1938), 136-50, 209-24.
Just prior to that, in 1937, he put
together for the Dictionnaire d'Histoire
et de Géographie Ecclésiastique a truly
magnificent article on Saint Bonaven-
ture (IX, 741-88).

Meanwhile resistance was growing.
It was felt in many circles that the much
desired critical edition of Duns Scotus
was not progressing at the right pace.
The ministers of the Order wanted
results and weren't seeing any. Also,
another man, a competitor, appeared
on the scene, one who was promising
quick results. Father Carlo Bali¢ prom-
ised to make many changes. First, he
wanted to move the edition from
Quaracchi to Rome. Second, he intend-
ed to begin by producing the
theological writings instead of the
philosophical ones, which was the cur-
rent intention. Third, he seemed to
promise some immediate and steady
results, like printing a first volume very
soon and others at the rate of one per
year. The minister general had con-
fidence in the new perspective, and so
henceforth Father Carlo Bali¢ would
replace Father Longpré as the head of
the Scotus commission.

The demotion from the presidency of
this commission was a serious blow to
the man who had already put eleven
years of research into the preparation
of the Scotus edition. The chapter of
the book that tells of the demotion and
the immediate aftermath is not the best
in the book. It is very partial and emo-
tional. But it still comes up with its sur-
prises. At this point in his career,
because of the reputation he had
created for himself as scholar and

researcher, Father Ephrem received two
offers: one from Cardinal Suhard, who
offered him a chair of theology in Paris;
the other from the Jesuits, who prom-
ised him a research position. But he
refused them both, not able to see
himself in anything but a Franciscan
habit.

After the shock of the demotion,
Father Longpré tried to settle into a new
environment in Paris, doing his own
private research. But that didn’t yield
immediate satisfaction because of the
invasion of France by the Nazis. Father
Ephrem, instead of writing articles,
took part in the French resistance
movement. Because of this he was not
able to stay in Paris for long. He fled in-
to southwestern France, where he con-
tinued resistance activity on a moderate
scale until the war’s end.

One can spend a lot of useless time
speculating over the “what if.” What if
Father Ephrem had not been removed
from the commission? Maybe the first
volume of Scotus would have appeared
before 1950. But then perhaps Ephrem
Longpré would not have worked at the
many articles he published during the
years 1945 to 1965. It certainly is clear
that though his dismissal from the edi-
tion was a severe blow to him, his pro-
duction of volumes of valuable material
still remained very great. During these
years he produced scores of minor
things, asked of him by the editors of
encyclopedias then being developed.
For the Dictionnaire de Spiritualité, in
particular, he produced four major
pieces: one, on Bonaventure, in volume
I; another, on contemplation in the
Franciscan heritage, in volume II; a
third, which he seemed to consider the
most important piece of his life, on the
Eucharist and the mystical life, in
volume IV (col. 1586-1621); and the
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fourth, on Saint Francis, in volume V
(col. 1268-1303). This last one was later
reprinted, in 1966 after his death, as a
separate monograph by the Beauchesne
Press.

We are indeed indebted to Father
Edouard Parent for having put together
this very valuable biography. It helps us
to get a sense of the stature of Father
Ephrem Longpré, and not only the
scholar, because he had other dimen-
sions also. He did labor as priest; he
was well known, too, as a very loyal
and helpful friend; and there is no
doubt that there was a strong mystical
side to him as well. But the scholarly
side still remains the most impressive.

At the end of his book Father Parent has
furnished a bibliography that includes
290 items. That has to be impressive.

If one were to risk the statement that
basically Father Longpré was a failure
because he never brought to term that
which was most central to his life, a
twofold counter argument would cer-
tainly be in order. First, he did prepare
the groundwork, the collection of
microfilms, which even today is the
basis for the work still in progress. Sec-
ondly, 290 pieces of fairly significant
writing on the history of Franciscanism
constitute a respectable yield in any
scholar’s life, even if they must be con-
sidered secondary.

Witness

Continued from page 97

Saint Francis highlights this in his Letter to All the Faithful, in which
he declares that those who have the grace of God are brides, brothers,
and mothers of our Lord Jesus Christ. There is a special charge tl}ut
follows from the privilege of being a mother: “We are mothers to him
when we enthrone him in our hearts and souls by love with a pure and
sincere conscience, and give birth to him by doing good. This, too,
should be an example to others.”

.
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Franciscan Studies M.A. Program
Summer 1986 Offerings

THE FRANCISCAN STUDIES PROGRAM offers a full schedule of courses in Franciscan
theology, history, and spirituality, fully adaptable according to varied goals of students.

All courses meet in Plassmann Hall, except for those marked with an asterisk next to the
days on which they meet. Those so marked meet in Friedsam Memorial Library. Three
credit courses meet Monday through Friday. Two-credit courses meet Monday through

Thursday, except FS 564, MWF.

Course Title Credits
FS502  Sources for the Life of St. Francis 3
F5504  The Life of St. Francis 3
FS506  Survey of Franciscan History 3
FS506  History of Franciscan Thought 3
FS519  Theological Foundations of Franciscanism 2
FS520  Writings of St. Francis and St. Clare 2
FS531  Women and the Franciscan Ideal 2
FS563  Principles of Spiritual Direction 2
FS500  Method and Bibliography 2
FS511  Introduction to Paleography 2
FS564  Franciscan Praxis of Spiritual Direction 2
F5526  The Franciscan Movement and the Church 2
FS600  Franciscan Italy: Study-Travel Seminar 2
F5599  Independent Research 1-2
FS 698  Master’s Thesis 6

Days Time Instructor

M-F 8:30-9:45 Wayne Hellmann, O.FM., D.Th.

M-F* 8:30-9:45 Conrad Harkins, O.F.M., Ph.D.

M-F 9:55-11:10 Dominic V. Monti, O.F. M.

M-F 9:55-11:10 Romuald Green, 0.F.M., Ph.D.

M-Th 11:20-12:25 William Short, O.F M., S.TD.

M-Th 11:20-12:25 Regis Armstrong, O.F.M.Cap., Ph.D.

M-Th 1:00-2:05 Margaret Carney, 0.S.F, M.A.

M-Th 1:00-2:05 Edward Coughlin, O.F M., Ph.D.

M-Th* 2:10-3:15 Paul Spaeth, M.L.S.

M-Th 2:10-3:15 Malcolm V. T. Wallace, Ph.D.

MWF* 2:10-3:35 Maury Smith, 0.F M., D.Min.

M-Th* 6:45-7:50 William McConville, 0.F.M., Ph.D.
See descriptive brochure.

By arr. Staff

By arr. Staff

WITH APPROVAL OF THE FACULTY ADVISOR AND DIRECTOR, STUDENTS MAY
FULFILL A MAXIMUM OF SIX CREDITS IN ELECTIVES FROM COURSES OFFERED IN
THE DEPARTMENT OF GRADUATE THEOLOGY.

CALENDAR
Registration .......... . ... . .. .. Monday, June 23
Classes Begin ................... Tuesday, June 24
Modern Language Exam ............ Friday, July 11
Final Exams .................... Friday, August 1
FEES
Tuition per graduate hour ................. .. $150.
Roomand Board ........................ .. $600.

Fees are subject to change without prior notice.
Individual courses are subject to cancellation
because of insufficient enrollment.

PRE-REGISTRATION

Pre-registration forms are available from the Office of
Graduate Studies, St. Bonaventure University, St.
Bonaventure, New York 14778. Students who pre-
register need not report for registration on June 23.

ACADEMIC YEAR OFFERINGS

THE FRANCISCAN STUDIES M.A. Program may be
pursued during the Summer, Autumn, and Spring
Semesters. The required number of course credits can
be obtained in two Summer sessions and the interven-
ing academic year, or in six Summer sessions.

Erratum

The correct course title for FS 511, listed in the
above summer schedule, is Medieval Latin: Franciscan
Texts, not, as printed, "Introduction to Paleography."
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Franciscan Pathways
Now Available

St. Francis of Assisi: Essays in Commemoration, 1982. Edited by Fr.
Maurice W. Sheehan, Capuchin. $10.00 plus postage.

This paperback collection has eleven articles on St. Francis by Paul
Sabatier, Pius XI, David Knowles, Yves Congar, and others. Three of the
articles are new translations; most are difficult to locate.
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plus postage.
Translated by the late Berchmans Bittle, Capuchin, this popular
biography long has been out of print:
Many more are forthcoming!
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CantSol: Canticle of Brother Sun LaudHor: Praises at All the Hours
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Complete Works (New York: Paulist Press, 1982).

L

MAY 5 o 1986

EDITORIAL

Will We
Ever Learn

OuR CATHOLIC FAITH teaches us that what we believe through faith and
what we can know by reason are in harmony. In the area of religious life,
psychology, and sociology—disciplines of reason and experience—con-
firm more and more that our customs and practices are community
building and personally enhancing. For instance, although clothing does
not make the Franciscan, yet the sense of personal identity given by a
uniform is well known, as is the social witness of a distinctive garb.
Again, psychologists tell us of the importance of silence, time to collect
oneself. The social sciences teach that doing things together builds
bonds that hold people together. Our faith has taught us that we need to
deny ourselves, and M. Scott Peck in his best seller, The Road Less
Traveled (New York: Simon and Shuster, 1978), argues from his ex-
perience as psychiatrist that postponing gratification is a lesson contem-
porary people need to learn. Jesus told us that it is better to give than to
receive, and volunteerism as an institution is with us as our culture
perceives the need for people to fill their lives with meaningful service.
Unfortunately, it seems that the more we learn from the social
sciences, the less we carry out the many customs that they have
demonstrated to us are viable. As the need for silence is more recogniz-
ed, we find less of it in our communities. As we learn about group
dynamics, fewer and fewer common activities: meals, recreation, prayer,
working—fill our horariums. As we learn about the value of signs and
symbols, we more and more put aside our habits. As we learn the
benefits of giving, we find our lives more and magg concerned with per-
sonal hobbies, friendships, and travel. As we hea mm Eburn
out,” we plunge ourselves into the apostolate with rgckI§§# abandon. As
we hear again and again of the power of the ri:%e'héve-‘hban-
doned reading at table, a wonderful opport Wi
growing. As the nutritionists tell us of the
abstinence on Fridays in Lent hard to take.
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How explain these paradoxes? Perhaps the reasons offered for what
we lived in religious life a few years ago were not always the best—but
that doesn’t mean that the practices were wrong. Perhaps we are ex-
periencing a reaction to the excessive literalism of a bygone era, which
sometimes made it appear that the religious existed for the Rule, and not
vice versa. Perhaps a false view of self-fulfillment has unwittingly crept
into religious life—the 70’s were the years of the “me generation.”
Whatever the reasons or causes, the intelligent—and religious—response
to our circumstances today is to realize that we had been doing a lot of
things rightly, and that we will serve ourselves and our God and world
better, if we get back to doing them.
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Vocations and the

Franciscan Vocation
BERNARD ] PRZEWOZNY, O.FM.CONV.

BY DRAWING ATTENTION to the Church’s universal vocation to holiness,
the Second Vatican Council (LG, art. 39-42) reminded every believer of
his obligation to give an account for the hope that is in him (1 Pt. 3:15)
and to confirm by a saintly life his calling and election to the eternal
kingdom of Christ (2 Pt. 1:11). But anyone who attempts to give that ac-
count by specifying the particular pature of his call to holiness, as we
shall try to do in the case of the Franciscan vocation, would do well to
keep in mind the words of the Psalmist: “God has spoken once; I have
heard two words” (62:11). Indeed, every believer is called to share in the
one and same holiness of God; but each one hears that call and shares in
that holiness according to his or her personal gifts. God has uttered one
word to the Church; its members hear many words.

The truth of the Psalmist is also confirmed by the particular charism of
a founder of a religious order and by the personal appropriation of that
charism by his followers. In the case of Saint Francis of Assisi, just as in
the case of all saints, we may say that he could not hear God’s call
without bearing fruit a hundredfold (Mt. 13:23), which means that his
charism, although one and fully integrated in his own personality, is so
polyvalent for his spiritual followers that they cannot but actualize it in
many—hopefully complementary (!)—ways. Saint Francis says one
word; Franciscans hear many words.

Father Bernard ]. Przewozny, O.F.M.Conv., who presented this paper last year at
an International Conference on Vocations, is teaching this year at St. Anthony-
on-Hudson in Rensselaer, New York.
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Personal Identity and the Universal
Call to Holiness

) ' Y note that, although the Franciscan charism is
WE SHOULDI.IMZAE!I));A;:zple who also practice the evangelical counse'ls,
Sain Often '“{:tended it for all classes of people, clerical and lay, mame'd
Saint !:raln . or and rich. Thus, when we discuss the relation of his
and .smg " tl:,o evangelical counsels, we do not mean to exclude tl)os’e
chanslr.n toh's echarism as secular Franciscans. Here, again, the saint’s
vo;ho. 1ve$a ls one word; his followers hear many words.
¢ ?[‘r}f:mmea):ﬁng of the countless appropriations of tl:ne one arlc.i only call
to holiness, and the meaning of the many pos§1ble exlst'entla; mterprerl;:
tions” 6f a charism such as that of Saint Francis, can briefly be summa
i i oints:
edlln éhe follcoa?lﬂf:g fl(::)llri:ess is rooted in baptismal consecration and
belc;ng: etx(')ya Christian’s personal identity (LG, art. 3“9-40; 43—;_14).” o
2. Inasmuch as the call to holines‘s pervades the . cons;r-uc e:;n:) ta
Christian’s personal identity, and since the latter is me Latl' y the
psychological and social dimensions of llfe,.then, thfe ca.ll to ho mess;‘, j ¥
is mediated through the believer’s life in the- C!\urc. an
ia: :}:/ee rxogrll.cafe'i‘hus his charismatic ilcciientity is a gift and a mission in and
in and for the world. .
for3 tl;le‘aCs::lrcc: ’a$ the call to holiness is addressed to every ?h'ristlan .but
is réalized or actualized according to a personal ?harism, it 1fs 1T€%s:;b(l;
to establish an order of importance.among' partl-cular .mamhes Cahl ns of
holiness. From the point of view of its charlsma.tlc r.eallty, t e.l v.:i chis
not a spiritual Waldorf Astoria where everything is tranqu.1 an
ized for the comfort of its guests. Indeed, through his g.eneroxlz;
;;fgt:n:he Holy Spirit creates a holy disorder in tbe .Church. l'i'he llttleffc:ec 4
lady,abandoned in a nursing home may be sanctifying helrse f r}:l.orfe ;
tively than a friar who unwillingly ob§ewes the schedu‘ fe of his fri r}i'.al
4. Even if the practice of the evangel}cal counsels mani est:;i ina sl?fecthe
wdy the Church's universal call to holmes's (LG, art.-42) anf Eveg [: the
religious state undeniably belongs to th.e life and holiness of t ?t ?the
(LG, art. 44 cf. PC, art. 1), it still remains true thét the ger:aeromdy o the
Hol;/ Spirit, demonstrated by his bestowal of multiple cl'.lansms,. tocle:_'s "
permit a faciie, existentially personal, .apology of a-partlftﬂarlfglfb. :’t}:z
recipient of a charism is therefore obliged t.o fquestlon hlmfseh al':)t‘lle the
meaning of his God-given identity. And this is also true of the li

lady in the nursing home.
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Baptismal Consecration and Religious Consecration

TO KNOW ONESELF, one must examine all of one’s experiences which are
mediated by positive or negative interactions in a world of more or less
complex relations. As Max Scheler points out (1961), to know man one
must study him in his relations to a realm of ethical and religious values,
to society, to history and culture, and to his subjectively understood
place in the universe of living things. Or, as Peter Berger and Thomas
Luckmann remind us (1966), to know a person one must consider his or
her social construction of reality.

Even if at times mysteriously or in a hidden manner, a believer’s Chris-
tian identity is mediated by the Church. In Baptism, that grace-given but
mediated identity or construction of reality is consecrated as the in-
dividual’s answer to God’s infinite love. This answer is especially ex-
pressed through the theologal virtues of faith, hope, and love. Conse-
quently, the call to holiness, which is inseparable from baptismal con-

secration, is related to the three theologal virtues. According to Vatican
1I:

The forms and tasks of life are many but holiness is one—that sanctity
which is cultivated by all who act under God’s Spirit and, obeying the
Father’s voice and adoring God the Father in spirit and in truth, follow
Christ, poor, humble, and cross-bearing, that they may deserve to be par-
takers of his glory. Each one, however, according to his own gifts and
duties must steadfastly advance along the way of a living faith, which
arouses hope and works through love. [LG, art. 41).

Every believer answers God's infinite love with finite love which, sus-
tained and transformed by grace, is the bond of perfection (Col. 3:12-14;
1 Cor. 12:31-13:6). God's redeeming love creates the believer's response
and permits him or her to enter the covenant of love established in
Christ, in whom infinite and finite love are united in the same person.
Consequently, Vatican II rightly points to the intimate relation between
baptismal consecration, as the fundamental incorporation into the cove-

nant, and the consecration of the evangelical counsels as a more abun-
dant sharing in its riches:

True, as a baptized Christian he [i.e., a religious} is dead to sin and
dedicated to God; but he desires to derive still more abundant fruit from
the grace of his baptism. For this purpose he makes profession in-the
Church of the evangelical counsels [Ibid.; cf. PC, art. S, and John Paul II,
Redemptionis Donum, par. 7-8].

Although it is true that the evangelical counsels are primarily means
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and instruments of love,! the love towards which they lead is still in-
timately bound to baptismal consecration and, consequently, to the
theologal virtues. Saint Bonaventure’s position on the relation between
love and all other virtues can help us understand what this means (cf. III
Sent. 27.1.1).

First, although all virtues are distinct from one another, they are con-
comitant to and compenetrate each other. Second, there exists a distinc-
tion between the love which is common and general to all virtues and the
love of charity which is a theologal virtue.? Finally, charity is sufficient as
far as merit and reward are concerned, only because it is connected with
all other virtues and gifts. Consequently, although the evangelical
counsels are primarily means and instruments of love, they are means
and instruments of that love which compenetrates all virtues but at the
same time is distinct from the love of theologal charity.

Keeping Saint Bonaventure’s teaching in mind, we can say that obe-
dience is related to faith, poverty to hope, and chastity to charity,
without denying the particular relation of the three counsels to the love
that is concomitant to and compenetrates all virtues. In other words, life
according to the evangelical counsels is a species of Christian life. That
is, although it has its own place in relation to the divine and hierarchical
structure of the Church, religious life does not imply “a kind of middle
way between the clerical and lay conditions of life” (LG, art. 43).

Furthermore, although a specific charism may be practiced by those
who live according to the evangelical counsels, it need not be restricted
only to them, but, inasmuch as it is a gift for the whole Church, it may
and should extend to all Christians, even to those who do not profess the
evangelical counsels; otherwise that charism runs the risk of being

solipsistic.
Theologal Virtues and Evangelical Counsels

INASMUCH AS the Franciscan charism is for some believers related to the
evangelical counsels (cf. RegB 1-2 [Omnibus, 57-58]), and these, in their
own turn, are related to baptismal consecration, we can attempt to

1Cf. LG, art. 44, and its note 5 which cites St. Thomas' Summa Theologiae, II-
I, q. 184, a. 3, and q. 188, a. 2; and St. Bonaventure’s Apologia Pauperum, c. 3,
3. Also of. PC, art. 6 and 11, and Paul VI, Apostolic Exhortation Evangelica
Testificatio, par. 3 (henceforth cited as ET).

1Cf. St. Bonaventure, In Il Sent., d. 27, a. 1, q. 1, ad 3: “Amor ille quod cadit
in definitione virtutis generaliter non est amor caritatis, quae est una de vir-
tutibus theologicis, sed est amor omnibus et ceteris virtutibus communis et
generalis.”
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specify the particular nature of the Franciscan charism by clarifying the
relation of the evangelical counsels to the theologal virtues which
mediate every believer’s finite, but graced, love for God. But the results
9f such an effort will only indicate what the Franciscan charism possesses
in common with the life of other institutes of perfection. The only reason
why one should attempt such a specification, therefore, is that it will re-
mind Franciscans who live according to the evangelical counsels that
Fhey must interpret those counsels according to their particular charism,
just as they must interpret Christian life according to the demands of that
same charism.

In this sense, then, let us specify the relation of the evangelical counsels
to baptismal consecration.

Every Christian must love God the Father by transforming lust of the‘
flesh into chaste love,* lust of the eyes into poverty of spirit (Mt. 5:3) and
into hope for realities unseen (Heb. 1:1), and pride of life into that kind of
faith which is an obedient submission to God (1 Jn. 2:15-17).

T As far as religious are concerned,
N they must transform lust of the flesh
\ into that chaste love which is a total
. and exclusive gift of self to the One
\ who alone can satisfy definitively,
that is, eschatologically, all true
love; lust of the eyes into that hope
which declares itself poor because it
cannot find security in the visible
realities of this life; and pride of life
into that faith which is mediated
through daily obedience (cf. PC,
art. 12-14; ET, par. 13-29).

We can therefore say that con-
secrated persons, who live accord-
ing to the love which is perfect
chastity, according to the hope
which is poor in human resources,
and according to the obedience of
total faith, “accomplish the interior purpose of the entire economy of
redemption” (Redemptionis Donum, par. 11). In a world of transitory

*This is true even of spouses; cf. John Paul II, Wednesday audience discourses
on Mt. 5:27-28, especially those of October 15, 22, 29; November 5, 12;
December 3, 10, 17, 1980; January 7, 14, 28; February 4, 11, March 18, April 1 8,
15, 1981. Cf. also Redemptionis Donum, par. 9-10. o
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mediations, they witness to the presence of the Kingdom of God and to
its future consummation.

Mediations of Saint Francis’ Charism

IF FRANCISCANS ARE TO appropriate not only what is common to Chris-
tian existence and to the consecrated life of the evangelical counsels but
also Francis’ insight into both of these, then they must be convinced that
the saint’s particular charism has an existential value for their personal
Christian identities and construction of reality. To discover that existen-
tial value means to delineate what is perennial in Francis’ charism, and
this we can do only through an examination of the personal and social
factors which mediated his charism, because those factors were the
means whereby he himself appropriated God’s grace. The mediations of
his own life rendered his charism precise vis-a-vis his own society and
other institutes of perfection.* Indeed, even if Francis’ lifestyle was pro-
phetically critical of the social values of his day, it still remains true that
his personal charism was “defined” and acquired meaning for him and
for others only in the social and ecclesial context of his own times.

Some of the mediations of the call to holiness appropriated by Saint
Francis are well known to all readers of his biographies: imprisonment in
Perugia, long illness and consequent disgust with “nature,” periods of
prayer in solitary places, encounter with lepers and subsequent work
among them, first apparition of the Crucified, pilgrimage to Rome,
words from the Crucifix in the Church of San Damiano, etc.

The meaning of these and other mediations can be summarized in the
following three paragraphs:

1. It is undeniable that the origin of Francis’ vocation, the foundation
of his new self-identity, and the goal of his personal existence was God.
The saint himself tells us this:

This is how God inspired me, Brother Francis, to embark upon a life of
penance. When I was in sin, the sight of lepers nauseated me beyond
measure; but then God himself led me into their company, and I had pity
on them. . . . When God gave me some friars, there was no one to tell me
what | should do; but the Most High himself made it clear to me that I must
live the life of the Gospel. I had this written down briefly and simply and
his holiness the Pope confirmed it for me [Test {Omnibus, 67-68}; cf. 2Cel
209 {Omnibus, 529-30; emphasis added}].

2. It is just as undeniable that the sense of Francis' charism was

*C¥. his refusal to live according to the monastic or eremitical rules of his day
(1Cel 33; Omnibus, 255).
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mediated to him by the events of his life.* Thus, one can say that Francis’

meeting with lepers immediately clarified the meaning of his charism. So, *

too, his renunciation of his father’s wealth and his own future inheritance
clarified his relation to his family, society, and the world.

3. A more attentive examination of Saint Francis’ curriculum vitae
leads us to say that his Christian and ecclesial life, even if at the begin-
ning of his conversion only in an implicit manner, pervaded all mediating
events and offered him the hermeneutic insight to interpret correctly both
the charism and its mediations. Precisely because of his Christian and ec-

~ clesial life, he understood his encounter with lepers as a call from God

and not as a merely human invitation to social and charitable works. The
renunciation of his father’s wealth, moreover, in the presence of the
bishop and townspeople, made him unequivocally aware of his faith in
God'’s universal fatherhood. An example of a more explicit ecclesial
mediation, still at the beginning of his conversion, is his presence at Mass
in the Church of St. Mary of the Portiuncula. At the end of that celebra-
tion, when he asked and received from the priest an “authentic” inter-
pretation of the Gospel text, Francis discovered the evangelical and
apostolic meaning of his charism: “This is what I wish, this is what I
seek, this is what I long to do with all my heart!” (1Cel 22 [Omnibus,
247]). Consequently, his desire to obtain the approval of the highest ec-
clesiastical authority for his first norm of life (memoriale propositi), and
later for his Rule, cannot imply simply the Church’s legitimation of his
charism; rather it points to its continued mediation of that grace, albeit
implicitly at the beginning.® Without entering into a discussion of the
much’ debated- question concerning the “ecclesialization” of Francis’
charism, one may say that, unlike other penitents of his time, the more
sincerely he appropriated the Holy Spirit’s call to holiness, that much
more clearly did he perceive the mediating role of the Church in that call.
Francis appropriated his charism in, through, and for the Church.

Franciscan Vocation

FRANCIS' ATTITUDE toward work and poverty permits us to illustrate the
relation between his charism and its mediations.

$For a theological interpretation of the psychological element in private revela-
tions and visions, cf. K. Rahner, “Visions and Prophecies,” in Inquiries (New
York: Herder and Herder, 1964, 87-188.

¢Cf. Test [Omnibus, 67-68]: “God inspired me, too, and still inspires me with
such great faith in priests who live according to the laws of the holy Church of
Rome . . . and his holiness the Pope confirmed it {the memoriale propositi] for
me”; cf. also 1Cel 32-33 [Omnibus, 254-56).
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At the time of Saint Francis, the growing burgher class was developing
a monetary economy which placed great value on work, a value that was
inseparable from the laws of the marketplace. The more one earned, that
much more one could buy; and the more one bought, that much greater
_became one’s power and social “dignity.” Towns bought civil rights from
feudal princes and lords; private citizens bought social positions. The
belligerent rivalry between the maiores and the minores is an example of

-this class struggle to acquire always greater power and “dignity.” Before

his conversion, even Francis wanted to become a knight and, thus, to im-
-prove his social standing (cf. LM 1.3 [Omnibus, 637-38]; L3C 2 [Om-
nibus, 893-95]). . :

In this context, the saint’s legislation concerning work was pro-
phetically critical of the values his society attributed to it. He
distinguishes between work and its compensation.” As a God-given
grace, which should not extinguish a ‘'spirit of faith and devotion and
which should permit a Franciscan to give good example and to avoid
idleness, work belongs to. human creativity and dignity. The saint
therefore protected this essential value of work against all possible
distortions by the laws of the marketplace. His distinction between work
and its compensation did- not mean,: however, that social justice is' ex-
empt from satisfying the needs of the worker by assuring an equitable
distribution of all the goods that God's generosity has made available to
his children. Although equitable distribution according to the demands
of social justice, in its modern-understanding, may not have been the
primary reason, it is nevertheless one of the reasons why Saint Francis
could say: “When we receive no recompense for our work, we can turn
to God's table and beg alms from door to door” (Test [Omnibus, 66]; cf.
also the.apology for begging alms in RegNB 9 (Omnibus, 39-40).

:Francis’ attitude toward work offers us a unique insight into his par-
ticular attachment to poverty. When he- exalted poverty (cf. RegB 6,
RegNB 8 and 9, and Test [Omnibus, 61, 38-40, 66]), he was contradicting
the values of his society which was bent on making human dignity
dependent on legal concessions, economic power, or property. For Saint

"Ct. RegNB 7 [Omnibus, 37]: “Everyone should remain at the trade and in the
position in which he was called. In payment they may accept anything they need,
except money. If necessary, they can go for alms like the rest of the friars. They
are allowed to have the tools which they'need for their trade.” And, in RegB 5
[Qmm’bus{ 61] we read: “As wages for their labor they may accept anything
necessary for their temporal needs,, for themselves or.their brethren, except
money in any form.” Cf. also Test [Omnibus, 66).,.. :
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Francis, God is the only source of man'’s incalculable worth.® Further-
more, in a society such as his, poverty would not be separated from
humility. The late Raul Manselli was correct when he claimed that for
Saint Francis it is not being poor that is important but being poor in
humiliation, according to the sufferings of Christ crucified (p. 272). It is
Christ, humble and poor, who establishes and guarantees human dignity.
One can say that, in this salvific and existential perspective, Francis is in-
terested in “being” rather than in “having,” provided that “being” in this
case implies an emptiness which must be filled by Christ, who made
himself humble and poor for our sakes.

Without pretending to be original or complete, and without suggesting

an immutable hierarchy among all the elements, because the hierarchy
among secondary elements may vary according to changing social and
ecclesial conditions,® we may list the following as belonging to the
undeniable particularity of the Franciscan charism: (1) zealous confor-
mation to Jesus, poor and humble, because in him God's infinitely rich
love manifested itself for all humankind (cf. RegNB 9 and 23 [Omnibus,
39-40, 50-52]; RegB 6 [61]; Adm 5 [80-81]; EpFidI [93]; LM 6 [671]); 2)
Gospel and Catholic life (RegB 1 [Omnibus, 57]; RegNB 19 [46]; : Test
[67]; 2Cel 208-09 [528-30]); (3) special love for the Mother of Christ (LM
II1.1 [646-47]); IX.3 [699-700); (4) fraternal life (cf. RegB 6 [Omnibus,
61-62]); (5) penance (LM IV.6 [Omnibus, 657], poverty (cf. LM 1.3 [Om-
nibus, 637-68; L3C 2 [893-95]; and above, note 7), minoritas (cf. RegNB
6 [Omnibus, 37]; Adm 12 [83); 1Cel 38 [260-61), joy and simplicity (cf.
RegNB 7 [Omnibus, 38); EpFidI [96]; (6) preaching and evangelization
(cf. RegNB 16 and 17 [Omnibus, 43-45]; RegB 9 [63] and 12 [64]; and (7)
harmony with all creation (cf. CantSol [Omnibus, 130-31]; LM VII.1
[688-89].

These elements of Francis’ charism permitted him to appropriate the
call to holiness which was part of his own baptismal consecration, and,
in addition, they inspired him to live according to the evangelical

*Cf. Adm 20 [Omnibus, 84): “What a man is before God, that he is and no
more.” Cf. also LM VI.1 [Omnibus, 671). Or, as we read in RegNB 23 [Omnibus,

~ 52]: “We should love our Lord and God who has given and gives us everything,

body and soul, and all our life; it was he who created and redeemed us and of his
mercy alone he will save us; wretched and pitiable as we are, ungrateful and evil,
rotten through and through, he has provided us with every good and does not
cease to provide for us.”

*Cf. Francis’ prohibition against riding horseback (RegNB 15 [Omnibus, 43];-

RegB 3 [Omnibus, 60]) and against petitioning the Roman Curia (Test [Omnibus, .

68], and his permission concerning the use of shoes (RegB 2 [Omnibus, 58-59)).
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counsels, the demands of which he made his own, but again, according
to the spirit of his charism. Furthermore, as in the case of the Secular
Order, he could propose his charism to all classes of Christians.

An analysis of the social and cultural mediations of all the undeniable
elements of Francis’ charism would show which of these were more im-
portant in the ever-changing circumstances of his time, which are more
important today, and which are unconditionally important always and
everywhere, Undeniably, the first three elements would belong to what is
unconditionally important always and everywhere. In passing, we can
say that contemporary Franciscans have not been inspired enough'by-the
saint’s distinction between work and its compensation to challenge the
materialistic and non-Christian values of -their consumer society (cf.
Esser). And the application of this distinction to today’s ‘social “and
cultural values would seem to be more important than the application to
them. of Francis” prohibition against riding horseback! - A

The inestimable ‘contribution of Saint Francis to the renewal of the
Church and. society of his day proves how efféctively his charism
revitalized the Christian construction of reality. His and his followers’
personal identities inspired all classes—clerical; religious; and lay, tich
and poor. They were convinced that Christ'had called them in, through,
and for the Church. If Francis’ charism is to bear fruit today, ther his
modern followers must be convinced that, in its substantial conterit, his
charism represents the “marrow of the Gospel” and the essence of their
Christian identity. - @ ' S mEAT e T e .
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A Tale ' Trees  Life

In Eden’s garden
A tree was an accomplice
Man ‘rejected God.

Guile-less tree unharmed—
The Snake and man wére punished;
Cast out Eden’s gate.

Fruit trees furnished food,

Oaks, Elms gave shelter, warmth, tools,

Fuel for Sacrifice!

The Weeping Willow
‘Graceéfully ‘bent her arms in prayer;

~“Havef from thé Sun! °

Trees are children’s slides.

*“CHallenge to climb up so high
Try to reath the sky. = -

‘Trees are all colors, )
Some tall, short, ¢crooked, or straight;

All deéply rooted.
Beautiful Forests!

" Residence for fowl and beasts;

Timber for mankind.

Noah built an ark,
A formidable fortress
‘Gainst raging storms, floods!

Noah sent a dove—

" Returned with a Peace off'ring,

An Olive tree’s leaf!
Many twigs and branches—

. Kindle for.his Sacrifice,

Praise and thanks to God: -

When Jesus was born,
Mary laid Him in manger

~ Made of lowly wood.

The boy Jesus learned
To carvé, polish, and create
Wooden furniture.

We've heard the story
Of Jesus crowned with thorns
Molded from a tree.

How cross-beam was used
And placed upon His shoulders
Laden with our sins.

Guileless accomplice

Honored in our Redemption—
Tree—Cross for God's Son!”
Shuddering, he cried: ,
“What evil has this' Man done?”

" Men raised Jesus high.

Darkness covered earth,

Jesus promised Paradise— '
Bowed His head and died.
Like mighty Tree,

Jesus conquered sin and death;
Appeased His Father!

Indifferent tree— .
Blest table for Sacrifice,
Vessel for. His Blood!

When you behold trees,
Réflect God's greatest wonders
And transform. your life!

Sister Barbara Mary Lanham, O.S.F
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Are We Shaped in

Bonaventure’s Image?
GREGORY SHANAHAN, O.FEM..

SAINT FRANCIS, by all that he was and all that he. left us in writir.lg,
causes many questions to arise in our minds. Is it possible, for in-
stance—should it be desirable-—to follow the letter of the Gospel? If
spirit be interpreted in too broad a sense (perhapsr t_° mean a general
adherence or favorable attitude to some objective), is it not. 1'n danger of
becoming a shadow without substance? To keep the spirit of some-
thing—a rule, a law, a treaty—surely means, howev?r, to carry it out
according to theintention for which it was draw;n_ up, in other words, to
observe it truly. Whereas when we speak of a sptntulelzed form of some-
thing, we usually mean a watered down version, or if nPt, an adaptat-lon
which stresses agreement in principle without practical and .detailed
i mentation. , Lo
lmIFf’l(eeverything is eventually to be spiritualized (in the above mentioned
sense), then why did Francis start his new movement? Surely the monks
were for centuries living a spiritualized gospel program (in the good
sense). True, many of them had become rich and lax and grown est.rang-
ed from the masses of people. But could not Francis have simply tried to
be a holier and poorer monk? (It was suggested to him,) And yet he
would not have gained the place in history he has if he were mere'ly a
“stricter” monk. His movement is something more than a stricter
monasticism. Above all, it has to do with Francis’ readin'g of the Gospels
in a new way, in a new light. His was a simple and stralghtfox:ward ap-
proach; and what was revealed to him became an overwhelmutg desire
to follow Jesus Christ step by step as far as was humanly Rossrble. All
this in him was unquestionably spiritual, but it was also certainly beyond

“spiritualization.”

i i i 1 in iti hing, retreats,
Friar Gregory, of the Irish Province, is engaged- in itinerant preac
and Franciscan encounter in Southern Africa. His p.resent base: P. O. Box 17004,
Groenkloof, Pretoria 0027, Republic of South Africa.
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¢ The question is: can and ought the pursuance of the letter as well as the

- spirit be accomplished by others? Must it be done ‘especially by those on
whom the onus lies of interpreting a founder’s charism and who lay claim
to his founding charism (cf the observations of J. M. R. Tillard in The
CORD 24 [1984], 259, n. 1). The reason why this may not be a silly ques-
tion to ask is that it is admitted that the real formative inflilence on Fran-
ciscans as such must be the person of Saint Francis in the peculiar drama
of his life. If with us this is said for some extraordinary reason to be
stronger than even any legislation, can it be restricted for ever to a con-
ceptualization or to a hidden affair of the heart (cf. Esser, 15)1 Does not
history itself demonstrate that the spirituality of Franciscans has a’
peculiar need to be expressed in ‘actions, incarnated in outward ex-
periencel Although radically contemplative, émanating from vision and
life experience rather than being defined by any engagement in par-
ticular, Franciscanism seeks to be’ “extroverted,” dramatized, to have
visible and tangible social impact—that is, s a lived experience and not
merely in the form of a synthetic “message.” Nor is Franciscanism to be
reduced to a theological viewpoint and nothing else. The doctors and
schoolmen who expounded Christocentrism never gave the impression
they had evaded by means of a sublimation the minority, poverty, and
austerity inherent in their profession of rule and life. ’ h

This is where Bonaventure comes in. In his handling of the Franciscan
ideal he has received an inordinate amount of criticism. (One might seek
to know if Ignatius of Antioch in his extrapolation of Christianity was
criticized for lack of fidelity to Christ and the first Apostles!). His being
dubbed “second founder of the Order” (given varying shades of either
approval or irony by different writers) at least indicates that at a crucial
moment in their history he faced the problem of an interpretation of
Saint Francis for the friars of his time. It is never idle, however, to in-
vestigate one mystic’s interpretation of another mystic’s ideal. It throws
light upon the question of the variety of spiritual experience and of the
common ground of mysticism. Such an investigation may also be looked
On as an exercise in the theology of the spiritual life arid of the religious
life.(consecrated life in community) and as a study of the effect which
historical vicissitude has on their development. B '

By the time of the general chapter of Narbonne in 1260 Bonaventure
had been minister general for thirty-three years; Francis was thirty-four
years dead and thirty-two canonized, and in the meanwhile much water
had run under the Franciscan bridge. Although several of the éarly com-
panions of the Saint were still living mostly secluded lived’ ih taly,
elsewhere the confreres of the “rugged woodsmen” had invaded the
University scene. Their sole motive in this was, initially, the practical one -
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of mastering theology in order to keep their preaching orthodox. Many
of them were now clerics and involved in priestly apostolates. Several,
including Bonaventure (who would be whisked from a Paris rostrum to
head an Order), were making their mark in the teaching world. Pro-
fessors, established and respected, like Alexander of Hales, were even
joining the novel group, becoming friars minor. All this brought amaze-
ment from academic circles and was resented by certain masters of the
University from whom the friars were drawing more and more students.
Furthermore, there had emerged a specific place of service, a Franciscan
church—quite different from a tiny chapel in the Italian woods; and there
ensued a certain conflict with the French clergy over the friars’ encroach-
ment in the areas of preaching, hearing confessions, and burials.
Medievalists will be familiar with this as the Mendicant Controversy, in
which Dominicans as well as Franciscans were involved (cf. Douie). Both
Aquinas and Bonaventure were in the thick of the defense of the men-
dicants (as the new friars were eventually designated) for most of a
decade; most ardently when at one point the very scriptural basis and
justification for their form of religious life was called in question. The
Apologia Pauperum came later, but Bonaventure's pre-generalate years
(1248-1257) drew from him, among several other theological works, his
Disputed Questions on Evangelical Perfection and his long exegetical
undertaking, the Commentary on the Gospel of Luke, into which biblical
work he cleverly wove several important themes, among them Gospel
poverty, Gospel preaching, and voluntary expropriation (See The
CORD [Jan., 1985], 5; [Apr., 1985], 99-100). The Evangelical Perfection
places strong emphasis on renunciation of communal ownership; the
Luke Commentary frequently stresses the perfection in renouncements of
a total and radical nature. The latter also points up the enhancement of a
preacher’s credibility which his humble and austere life-style brings, and
makes many references to features of Franciscan life. The mind of the
Seraphic Doctor is already veering towards a definition of minoritic ex-
istence and towards identifying the main traits of its spirituality.
Obviously Saint Bonaventure’s world differed greatly in many respects
from the primitive scenes of the Order. The changes that were wrought in
its first fifty years must have appeared at least as dramatic as the changes
in the pattern of religious life over the past fifty years of our own era.
Assisi, and perhaps even Bagnoregio with the little “school” at the friary
there in Giovanni Fidanza’s youth, must have seemed far-off places in-
deed. The “first companions” must have been imagined like men of
another era. One of those companions was the Blessed Giles, old enough
now to have observed all the developments, his old age spent in con-
templation. The complaint placed on his lips by Jacopone da
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Todi—"Paris, Paris, you have destroyed Assisi!” hardly seems unlikely.!
And yet, the heart of Bonaventure must have been like the heart of Giles.
To the Doctor’s credit, not only was he aware of a listing by that humble
friar of the degrees of contemplation, but he actually gave these and their
source, in the Luke Commentary.? Was it the contemplative in Giles that
the “prince of mystics” admired? For there was more to Franciscanism
than a humble and austere moving among people: poverty marked out
the Franciscan way, but contemplation was its goal. And Saint Bonaven-
ture would be the last to omit the contemplative from a definition of
Franciscan spirituality. Paris, after all, may not have ruined Assisi; but
there was emerging a more mystical conception of Saint Francis’ ideals.
Did this necessarily demand an utter adaptation of a simple way of life?
Francis had clung dearly to this himself, and had given the most distinct
impression that he wanted the apostolic engagements of his friars and
especially any pursuit of knowledge to be subservient to a poor, devout,
and Spirit-guided existence. This was Bonaventure’s problem; but in his
own mind he appears to have resolved it with consummate ease.
Nonetheless one observes him keeping his feet on the ground trodden by
those who regarded themselves as idiotae et subdit: omnibus. He had pen’
and notebook with him in 1259 in Italy and interviewed Brother Leo and
others to glean their reflections. General or not, Paris Doctor or not, one
thing had not changed: the essence of a common life, embraced in profes-
sion of the Rule of Francis and shared with simple brothers everywhere.
But something else was changing, developing, that is, into something
rich and rare; and at this point in time it was brewing in his mind and in
the core of his heart. That this was so, many would for ever think; others
would not. Who is fit to give a definition of the spark of a marvellous
ideal? Is it “those first eye-witnesses,” awed and simple, or is it the one
who later, viewing all from a mountain of transfiguration with eagle eye,
writes it all down with inspired hand?

On the one hand Bonaventure upheld a strict interpretation of the
gospels in regard to self-abnegation, poverty, and mendicancy, and ex-
alted the image of the Saint whose approach this was; he also tackled lax-
ist tendencies within the Order, as his first encyclical in 1257 makes clear

"’Ma.l videmmo Parigi, che n'ha destrutto Assisi, con la lor letteria I'hanno
messo in male via.” (Jacopone da Todi: Poesie Spirituali, ed. Tresatti, Venezia,
1617; quoted by J. Jérgensen (1957), 329, n. 4.

‘The. grades of contemplation listed by “a certain Brother Giles” are mentioned
alongside those given by Saint Augustine and Richard of St. Victor; cf. Opera
Omnia VIII. 231.
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(The CORD ([June,1983], 179-83). On the other hand he positively ac-
cepted the development of studies, and he took no step to lead the friars
back to a day-to-day but uniform way of living in conformity with the
most primitive observance. Whatever may be said about an ambivalence
here, his deeper thinking on the matter is unambiguous; indeed, it would
be churlish to say it was anything but ingenious:

Do not worry over the fact that the friars in the beginning were simple and
unlearned; rather should that strengthen your faith in the Order. I say it
before God, that what made me love the life of blessed Francis so much
was its similarity to the beginnings and the perfect growth of the Church.
The Church started out with simple fishermen and went on to include
renowned and skilled doctors. And so it is with blessed Francis’ Order. God
thus shows that it was not founded by human wisdom but by Christ [Ep.
de 3 Quaest. ad Magistrum Innominatum{Opera Omnia VIII, 336}].

L)

But was this General promoting more than natural development and
adaptation to new circumstances? The Narbonne Constitutions, admit-
tedly to a large extent an ordering of old decrees, represent a “modern”
tightening of discipline for a rather “conventualized” situation (cf. The
CORD [May, 1984], 140-41). There would be no restocking of the ranks
with first-generation type friars; but neither would there be any lowering
of idealism. In fact, the ideal of “seraphic perfection” would be so
underlined by the Order’s new steersman that the Francis-like friar might
reappear spontaneously at any time,. and practise the essential elements
of regular observance. . ‘ :

If it were a question of studies alone, of learning in itself, there would
not be a great clash with the original ideal. Francis saw no need for learn-
ing in his own life, and he legislated for something far more important in
followers of his (RegB X.7-9 [AB 143-44]; EpAnt [AB 79]). Men of learn-
ing joined him, however, at an early stage, and he appreciated their
talents. Yet while he bade his brothers “honor all theologians,” he hardly
envisaged his own Order as a body of intellectuals. For him, an essential
mark of the evangelical life was poverty. True, poverty was not an ab-
solute end in itself; inner conformity to Christ was what really mattered.
It was the changes that study carried in its trail that might clash with all
this. Studies tended to make a man important. Convents and libraries
became a necessity to pursue them. Advanced theological training led
men to give doctrinal sermons, thus placing them at a remove above the
simple band of penitential preachers of earlier days, whose simplicity
was transparent in their words and acts. Now, even if it was before
Bonaventure’s generalate that two major changes had taken place: yiz.,
the predominance of clerics over lay friars in running the Order, and the
pursuit of studies—still, he did not alter the trend. As for learning, he
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sought positively to fit it in with Saint Francis’' aims. So, between the
mind of the Doctor and the heart of the Poverello there occurred a secret
reconciliation at a higher level: at the level of Scripture, for instance. For
Bonaventure the Word Incarnate was the outer manifestation of the
Father, and he wrote that the only fruitful way to approach the word of
God was in humility and faith, “bending the knees of our heart.” Francis,
whose vocation began with an opening of the Scriptures and who all his
life searched them for guidance, had the most extraordinary reverence
for the Word of God, but also for all words, even his own words (1),
which reminded him of the Word Incarnate.?

In 1259 Bonaventure visited the mountain hermitage of La Verna in
Tuscany. His retreat may be looked on as a seeking to know if the more
mystical, post-stigmata Francis was not the key to the route the Order
should take; if the Order was not primarily a school in which men learn-
ed to achieve sanctity (there being no dichotomy, of course, between a
Gospel mode of living and advancement in mystical prayer). This is sup-
ported by the fact that he wrote to the Poor Clares at the same time,
dwelling on their contemplative program and encouraging it as a genuine
form of the Franciscan life (The CORD (July-Aug., 1983], 215-16). Also,
he was meditating on the Gospel life of Saint Francis, while being taken
up with the seven grades of contemplation. The main result of his
mystical reflections is the Itinerarium— The Soul's Journey into God—in
the prologue of which he describes the circumstances of its composition:

Following the example of our most blessed father Francis, I was seeking this
peace with panting spirit—]I, a sinner and utterly unworthy who after our
blessed father's death had become the seventh Minister General of the
Friars. It happened that about the time of the thirty-third anniversary of
the Saint’s death, under divine impulse, I withdrew to Mount La Verna,
~ seeking a place of quiet and desiring to find there peace of. spirit. While I
was there reflecting on various ways by which the soul ascends into God,
there came to mind, among other things, the miracle which had occurred
to blessed Francis in this very place: the vision of a winged seraph in the
form of the Crucified. While reflecting on this, I saw at once that this vi-

*Cf. the Breviloquium, ed. cit. in references, below, p. 4. Sainf Francis’
reverence for the written word of God is-attested in many of his opuscula, e.g.,
EpOrd 35-37; AB 59. :

‘I wrote this in Maria Ratschitz, a mission in South Africa founded by Trap-
pists a century ago. It is now a locus of solitude and of Franciscan encounter.
Dedicated to. Our Lady of Sorrows and clinging to the forested slope of
{:la‘t,hikhuluymountain, it is strangely evocative of our historic places, not least of

‘erna.
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sion répresented our father’s raptl{fg in contemplation and the road by
which this rapture is reached [Cousips, 54].

In The Soul’s Journey we move through and out of a.philosophical
contemplation of God through his traces in the universe into theology,
and eventually arrive at the threshold of contemplative peace. At a cer-
tain point, however, a decisive transition must be mad.e, and this in-
volves abandoning the sensible world and speculation. aITd even
ourselves. In this transitus “Christ is the way and the door, Christ is the
ladder and the vehicle” enabling us to rest our intellect and pass over .to
mystical ecstasy. For our part we must turn towards the cross of Christ
and all that this entails. This Francis did, in whom, the miracle of the
stigmata was the demonstration of his crossing from self and the earthly
to union with God: :

. .he passed over into God'in ecstatic contemplation and b‘ec.::lme an ex-
ample of perfect contemplation as he had previously been of ?Cthfl fe sq
that through him, more by example than by word, God rr.ught invite all
truly spiritual men to this kind of passing over and  spiritual “ecstasy
{Cousins, 112-13]. ~

Bonaventure sees the Saint as model for all who pursue spj;itual
perfection. He also makes clear that the vital transition takes‘ Pla}ée; ?nly
when all intellectual effort is abandoned and the concentration 1s upon
charity and grace. Intellectual activity is a barrier to be removed; it helps
us up to the door, but cannot lead us in. Only the poverty of abandon-
ment can do this, together with prayer (“the mother-source of every up-
ward surge”) and union with the crucified Christ.. This Bc.mav.e.nturean
conclusion is highly interesting in that it coincides with the intuitive con-
clusion of Francis. The mysticism of the two men forces the cqnclusmn
that knowledge is subordinate to poverty, grasped more fullyi as self-
abandonment, -and likewise to prayer and love, and can be viqdlc.a.ted
only if it leads up to the gateway of union with God.;"Wha.t was intuition
and ‘ecstasy from the outset in Francis is speculative wisdom and the
journey of the mens in the Seraphic Doctor:

There is no other path but through the burning love of the

Crucified. . . . Thislove . . . so absorbed the soul of Francis that his spirit
shone -through his flesh when . . . he carried in his ' body tl.'te. sggred
stigmata of the passion. . . . No oneisin any way disposed for divinecon-

templation that leads to mystical estasy unless like Daniel he is @ man of
desires. Such desires are enkindled in us in two ways: by an outcry of

prayer . . . and by the flash of insight by which the mind- turns most.

directly and intently toward the rays of light [Cousins, .54-55].
According to Etienne Gilson (pp. 72-75), the great originality of
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Bonaventure was his combining piety with intelligence in the service of
love: Gilson observes that this sheds light on the comparative lack of
asceticism in Bonaventure’s life in contrast to the extraordinary mor-
tifications of Francis (an asceticism held by medievals to be de rigueur in
the true saint). He himself made excuse on grounds of health and in this
his contemporaries bore him out. But this very fact influenced the direc-
tion of his mysticism. The imitation of Francis had to be a translation
rather than a literal imitation. What was discipline of the body in Francis
had to be substituted by some other discipline. There would, of course,
be prayer, so central to the Franciscan life; there would be the basic
austerities outlined in a Rule loved, lauded, and vindicated by this friar;
there would also be the rigors of travel imposed by preaching and ad-
ministration. But “why not also.a new transmutation of learning into
love, a transmutation unknown to the founder of the Order because the
ways of learning had not been his” (Gilson, 74). -

A similar explanation is suggested by Efrem Bettoni in treating of the
“problem” Saint Bonaventure faced in respect of fidelity to the Fran-
ciscan ideal (1964, 17-19). The thing that struck his contemporaries most
in Saint Fraﬁcis_was his poverty, his simple abandonment of all things.
Bonaventure saw this as merely the negative side. Poverty is more
positive when viewed as a means of arriving at perfect union with the
God of all things. Francis’ own life was, to be sure, a continual contact
with God, realized often in solitude, or in daily fraternal encounter, in
journeyings, in preaching the good news. His universe was a huge forest
of symbols redirecting the mind and heart to the Creator. His poverty
meant an enjoyment of things because they existed as creatures, not
because they could be possessed. In this view reconciliation is wrought
betwéen'what appear to be diametrically opposed: viz., abandonment of
the world and fraternal communion with all creation. What Bonaventure
wanited to preserve at all cost was the core of “the Francis message”: the

recall of all men to the constant contemplation of the most high God, -

wherein is found that knowledge and peace which is the purpose of
hunan existence. He saw the goal as more important than the means to
it, even if they differed from the means Francis adopted. This applied
particularly "to, the pursuit of learning, which Francis held to be an
obstacle to simplicity on the Spirit-guided road to heaven. This by-

passing of ‘and opposition to studies would be highlighted later in the

literature of the more rigorous of the Spirituals, who will view the
flourishing of learning in the Order (at least learning which they would
deem “non-sacred”) as destructive of its original spirit—again, “Paris
destroying Assisi” (cf. MacVicar). But Bonaventure is the first to admit
that the highest contemplation is above all the work of grace and prayer
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and therefore within the scope of the ignorant and illiterate. He
nonetheless aftirms that there is also a discipline of the intellect that can
replace an ascetic heroism not attainable by everyone. There is a certain
faurney of the soul towards the goal of contemplation, and it is served by
learning. And the substance of Francis’ ideal is not harmed by its pursuit.

In the Disputed Questions on Evangelical Perfection Bonaventure, in a
rervent. unrelenting vindication of Scripture-based humility and pover-
ty, shows he understood very well the basis of that life so dear to his
spiritual father. In defending to the hilt the renunciation of ownership
both in common and in private, he is championing something fundamen-
tal to the Rule of the Friars Minor, and therefore something which he and
the rest of the friars professed and embraced as a way of life. Moreover,
the main thrust of his arguments is that this form of poverty accords
most perfectly, better than other forms then, with the observance of the
Gospel:

To renounce all things both in private and in common belongs to Christian
perfection, not only meeting its demands but meeting them without
measure. This is the principal counsel of gospel perfection, its basic princi-
ple and peerless foundation. These last three attributes can be supported
respectively by arguments from nature, Scripture, and grace [De Perf.
Evang., q. 2, a. 2, concl. Opera Omnia V, 129].

Yet if this radical poverty is that professed by the friars, and it is
nonetheless true that Bonaventure’s personal imitation of the founder
was not a literal one on all points, then it would seem that, in Bonaven-
ture’s view, even the Order ought to focus attention more on a spiritual
imitation of Christ’s self-emptying, the spirituality of the New Testa-
ment. Would this be sufficient, be it said, to justify his assertions about
the role of the friars in history, counteracting avarice with their visibly
poor life? God indeed provided for the different stages of history: in the
beginning, it was the Apostles who overcame idolatry with miracles and
signs; then later, men versed in Scripture and philosophy opposed
heresy; but in this last period of time God raised up men who, voluntari-
v poor and begging their bread, would eliminate the greed of the world.

Be thal as it may, it has been argued that in his final work, the Con-

the Six Days of Creation (1273), he -the later Bonaventure
woence behind him---assigns an ideal to the friars which is'dif-
rat of Saint Francis. Why would this be so? He had been
fovbieation now for sixteen vears and had seer
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Parma (men who were ready to marry a sensible approach to know!edge
with a no-nonsense adherence to the rigors of the rule and life)-.-—.hls ac-
cumulated experience made him reflect upon a developefi spirituality
which he was now able to promote. Moreover, he emphasized the more
mystical part Francis played as model in the ascent to.GoS:l. He ?lso
assigned an eschatological role to Franciscanism as ushering in t.he final
stage of evangelical renovatio. Francis would be, however, one v1-tal sfep
ahead of his sons in this eschatology, he on his own achieving the
ultimate mystical transition; the Order, nevertheless, being on the
threshold, holding to the ideal and preparing itself to cross over. The
Conferences contain the Seraphic Doctor’s thought on th.e Church in Ear-
thly Pilgrimage, at least as recollected at that point in time. The perfec-
tion of religious Orders and that of contemplative souls correspond
hierarchically to the perfection of the angelic orders.. The order of con-
templatives occupies the summit and comprises Suppliants, Speculatives,
and Ecstatics (sursumactivi). The older monastic Orders that hold
possessions in common, go in for prayer and praise—these are the Sup-
pliants. The Speculatives are the Friars, both Preacher and Mmf)r, w.rhose
life is a spiritual emptying and cleansing and whose occgpatlon is the
study of Scripture. The primary goal of the Friars Preacher is knowledge;.
the first aim of the Friars Minor is an enjoyment through love of .the
Divine Goodness, their secondary object being speculation. Spec1.11at1v¢s
nonetheless, the Minors represent the evangelical order of Cherub.lm. But
the next order is the highest of all; corresponding to the Seraphim, it is
made up of Ecstatics, men who have subjected their bodi‘es to their
heaven-bound spirits and are destined to aid the Church in a futu.re
tribulation. It is an order that still lies in the future, although meanwhll‘e_
Saint Francis has been given to the world as a sort of blueprint o‘f what it
is to be. When he received the stigmata on La Verna, the Seraph in the vi-
sion was a sign of the seraphic perfection of the Order that would corre-

spond to him:

What can this be but an order that is seraphic? To it, it would seem, Franc'ls"’
belonged. Even before he took the habit, he was found to be absorbgd in
God. . . . When this seraphic order appears—and it is not easy to say
when it will come or what it will be like—it will mark the perfection of the

Church [Opera Omnia V, 440-41].

Despite the distinction drawn between the perfection of Francns. and
that of the Order (ultimately clearly expressed and always clearly hm.ted
at), the life of Francis is pondered once again around 1269 as the vital
fulcrum for the production of a genuine Franciscan spirituality. It was the
close of Bonaventure's first triennium as general, when perhaps more
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than ever the focus of his attention was firmly fixed on matters Fran-
ciscan and he was inaugurating a plan to present a portrait of Francis to
the Order and to everybody else. Among the enactments of the Chapter
held in that year was the surprise announcement that the minister general
himself had been commissioned to write the “definitive Life.” Many an
eyebrow must have been raised, and some must have wondered why it
was thought the existing biographies, especially the commissioned ones,
were not adequate portrayals of the saint. The Chapter, to be sure,
recognized the existence of several biographies and, on the face of it, had
ordered not quite a new creation but a compilation out of these (cf. Arch-
ivum Franciscanum Historicum 3 {1910], 76, n. 74).

Thomas of Celano, first of the early biographers and the one on whom
others depend, had already identified many important traits of the
charism proper to followers of Francis’ sanctity. For example, in connec-
tion with the Bonaventurean points considered, he had said that “we”
can through the exercise of certain virtues and an openness to grace at-
tain the rewards of Saint Francis if our life is somehow seraphic “after the
manner of the seraphim” (1Cel 114); later he noted that Francis himself
saw something of a distinction between his own -harism (“I have done
what was mine to do”) and that of his brothers (2Cel 214 cf. 1Cel 111),
and that existentially the Order imitates him'as from some distance (2Cel
224). Later still, however, Celano stated the biblical theology underlying
the Order’s poverty and indicated its consequent production of sanctity
(3Cel 1; cf. The CORD [Oct., 1984], 259-63].

If accepted merely as a compilation the Legenda Maiordiffers little
materially, in particular from 1 and 2Celano and the Legenda of Julian of
Speyer. But its author gives the impression that he is also starting afresh.
Something of a personal approach is to mark the new book. He says he
undertakes it at the Chapter's request and out of personal devotion to
Saint Francis. In order to get a clearer grasp of the facts of his life he
holds careful interviews with the surviving companions and with those
who had known him. He says he wanted to collect the various reports of
his statements, deeds, and virtues for careful conservation. None of this
is the methodology of a mere compiler.

Leaving nothing to chance, it seems, he aims at a new interpretation of
Francis viewed theologically, a Franciscan spiritual theology based on a
true portrait of the saint. Be that as it may, it was perhaps for what he
omitted that his critics attacked him most severely, both nearer his time
and in our own century. He has been accused of producing a book that
sought nothing but pacification and that glossed over any evidence of
tension or anything that could be taken as at variance with the way he
wanted Franciscanism to move. Such criticism is rather unfair and does
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not stand up against the appraisal of Bonaventure by other scholars. It is
generally acknowledged that no major conflicting divisions existed
within the Order until well after his time. Not until end of century are
there parties, sizable and more or less organized. There were certainly
conservative and progressive tendencies in existence from after Francis’
death which more or less persisted as trends up to Bonaventure’s
generalship. Their very existence, however, may have occasioned the
“omissions” in the Legenda Maior, on the grounds that Bonaventure and
those who shared power with him thought recording them did the Order
no good. And after all, the Legenda was not intended to be a history of
the Order. A more plausible explanation of Saint Bonaventure’s principal
concerns is given by Sophronius Clasen (1967). The new biography was
written in face of opposition to the Franciscan life, not from within but
from without the Order. Against any questioning of a divine inspiration
for the rule and life of the friars the author is at pains to show that their
Rule was approved not alone by the Holy See (and the bull of Honorius
III) but by Christ himself; and therefore he looks on the stigmatization as
the divine seal (or bull of approval) upon Saint Francis’ life and ideals
(XI1.12). This man’s entire life was one of sanctity; and his holiness is
confirmed by the Church; so the Friars Minor trace their origin to a saint.
The saint of Assisi lived not for himself but for others, his mission to
preach was a divine call; so the preaching his sons engage in, far from be-
ing an unauthorized encroachment, is a vocational fulfillment, prescrib-
ed by their Church-approved Rule. Saint Francis’ vocation was to restore
the Church to its primitive perfection; neither the saint nor his sons are
innovators rather they are renovatores in the truest sense.

By sheer de facto supersession of other biographies, even those used
for source material, the Legenda Maior, quickly becoming the official
Life, had an enormous influence on popularizing the story of Saint Fran-
cis in poetry, iconography, and devotion. Furthermore, it reveals upon
analysis a peculiarly deep understanding of the spirituality of the saint
and becomes an interpretation of his role in the Church and in history in
the light of Bonaventure's theology as a whole. The product of a mystical
writer and theologian of the spiritual life who has carefully and cleverly
woven together the earlier Lives into a special arrangement, it represents
a synthesis of Franciscan spirituality. Not counting the prologue, the
work is spread over fifteen chapters. Within chronological accounts at
the beginning and end, the core of the work is organized according to
themes. Nine chapters form three themes (numbers being significant for
Bonaventure, as reflective of the Trinity and the divine order in the
universe). These nine chapters have an inner pattern of their own each of
the threes corresponds to one of the classical stages of the spiritual
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journey: the purgative way, the illuminative way, and the unitive way.
The first three virtues treated, for example, are austerity, humility, and
poverty; and these relate to chastity, obedience, and poverty, the vows
of the Consecrated—forming the framework for the evangelical profes-
sion of Religious. There also appear between chapters one to four and
fourteen to fifteen, respectively, the ratios 2/2 and 1/1, so dear to the
Augustinian tradition.

The image of Francis that Bonaventure projects is of a man who grew
in the spiritual life and practised all the Christian virtues. Above all he
portrays him as a model of “evangelical perfection,” of living the Gospel
to the full. The prologue is a remarkable statement of Bonaventurean
eschatology. It introduces Francis as “the servant of God,” who is then
daringly associated with several biblical personages and images. Thus,
he is likened to the apocalyptic angel of the sixth seal bearing the sign of
the living God. This identification is based chiefly upon Francis’ desire to
share in the passion of Christ, and especially on his receiving the wounds
of the Crucified in his body. He is another Elijah, another John the Bap-
tist, sent by God to prepare people for the coming of the Lord in glory.
By his conversion, his penitential life, his virtues of obedience, humility,
and poverty, he attained the love of God and of his fellowmen which
made oneness in Christ a reality. By his extraordinary sympathy with all
creatures, he proclaimed in a prophetic and a most joyful manner the
universal Fatherhood of God, and somehow realized a restoration of that
primeval harmony between humans and their environment which was
part of original happiness. Bonaventure highlights the fact (especially in
Chapter VIII) that the realistic and deeply felt acceptance of the unity of
creatures—human, animal, and inanimate—as a brotherhood produced
a system of communication and response. The simple recognition on the
part of Francis that creatures “had the same source as himself” is reflected
in the doctrine of exemplarism throughout The Soul's Journey.

The Hexaémeron Francis (i.e., Francis as portrayed in the Conferences
of 1273) is a very lofty and mystical saint with a role in history he is con-
sidered almost in isolation as one with an inimitable personal charism. In
the Legenda Maior he is still a unique saint raised up for the Church; but
there he is undoubtedly also the man of virtues, virtues possible of imita-
tion even if outstanding in the man who originally exercised them.
Earlier still, when Bonaventure preached on Saint Francis, we are
presented with a saint with specific virtues which call for imitation,
general imitation, but particularly by those who profess his rule and life.
One of these sermons, datable to October 4, 1255, expounds what [ think
must be the incontestable traits of a Franciscan spirituality (Opera Om-
nia, 1X:590-97; cf. Brady [1976], 137-40). Francis is proclaimed as a
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Gospel man of gentleness and humility. Based on the Matthaean text,
Learn of me, for I am gentle and humble of heart (11:29), the sermon
takes shape—in typical Bonaventurean fashion—by focusing on three
words: learn, gentle, and humble. By application, the words of Christ
are given as if they were uttered by Francis. Learn (discite) refers to
gospel discipleship; gentle connects with the spirit of fraternity; humble
with a sense of inferiority or minority. Because he was always a perfect
learner (disciple), Francis is an excellent teacher: his lessons have two
sources, the example he himself sets and the instruction he gives. This
“instruction” is embodied in the Rule which is a holy way of life, approv-
ed, in the highest manner of all, by the granting of the divine seal of the
stigmata.’

The sermon is in two parts: the main sermon, directed to all, concerns
itself with learning the true way of holiness from Francis, the authentic
disciple, and is thus an application of the first words of the text; the sec-
ond part is a conference, directed to friars and to the Franciscan way of
life. The remaining elements of the text are equated respectively to the
concepts friar and minor: “to be gentle is to be a brother to all to be
humble is to be lesser than all.” But even here there is insinuated a more
general application: “Of course, not everybody can be a friar minor by
habit and profession; but all who wish to be saved should be friars minor
by disposition, that is, be humble and gentle.” In other words, the
evangelical basis of Christian spirituality is unhesitatingly enunciated.
There follows a lengthy teasing-out of what it takes to be both gentle and
humble. (And even the most fastidious modern exegete could not but
take delight in the deftness of the manner in which Scripture is inter-
woven with the discourse in true medieval style.) What is even more
striking about this gentle-humble/friar minor combination is that
Bonaventure sees it as the compendium of Gospel law and of the teaching
of Saint Francis. In other words, becoming a gospel disciple by being
gentle and humble, following Christ, led by Saint Francis, is Franciscan
spirituality in a nut-shell.

Did Saint Bonaventure, then, shape our spirituality to his own image?
[ think the answer is No, if the view we have of him is that he had way-
out notions of Francis and that he held a modernized Order to be an en-
tirely new creation. And I think the answer must be Yes, if we believe he
was a true follower of Francis, who grasped his spirit enormously well,
and who, especially through what he wrote and preached, unerringly
leads us back to the pattern of Saint Francis’ life and to the spiritual
power in the words he bequeathed us.

*This is anticipatory rather than reflective of Legenda Maior X11.12 and XIII.9.

On the disciple as learner, see The CORD 35:1 (Jan., 1985), 8-9.
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Book Reviews

Continued from p. 160
Jesus embraced death. Thus the Virgin tions bring the whole book into the

birth transforms the Oedipal crisis
because Mary is free to obey the divine
will. This free obedience enables Mary
to deliver to her Son the lovableness
and desirableness of his separate ex-
istence from her.

The final pages are composed of
points and meditations during a
directed retreat in which Father Moore
participated. These rough transcrip-

cauldron of his personal struggle with
Christ crucified. Here the reader sees in-
to Moore’s soul. It is an experience I
shall not soon forget.

I recommend the book. It is not easy
reading, but Moore tends to make his
case cumulatively. At the end of the
day, Moore has written a very modern
book on a very ancient theme. Tolle,
lege.
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Book Reviews

The Twelve: The Lives of the Apostles
after Calvary. By C. Bernard Ruffin.
Huntington, IN: Our Sunday Visitor
Press, 1984. Pp.i-195. Paper, $7.95.

Pioneers of Catholic Europe. By
Frederick Cowie. Huntington, IN:
Our Sunday Visitor Press, 1985. Pp.
ix-174. Paper, $6.95.

The Story of the Church: Peak
Moments from Pentecost to the Year
2000. By Alfred McBride, O. Praem.
Cincinnati: St. Anthony Messenger
Press, 1983. Pp. vi-168. Paper,
$7.95.

Reviewed by Peter F. Macaluso, Ph.D.,
Associate Professor of History at Mont-
clair State College and Adjunct Pro-
fessor at Saint Peter’s College, Jersey
City.

In spite of the bombardment of TVs
and VCRs, or perhaps because of it,
people look more and more to reading.
Three books on church history design-
ed for the general adult reading public
have come to light in recent years, and
the following remarks are my assess-
ment of them.

Dr. C. Bernard Ruffin has followed
his critically acclaimed bestseller, Padre
Pio: The True Story, with this book on
the Apostles. Responding to the
challenge of recreating the lives of the
twelve Apostles from the barest infor-
mation, he has examined the best
sources available and outlines the life of
each of Christ's closest followers as
thoroughly and completely as it is
possible to do. Scholars and historians
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such as Papias, Eusebius, Irenaeus, Cle-
ment of Alexandria, and St. John
Chrysostom are examined and inter-
preted to provide the narrative for this
historically and religiously significant
era,

All Christians everywhere owe the
essentials of their faith to the teaching
of the Apostles, which was handed
down to subsequent generations. After
discussing the life and work of each of
the Apostles, the author concludes by
examining some of the difficulties and
sharp disagreements in the early
Church. He states that there is no
evidence that the essentials of the Chris-
tian Faith were not proclaimed
uniformly by all the followers of Jesus.
“All the leaders of the early Church
taught that Christians throughout the
world were part of one, holy, catholic,
and apostolic Church—that is, one
Church teaching one doctrine, ap-
plicable in its essentials everywhere,
linked indivisibly to the teaching of the
Apostles” (p. 178).

* * *

Inspired by Christopher Dawson, Dr.
Frederick Cowie brings to life the great
personalities responsible for the making
of Europe from the Age of Augustus to
that of Charlemagne. This popular
presentation is the first of a proposed
series of works designed to put before
modern readers examples of what has
been done by energetic Christians in the
past. The author states that the Church,
like the people that make it up, is by
nature evangelical and missionary. He

makes it clear that the era discussed,
450-850, predates the foundation of
Christendom (that is, the making of
Christian Europe), and the narrative
revolves around those people most in-
strumental in making the movement
come to fruition.

After reading the lives of Patrick,
Columban,  Gregory, = Augustine,
Boniface, and Charlemagne, the reader
will be left with a personal appreciation
of these makers of Christian Europe.
Dr. Cowie says he wanted to offer the
average reader a “refreshing look” at an
old subject, and he has succeeded.

* L *

Father Alfred McBride’s one-volume
Story of the Church: Peak Moments
from Pentecost to the Year 2000, grew
out of his earlier textbook series, The
Pearl and the Seed. In this work he at-
tempts to respond to that question in-
creasingly on the Catholic mind: How
did we get “here” from “there”—and
“where” are we heading next?

Today meets yesterday and tomor-
row in this unique and creative ap-
proach to Church history. Thirty “peak
moments” in this 2000 year story are
presented with verve and insight. It is
history from a human perspective.
Through  mini-drama, interviews,
diaries, and dialogues, we experience
the past so that its relevance for our day
can be better appreciated.

The book’s chapters are focused on a
variety of people and topics, including
Dorothy Day, Thomas Merton, and
John XXIII. The concluding chapter is
“The 'Third Advent’: The Church in the
Year 2000—Tentative Predictions.”

Joan of Arc and Catherine of Siena
are discussed in “Medieval Woman

Who Made a Difference.” In several
chapters, however, the time span is
considerable. The chapter entitled

“Heretics” considers Regulations of the

Synod of Toulouse (1299) and Vatican
II's General Principle of Religious
Freedom (1965).

Each chapter has questions for
discussion or reflection. Clarifying the
relevance of the past to the present is
one of the great merits of Father
McBride's work. “The Crusades. Holy
War: A Sad History,” for instance,
briefly discusses the peace movement of
Ramon Lull (1235-1315), but also the
Just War Theory in the contemporary
world. The chapter entitled “Friars”
considers “Francis: A Turning Point for
Poverty” and a discussion between
Clare and Francis. A dozen provocative
questions on poverty are then address-
ed in a true and false quiz.

Although the book is basically a
popular approach—a very brief survey
including only a sparse bibliography
and background, it can be a very useful
guide for discussion groups for ages 12
to 99 because it is alive to the mean-
ingful questions and values in the
Christian’s life.

Let This Mind Be in You: The Quest for
Identity through Oedipus to Christ.
By Sebastian Moore. New York:
Winston Press, 1985. Pp. xv-174.
Cloth, $14.95.

Reviewed by Father Kevin M. Tor-
torelli, O.FM., M.A. (Theology, Wash-
ington Theological Union), Instructor
in Religius Studies at Siena College.

The persistent question “Who am 17"
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focuses the inquirer’s attention on the
personal self as desirable. Indeed, as
desirable absolutely because of “that
mysterious reality whose desiring
makes me desirable.” This basic “gram-
mar of desire” is set in the ambivalence
the self feels in one’s daily life. This am-
bivalence is “Oedipean,” and with this
evocation of classical myth and Freud
we are brought before human am-
bivalence as characterized by human
impotence and cruel destiny. But the
significance of Jesus is the fact and man-
ner in which he liberates us from the
impasse of Oedipus. Such is the
author’s overview of his work and its
governing perspectives. The book is
developed on the basis of four
quadrants which carry along the
several features of the argument.

In the first quadrant, the experience
of “just wanting” is evaluated as at base
the desire to be desired, which in turn
stems from the certainty of being
desirable, of simply being as desired to
be. This grasp of my own goodness is a
basic datum of self-awareness. In my
feelings 1 have access to this datum.
Further, feelings disclose the proper
nature of power as one’s awakening to
the power of another’s beauty and
goodness which draws and attracts to
communion or intimacy. Thus these
elements—desire, its disclosure of my
goodness especially in feeling, and the
true nature of human power as the at-
traction toward beauty and
goodness—constitute the grammar of
desire. This grammar of desire spells
hope which is understood as our
dependence on the tug of God.
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With the second quadrant we enter
the sphere of mystery, of the transcen-
dent. Unlike the previous quadrant,
which described our self-awakening in
terms of direct stimulus, here the ex-
perience is indirect. In the present case
the arousal of my sense of self is not due
to desiring another person but rather
stems from within myself. Quite simp-
ly, something desires, chooses me.

In his third quadrant, Father Moore
sets the Oedipal structure of Freud and
the biblical account of the Fall in in-
teraction and mutual interpretation.
The result is the pervasive trauma of
achieving individual existence at the ex-
pense of our total desirability by either
our mother or our God. There is the
rub. The diminished sense of personal
desirability leads to my not feeling
good with the result that I don’t do
what is good. “So not feeling good is
the origin of the sin of not doing what is
good. It is the ‘original sin,’ the origin
of sin.” On this basis, Moore presents a
series of enlightening considerations of
sin as it is implicated in international
relations and in the personal experience
of “flesh and spirit.”

With the final, the fourth, quadrant,
the experience of Jesus awakening in us
our desirableness is sketched, and this
experience is the vivid, direct form of
encounter with him after his death. In
the risen Jesus our sense of being
desirable is awakened by the One by
whose desire we exist.

Such an extraordinary deed leads
Moore in a memorable, beautiful
though lengthy Conclusion to consider
the intention or the mind with which

Continued on p. 157
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M-Th* 2:10-3:15 Paul Spaeth, M.L.S.

M-Th 2:10-3:15 Malcolm V. T. Wallace, Ph.D.
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M-Th* 6:45-7:50 William McConville, 0.FM., Ph.D.
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WITH APPROVAL OF THE FACULTY ADVISOR AND DIRECTOR, STUDENTS MAY
FULFILL A MAXIMUM OF SIX CREDITS IN ELECTIVES FROM COURSES OFFERED IN
THE DEPARTMENT OF GRADUATE THEQOLOGY.

CALENDAR PRE-REGISTRATION
Registration .................... Monday, June 23 Pre-registration forms are available from the Office of
Classes Begin ................... Tuesday, June 24 Graduate Studies, St. Bonaventure University, St.
Modern Language Exam ............ Friday, July 11 Bonaventure, New York 14778. Students who pre-
Final Exams .................... Friday, August 1 register need not report for registration on June 23.
FEES ACADEMIC YEAR OFFERINGS
Tuition per graduatehour ................... $150. THE FRANCISCAN STUDIES M.A. Program may be
RoomandBoard .......................... $600. pursued during the Summer, Autumn, and Spring

Fees are subject to change without prior notice.
Individual courses are subject to cancellation
because of insufficient enroliment.

Semesters. The required number of course credits can
be obtained in two Summer sessions and the interven-
ing academic year, or in six Summer sessions.
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Standard Abbreviations used in The CORD
for Early Franciscan Sources

Fragm: Another Fragment, Rule of 1221
LaudDei: Praises of the Most High God
LaudHor: Praises at All the Hours
OffPass: Office of the Passion

OrCruc: Prayer before the Crucifix
RegB: Rule of 1223

RegNB: Rule of 1221

RegEr: Rule for Hermits

SalBMV: Salutation to our Lady

Adm: Admonitions

BenLeo: Blessing for Brother Leo
CantSol: Canticle of Brother Sun
EpAnt: Letter to St. Anthony
EpCler: Letter to Clerics!
EpCust: Letter to Superiors!
EpFid: Letter to All the Faithful
EpLeo: Letter to Brother Leo
EpMin: Letter to a Minister
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'The drawing on page 168 was furnished by Brother John Francis Tyrrell, F.F.S.C., and ‘

I. Writings of Saint Francis "

SalVirt: Salutation to the Virtues

Test: Testament of St. Francis

UltVol: Last Will Written for Clare

VPLaet: Treatise on True and Perfect Joy
11, II refer to First and Second Editions.

EpOrd: Letter to the Entire Order
EpRect: Letter to the Rulers of People
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I1. Other Early Franciscan Sources

LM: Bonaventure, Major Life of Francis
LMin: Bonaventure, Minor Life of Francis
LP: Legend of Perugia

L38S: Legend of the Three Companions
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1Cel: Celano, First Life of Francis
2Cel: Celano, Second Life of Francis
3Cel: Celano, Treatise on Miracles
CL: Legend of Saint Clare

CP: Process of Saint Clare SC: Sacrum Commercium
Fior: Little Flowers of St. Francis SP: Mirror of Perfection

anibus: Marion A. Habig, ed., St. Francis of Assisi: Writings and Early Bio phies. English Om-
{ nibus of the Sources for the Life of St. Francis (Chicago: Franciscan Herald Press, 1873).

AB: Regis |. Armstrong, O.F.M.Cap., and Ignatius Brady, O.F.M., ed., Francis and Clare: The
Complete Works (New York: Paulist Press, 1982).

EDITORIAL

Aging in
Community

UNTIL RECENTLY, it was considered normal and natural to have the elder-
ly living with the nuclear family. My own grandparents, I admit, didn’t
actually live in our house; relatively able to care for themselves almost till
the end, they maintained their own apartment. But we did visit them just
about every week, and they were a real, vital part of our lives. Nowadays,
however, the family experience seems to have changed radically in that
children rarely if ever see their grandparents; if they see them at all, it
seems to be in the setting of a “residence,” in which the grandparents
;a.rfld all their problems are safely removed from the family’s day-to-day
ife.

When young people enter religious life, therefore, they are unprepared
to cope with the presence of aging religious. In its least attractive form,
their reaction is expressed in terms of productivity. Father So-and-so is
“dead wood,” contributes nothing to the community’s finances, and so
should be sent away. (Hence the unprecedented emphasis on Infir-
maries—houses away from the apostolic mainstream, where the elderly
can be put out to pasture.) Only slightly less ugly is the attitude that elder-
ly religious, not being “with it” any longer, do not contrjbute gersonaﬂy
to the life, the spirit, of the community. The cqiuhESR 6 gme: send
them to a “residence,” “infirmary,” or other plage m "é’

About the former attitude (regarding financ@g 1335 Sa{ d;
the better. To the extent that the latter att#idé‘may: appeaf
tom being an phstacle to

merit, however, it should be addressed. Ea!
community living or to the fruitful conducgoks
are a rich source of wisdom, experiencezan

there was a healthy respect for these valuds, which oW ‘t
% UniverSitY

perienced religious could contribute.
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At any rate, the hurt, the feelings of futility, and the resentment caused
in the aging religious by this rejection they face, form only one—and a
relatively harmless—result of this recent change in the attitude of the
young. Much worse is a reluctance, becoming increasingly prevalent, to
disclose health problems or seek treatment for them. More and more
often, one encounters the response: “If I say anything about my condi-
tion, I'll be shipped off to ——. I'd rather take my chances, live with this,
and stay here.”

" Neither the physical nor the spiritual health of our older religious—not
to mention the "vitality of our communities—is helped by the attitude
assumed toward them by their younger brothers. May we hope that the
next generation will be better enlightened, that these younger religious
will not, in their turn, find the wisdom of their maturity spurned and,
when their time comes, face deportation? Q

Fr Tt Duuf.

Missioner’s Dream

| dug a lonely plant afield

And brought it home to thwart the spring,
In hope that added heat and care

Would soon a tender flower bring.

| sat and watched that plant

In growth behind a plated case;

No use; for it grew pale and wan,

And seemed to rue its sheltered place.

One morning bright in early March,
As it waxed frail within its court,

| journeyed forth into the woods,
There found a flowering liverwort.

Perhaps some spring with sudden ease

There'll flower at length by God’s strong grace,
What we have failed to bring to flower:

A brave, God-fearing Indian race.

NG AP PN WO OO

Joyce Finnigan, O.FM.
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The Christology of Saint Bonaventure's
Sermons on Saint Francis:

The Teacher Taught

MICHAEL BLASTIC, O.FM.CONV.

THERE IS A CONSISTENCY and unity to Bonaventure’s thought about
Christ which appears in all his theological works, as Father Zachary
Hayes demonstrated so clearly in his work The Hidden Center. This arti-
cle is an attempt to study how Bonaventure expresses this Christology in
his sermons on Saint Francis. How does Bonaventure see Francis fitting
into his Christological model? And above all, is Bonaventure consistent
i:lf applying his speculative Christology in the practical order of Christian
ife?

Bonaventure’s Christological Perspective

FOR BONAVENTURE, Christ holds the center both within the inner life of
the Trinity and within the entire order of creation: Christus tenens
medium in Omnibus (Hex. 1.10). As the hidden center of all reality,
Christ is the eternal exemplar, the fullest and clearest expression of the
ultimate meaning of all that exists in the created and uncreated orders.
This position of Christ as center is not only held in the speculative
development of Bonaventure’s Christology, but it unfolds also in the
economy of Christian salvation: the historical life of the Word incarnate
is the concrete example and revelation of Christian perfection, because
the Incarnate Word in his humanity is the created expression of the eter-
nal exemplarity of Christ. Bonaventure explains this in his Defense of the
Mendicants in the following way:

Fr. Michael Blastic, O.FM.Conv., Ph.D. Cand. (St. Louis University), is a
member of the St. Bonaventure Province who has served six years as master of
novices.
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We should understand that since Christ is the Word both uncreated and In-§
carnate, there is in him a twofold principle of exemplarity, the one eterna
and the other temporal. By the eternal, I mean the principle according tg
which he is the brightness of the Father's glory, and the image of hi
substance, and also the refulgence of eternal light, the spotless mirror ¢
the power of God. . . . Itisin this sense that Christ is the uncreated Word

the Intellectual Mirror and the eternal exemplar of the whole fabric of ed
tion. But insofar as he is the Incarnate Word, in the actuality of his assunf
ed humanity, he is also the mirror of all graces, virtues, and merits; an
therefore the dwelling of the Church Militant should be set up at this exari§
ple [IL.12]. ]
In the mystery of the Incarnate Word, humankind finds its own identi -
clearly revealed and realized. 1
Bonaventure’s vision of Jesus Christ provides the basis for
metaphysical and practical vision of Christian life. It operates not only af
the level of theological synthesis, but also at the level of human ex
perience or Christian existence. It should not be surprising, then, to s
this development in Bonaventure’s homilies, where he speaks of this e
emplarity of Christ using the image of Christ as teacher and model ¢
Christian life. His sermon, Unus est magister vester Christus (Hayel
1974, 21-46), develops the text of Mt. 23:10: “Only one is your teach »
Christ,” into a speculative epistemology where he demonstrates thj
“Christ is the foundation of all true knowledge” (ibid., 21). He conclud ‘
the homily by focusing on the practical impact of these principles:

Christ teaches us not only in word, but also in example. Therefore, he w
hears does not hear perfectly unless he brings understanding to the wordj

and obedience to the deeds [ibid., 40). 1

The perfection of knowledge, Bonaventure therefore concludes, lies i
the imitation and following of Christ in the “humility of faith.” Heref
Christ becomes the pattern of human existence, for Jesus the Incarnatf
Word of God is “the way, the truth, and the life.” ’

There is a consistent interrelation in Bonaventure’s thought betweeg
the eternal and the temporal, between God and the created order: §
speak of Christ as teacher is for Bonaventure to speak at one and ti
same time of the exemplarity of Christ on the level of Trinitarian life ang
of the economic relationship between Christ and believer.

In his second Sermon on the Nativity, Bonaventure states that thi
Word reveals the secrets of the Father as well as the way we “are called
act, to live, to suffer, and to die” (ibid., 62). The Word, clothed in flesh i
the Incarnation, reveals the divinity hidden within, the “naked” Word i
his existence with the Father. Just as important as the content of reveld

iy
ki
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tion is the mode of revelation—the medium becomes the message. That
Jesus Christ became man is not a choice of one of many particular means
of revelation, but is the revelation of God in our world. In this same ser-
mon Bonaventure comments that “In this Word made flesh we find the
self-emptying of that exalted nature in One who humbled himself and
thus put aside all those words which were imperfect” (ibid., 72).

In other words, what Christ teaches cannot be understood apart from
;hehconcrete life which reveals this teaching, which is also Word of the

ather.

Bonaventure’s Sermons on Saint Francis

THE ENGLISH translation of Bonaventure’s Sermons on Saint Francis was
published by the late Father Eric Doyle in his work The Disciple and the
Master: St. Bonaventure’s Sermons on St. Francis. Four of the sermons
included were preached on the Feast of Saint Francis, October 4, in the
years 1255, 1262, 1266, and 1267, at Paris. The fifth sermon was preached
on the Feast of the Transferral of the Body of Saint Francis on May 25
1267, probably at Paris. I

Bonaventure’s major concern in each of his sermons on Francis of
Assisi is to demonstrate the relationship which exists between Christ and
Francis. This relationship is identified not only in terms of Francis’ activi-
ty and lifestyle which resemble those of Christ, though this is certainly a
part of the dynamic operative. More importantly, the relationship be- -
fween Christ and Francis is developed in these sermons in terms of an
identity which becomes manifest in the flesh of both Christ and Francis.

In the sermon preached at Paris on October 4, 1255, Bonaventure
makes the following statement about Francis:

“Learn from me, for I am meek and humble of heart” [Mt. 11:29]. These
words from Saint Matthew’s Gospel were spoken by the greatest teacher in
the world. They could also be the words of that perfect follower of Christ,
Saint Francis. . . . But, whether on the lips of Christ or Saint Francis, they
are a short and succinct saying, which in concise and plain terms expresses
the sum total of gospel perfection [Doyle, 59].

Here., 'the focal point is Christ the greatest teacher, whose teaching is
humility and meekness. Throughout these sermons Bonaventure refers to
the humility of Christ in various ways: Christ “sits in the lowest place”
(Doyle, 75); through love, he “humbled himself and underwent death”
(Doyle, 92); in humility, he washed the feet of the disciples, and “what
Christ did, the Christian ought not to disdain to do” (Doyle, 110); Christ

| humbled himself, “conceived in the form of a servant” (ibid.).
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What Bonaventure says about Francis, then, is significant in this con-
text: “I admire the humility of Saint Francis more than all his other vir- |
tues” (Doyle, 107). Clearly, what he perceives to be most Christ-like
about Francis is his humility, and thus, Francis himself can say, “Learn
from me, for I am meek and humble of heart.” !

That humility is the perspective through which Bonaventure sees,
Christ can be seen in the remark he makes in the sermon preached at]

Paris on October 4, 1255: .

To be meek and humble of heart is to be a true friar minor. Saint Francis‘
can say to us: “Learn from me to be meek and humble, that is, to be Friars':
Minor. Although it is not for everyone to take the habit and profess the,-"
Rule of the Friars Minor, it is necessary for everyone who wants to be sav-

ed to be a friar minor in the sense of being meek and humble [Doyle, 70]. i

Gospel perfection, that is, the Incarnate life of Jesus Christ, is summed up ]
in humility. Since Christ was meek and humble, he is the teacher of |
humility. Francis, too, learning from Christ, was meek and humble, and
thus becomes teacher in his own right. Since, then, it is the teaching of{
Christ which Francis imparts, all are called to become friars minor in that
the life of the friar minor fulfills the teaching of Christ. What Bonaven-
ture is saying here about the relationship between Christ and Francis is
significant: everything that Bonaventure says about Francis, he .J‘
ultimately saying about Christ. That is, Francis, and the true friar minor, |
does not teach himself or his own doctrine; rather, the message is not
own because it is received from Christ. ]
In this context Bonaventure makes an interesting comparison between
Francis and Saint Paul. In the sermon of 1255, he remarks that just as}
Saint Paul learned from a direct revelation, Christ chose to teach Saint
Francis in the same way. Because of this Saint Francis “would never have‘
dared to teach or write down other than what he received from the Lord.!
As he himself testifies, God revealed to him the entire Rule” (Doyle, 66). }
The entire content of this teaching revealed to Francis is contained 151 ]
the stigmata of the saint. Again, in the sermon of 1255, Bonaventure |
remarks: i
The whole world, therefore, ought to give thanks to the most High Creator |
for this sublime gift, that by the stigmata imprinted on Saint Francis, he |
deigned not only to reveal the way of truth, but to establish it in a won-
drous way and for readily intelligible reasons {Doyle, 67]. ]
The stigmata of Saint Francis are the revelation of truth, The point |
Bonaventure is making here is that Francis himself, in his flesh and
blood—not merely in his teaching and example, but even in his physical
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existence—is likened to Christ the revealer, who reveals in flesh and
blood true human nature and identity. Bonaventure is faithful to his
Christology on this point: the Incarnation is the medium of revelation;
that is, the flesh and blood existence of Jesus reveals the hidden God. So,
the flesh and blood of Francis marked with the cross in the stigmata
become the medium of Francis’ teaching, which he received directly from
the Lord.

This is not an incidental point. For Bonaventure, the revelation is the

cross of Jesus Christ, as he states in the sermon preached on October 4,
1262: “Christ’s cross is the sign of the most perfect humility and self
abasement because on the cross he humbled himself and abased himself
to such an extreme for our sake” (Doyle, 91).
In the humility revealed in the cross of Jesus Christ, Christ is poverty, not
having even a rag to cover his nakedness. On the cross, humility is seen
as lamb-like simplicity and purity, as Jesus is mortified flesh. On the
cross humility appears as Seraphic Order, in that in the flesh of Christ the
disorder of sin is replaced by the order of humble obedience (Doyle,
85-90). In the Passion and Cross of Jesus Christ, Bonaventure sees the
revelation of God—Jesus Christ is exalted as humility, and the crucified
flesh of Christ becomes the vehicle for this revelation. The cross is the
revelation. ‘

Thus Francis himself becomes a revelation in his stigmata. The sermon
preached in 1262 describes the extent of this truth:

Just as iron when heated to the point where it becomes molten can take the
imprint of any mark or sign, so a heart burning fervently with love of
Christ crucified can receive the imprint of the Crucified Lord himself on the
cross. Such a loving heart is carried over to the Crucified Lord or
transformed into him. This is what happened with Saint Francis [Doyle,
92]. ‘

The stigmata of Saint Francis were not just an external appearance. Fran-
cis is totally transformed —the flesh and blood of Francis become humili-
ty as revelation of the divine. And this is not merely one part of the truth
of God’s revelation; it is the whole truth, the entire content enfleshed:

The cross of Christ is the sign of wisdom and the revelation of God's
mysteries. This is clear from the Book of Revelation where we are told that
“the Lamb who was slain opened the scroll sealed with seven seals,” which
means he unveiled by his cross all the mysteries of Holy Scripture. The
cross of Christ is the key of David; Christ is the holy One “who shuts and
no one opens” [Doyle, 93-94].

As the cross of Jesus Christ is the revelation of all the mysteries and
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wonders of God, so Francis, marked with the sign of the cross in his
flesh, becomes a revelation of these mysteries. In other words, Francis,
who is presented to us as humble love incarnate received totally from
Christ, teaches us in his stigmatized flesh the content of God's mysteries.
He becomes a revelation of Jesus Christ, who is a mystery of humble
love.

For Bonaventure, it is the relationship between Christ and Francis that
is crucial. Christ’s cross is physical humility, and humility is the revela-
tion of God. The humility Francis received from the Lord is thus fully
revealed in his stigmata. The cross, then, is the seal and content of Fran-
cis’ teaching, as Bonaventure remarks in his sermon of 1255:

As it is the Pope’s practice to endorse documents with his seal, so Christ,
having recognized the teaching of Saint Francis as his own, affixed the seal
of his stigmata to his body, and thereby irrevocably confirmed his teaching
[Doyle, 66).

Bonaventure sees Francis’ relationship to Christ not simply in terms of
imitating the action of Christ, but more importantly in terms of Francis’
. identification with Christ. This identification with Christ fulfills Francis’
4 own true identity while at the same time revealing the humility of Christ.
1 Here the vision of Bonaventure becomes clear: the real identity of each
] Christian is Christ crucified—humility—and that is why each and every
Christian is called to become a friar minor.

But Bonaventure does not see the relationship in terms of ontological
identity. Just as the eternal Word of the Father expresses himself perfectly
in the flesh of Jesus Christ (the cross is the revelation of God), so Francis
becomes a perfect expression, distinct from yet identified with the Word
of God, Jesus Christ. It is Francis’ flesh which reveals the Word, because
it is his flesh that appears crucified, that is, humble.

Bonaventure elaborates on his notion of the stigmata as the revelation
1 of the true identity of Francis:

h ] Saint Francis had the greatest devotion to the Incarnation and the Cross of
Christ. On account of his love of the Cross, his skin became a dark reddish
color, he was interiorly crucified and transformed into Christ. Because of
his love of the Virgin’s Son he was transformed, even while still alive, into
the Crucified, by the Seraph with six wings that appeared to him [Doyle,
118-19).

The stigmata are an expression of Francis’ interior nature—they reveal
bodily who he is. Thus the transformation of the stigmata is not a
transformation in the sense of becoming or changing into something -
other or different from what he was interiorly. Rather, the stigmata are a
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transformation in the sense of a clear, coherent and consistent, or in-
tegral manifestation of his true identity, which is Christ crucified, which
is humility. This is the key for understanding the relationship between
Christ the Master and Francis the Disciple. The relationship is based on
humility, which establishes a likeness and identity with Christ. One can
be exalted only by becoming lowly, and it is precisely in becoming lowly
that one is exalted or lifted up.

Two images which appear in the sermon preached on May 25, 1267,
portray this relationship quite vividly. The first is that of Jacob’s ladder:

The Lord says to him: Go up with my help, for I am the ladder on which
you can ascend. . . . What is this ladder other than our Lord Jesus Christ
himself, the Son of God who through his humanity is set up on earth and
by his divinity transcends the heavens? The flesh of Christ, though
transformed, remains in union with our earth, and his divinity unites him
to the Father who is in heaven. On that ladder, Genesis tells us, “the angels
of God were ascending and descending.” They were descending to the
humanity of Christ who came in the flesh for us; and sighing after divine
wisdom, they were ascending to heaven [Doyle, 138].

Here the Christological dynamic is clear. The Word as the eternal and full
expression of the Father descends to us in the flesh of Jesus Christ, who is
the expression of God's humility. We ascend to God through the same
flesh of Jesus Christ in being raised up in him on the cross to God's glory.
Francis climbed the ladder of Jacob, that is Christ, as is made evident in
the stigmata, which serve as the confirmation and seal on his teaching
which he received from Christ and which he became in humility.

A second image used by Bonaventure here is that of the palm tree
referred to in the Song of Songs:

The palm tree has a trunk whose lower part is very narrow. The section
nearest the ground is thinner than the higher section of the trunk, which is
not the case with any other tree. The palm tree is a figure of Jesus Christ,
who in his humanity was made a little less than the angels, and was small
and weak in this world, and in his divinity is Lord and Creator of the

- angels and of all things. The fruit of this tree is nothing less than the joys of
eternal sweetness and everlasting glory which consists in the vision, posses-
sion, and enjoyment of God [Doyle, 140].

Here again, the divinity is connected to creation through the humanity of
Christ, as creation is connected to the divinity through Christ’s humani-
ty. Note tha; the small, weak humanity of Jesus (a humbled humanity) is
the base of the palm tree which supports the wider and stronger divinity
of Chnst standing at the top of the tree. Francis climbed this tree to glory
by embracing in love and humility the weak, frail humanity of Jesus

170

Christ.

In reflecting on the identity and function of Francis of Assm in salva-
tion history, Bonaventure is led to develop his Christology in a very
practical way in his sermons on Francis. The focal point for Bonaven-
ture, here as everywhere in his work, is Christ, Christ as the teacher of
humility. Teacher, not only in terms of word and example, but teacher
primarily because he is humility both in his existence as eternal Word of
the Father and as Incarnate Word in the created order. Francis fulfills this
exemplarity of Christ by becoming in the flesh that image in which he
was created. All of revelation—all of God’s dealing with the created
order, and even God’s intra-trinitarian life—is expressed in the cross of

Jesus Christ. What the Christology of Bonaventure ultimately says, is '

that God is humility. In this context, the stigmatized flesh of Francis
becomes a sacrament of God, because it reveals the Word who is fullest
and clearest expression of the Father.

Conclusions

1. Bonaventure is consistent in the development of h1s Chnstology in

his sermons on Saint Francis. The double exemplarity of Christ in. both

the uncreated and created orders is operative in the way Franc1s imitates
Christ. In a concrete way, Francis becomes the appllcatlon in the prac-
tical order of Christian life. of the principle of Christ the exemplar.

2. Because Christ is the exemplar, the image, and the ‘meaning of all

created reality, Francis appears to Bonaventure as a fully. actuahzed}

creature. That is, there is perfect coherence between spirit and flesh in
Francis—he appears to be in the flesh what he is in spirit and truth: Thus,
Francis represents humankind created in the image of Christ brought to
perfection through the practice of humility. Hum111ty is not merely an at-
titude; it is a concrete identity—an experience in the flesh. It is what
Christ reveals in the Incarnation and Redemption. This approach to
Francis is also operative in Bonaventure’s Legenda Maior. .

3. In a certain sense, for Bonaventure, revelation becomes an-
thropological truth. The Incarnation is revelation which reaches its
fullest level of clarity in the cross of Jesus Christ. The cross, the crucified
flesh of the Master, reveals the identity of every human being. Humility
is the only way to self-actualization and human fulfillment. Thus, when
Bonaventure remarks that all Christians must become friars minor to
reach perfection and salvation, he is actually stating that Chnst 1s the ex-
emplar of human identity on all of its levels. '

4. Salvation of the human person is a relationship and an ldehtxﬁcatlon
with the experience of the Word become flesh. The Word humbles

himself to become incarnate, and in that humbling finds the perfect
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medium of expression of both the created and the uncreated orders. Since
the humbling is the revelation of truth about human existence, it follows
that humankind must repeat the experience of the Word, but in the
reverse direction: that is, God’s humility in the Word become flesh is at
the same time his descent to the created order and man'’s ascent to God.
In other words, the creation and the Redemption, the emanation and
reduction of creation, take place in humility. For Bonaventure, the
Seraphic Order is established in the frail and weak, humbled and
crucified flesh of Jesus Christ on the cross.

5. For Bonaventure, Francis is a sacrament: his crucified flesh reveals
the truth about God and creation at the same time. Sacraments are an ex-
pression of the humility of God—God who humbled himself in becoming
flesh. The sacraments therefore represent and create humankind’s identi-
ty—they exemplify and realize Christ’s presence in the created order.
This has implications also for Ecclesiology: if humility is the meaning of
God and creation, the Church as Sacrament of that meaning must be
structured according to humility and meekness, and not according to
pride, power, and clout. Again, to paraphrase Bonaventure, the whole
Church must become friar minor if it is to reflect the image of Christ, the
primordial Sacrament, her spouse.

6. Finally, Bonaventure’s Christology is fixed firmly on the founda-
tions of the religious experience of Francis of Assisi. It is Francis of Assisi
in his own writings who exemplifies the Christological attitude of
Bonaventure:

Let the whole of mankind tremble and the whole world shake and the
heavens exult when Christ, the Son of the Living God, is present on the
altar in the hands of a priest. O admirable heights and sublime humility! O
humble sublimity! That the Lord of the universe, God and Son of God, so
humbles himself that for our salvation he hides himself under the little
form of bread! Look, brothers, at the humility of God and pour out your
hearts before him! Therefore, hold back nothing of yourselves for
yourselves, so that he who gives himself totally to you may receive you
totally [EpOrd; AB 58]. @
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Saint Michael

If it had not been

for the child in me

I would never have

fallen asleep with

St. Michael in the room.

| dreamt of lies

and revelation beasts
eating me alive.

I dreamt of Antichrist
who keeps me locked in towers
all regulation and stiff law.

I woke to find one arm
raised high above my head
holding what,
I didn’t know . ..
Michael had put his sword into
my hand and gently said:
“This is Truth to cut through
these lies, and the Blood
of the Lamb is the only armor
given to children of the Kingdom.”

If it had not been

for the child in me

I would have seen that
blazing autumn tree only

as nature’s last fire;

I could have missed

his wings tipped around

the edges burning vermillion.

William Hart McNichols, S.J., S.F.O.
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Franciscanism and Devotion
to the Sacred Heart

SISTER MARILYN ELLERT, O.S.F.

THE REVELATIONS AND REQUESTS made by Christ in his appariti?ns to
Saint Margaret Mary Alacoque (1647-1690) served to renew God's age-
old invitation to man to ponder upon and respond to his tremendous
. (Pius XII, 36).

lo‘;eair(\t Margaret Liary, born in Lauthecourt, France, in 1647, entered
the Visitation Convent at Paray-le-Monial in May of 1671 (Letters, 6). It
was to her that, between the years 1673 and 1675, Christ chose to revea.l
himself as the Sacred Heart. Since it was through this series of appari-
tions that the formal practice of devotion to the Sacred Heart was
established, we shall study the apparitions to see how the seeds of this
devotion were already present in early Franciscan spirituality.

In the first Apparition Saint Margaret Mary is shown to be .chosen by
God as his special instrument in establishing universal devotion to the

Sacred Heart:

Being before the Blessed Sacrament and having a little more time to spare, 1
felt myself entirely absorbed [investie] by this divine presence, 50 Phat 1
forgot myself and where I was, abandoning myself to this divine Spirit and
giving up my heart to the strength of his love. He made me rest a very long
time on his divine breast, where he revealed to me the wonders of his love
and the inexplicable secrets of his Sacred Heart, which he ha.d alv'Nays kept
from me till then and which he disclosed to me for the first time in such an
effective and palpable manner that no possibility of doubt was left to
me. ... ‘

My divine heart is so impassioned with love for men, that no longer able to
contain within itself the flames of its burning love, it must be shown forth
to them to enrich them with its precious treasures, which contain all the
graces they need to save them from perdition. 1 have chosen you, an abyss
of unworthiness and ignorance, to carry out such a great design in order
that everything may be done by me [Yeo, 297].

Sister Marilyn Ellert, @ member of the Franciscan Sisters of the Sacred Heart, is
presently serving as vocation directress for her Congregation.
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In the second apparition, Christ showed Saint Margaret Mary his
heart:

This divine Heart showed itself to me shining in every direction, more
brilliant than the sun and transparent as crystal. The wound he received on
the Cross appeared visible. There was a crown of thorns round this divine
Heart and a cross above it [ibid.].

It was also revealed to her that the boundless love of Christ’s Heart was
the source of all the sufferings and humiliations which he had endured for
mankind. She was assured that all those sufferings were present to him

from the first moment of the Incarnation, and that the Cross was im- -

planted in his Heart. From the moment he had become man, he had
taken upon himself

all the humiliations, all the poverty and pains which his sacred humanity
was to undergo during the whole course of his mortal life, and the outrages
to which his Iove would expose itself to the end of time in the Most Blessed
Sacrament [Husslein, 100]. ‘

The third apparition added still another dimension to the Sacred Heart
Devotion: reparation for mankind’s ingratitude for the love Christ so
generously bestowed and continues to bestow upon his people:

Jesus Christ, my sweet Master, showed himself to me resplendent in glory,
his five Wounds shining like five suns and flames darting out from every
part of his sacred humanity, most of all from his breast which was like a
furnace. This opening showed me his loving and lovable Heart, which was
the living source of these flames [Yeo, 297]. :

In revealing the ingratitude of men, Christ disclosed to Saint Margaret
Mary the depths of his love and reminded her of the lengths to which he
had been moved by his love for mankind. He continued, on this occa-
sion, to speak to Saint Margaret Mary, making known his disappoint-
ment that people had repaid him with nothing but ingratitude and forget-
fulness for the tremendous gift of his love: “All I did for them I count as
little, and would wish, if possible, to do more. But in return for my
eagerness, they give me nothing but coldness and rebuffs” (ibid.). He
then urged Saint Margaret Mary to make reparation as much as possible
for this ingratitude, specifically by receiving Holy Communion on the
first Friday of every month. Also, he asked her to make a Holy Hour
each Thursday night between eleven and midnight, during which time
she should enter into his own Agony in the Garden by prostrating herself
on the ground. By doing this she would “appease the divine anger by ask-
ing mercy for sinners and soften in some sort the bitter sorrow that
Christ felt in being abandoned by the Apostles” (Husslein, 102).

175

N



From this third apparition the practices already referred to,
characteristic of the devotion, became known and followed: frequent
Communion, especially Communion of reparation on first Fridays, and
Holy Hours of reparation on Thursdays. The Lord left no doubt about
the consolation he would derive from this reparative love.

In the fourth apparition, Jesus again revealed to Saint Margaret- Mary
his divine Heart and asked that the devotion become liturgical—official.
A special feast was to be observed by the Church, and the devotion was
to be public and universal, rather than private, in character.

Behold the Heart which has so loved men, which has spared nothing, even
to being exhausted and consumed, in order to testify to them its love. And
the greater number of them make me no other return than ingratitude, by
their coldness and their forgetfulness of me in the Sacrament of Love. But
what is more painful to me is that it is hearts who are consecrated to me
who use me thus. .

It is because of this that I ask you to have the first Friday after the Octave
of Corpus Christi kept as a special feast in honor of my Heart, by receiving
Communion on that day and making it a reparation . . . for all the insults
offered to my Heart during the time that it has been exposed on the altars.
I promise you that my Heart will pour out in abundance the powerful ef-
fects of its influence on all those who will render it this honor and who will
procure that others shall render it also [ibid., 103].

At the end of this fourth apparition, Christ promised that his divine
Heart would show great love to all those who chose to honor it and who
by their own devotion inspired others to honor it too.

We may conclude, then, that the primary purpose of these apparitions
was to recall for mankind the depths of Christ’s love and to establish a
public devotion to honor the Lord in his human Sacred Heart:

Devotion to the Sacred Heart is one whose principle is an overflowing
divine Love; whose object is reparation; whose character is that of a public
cult; and whose effects are the renewal of divine Love bestowed upon the
Church and especially upon those who promote the devotion [Yeo, 298].

A further conclusion easily drawn from the above brief exposition of
the apparitions is that devotion to the Sacred Heart properly understood
lies at the heart of the Franciscan way of life. The great love of Christ for
mankind, particularly expressed in his Passion and death, the recognition
of ingratitude on the part of men and the need for man to make repara-
tion—all these are realities Saint Francis clearly recognized. In fact, it
would not be an exaggeration to say that Francis spent his entire life in
reparation and consecration to the Christ from whom all love flows.
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Nature of the Devotion to the Sacred Heart

TO UNDERSTAND MORE CLEARLY the formal devotion to the Sacred Heart
and its place in Franciscan spirituality, we do well to probe a bit more
deeply into the essence of the devotion. Many Catholic writers have
made quite clear the point that the very Person of Christ is the devotion’s
proper object; as Pius VI said in his condemnation of Jansenism, “In
reality, they adore the Heart of Jesus as it is; that is, the Heart of the Per-
son of the Word to whom it is inseparably united” (Cognet).

The object of the devotion is, then, the true, living, beating Heart of
Jesus, which burns with love for mankind, which was pierced with a
lance while on the Cross and now tenderly awaits mankind’s love in the
Eucharist. Jesus’ Heart is a natural symbol of his love for men—the Heart
which was “formed in the womb of the Virgin Mother, hypostatically
united to the Word of God, and pierced by a lance” (Kern, 149).

As understood in the revelation granted to Saint Margaret Mary, the
object of the devotion is not simply the Heart of Jesus overflowing with
love for men, but also the Heart wounded by the ingratitude of those
who fail to give it love for love, and who even despise and insult it in the
great Sacrament of its Love, the Holy Eucharist.

“Heart,” then, indicates the entire interior life of the God-Man
(Husslein, 85): Jesus’ charity, zeal, obedience, humility, his joys and sor-
rows, his sufferings and all the motivations that led him to undergo
them. In and through the beating of his Sacred Heart, Jesus’ whole sacred
Person is revealed to mankind: "It is Jesus, all loving and all lovable, and
;l:)ere, in his breast is the flaming evidence, his wounded heart” (ibid.,

The love, therefore, which is proposed as the particular object of devo-
tion to the Sacred Heart is twofold: (1) the tremendous and overflowing
love of Jesus for men, which caused that divine Heart to spare nothing;
and (2) the wounded love of Jesus, which according to the revelations,
felt all the bitterness of human ingratitude and asks that mankind in turn
make reparation for this grave injustice.

Devotion to the Heart of Jesus is, then, simply the utmost perfection of
devotion to Jesus, since it evidently reduces everything to love, and
according to Saint John, “God is Love” (1 Jn. 4:8). When devotion
centers in a great consuming love for Christ, it reaches the fullness of its
perfection, and this is what Jesus asks of mankind: that each person give
him his or her heart. There is no doubt that the love we speak of here is
indeed a description of the love which Francis had for Christ.

Through the years, various devotional practices have evolved as a
result of the revelations made to Saint Margaret Mary, and these too
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should be mentioned in the study of the nature of this devotion. The
most obvious of these is the public as well as private use of the Image of
the Sacred Heart. The Lord requested that images of his Heart be public-
ly displayed and venerated. v

Secondly, there is the idea of making reparation. Jesus, of course, can
no longer suffer, but it is nonetheless true that from the first moment of
the Incarnation until his death on the Cross, he clearly foresaw all the in-
gratitude and all the indignities that would befall him during his mortal
life and would continue to befall him in the Holy Eucharist. Frequent
Communion and Holy Hours, both offered in reparation for sin, are the
most common means by which reparation is made for this ingratitude.
From the time of his conversion, Saint Francis spent a lifetime making
reparation for the lack of love shown to Christ, who so loved sinners that
he suffered and died for them.

Still another aspect to be considered in this context is personal union
with Christ. Through it not only can one perform all actions in union
with the dispositions of Jesus’ Heart, but, thanks to divine grace, one’s
own heart can be entirely united with that of Jesus in intention, will, and
desire (ibid.).

Devotion to the Sacred Heart rests upon the truth of the hypostatic
union and the role of Jesus as Mediator.

Hypostatic means the reality of the only-begotten Son become man:
one (divine) Person in two (divine and human) natures; as Pius XII puts it
in Haurietis Aquas:

The whole validity of the physical Heart of Jesusasa natural symbol of the
Person of the Word, rests upon the fundamental truth of the hypostatic
union. He who denies this truth, resurrects those false beliefs which the
Church has rejected on more than one occasion, because they contradict
the doctrine that there is one Person in Christ, while the two natures re-
main distinct and entire {140-41].

The mediative role of Jesus is emphasized, e.g., by Saint Bonaventure
in his treatise on The Mind’s Journey into God. Christ himself revealed
his Father’s will in these words: “I am the Way, the Truth, and the Life:
no one comes to the Father but through me” (Jn. 14:6). Although God
listens to each person individually as he or she approaches him, all are
encouraged to approach him through Jesus, his Son, whom he sent into
the world. Devotion to the Sacred Heart means approaching God in this
way: through the Heart of the Mediator (cf. Kern, 149).

Saint Margaret Mary and Saint Francis ‘
ALTHOUGH SAINT MARGARET MARY was not a contemporary of Saint
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Francis-, nor did she follow a Franciscan spirituality, there certainly exists
a felatxoflship between the two saints. Both possessed hearts totally
united with the Heart of Jesus, and both were drawn to respond in love
to the. Love Christ extended to them. Biographers of Saint Francis note
that l}xs heart was totally spent in loving Christ, and the same can be said
of Saint Margaret Mary. The love they experienced for Christ was not
only part of their being, but the whole of their soul.

Thomas of Celano, in speaking of the totality with which Saint Francis
loved Jesus, says that the Saint was “always occupied with Jesus. Jesus he
carried in his heart, Jesus in his mouth, Jesus in his ears, Jesus in his eyes
Ies.us in his hands, Jesus in all his members” (1Cel 115; Omnibus, 329):
Saint Margaret Mary, too, carried the Lord with her constantly. Evidence
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of this is given by the saint herself as she writes to Mother de Saumaise,
her superior at Paray-le-Monial:

My soul s filled with such great consolation, dear Mother, that I can hard-
ly stand it. Let me pour some of it into your heart so that mine, which
hardly ever leaves the Heart of Our Lord Jesus Christ, may be relieved
[Letters, 55].

Sources indicate that the process of Francis’ response of love to his
Beloved began when he encountered the Crucified in the Church of San
Damiano. Francis was deeply touched by the Lord at that moment, and
his life was forever changed. “From that hour,” his companions testify,
“his heart was stricken and wounded with melting love and compassion
for the passion of Christ; and for the rest of his life he carried in it the
wounds of the Lord Jesus” (Omnibus, 330). The stigmata given to Francis
toward the end of his life were merely an external manifestation of the
love Francis had for Christ.

Saint Margaret Mary, too, was caught up in compassion for the pas-
sion of Christ. Her greatest desire was to live hidden in Jesus Christ
crucified, and to be unknown so that no one would have compassion on
her suffering. In another letter to Mother de Saumaise she says:

Help me to thank him for these and for all the other gifts. The one I cherish
most, after himself, is the precious treasure of his Cross. It accompanies me
everywhere, interiorly and exteriorly [Letters, 24].

Reading the lives of both saints, we see clearly that neither seemed able
to satisfy the desire for penance and mortification, which served as the
means by which both attained complete identification with the suffering
Christ. .

According to various writers, the Lord, in a vision to Saint Margaret
Mary, presented Saint Francis to her as one of his favorite creatures and
offered him to her as a guide and pledge of his divine Love (McGratty,
27). This certainly seems to reveal an important link between the two
saints. :

In the twelfth century God chose Saint Francis to rebuild his Church,
and this Francis did by living a life of total love and service to God and to
the people God chose to entrust to him. The example of Francis in his
loving response to the Lord served to inspire others to make similar
responses in love. Some five centuries later, God chose Saint Margaret
Mary to reawaken love for him in human hearts. Like Saint Francis, she
was prepared for this role by suffering and purification. Both, as they
answered the call of Jesus, were destined to grow more and more like
Jesus in his sufferings. Jesus suffered freely and willingly, out of love. As
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his followers, Francis and Margaret Mary chose likewise to suffer freely
and willingly, out of love. The more nearly their souls approached the
holiness of God, and the more clearly they saw themselves in the light of
God's truth, the greater, it seems, became their awareness of their lit-
ltleness, of their unworthiness, and of their lack of response to God's
ove.

We conclude, then, that the formal practice of the Sacred Heart devo-
tion which resulted from the apparitions of Christ to Saint Margaret
Mary, simply reawakens and formalizes the elements of the devotion
already present in Franciscan spirituality. Q '
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Correction

!n identifying Sister Maria Asuncion B. Borromeo, EM.M., in our April, 1986,
issue, we gave what was then her mailing address as her assignment. Sister is ac-
tually teaching at the Franciscan Institute of Asia in Quezon City, The

" Philippines.
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Sermon on Saint Anthony
SAINT BONAVENTURE

Translator’s Introduction

IT IS ALWAYS of great interest and an inspiration to us as Christians to re.ad
what one saint has written or said about another. Such is the case with
Saint Bonaventure’s Sermon on Saint Anthony. Bonaventure unc.ioubtedly
admired Anthony, a fellow Franciscan who was honored as a saint by the

ople even before hi$ death in 1231. .
peTll,le authenticity of this sermon has been questioned, but Father Ig'natms
Brady believes it is truly the work of the Seraphic Doctor. He ‘notes in par-
ticular how the sermon parallels the chapter on poverty in Saint BonaYen-
ture’s De perfectione vitae ad sorores (1968). According to John . Qu?nn,
Saint Bonaventure probably preached this sermon at Padua on April 8,
1263 (1974, 174). )

Bonaventure delivered this sermon not only to praise the life and exam-
ple of Anthony, but also, and perhaps more importantly, to ealctol the prac-
tice of poverty. In this sermon, we find much of Bonaventure’s thought on

this issue, a topic which has been under much discussion from the time of

Francis even up to this day.

ra'll';\e sermonpis divided yinto three basic parts: the “fulfillment of the
divine law,” the “invocation of the divine name,” and the “obtaining of t}-le
divine reward”; Bonaventure spends most of his energy, ht?wever, in
elucidating only the first part. The sermon’s structure can r.eadlly be seen
from the headings which I have added, but a summary outline may prove

helpful:

This sermon (Opera Omnia IX, 535-38) has been translated by Br{:d A. Milunski
for a course in Franciscan Studies at St. Hyacinth College and Semmary,. Granby,
MA, and edited by Father Germain Kopaczynski, O.FM.Conv., President and
Academic Dean of St. Hyacinth's.
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Introduction
L. Motive and form of poverty ’
A. Motives for poverty B. Perfect form of poverty (cf. Eph.
3:18)
1. Infallible counsel 1. Poverty as alta
2. Blameless example 2. Poverty as profunda
3. Unsurpassed protection 3. Poverty as lata

4. Inestimable promise 4. Poverty as longa
II. Anthony’s perfect praise
A, Zeal B. Judgment
C. Desire - D. Joy
Conclusion

This poor man called, and the Lord heard him (Ps. 33:7)1

THAT WORD IS WRITTEN in the psalm and can be understood to refer to
any perfect man whomever, and through a certain appropriation it can
be applied aptly to blessed Anthony, who was heard favorably today by
Christ as a reward for the merit of his poverty. Saint Anthony is esteem-
ed in the preceding words in three ways, indeed, by the fulfillment of the
divine law, the invocation of the divine name, and the obtaining of the
divine reward. In the first consists the perfection of the active life; in the
second, of the contemplative life; and in the third, the reward of both.
The fulfillment of the divine law is noted when it is said, “This poor
man,” for the height of evangelical perfection consists in the excellence of
poverty. The invocation of the divine name is noted when it is said, “call-
ed.” It is not at all doubtful that his loud cry led him to the fount of piety.
The obtaining of the divine reward is noted when it is added, “and the
Lord heard him,” by giving him as his due the longing of his will.

1. Motive and Form of Poverty

REGARDING THE FIRST PART of the text, “This poor man” is employed as if
to say that because he is pre-eminent even over other poor men, he must
be imitated and singularly venerated. Indeed, his poverty was not only
sufficient, but also abundant and perfect, certainly pleasing to God and
readily acceptable to men. Those who wish to approach its summit must
consider two things: the motivating cause and the perfect form, Blessed
Anthony was moved to the perfection of poverty, and each one of us
ought to be moved because of a four-fold motive: (1) divine counsel,

'Scriptural quotations are taken from The Holy Bible (Chicago: The Catholic
Press, Inc., 1950); OT: Douay-Challoner text; NT and Psalms: Confraternity
text. Although I have given scriptural references to entire verses, St. Bonaventure
does not always quote all of the verse in his sermon.
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which is infallible; (2) divine example, which is blameless: (3) divine pro-
tection, which is unsurpassed; and (4) the divine promise, which is in-
estimable. For the first, rational nature is influenced, the nature of which
is to assent to counsels; for the second, sensible nature, the nature of
which is to be informed through examples; for the third, irascible nature,
the nature of which is to employ the use of protections; for the fourth,
concupiscible nature, the nature of which is to be stirred by promises.

A. Motives for Poverty

1. Infallible Counsel. The first thing, therefore, that ought to move us
toward poverty is divine counsel, which is infallible. Thus, one must as-
sent to it. Concerning this, it is stated in Matthew 19: “If you wish to be
perfect, go, sell all that you have, and give to the poor, and come, follow
me” (Mt. 19:21). The Lord gave this advice to a rich young man who had
kept all the commandments from his youth. And this advice is sound, for
to have and to love riches is unfruitful according to what is written in Ec-
clesiastes [Coheleth] (5:9): “He who loves riches will reap no fruit from
them.” On the one hand, to love riches and not to have them is
dangerous, according to what is said in 1 Timothy: “But those who seek
to become rich fall into temptation and a snare and into many useless
and harmful desires, which plunge men into destruction and damnation.
For covetousness is the root of all evils (1 Tim. 6:9-10). On the other
hand, to have riches and not to love them is difficult, according to what
we read in Mark: “How difficult it is for those who have riches to enter
the kingdom of God!” (Mk. 10:23). And the reason for this is that since it
is very difficult to have money and not to love it, it is useful, secure,
pleasing, and an act of perfect virtue not to have riches nor to love them.
Thus, the counsel of the Lord concerning poverty is sound and unfailing.
Because blessed Anthony took heed of this according to the counsel of
Christ in the Order of Minors, he wanted to beg and “to have nothing
under heaven” (cf. RegB 6; Omnibus, 61).

2. The Divine Example, which is blameless and therefore worthy of
imitation, according to what is written in 2 Corinthians 8: “For you
know the grace of our Lord Jesus Christ, that being rich he became poor,
for your sakes, that through his poverty you might be rich” (2 Cor. 8:9).
Thus, the Lord Jesus wanted to be poor, although he was able to be rich,
so that by his example he might invite others to poverty that they might
know with him through experience how good it is to live in poverty.
Almost all in the early Church thirsted for and understood exactly this
poverty of Christ, since no one appropriated anything for himself, “but
they had all things in common” (Acts 4:32).
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Now this had almost been forgotten in the Church of God '
id i : that
was said in Ecclesiastes 9 (14-15) had nearly been fulfilled: s that what

A little city, and few men in it: there came against i i

city, f : against it a great , and in-
vested it, and built bulwarks round about it, and the siegekv:rn‘a; perfeg
Now. thefe was found in it a man poor and wise, and he delivered the city
by his wisdom, and no man afterward remembered that poor man.

l?nd thus he. bdngs poverty back to the memory, speaking to the Chris-
tian s.oul as it says in Lgmentations 3: “Remember my poverty and trans-
f:se;swg; tble :’vlcl)lrrlx;wood d?:;]d the gall (Lam. 3:19), to which the holy soul
onds, ill be min and remember, and ' angui
within me (Lam. 3:20). e an my soul shall o
But since the ears of men had been deafened to this voice, the Lord
renewed t?\e exafnple of poverty through blessed Francis, giving him the
mark Qf his Passion in testimony that he might be believed by all. Blessed
1“.lkenthony was nrlnoved toward his example, so that in the path of poverty
W .. :
e v rai fngl;)ist.y an imitator of Francis, but also an extraordinary im-

3. The Divine Protection, which is unsurpassed. Concerni i
tection the Psalmist says: “And he was maZ:e the refugec:;?ll:gptohcl; I(,ll:.’z-
9A:10).2 The poor man is despised by the rich, and thus it is written: “Or;
you the unfortunate man depends; of the fatherless you are the helper”
(Ps. 9B:14). Great is the danger to offend the poor man who has such a
pro.tector; thus we read in Proverbs: “He that oppresses the poor.u,
braids his Maker; but he that has pity on the poor honors him” (Prl\)r-
14:31), and “Do no violence to the poor, because he is poor . . . because.
the I:ord will judge his cause, and will afflict them that have afflicted his
soul (Pn‘r. 22:22-23). Certainly the Lord will judge the cause of the poor
man, and indeed will give a fair hearing to the poor, according to what is
written in Job: “But he saves not the wicked, and he gives judgment to-
thfe poor” (36:6). Thus, it is most safe to have God as a protector, and
this alone, if for no other reason, ought to lead all men to poverty, as it

inclined blessed Anthony. For he considered that nothing bad was able to

happen to him while he was under God’s protection.

4. The Divine Promise, which is inestimable, and whi& ought to a;-

tract all. It says in Matthew: “Blessed are the poor in spirit, for theirs is

*The Quaracchi editors list this scri wing

ptural reference and the following one as
P:f.e 9:9 and Ps. 9:34, .x'espectively. In the text of the Scriptures which I used, the
references are noted in the text itself. Ps. 9A:10 actually reads: “The Lord is a
stronghold for the oppressed, a stronghold in time of distress. )
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the kingdom of heaven” (5:3), because the kingdom of heaven is indeed
supreme, eternal, rich, and pleasing. And this is owed to the poor who
despise everything earthly.

The supreme kingdom is owed to the poor, I say, because of their
humility, as we read in 1 Kings: “He raises up the needy from the dust,
and lifts up the poor from the dung-hill: that he may sit with princes, and
hold the throne of glory (1 Kgs. [1 Sam.] 2:8); eternal, on account
of. .. .3

The rich kingdom [is owed to the poor]because of need, according to
what is said in the psalm: “The poor shall eat and shall be filled” (Ps.
21:27). Indeed, the kingdom of eternal joy is owed to the poor because of
the anxiety of the present life, as we read in the psalm: “Let the poor see
and rejoice. Seek ye God, and your soul shall live” (Ps. 68:33). Let the
poor see these four motives and rejoice; let the rich hear and be humbled
in their destitution, for “the great grow poor and hungry” (Ps. 33:11), and
in Luke, “He has filled the hungry with good things, and the rich he has
sent away empty (1:53).

These four counsels are sufficient to move a heart however hard. The
first two, namely, counsel and example, pertain to a twofold apprehen-
sive nature; and the last two, namely, protection and promise, pertain to
a twofold affective nature. And from these four a fourfold poverty is ef-
fected, through which the soul is lifted to the things above ina four-horse
chariot, the driver of which is Christ. And thus, since the motives which
result in poverty have been examined, the perfect form of poverty re-
mains to be seen.

B. The Perfect Form of Poverty

THE PERFECT form of poverty in which “that poor man” walked arises
from a fourfold condition. For this, that perfect may be perfect, it is
necessary that it be high and deep, wide, and long, so that man “may be
able to comprehend with all the saints what is the breadth, and length
and height and depth” (Eph. 3:18).

1. Poverty as “alta.” Poverty ought to be high from the excellence of
profession, according to what is written in 2 Corinthians: “Their very
high poverty and simplicity has resulted in an abundance of generosity”
(lit. “riches”—divitias) (2 Cor. 8:2). High indeed is the perfection of
poverty in which nothing is possessed individually, but all is possessed in
common; higher is that poverty in which nothing is held individually and

3Here, the Quaracchi editors note that two lines are missing in the texts of the
codices used for this sermon.
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in which not all things but only some are held in common; highest is thai
poverty in which nothing is held either individually or in common.
The Friars Minor and blessed Anthony professed this, of whom it is
said in the Rule: “The friars shall appropriate nothing to themselves,
neither house nor place nor anything” (RegB 6; Omnibus, 61). And
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likewise blessed Francis says in the same Rule: *This is the pinnacle of the
' most exalted poverty; and it is this, my dearest brothers, that has made
 you heirs and kings of the kingdom of heaven, poor in temporal things,
' but rich in virtue” (ibid.).
. Christ practiced this poverty, as we read in Matthew: “The foxes have
" dens, and the birds of the air have nests; but the Son of Man has nowhere
to lay his head” (Mt. 8:20). The apostles also practiced this poverty, in
the person of whom the Apostle saysin1 Timothy: “But having food and
sufficient clothing, with these let us be content” (1 Tim. 6:8). The Lord
had commanded them to have no anxiety when he said in Matthew:
“Therefore do not be anxious, saying, ‘What shall we eat?’ or, ‘What
shall we drink?’ or, ‘What are we to put on? For he who feeds the birds
and clothes the lilies” (6:31, 25) will clothe and feed you without anxiety
according to what is said in Luke: “When I sent you forth without purse
or wallet or sandals, did you lack anything? And they said, ‘Nothing.” ”
(Lk. 22:35). If, therefore, the Lord nourished his stubborn and unbeliev-
ing disciples among the Jews without anxiety, how wonderful if now he
feeds the Friars Minor, those who profess this same perfection now
among his faithful people.* .

2. Poverty as “profunda.” Poverty ought to be deep from a sub-
missive obedience, according to that which is said in Isaiah: “But to
whom shall I have respect, but to him that is poor and little, and of a
contrite spirit, and that trembleth at my words?” (Is. 66:2). In this the
Lord shows that he loves no one for his poverty unless he has humility
joined to it, for poverty with pride is hateful to God and to men, as we
read in Ecclesiasticus [Sirach] (25:3-4): “Three sorts my soul hateth, and
I am greatly grieved at their life: a poor man that is proud; a rich man
that is a liar; an old man that is a fool and doting.” The poor man who is
proud is a hypocrite, an apostate, and, I might say, it is as if he is a type
of pestilence as it says in Proverbs (28:3): “A poor man that oppresseth

| the poor is like a violent shower, which bringeth a famine.” The Lord
does not love such poverty, but rather, humble poverty, about which it is
¥ said in Proverbs (18:23): “The poor will speak with supplications, and
M the rich will speak roughly.”
Blessed Anthony was such a poor man who was diligently versed in
> every kind of lowliness and humility according to that which is read con-
cerning him: “He trained himself more in the beginning of his conversion
by washing dishes than by investigating the Scriptures.®

+The Quaracchi editors note that these same words occur in Bonaventure’s
work De perfectione vitae ad sorores, I11.7 (Opera Omnia, VIII).
*The Quaracchi editors supply a reference to a work of Surius, a Carthusian
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f.'bﬁve.rty as lata.” Poverty ought to be wide from abundance of
ribulation, as it says in Revelation: “I know thy tribulation and thy|
poverty, but thou art rich; and that thou art slandered by those who say!
they are Jews and are not, but are a synagogue of Satan” (Rev. 2-9)y;
Poverty, when it is an abundance of tribulations, prepares in a goo'd soul
5n abundance of consolations, according to the text of 2 Corinthians-l
For as the sufferings of Christ abound in us, so also through Christ does;
our comfort abound” (2 Cor. 1:5). Such a soul is rich, for they who glory
;rau ;)sc)\,rlerty have much more of an abundance. Because of this the Apostliz
: . . . as poor yet enriching many, as having nothi i

a]l. th'mgs (2 Cor. 6:10). Such was ble:sed An:;\lzrgly, atbh:)l:xgt iel:cf’:is:e;:ltn'g
said in Ecclesiasticus (11:12-13) can rightly be understood: ?

Again, there is an inactive man that wanteth h i

elp, is very weak in ability,
ang hﬁalll of povef'ty; yet the eye of God hath looked upon him for go:)tgz
and hath lifted him up from his low estate, and hath exalted his head anci
many have wondered at him, and have glorified God. '

4. Poverty as “longa.” Poverty ought to be sti
perseverance, as it says in the psalm: "’llgrm afﬂidefiogﬁdf;:r:g:n la:rtcl)nng\
my youth” (87:16). “I am,” he says, and not “I was,” for poverz'y w
constant fmd continual for him in the manner of some’thing which is ete?f
nal, and it was not spoken of as something of the past. He knew that it
:as written; f"or the needy shall not always be forgotten, nor shall the
hope of the afflicted forever perish” (Ps. 9A:19). Besides, the Apostle
in his letter to the Hebrews (10:34-36): ' ? e

[::u] have joyfully accepted the plundering of your own goods knowing
that you lfave a bette-r possession and a lasting one. Do not, therefore, lose
your confidence, which has a great reward. For you have need of pati;nce.

fllilessed Anthony had such poverty, for from his infancy until the end

of his life l}’e did not cease to be poor. And thus, since “he has persevered

to fhe .end (Mt. 10:22), he has received his reward, according to that

which is sung concerning him: “Behold, you see crowned him whom yo

sanﬁ‘t.hr.eatelr\\edefand concealed by an old sack.”® 7o
is is, therefore, perfect and excellent poverty, whi

state as told above and which encompassl:s inr:tyself }:;::el\ l?:i;:tfg?ﬁ):l;

zl:::tu:fl w":;er of the sixteenth century, on the life of Saint Anthony. The inci-
S tr e to by .Bonaventure parallels the story concerning Bonaventure's |}

vation to the cardinalate. He apparently was washing dishes when the red hat
was brought to him, and he insisted on first finishing his work. )

¢This quotation is not documented b
; y the Quaracchi editors. Might i
song popular in Bonaventure’s day? ” ttrelertos

bl
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evangelical perfection. This was so in blessed Anthony, and thus it can
rightly be said about him: “This poor man called, and the Lord heard
him” (Ps. 33:7) when he was set apart by the fulfillment of the divine law.

II. Anthony’s Perfect Praise

BUT SO THAT PERFECT praise of him may lack nothing at all, he is also
commended by the invocation of the divine name through that which is
written: he cried out. He called upon the divine name through the cry of
preaching, of confessing, of prayer, and of exultation. The first cry ought
to proceed from a prudent zeal; the second, from astute judgment; the
third, from a devout desire; and the fourth, from divine joy.

1. Zeal. Blessed Anthony cried out in this manner by preaching with
discerning zeal, to which the Lord exhorts Isaiah: “Cry, cease not, lift up
~ thy voice like a trumpet” (Is. 58:1). This cry, which was the result of a

prudent zeal, was not always shrill but also at times was alluring, as it
says in John (7:37): “Jesus stood and cried out, saying, “If anyone thirst,
let him come to me and drink.”

2. Judgment. Anthony cried out in confessing with astute judgment.
He cried out, I say, by making clear his own sins, not just in part, but
totally, about which it is said in the psalm (31:3): “As long as I would not
speak, my bones wasted away with my groaning all the day.” This crying
out ought to be done with sound judgment, that it may be joined with
contrition and satisfaction, according to what we read in Jonah (3:7-8):
“Let neither men nor beasts, oxen nor sheep, taste anything: let them not
feed nor drink water. And let men and beasts be covered with sackcloth,
and cry to the Lord with all their strength.”

3. Desire. He cried out in prayer, which is said about Samuel in 1
Kings [Sam.] (15:11): “And Samuel was grieved, and he cried unto the
Lord all night.” He cried out, I say, in prayer. This ought to be from a
devout desire as is said in the psalm: “You have granted him his heart’s
desire, Lord, you refused not the wish of his lips. For you welcomed him
with goodly blessings, you placed on his head a crown made from
precious rock,”” a crown of gold, in fact, one doubly golden, namely, of
preaching and of virginity, for he served the Lord from his infancy.. And
since the most ardent desire of martyrdom burned within him, we can
sing concerning him: “O blessed soul, even though the sword of the

7Bonaventure uses de lapide pretioso, but the Scriptures state directly, “a
crown of pure gold.”
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persecutor did .
martyrdom.”® SOt bear you away, you did not lose the palm of
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Melodies

As if he were
a composer

§ modulating his song
for the sun
the moon,
the earth
and stars
§

for men of peace
and men of war,

The detail of this flower

of this bird, or this worm
occupied him in song for so long
where seconds were hours

of a melody plucked upon
the heart-harp (soothing fear)
by the poor little man

with the open soul

and open hands.

Séamus Mulholland, O.F.M.
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Book Reviews

Luther and His Spiritual Legacy. By
Jared Wicks, S.J. Theology and Life
Series, No. 7. Wilmington, DE:
Michael Glazier, Inc., 1983. Pp.
v-182. Paper, $7.95.

Reviewed by Peter F. Macaluso, Ph.D.,
Associate Professor of History at Mont-
clair- State College, Upper Montclair,

NJ, and Adjunct Professor of History,

St. Peter’s College, Jersey City, NJ.

Martin Luther’s complete writings
comprise almost one hundred volumes,
and even the most ambitious student
would find reading them a life-long
pursuit. Because of this, Luther and His
Spiritual Legacy is a work that deserves
our attention. Professor Jared Wicks of
the Gregorian University has written,
moreover, a scholarly and interesting
synopsis of much of Luther’s life and
thought. His study is a useful and basic
guide that gives Luther’s main thoughts
within a good balance of historical con-
tinuity, primary sources, and a select
bibliography throughouit the text.

Wicks is convinced that “Luther has
much to say to us about living the
Christian life” (p. 7). He demonstrates
how Luther’s teaching on conversion,

on trust in Christ and His word, and on '

life-long healing from sinfulness can
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“offered to us in Christ. Luther’s spiritual’

lead us to fuller Christian authenticity. 1

In the first chapter, “Images of }

Luther,” the historical interpretations of
Luther are discussed. The chapter is |
concluded, as is each of the seven }
chapters in the book, with a select
bibliography (there is also a general
bibliography at the end of the book). |
“The Eve of the Reformation” and j}
“Luther’s Life and Career to 1512” are .
successive chapters that furnish
historical background for the main ;
chapters to follow. Luther’s clash with |
Catholics, Calvinists, and Anabaptists |
over the Church and the sacraments §
and the central points on doctrinal }
authority and the Lord's Supper are j
treated as divisive issues within the
historical context of Luther’s career. |

The narrative contains much of ’

Luther's thought, and from beginning §

to end Wicks skillfully demonstrates
that Luther was a creative religious
genius. Of the many themes discussed
in Luther's thought, “the ‘clothed’ God |
of the Incarnation” is the central node|
in his teaching. Faith gains its nourish-§
ment, not from that “vague God,” the}
Absolute, but from God's splendid gift

counsel is that our spiritual survival is]
an encounter with Christ's saving}
grace.
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EDITORIAL

Saint Clare’s
Incorporation

ANYONE WHO has ever taught school for any length of time has had the
experience of undergoing changes in curricula and methods. These
changes are often due to deficiencies which have been detected,
historical necessity, up-dating, or a pilot program which seems to work.
Sometimes the seasoned teacher will detect that the old method can cor-
rect some of the flaws in the new method, and so she will be enterprising
enough to incorporate both methods to the advantage of her class. This
type of incorporation is the fruit of research, training, and experience on
tllle part of the teacher, as well as a real interest in the members of her
class.

Like such a teacher, Saint Clare was a trained, seasoned, enterprising
person with a real interest in the women who joined her in the Second
Order. Though she was young when she made her commitment and
though there has been much discussion about her real intention for the
Second Order (there has been more discussion about Francis’ real inten-
tion for the First Order), it seems to me that Clare had some advantage
over Francis. First, she had him to advise her. Second, she had a smaller
world to live in with fewer persons to deal with. Third, and probably the
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cis for her, about which she had previously known nothing. Logically, it
would seem that if Francis spent two years instructing her and helping
her to discern her vocation; if he considered her a partner whom he in-
tended to be the foundress of his Second Order, he would certainly have
been open enough to tell her where he would place her on that night. It
also seems to follow that she must have had something to say about how
she would try to live out the Gospel ideals within a smaller society. It was
Francis, however, who made the arrangements for her and Francis upon
whom she depended for affirmation and spiritual enlightenment. Later,
however, as Clare proved herself and Francis began to move away to
help her become more independent of him, he himself sent persons to
her for aid, both physical and spiritual.

By the time Clare made her decision to join in with Francis’ ideals, she
was already quite able to handle a household, since her mother had
educated her for married life. Clare had also heard Francis preach and
was personally instructed by him. Then she received a brief training at
the Benedictine monastery of San Paclo and learned more of the
eremitical style of living from the monastery of San Angelo. Taking all of
these together and locating herself at San Damiano, she needed only
some time before she would formulate the life of action and contempla-
tion as it could be lived in her small world. Christ had given the example;
Francis had given her the incentive and the enthusiasm; others had
given her instruction, and she had the love and the perseverance which
the Lord required of her.

Clare was aware that action did not have to mean going out on the road
or preaching in the marketplace; this was her world now, and preaching
and caring were necessary here also. This community was just as much a
part of the world outside as was the town of Assisi fifteen minutes away.

Clare had a full realization that contemplation did not limit itself to liv-
ing in caves, on the tops of mountains, or behind locked doors in isola-
tion. Just as Francis had striven, by his writing of the Rule for Her-
mitages in 1217, to establish the perfect balance of action and contempla-
tion after the manner of Christ, but in a 13th century society, so, too,
Clare spoke of the value of work and prayer—not work as prayer, but
work for the Lord as meritorious and prayer as conversation with the
Lord. This did not diminish the value of work, for the Lord’s work is of
great value, since it is by the intention that it is divinely judged. This did,
however, enhance the aspect of prayer in the lives of those who were
considered contemplatives. Prayer, and especially adoration, became the
keynote of the Poor Ladies at San Damiano.

As we know, Clare considered San Damiano as a little church within
the Church. Symbolically, the community at San Damiano represented
the sanctuary lamp ever burning before the Blessed Eucharist or the
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beacon shining forth to guide those whose faith was yet floundering at
sea. This light which flickered back and forth between action and con-
templation and which has caused the Poor Clares to be regarded as the
keepers of the Blessed Sacrament, was set aflame by a well prepared,
well seasoned woman of eighteen who was enterprising and faith-filled
enough to incorporate the best values, training, and experiences into a
life which could well have been based on Francis’ Rule for Hermitages, if
this Rule, as has been speculated, was indeed his first Rule of 1209.
Regardless of whether this was Francis’ first Rule, we do know that it
was his and Clare’s desire to live a perfect balance of action and con-
templation as followers of Christ’s example. 0
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Reverie

Morn and eve, | think of You,
O great Lord God above.
Morn and eve, | dream of You,
My Lord! My God! My Love.

The dawn of day just seems to say:
He sees me; He watches there;
peeps o’er yonder hill-topped bay;
Listens to my heart in prayer!

He bids the sun beam bright for me. . ..
Zephyrs soft, my cheeks caress

as though He stopped to kiss. And see!
Waving branches nod to me! And guess?
They whisper, whisper, You are His!

So | dream and dream: | am His!

Sister M. Colette Logue, O.S.F.
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The Forgotten Light
THEODORE ZWEERMAN, O.EM.

THERE IS A SAYING of Saint Bonaventure that might serve as a kind of
motto for the Franciscan Institute, for the Theology Program, and indeed
for St. Bonaventure University as a whole. You can find that word in his
Collationes in Hexaémeron. It is a short and sharp question, in Latin
wording, that all of us, I think, will easily understand.

“omnia scire, sed nil gustare, quid valet?’

“to know everything, but to taste nothing, what is the value of that?

According to Saint Bonaventure, as you know, science (scientia) is one
thing; wisdom (sapientia) is another. Wisdom is of the order of what is to
be experienced, to be tasted. It has to do with our throat, where our heart
beats; with our palate, where we savor; where we do taste what is bitter,
what is sweet, what is salt.

The real wisdom, the knowledge which is valuable to our human ex-
istence, can be found only when we are really open to reality, experienc-
ing it, grasping the signs of the time with our whole being. Only then will
the real value, the real sense of life appear to us.

Now, Christ does not say, “Taste the salt.” He says more. He says:
“You are the salt of the earth.” You are the salt. You have to penetrate,
you have to be that, which apparently makes the human community
valuable. You have to transmit your wisdom. You are that wisdom,
which protects against corruption, which makes life— even a very hard
life—worthwhile.

Father Theodore Zweerman, O.EM., Professor of Philosophy on both the
Catholic and the Protestant Faculties of the University of Utrecht, gave this homi-
ly on the Feast of Saint Bonaventure, July 15, 1985, at St. Bonaventure
University.
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“You are the salt of the earth,” “You are the light of the world.” Mark
you: the disciples are called to be what Christ himself is. Saint Francis in-
deed calls Jesus “The Wisdom of God,” who is greater than Solomon.
And Jesus is himself “the light of the world.” Nonetheless (or better, for

. that reason), he says: “You are the salt; you are the light: the salt that

penetrates the food, the Light that does justice to everything—salt and
light which are, as Jesus says, tokens of the Father's Goodness, which are
expressions of the Holy Spirit, who inspires Christ and whom Christ
gave to his disciples, the Holy Spirit who is the sense of our life, who is
the Value.

There is an uncommon children’s game, that one can play without any
requisites. You might play this game, for instance, in the religion lessons
which you have to give, though you might play it with adults as well.
You ask the children to look around, and to sum up what they
see—everything: the faces, the separate things, the forms, the colors.
Having done so for a certain time, the children may think that they
finished the job. But you tell them that there is much more to be
enumerated. And having started anew, after some time they shall find
that this summing up is indeed an endless task. One never finishes: reali-
ty is infinitely more rich than our ability to describe it. There are always
other shades, other details, further aspects and perspectives. But having

_discovered this fact and being tired of this strange game, you might

tempt their patience, telling them that there is one marvelous reality that
all of them could have seen. Bettzr than that: a reality that everyone saw
before anything else and that probably nobody did mention—the reality

“which indeed almost always is forgotten. And you tell the unbelieving

little listeners that they forgot the light, the light in which they saw what
they were mentioning and describing. Actually, there is one more forgot-
ten reality: our own eyes, by which we see what we seel
But let us concentrate our attention on the light. In doing so, we are in

the good companionship of Saint Francis, Saint Clare, and Saint
Bonaventure. The first prayer which we find in Francis’ writings is the
prayer before the Crucifix: “Most high, glorious God, enlighten the
darkness of my heart.” And the last prayer in his writings is the Canticle
of Brother Sun: “Who is the day and through whom you give us light.”
And it is the Canticle of Sister Moon and Brother Fire, who do indeed
“light the night.” The very heart of Clare’s Rule, the chapter on Poverty,
opens with the words “After the most High Celestial Father saw fit to
enlighten my heart by his grace. . . .” And she repeated these very words
in her Testament. Clare’s very personal way of referring to the image of
the mirror gives us a beautiful reflection upon the reflection of God's
light that our lives can and should be. And in doing so, she herself
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reflects that central word of Saint Francis: “reddere”—to render, to mir-
ror, to give back God's giving goodness.

As for Saint Bonaventure, I need not say that his works are full of the
metaphor of the light that enlightens us. Remember these words of his
Itinerarium: “Strange . . . is the blindness of the intellect which does not
consider that which it sees before all others and without which it can
recognize nothing. But just as the eye, intent on the various differences of
color, does not see the light through which it sees other things, or if it
does see, does not notice it, so our mind’s eye . . . does not notice that
being which is beyond all categories.”

This is not the place to deal with the technical aspects of Saint
Bonaventure’s thinking. I prefer to ask just this question: why do all of us
forget so often the wonderful light in which we see what we see? The
answer is simple as light itself is: we do forget the light because it is
transparent, because it is that clear.

Now let us go on asking silly questions.

What is the meaning of the transparence of the light? Can we taste the
wisdom hidden in this clearness? The answer might be this: the light is
that transparent in order that we might possibly be able to see what is to
be seen. The light in a way withdraws itself, withdraws its own presence,
in order to accentuate every single creature. The light makes itself invisi-
ble in order to set off everything, every aspect; in order to show up the
beauty of the visible reality; to bring out every creature like a flower un-
folding in the light, to bring into relief what just waits to become itself
through the warming light.

Now, to a certain extent this wonderful transparence and simplicity of
the light is not at all the full truth about it. Take a prism and see what
happens when you cast a shaft of light through it. You will see all the col-
ors of the rainbow; you'll be aware of the infinite richness hidden in that
simplicity. You'll see the three main colors: deep blue, golden yellow, and
blood red—the very colors in which the mysterious icons of the Or-
thodox Church have been painted. And you'll see the various shades of
the many combinations of the three basic colors.

The light withdraws itself, as it were, giving room and opening a par-
ticular place for every creature. The light binds all things together and at
the same time it gives every single being its own face, its own identity. We
are reminded of the Creed, where the Church proclaims about Christ,
that he is “God of God, Light of Light.” Indeed, the ordinary light is a
constant reminder of the One who in his act of creating withdraws
himself, hides himself, in order to give room to accentuate the proper
identity of everyone, to give us all freedom.
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Wonderful hiddenness of God! Wonderful withdrawal of God!
Wonderful humility of God!

That word, humility, is indeed in the heart of Saint Bonaventure’s
teaching, just as it was the heart of Saint Francis’ spirituality. We should
not forget this, wrestling with the endless divisions and distinctions
which Bonaventure systematically works out in his books—distinctions
and sub-distinctions, and so forth.

Bonaventure's scholastic methodology is like the endless enumeration
of the various shades of colors which unfold the order of the universe in
its primordial unity. But the marrow of Bonaventure’s thinking, of his
meditating and tasting the reality of the Living God, is as simple as the
disconcerting humility of God. Bonaventure has been touched and mov-
ed by God coming down to us, by this giving Himself and hiding Himself
in the One who is the Icon of his majesty and of his mystery.

The humility of God: this is the intuition of the great theologian Saint
Augustine of Hippo. It is the intuition of this little man Francis and this
little woman Clare, who were neither philosophers nor theologians, but
who were (as Kajetan Esser used to say of Francis) more than theologians
because they had, as Esser said, the wisdom of the saints.

Humility. Could I have used a more un-modern, un-adapted word? A
word more contrary to the spirit of the modern world? Well, it is un-
modern, as it was un-modern in the Middle Ages too, because it fits the
secret of God, who is the Other, the Eternal, who opens our future.

In the Cathedral of Chartres in France, there is a statue which
represents Jesus and Adam, side by side, both of them watching the
horizon. Their faces resemble each other, as if they were the faces of two
brothers. Their look is eagerly desiring and yet quietly expecting. These
two faces always impress me by their openness of view. They have some-
thing very innocent, something childlike, something very vulnerable,
hoping—though it would seem that there is no place for hope.

So, I think, we could today represent to ourselves Saint Francis and
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Saint Bonaventure, standing together as brothers, watching together the
coming world, each of them a homo alterius saeculi, a being of that other
world, that alternative world, even while being together with us. They
watch that world in which God's humility clearly appears, in which the
humble light of God is no longer put under the bushel basket of an unjust
economy which devastates our world.

To place ourselves in their companionship only one thing is necessary
for us who are so modern, adult, and autonomous. Only one thing: to
ask God for what Kierkegaard and Ricoeur called une seconde naiveté: a
second naivety, which is not a regression into a pre-adult, infantile
behavior but rather a naivety which surpasses our jamming modernity.

From the very moment when we become aware of the presence of that
evangelical, “post adult” naivety in a very sophisticated world, we shall
see that this naivety could well be called “une seconde timidité: a second
awe, in a very impudent world.

I think that this second awe, this awe which comes after our worldly
wisdom, is the real legacy of Francis, Clare, and Bonaventure. This
legacy is badly needed by our world because that “awe” is, just like
humility, just like poverty, another name for the mystery of God with us
and within us. 0

Exile

Clare—knowing our exile
enlighten earth’s way,
draw near to your daughters
as hopefully they pray
For those troubled in heart
and impoverished in mind;
for a fear-filled society
interiorly blind.

‘While we hear love preached

and we know peace is read
war is creating orphans
who need to be fed!
Man'’s genius invents many
great weapons and toys
to delight the children
or to kill other boys!
Honors are received
for a work well done
which may have destroyed
some mother’s son.
The dollar is valued
for all that it buys
while beggars lie in gutters
the food for flies.
Help us work, dear Mother Clare,
within our cloister wallis
radiating peace and love,
transmitting it to all!

Sister Frances Ann Thom, O.S.C.
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Clare and the Ancren Riwle—I
SISTER MARY FRANCIS HONE, 0.S.C.

CLARE OF AsSSISI was one of the new solitaries of the thirteenth century;
one of the multitudes who worked to revive within the Church the vita
apostolica of the early Fathers. Their dwellings were accessible to urban
populations, they were non-possessors surviving by the work of their
hands and alms, and oftentimes they undertook the difficult and
dangerous vocation to solitude without sufficient guidance.

Social, economic, and religious situations prevalent at that period of
history strongly influenced this movement in opposition to a feudal-
monastic world. The women among them claimed the right to alter-
natives freely pursued by men or else reserved to daughters of the nobili-
ty. The stage was set for another form of religious life that would be
available to all classes of women and meet their aspirations for a life of
prayer authentically embodying Gospel values.
 Inresponse to these urgings of the Spirit female piety frequently turned
to some kind of eremiticism, particularly to the eccentricity of anchoritic
life. There was no lack of beautiful and distinguished ladies in every large
town who chose to be enclosed alongside a church in order to proclaim
the Word by a lifetime expressive of the willing martyrdom of that Word.
It was a time of concentration upon the humanity of Christ, and an-
choritic houses made prayer in the Sacramental Presence possible
throughout every day of a lifetime bound by the choice of enclosure until
death—a far cry from the freedom enjoyed by hermits who might leave
their dwellings to preach the Word.

Sister Mary Francis Hone, O.5.C., writes from the Monastery of St. Clare in
Jamaica Plain, Massachusetts. Her earlier, well received, contributions to our
pages were “Clare: Woman Most Powerful” (July, 1983) and “The Refining of the
Light” (January, 1986). Two remaining installments of this study will be publish-
ed in our Fall issues.
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Clare had tried hermit life on the mountainside of Panzo where she
spent a short while with her first disciples, but for some reason she had
known it was not her calling. Not until Francis brought them to the little
church of San Damiano did Clare find inner peace. There she organized a
contemplative life for women around the highest ideals of poverty,
prayer, and mutual love. Like the early Christian anchorites their rule of
life was the evangelical counsels of the Gospel.

History relegates anchoresses to passing references for the most part
and knowledge of the invaluable service rendered by them has faded
along with its pages. But in these dedicated people the poor never lacked
spiritual counsel, consolation in their troubles, and a sign of hope. By
their radical commitment the reality of God was made credible for
medieval civilization and society deemed them well worth maintaining
because of the evident good to be derived from them. This favorable
evaluation makes it easier to accept Clare’s attraction to a life she con-
sidered more perfect and greater (T 1, p. 227). An introduction by Vin-
cent McNabb in Anchoresses of the West tells of their function in an age
when faith was much more practical than it is at the present time:

As they [anchoresses] fled from the world, the world followed them. It
speaks much for their sound sense that almost every human sorrow came
to the door of their cell to be undone. . . . All fled after these mystic souls
who had fled God-wards in search of true peace.

Rules for anchorites had never been rigidly structured. Ordinarily a
spiritual director or bishop drew up a forma vitae for emerging groups
desirous of remaining outside the great monastic Orders. Clare received
such a vita from Francis which she never abandoned, but the anchoritic
elements in her spirituality point to some additional source upon which
she based the foundations of her Order.

There were three existing Rules for all branches of eremitism, although
others of less prominence survived for a while. The Regula Solitarium,
by Grimlaic (c. 900), was adapted by Peter Damien in his Rule combin-
ing cenobitic and eremitic life. In the twelfth century Aelred of Rievaulx
composed a rule for his sister called De Vita Eremitica, but it is hard to
find the spirit of Clare there. The third is generally attributed to Bishop
Richard Poore, probably an Augustinian, who composed it at the re-
quest of three blood sisters living in a little monastery at Tarrent, in
England. This rule was alive with a new sense of the Inner Rule of love
contained in the Gospels, and its supremacy over the Outer Rule of exter-
nal regulations, and every recommendation was interpreted in that light.
It was observed by contemporaries of Francis and Clare in the late
twelfth and early thirteenth centuries involved in the same movement of
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return to the simplicity of the Gospel. Appreciated even in our day as a
literary masterpiece, this rule survives in fourteen manuscripts. Professor
James Morton transposed the Early Middle English text into modern
language in 1853, under the title of The Nun's Rule, but it remains more
widely known by its original name of The Ancren Riwle or Regula In-
clusarum. Scholars discovered portions of this work in various pieces of
literature from the Middle Ages and found that it often formed the basis
for other religious rules. Was Clare’s among them?

In this comparative study parallels are drawn between the life and
writings of Saint Clare and the Ancren Riwle, the latter serving as a
systematic perspective from which to review the doctrine contained in
Clare’s few extant writings and accounts referring to her. The chapters
are arranged according to those in the original Riwle with the exception
that material from the eighth chapter has been included in appropriate
preceding parts and thus rearranged into the seven chapters presented
here. The teachings of a soft-spoken female ascetic are placed beside
those of the Bishop of Salisbury and of Durham, who was also an
educated pastor, preacher, spiritual director, theologian, and author of a
manual of penance, as a contribution toward a deeper understanding of a
woman who was considered to have had the wisdom of Solomon and the
eloquence of Saint Paul (CC 9:1, p. 209).

1. Prayer

THE SPIRITUAL EXERCISES counseled in this first chapter overflow with
prayer-forms and devotions generally in use by the laity, leading scholars
to conclude that the Rule was written with beginners in mind. The op-
posite seems to be true of Clare’s writings, which maintain an orientation
to contemplative prayer that becomes more evident by the very absence
of stipulations concerning it. Basically, however, there remain numerous
comparisons in the teachings of each author to demonstrate sufficiently a
way of following Christ and spreading his Kingdom by a life of unceas-
ing prayer for the support of the Church.

Clare instructed her sisters in the love of the Crucified without men-
tion of specific formulas; yet it was not as if she by-passed private devo-
tions or set prayers beyond the Liturgy, for, as it had been with the an-
chorites of old, her lips moved in constant prayer from the moment of
rising. In the mystical orientation of her era she profoundly venerated
the Five Wounds of Jesus by frequently repeating a prayer not unlike
those in the English Rule. A collection of devotions now cherished as
Franciscan heritage fill its pages, like the Adoramus te an Office of the
Cross similar to Francis’ version, and prayers commemorating the joys of
Mary. Clare’s absorption into the sufferings of Christ at noonday was
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another of the practices encouraged by Bishop Poore:

At mid day who so may . . . should think During the Day-Hours of Sext and None
upon God's rood as much and as intensely she was usually filled with greater sorrow
as ever she can, and of his precious suffer- (L 22; p. 40].

ings [AR p. 27]

Traditionally these hours have been set apart for meditation on the Pas-
sion, and in the same tradition both Clare and the Bishop urge their
directees towards a capacity for continual prayer they themselves must
have known:

Ye ought, however, to think of God at all Never let the thought of Him leave your
times . . . [AR p. 38]. mind . . . (Let Erm 11; p. 208].

Besides personal growth in prayer the apostolic dimension of an entire
life given to prayer was clearly outlined by both legislators: intercession
was the role of the anchoress. Her mind and heart must hold the needs of
the sick and the sorrowful, the suffering and prisoners, and all the press-
ing needs of the Church, and she must intercede for all these people most
deliberately in the Liturgy. In the matter of liturgical prayer recluse com-
munities followed the basic monastic day yet retained lay status as a sim-
ple Christian community. When Clare stated that the sisters may have
breviaries she clearly deviated from monastic usage, as these comprised a
shortened form of the Divine Office designated for the friars. Consistent-
ly both authors adopted regulations for the Christian lay groups as was
customary for monastic Orders concerning the illiterate lay religious.
This concession had been attributed to Clare as an innovation on her
part, but earlier rules for recluses allow the same substitution found in
the Ancren Riwle:

Our lay brethren say thus their And those who, for some reasonable

hours. . . . In this manner you may say, cause, sometimes are not able to read and

if you will, your Paternosters [AR p. 20]. pray the Hours, may, like the other
sisters, say the Our Fathers [RC II.2; p.
214].

Besides the formal function of liturgical prayer, Clare’s life reveals
evidence of her use of other common prayers in respect to the needs of
others. In the Cause of her Canonization dramatic accounts describe the
personal solicitude she extended to. all as she whispered an Our Father or
some inaudible prayer while tracing the Cross over wounded humanness
in and outside of the monastery. Her sisters told of her entrance into the
infirmary with her “usual medicine,” and how five sisters would be cured
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of their infirmities if she made the sign of the Cross five times. The An-
cren Riwle quotes an invocation used for such healings by the Cross—a
sign reverenced as the “medicine of God,” identifying Clare’s practice as
one familiar to her times: “O Christian medicine, heal, heal the sound
and the sick. What human power is unable to do, be done in thy name”
(AR p. 15).

As the Riwle moves successively through the formidable schedule of
prayers that should fill the day of the nuns, all seems suddenly halted at
the moment of the reception of the Body of Christ. The sensitive involve-
ment and loving adoration presented here recall Clare’s extraordinary
devotion to the Eucharist. In Sacramental Communion all gave way;
even faith was dissolved in this concrete experience when one might, in-
deed, touch the Beloved:

When the priest consecrates, forget there With great devotion and love [Clare]
all the world, and there be entirely out of often received the Body of the Lord Jesus
the body; and there in glowing love em- Christ, and when she received This, she
brace your Beloved Savior [AR p. 27]. trembled all over {CC 2.11; p. 188].

Human love was frequently employed in the Riwle to describe a union
with God wherein natural desires were turned toward a transcendent
Object, and Clare used it freely also. This is the stuff that makes saints,
and it was particularly characteristic of feminine mysticism in the thir-
teenth century. Bishop Poore advised his nuns to use those good and
beautiful familiar human concepts rather than resort to the danger of
conjuring up false images. Along with this wholesome use of the affec-
tions and prayers of various kinds, the author of the Nun’s Rule led the
sisters to further growth in centering all the human energies upon one
love by ways not unlike those Clare used as she cried out to her own
sisters: “Love God from the depths of your heart!” (Let Erm 11; p. 208).

II. Purity
A. Of Heart

From continual engagement in prayers and the affective experience of
union with Christ, the Ancren Riwle led the nuns through further
elements of integration. The senses must be lured from their incessant
craving for material comforts and things that pass away. Discipline was
necessary though hardly in the extreme measure considered necessary for
the redemption of women, more than of men, in the Middle Ages. Bishop
Poore guided with the kind of prudence Clare would acquire gradually
and eventually pass on to her sisters.
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B. Of Sight

In thirteenth century terms, sin entered a person through the eyes, and
through them also the heart escaped. The first of the senses needing con-
trol was, therefore, that of sight. Current philosophy reasoned that sin
had, after all, begun with a woman seeing something; and numerous
passages in the Riwle promote the position that their being seen was just
as dangerous. Women were compared to an open pit; one who did not
keep the pit safely covered was responsible if someone fell into it. When
Clare hid from passers-by in her family home she was behaving accord-
ing to the standard of virtue which corresponded to the Christian values .
of her culture and was practiced by holy women before her. Saint
Ermelinda, an anchoress of Louvain, had done the same in her youth.

The highest possible degree of separation from worldly values was ex-
pected of anchorites as models of Christianity. In their dwellings black
curtains hung in those windows designated for communication with the
purpose of precluding the risks for either side. “Is it, then, so evil a thing
to look out? Yes, it is, dear sisters,” comes the answer from the gentle
Bishop (AR p. 41), as he proceeds to relate the further meaning attached
to the black cloth. It was to remind the sisters that they were to be con-
sidered black as far as the world was concerned, even as someone dead,
but very beautiful to their Spouse. Clare and her sisters were held as
such. Celano, in his First Life of Saint Francis, mentions Pope Gregory's
journey to Spoleto where the Pontiff visited the convent of “the Poor
Ladies who were dead and buried to the world” (1Cel 122; Omnibus, p.
336). In the Rules of Clare and the Bishop regulations governing the use
of this cloth were in accordance with requirements for both male and
female anchorites:

See that your parlour windows be always [The sisters should speak] very rarely at

fast on every side, and likewise well shut;
and mind your eyes there, lest your heart
escape . . . [AR p. 41].

Love your windows as little as possible;
and see that they be small—the parlour's
smallest and narrowest. The black cloth
signifieth that ye are black, and of no
estimation in the world without [AR p.
40].

the grille and, by all means, never at the
door. . . . At the grille a curtain is to be
hung inside which is not to be removed
except when the Word of God is being
preached. . . . The grille should also
have a wooden door which is well provid-
ed with two distinct iron locks, bolts and
bars. . . . Moreover, in the parlor there is
always to be a curtain on the inside,
which is never to be removed [RC V.9-13;
p. 217). '
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The black cloth was a practical contribution to solitude for a civiliza-
tion that looked for more than the eye could see, believing that more was
actually there for one who knew how to see through, and beyond, the
material world. It was from out of this mentality that Clare chided as
“blind” those who had eyes only for selfish gain, and invited her peers to
leave “all those things which, in this deceitful and turbulent world,
ensnare their blind lovers” (3rd Let 15; p. 200). She responded to the fear
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that she might be deprived of corporeal vision with a firm and passionate
faith in another way of seeing: “They shall not be blind who shall see
God!” (L XII1.19; p. 32). This philosophy of medieval vision was also
taught in the Riwle with a clue to its profound nuances in Clare’s
spirituality:

Wherefore, my dear sisters, be outwardly blind, as was the holy Isaac and
Tobias; and God will give you, as he gave them, inward light to see him
and know him; and through this knowledge to love him above all
things. . . . Anchoresses, for their blindfolding here, shall see and under-
stand more clearly the hidden mysteries of God and his secret counsels,
who care not now to know about things without, either with ears or w1th
eyes [AR p. 72].

Control of the eyes brought with it, tentatively, purity of heart, and
this was the goal of the anchoress and the purpose of her hiddenness. All
her striving was towards this one exclusive Love. There is no mistaking
the erotic nature of this relationship with God as presented in the Ancren
Riwle, for marriage was becoming increasingly symbolic of the in-
ebriating joy awaiting one who gave herself completely into this spiritual
union. Clare also used this imagery profusely. An adjustment to the final
phrase of an excerpt from the Song of Songs used by the Bishop and also

by Clare might be translated identically and must be attributed to a com-
mon source:

Thou shouldst, in thy heart’s bower, en-
treat me for kisses, as my beloved one,
that saith to me in the love book, that is,
“kiss me, my beloved, with the kiss of thy

As you contemplate further his ineffable
delights, eternal riches and honors, and
sigh for them in the great desire and love
of your heart, may you cry out: Draw me

mouth, sweetest of mouths” [AR p. 77]. after you! . . . I will run and not tire, un-
til . . . you will kiss me with the happiest
kiss of your mouth [4th Let 28-32; p.

205].

In the Order of Saint Clare there remains a short prayer handed down
through the centuries, bearing the message of the anchorage: “Close my

eyes, O Lord, to all earthly things, that I may see, know and love Thee
only.”

C. Of Speech

Hundreds of years ago the tongue was associated with speaking rather
than with the sense of taste, while taste was an aspect of the sense of
touch, according to Bishop Poore. Control of speech was, therefore, in-
cluded with his lessons on guarding the senses. For an anchoress this
meant keeping the silence of Mary, the Mother of God, whose words
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bore fruit precisely because of their rarity and because of the stillness out
of which they were born. The Bishop’s repeated warnings of the substan-
tial loss entailed in many useless words find an echo in Clare’s to her
sisters, nor was there anyone as silent as she:

Nowhere was silence better observed . . . nor did constant chatter reveal
instability of soul nor thoughtless words betray levity of character. For the
mistress herself was sparing in words, and would aptly express her wishes
in brevity of speech [L XXIIL.36; p. 44].

Because testimony of the evils associated with much talking is rooted
in Scripture, the Bishop instructed the three sisters to explain to enquirers
that they belonged to the Order of Saint James, whose rule had been “to
bridle the tongue, care for the needy, and keep oneself unspotted from
this world” (Jas 1:27). Repeatedly, statements made in the Ancren Riwle
about silence express the mind of Clare: “Ye must check your words and

Let neither of the women either carry to
her mistress or bring from her any idle
tales, or new tidings...[p. 32].

p. 221).
They may not dare to repeat the rumors
of the world inside the monastery. And

restrain your thoughts, as ye would wish that they may climb and mount
toward heaven, and not fall downward and flit over the world” (AR p.
56). Those who spent forty years with Clare testified that “all her conver-
sation turned on the things of God, and neither her ears nor her tongue
were ever inclined to worldly things “ (CC 3.3; p. 192). Observance of
silence followed the norms of recluses, where necessary communication

was always permitted:

Wherefore, let an anchoress, whatsoever
she be, keep silence as much and as ever
she can and may [AR p. 52]. Silence
always at meals [p. 54, and] after the an-
choress’ Compline [p. 323]

Those who had direct access to
guidelines comparable in both Rules:

Let her go nowhere else, but to the place
whither she is sent. . . . Let them observe
cautiously their manners, so that nobody
may find fault with them. ... As she
goeth let her go singing her prayers; and
hold no conversation with man or woman
[AR, p. 320].
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The sisters are to keep silence from the
hour of Compline until Tierce. . . . They
should also keep silence continually in the
Church, in the dormitory, and, only when
they are eating, in the refectory [RC
V.1-2; p. 216].

They may briefly and quietly com-
municate what is really necessary always
and everywhere [RC V.4; p. 217].

the outside were given specific

The sisters who serve outside the
monastery should not delay long outside
unless some evident necessity demands it.
They should conduct themselves vir-
tuously and speak little, so that those who
see them may always be edified. And let
them zealously avoid all meetings that
could be called into question [RC IX.7-8;

they are strictly bound not to repeat out-
side the monastery anything that was said
or done within which would cause scan-
dal [IX.10-11; p. 222].

Both Rules determine that a penance be given to those who fail to heed
those directions, with equally greater strictness toward those who offend
repeatedly. The subject of communication extended to mail, which was
allowed only with permission. This norm included all the sisters in
Clare’s Rule, while it pertained specifically to the servant women in the
anchoress’ Rule, as only they had uninhibited access to the outside or
served as portresses, and it extended to anything at all that was to be ac-
cepted or given away. Visitors seem to have been held to society’s stand-
ards for women in both Rules; there had always to be three people pre-
sent during any conversation.

D. Of Smell.

‘ To have witnessed a noble lady like Clare caring for all the needs of the
infirm sisters was extraordinary enough to have remained in the
memories of those who remarked that she seemed never to have noticed
the nauseating odors and even vermin, but bore it as if it were a pleasing
fragrance (CC 7.7; p. 204). How could it have been otherwise in one who
cqntemplated Jesus day and night? Following Christ meant remaining
with him on the hill of Calvary, where he endured the stench of decaying
corpses. The Bishop was convinced that “anyone who reflected how God
himself was annoyed in this sense would patiently bear that annoyance”
(AR p. 80). There was not the slightest incident of the passion that was
not presented to the nuns for their inspiration, nor was there any seg-
ment of those sufferings that Clare did not also contemplate, compas-
sionate, and participate in. ,

E. Of Touch or Feeling.

In the terminology of the thirteenth century emotions were included in
the.sense of touch. Jesus’ sensitivity in seeing his Mother’s tears, in ex-
periencing desolation and desertion by his friends was treated as an
aspect of bodily pain and thus included in the fifth sense. When Clare
wrote of the sufferings of Jesus, therefore, she typically included his inner
ltorments, and especially the love which gave him strength to bear it all:
‘Contemplate the ineffable charity which led him to suffer on the wood
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of the Cross and die thereon the most shameful kind of death” (4th Let
23; p. 205). In the opinion of those who lived with her, Clare embodied
Christ's sacrifice. In the style found in the Ancren Riwle, moreover, she
exhorted her sisters to enter into all that the Lord endured for love of us:

In his body, in every limb, he suffered
sundry pains, and died through all his
bedy . . . [AR p. 84].

And thou his beloved bride . . . bear him
company, and drink with him cheerfully
all that seems to the flesh sour or bit-
ter . . . [AR p. 86}.

Your Spouse, though more beautiful than
the children of men, became, for your
salvation, the lowest of men, despised,
struck, scourged untold times throughout
his whole body, and then died amid the
sufferings of the Cross. . . . Most noble
Queen, gaze upon him, consider him,
contemplate him, as you desire to imitate

him [2nd Let 20; p. 197].

Regulation of the sense of touch was the reason for physical separa-
tion—for a desert created by iron grilles. Like Moses separating himself
from the people before entering the mysterious cloud, so must the an-
choress dwell apart. As was customary the three nuns of Tarrent made
their promise of “constancy of abode” along with obedience and chastity.
But their spiritual father made it clear that this was entirely their free
choice and that once vowed they were bound to it. He preferred that they
would concentrate upon the commands of God in the Gospel first, and
would live external observances as though they vowed them, lest such
observances become centers of concern in preference to the Inner Rule of
love.

Because of the radical separation embraced by Clare’s community, her
sisters became known as “Poor Recluses” who clearly rejected the flex-
ibility of monastic seclusion. Pope Urban later attempted to impose this
observance on other nuns but met with opposition and flat refusals no
matter what promise or threat he issued. Those who acceded to his pro-
posals usually took the habit and Rule of the Clares as well. But these
were comparatively few at first, until, eventually, enclosure was
regulated for all nuns.

But the sense of touch also included taste, and once more the Riwle
looks upon Jesus: “Consider the thirst of Jesus and the bitter gall he was
given and the anchoress will not murmur if food is not to her taste” (AR
p. 86). Although used to a lavish table, Clare came to be more content
with assorted scraps begged for her and her sisters than with a fine loaf of
bread. Her fasting was extreme until modified by Francis and Bishop
Guido. Her mortification of the enjoyments of taste is exemplified by her
drinking, on one occasion, the water left from washing a sister’s feet (She
claimed it was indescribably sweet, but when Sister Agnes asked to taste
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it, Clare quickly disposed of it; cf. CC 10, 11; p. 215).

' Current spirituality extolled mortification as the way to become recep-
tive to the Presence of God, and in this strain the Ancren Riwle offered its
commentary on the heart of an anchoress: “It is God’s chamber, where
d.lsqulet cometh not into the heart, except of something that ha;h been
either seen or heard, tasted or smelled, or felt outwardly” (AR p. 96)
:There had been a time when Clare performed repulsive mortifications so
intense was her desire to become “His dwelling place and his throne” (’3rd
Let 21; p. 201). Austerities may have supplied a means, but it was inner
detachment that opened the door to welcome the divine Guest. 7
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Love—Mine to Keep!
EARLA T. BUCKLEY

FATHER, HOW BEAUTIFUL Your name to me. I meditate. Your love touches
every part of me. My soul is free; it travels to places unknown, unseen. I
gaze in awe-filled wonder at the beauty, not before seen. Green meadows
call to me. Flowers sway in gentle motion, to the light caress of breeze
. Your blinding beauty streams through trees, green. I stop by cool spr-:
ing waters and wash my cares away. I skip over babbling brooks, am
touched by soft falling spray. I run in fields of flowers with multicolored
heads. Fragrant perfume invades my senses. The air is filled with luscious
scents. I walk through shaded forests, where the silence is profound. I
rest. on grass soft as feathers, Sleep carries me to mountain peaks, encas-
ed in white. Blinding whiteness bgrf\s my eyes, and I close them tight. I
am carried to a place of wondrous beauty, encircled in arms of love. I
slumber on—safe and warm in Your embrace. Delights, beauty . . . all
:;cl;‘und me. My soul is borne away, rests on a furnace of love which con-
es me, piercing me with fi isi
pum enfo]dg m;u[l,‘;m, h fiery darts of Love. ] am seared as exquisite
I must leave, or I will melt away. I lie suspended, quiet, resting in the
arms of divine Love, content to remain there forever. Rapturous love is
now mine: higher, higher I am carried, way beyond mountain peaks.
Love' sears me, holds me closer. Tender love is all around me. I lie quiet
looking into the eyes of divine Love and drowning in their burning dep:
ths, content to remain forever, trembling, quivering with deeply searing
love. I cry out in sweet surrender; I weep for exquisite joy, for divine
Love. I am held close to his Heart, hear him whisper, “You are mine.”
I awaken, tears wet upon my face, wondering where Love has taken
me. I feel exhausted, yet content, resting in the glow of Love. I whisper
softly, gently, “Father.” I sigh, replete. Longings, yearnings swell. I long
to be where Love took me when it carried me away. Oh, the burning,
longing, yearning grows more intense each day. Still I pray. Still I
ponder. Love comes back. My heart goes away. Each time Love grows
more tender. Time passes. Still I pray. Love comes, I rejoice. Now I weep.
My heart, my soul surrender. Love is now mine, to keep. @ '
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A Study in the Spirituality
of Saint Clare of Assisi:

Spiritual Mothering

CAROL CARSTENS, S.F.O.

F THE Church empowered with a natural spiritua! a.lufhon-
gkjl:c?x:r:h(:m by virtue of the mother identity? Clare of. Assisi g}ves a
powerful testimony of such feminine authority. A connection devltle oged
between her personal experience as woman of God and the c;: ective
human experience that enabled her to enhghfen and nurture others. her

While Clare readily acknowledged Francis c?’talyhc influence on le
religious life—she called herself his “little plant”—a study of the::‘d re a‘;
tionship does not lead to any easy assumptions as to n.rho guxd : ax:t
nurtured whom in what was fundamentally a fnendghnp. As intimate
members abiding together in the Body of Christ, Francis and (;ldax'(e:l grew
equally in mutual self-knowledge. Francis so completely trust are’s
insight and wisdom that he once asked her and ?r.other Sylvester to px:z
concerning his desire to become a hermit, promising them .that he wo
be completely obedient to their discernmen.t of his vocatlon.dDunngmfo ;
particularly difficult period in his life, Francns.found refuge and co: r
with Clare and the Poor Ladies at San Damiano. On other occasall?ns,
Francis did not hesitate to send ailing friars directly to Clare for healing.
That the majority of miracles attributed to Clare mfhcalie .she possessed. ”
healing gifts suggests a profoundly nurturing ax_\d hfe-gx'wngedquah(t:ly
her being. (Many instances of miraculous healings attributed to Clare
can be found in De Robeck’s Appendix 4.) , . ud

A particularly revealing account of Clare’s unconscious atftlhi e
toward Francis and their relationship is found in a vision she had of him.

Carol Carstens is a wife and mother who has worked professionally as an editor
and technical writer.
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In Clare’s Cause of Canonization, Sister Philippa di Gislerio recounts
that

the Lady Clare told once that she had seen Saint Francis in a vision. She
was bringing him a jug of hot water and a towel for wiping the hands and
with this she was ascending a long stairway, but so easily that it was as
though she walked on the level earth. When she reached Saint Francis, he
bared his breast, saying, “Come, take and drink.” And as she did
s0 . . . the substance was so sweet and delightful that she could not
describe it . . . and what was in her mouth seemed to be such pure, shining
gold that she saw her own reflection in it, as in a mirror (ibid., 197).

Francis’ androgynous persona made him something more than a
patriarchal authority figure. When Clare turned to him for recognition
and approval, she met a “nursing father.” Francis’ own visionary ex-
perience also suggests a man with an awareness of a feminine identity.
Thomas of Celano recounts Francis’ dream of a beautiful woman whose
“head seemed to be of gold, her bosom and arms of silver, her abdomen
of crystal, and the rest from there on down of iron. She was tall of
stature, delicately and symmetrically framed. But this woman of such
beautiful form was covered over with a soiled mantle” (2Cel 82; Om-
nibus, 430). Upon getting up, Francis told the dream to Brother Pacificus,
whose immediate interpretation was that the beautiful woman was Fran-
cis’ own soul. If Francis’ inmost being reflected such a decidedly feminine
identity, intimate sharing with a woman like Clare would have been un-
pretentious and direct. Their friendship may very well have helped Fran-
cis reach a more total integration of the masculine and feminine elements
in his personality.

In popular legend, Clare’s role in Francis’ spiritual life is also seen in
the serenity and peace she manifested when Francis and his confessor,
Brother Leo, were returning from a town where they had been harshly
received. Reflecting on Clare’s sufferings in her fight for the privilege of

poverty, Francis stopped to rest by a well and looked down. After a time
he raised his eyes and said:

“Brother Leo, what do you think I have seen here?”

. “The moon, Father, which is reflected in the water.”
“No, Brother Leo, not our Sister Moon, but by the grace of God I have
seen the true face of Sister Clare, and it is so pure and shining that all my
doubts have vanished” [De Robeck, 63].

Here the “true face” of Clare is seen as the penetration and response of
light: that of the moonlight penetrating the water and that of the sunlight
reflecting from the moon. This highly receptive and reflective quality of
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Clare’s image and likeness is consistent with the mirror imagery she
employs in her third letter to Blessed Agnes of Prague:

Place your mind before the mirror of eternity!
Place your soul in the brilliance of glory!

Place your heart in the figure of the divine substance!
And transform your whole being into the image of the Godhead Itself

through contemplation AB 200].

en a woman who is deeply in touch with the

What does it mean wh
reception and reflection of divine Light advises her reader to “transform
your whole being into the image of the Godhead Itself”? Masculine ar-
chetypes of the Father and the Son are not found in her description of
“whole being”; she chooses instead to image the transformational unity

’

of a transcendent Godhead through the mirror’s receptivity and
response.

Clare’s receptivity and responsiveness drew many powerful clerics
under her influence. In his Bull of Canonization, Pope Alexander IV calls
her “a fruitful mother” because many followed Christ because of her.
Among these were Church leaders—popes, bishops, and the like— who
became Clare’s spiritual sons. In his letter to Clare, Cardinal Hugolino
refers to her “holy conversation” and goes on to say that “to thee I en-
trust my soul and commend my spirit, as Jesus on the Cross commended
his spirit to his Father, that on the day of judgment thou mayest answer
for me if thou hast not been zealous and concerned for my salvation”
(Legend, 111). The role of spiritual director as a protective “guardian
angel” was popularized by Saint Catherine of Siena, but there can be lit-
tle doubt about the role Clare played in Hugolino's spiritual life.

The authoritative nature of Clare’s companionship and counsel is
brought out in the legend of the blessing of the loaves, where she is asked
by Pope Gregory (previously Cardinal Hugolino) to bless several loaves
of bread that had been placed on the table. As recorded in the Fioretti,
the Pope's request had followed a “very holy conversation [with Clare]
about the salvation of the soul and the praise of God.” But Clare demur-
red, saying that a “vile little woman like myself should [never] presume
to give such a blessing in the presence of the Vicar of Christ.” The Pope
then commanded her under holy obedience to make the sign of the cross,
whereupon she complied and “a marvelous thing happened: all of 2 sud-
den a very beautiful and clearly marked cross appeared on all the loaves”

(Omnibus, 1380).
intimidated by the power of the papal

Clare was not a woman easily
office, for when Gregory offered to absolve her from the Privilege of

Poverty initially conceded by Pope Innocent I1I, she didn't hesitate to
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stand up to him. “Never do I wish
' - D to be released in any way f
icf)llaowmngom ;:lf “(r:il:::td(:SCel 9.14; Leg.end,p. 29). These arz noat};hzoxo:g:
oy of Croret oormat mentality about her role and position in the
The single-minded firmness of Clare’
) - ; are’s character best d t
::tsle‘ifr, tpe.rhaps, fo!lowmg Gregory's Bull Quo Elongati, wlfir::‘l??:;ac:;:
° 1hm,gs) restncte'd the preaching friars’ right to visit and spirituall
d:)snnsuo s; the lI:oor La.dles at San Damiano. Clare responded to the Bull by
e tu:ﬁetstiestbegglhndg Brothex}"s who supplied their material needs say}-,
. ers had as much need of the spiritual food b '
tBeactl;‘mg Brothers as the material sustenance supplizg bymtlll:hlt::gygit::
; ar!c:n ot:rls).e (:;gr(l)z ;::ientefi.. Clare’s great regard for scriptural instruction
ari AP
ge;era“y overlooked, 3 sing as it did in an age when women were not
erhaps the most revealing insight int emin
o Clare as a 13th ini
;an be gleaned from her relationship with family :nemb:::tl;;!e'iyrtficularllst
oferfm:: (:;ti:ilﬁ ?nc}i h::hl sister Agnes. No study of Cla;'e asa mod:i
eadership would be i ini
thfr;:ov;rerful influence of these two wome:.o mplete without examining
o :v :lg;nd. surrounding Clare’s birth is not an unusual convention in
medieval aglography, but it does ring with an authenticity in regard to
ana’s fear of chl.ldbirth and the subsequent naming of her child. As
z:ue‘;p;:ea‘;lon f?r delivery, Ortolana prayed earnestly before Cl'.lrist
e heantjo brm.g her s'afely through the perils of childbirth. Suddenly
(ohe heard a voice saying to her, ‘Fear not, woman, for you shall bring’
o ‘;nz. ozxt danger a light which shall greatly illumine the world’ ”
arel il ; _egend, 2 20). For this reason, Ortolana chose the name
o ana a“alun'unou:, bnglvlt) for her child. The birth process also lends itself
o an an: ogy for bringing the unawakened soul out of womblike
i dixfg into .the light ?f the sun. In Ortolana’s case, her dark fears
possible death in childbirth gave way to the light of empatheti
pr:)yer before the Crucified One pathete
rtolana eventually joined Cla.re and
\ the Poor Ladies at i
:}: about the time of Francis’ death in 1226. This is not ::r:)riss?;gD;e@caa:sz
! ;oci?gr; egrr(::lg t;hat su}r;rounded Clare at San Damiano was dra'wn from
. ons—her sisters, nieces, cousins, and an aunt. Wh
:::t;;fe: 1sfcoe111f:e'rned, C!are is reported to have said that “if 1 left tli: l;::
mam'mol religion, I did so f° unite myself to thee in a more intimate
chﬂdrel;" (a[s;url: thee thou wilt have the joy of dying in the arms of thy
children” (D pbeck, p. 79). In addition to the spiritual ideals that
a s group of noble ladies, religious life in the Middle Ages of-
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fered women a social refuge where they could exercise a degree of in-
dependence and autonomy. The strict claustration imposed on nuns ex-
isted primarily to protect them from the customary violence of the age.
That Clare and the women of her milieu were subject to brutalization is
quite evident in the legend of her sister Agnes’ conversion and consecra-
tion to religious life.

Thomas of Celano reports in Clare’s Legend that among the very first
prayers she offered as a nun was a petition “that as she had been of one
heart and soul with her sister in the world, so now they might be of one
mind in the service of God.” Just sixteen days after Clare’s tonsure and
reception of the veil, Agnes joined her. Upon hearing that Agnes had
gone over to Clare, twelve of their kinsmen, “infuriated with rage,” came
after her. One of the knights, “in an outburst of anger rushed upon her
and, sparing neither blows nor kicks, [dragged] her away by the
hair . . . tearing her clothing and strewing the path with her torn hair.”
In desperation, Clare prostrated herself in prayer, asking that her sister
be given “firmness of will and that the power of God would overcome
the strength of men.” Suddenly, Agnes’ body became so heavy that the
men could not carry her any further. Her uncle Monaldus was beside
himself with rage and “tried to deal her a fatal blow; but when he raised
his arm, a terrible pain suddenly seized it.” At length, Clare came to the
scene and begged her kinsmen to leave the “half-dead” Agnes in her care
(3Cel 16; Legend, pp. 36-37). .

From this masculine brutalization of her sister, Clare emerges as the
strong woman of prayer. Agnes is shown as a spiritual heavyweight in
the battle between worldly force and abandonment to heavenly virtue.
The expression “sisterhood is powerful” can hardly be better exemplified
than in the sororal bond between Clare and Agnes. Saint Francis would
later ask Agnes to become Abbess of another community of Poor Ladies
near Florence. The pain of her separation from Clare and the Poor Ladies
of San Damiano was considerable, as expressed in her letter to Clare:

This sorrow torments me always, this homesickness ever plagues me, this
fire burns within me. . . . O sweetest Mother and Lady, what shall I do,
what shall I say, for I have no hope of seeing you and my Sisters again in
the body! . . . O that I could convey to you by this letter the sorrow that
stretches out before me which I must ever face. My soul burns within me,
tormented by the fires of intense suffering. My heart groans within me, and
my eyes cease not to pour forth rivers of tears. I am filled with grief, my
spirit is gone, I waste away. I find no consolation, no matter where I seek; I
feel grief upon grief, when I think in my heart that I can never expect to see
you and my Sisters again; and so in my sorrow I have completely lost
heart. “There is none to comfort me among all that are dear to me”
[Legend, pp. 113-14].
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Agnes finally rejoined her sister as Clare lay dying and died herself just
three days after Clare’s passing. Though we do not have Clare’s letters to
Ag'n?s, fhe very human feeling shared by Agnes in her letter is revealing
It is indicative of the intimate, painful bond a mother feels for her chilci
uxfder the tearing breech of separation. Agnes’ and Clare’s mystical union
with Christ may very well have flowed out of their separation and
human longing for one another. It is not surprising that the Mystical
Body should so greatly influence Clare’s thinking; the mystery of Christ’s
Bf)dy found its embodiment in Clare’s emotional and psychic commu-
nion -with individual members of that Body.

This same intimate bonding is also evident in Clare’s letters to Blessed
Agnes of Prague, whom Clare never met in person, yet addresses as “my

fav?lx\'it,e daughter.” Clare declares to Agnes at one point in her fourth let-
er that

:‘have mscnbed the happy memory of you indelibly on the tablets of my
eart, holding you dearer than all the others. What more can I say? Let the
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tongue of the flesh be silent when I seek to express my love for you; and let
the tongue of the Spirit speak, because the love I have for you, O blessed
daughter, can never be fully expressed by the tongue of the flesh, and even
what I have written is an inadequate expression [AB 205-06].

In her letters to Agnes, Clare assumes the role of a mother speaking to
her daughter, but she brings service into play with authority because her
understanding of the parental role was one of non-dominance and trust.
In speaking to Agnes, Clare repeatedly refers to herself as “a servant and
handmaid.” Although Clare held the title of Abbess, she disavowed the
distance and power the title historically connoted. In her Rule, for exam-
ple, Clare stresses that the Abbess should be so familiar with her sisters
that they “may speak and act toward her as ladies do with their servant.
For that is the way it should be, that the Abbess be the servant of all the
sisters” (Rule, X.3; AB 222). In this respect, Clare is very much Francis’
disciple, for she seeks to be no more than a sister among sisters. Her
authority as Abbess is not something that raises her as a lofty head ruling
over various parts of the Body. As Abbess she behaved very much like a
hand or a foot; in fact, it was Clare’s practice to wash the feet of the beg-
ging lay Sisters when they returned to the Monastery.

Clare's littleness can be seen also in her identification with the Virgin
Mother of God. In her first letter to Agnes of Prague, Clare points out
that her motherhood is always to be an emulation of the poor one before
God, because “so great and good a Lord on coming into the Virgin's
womb chose to appear despised, needy, and poor in this world” (AB
192). In her second letter, Clare admonishes Agnes to embrace the poor
Christ “as a poor virgin.” Finally, in her third letter to Agnes, she
declares that “as the glorious Virgin of virgins carried [Christ] materially
in her body, you, too, by following in his footprints, especially [those] of
poverty and humility, can, without any doubt, always carry him
spiritually in your chaste and virginal body” (AB 201).

Clare obviously saw a link between the virtue of humility and her
virginity. Unquestionably, she regarded the vow of chastity as leading to
mystical espousal, but her understanding of virginity was inclusive
enough for her to repeat those words of the Divine Office in her first let-
ter to Agnes: “When you have loved [Him], you shall be chaste; when
you have touched [Him], you shall become pure; when you have ac-

cepted [Him], you shall be a virgin” (AB 191; cf. 3rd responsory for the
First Nocturn of Matins).

The extent to which Clare’s identification with the Virgin Mother
formed her spirituality can be seen in the perception others had of her.
One Sister, e.g., recounts how “once during the calends of May she had
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seen a most lovely child in the Ia i
: p of Saint Clare standing i
body. His beauty was beyond all description, and a(:l:‘hgeusligl::nct)fofiil:r

she, the witness, felt a marvelous sweetness pervade her whole being

and she firml i is Chi
and e firmly believed that this Child was the Son of God” (De Robeck,

Such incarnational spirituality i
: pirituality is fundamental to Franci i
:'}\‘l:lix;:i:;'anfls embodiec'l the passion and crucifixion :f Cll.‘:nn:tl stc:::tsl:h
e sign of the Stigmata, Clare more subtly enfleshed a maternal

expectancy. Clare’s likeness to the mother of Christ—a poor, humble

woman whose soul “ ifi
N SO greatly magnifies the Lord”—is remarkable.

owhere is this better demonstrated than

N e on her deathbed,

. :es tl}';ee:lr"dv ::teox:]tt: er}essed be thou, my Lord, who hast crv:::end g:r'e'
iy arent on o l;i ect to herself that the Creator “has protected the.e
Y bl :d er does her child, and loved thee with a tender love”
pdl im,o agd , p- 50). Mos? clearly at the last moments of life, Clare
‘ out of a nurturing, life-engendering Divine Mothel". Such

Is the essence of spiritual motheri
ering, whi 2 : os
hature made in the likeness and inrgagv: c:;:hG((:)ldm g‘lﬂ'ored in a feminine
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Book Reviews

A Cathedral of Suitable Magnificence:
St. Patrick’s Cathedral New York.
By Margaret Carthy, O.S.U. Wilm-
ington, DE: Michael Glazier, Inc.,
1984. Pp. vii-193. Cloth, $15.00;
paper, $6.95.

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

Sister Margaret Carthy has written
an excellent history of St. Patrick’s
Cathedral, including the historical
events leading up to its opening in 1879.
Supporting her research with in-
teresting photos, notes, and references,
she traces its beginnings from New
York's first Catholic Church, St. Peter's
on Barclay Street in 1786, to New
York's first St. Patrick’s Cathedral on
the Bowery which was dedicated in
1815. (St. Peter's Church was initially
served by Irish Capuchins.)

Bishop John Hughes was determined
to build a “cathedral of suitable
magnificence for the Church of New
York.” It would, however, take twenty-
one years from the laying of the cor-
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nerstone in 1858 to complete the
cathedral. The spires were completed in
1888 and the Lady Chapel in 1906. By
1900 the total cost had reached nearly
$4,000,000. The beauty of its granite
and marble exterior was likened to that
of the Cologne Cathedral, while the in-
terior was said to resemble the
Cathedral of Amiens.

The Appendix contains the lists of
Lay Trustees of St. Patrick’s Cathedral,
the Cathedral Priests, the Christian
Brothers who taught at Cathedral
School (1882-1941), and the Sisters of
Charity who taught at Cathedral
School (1882-1940). Sister Carthy
discusses the struggle against
trusteeism, the recurrent outbreaks of
nativist bigotry and hostility against
Catholics, and the dramatic events in
the growth of the city. This book is
much more than the history of the con-
struction of St. Patrick’s; it is a nar-
rative of the men and women involved
in the life of the Archdiocese of New
York. The Cathedral, moreover, has
become something that is personal and
gives a sense of eternity—and that is an
important value.

Books Received

Foley, O.FM., Leonard, Slowing Down the Our Father. Cincinnati: St. Anthony
Messenger Press, 1986. Pp. vi-98. Paper, $4.95. ‘

Fonck, O.FM., Benet A., ed., Ritual of the Secular Franciscan Order. Cincinnati:
St. Anthony Messenger Press, 1986. Pp. viii-104. Paper, $7.95.

Fox, Robert J., Immaculate Heart of Mary: True Devotion. Huntington, IN: Our
St{nday Visitor Press, 1986. Pp. 206. Paper, $7.50. ,

Parmisano, O.P., Stan, Come to the Mountain: The Contemporary Experience of
F"rayer. Notre Dame, IN: Ave Maria Press, 1986. Pp. 93. Paper, $4.95.

Popieluszko, Jerzy, The Way of My Cross. Trans. Michael J. Wrenn. Chicago:
-Regnery Gateway, Inc., 1986. Pp. 267. Paper, $9.95.

Rauscl}, S.J., Thon.ias P. The Roots of the Catholic Tradition. Theology and Life
S?n?s, n. 16. Wilmington, DE: Michael Glazier, Inc., 1986. Pp. 247, including
f.hbllography and Index. Paper, $9.95.

Senlléur, I;).E:IM.Cap., Jude R., Finding My Catholic Faith: Questions' I Ask

yself. Huntington, IN: Our Sunday Visitor Press, 1986. P -
Leatherette, $3.75. pr iz

Shaw, Russell, Why We Need Baptism. Huntington, IN: Our Sunday Visitor
Press, 1986. Pp. 159. Paper, $4.95.

Wuerl, Bishop\]?onald W., Thomas C. Lawler, and Ronald Lawler, O.F.M.Cap.,
The Catholic Catechism. Huntington, IN: Our Sunday Visitor Press, 1986.
Pp. 252, including Index. Paper, $6.50.

R e e



The CORD Second Class Postage Paid
The Franciscan Institute at St. Bonaventure, NY 14778
and Additional Office

St. Bonaventure, NY 14778

Attention Postal Service:
PLEASE DO NOT CUT OR DESTROY THIS PERIODICAL.

Return postage is guaranteed.

Franciscan Pathways
Now Available

St. Francis of Assisi: Essays in Commemoration, 1982. Edited by Fr.
Maurice W. Sheehan, Capuchin. $10.00 plus postage.

This paperback collection has eleven articles on St. Francis by Paul
Sabatier, Pius XI, David Knowles, Yves Congar, and others. Three of the
articles are new translations; most are difficult to locate.

The Knight-Errant of Assisi. By Hilarin Felder, Capuchin. Reprint. $7.00
plus postage. .

Translated by the late Berchmans Bittle, Capuchin, this popular
biography long has been out of print.

Many more are forthcoming!

Order the above from:
FRANCISCAN PATHWAYS
The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY 14778

SEPTEMBER, 1986

The

CORD

A FRANCISCAN SPIRITUAL REVIEW

ARTICLES
PEACE THE FRUIT OF INTEGRATION ..oovvvvviiiiiniiieinrenns
Eleonor Horneman, O .S.F.

GIVEN OVER COMPLETELY TO THE LORD
Sister Margaret Carney, O.S.F.

PEACEFUL INSTRUMENTS FOR JUSTICE
Brother Thomas Grady, O.S.F.

EVANGELICAL LIFE IN APOSTOLIC COMMUNITIES .......
Thaddeus Horgan, S.A.

FEATURES

EDITORIAL: EIGHT YEARS IN A PEAC E AND JUSTICE OFFICE
Sister Marie Lucey, O.S.F.
A VISION OF FRANCISCAN PEACEMAKING ....coooevvvvvvveiiienrerenns
POEMS:
FRANCIS DREAM ...cooiiiiiiiriiiiiiiiiiinieeeeeesiossessennssesssessessnes
Dorothy Forman :
INVITATION AND RESPONSE .........occvvviieiiieeiirnnieenrersniens
Sister Marie Regina Leis, 0.S.F.
SEASCAPE ..ottt ceetenr s s e seae s s s eseenen
Sister Marie Regina Leis, O.S F.

BOOK REVIEWS

......................................................................

246

225

Volume 36, No. 8




]nsﬁtui!!

| .
The CORD _ % . 7
A Monthly Franciscan Spiritual Review ] ' GUEST ED%RIAL o
Acting Editor Fr. Julian A. Davies, O.F.M. f ] a < d

Editorial Board: Fr. Regis Armstrong, O.F.M.Cap.; Fr. Peter D. Fehlner, O.F.M.Conv.; Fr. |
Thaddeus Horgan, S.A.; St. Madge Karecki, S.S.].-T.0.S.F.; Fr. Thomas Murtagh, O.F.M.; |
Fr. Dominic F. Scotto, T.O.R.; Fr. Gregory Shanahan, O.F.M.; Fr. David Temple, O.F.M.;
Sr. Frances Ann Thom, O.S.C.; The Staff of the Franciscan Institute, Fr. Conrad L. |
Harkins, Director. Cover design by Sister Kay Francis Berger, O.S.F.
The CORD (ISSN 0010-8685) (USPS 563-640) is published monthly with the July and }
August issues combined, by the Franciscan Institute at St. Bonaventure University, St. |
Bonaventure, NY 14778.

Subscription rates: $11.00 a year; $1.10 a copy. Second class postage paid at St. Bonaven- {

ture, NY 14778, and at additional mailing office.

The illustration of page 234 is the work of Sister Kay Francis Beger, O.S.F.

Standard Abbreviations used in The CORD
for Early Franciscan Sources
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BenLeo: Blessing for Brother Leo LaudDei: Praises of the Most High God

CantSol: Canticle of Brother Sun LaudHor: Praises at All the Hours

EpAnt: Letter to St. Anthony OffPass: Office of the Passion

EpCler: Letter to Clerics! OrCruc: Prayer before the Crucifix

EpCust: Letter to Superiors? RegB: Rule of 1223

EpFid: Letter to All the Faithful® RegNB: Rule of 1221

EpLeo: Letter to Brother Leo RegEr: Rule for Hermits

EpMin: Letter to a Minister SalBMV: Salutation to our Lady

EpOrd: Letter to the Entire Order SalVirt: Salutation to the Virtues

EpRect: Letter to the Rulers of People Test: Testament of St. Francis

ExhLD: Exhortation to the Praise of God UltVol: Last Will Written for Clare

ExpPat: Exposition on the Our Father VPLaet: Treatise on True and Perfect Joy .

FormViv: Form of Life for St. Clare 11, 11 refer to First and Second Editions.
I1. Other Early Franciscan Sources

1Cel: Celano, First Life of Francis LM: Bonaventure, Major Life of Francis

2Cel: Celano, Second Life of Francis LMin: Bonaventure, Minor Life of Francis

3Cel: Celano, Treatise on Miracles LP: Legend of Perugia

CL: Legend of Saint Clare L38: Legend of the Three Companions

CP: Process of Saint Clare SC: Sacrum Commercium

Fior; Little Flowers of St. Francis SP: Mirror of Perfection

Omnibus: Marion A. Habig, ed., St. Francis of Assisi: Writings and Early Biographies. English Om-
nibus of the Sources for the Life of St. Francis (Chicago: Franciscan Herald Press, 1873).

AB: Regis ]. Armstrong, O.F. M.Cap., and Ignatius Brady, O.F.M., ed., Francis and Clare: The
Complete Works (New York: Paulist Press, 1882).

1. bunaventu

Eight Years in a Peace
and Justice Office

THE TOPIC SOUNDS dull. The experience has been anything but!
For eight years, coordinating peace and justice efforts for my congre-
gatian has been my job, my ministry, my work. As a job, it is the
way l've earned my daily bread. As ministry, it is my participation in
the life and mission of the Church. It is as work, however, that | can
best reflect on my years in a peace and justice office.

In the Christian and Franciscan definition, work is more than labor-
ing by the sweat of one’s brow. We work because we are created
in the image of God, whose marvelous work of creation is the quint-
essential model for all human work. In this model, work is one of
the highest expressions of human dignity; it is the exercise of gifts
in contributing to the well-being of the human family. Human work
should be liberating and life-enhancing. Francis talked about the
““grace of working" (Rule of 1223) and related work to the foundations
of the Order—to poverty, minority and fraternity. In the TOR Rule,
in the chapter on ‘“The Way to Serve and Work,” we are encouraged
to be “joyful, good-humored and happy in the Lord.”

My work has been all this—a grace that has been life-enhancing,
liberating and happy. The experience has moved me to stand in a
different place, sometimes even to be led, like Peter, to places where
I would not choose to go for fear of being asked to ““suffer persecu-
tion for the sake of justice.” As a result, my work has occasioned
both pain and deep satisfaction. It has tried and frustrated me, and
given me a new vision of life. It has stretched and hurt me. It has
been fun!

Sister Marie Lucey is a Sister of St. Francis of Philadelphia.




Through this work, my world has expanded to embrace the people
of Nicaragua, corporate board rooms, the halls of Congress, the
emergency shelter, the jail. It includes ministers and rabbis, of all
faiths, and Franciscan sisters and brothers who challenge and encour-
age me by their commitment and support.

My congregation has provided the opportunity and the tools for
this work. Our Peace and Justice Office has developed from a
cardboard box of materials in my bedroom to an office in the
motherhouse with file cabinets, a part-time secretary and a copier!
Here we have been busy educating, alerting, providing resources,
a network, developing procedures for Due Process and Corporate
Stand, managing a Social Justice Fund and exercising social respon-
sibility for the congregation’s investments.

But | have been asked to share what | have learned from these
years. A lot. First, from reams of information and a variety of experi-
ences, my eyes have been opened to the ways in which, and for
whom, our society works and doesn’t work. | have learned that all
social injustices are connected because all are in violation of human
life and dignity. | have come to realize that because human sins
become incorporated into human systems, conversion of heart must
be accomplished by, sometimes even preceded by, conversion of
structures.

Personally, | have discovered within me untapped strengths and
unknown fears. 1 have had to learn through experience that Christ-
ianity is not about success but about truth, compassion and fidelity.
Others have taught me by their lives that the important thing is not
success but witness. Learning that God'’s time is often not my time
has been a hard lesson which someday may result in patience. For
now, it brings the freedom of understanding that this is God’s world
and God'’s work, that my task is not to save the world but to be a
faithful witness. | have the right to be angry at injustice and the
responsibility to convert anger into action . But | have no right to
despair.

Finally, | better understand why Francis reminds us: ““As they an-
nounce peace with their lips, let them be careful to have it even
more within their own hearts” and “Let all be careful of self-righte-
ousness.” (TOR Rule 30,24) As one who works for justice and peace,
| cannot ignore the violence and injustice in my own attitudes. And
as one who works with policies, programs and papers, | must find
ways and times to get out of the office and be with those who can
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be|st keep me honest—people who are poor, oppressed and margi-
nal.

Working in a Peace and Justice office provides a wonderful oppor-
tunity to ““glorify the Lord in all they do.” within and without, which
is why | resonate with the struggle of Jeremiah: “The word of the
Lord has brought me derision and reproach all the days. | sav to
myself | will...speak his name no more. But then it becomes like fire
burning in my heart... imprisoned in my bones."” (Jer. 20: 8-9) Thanks
to the opportunities this office provides, however, | do not have to
““grow weary holding it in” but am challenged to proclaim it “‘by
word and work,” that is, with my life.

Sister Marie Lucey, O.S.F.

Francis’ Dream

Others have come to share my dream
Of living the Gospel ideal,

To mirror Jesus Crucified

In all we think, say, do, and feel.

Troubadors, beggars, knights, and fools,
We travel so, for this reason:

That God be praised in all His works,
In every place and season.

We possess nothing of our own
And belong ito all creation,

We know our God in prayer and
Do penance for man’s salvation.

Brothers forming community,

We live in peace and joy as one;
Binding up God’s broken people,
As servants, we embrace His Son.

Dorothy Forman
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A careful reading of Article 30 demonstrates clearly the value of this
interpretation. The peace which Francis possessed flowed into action and

'rui i ‘ witnessed to his inner attitude of peace. This kind of peace is the fruit of
Peace the Fruit of Integration integration at every level where “outer obnoxiousness” is re-shaped by
SISTER ELEANOR HORNEMAN, O.S.F. 1 inner peace. It grows out of an intense awareness that GOD IS ALL and
: ! ALL IS GIFT.
God is All

Article 30 of the TOR Rule:
For Francis, peace of heart reflected his intimacy with and wonder at

As they announce peace with their lips, let them be nature and all of creation. This awareness led him into the mystery of the
careful to have it evenmore within their own hearts. | oneness of God’s love. Then, awed by this unity, he witnessed to the
: experience with his lips and served his brothers and sisters as an agent
1 of peace.
Francis communed with nature in such touching ways because he saw
IN ARTICLE 30 of the Third Order Rule we are drawn to consider Francis’ ] in all created beings the love and power of God. He was touched by the
awareness of the basis of outer peace. The cartoons below strangely enough : order and harmony present in creation. The live hare given him at Greccio
may help us to focus that awareness. was not just cute and cuddly, nor the welf of Gubbio powerful and strong.

Every creature bore the stamp of its maker, a stamp of love, magnanimity,
and even humor. \

Francis called all creatures sister and brother because he recognized
their unity of origin. They were good because God is good. With percep-
tion such as this, everything and everyone Francis encountered put him
in touch with a loving God. His heart was full of peace, the peace God
alone can give, because he saw the connections. For Franecis creation
mirrors God. Bonaventure describes it thus:

1 HATE EVERYTHING ! I THOUGHT YOU HAD
INNER PEACE
i ';‘-’:5

SUnited Features Syndicats, Inc. For these creatures are

shadows, echoes and pictures
of that first, most. powerful, most wise and most perfect

One interpretation of the above cartoon fits very well our call to inner 1 : Principle . . .
conversion as we strive to match our “outer obnoxiousness” with our inner i They are

peace. We can indeed announce peace, in the manner in which tidbits . vestiges, representations, spectacles
from the Sunday bulletin are announced during a second collection, with- Qr()poseé to us

out having genuine peace in our heart. But the reverse does not hold. and signs divinely given

We cannot truly possess peace in our hearts without announcing it with | so that we can see God.

our lips.

These created beings were not items to be appropriated to himself.
No, they were connected to each other and to him in the wondrous light

Sister Eleanor Horneman, OSF, a member of The Sisters of St. Francis of Philadel-
phia, is Provincial Minister of the Congregation’s St. Joseph Province. Sister

g 'The Soul's Journey into God, Classics of Western Spirituality ed. by Ewert
Eleanor was a member of the Constitution Committee of her Congregation.

Cousins. (New York: Paulist Press, 1978), p. 76.
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of the God who made them and lavished them on him. Leonardo Boff
demonstrates this when he writes:

Some have seen creation as the work of God at play: God diq not make the
world because he needed it ... God has no practical goal; he is our al)solute
and eternal meaning. We have been invited to participate in God.“.

God did not take on some serious overwhelming project when he createfi
the world. Francis saw intuitively that God created the world—and ulti-
mately sent His Son—to communicate with us in the radical sense of the
word. Such knowledge brought him peace of mind and heart. It was only
natural then for his heart to be drawn into the very mystery of God.

To be able to say by his life “My God and My All” (LM:X: 1-4; 2 Cel:
94-95) Francis first had to travel the path of putting on Chris.t which he
began in a special way when he heard the voice of the Crucified speak
to him in the Church of San Damiano. “This conversion of Francis, then,
consisted in his turning to God particularly in the revelation of Christ
crucified and in that light coming to an appreciation of his absolute depen-
dence.” Francis knew that the only path into God was the path of the
Crucified as Bonaventure so aptly demonstrates in The Soul's Journey
into God. Jesus in his life and death as God-man demonstrated at once
God’s love for persons and their capacity to love God. .

Deeply in touch with the lavish outpouring of joyful love in all of
creation and allowed to share in the outpouring of suffering love in the
person of Jesus the Lord of creation, Francis experienced stillpess of
heart, true inner peace. But neither Francis’ experience of creation nor
his experience of Jesus stopped at contemplation. Filled witl? peace he
necessarily was a peacemaker; contemplation was integrated with witness
and service. This led Francis to be Troubador. He became a bearer of
the message of God, the message of peace; his inner peace flowed out in
witness and service. He wanted all people to know the God he knew.

Peacemakers

5 : ancis s in wherever peace was missing,
As a person of peace Francis stepped in wi :
from simple townspeople in their fear of a wolf, to a Mayor and a Bishop,

28off. Leonardo, O.F.M. God's Witnesses in the Heart of the World, (Chicago:
> : 2 : ali 2(M.
Claret Center for Resources in Spirituality, 1981), p. )
g::mstrong, Regis John, O.F.M. Cap.,The Spiritual Theology of the “Legenda
Major” of St. Boném;nture, 1978 Doctoral Dissertation, Fordham University (Ann
Arbor, Michigan University microfilm International, 1983: p.96.
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even to a Sultan in a far off land. But he did not take this role to himself;
it was given to him by God. “The Lord revealed to me a greeting as we
used to say: ‘May the Lord give you peace.” ”(Test #23) St. Bonaventure
adds, '

Hence, according to the words of a prophet, and inspired by the spirit
of the prophets, he proclaimed peace, preached salvation, and by his
salutary warnings united in a bond of true peace many who had previously
been in opposition to Christ and far from salvation. (LM, III. 2. Omnibus
647)

The greeting of peace and the task to be peacemakers or heralds of the
Good News, Francis passed on to his followers. At his death Francis,
“bequeathed to them poverty and peace, a possession which was theirs
by right of inheritance.” (LMin VII, Omnibus 828)

The call did not end in the 13th Century, nor is it limited to Franciscans.
All the elements of Francis’ sense of peace continue to be present in the
social teachings of the Church. In “Pacem in Terris” we hear reflected
the message of Francis: “. . . peace will be but an empty-sounding word
unless it is founded on . . . truth, built according to justice, unified and
integrated by charity and put into practice in freedom.” (PT #167)*

Pope John Paul II in his talk for the World Day of Peace, January 1,
1986, reminds us how universal is this call to peace when he says, “Aware-
ness is gaining ground . . . that reconciliation, justice and peace between
individuals and between nations . . . are not merely a noble appeal meant
for a few idealists but a condition for the survival of life itself.” Even
though the problem of war and strife has gone on so long it “can still be
rectified by men and women who see themselves in fraternal solidarity
with everyone else on this earth.”s '

The centrality of Christ to the mission of peace is expressed clearly in
“Gaudium et Spes”:

That earthly peace which arises from love of neighbor symholizes and
results from the peace of Christ who comes forth from God the Father.
For by His cross the incarnate son, the Prince of Peace, reconciled all
with God . . . All Christians are’ urgently sumrhoned to practice the
truth in love and to join with all true peacemakers in pleading for peace
and bringing it about. (GS #78)

What does this mean for us who are in and of the Church as well as
followers of Francis? How are we to bhe people of peace? In the broad
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sense, we are called to the hardest task of all, that of challenging our
society by living the values of the Gospel. Society needs the shock value
of a complete emptying of self, the kind of emptying that attunes us to
the inner connectedness of things. For Franciscans the primnary thrust
in peacemaking is changing hearts, including our own.

Francis’ peace came from centering on the love of God for him and for
all creation. We need to reflect on whether we see the presence of God’s
saving power in the events of our life or whether we live in fear that our
plans for comfort and safety will be disturbed by some expectation of the
poor—or by community authority. If our inner peace is disturbed because
we might be asked to move or because somebody lowered the thermostat
or left a book on the table in our charge we have brought strange company
into the “dwelling place” for the Lord.

I much of our energy is spent anxiously protecting our space or building
a fortress of petty material possessions that we refuse to share we have
clearly lost inner peace. From the lips of such a one no words of peace
will penetrate our brothers and sisters. Part of the ongoing process of
conversion is re-focusing, re-integrating, re-connecting. Lack of peace is
not being out of focus in our priorities; it is the refusal to acknowledge
being out of focus. Our “outer obnoxiousness” will not deter us from true
inner peace if we embrace the mystery of our salvation. This is made easy
when we rescognize as Francis did that ALL IS GIFT.

All is Gift

Francis, man of peace and messenger of peace, saw God as “our great
Almsgiver.” Everything he saw and touched he perceived as a gift from
God. This awareness involved a kind of trinity because the sense of gift
stemmed from and flowed into, peace and joy.

Joy wells up in the heart at the sight or sense of some delight—a sunrise
breaking through the darkness, a friend’s face appearing in the midst of
a crowd of strangers. When we are conscious of the gratuitous nature of
the beauty of the sunrise or the face of a friend, that joy intensifies. This
deep sense of joy flows over into inner and outer peace. When we are
touched by joy in the sunrise, it overflows into being at peace with all in
the face of a friend, we are at peace with all of creation; when we rejoice
in the face of a friend, we are at peace with all in the crowd. Our sense
of gift brings joy which flows into peace. My being at peace opens my
heart to perceive the gift and the cycle begins again. Because Francis
recognized all as a gift from God, his heart continually overflowed with
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joy. Delighting in the knowledge that gifting is an expression of ongoing
love and care, Francis lived always in peace and at peace.

The inverse is also true. We can pass gifts by unnoticed if we are not
at peace. We may see the sunrise or the face of a friend, but not be open
to it as gift. If our hearts are anxious, we are blinded to the gifts freely
given all around us. Inner peace opens up to gift, and as we recognize
gift, we are full of joy.

However, for Francis and for us Franciscans the world is not made up
of “me and creation.” When Francis spoke of appropriating no things he
trustingly confirmed the need to return all to the Giver. Being at peace
in the knowledge of God’s continuous love, Francis had no need to cling
to any created thing. His heart joyfully turned to praise this continuing
wonder. Everything, everyone, every situation spoke to Francis of God
as giver, gift and act of giving. Francis understood this, because he grasped
the greatest gift of God, Jesus Christ. We, too, are called to respond as
he did, returning all in love of a loving God. ’

Our TOR Rule says that all should be moved to peace, goodwill and
mercy because of our gentleness. (TOR Rule IX 30). We will learn to be
gentle as we learn to be grateful and sensitive to God’s gifting us. Material
goods or plans will not be a static “mine” but they will always be seen in

The drawing in this article was done by Linda Vonderschmidt OSF of Studio:
Canticle in Clay, Glen Riddle, PA.
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the context of the “great Almsgiver.” The C)-’Cle of p(j:ace—'glft—(!,(()))(li w;l(i
be experienced as a dynamic transforming splr.al drawing us u(;tf) a: "
unto one another. This is clearly exemplified in Fhe c!eathbe hacc?un .

Fr. Thomas Plassmann of St. Bonaventure Umvers1ty.' As the (slt?ry hlS
told, Fr. Plassmann, after having been anointed and having s.hal:ed in 1: 3
prayers for the dying, said to his brothers gat”hered around hl}s1 ' ‘eG , ) 1111‘8
now, let’s all have a drink, one for the road!” He embraced is }:) ,fr 1't
brothers, and creation at once. This is the kinc.l of peace tha(t1 1}: the frui
of integration, the peace we are to announce with our lips and have more

carefully within our hearts.
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Given Over Completely to the Lord

SISTER MARGARET CARNEY, O.S.F.

FRANCIS DOES NOT teach by way of abstract injunctions. He does not
instruct through syllogisms. He refuses to “gloss” the texts that form the
heart of his preaching. We are so used to this portrait of Francis as
“simple” that we sometimes fail to give due consideration to the actual
mental process by which he did put words on paper or crafted speech in
sermons and admonitions. If Francis was not attracted to abstract forms
of communication, he did relate to the concrete—to images, metaphors,
autobiographical recollections. The more we keep company with him, the
more we hold converse with his words and deeds, the more we begin to
see the mental synapse at work that connected his inner word of intuition
and belief with his outer world of teaching and formative leadership.

One way to image this mental synapse is to try to find the possible
images or Scripture scenes that might have been present to him as he
wrote and spoke. Thus, in trying to enter into a more sensitive understand-
ing of Article 30 of our Rule we might proceed by way of a question:
“What images inspired Francis as he wrote these words? To be sure,
there is no infallible guarantee attached to our speculation, but proceeding
by way of this question does allow the fusion of some direction and freedom
as we try to understand the mind of Francis.

As the title of this article indicates, the focal point of this reflection will
be the sentence: “Wherever they are they should recall that they have
given themselves up completely and handed themselves over totally to
Our Lord Jesus Christ. Therefore, they should be prepared to expose
themselves to every enemy visible and invisible for love of him. . . .”
These words can be originally located in Chapter 16 of the Rule of 1221.

Margaret Carney is a Franciscan Sister of the Providence of God, a member of
the work group that composed the current text of the Third Order Regular Rule
and now a doctoral candidate at the Pontifical Antonianum University in Rome.



The Latin text reads: “Et omnes fratres, ubicumque sunt, recordentur,
quod dederunt se et reliquerunt corpora sua Domino Jesu Christo. Et
pro eius amore debent se exponere inimicis tam visibilibus quam in-
visibilibus . . . .”

When Francis writes of being given over, abandoned to another, he
may well be prompted by the images connected with the feudal rituals
in which serfs were bound or liberated. The descriptions of these rituals
found in Fortini’s Francis of Assisi (pp. 27-33) reveal a pattern of sacralized
actions in which the social and economic patterns of the feudal system
were expressed an legitimized. At the heart of these rituals was the assump-
tion that a person’s freedom could be surrendered to another person by
force or choice. So accepted was this assumption that the dramatization
of these social contracts often took place in a quasi-religious mode. Francis
lived at the dawn of a new consciousness of social relationships in medieval
Italy. He breaks with this pattern in his life and Rule by promoting a
marriage of spiritual insight and social renaissance. For Francis no one is
Lord but the Most High (e.g. Laud Dei, 2) and no submission to another
that is not rooted in faith and charity will be tolerated (e.g., Reg B X).
The brothers and sisters will, indeed, be poor people without power and
prestige, servants to all. They will be “given over” to another hierarchy
of relationships. Neither inconoclast nor nihilist, Francis does not simply
inveigh against the evils of the prevalent code. He turns the code inside
out and reforms its inner dynamnic. The norm for life, for social and
personal meaning, is Jesus Christ. It is under his standard that the “battle”
is waged, in his fields that the workers toil, to his feet that the tribute is
brought. Such is the power of the image that Francis draws upon from
his secular experience. : ,

When he consults the Scriptures he discovers therein a powerful image
of Jesus as the one who is “handed over.” Itr is impossible to read the
Passion narratives without being struck by the literal repetition of this
phrase. “You will see that the Son of Man is to be handed over to the
clutches of evil men” (Mk 14:41). “So Pilate . . . after he had had Jesus
scourged, handed him over to be crucified” (Mk 15:15). “He went off to
confer with the chief priests and officers about a way to hand him over
to them” (Lk 22:4). “That is why he who handed me over to you is guilty
of the greater sin” (Jn 19:11). “Lord, which one will hand you over  (Jn
21:19)? “Jesus, whom you handed over and disowned in Pilate’s pre-
sence . . . .~ (Acts 3:13).

Francis, in this particular section of the rule urges us to remember that

we are given over for Jesus’ sake. What he does not explicitly remind us
of is that the first to be “handed over” was Jesus himself. We know that
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Z'Veitfzer iconoclast nor nihilist, Francis does not simply
zzvezgh against the evils of the prevalent code. He turns
the code inside out and reforms its inner dynamic. The

norm i ; -
Chots {0" life, for social and personal meaning is Jesus

t.he story of the Passion transforms and transfixes Francis throughout hi
llfe. aftex.' the San Damiano experience (2 Cel 10). It is not diﬂicultmtlh N
to imagine that Francis, as he contemplates Jesus betrayed by a i‘n eg’
ls::(;ende;(}e:.i into.the hands of his enemies, and abandoned by th); religei:)lu;
e the;:eofooltsp:ia;::.r}” turns in spirit to us and says, “Ecce homo.
t The,conseql.lence of being “handed over,” “given up,” is to be subject
© one s enemies and to be in their power. When Francis first faced th
;lask O}fl' wtriting these sections of the Rule he did not have to resort tz
: lrpot etical examples to indicate what might happen to the brothers if
they took the passage to heart. The young Order alread
its chr?nicles that verified the consequences of such literz:l
The friars sent on the early mission journeys to Christian
ll::::: l1)'el}:uﬂ(';:ddandealtreated as heretics. The five prot -martyrs had
eheaded in Morocco. A legislative and go i ior
'}Il‘;d been mounted in Francis’ absence while l%e ‘;iarszlzzttdl:‘}f: 1'(’;‘;:::‘
by :lx: w(;iis hno .dearth of exper.iences illustrating the folly of the Cross:
by dat(; t e”tlde.s were teaching Francis and his companions that being
4 fTh ed over might literally mean an experience of imprisonment and
d ::e (.)fl:n mlgh(; also mean figuratively—but no less painfully—the experi-
oy c(l::;]r:c te:.'sta.ndmg and misinterpretation, of power plays and per-
WItlll exquisite percePtiveness Francis goes on to counsel us that we
n:‘l’ztry ase :::]sy wﬁ(i)s iall:-lee gi;er.l up ;:)(;mpl;;fly” be ready to be exposed to
3 and invisible.” The visible enemy—a sultan
:}c::l‘)fr, .a'il)(lerstlc——can most 'easily be guarded against or dealt with. I; i:
Invisible " enemy that might be the more dangerous of the two. Wh
or what are these invisible enemies? Perhaps the admonitions oﬂ: th0
best §ource for the answer and, in particular, Admonition 27. H re we
ﬁ'nd listed fear, ignorance, anger, disturbance, covetousness a;'ariere i
xiousness, dissipation and hardness of heart. These are the ;nemi:’f;na;

. . follow

had entries in
Gospel living,
countries had
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enter into our hearts through our own sinfulness and fragility. Unse(?n,
often unrecognized, often masked as gods, they prevent g(.md from be{ng
loved, sought and accomplished. What is most remarkable in the assertion
of Francis about facing these enemnies is its tone of courage and ut.ter
confidence. We do not unmask the enemy by flight, but rather: by exposing
ourselves to the power of the enemy clothed in thﬁ superior power.of
Jesus’ victory. What a modern counselor might te.rm embracing negativ-
ity” or “facing our shadow”, Francis intuits as meeting the enemy heat'l-on.

The words of Francis culminate in his own citing of th.e beat,x,tude,
“Blessed are they who suffer persecution for the sake of jl.lsflce. . (l\'dt.
5:10). The fullness of the Franciscan mission in this world is 1dent1cal with
the fullness of the mission of the Son of God. It is to suﬂ'far for th(? saka(;
of justice. Within these few lines we trace a deve]opmerft in the spmt.u
wisdom of Francis. He began with the simple injunction of Preachmg
penance and peace (1 Cel 23) and as his work comes close to 1t§ end he
seens that living the whole and holy gospel leads to Ca!vary. With a fe.w
strokes of his pen he summarizes an apostolic spiri_tuallty that begins in
minority and ends in martyrdom in deed and desire.

It is a curious turn of Franciscan history and historicizing th.at keep.s
us from taking the true measure of these lines and understanding their
complete importance and impact upon us. Perhaps we are so prone to
define Franciscan spirituality primarily in terms of those values. that appear
specific and special te our tradition: penance, minority, fraternity, pov.erty.f
In spending so much ink and energy on thfse values we run the n'sk ;)
ignoring those realities that are not “original” because they are so r.adlcal y
evangelical. But “radically evangelical” is precisely where Francis wants
us.At least one interpreter of Franciscan history, E. Randolph Daniel,
suggests that we do embrace a myopic stance when we choose to charac-
terize Franciscan fidelity principally in terms of the observance of povterty
— which is, as we know only too well,—a constant tenden(f?' and tens:on’.,
He suggests that fidelity to the vision of mission, to being “handed over
to journeys, perils, trials and martyrdom in the effort to announce the
Good News is equally a criterion for Franciscan fidelity to the charism of

founder.
th(;):niel makes this proposal in a book entitled The Franciscan Cm.zcept
of Mission in the High Middle Ages. It is his contention that the ordinary

interpretation of the history of the first three centuries of the Order is an

interpretation of the battles waged for the purity of the observarfce of
poverty. He believes that historians have made it their enterprise to
explain how and why the ideal of Francis was altered The historians then
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“choose camps” depending upon their belief that the alteration was a
tragic flaw or a functional necessity. D.niel, on the contrary, believes
that during this same period, the missionaries of the Order continued
and even expanded their interpretation of the heroic ideal of Francis and
Bonaventure for the renewal of the world through the preaching of the
Gospel. They embraced a way he calls “an eschatology of renewal and a
spirituality of conformity to the passion of Christ” (p- 101). He says:

“The evidence at hand, however, indicates that continuity, not deviation,
marked the concept of mission during the later thirteenth, fourteenth, and early
fifteenth centuries. Perhaps the failure of many friars to adhere to the evangelical
life as the Rule taught it has been taken as evidence of a transformation of the
ideal of the Order. But this is an entirely different phenomenon. Corruption
and mitigation are one thing, a new set of goals and aims is quite another. The
missionaries of the later thirteenth and fourteenth centuries have left us valuable
evidence in their accounts and letters. Their testimony clearly indicates that
they conceived of their journeys and activities within the framework of Francis-
can eschatology and spirituality. This testimony, moreover, serves to reinforce
the evidence found in the various biographies of St. Francis” (p. 102).

Daniel then describes his beliefs that the concepts of preaching the Gospel
to all nations, enduring enormous hardships, and devotion to the passion
of Christ coupled with a desire for martyrdom continually emerges as a
central value of Francis and the order in the early biographies and liter- °
ature. “St. Francis and his Order were the renovatio of the evangelical
life in a world that had grown corrupt, and the heart of this life was the
imitation of Christ, especially of the passion, by means of martyrdom.
Caritas—loving God more than self and one’s neighbor as much as one-
self—was the chief virtue. Divine inspiration constituted the gift of such
love” (p. 127).

Taking our cue from E. Randolph Daniel we may ask if we have suffi-
ciently explored this theme of love unto death—martyrdom—as a root
meaning and metaphor for Franciscan life. Such an exploration may yield
a rich harvest for Third Order Regular congregations which have histor-
ically embraced diverse forms of evangelizing and serving others. Indeed,
this commitment to specific forms of service was often a key constituent
of the founding inspiration; and, interestingly enough, our tertiary obser-
vance of poverty has often been gauged in terms of its contribution to
the ministry and not as an end in itself. In our desire to embrace a full
Franciscan dimension of life and spirit we have often agonized privately
and corporately over questions of material poverty. While such soul-
searching is never a waste of time for the Franciscan seeking authenticity,
we mighty find new light and courage in adopting the stance of seeing
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the commitment to renewal and incorporation into the Paschal Mystery
as Franciscan evangelizers as a central indication of our faithfulness to
the patrimony of the Poverello. ,

The danger of our missing the importance and centrality of this text of
the Rule of 1221 is only too apparent from the history of the T.O.R. Rule
text itself, This very passage was at one point deleted from the draft of
the text. Its re-incorporation came at a moment when the Work Group
saw that the call to such unlimited zeal and courage was not beyond the
graces of “ordinary” Franciscan life, and that without this openness “ordi-
nary” might well degenerate into “mediocre.” ‘

Standing as it does now at the apex of our Life and Rule, this passage
calls us to watch for the moments when the summons is to be “handed
over” as once the Lord was “handed over” for our sakes. For some this
givenness might take the form of imprisonment, trial, persecution. It
might mean separation from one’s culture, economy, social class. It might
mean acceptance of the role that a history and cultural transformation
larger than our lives imposes upon those of us who live in the last quarter
of the twentieth century.

“Wherever they are . . . .” When Francis wrote these words he may
have been especially mindful of the brothers who were far from home,
in lands where Christian cultural reminders of their identity and destiny

were absent and their sense of identity most threatened. Today the twen--

tieth century Franciscan can take comfort from these words read in another
light. “Wherever they are. . .” Our opportunities to be given over for
the Lord, to accept each day’s death with faith in a more fundamental,
unalterable life will be provided for us by the Lord who summons us to
accept this Gospel Rule. For “wherever we are” he continues to work
with us (Mk 16:20), a Man of wounds of light and words of peace.
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The Lord has “sent them into the world
' . : so that the
nght give witness by word and work. . .” (Article 29)y

Peaceful Instruments for Justice
BROTHER THOMAS GRADY, 0.S.F.

“APOSTOLIC LIFE" is the ninth and final chapter of The Rule and Lif
f’f the Brothers and Sisters of the Third Order Regular of Si. Francis I‘:
;s a cu;mination and consequence of the eight preceding chapters. 'I:he
i:lwtels1 : v:(l::el ;fsters and brothers are to bear fruit through concr:ete actions

Like much of the Rule, Chapter IX emphasizes interior conversion
This is especially true in terms of Franciscan peacemaking. Yet peace as
described in Catholic social teaching, results from Jjustice. While m’63t
f)eople ass?ciate peace with Francis and his followers, justice ‘receives

ess attention. Ygt Article 30 of the Rule, in one of the texts strongest
statements, repeats the Gospel challenge with Francis put before the first
friars to “suffer persecution for the sake of justice.”

Tbe work of justice is demanding and dangerous. For a Franciscan, it
grows fror'n interior conversion in the same way peacemaking begins :‘in
the heart.” Justice is another way of living fraternal relationships. It sees
all of creation as one and equal in its creatureliness. All life derives from
God the Qreator, All are related in God, all are reconciled through the
cross. We are brpthers and sisters not only to each other, but to all eople
and the earth itse)f. Froma F ranciscan perspective, evel:ything is inI:ercIl)e-
Pendent and interrelated. Justice is a celebration of the unity and equali
?ntended by the Creator. Franciscans work for justice because thz li::
in relationship, value all of life, and reject domination or exclusiony Ina
world where most powers seek to control and separate, those who .work
for unity as creatures will indeed “suffer persecution for the sake of justice.”

Brother Thomas Grady, O i
of Brooklyn. Y» O.5.F. is Superior General of the Franciscan Brothers
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Recognition of God as. the source of all life enables the sisters and
brothers to be faithful to their call to seek justice and enable peace. Article
31 reminds us to “give thanks to Him from whom we receive all good.”
It is from this perspective as creature and receiver, that Franciscans learn
equality and justice.

When Francis and his followers left Assisi to live among and ministers
to lepers, they not only performed corporal works of mercy. They also
made a social statement which was a result of their justice perspective.
The early Franciscans saw the lepers as their brothers and sisters. The
townspeople of Assisi, on the other hand, viewed the lepers as outcasts.
They had, in fact, banished lepers from their town, with civil and ecclesial
rituals of perpetual exclusion. Lepers were to be permanently separated
and denied communication. It is within this social context that Francis
and his companions went to the lepers. Their decision was indeed a work
of mercy. It was also a rejection of systematized and sanctified disenfranch-
isement and an affirmation of equal, fraternal relationships.

In our own time and culture Franciscan choices for works of mercy also
become actions on behalf of justice. When one delivers service from a
position of benefactor, one may be considered charitable. But the action
is not necessarily one of liberation or empowerment. It may even maintain
the recipient of the charitable deed in a position of dependence and
exclusion. however, when the interaction is that of a brother or sister,
rather than benefactor, it is more likely to lead to liberation and equality.
It includes the component of justice which is dangerous. Instead of

strengthening a classist system, it challenges superiority and affirms minority.

In so doing it threatens social systems based on power and privilege.

Let us take as an example the sanctuary movement. A Franciscan who
is moved by the call in Article 30 “to bind up those who are bruised”
may find himself or herself responding to the plight of refugees fleeing
oppression in Central America and arriving in our country bruised, bat-
tered and homeless. : '

The response to “bind up those who are bruised” may in this case be
as simple as providing shelter, a traditional work of mercy. This response
is based solely on a perspective of equal, fraternal relationships among
all people.

As we know, however, the situation is not that simple. The one providing
shelter may be designated a criminal if the person receiving shelter is
not designated a “political refugee” by the U.S. government. The desig-
nation depends upon whether our government recognized the refugee’s
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native government as oppressive or not. The most alarmfng examples in
recent years have been with regards to Salvador and Haiti. People
fleeing those countries did not receive “political refugee” status. Those
providing shelter were consequently labelled criminals. The simple act
of mercy became an action of justice; it also became complicated and
dangerous. Franciscans and many others found themselves in court or jail.

The action in providing sanctuary challenges the designation of who is
friend and who is foe. By calling all brothers and sisters it threatens an
entire systsem of inclusion and exclusion. What begins as a response to
the call of mercy in article 30 leads to the concluding challenge in the
same article to “suffer persecution for the sake of justice.”

As we become more aware of the interrelationships between competi-
tion for power across the globe and consequent systemic oppression,
attempts to apply works of mercy to the victims frequently lead to ques-
tioning the causes of the victimization. People begin to realize that preven-
tion is the best way to “heal the wounded” (article 30).

Apartheid is an example. We are painfully aware of the physical suffering
inflicted on the black majority in South Africa. Television impresses on
our consciousness the visual images of ‘beatings and killings. Those in
North America who are moved to try and heal these wounds find them-
selves involved in political and economic maneuvers to prevent the per-
petration of this structural violence. And so, as a way of healing, they
exert pressure on governments and transnational corporations whose
power and technology make apartheid possible and desirable for the
privileged.

The distinctions some choose to make between direct ministerial service
to persons and indirect service through systemic change have become
invalid today. Both are appropriate and necessary. A judgment that direct
service in works of mercy is more “Gospel” or “Franciscan” then “social
justice” works is facile and false. The reality is that if one wishes to help
bring peace to South Africa, one must have IBM on his or her side. The
pass system, used to perpetuate apartheid by restricting the movement
of blacks and keeping them excluded and dominated, depends upon com-
puters. To heal those wounded by such oppression one must eliminate
the pass system. That requires eliminating support for the pass system
by computer giants. Those lobbying IBM for this reason are indeed heed-
ing the call to “heal the wounded” just as authentically as the nurse who
tends to the black person beaten for crossing an arbitrary boundary. Mercy
and justice do embrace each other as the psalmist wrote.

The third call of article 30 is to “reclaim the erring.” This work of mercy
is also linked to the call to be peaceful instruments of justice. I recall
standing with Franciscans at the Nevada Test Site. We were keeping a
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Lenten vigil, as Franciscans there have done for several years, to call for
a halt to nuclear testing as the U.S. bishops did in their peace pastoral.
This witness action was an attempt to reclaim the erring, for Franciscans
believe that nuclear weapons are a mistake. The effort calls those manufac-
turing, exploding and preparing to use nuclear weapons to a conversion
of heart. In that sense it attempts to “reclaim the erring.

This phrase implies making a judgment on what is acceptable apd what
is not. It adds the dimension of critical thinking to the works of mercy.
Such judgment based on their value of fraternal relationships between
Americans and Russians, between present and future generations, be-
tween human and the rest of earth’s life. Their Franciscan choice to
reclaim the erring is a work of justice. It has also introduced them toarrests.

We are sent into the world today, as it is, to be peaceful instruments
of justice. That call is encouraged and specified in Chapter Nine of our
Rule. Our choices in living out the call may vary, but the choices today
bring mercy and justice together in the cause of peace. They result from
our belief that all are equal in the beauty of creation. We foster this
fraternal unity by our word and work because we do believe “that the

Lord alone is God.”

Invitation and Response

You invited me—to what, | didn’t know—
But | answered, “Yes”;
How else does one answer her Lord?
Day by day I'm learning the meaning of that Call:
Joy in You—and sorrow,
Peace—and strife, ‘
Bewilderment—and, sometimes, clarity.
| rejoice in that “Yes” —
But I still have much to learn
about the meaning of your Call.

Sister Marie Regina Leis, O.S.F.

A VISION OF FRANCISCAN PEACEMAKING

Franciscan peacemaking begins when we realize that peace is a gift of
God, our Creator. Peace grows when we live the Gospel as brothers and
sisters with all people, as reconcilers of injustice, and in harmony with
all God’s creatures. Our peacemaking continually arises from the values

we profess and live out together:
Franciscan peacemaking arises from CONVER-
SION as we: ) v
allow the peace which only Christ can give to
heal our own alienation through reflection of
Scriptures, fasting and prayer:
reflect critically on sinful social structures and
convert our awareness into actions on behalf of
justice; i
celebrate our humanity, which binds us to the
whole world with bonds beyond nationalism.
Franciscan peacemaking arises from CONTEMP-
LATION as we: »
open ourselves to God’s love trusting our experi-
ences and becoming instruments of Christs’s
peace;
nourish our hope for a peaceful world by entering
into communion with all God’s people;
live our belief in the Incarnation by becoming
one with the earth and all God’s creatures.
Franciscan peacemaking arises from POVERTY
as we: :
follow the poor and oppressed Christ by depend-
ing upon Providence, which frees us from seeking
power, privilege and wealth; ,
share all we have received, our self and goods,
appropriating and defending nothing as our own;
act as responsible stewards of God's earth, shar-

ing its resources with all people, to fulfill Christ’s.

promise of peace. .
Franciscan peacemaking arises from MINORITY
as we:
live as servants, entering into solidarity with the
poor while working to reconcile all as brothers
and sisters;
resist in love and non-violence the domination
of racism, sexism, militarism, political and
economic exploitation; )
promote the reign of God by living joyfully as
pilgrims and strangers, seeking a world where
each person has value.
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Evangelical Life in
Apostolic Communities
THADDEUS HORGAN, S.A.

AFTER LAST August’s (1985) Assembly of Third Order Regular franciscan
major superiors in New Orleans where the keynote address was on
“Evangelical Life”?, several participants asked for clarifications, definitions
and explanations of the topic in view of their particular congregation’s
apostolic purpose. Many of our congregations are described as “apostolic”
in Constitutions. When it was pointed out that St. Francis’ charismatic
insight in founding his Orders was literal gospel living, many at the
Assembly grew uncomfortable, “Our founding charism was rooted in ful-
filling the Church’s need to. . . .” do missionary work, a specific charity
work, a specific charity work, or a pastoral ministry. “Ours is an active
apostolic group.” This is how many perceive their congregation. Even
the Holy See classifies religious either as monastic or apostolic. Religious
perceive themselves this way too. “And what does your congregations
do?” we ask when we gather. Despite personalism and the consistent
praising of the quality of being, it seems our culture has made us religious
pragmatists and doers. Renewal of franciscan religious life requires us to
reconsider this popular perspective.

Doing the Church’s apostolate through multiple ministries is the goal
of most franciscan congregations. this must continue. Quality ministry
should be maintained and even made better. never should we deny the
heritage founders and foundresses have left us in their zeal for the Church’s
mission. But has this overshadowed the call holiness itself? Many feel it
is included in the call to ministry. For strictly apostolic communities this

Thaddeus Horgan, SA, “Evangelical Life” in the Proceedings of the Annual
Federation Council: New Orleans, August 21 - 23, 1985. (Pittsburgh: Federation
of Franciscan Brothers and Sisters in the US, 1986).

Father Thaddeus Horgan, S A. is Managing Editor of the Graymoor Publication,
Ecumenical Trends and @ member of the Rule and Life Committee of the Franciscan
Federation as well as a member of the editorial board of THE CORD.
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is true. What we need to reconsider is why, in our franciscan tradiﬁon,
we do apostolic works and ministries. After all, Francis was inspired not
so much to an activity but to renew the Church by following a gospel way
of life (Test. 14). Yet he also was the first founder of an order to incorporate
a chapter in a religious rule on missionary work (RNB 15; RB 12). This
alone is sufficient witness to the fact that evangelical life and apostolic
goals are harmonious. and integral to our way of life. What then is the
relationship between these two aspects of Third Order Regular francis-
canism? Briefly stated, ministry and service flow from gospel living, are
rooted in it, and are made credible by the lived experience of gosp;l.
There is a tremendous emphasis on ministry in the Church today due
to negative factors like clergy shortage and fewer responding to the call
to religious life, and positive factors like the opening up of most ministries
to the laity and the development of new ministries. Franciscan religious
» not surprisingly, have correspondingly become ministry and apostolate
conscious and involved. Many have pioneered new ministries and
wholeheartedly embraced second ministries like second careers. Ministry
and apostolate have become so dontinant in church life that franciscans,
along with religious solely in apostolic congregations, see their life-styles
completely shaped by the requirements of ministry. The promulgation of
our new Rule signals us to balance this with a deepened appreciation for,
and a more authentic expression for, evangelical life within our congregh—
tions. . ‘
The Rule sets before each of us individually, and perhaps more impor-
tantly, corporately, the principles of evangelical life. it is about following .
Jesus or assimilating the values and attitudes of the historical Iesus as
these are narrated in the Gospels. Fr. Luis Patifio, OFM, pastor of a :
parish in an impoverished suburb of Bogota, Columbia, addressed the.
International Franciscan Assembly of General Ministers/Superiofs of As-
sisi last October. He described evangelical life as the following of Jesus’

“. .. life on earth; the way he lived in history before God, before human-
ity and before the world. To follow Jesus is to have in our daily lives
the same sentiments, the same affections, the same attitude of life-and
the same perspectives on life that he had during his earthly life. (To
realize) this following of Christ we must believe in the Jesus of faith
know the historical Jesus as well as possible. We must believe that the
Word was really made flesh and know how flesh is made Word.

*This quotation from m
y notes was taken from a si
Patifio’s . _ simultaneous translation of Fr.

247

TUELEE T e 0 B i L ]



Evangelical life, then, involves imitating the Christ as St. Francis did,
namely by reproducing His experiences (poverty) and his gestures (humil-
ity/minority) in our own lives. For Francis and franciscans literal gospel
living, set forth in our particular Rule, is our calling. and that is nothing
less than re-presenting the life of Jesus in our own lives. As Leonardo
Boff has pointed out, franciscan gospel living is totally interior and exterior
identification with Christ in his humanity.” After his convesrsion Francis
deeply appreciated that to be Christian meant what 1 John 1:6 declares:
« . .whoever claims to be dwelling in him binds himself to live as Christ
himself lived.” Deliberate conformity to the details of Christ’s life resulted
in Francis being filled with “. . .the spirit of poverty, with a deep sense
of humility and an attitude of profound compassion. . . ” says St. Bonaven-
ture in his Legenda Major.

Francis’ charismatic insight into the ministry of Jesus is based, if ‘you -

will, on God’s “apostolic Activity”. The Father, out of love, sent the Son
into the world. He came out of love for the Father. That Spirit of love
anointed the humanity of Christ at the Incarnation with God’s purposeful-
ness, the redemption of humanity. If men and women would only believe
in the Son, they would receive life’s fullness (Jn 3: 16-17). Christ in his
humanity redeems us. Christ in his humanity also shows us the way to
the Father. This is a distinctly franciscan viewpoint. Since this is so we
should do likewise in our ongoing Third Order Regular franciscan life of

conversion to the Lord. Francis’ vision of Christ’s life on earth was total. -

Therefore he admonishes us “to hold onto the words, the life and the

teaching and the Holy Gospel. . . of the Lord” (Reg. NB 22:41). But -

underpinning all for him was the humility of the Incarnation, the poverty
and compassion of the historic Jesus as He made his way to Jerusalem,
and the servanthood of His passion, death and resurrection. This explains
Francis’ (RB 12:4) and our Rule’s (032) directing us to live according to
“. . . the poverty and humility and holy Gospel of our Lord Jesus Christ
which we have solemnly promised to observe.”

Led by the Spirit of the Lord (Rule 4) to true faith in Jesus and moved
to ongoing conversion of heart we follow Christ after sthe example of
Francis in a spirit of prayer, poverty, and humility (Rule 2). In this way
we walk in Christ’s footprints along the path of simplicity, fraternity,
loving obedience and co'ntemplation.4 These two sentences summarize
what evangelical life is in the Third Order Regular of St. Francis. We

*Leonardo Boff, St. Francis: A Model for Human Liberation. (New York: Cross-
road Publishing Co. 1882), p. 25.

‘For a brief presentation of these values see my paper, “Life According to the
Holy Gospel”, in The CORD (Vol. 32, no. 9, October 1982) pp. 273 - 278.
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need to flesh this out further. How total devotion to the person of the
historical Jesus enables us to embody the life of the Lord today in a
current way is the issue. As with Jesus our lives should make us credible
witnesses to and bearers of God’s good news in Christ for all men and
women. Like Christ our living has an apostolic purpose. Gospel living
impels us as it did Francis “to bring forth fruits worthy of our repentence”
(Rule: Ep.# Fid. 1:4). These are the compassionate deeds of the Christ,
the signs which showed that in him the Kingdom of God was at hand
(Luke 4: 18-21 and Mt. 25: 34-46). These same signs should show through

us and be brought about by us if we are filled interiorly and exteriorly
with the life of the Lord.

The distinctions some choose to make between
direct ministerial service to persons and indi-
rect service through systematic change have
become invalid today. Both are appropriate
and necessary.

Today the abundant literature on ministry techniques, ministry updat-
ing, educating for ministry, even degrees in ministry all indicate greater
expertise and competency in the field, more than even before. This is
fine. But in view of modern mission realities in many nations abroad
where evangelization is forbidden, or where people are indifferent to
religion, the nature of ministry is “presence”. “Being with” others by
simply and fully being Christian is the mode of missionary activity. A
concerned look needs to be given td disaffected Christians and the un-
churched in the USA who number 90 million. And what of youth who
are highly critical of the institutional church and its institutions including
our religious institutes. Lutheran theologian Jaroslav Pelikan in his most
recent book marvels at the popularity of St. Francis with all types of
persons. Francis, he says, embodies the gospel of Jesus to whom many
are desvoted. The institutional church, he says, teaches and preaches about
Jesus.” The reinvigoration of franciscan ministry, so that it might be more

5
Jaroslaw Pelikan, Jesus Through the Centuries (N : i i
Bress. 1088 oo dome g ries (New Haven: Yale University
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efficacious, depends on the embodiment of evangelica} Value-s i.n persons
(cf. 2 Cel 164). But not in persons alone! It is neede.d in Chn‘s‘ha.n frater-
nities called franciscan congregations with apostolic goals. “We are t:i)
show forth with unmistakable clarity the love for one anotht.e]r. enj.ou:;

in the Gospel”, saiti the heads of all of our franciscan farm ll;yn e
Francis year (1982)." Nowhere is this more the case than in : com-
munities where religious life frequently has been. reduced to C nshaln
professionals (teachers, social workers, pastoral ministers, nurses, c?uns}:e -
lors, etc.) living together in a non-interfering way rather than }:wth that
intensity of Christian life which our Rule (N1) and'the Chur(l:1 (Cth:melr:
gentium N4; Perfectae caritatis 1c) describe. In other instances the Churc

in its teaching on religious life consistsently has cfllled for a harmon});
between religious living and involvement in apostolic works. How muc

mores does this apply to franciscans who promise the Lord to pursue

ife literally!

GOCSE":;tlivity is they great need in developing life-styles today. 'Ijht.ere has
been a tendency among some to revert back to older ways of living out
gospel values. “Restoratio” some call it. This does n.ot seem 'to :inallcle us
efficacious signs of anything except to those Catholics who' like dt ings
“the way they used to be”. These people though goodiwﬂled, o n(.)t
represent the future. Here Fr. Patifio may be able to help us He says:

w Jesus whom we discover in the Gospel and in the Church’s
teac}fi':lgr%:; :::lefemgn] ize the social condition in whicl.x Hehhad hii:.l expe;::ince
of God, humankind and the world. We must also recognize the social condi o::
of our day in order to situate ourselves so we can apply Ie;us pQ:rspet(:it'lvetsa on
reality. The social conditior;lils the balsfe from vtvhigc}; lv:r:y:lod . ;&; li(; tlil: r::)sml nd

ansform reality . . . If we are to ge c, s
:1'::(,1 :::3 n(;g;tt:a:c attitudes s;y our following of Jesus is not simplyt copyin‘g” :
or blind application of universal principles, or a sort of paralle! ::loun erf)art,and
must seek out the connection between Jesus and his times and ourselves

our times. o . .
Finally, evangelical life is not just the source and motivation for ministry;

it makes ministry credible. This is why Francis said, “Blessed is :ihat
religious who takes no pleasure and joy except in the most h(')ly wor! s.
and deeds of God in joy and gladness (AOM 20:. 1-2). Quotu;g F {-an;fs
our Rule (#29) makes this same point. So too dld P0p§af’;u \;2)1!’1 Hls
outstanding 1975 Apostolic Exhortation Evangelii nuntiadi (#26). He

I Have Done My Part, May Christ Teach You Yours (Pulaski, WI: Franciscan

'?l;lal:ll’ \llg,sz‘ziuangelu nuntiandi; 8 December 1975 in Vatican Council II More

Post Conciliar Documents. Austin Flannery, ed. (Northport, NY: Costello Publish-
ing Co. 1982), p. 722.

250

said that evangelization first means bearing witness simply and directly
to God revealed in Jesus by the power of the Spirit. The specific witness
required is to God’s love for the world manifested in the Incarnation. We
are called to embody that love and be signs of it for all people and things
so they might have eternal peace in God.

Announcing peace is the shared ministry of Third Order Regular fran-
ciscans. If we want peace we should work for justice. To help us fulfill
this admontion of Pope Paul VI, the Franciscan F. ederation’s Justice and
Peace Committee has provided us with a statement on A Vision of Fran-
ciscan Peacemaking . It helps us embody the four cornerstone gospel values
of our Rule and applies them to the quest for peace. The Report from
the Francis Year Inter-Francis Congress at Mattli, Switzerland' is still
another source for appreciating franciscanism’s peace ministry which seeks
to serve humanity searching for God, for justice, and for true human
fraternity. but first and foremost our calling is to embody and witness to
these signs of the Kingdom. When we do, then we become efficacious
servants of God's peace, truly apostolic and totally catholic, as the church
calls Francis in the liturgical text for his feast day. ‘

®Leonardo Boff and Walbert Bithlmann, Build Up My Church (Chicago: Interpro-
vincial Secreterial for the Missions, 1984). -

Seascape

My love for you, O Lord—

How like the waves upon the sea,

Which rush and roar and roll toward shore
Then pause, and turn, and break no more.
Yet would | more constant be

Than fickle waves upon the sea,

And so | turn and seek once more,

Seek the One I'm longing for,

And finding welcome unreserved,
And finding love so undeserved,
| cast myself on Thee.

'

Sister Marie Regina Leis, O.S.F
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THE CHRONICLE OF SALIMBENE DE ADAM

translated by Joseph L. Baird,

Giuseppe Baglivi and John Robert Kane
‘This first complete translation of the lively Chronicle of a Franciscan
friar writing in 1283, contitutes a major source. The Chronicle has
been called “the greatest work of ltalian historiography of the
thirteenth century” and “the most remarkable autobiography of
the Middle Ages.”

Written in a lively style, with humor and vivid character sketches,
this work is valuable both for the broad panorama of the age and
for the individual portraits of both famous and obscure persons.
Many of the inherent contradictions of powerty and greed, sanctity
and cruelty, humility and intolerance, that characterized thir-
teenth-century Italy are documented here, Salimbene records per-
sonal experiences (including his own visions and debates he holds
with Christ on scriptural exegesis) and the monkish pranks and
funny incidents he witnessed. He writes of such men as Pope
Innocent IV, Bernard of Quintaville, John of Parma, Rainald of
Arezzo, and the Emperor Frederick I1; of a sumptuous dinner with
King Louis of France; of Pope Innocent 11l holding up the seamless
robe of the Lord and measuring it to himself.

The Chronicle contains delails about the early developments of
the Franciscan Order which are available nowhere else. It is also
an important source for the study of Joachimism as well as of
early Franciscan biblical interpretation—a subject of much con-
cern to Salimbene, who extensively cites texts and debates mean-

ings.

The translators have kept the conversational tone and the free—
flowing sentence structure, while remaining faithful to the literal
sense of the original. This volume includes a substantial introduc-
tion, abundant footnotes, a bibliography, a table of page corres-
pondences between the two major editions, and a comprehensive
index.

Vol.40 ISBN 073-3 750pp. $33.00 USA  Spring 1966

North American University and College Libraries
must order from:

Medieval & Renaissance Texts & Studies
University Center of Binghamton
Binghamton, NY 13901 USA

Others may order also from
The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY 14778 USA

Bpok Reviews

The Blessed Virgin: Her Life and Her
Role in Our Lives.ByCliffordStevens.
Huntington, IN: Oyr Sunday Visitor
Press, 1985, Pp. 182, including Index.
Paper, $6.95.

Reviewed by Father John Marshall,
O.F.M., associate pastor, Elmwood
Park, N J ., and author of By the Light
of His Lamp, and Sharing God’s Love.

Fr. Walter J. Burghardt, S.]J. in one
of his touted three-pronged homilies
entitled, Blessed Are You, gives a most
lucid and applicable definition of the
word “blessed.” He writes that when
Jesus says, “Blessed are you,” as he re-
peatedly did say on the Mount of
Beatitude, He means situation. He is
not praising or blessing anyone but sim-
ply stating that there is something good
about the situation whatever that situa-
tion may be. Be it poverty or hunger,
sadness or slander, this is in some sense
a fortunate situation. Be it peace or joy,
even more so,

When Gabriel the angel hailed Mary
with the salutation, “Blessed are you
among women,” he was proclaiming a
situation that was steeped with the awe-
some. The situation became awfully de-
licate when he further announced, “Do
not fear, Mary, you have found favor
with God. You shall conceive and bear
a son and give him the name Jesus.”
(Lk. 1:30-31)

Following Fr. Burghardt’s suggestion
Mary’s womb was to be the “site” of
the Incarnation mystery. At the most
critical moments of Jesus’ life Mary was
there, on site. Be it at Cana, in the
Temple, atop Calvary, in the midst of
the frightened Apostles at prayer, Mary
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herself lent favor to the situation,

It indeed became for me a “blessed”
moment when I first was introduced to
Fr. Clifford Stevens’ neatly and tightly
knit little volume, The Blessed Virgin:
Her Life and Her Role in our Lives. As
I moved from Chapter to Chapter it
became for me an on site “pilgrimage,”
a faith walk from one historical Marian
site to another. Having made a pilgrim-
age to the Holy Land my memory was
refreshed to the soul. On hindsight how
I wished I had this beautiful book
tucked away in my carry-on-luggage.

For one who is habituated to breathe
the rare atmosphere of the speculative
or philosophical what a leisure treat to
make contact with the earthy and stroll
at a relaxed pace in the sandal prints of
the blessed Virgin. All the three dimen-
sional characters are there. With words
and phrases softly descriptive and accu-
rately historical, a true cultural perspec-
tive prevents the book from becoming
sentimentally speculative,

A worthy tribute to Mary, an inspira-
tion to the faith-grounded reader, and
indeed a most favored gift from the au-
thor. For having pondered the contents
of this book what else but a more bles-
sed situation.

The Prayer of Cosa. By Cornelia Jes-
sey. Minneapolis: Winston Press,
1985. Pp. 103. Paperback, $5.95.

Reviewed by Father Thomas Bourgue,
T.O.R., Chairperson of the Philosophi-
cal and Religious Studies Department
of Saint Francis College of Pennsyl-
vania.
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Saint Paul tells us in his Epistie to
the Romans, “. . .we do not know how
to pray as we ought; but the Spirit him-'
self makes intercession for us with
groanings that cannot be expressed in
speech. He who searches hearts knows
what the Spirit means, for the Spirit
intercedes for the saints as God himself
wills (8,26-27).”

This passage from Scripture is truly
lived out by Cornelia Jessey in her
book, The Prayer of Cosa. Jessey shares
her openness to the gift of the Spirit as
she reflects upon she prayer of Saint
Francis of Assisi. Not only does she
share her ideas of Francis’ prayer, but
she also invites the reader to enter into
the “spirit” of prayer itself.

In the introduction of the book, Jes-
sey offers an interesting explanation of
the concepts, “nada” and “cosa.” This
explanation sets the mood and allows
the reader to enter into the week of
morning praise or meditation which fol-
low. Her understanding of the concept
“cosa” adds an interesting and realistic
approach to Franciscan prayer today.

Jessey explains that “cosa” refers to
a Spanish word meaning, “thing.” She
states, “. . . cosa as a way of prayer is
new, but the way is old: cosa, prayer
through things, prayer in the midst of
all we are.” Francis experienced and
practiced “cosa” throughout his life.
“Cosa” is a realistic approach to be used
in one’s prayer and Jessey shows one

how this prayer can be lived out daily.

This book invites the reader to an
active involvement and struggle with
one’s relationship with God, others and
creation. Within our active involve-
ment with life, we begin to see that all
created things do have a purpose and

God is our source of their purpose and
creation. As one enters into the liturgi-
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cal hours of lauds, one finds God in the
reality of one’s life and within all crea-
tion. Jessey has shared her involvement
and struggle with God, others and cre-
ation with the reader.

The author offers seven days of lauds
for the reader to experience and to re-
flect upon. These seven chapters give
a liturgical spiritual and Franciscan ap-
proach to the use of the Divine Office.
Each chapter invites the reader to re-
flect upon the works of Francis of Assisi,
as well as the works of other spiritual
writers. The reader is also called to re-
flect upon one’s own involvement with
God. The call to prayer is evident in
the book and enables one to truly open
up to the Spirit.

The Prayer of Cosa particularly cap-
tures Francis’ love for the Liturgy of
the call to live the gift of the Eucharist
out throughout the day. Jessey high-
lights Francis’ love for Christ within the
Liturgy of the Eucharist and the Liturgy
of the Hours by sharing his devotion to
the liturgical hour, lauds.

As the reader meditates upon the
seven days of lauds, one begins to un-
derstand that praise and thanksgiving
were important elements within Fran-
cis’ prayer. Most of Francis’ prayers that
we have today include blessing, prais-
ing, thanking and reverencing God for
all that had been given to him and
others.

Francis’ experience of prayer implies
that one has been captured by God. Jes-
sey has achieved this spirit of prayer.
All who read and pray with the aid of
The Prayer of Cosa will most likely be
“captured” by Francis® spirit of prayer,
and especially the gift of the Spirit.

A Handbook on Canons 573 - 746.
Edited by Jordan Hite, T.O.R., Sha-
ron Holland, I.H.M., and Daniel
Ward, O.S.B. Collegeville, MN: The
Liturgical Press, 1985. Pp. v - 400.
Paper, $22.50

Reviewed by Fr. Vincent B. Grogan,
O.F.M., ].C.D.(Catholic University of
America), Associate Professor of Canon
Law, Christ The King Seminary, East
Aurora, New York.

“Never judge a book by its cover!”—
that sage advice certainly applies to this
handy volume. The title itself, “A
Handbook on Canons 573 - 746,” seems
sufficiently innocuous, indicating that
its constents offer a commentary on the
canons regulating Religious and Secular
Institutes. It does contain that, of
course, along with abundant footnotes
for every chapter. But there is also
much more that is of value here.

Thus, we find a succinctly — written
Introduction by the noted Canadian
canonist, Fr. Francis Morrisey,
O.M.L, in which he highlights the prins
ciples guiding the revision of religious
law (e.g., respect for the charism of each
Institute — pp. 16 and 17; equality be-
tween institutes of men and women—
pP. 19 and 20) and certain trends evi-
dent in the new law for religious, such
as provision for new forms of consec-
rated life (pp. 23 and 24) and the reduc-
tion of ‘exemption’ to matters almost
exclusively pertaining to the internal af-
fairs of religious institutes (pp. 24 and
25).

Another significant section focuses on
those elements which must be legis-
lated by each religious community in
its proper law (i.e., in its General Con-
stitutions and Directory, pp. 371 -
382)—this segment will certainly be of
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assistance to those Institutes which
have not yet completed the revision of
their particular law in light of the 1983
Code.

A very thorough chapter addresses
the intricate topic of authority (both ex-
trinsic and  intrinsic to a religious In-
stitute, pp. 383 - 398). Treated here are
areas such as those needing approval or
confirmation by the Holy See, those in
which the local ordinary must be in-
volved and the respective levels of com-
petent autority within an Institute (the
general chapter, the supreme mod-
erator, the provincial moderator, the
local superior).

Nor should there be overlooked a
convenient glossary of technical terms
found often in the canons on religious
life (pp. 331-337). Likewise of value is
a lengthy segment which provides sam-
ple formularies of a canonical nature,
such as a petition for a dispensation from
vows, a decree of establishment of a
religious house, a request for a transfer
to another religious institute (pp. 341-
370).

The bulk of the volume offers a salient
commentary on each canon of the ’83
Code’s section on Religious and Secular
Institutes—Book II, Part III. We find
here not only an explanation of the re-
spective canon, but where pertinent,
its relationship to the "17 Code, the in-
fluences of post-Vatican Il interim legis-
lation, and also its evolution within the
revision process itself.

What this reviewer found particularly
interesting was the chapter concerning
separation from the Institute—and
more especially, the author’s treatment
of matters not specifically provided for
or envisioned seemingly by the Code.
For instance, suggestions are offered
vis-a-vis the case of a religious in tempo-
rary vows who wishes to transfer to
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another community (p. 230) or the situ-
ation of an exclaustrated religious desir-

ing to transfer to another institute (p.

236) or the instance of a person who
initially accepts a dispensation from
vows and subsequently changes his or

rary legislation on consecrated life
would be a valuable asset to the library
of every religious house and especially
helpful for those in positions of leader-
ship in religious communities. It consti-
tutes aready reference resource. I hear-

her mind (pp. 251 - 252). tily recommend it.
This book, offering as it does input

from canonists (both male and female)

who are au courant with the contempo-
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EDITORIAL

Oversimplifying
Spirituality

I.AM A SLOGAN or motto person, and so the pithy sayings of the
Bible have meant a lot to me over the years, e.g. “‘Seek first the
kingdom of Heaven, and all things will be given you besides;” “In
patience you will possess your soul;” “Fear not, little flock.” And
the phrases of spiritual writers have also influenced me, e.g. Father
Faber’s “Our thoughts are better measures of ourselves than our
actions;” and Van Zeller's ““Happiness is a by-product of activity.”
And retreat masters have given me a couple of one-liners, too: “if
you cut corners, you will end up going in circles,” and “‘one step
beyond mediocrity and you have got it made.”
As comforting, inspiring, and helpful as all of these remarks are

! do have to remind myself that living in relationship with the Lorci
is not reducible to following an exact prescription, or as easy as
shouting a motto. In particular, | would like to address the view that
was expressed in the adage, listed last above, “One step beyond
mediocrity, and you have it made.” | think it expresses an assumption
we make, or want to make. “If only | could do something heroic,
like going off to the foreign missions, or giving up meat, or praying
eleven hours a day, then | would have the closeness to God that |
desire.” | think the illusion of such thinking is shown by the story
of ?he Chinese missionary on his death bed surrounded by his fellow
religious, reminding him of the long years of service he had in that
forfaign land. The ex-missionary said, “If the Lord doesn’t mention
Chlna when he meets me, neither will .” Older religious who have
tried the austerity short-cut to God can also testify they are as far
away as ever. And do not the words of the Lord, “Come to me, you
who are heavy-burdened” and the petitions of the prayer He taught
us. “Give us this day our daily bread,” and ‘‘Forgive us our trespasses
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as we forgive those who trespass against us,” imply that struggle
and need are ongoing. We just cannot put our spiritual life on cruise
control and watch life roll by.

The spiritual life, then, is a question of relating to God as the
persons we are, not the hero that our imagination supplies as another
of America’s saints. God has made each of us unique, and He is
unique, so our relationship with him will have the mystery of all
personal relationships. We are a lot deeper with our friends than
we realize—their death often shows us that. We are a lot deeper
with God than we realize, so why can’t we begin to lay aside the
desire for the “Grand gesture” that will establish us in His Love.
After all, we don’t look for the heroic from our friends. What makes

us think God does? 2 %

The Leper

A chance encounter—during a solitary ride.
You crossed my path. ...
Impulsively, | sought to look away.
Your stench and physical decay were too much to bear. . . .
Or so | thought.

Why . ..
Were you too powerful a reminder
of this earthly sojourn’s final resolution?
Or did your flesh mirror the condition of my soul?

Despite my revulsion,
I dismounted and stepped toward you. . ..
An outstretched hand sought alms.
With coin in hand you turned to walk away. . . .
My kiss was beyond your comprehension.

| glanced away for only an instant.
Turning back . . . you’d disappeared.
Or was your presence my wild imaginings?

It didn’t matter,
for the sweetness of that encounter
filled my heart with joy,
my soul with peace.
Darkness had lifted . ..
| walked in the Light.

William J. Boylan, O.FM.Conv.

St. Francis’

The Canticle og' Brother Sun

Joseph Haydn’s
The Creation
The Fatherhood of God and the

Brotherhood of all creatures

MICHAEL CHANDLER, O.F.M., Cap.

THE IDEA of comparing St. Francis’ The Canticle with Haydn'’s oratorio
The Creation first came to me more as a passing thought than as a deliberate
intention. It came as I was listening to a performance of The Creation on
BBC television at the end of March 1982 in honour of the two hundred
and fiftieth anniversary of Haydn’s birth - March 31st 1732. As the perfor-
mance made headway I began to sing frangments of The Canticle almost
by reflex action in response to music Just heard: “Be praised my Lord
with all your creatures.” It was then that the idea of comparing the
messages of these two works materialized.

I wish at this point to acknowledge my deep gratitude to the late FR.
ERIC DOYLE. O.F.M.,lector at the Franciscan Study Centre, Canter-
bury, England, and a well-known Franciscan author and teacher. Without
his help and encouragement—and his friendship—this article would never
have seen the light of day.

Masterpieces

All creation is a reflection of its Maker. This is above all true of God'’s
creation—everything that exists—and it is also true of the results of man’s

Fr Michael Chandler O .F .M Cap. is a member of the Capuchin Province of Great
Britain: he took final vows in September 1982 and was ordained priest in March
1983. Before joining the Capuchins he studied at the Royal Academy of Music,
London, receiving the degree of “Graduate of the Royal Schools of Music”
(G.R.S.M.) and the diploma “Licentiate of the Royal Academy of Music”
(L.RA.M.). He is currently studying in Paris (France) for a Master's degree at
the Institut Supérieur de Liturgie (Institut Catholique de Paris).
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creative activity. Both The Canticle by St. Francis and Haydn’s the Cre-
ation are reflections of their author’s own beliefs and life-experiences. In
the lives of both these men—one a saint, the other a composer—these
two works stand out as’ special among all their other creative works. They
are their masterpieces. Both are the climax and highest expressions of
their personalities and of their attitudes and beliefs concerning God, the
meaning of life, and the created things which they experienced around
them and of which they felt themselves to be a part. In consequence, to
appreciate their works we have to understand the men who created them.
St. Francis is distinguised by a déep relationship with God, especially
as revealed in littleness in the person of Jesus, his Lord and Saviour. He
is also distinguished by a love for his fellow man and for all created things,
his brothers and sisters, because all creation, including man, has its only
source in the one heavenly Father of all, and in Jesus, King and Lord of
all creation and our Eldest Brother. St. Francis is well known. But, to
make the comparison, we need to known something about Haydn, th
“creator” of The Creation, and about The Creation itself. '

Joseph Haydn and THE CREATION

Joseph Haydn was born on March 31st, 1732, in Rohrau, a small village
on the border of Austria and Hungary. He was the son of a wheelwright.
At an early age he began to show signs of musical talent and was eventually
sent to Vienna to become a choirboy in St. Stephen’s Cathedral. At the
age of eighteen he was dismissed from the choir and spent nine years
virtually unemployed until he secured a position as musical director in
the household of Count Morzin, a German princeling. In 1761, at the
age of twenty-nine, he secured a position as “Vice-Kapellmeister” (deputy

musical director) at the court of Prince Paul Eszterhazy, one of the most

powerful noblemen in the Austrian Empire. Haydn became Kapellmeister
there three years later. He spent more than forty years of his life in the
service of the Eszterhazys, composing on command symphonies, Masses
and operas. During this time his fame began to spread throughout Europe,
and, on the.death of Prince Nicholas Eszterhazy in September 1790,
Haydn took the opportunity to travel abroad, making two visits to England
(1791-93; 1794-95). It was for London audiences that he composed his
twelve symphonies. When he retuzned to Vienna from London in 1795,
Haydn, although now sixty-three years old, was about to enter the last

and possibly the greatest period of his creative life, It was in this period

that he composed his masterpiece The Creation, which took two years to
complete (1796-98). It was first performed in April 1798 at the Swarsenberg
Palace in Vienna. - o : Co

260

b
¥

Why is this oratorio the crowning achievement of Haydn'’s creative life?
The Creation expresses in sound his whole outlook on life in a way so
complete as no other single work of his does. It is a summary of Haydn’s
creative work. This gives rise to further questions: What was Haydn’s
outlook on life? and What were his beliefs? ‘ 4

He was devoutly religious; he was brought up in the Austrian Catholic
tradition and throughout his life practiced his faith. He had a deep sense
of God’s providence and believed that God’s goodness as Heavenly Father
was to be seen in a world that He called very good. Despite the darkness

-aspects of life, Haydn saw the world as a good and beautiful place. Both

these values—love of God and love of nature (including man)—had an.
effect on his life. He was a kind and honest man, very human, and free
from envy, as is evident in his friendship with the younger Mozart whom
Haydn treated as an equal even though he was old enough to have been
Mozart’s father. These values also had an effect on his creative life and
work. '

Haydn realized that every composition he “created” found its source
in God and gave praise to God. He was present at a performance of The
Creation in Vienna in honour of his seventy-sixth birthday in March,
1808. When the audience thundered applause at a particularly dramatic
point in the work—the unexpected “And there was LIGHT” at the begin-
ning of the oratorio—he was heard to exclaim: “Not I, but a power above,
created that.” In honour of his heavenly Father he composed several
Masses, an oratorio and a Te Deum. Moreover, he began his manuscripts
almost always with the words “In nomine Domini” (In the name of the
Lord) and ended them with either “Laus Deo” (Praise God) or “Deo
Gratias” (Thanks be to God).. :

As for his love of nature, many of his works are filled with a rural
atmosphere due to the inherent simplicity of his melodic and harmonic
style. There are also explicit musical representations of the sounds of
nature and of country life in his works; for example, the junting horns in
the Symphony “with the Horn-signal” (no.31), and most especially in his
cantata The Seasons, written in 1800-01.

However, it was only the The Creation that Haydn was able to express
his love of God and of nature in a way that was fully satisfying. This is
the one composition in which Haydn expresses himself completely; and
in composing it Haydn found true happiness and a heightened sense of
devotion towards God. As Karl Geiringer has written:

These years devoted to the compostion of The Creation were among the
richest and happiest in Haydn’s life. He was fully absorbed by a task in
which, perhaps better than ever before, he could express the innermost
forces of his nature... When he worked on this oratorio, Haydn felt
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uplifted and in close communion with his Creator: “Never was I so
devout,” he said; “as when composing The Creation. I knelt down every
day and prayed to God to strengthen me for my work...!”

The Creation is a setting to music of a libretto whose authorship is disputed.
It was originally meant for Handel and given to Haydn in England. The
libretto consists chiefly of a paraphrase of the Genesis 1-2 account of
creation with passages describing the handiwork of each successive day
taken from scripture, especially the Psalms, and from Book VII of Milton’s
Paradise Lost. The Creation is a large-scale work, set for large orchestra—
including three trombones and double bassoon - and a large choir, with
three soloists taking the parts of the archangels Gabriel, Raphael and
Uriel, and later of Adam and Eve.

The Vision of God and of Création

We can now turn to a comparison of the respective visions of St. Francis
and of Haydn concerning God and creation.

Firstly, their love of God, the Creator of all. Francis begins The Canticle
with these words:

Most High, all powerful, good Lord, Yours are the praise, The glory,
and the honour and every blessing.

Francis’ approach to God was such that God was for his both mysterious
and yet so friendly and approachable. In The Canticle there is an atmos-
phere of closeness to the Most High. Francis proclaims God’s glory in
gladness and joy, just like the Psalmist: “I will praise you, Lord, with all
my heart... I will rejoice in you and be glad, and sing psalms to your
name, O most High” (Ps.9). Francis describes God as at one both wholly
Other and yet very close to him. In the twenty-third chapter of the 1221
Rule, “The Franciscan Proclamation” (as it has been called), he describes
God as “...without beginning and without end, ...unchangeable, invisible,
indescribable and ineflable, incomprehensible, unfathomable, blessed and
worthy of all praise, glorious, exalted sublime, most high” and yet at the
same time “kind, lovable, delightful and utterly desirable beyond all
else...” Francis spent whole nights in prayer, praising God both in awe-
some wonder at the incomprehensibility and majesty of his Being, and

'X. Geiringer. Haydn: A Creative Life in Music, London, 1947144,

$Marion A. Habig, St. Francis of Assisi: Writings and Early Biographies. Chicago,
1973, 52.
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at the same time in thankfulness and praise of the God who is friendly
and accessible, especially in Jesus, His Son and our Brother, who is so
close to us in the vulnerability of the Eucharistic Bread.

In The Creation there are many times when Haydn expresses his own
love of God, and there is the same mixture of power and warmth as in
Francis’ prayers to God. Haydn’s style in the large choruses, expressing -
the greatness and majesty of the God of creation, is exuberant and lofty
and yet always expressive of warmth and joy. His praise of the almighty
Father is blended with an affection for the Father who is close and who
provides for us. A good example of this is the Trio and Chorus (No.19)
to the words: “The Lord is great and great his might, His glory lasts for
ever and for evermore.”Here the whole orchestra, choir and three soloists
join in a powerful chorus, every instrumentalist and singer here together
praising the Lord. This is similar to Francis’ praise of the indescribable
God. The overall impression is not one of fear before this God of might
but one of happiness and joy before the Heavenly Father who is close to
us . Haydn’s God is not a wrathful God but a God of love. This music
reflects the love that Haydn, the man and the musician, had for God:
“When I think of God, my heart is so full of joy that the notes dance and
leap form my pen; and since God has given me a cheerful heart, He will
forgive me for serving Him cheerfully.”?

Secondly, their love of nature:

“Great are the works of the Lord; to be pondered by all who love them”
(Ps. 110)

Both Francis and Haydn had a tender love for creation. Francis had
a deep relationship with creatures whom he regarded as his brothers and
sisters. His natural gift for seeing beauty in all creation and his artistic
temperament combined to make him attuned to his fellow creatures. This
must be one of the best known of Francis’ characteristics. In The Canticle
he describes poetically Brother Sun, Sisters Moon and Stars, Sister Mother
Earth, Sister Water who is “so useful, humble, precious and pure.” It is
abundantly clear that Francis listened to the message of beauty that cre-
ation contains. ‘

Haydn had a great love of nature as a child of the countryside. In The
Creation there are many references to God’s creatures, and Haydn pro-
vides musical impressions of the various creatures. One of the most expres-
sive is to be found in the Recitative “And God made the Firmament”
(No.3) in which storms, clouds driven by the wind, thunder and lightning,

3E. Jacob, Joseph Haydn: His Art, Times, and Glory. London, 1950, 273.
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showers, hail and snow are described in musical sounds. In the Aria
“Rolling and frothing and foaming” (No.6) the boisterous sea, the flowing
meandering rivers and a softly rippling brook are described musically.
There is also a marvellous moment in the Recitative “In his splendour”
(No.12) in which the moon making its progress “through silent night” is
portrayed with music of great stillness and calm. In the Aria “The eagle
flies on his proud wide wings” (No.15) Gabriel sings of the various birds,
and Haydn provides instrumental “tone-painting” of the lark (clarinet),
of a pair of cooing doves (two bassoons and violins), and of a nightingale
(various “bird-calls” on a flute):

LARK: Clarinet (bars 51-54):

Yet perhaps the greatest musical portrayal of them all, is of the sun at
the beginning of the Recitative “In all his splendour” (No.12). The violins
first begin very softly (pp) and with their silvery tone give the impression
of the first glimmer of light shyly breaking forth on the horizon (a). Then
gradually the woodwind enter as the sun gently rises in the east (b) until
the sun stands there “in splendour bright”, darting his rays, “a joyful
happy spouse, a giant proud and glad to run his measured course,” thl;
the whole orchestra, as loudly as it can, proclaiming the majesty of the
sun in all its splendour with massive imperial chords in D major, modulat-
ing to A major, keys of brilliance (c): ’
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of the various animals in the Recitative “As if from out the womb of earth”
(No,21). Also particular mention must be made of the Introduction to e
Part III entitled “Moming” (No.29) which depicts the freshness and un- ¥ | = —

violated beauty of the first morning experienced by man. E I I
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Listening to this, the words of The Canticle come to mind: “Sir Brother
Sun, who is day and by Him You shed light upon us: He is beautiful and
radiant with great splendour.” Francis and Haydn are here very close in
spirit.

Thirdly, their vision of the dignity and vocation of man:

Francis had a sense of man’s dignity above all other created beings. In
the fifth Admonition he says: “Try to realize the dignity God has conferred
on you. He created and formed your body in the image of his beloved
Son, and your soul in his own likenes...”* Yet there is a realistic sting in
the tail for man: “...And yet every creature under heaven serves and
acknowledges and obeys its Creator in its own way better than you do...”
Francis realised that man’s God-given vocation, like that of other creatures,
is to serve, acknowledge and obey his Creator in humility. Yet he also
realized that fails in his vocation even more than other created beings,
becoming arrogant and proud, ruining the friendship and love that should
exist between man and God, and between man and all creation, especially
his fellow man.

The section of The Canticle devoted to man illustrates this very well.
Firstly, Francis composed The Canticle to express in words and music
the vocation of man to love and appreciate God and his fellow creatures.
In the Legend of Perugia (43) Francis gives the reason why he wrote The
“Canticle: “...for his glory, for my consolation, and the edification of my
neighbour, I wish to compose a new Praises of the Lord, for his creatures.
These creatures minister to our needs every day; without them we could
not live; and through them the human race greatly offends the Creator.
Every day we fail to appreciate so great a blessing by not praising as we
should the Creator and dispenser of all these gifts.” He sat down, concen-
trated a minute, then cried out: “Most High, all-powerful, and good
Lord...” And he composed a melody to these words which he taught his
companions.®

Francis also realized that man serves and obeys his Creator by loving
his fellow man, by which he gives praise to God. Later in the Legend of
Perugia (44) the story is told of the time when Francis heard of the hatred
between the bishop and the podesta (mayor) of Assisi:

On this occasion he added the following strophe to his canticle:

All praise be yours, my Lord, through those who grant pardon For love
of you; through those who endure

“Marion A. Habig, op.cit., 80. Sibid.

%ed. Marion A. Habig, op,cit., 1021.
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Sickness and trial.
Happy those who endure in peace,
By you, Most High, they will be crowned.

Then !}e gathered his brothers together and said:

--.Go, and in the presence of the bishop, of the podesta, and of the
entire gathering, sing the Canticle of Brother Sun. I have confidence
that the Lord will put humility and peace in their hearts and that they
will return to their former friendship and affection.’

The brothers did so and reconciliation resulted.

Francis sees man’s vocation as one of praising and appreciating God,
of loving his neighbour, and of appreciating all the good gifts of creation.
In Francis’ vision there is no room for arrogance and pride in man, but
only humility and love. Love of God, love of neighbour, love of all creation.
This is man’s vocation and dignity in the eyes of God.

Haydn’s vision of man in his relationships with God, with his neighbour
and with all creation is strikingly similar to Francis’. Man is introduced
by the Recitative (N0.23) sung to the words of Genesis 1: “And God
created Man in his own image and likness... male and female he created
them...” There is something special about this recitative. It has a dignity
and a heightened sense of awe and wonder at this new creature, the
centre and crown of all creation, a dignity unique among all the other
recitatives in this oratorio, with the exception of the Recitative ‘And
mighty whales created He’ (No.16) in which God commands all creation
to be fruitful and multiply. These two recitatives, expressing the mystery
of life, rival those in Bach’sSt.Matthew Passion for depth of feeling and
devotion. ‘

From this Recitative (No.23) onwards one of Haydn’s main musical
concerns is to attempt to describe in sound the mystery of human life.
Haydn approaches this in two ways. F irstly, he describes musically the
masculinity and femininity which is present in human nature. An example
of this is to be found in the Aria “In fair renown and honour clad,” (No.24)
in which these two complementary elements are portrayed musically as
distinct and yet equally indispensable human characteristics. Secondly,
Haydn, in his characterisation of Adam and Eve in Part III of the oratorio,
portrays musically the unity and equality of mankind in its fundamental
vocation to love God and all God’s creation. It is this second aspect of
Haydn’s musical portrayal of mankind which is of chief concern in the
c?mparison between The Canticle and The Creation regarding the vocation
of man. '

One of the most important characteristics of the musical portrayal of
Adam and Eve in Part III is the way the music describes the unity and

"Marion A. Habig, op.cit,. 1023,

267

e T e —



mutual love of the first couple. Throughout most of Part III, the major
exception being the Recitative “Our bounden duty first was this” (No.31).

Adam and Eve sing together, in harmony or in unison, or else one sings-
a melody or a melodic phrase which has been sung by the other im-
mediately beforehand. The meaning of this, and Haydn expressly intended
it, is precisely to emphasise the unity and equality of Adam and Eve in
their appreciation and love of each other. The music constantly gives the
impression that the first couple are truly “two in one flesh.” A good
example of this unity can be found in the Duet Dear Companion (No.32).

In the first section Adagio Adam, with tenderly lyrical melody, sings to
Eve of his love an appreciation of her, and then Eve, returning his love,

sings the same melody, through slightly altered, to Adam. This section
ends with Adam and Eve singing in close harmony of their mutual love.

This leads into the second section Allegro in which Adam and Eve, again
together in harmony or singing the same melody or melodic phrase the
one after the other, sing with obvious happiness of their mutual joy in
their relationship with each other.

Although Haydn is here describing the married love of the first human
couple, we must remember that Adam and Eve in the Book of Genesis
also represent the whole of humanity. Thus the music can be seen as a
portrayal of that mutual appreciation, . friendship and. trust which must
exist between individuals, families, communities and nations in order for
there to be peace in the world. It is in this wider sense that Haydn’s
musical representation of Adam and Eve is saying very much the same
as Francis’ strophe in The Canticle written so that peace and reconciliation
could take place in Assisi.

Another expression of the unity and equality of mankind in Part III of
The Creation is to be found in Haydn’s musical protrayal of Adam and
Eve in their total appreciation of God and His gifts. As we have seen,
one of Francis’ main reasons for composing The Canticle was that man
should at all times appreciate the great blessings God gives us—that is,
the whole of creation—by praising God the Creator and Giver of all these
gifts. In Part III of The Creation Haydn portrays precisely this in music
of exquisite beauty. Adam and Eve are portrayed as walking in the Garden
of Eden.on their first morning together. They are praising the Lord for

. the wonders of creation, singing together in joy as equals in a loving
relationship with each other and with their Creator. In the opening Recita-

- tive of Part III “In rosy mantle appears” (No.29) Adam and Eve first

- appear on the scene: “...hand in hand they go! Their eyes are radiant,
filled with the warmth of gratitude...” The music here expresses the unity
of Adam and Eve by two horns played together in harmony:

268

W === SEs=t

mSord #7_'._ s e M——
" e f

later repeated twice, in a shortened form and with added orchestration.
When this motive is repeated, both repetitions are played in a higher

key—a perfect fourth higher—than before:

(bars 49-50)
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Perhaps Haydn did this to express the ever—increasing joy and thankful-
ness of Adam and Eve towards God and His creation. The whole passage
is reminiscent of the plainsong Alleluia sung during the Easter Vigil just
before the Gospel of the Resurrection. The Alleluia is repeated twice by
all present, each time a semitone higher. This expresses in song the joy
and thankfulness of the whole community of God’s love and power as
shown especially in His Son’s resurrection, God’s greatest creative act of
all.

Later in The Creation , Adam and Eve, in the first section (Adagio) of
the Duet and Chorus “By thee with bliss” (No.30), sing the words: “The
world so great, so wonderful, does show thy handiwork”. The stiffness of
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the words is here transformed by Haydn’s music to produce an atmosphere
of the wonder and joy experienced by the first human couple before the
greatness of God as revealed in His creation.

In all this both Francis and Haydn have expresed a fundamental truth
about mankind, namely that human dignity and greatness lie not in pride
and arrogance but in humility and thankfulness. Man is fully himself when
he lives a life of love: love of God, of creation, and of his neighbour. God
meant man to love, and it is by loving that man reflects God and gives
thanks to God. This is man fully himself, created in God’s image, who
Himself is Love.

i acknowledge with gratitude the permission to reproduce extracts from the vocal
score to Haydn's The Creation kindly granted to me by Novello and Company
T imited Sevenoake England
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The Contemplative Dimension
Of Our Lives

ANTHONY M. CARROZZO,0.F.M.

WHEN I WAS A YOUNG BOY, I had a long list of heroes: my grandfather
and a young charismatic friar, St. Francis and St. Anthony, to say nothing
of Hopalong Cassidy and the Lone Ranger.

I remember one of these heroes, my grandfather, telling long and
elaborate stories in broken English of his youthful days in Italy when the
friars would emerge from the mountains to preach in the local towns and
churches. They were dramatic and romantic stories, at least in the telling.

As time changed and I grew, my heroes also changed and even disap-
peared for a while in the sixties, when older meant lesser.

But today, like Adso of Melk, I have a hero, who isn’t even real: William
of Baskerville, the friar of Humberto Eco’s The Name of the Rose. Sherlock
Holmes in a friar habit, William has a keen insight and masterful wisdom,
which young Adso, his traveling companion and student, deeply desires.
From the opening scene as William and Adso climb the mountain to the
Benedictine Abbey of Melk, through his quick stroll through the kitchen
of the Abbey where William’s senses are so keen that he perceives the
herbs being used in the cooking meat, to his solution of the mystery,
William of Baskerville is, for me, an example of the truly contemplative
friar, not hidden in some desert place but traveling through the world;
not entering into the world of esoteric truths but coming more and more
to gain insight into everday reality, where the presence and experience
of God can truly be found; not a quiet retiring man but, like Francis a
lively, dionysian person.

When my grandfather told stories of the friar-preachers coming to
Campo Basso, he always began with their “Coming from the Hills.” He
had a deeper insight into the contemplative dimension of Franciscan life
than I ever realized, for Franciscan spirituality is not a spirituality of the
desert but rather a spirituality of the mountain. For Francis, the symbol
of encounter with God was the mountain, where he could feel closer to
the transcendent than he would in the desert, where demons roamed so

Father Anthony Carrozzo is an experienced retreat director. He is a Provincial
Councillor of Holy Name Province
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freely. It seems, then, that the motivating account for Francis’ contempla-
tion would have been, not the temptations of Jesus in the desert but
rather the transfiguration of Jesus on the Mountaintop. The temptations
in the desert deal with purgation, certainly a central element of spiritual
growth. However, the transfiguration and the mountain deal with the
experience of illumination, which St. Bonaventure claims, is the Francis-
can experience of comtemplation: to go to the mountain to be transfigured
and illumined to return to everyday experience full of light and wisdom.
Even the stigmata, though physically disfiguring Francis, was an experi-
ence of transfiguration, for it filled him with the light of Christ and the
wisdom of the Holy Spirit.

So often contemplation is seen as an escape from the everyday world
rather than a deeper entrance into that world, an escape through unusual
mystical experiences or even through mind-denying techniques, Rather,
for us, as is so obvious from the stories of Francis and the spiritual theology
of St. Bonaventure, contemplation is insight into our human experiences
gained through grace, prayer and Gospel living. St. Bonaventure makes
clear in the final experience of the Itinerarium that contemplation is a
personal and communal surrendering to the human situation in Faith,
Hope, and Love and the commitment to change that which is inhuman
in the situation. So he can rightly claim that we are created for contem-
plation.

As I walk the streets of New York City and ride the subways, I find
myself frequently and inadvertently staring at disfigured people; a bag
lady, wearing layers of shabby clothing, which match her worn and wrink-
led face; a young though seasoned drug addict, looking tough and mean
behind his scarred face, moving to the music screaming from his ghetto
box; a middle-aged, smartly dressed man whose gait and expression reveal
that, behind cleanliness and expensive clothing, is a person disfigured by
the hardness of life. These people of the night, as Tina Turner might call
them, are symbols of my own experience of disfiguration. Within me,
there is the bag lady, protected from life by layers of spiritual and
psychological clothing; the young drug addict, carrying within me the
scars of Christian and even Franciscan Life lived inhumanly; The middle-
aged success hardened by knowing too much about others. This is not
simply my experience; it is our experience. Whether Tobit or Bartimaeus
or Francis, we have symbols of our own disfiguration and blindness,
stumbling through life incapable of truly seeing until entering into the
light of Christ. For us, the transfiguration and the stigmata are symbols
of entering into the light. The light helps us to see with new eyes and to
understand with new wisdom.
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The contemplative dimension of our lives calls us to ascend the mountain
of the Lord to be enlightened in our ordinary human experiences so that
we descend to the ordinary filled with enlightenment and wisdom. Our
Call to Evangelization makes this process quite clear for in paragraph 18
it states: “Our aim is discernment of reality in a vision of faith, as a basis
for subsequent choices.” Early in that same document it states; “By a
contemplative stance we free ourselves from our distortioris and from
destructive relationships. Thus we are able to know God’s presence even
in dehumanized situations(11).” In other words, we are ready to climb
the mountain to allow the Lord to heal our disfigurations, converting
them into his own transfigured self. And again, in paragraph 22: “The
constant spirit of prayer and devotion for which we strive does not remove
us from human realities. Rather, it helps us to enter more deeply into
our historical situation.”

It is interesting to me that John Vaughn and his newly elected General
Definitorium began their service to us in precisely this way. Father John,
in his letter to us dated October 25, 1985, writes; “Like St, Bonaventure
in 1259, we too climbed The Franciscan Calvary to come into contact
with our roots and to drink deeply at the wellsprings of our calling... We
went to La Verna to experience better what St. Francis had felt there;
in so doing we wished to emphasize the contemplative dimension in our
own lives, both as individuals and as a definitorium.” Having entered into
the presence of God, obtaining enlightenment and wisdom, Father John
continues : “After asking of the Spirit of the Lord and His Holy working,
we left the sacred mountain to go down into the plain.” In doing this, it
seem to me, our newly elected General Definitorium has given us a model

-of the Franciscan approach to contemplation.

Whether John Vaughn with the General Definitorium or Francis with
Brother Leo or Jesus with Peter, James, and John, it is obvious that for
us contemplation is an act not of isolation but of fraternity as The Rule
for Hermitages so beautifully yet simply articulates.

Raymond Carver, in his wonderful short story “The Cathedral” tells
the tale of a blind man, who has never seen a cathedral. Incapable of
seeing, he would like to expertence a cathedral, so he asks his host to
trace a cathedral while guiding his hand. The man with vision holds the
hand and fingers of the blind man as he draws and so the blind man “sees”
a cathedral for the first time. We, who have been blind but have become
visionaries through contemplation, are called to guide the hands of the
blind in our culture to the experience of the cathedrals within our human
experience. ‘
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Creed, in the Spirit
of Saint Francis

We believe in God who is infinitely creative and dynamic,
holy and wise, all good, all love, and all life.
We believe in Jesus, the free one,
the whole one,
who was one with the earth and all its creatures,
and one with God.
We believe in Jesus
who shares with us his power and glory.
We believe in the Spirit,
the breath of life
who stirs within us the pulse of life
and is our desire for life.
We believe in Francis
filled and overflowing with the Gospel,
who saw himself as both brother and mother.
We Believe in Francis
who loved creation, especially its people,
its little people,
and recognized in all the dignity of God.
We believe in the church
which is the people of God,
especially those who long to be free,
especially those who dream of ways yet to be.
We believe in the church
found in the unity of all
who love life
and seek .its fullness.

Sister Carolyn Law, O.S.F.

Clare and the Ancren Riwle—II

SISTER MARY FRANCIS HONE, O.S.C.

1. Leaving All for the Kingdom

Guarding the the senses was but the beginning of the journey toward
purity of heart. The anchoress must leave all attachments so that she
might be free to mount upward toward higher realities. She was like a
sparrow alone on a rooftop, for like the birds of the air she soared heaven-
ward, not storing up many things on earth, and using only necessities:

“Foxes have their holes, and the birds of
heaven their nests.” The foxes have their
holes in the earth, with earthly vices, and
draw everything into their holes that they
can catch and steal. Thus the anchoresses
who gather worldly goods are compared
by God in the Gospel tofoxes [AR p. 87).

The foxes have dens, he says, and the birds
of the air have nests, but the Son of man
has nowhere to lay His head but bowing
His head gave up His Spirit... Contempt
of the world has pleased you more than
worldly riches, and you have sought to
store up greater treasures in heaven rather
than on earth [1st. LET 18, 22: p.192).

The anchoress’s life situation was compared to a nest for it is hard and
thorny on the outside, but inside she gradually becomes gentle and patient;
the flesh is crucified so that Christ may live in her. This imagery of the

nest was also used by Clare:

Job calleth a religious house a nest; and
saith as if he were a recluse: “I shall die
ih my nest and be as dead therein”; for
this relates to anchoresses [AR p.102].

She (Clare) exhorted them to be con-
formed in their little nest to poverty to
the Poor Christ [L IX, 13: p.28).

Sister Mary Francis Hone, 0.S.C. writes from the Monastery of St. Clare in
1 274 P Jamaica Plain, Massachusetts. The concluding part of this article will be published
1 ] in our November issue. Part I of this study appeared in our July/August pages.
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Like the eagle who places in her nest a precious stone of agate, the
anchoress must always keep in her nest the Stone which is Jesus Christ.
No deadly thing will venture near the nest while the bright stone is there.
Clare mentioned precious stones and pearls, priceless Jewels and sparkling
gems and always inthe context of spiritual treasure obtained by letting go
of material things.

This precious stone is Jesus Christ...place - The most precious pearl of heavenly de-

him in thy nest; that is, in thine heart [AR sire... could not be possessed, she would

p.102]. ~ say, with a gnawing worry over temporal
" things [L VIII, 13: p.28].

Whoever cannot keep the love of Jesus ever in her thoughts must, at
least, contemplate the marks of the Crucified. There are a number of
references to Clare’s concentration upon the wounds of Christ comaprable
tyo passages from the Ancren Riwle:

See that she have a crucifix in the nest of His holy wounds were for her, at times,

her monastery, and contemplate it often,
and kiss the places of the wounds; in sweet
remembrance of the real wounds he

4 source of sorrowful affections, at others,
a reason to flee sweeter joys. The tears of
the suffering Christ inebriated her, and

comparison in reference to the Mother of God, saying that by Sollowing
his footprints (as Mary did), especially those of poverty and humility...you
will hold Him by Whom you and all things are held together (3rd LET
24: p.36). Clare included Rachael as a model for contemplatives in one
of her letters.

After the list of characters from scripture who risked losing all things

in their search for God, there is another list of reasons why people are

drawn to pursue this austere manner of living. The detachment preached
in the Middle Ages seems to have been enshrined in the expectancy of
reward, even in Clare’s philosophy, which finds similarities in the Ancren
Riwle: :

L. In order to be secure against the dan- ~ Donot let the false delights of a deceptive
gers of being drawn away from God and world deceive you [LET ERM 5; p.207].
prayer [AR p.122]. '

‘2. This brittle vessel is woman’s flesh [AR Though we were physically weak and frail

1231, v we did not shirk deprivation... [T 8:p.
p-123). . 298] |

meekly suffered on the real cross [AR her memory often recalled to her Him
p.103]. whom love had impressed so deeply on
her heart [L XX, 30: p.40).

All holy people were set as examples for the anchoresses—Christ above
all: no part of His life was considered unapplicable to the nuns. Jesus,
who went alone in to the wilderness, stood with them. There He hungered
to comfort anchoresses who were in want, and there He was tempted to
give them courage. He who neither noise nor multitude could hinder
from prayer nor disturb in his meditations fled from others and went up
into the hills alone when He wished to pray. This Jesus was Clare’s mirror,
too, and with Him His mother who had stood beside Him.

The English Rule of Life introduced the sisters to many examples of
singleness of heart found in scriptural characters who notably sought God
in solitude. There was Esther, a name -meaning hidden, and Judith, which
signifies one enclosed. Like Isaac, anchoresses seek out a lonely place,
and like Jacob, the Lord will reveal Himself to them. And was not Mary
alone when she conceived the Word? Saint John who settled in the wil-

" derness held in Baptism, under his hands, the Lord of Heaven who upholds
the world with his might alone (AR p.120). Clare employed a similar
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‘ 3. To obtain heaven [AR p.124]

4. It is a proof of nobleness... It does not
belong to God’s spouse, who is the lady
of heaven (to have) earthly wealth and re-
venue [AR p.125].

5. In order to follow the Lamb wither-
soever he goeth...in purity of heart and
body [AR p.126]..

6. That you might be in fellowship with
the Lord [AR p.126].

A T R s e

Because of this you shall share...the glory
of the kingdom of heaven in place of
earthly and passing things [2nd. LET 23
p.197].

This is the summit of highest poverty
which has established you, my dearest sis-

- ters, as heirs and queens of the kingdom

.of heaven [RC VIII,2:p.220].

...that you amy sing a new song with the
other most holy virgins before the throne
of God and of the Lamb wherever He may
go (cf.Rev. 15:3-4) [4th LET 3: p.203).

...that you might feel what His friends feel
as they. taste the hidden sweetness which
God Himself has reserved from the begin-

. ning for thase wha love Him [3j-d.‘ LET

14: p.200].




7. That you may behold more clearly
God's bright countenance in heaven [AR
p.126].

8. That your prayers may be fer-
vent...many people would have been lost
who are saved through the prayers of an-
choresses [AR p.127].

...until we meet at the throne of the glory
of the great God (Tit 2:13) [L, XXIX, 46:
p.50].

In any danger the sisters were commanded
by their Mother always to resort to the
help of prayer [CC 6,11: p.204].

Go now to our Lord and plead with all
your hearts for the deliverance of the city
[L,XV,23: p.35).

By renouncing all other possibilities for the sake of the Kingdom the
apostolic dimensions of a life of prayer are increased:

Recluses dwell under the eves of the
church, that they may understand that
they ought to be of so holy a life that the
whole Church, that s, all christian people,
may lean and be supported upon them,
and that they may bear her up with their
holiness of life and their pious prayers [AR
p.107].

The witness of prayer included nightly vigils for: this is the duty of the

I consider you a co-worker of God Himself
and a support of the weak members of His
ineffable Body [3rd.LET 8: p.200].

For the Lord Himself not only has set us
as an example and mirror for others, but
also for our own sisters who our Lord has
called to our way of life, so that they in
their turn will be mirror and example to
those living in the world [T 6: p.228].

anchoress, to watch much (AR p.108).

Whoso watcheth well here a little
while...will shake off her sleep of vicious
sloth in the still of the night, when nothing
is to be seen to hinder prayer [AR p.110].

And after the others had gone to their hard
couches to rest their tired limbs, she
would remain watchful and unwearied in
prayer that while sleep lay hold of the
others she might “by stealth” as it were,
“receive the veins of the whisper of God”
[L XIIL19: p.32].

The reward for these unseen deeds of prayer was endless, for with

<

-

Treasure is a good deed, which is com-
pared to heaven, for men buy it therewith;
and this treasure, if it be not the better
hid and concealed, is soon lost [AR p.114].

The deeds of their austerities must be hidden also, but the

also be prudent:

The anchoress shall tame right well her
flesh... with fasting, with watching, with
haircloth, with hard toil, and severe dis-
cipline, wisely, however, and cautiously:
“In every sacrifice” saith our Lord, “thou
shalt offer me always salt”... All our works
and all that we do without salt, that is,
wisdom, seemeth to God tasteless [AR
p.104].

I see, too, that by humility , the virtue of
faith, and the strong arms of poverty, you
have taken hold of that incomparable
treasure hidden in the field of the world
and in the hearts of men with which you
have purchased that field of Him by Whom
all things have been made from nothing
[3rd LET 7:p.200).

y should

But our flesh is not of bronze nor is our
strength that of stone. No, we are frail and
inclined to every bodily weakness! I beg
you therefore, dearly beloved, to refrain
wisely and prudently from an indiscreet
and impossible austerity in the fasting that
I know you have undertaken. And I beg
you in the Lord to praise the Lord by your
very life, to offer to the Lord your reason-
able service, and your sacrifice always sea-
soned with salt [3rd LET 38-41: p.202].

This regard for the body may have been prompted by a new dignity it
gradually enjoyed by the late Middle Ages. It caught up with Clare by
the latter period of her life but still maintained the sharp division between

body and spirit:

And this is one of the greatest wonders on
earth, that the highest thing under God,
which is the soul of man, should be so
firmly joined to the flesh...and to please
the flesh, displeaseth the Creator...This
is a wonder above all wonders...that a
thing so utterly mean , almost nothing
should seduce into sin a thing so very
noble as the soul is; which St.Austin cal-
leth nearly the highest thing, God alone

Who would not dread the treacheries of
the enemy of mankind, who, through the
arrogance of momentary and deceptive
glories, attempts to reduce to nothing that
which is greater than heaven itself? In-
deed, is it not clear that the soul of the
faithlful person, the most worthy of all
God’s creatures because of the grace of
God, is greater than heaven itself? [3rd.
LET 20: p.201].

them one buys the Kingdom. For this reason had Esther’s prayer been excepted [AR p.105].
" pleasing to the king, the Bishop tells them, because it was hidden:

The anchoress was moved by the Spirit to carry Its message through
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prayer and detachment from all things and in this way be a sign of the
Kingdom. She was a Church anchoress with a task to perform and could
not become involved with other works. The Riwle examined other bene-
ficial occupations and stated reasons why these were closed to her.

Immured anchorites were the exception and attracted the attention of
historians. Normally, like the three nuns at the river Stour, they had
sufficient rooms for their needs and at least a small garden as Grimlaic
had long before recommended. But even if they had some land they were
not to raise animals like other groups because of the business entailed in
marketing, not to mention the claim of helpless animals upon feminine
affection. Ye shall not possess any beast, my dear sisters, except a cat [AR
p-316].San Damiano had its cat, very likely as a common means of sani-
tation in those days. There were further remarks dealing with external
apostolates:

Do not take charge of other men’s property© ~ The Abbess and her sisters, however,

in your house....for oftentimes much harm should be careful that nothing is deposited

has come from such caretaking [AR p.317]. in the monastery for safe-keeping; often
such practices give rise to troubles and
scandals [RC IV, 15: p. 216].

Let no man sleep within your walls (unless)
great necessity should cause your house
to be used... [AR p. 317].

The sisters shall not allow anyone to enter
the monastery before sunrise or to remain
within after sunset, unless an evident,

reasonable, and unavoidable cause de-
mapds otherwise [RC XI, 8: p. 223]

They were not to keep an inn for pilgrims nor would they be rich
anchoresses that are tillers of the ground; desire not to have the reputation
of bountiful anchoresses [AR p. 315]. Instead, he advised that whatever
could be spared should be given to the poor quietly. Clare’s injunction:
this land is not ta be cultivated except as a garden for the needs of the
sisters [RC VI, 6: p. 219}, is endowed with clearer meaning when seen
in the light of past situations where anchoresses became well provided
for with an abundance to give away. This was not to be. There were many
others to provide what is needed; they must attend to their own task:

The renewal of a spirit of poverty and simplicity in religious life was
like a clean spring air refreshing the Church and the world. There was a
popular idiomatic derogation hurled at those who still gloried in their
riches: The cock is brave on his own dunghill! [AR p. 106]. Clare surely
knew of it for she wrote: How many kings and queens of this world let
themselves be deceived! For, even though their pride may reach the skies
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and their heads through the clouds, in the end they are as forgotten
a dung-heap! [3rd. LET 27: p. 201] : .

The nuns of Tarrent were fervent in their fidelity to the poverty of
Christ and His Mother whom the Bishop fittingly names the Poor Lady
of Heaven, but they were assured of their necessities by the family that
built their monastery. This was where Clare stood boldly alone for she
rejected sponsorship, a security of obligation for recluses which became
law after the Lateran Council of 1215. Clare was determined to uphold
the Gospel message of a loving Father’s Providence.

With Clare, as with the English sisters, flight from the world became
a different kind immersion in that same world. Hiddenness for the sake
of the Kingdom was balanced by care for the establishment of that same
Kingdom. The Clare who wrote: You have fled in joy the corruption of
the world. I rejoice and congratulate you because of this [LET ERM 2:
p- 207], was the same woman who saved her city from siege and instigated
the reunion of a divorced couple, besides curing and guiding all who
sought her help. :

Having outlined the role of anchoresses in the Church and the reasons
why a life of seclusion is beneficial to it, the wise Bishop warns them that
because of the esteem in which their life is held it was necessary that
they suffer physical illness and endless trials lest they become filled with
conceit. Clare knew those trials and strenghtened her sisters for all that
lay ahead of them: Look up to heaven, which calls us on, and take up the
Cross and follow Christ Who has gone before us: for through Him we
shall enter into His glory after many and diverse tribulations.

IV. External and Internal Temptations

Solitary life was never considered the safest path to the vision of God.
The director of the three nuns of Tarrent was careful to guard them against
the error of thinking they were beyond temptations and weaknesses of
every sort. In fact, he finds that they are so much the more frequent and
stronger in the cloister. With Jesus they have been led into solitude to
be tempted and tried, he tells them, that they might be equal to the
martyrs through their sufferings. Clare’s desire to be martyred was not
left unfulfilled. She and the Bishop warned of the hardship ahead:

Go ye now, then, along the hard and toil-
some way toward the great feast of
heaven... foolish men go by the green
way... [AR p. 142]. .

And because the way and the path is
straight and the gate through which one
passes and enters into life is narrow there
are few who walk on it and enter through -
it [T 21; p. 232].




The contrived mortifications expected of monks and nuns were being
gradually replaced by the Gospel lessons of patience and acceptance of
life’s trials, yet still the reward is uppermost in mind:

Bear all this bravely. With a firm heart set
yoarself to hold to your course even in the
midst of spare means. It will bring you
eternal life; it will win eternal riches. [N
p. 59]

If one were to offer to buy from you the
reward that ariseth from it (patient endur-
ance), ye would not sell it for all the gold
in the world [AR p. 142].

Both founders concentrated more upon the commands of God in the
Gospels than upon man-made rules and the customary self-inflicted prac-
tices. Clare had gone to extremes in the early years at San Damiano but
actually discouraged such things among her sisters and inculcated instead
the patient endurance of suffering and growth in inner virtue:

Love, humility, patience, fidelity and the
keeping of the commandments, confession
and penance,, and other such matters...
these are not the invention of man nor a
rule laid down by man. They are the com-
mandments of God; and for that reason
everyone is obliged to keep them, and you
most especially. May you continue to do
s0, growing better and better in them [AR

p.3).

With what solicitude and fervor of mind
and body, therefore, must we keep the
commandments of our God and Father [T
6: p.227].

(I beg you) to be strengthened in His holy
service, and to progress from good to bet-
ter, from virtue to virtue [1st. LET 31:
p.193].

Bearing up under trials in union with Christ was a theme attractive to
women in general and to feminine Medieval mystics in particular with
slight variations as to centers of attention. Possibly this was indicative of
the inferior position of women drawn to identify with someone reduced
to degradation, for their lot was, in the opinion of historians , not much
better. Clare quoted to Agnes: All ye who pass by the way, attend, see
if there be any sorrow like to my sorrow (Lam 1,12). Both authors urge

their sisters to compare their pain with Christ’s:

Above all other thoughts, in all your suffer-
ings, reflect always deeply upon the suffer-
ing of Christ—that the Ruler of the world
was content for its bondservants, to en-
dure such ignominy and contempt [AR
p.141].
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Contemplate the ineffable charity which
led Him to suffer on the wood of the Cross
and die thereon the most shameful kind
of death [4th. LET 23: p..205].

For the sake of us all (He) took upon Him-
self the passion of the Cross and delivered
us from the power of the Prince of Dark-
ness to whom we were enslaved [1st. LET
14: p.101].

The afflictions the nuns could expect as inherent in their form of life
would stem mainly from temptations which the Bishop described as of
two kinds: outward and inward. Outward temptations were enumerated
as: displeasure in adversity, and pleasure in prosperity. In the category
of the former we might place Clare’s efforts to draw Agnes out from under
the pressure of maintaining a life of poverty amid overwhelming opposi-
tion, as if sensing some danger: And may neither bitterness nor a cloud
of sadness overwhelm you,, O dearly beloved Lady of Christ [3rd. LET
11: p.200]. The Damianites’ attitude toward the awe in which they were
held by the people and clergy was reported by Jacques di Vitry in his
journal and serves to relate the suspicion held against praise; the second -
aspect of outward temptation: The women live near the cities in various
hospices...The veneration that the clergy and laity show toward them is
a burden to them, and it chagrins and annoys them [O ,0.1608]. This
response on the part of the sisters would certainly have pleased the Bishop
for the anchoresses of England, too, were the objects of praise and he

/made it clear to them that they should not b e too satisfied: There is
! much talk of you, how gentle women you aret,-w:rSﬁg your goodness and
nobleness of mind beloved of many...having, in the bloom of youth, for-
saken all the pleasures of the world and become anchoresses. All this is
a strong temptation and might soon deprive you of much of your reward
[AR p.145].

Inward temptations were called: carnal and spiritual. Clare never al-
luded to carnal temptation nor even mentioned chastity apart from naming
it in the first paragraph of her Rule. Once again, the spirituality of the
English rule offers some explanation. It taught that carnal temptations
were like foot wounds; they may slow you down or make your path
cumbersome but do no mortal harm to the spirit. The remedy for these
was presented by a metaphor, and, strangely enough, it prefigured a
famous event in Clare’s life: the attack of Vitalis’ men. Unchaste desires
were like the attack of an army and should be repelled by the same Body
and Blood that resisted unto blood His own temptations:

Ye have with ye night and day,, the same Blood and the same blessed
Body that came of the maiden and died on the cross...and every day he
commeth forth and sheweth himself to you fleshily and bodily in the
mass... as if he said: Behold, I am here: what would ye?... Complain to
me of your distress: and if the army of the fiend strongly assail you,
answer him and say: We are encamped here beside thee, who art the
stone of help, and tower of safety, and castle of strength...[ARp.197]..

Passages from the Riwle and the comparative episode in the Legend of
St. Clare tell the same story. Her first move had also been to Christ in
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the Eucharist for help:

The devil's army is more enraged against
us than against any other... Do thou put
our foes to flight; for to thee we thus look
[AR P.197],

Does it please Thee, my Lord, to deliver
into the hands of pagans Thy defenseless
handmaids whom I have nourished with
Thy love? Defend, O Lord, I beseech

Thee, these Thy servants whom I in this
hour am unable to defend! [L X1V, 22
p.34].

These prayers are answered by Christ:

“Be not afraid, fear ye them not, though
they be strong and many, The battle is
mine and not yours” [AR p.199].

“Iwill always defend you” [L XTIV, 22, 34].

The conclusion is the same in both accounts:

All our strength, then, is according to our
confidence in God’s help [AR p.205].

In truth, I assure you, my daughters, you
shall suffer no harm; only trust in Christ
[L XIV, 22: p.34].

Not many years after this attack on San Damiano a neighboring monas-
tery of Clares was plundered and the nuns murdered leaving the assurance
th_at Clare’s powerful faith and trust had, indeed, worked a miracle. That
was an authentically historical situation but its similarity to the Bishop's
metaphor is interesting.

‘Spiritual temptations were demanding of more vigilance and were more
serious, being likened to heart wounds because that which emanates from
them causes an immediate death blow, unless it is remedied. When the
enemy smiteth in this direction, then he is truly to be feared, and not for
foot wounds [AR p.206). Although carnal temptations seemed more devas-
tating, it was pride and vanity that could distort the human heart by
disguising evil as a real good. Greed, worldly cares and anxieties are
subtleties to which enclosed nuns were especially prone. It was precisely
these that Clare warns about in her rule also:

Pride, envy, wrath, anxiety about worldly

I admonish, and exhort in the Lord Jesus
things, and covetousness of wealth—these

Christ that the sisters be on their guard

are the wounds of the heart [AR p.206]. against all pride, vainglory, envy, greed,
worldly care and anxiety, detraction and
murmuring, dissension and division [RC
X,4: p.222].
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Living in confinement posed a particular need, it seemed, to never be
without some occupation, according to Medieval mentality. In the follow-
ing phrases the advice appears quite the same. We know that Clareé’s
community engaged in sewing liturgical supplies and made habits for the
Friars—work suggested by Bishop Poore: "

Shape and sew, and mend Church vest-
ments and poor peoples’ clothes...Be
never idle; for the fiend immediately offers
his work to her who is not diligent in God’s
work... From idleness ariseth much temp-
tation of the flesh...an anchoress ought to
give her thoughts to God only [AR p.318].

The sisters to whom God has given the
grace of working are to work faithfully and
devotedly after the hour of Terce, at work
which pertains to a virtuous life and the
common good. They must do this in such.
away that, while they banish idleness, the -
enemy of the soul, they do not extinguish
the Spirit of holy prayer and devotion to
which all other things of our earthly exis-
tence must contribute [RC VII, 1-2:
p-219].

The struggle to overcome continual harassment from our weakness was
compared by both authors to a wrestling match:

The wary wrestler observes what
strategem his mate, with whom he wres-
tles, is ignorant of; for with that particular
strategem he may overthrow him una-
wares [AR p.210].

One who is clothed cannot fight with one
who is naked, because he is more quickly
overthrown who gives his adversary a
chance to get hold of him...cast aside your
garments, that is, earthly riches, so that
you might not be overcome by the one
fighting against you[1st. LET 28: p.193].

But the greatest help for overcoming temptations was unity—-sisterly
love. Love is the rule of the Gospel, and the Bishop stated that strongly,
for, when all are united, none will fall [AR p.190]. And he added that all
the effort of the evil one is to disunite hearts and take love away. How
these words reflect Clare’s never-ending stress upon mutual love! her
admonitions are so equal to those of the Riwle:

Let them be ever solicitous to preserve
among themselves the unity of mutual
love, which is the bond of perfection [RC
X,4: p.222].

Fear not while ye are so truly and firmly
cemented all of you to one another with
the lime of sisterly charity [AR p.171].

Far from the isolation suspected of recluses or anchorites, a high level
of personal relationship existed among their various forms. This is a point
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of solitary life that has been overlooked in many cases. Human companion-
ship was encouraged; the solitary must ordinarily have had at least one
person with them. Most often, they gathered into some form of commu-
nity. Thus, the anchoresses had their maids, and soon others joined them
so that they increased to thirty or more and legally made profession of
the Cistercian Rule. The urgency of Christian love resounds in the writings

of both Clare and Bishop Poore:

See that your faces be always turned to
each other with kind affection, a cheerful
countenance, and gentle courtesy; that ye
be always with unity of heart, and of one
will, united together...[AR p.191].

And if the fiend blow up any anger or
resentment between you—which may
Jesus Christ forbid—until it is appeased
none ought to receive God’s flesh and his
blood... let each of them send word to the
other, that she hath humbly asked her for-
giveness... [AR P.192].

...seeing the charity, humility, and unity
they have toward one another...[T 20:
p.231].

If it should happen—God forbid—that
through some word or gesture an occasion
of trouble or scandal should ever arise be-
tween sister and sister, let she who was
the cause of the trouble, at once, before
offering the gift of her prayer to the Lord,
not only prostrate herself humbly at the

feet of the other and ask pardon, but also
beg her earmestly to intercede for her to
the Lord that He might forgive her [RC
IX,4:p.221].

In all these things the reason for loving is the love of Jesus:

For Jesus Christ is all love [AR p.188]. Love one another with the charity of Jesus
Christ [T, 18: p.231].

After mutual love, there are other sources of strength against yielding
to temptations:

The remedies are... humility, patience, Let them devote themselves to what they
and openness of heart, and all vir- must desire to have above all else: the
tues...and singleness of heart above all Spirit of the Lord and His holy manner of
others [AR p.181]. working, to pray always to Him with a
pure heart, and to have humility and pa-
tience in difficulty...[RC X,6: p.222).

The Ancren Riwle mentions a few others like fasting, faith, reading,
and comfort from others in the time of temptation. The one difference
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with Clare would be reading, for she stated that those who do not know
how to read should not be solicitous to learn. She was more taken up
with hearing the Word, as a glance at her efforts to procure preaching
Friars will prove.

The importance of receiving comfort from others at distressing times
directs us to Clare’s guidelines for superiors: She should console those
who are afflicted, and be, likewise, the last refuge for those who are
disturbed.. Whenever Clare perceived that a sister was under stress she
would secretly call for her and, in tears, try to bring her consolaton and
strength [L XXV, 38: p.45]. -

As for the greatest basic factor in overcomming the trials of life, it was
continual growth in all the virtues. Clare outwardly displayed her marvel-
ous joy when she learned that sisters were advancing in holiness. She
wrote to Ermentrude, a hermitess seeking to adopt her form of life:I
rejoice that you are walking courageously the path of virtue with your
daughters [LET ERM 2: p.207], and to Agnes of Prague: I am felled with
such joys at your...marvelous progress {3rd. LET, 3: p.199], to mention
a few of the many references to growth in virtue.

In the new groups springing up with lifestyles recognizable in the little
convent of San Damiano, the one with deeper wisdom and virtue was
looked upon as leader of the group. It would seem that Clare shared the
opinion that the person manifesting signs of advancement in union with
God should be the one to preside over the others, rather than the one
appointed by law. Recall that she did not wish to accept the title of Abbess
which is a totally Benedictine term, and did so solely at the command of
Francis in his efforts to prevent the suppression of her monastery. Clare
conceded her desire, and her Order lives on where others gradually faded
away, but she kept its substance alive in her rule by stating that the one
elected as Abbess was to rule more by her virtues and holy behavior than
by the authority of her office [RC IV, 7: p 215].

The gift of tears, love for the Cross and reverence for the Name of
Jesus, all are further sources of strength found in the spirituality of both
writers. There are other helps which Bishop Poore refers to as comforts
in times of temptation. The Our Father was a special comfort because it
was given to us by Christ Himself and is a prayer for overcoming temp-
tation. Clare used this prayer for delivering people from suffering and
trials. The embracing of God’s will was another, and it proved to be just
such a comfort for Clare in her own time of helplessness and gave her
the strength to reply with confidence that: He suffers no injury who serves
the Lord [L XIII, 19: p.33]. Her last act on earth was to embrace death
as her final trial saying: It is God’s good pleasure that I go hence [L
XXVIIL,43: p.48]. Bishop Poore had set before the sisters the principle
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that every temptation, trial or distress should be broken against the stone
which is Christ—the precious Stone the soaring eagle must keep always

in her nest. i ( |
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The Franciscan

More Than
Five Senses

THE oLD BOOKs listed five senses. The new books are sometimes
not satisfied with the five and they probe into the possibility of
increasing the number of the senses. But we know the five— sight,
touch, hearing, taste, smell. In part we live by them. Each sense
opens a door to the fullness of living in the sense world. But there
are also doors beyond. We need senses that will open those doors.
We have gone almost to the limit in measuring and in gauging. It is
imperative to us to sense reality and to respond to what lies beyond
the last number.

A sense of reverence is absolutely necessary to us. It will help us
understand all that we know about life. It will lead us to grasp with
true sense of respect all that is beyond our knowing. A sense of
reverence will replace “I'll have to tell the man upstairs” with a
petition to God who dwells in inaccessible light.

We need a sense of the grandeur and greatness of death. The
ancients stood in confusion. They wrote on their tombs: Cineres et
nihil... Ashes and nothing... Some of their successors sensed that
they could not write this without regarding life as an absurdity. So
they wrote eagerly about alternatives. Sometimes they wrote franti-
cally. Others wrote wildly. We need to write truly and then to take
our stand totally on what we have written. A sense of the grandeur
and the greatness of death is vital to us.

A sense of purpose in world of changing values is a vital need.
We need to center our efforts around firm poles of truth. We must
have a short list of resolutions in a decade of changing Agendas.
We must again and again replace “Maybe”’ with “Yes.” We need to
erase “Tomorrow” and to write “Today.” It is absolutely necessary
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for us to go forward with a sense of mission in an age that prefers
to probe with tentative tentacles.

Rudyard Kipling wrote a poem with many “If's.”” If you made all
the “If’s’’ come true, then the poet promised: ‘“You will be a man,
my son.” Perhaps we can not promise as much. But if you have a
sense of reverence, a sense of the grandeur and greatness of death
and a sense of mission and purpose, we promise: Then you will be
truly alive, my daughter, my son.

7 M\ZNFQ,,@,,

Francis Song*

Francis, guide, show us the way,
clad in simple gospel-gray;

help us follow, not delay;

as we clamber on belay.

Sherpa of the upland bright,

you scaled Mt. Alverno’s height,
branded by a fearsome sight:
piton-pierced through seraph’s flight.

Poor, obedient, chaste and wise,
hands outstretched in Jesus’ guise,
marked as His before all eyes,
spirit-free at your demise.

“Walk the way that Jesus trod

Step by step.” You leapt (we plod)
up past Calv'ry’s blood-soaked sod,
on to glory, rapt in God.

Sr. M. Felicity Dorsett, OSF

May by sung to the hymn tune, “Loving Shepherd of Thy Sheep.”
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A Review Article:

Mystic Encounter
Great Saint and Great Writer

RAPHAEL BROWN, S.F.O

Just suppose that on turning eighty Graham Greene crowned his career
as one of the foremost authors of this century by writing the best modern
life of Saint Francis of Assisi. What a momentous literary event that would
be! Well, another equally famous writer, Julien Green, a lifelong American
expatriate writing in French, has done exactly that.

And now his bestselling Frére Frangois (Paris, Editions du Seuil, 1983)
is available in an excellent translation by Peter Heinegg: God’s Fool. The
Life and Times of Francis of Assisi (New York, Harper & Row, 1985. Pp.
273. $16.95). The importance of this publishing event is reflected in front
page reviews in both The Los Angeles Times and The New York Times
book sections. Its major significance for all of us in the Franciscan spiritual
family compels me to submit this in-depth review.

Born in Paris in 1900 of American parents and raised to be an Englishman
by his mother (from Georgia), as a youth Green attended a French lycée
and the University of Virginia. But except for the years of the two World
Wars spent in America, he “grew up with Paris around me” and chose
to become a writer of French: “I chose French..Is that not a proof of
love?” Over the last sixty years his fourteen novels-often “dark..filled with
pain and violence”-and his dramas and four-volume autobiography, plus
twelve volumes of an informal Journal, besides essays and a book of
correspondance with Jacques Maritain, have made Julien Green a leading
figure in contemporary Franch literature, culminating in his election to
the Académie Frangaise in 1971.

At sixteen, though brought up as an Anglican by his mother, after her
death he “fell madly in love with..and dreamed of becoming like Francis

Dr. Raphael Brown, S.F.O. and lay affiliate O.F M., retired reference librarian
of the Library of Congress has written several books and numerous articles on
Franciscan themes, including True Joy from Assisi.
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of Assisi.” On being received into the Church, he took Francis as his
baptismal name. But later “these blessed intentions were thrust aside.”
Yet still later “Saint Francis kept coming back.” Finally, after visiting
Assisi (again) in 1980, he began “the immense task” of writing this book,
which took a year and a half. It is especially noteworthy for us that he
was strongly urged to do so by his close friend, Father Omer Englebert,
who told him: “As a layman you can say everything about Saint Francis.”

And indeed Julien Green has told the general public nearly everything
they need to know about the life and times of the Poverllo in the 270
pages of this popular biography, vividly sketched in 115 brief chapter-sec-
tions, through without any documentation—no references or notes, no
bibliography, no index, no illustrations. However, the author has obviously
done his home work on the sources and history of the times very effectively.
Quite rightly, he has richly mined the treasure trove of Arnaldo Fortini’s
five volumes (see THE CORD for May, 1981).

Hence he offers a wealth of"historical and biographical data which will
be welcome news to all who have not ventured into Foirtini’s jungle on
such topics as the legend of St. George, the rather shocking local feast of
the episcopello (boy bishop, for a day), the local young men’s dancing
club, troubadour music, the splendid Romanesque facade of the San Rufino
cathedral, etc.

Moreover Green also provides some novel information or treatment of
various subjects of special interest to him—and to us: the ever enigmatic
Brother Elias, Pope Innocent III, the role of France in the life of the
Saint’s father and in Francis’ devotion to the Eucharist. I welcome his
including the little-known anecdote about Francis challenging Clare to
beg incognito in the streets before he accepted her vocation. And at last
we have an adequate, correct profile of the Egyptian Sultan who could
not help admiring the Saint because they were both lovers of mystical
poetry.

Herein we discover the key to the power and charm of this splendid
biography: at eightly as at sixteen Green is still or once again “in love
with ” Francis—if not “madly” now, yet more maturely, more deeply,
more truly. To my knowledge no other biographer has writtn about the
Saint of Assisi with such fervent sympathy and affection. Perhaps this
explains also why few others have provided so many profound and striking
insights into the personality and spirituality of the Poverello. All presented
in an elegant yet simple syle.

A few example among many. The young Francis radiated “a joy that
appeared to be inextinguishable, not just a joy in life, but another, much
deeper joy...this delightful boy..insanely  generous...seductive
charm...the most likable lad in the world... He admired everything that
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struck him as beautiful. Everything on earth was beautiful.”

Then the mature “man who sent shockwaves through Christen-
dom..Very few men have wept as Francis did. ..He “gave way to Christ.
He remained a human being but he was possessed by Christ.” He “was
a man who lived in the open air.” His hillside hermitages like the Carceri
(the prisons) were “escape hatches for the soul.” He had an “irresistible
fascination with the open road..He didn’t have his feet on the ground.”

Francis the ascetic and mystic “declared war on everything that could
kill love in the human heart.. He fought hard against the carnal man.” Yet
the poet of the Canticle of Brother Sun “lost himself in admiration of the
earth, because his soul never tired of the beauty of the visible world.”
The book includes a good number of perceptive passages on the beauty
of Umbrian landscapes.

Lastly a few lines on Francis’ so relevant love for Christ’s “House.” He
“remained unshakably Catholic all his life, as degraded as the Church
was, he still considered it the house of Christ. ... Francis clung to the
Church with all his might.”

Of course among all the facts and events reported in this book, there
have to be some which the experts may question or at least wish were
documented. Even Fortini's massive work is not without errors. While
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Green (unlike Fortini) has the right German Duke Conrad, he still clings
to the mistaken Colonna connection of Cardinal John of St Paul. At San
Damiano in 1225 Clare and her nuns did not directly take care of Francis,
since they were cloistered and he was in the nearby chaplain’s house.

This “Beckmesser” noted half a dozen typo slips. Thomas of Eccleston
should not be called Thomas d’Eccleston. The Eternal Gospel was not
written by the Abbot Joachim but by an erratic disciple.

I regret that the author did not make richer use of the Saint’s Writings,
a common lacuna in his biographies.

The several pages on the visits and portraits at Subiaco are of special
value and originality, particularly in view of the denial of the authenticity
of the famous Subiaco portrait by Servus Gieben (see Coll. Fr.55, 1985,
419). Green accepts the Greccio portrait as contemporary, but some art
historians date it one or two centuries later.

All in all, in my opinion Julien Green’s God’s Fool is the best, most
comprehensive semi-popular life of Saint Francis available.

What I value most in it, besides the features and qualities outlined
above, is that we find here that all too rare phenomenon, the radiant
encounter of two great souls, two great Christian mystics. One perhaps
the most splendid of all the Church’s Saints; the other one of the foremost
Catholic writers of our times. It is primarily the flaming love between
the two which gives light and warmth to this book.

“For many days,” Green wrote on finishing it,“I have lived in the
marvelous company of the man I have always admired the most. In a way
I have felt him close to me, fraternal and smiling. ..He was and still
remains the man who transcends our sad theological barriers. He belongs
to everyone, like the love that is unceasingly offered to us. You couldn’t
see him without loving him... and that love has stayed the course—.”

I believe that in writing this life of Francis, Julien Green hopes to help
us share his conviction that the ever lovable because ever loving, ever
faithful because ever faith-full Little Poor Man of Assisi is not just another
admirable holy man but in propletic truth the ideal hero-model for our
disintegrating, declining world which has lost the meaning of true happi-
ness in genuine self fulfilment; that “true joy” of Saint Francis which we
learn to experience, as he did, in daily “conformities” with the Risen yet
Crucified Redeemer of humanity. That “perfect joy” of Saint Francis
whom the Germans aptly call “the holy have-nothing” and the Chinese
“the five-wound saint,” who spent this last pain-wracked year on Mother
Earth joyfully singing his Canticle and Praises of God that urge us all to
know and love and worship and thank and serve Him in penance and
great humility. And so daily to prepare for His daily closer Return. Mean-
while daily, as Brother Francis wrote, “to strive to be of help toallin God.”
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St. Francis’

The Canticle of Brother Sun

and
Joseph Haydn’s
The Creation

The Fatherhood of God and the
Brotherhood of all creatures

MICHAEL CHANDLER, O.F.M., Cap.

The ‘Canticles’ of Francis and Haydn

THE CRITICAL point in our understanding of the messages of The
Canticle and The Creation has now been reached. God is reflected in
man, made in His image, by man’s loving God. Yet it is not only man
who reflects and points to God, but the whole of creation. It is by reflecting
f}od, who is Goodness and Beauty, that everything good and beautiful
in creation gives praise to God. Creation praises God through its very
being, for all creation is fundamentally good and beautiful even though
tainted to a greater or lesser degree as a result of the Fall. How do Francis
and Haydn express this “praise-through-being”?

They both express it by the use of biblical sources in which The Canticle
and The Creation are rooted. In the case of Francis, his Canticle belongs
to the same genre as Psalm 148 and especially the Canticle of Benediction
(The Canticle of the Three Young Men) in the Book of Daniel (c.3). His
biographer Celano emphasizes this: “For as of old the three youths in the
fiery furnace invited all the elements to praise and glorify the Creator of
the universe, so also this man, filled with the spirit of God, never ceased

Fr Michael Chandler O .F M .Cap. is a member of the Capuchin Province of Great
Britain: he took final vows in September 1982 and was ordained priest in March
1983. Before joining the Capuchins he studied at the Royal Academy of Music
London, receiving the degree of “Graduate of the Royal Schools of Music”’
(G.RS.M.) and the diploma “Licentiate of the Royal Academy of Music”
(L.RA.M.). He is currently studying in Paris (France) for a Master’s degree at .
the Institut Supérieur de Liturgie (Institut Catholique de Paris).
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to glorify, praise, and bless the Creator and Ruler of all things in all the
elements and creatures” (1 Cel.80).® With regard to The Creation this
praise-through-being by all creation is most explicitly expressed in poetic
form in the second section “Of stars the brightest” (bars 47-262: Allegretto)
of the Duet and Chorus (No. 30). This section is based on a paraphrase
of Psalm 148 in which all creation is invited to praise the Lord through
their very being: the sun, the moon and the stars; the elements, the mists,
the dew and the fountains; the trees, the plants and the flowers; the birds
and the animals; the valleys, the hills and the woods. It is clear that both
The Canticle and this section of The Creation have the same roots in “that
genre of biblical hymns in which man praises God in his creation”.?

At the same time both Francis and Haydn clothe their basic sources
with their own individuality, and leave on them their own fingerprint of
joy, thus making these works disclosures of the person of St. Francis and
the person of Haydn. Only Francis could have written The Canticle, and
only Haydn The Creation.

The Canticle is the deepest expression of Francis’ personality, attitudes
and beliefs. It “springs from existential depths. It is the end result and
surely the supreme expression of a whole life.”'® St. Bonaventure saw
the life of Francis characterised by a total love for God and His creatures:
“Francis sought occasion to love God in everything. He delighted in all
the works of God's hands and from the vision of joy on earth his mind
soared aloft to the life-giving source and cause of all. In everything beautiful
he saw him who is Beauty itself, and he followed his Beloved everywhere

by his likeness imprinted on creation” (Legenda Major, IX, i).!' The
Canticle is surely the highest expression of Francis’ love for God and for
all creatures. It is the summary of a life-time spent in wonder at God’s
creation. Francis grasped the deepest meaning in all creatures, that they
all “celebrate the glory of the Most High” and give praise to God.!'2
The Creation is also the supreme expression of a whole life, the creative
life of Haydn. The second section (Allegretto) of the Duet and Chorus
(No. 30) is the high-point of this supreme expression of Haydn’s creativity

Marion A. Habig, op. cit., 296,

®N. G. van Doornik, Francis of Assisi, A prophet for our Time. Chicago, 1979,
189.

'YE. Leclerc, The Making of “The Canticle of Brother Sun”: II, in The Francis
Book: 800 years with the Saint from Assisi, ed. Roy M. Gasnick. New York -
London, 1980, 105.

"Marion A. Habig, op. cit., 698.

“Roy M. Gasnick, op. cit., 106.
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and is the spiritual kernel of the whole oratorio. It is the spiritual kernel
of The Creation because here the whole musical description of the various
creatures already heard in Parts I and 11 takes on a new significance. All
these creatures, which are the gift of God, are now shown to have been
created to give God praise through their very being. The text hinted at
this at the end of Part I in the magnificent Chorus with Solos “The Heavens
are telling” (No. 14) when the inanimate creatures (the sun, moon, stars
and elements) were exhorted to proclaim the glory of God. But it is only
here in Part III, in the allegretto of No. 30 referred to, that all creatures
are actually portrayed in the music as praising God through their very
being. Haydn achieves this in 2 number of ways.

Firstly, Haydn employs a musical motif to represent praise: this can
be conveniently called the praise motif. It is founded on a rhythmic
cell 1 55 ' and takes the form of a rising arpeggio-like figure:
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This appears for the first time in the Solo (Soprano) and Chorus “The
marvellous work” (No. 4), praising the completed work of the second day:
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1%This rhythmic cell ¢ 317 has been widely used by composers, especially
in the seventeenth and eighteenth centuries, to express in musical language their
emotions of joy and exultation, of glory and of worldly—particularly of military—
power. Moreover, in sacred music, this rhythm has been enjoyed to represent
the praise and exultation of the “God of power and might.” Haydn himself makes
use of this rhythm in The Creation, for example, in the Chorus “The harps are
‘sounding" (No. 10), a hymn of praise and rejoicing; it also pervades the Chorus
e heavens are telling” (No. 14) which proclaims the wonders of the first four
days of Creation.
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Another example of the praise motif is to be found in the final section
of Part II (No. 26-28), which is divided into three movements: Chorus I
— Trio — Chorus II. Both Chorus I (No. 26) and Chorus II (No. 28),
which give thanks and praise to God for the completed work of creation
at the end of the sixth day — “The mighty work of God is done” — open
with the praise motif played by the orchestra:

In Parts I and II God’s praise has been sung by the angels alone. Only
in Part 111 is His praise sung by all the beings created by God during the
six days of creation. Haydn portrays this by pervading the music of Part
111 with the praise motif.

The second section (Allegretto) of the Duet and Chorus No. 30 is

founded upon a melody which appears throughout the movement until
the final chorus. The bass accompaniment that is mostly given to this

melody contains the praise motif:

(bars 47-53)
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The praise motif also appears when Adam and Eve, in the same move-

ment (No. 30), exhort all creation to praise the Lord:
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In the following Recitative (No. 31) Adam and Eve themselves are rep-
resented as having offered to God their thanks and praise in the previous
Duet and Chorus (No. 30) by the praise motif. Haydn achieves this by
placing the praise motif — a reiteration of the opening notes of the
orchestral introduction to the choruses at the end of Part II referred to
above — directly after the words sung by Adam: ;“Our duty we have now
performed, in offering up to God our thanks:” )
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Haydn has underscored the truth that God has given the vocation of
praising Him not just to the angels, not just to man, but to all creation.

Secondly, Haydn portrays creatures praising God through their very
being. Haydn is not content merely to express in sound that only creation
as a whole has a vocation to praise God; he goes on to add that every
created being, individually, has a vocation from God to praise Him. Many
of the creatures mentioned in the paraphrase of Psalm 148, the text of
the second section (Allegretto) of the Duet and Chorus (No. 30), are
described individually. For example, the sun, which Haydn again singles
out for special treatment, is portrayed in all its majesty and splendor in
the grandeur of the music which accompanies the words: “Proclaim in
your extended course the almighty power and praise of God!” The indi-
vidual character of the moon and stars is described by Eve singing gentler
music to represent the praise-through-being of the lesser lights. A high
flute describes the weather, in particular the rain. The strings playing a
measured tremulo — a rapid semiquaver repetition — portray the swirling,
hazy fogs and mists, and then turn into a more agitated passage to describe
the driving wind. The birds are portrayed in flight by a flute playing what
again sounds like a reference to the praise motive:

8 o
Ay atn e

Yet not all the creatures are ‘tone-painted’ in this section, and what
‘tone-painting’ there is rather vague and less explicit than those in Parts
I and II. There is clearly a reason for this: because this section — the
second section (Allegretto) of the Duet and Chorus (No. 30) — is the focal
point and kernel of the whole work, there was no need for Haydn to
repeat all the more explicit ‘tone-painting’ heard beforehand, because all
these are -drawn into this section as the centre of the whole work and
given a new meaning.

And what is this new meaning? It is to be found in this second section
(Allegretto) of the Duet and Chorus (No. 30) in Haydn’s musical symbolism
of praise and in his portrayal of creation as a unity of unique beings each
expressing their own particular identity. In a word, the new meaning is
this: that all individual and autonomous beings in creation have been
brought into existence by God in order to praise Him by their very being,

{bar 208)

300

in their own individuality: The Creation expresses in sublime sounds the
message of St. Francis’ The Canticle. Indeed, it is not to go too far to call
The Creation Haydn’s Canticle of Brother Sun.

The Brotherhood of All Creation

As reflections of God’s glory all created beings have a common and
equal vocation to praise and worship the one, heavenly Father through
their own individual being. An important consequence follows from this.
In their common vocation to praise, all creatures find their unity in a
universal fraternity of brotherhood. Human beings, animals and reptiles,
sun, moon and stars, earth, fire, air and water all have their unity and
brotherhood in praising God.

Through the Fall all creatures have become something less than them-
selves and have lost that unity and brotherhood. Human beings have to
toil for their bread, the snake bites, the cat hunts the mouse, animals and
birds are wary and even terrified of humans.

But hope is not lost. Creation has been given a new focus in its Lord
and King, Christ Jesus, truly God and human, who is the crown, center
and goal of all creation. The more creation converges on Christ, the more
it becomes what God intended it to be and thus it is made ever more
truly itself. It has been aid “The glory of God is man fully alive”. While
that is true, it is perhaps even more true to say “The glory of God is
creation fully alive™.

Conclusion

What relevance does the message of a saint born eight hundred years
ago and a composer born two hundred and fifty years ago have for our
world today? There are two basic flaws in the human character, pride and
arrogance. Because of these we have destroyed the communion that ought
to exist between ourselves and God. In so doing we have also destroyed
the communion that ought to exist between ourselves and nature as a
whole and all individual beings in it.

Two possible disasters are facing us today. Firstly, there is the threat
of nuclear war which comes from our mutual distrust of one another, from
antagonism between nation and nation. Secondly, there is the ever-in-
creasing and just as serious threat of an environmental holocaust that has
been caused by our selfish dictatorship over nature. We have been made
stewards of God’s creation. We have authority from God to love and
serve, not to hate and exploit. Yet we have misused and violated nature.
A group of environmentalists was reported some time ago to have said
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that an environmental disaster could hit the earth in twenty years or so
if we continue to exploit the resources of nature as we are doing at present.
Whether this is alarmist or not, it serves to show that we have not treated
the world as we outght to have done. and in that we must be held
responsible, indeed guilty.

Against this background St. Francis and Joseph Haydn have indeed
something very vital to say to us. They both teach that we have to recapture
that fundamental yet simple vision of creation which sees it as coming
from and belonging to the Almighty Creator, who gives to everything and
everyone of us being and life. The consequence of this is that all creatures
are brothers and sisters under God the Father/Creator. And every creature
is endowed with the dignity of reflecting God’s glory and in so doing they
praise and worship Him.

The recognition of the dignity of all creatures has to bear fruit in our
lives in practical actions. God has given us the grace to be able to co-operate
with His creative power in pro-creating, organising and fashioning the
world. This is our stewardship. Human genius has produced marvels out
of created material, and has realized latent possibilities in nature which
were there waiting to be discovered. .

The sad truth is that we have abused our stewardship and exchanged
it quite unlawfully for tyranny. We tyrannize over one another, over soil,
over animals and plants, over the seas and air. We need to regain that
sensitivity and appreciation of the environment which will root out our
arrogance and self-centerdness from which tyranny derives. We need to
ragain the other-centredness of love and humility which will lead us to
care for all creatures and act responsibly and lovingly in their regard. In
this way we will express our true love of God.

Let us consider the consequences if this were to take place. Each would
recognize the dignity of his neighbor as sons and daughters of God, and
would respect their rights and respond to their needs. There would be
love and forgiveness instead of hatred and revenge, life would be rever-
enced no matter how tiny or frail, helpless or infirm. We would share
resources across the face of the earth, not in charity but rather in true
justice. In this way we would witness the beginning of the end of oppres-
sion and injustice, of starvation and poverty, of wars among nations and
groups, of murder of the innocent, born and unborn, and of that aggression
which cloaks itself under the name of mercy-killing.

I acknowledge with gratitude the permission to reproduce extracts from the
vocal score of Haydn’s The Creation kindly granted to me by N ovello and Company
Limited, Sevenoaks, England.
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Acknowledging the brotherhood of all creation, human beings would
not.consider other creatures and levels of existence as inferior, simply
there to be exploited, but rather as fellow creatures, indeed companions,
worthy of love, care and respect. We would use our native genius to bring
out the best in every creature, not the worst. For example, to co-operate
with water to create hydro-electric power rather than to abuse it by
polluting it and making it lethal; or to work with metals to fashion more
scanners for hospitals rather than to proliferate bombs and bullets that
fill hospitals with the wounded and cemeteries with the dead.

This is no utopian dream, not even in our sophisticated time of nuclear
power and technological progress. Belief in the Fatherhood of God and
the brotherhood of all creation in and under God is the crucial factor in
any attempt to ensure the future of the earth. That belief is the basis of
survival and the assurance of futrure development. and that is the reason
why the vision contained in St. Francis’ The Canticle and Haydn’s The
Creation is of vital significence for today and tomorrow.

Moment of Terrible Beauty

Autumnal splendor—

Testimony of a single grain

That dying lifed a plant, and grains
To die and life a harvest,

To life harvests without end.

Dying is not always choice

Nor is promise always revelation.
Decision

Or surrender

Triggers, like solar plasma the Borealis,
The radiant glory

Of a son of God!

Sister Emeran Foley, O.S.F.
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Clare and the Ancren Riwle—III

SISTER MARY FRANCIS HONE, 0.5.C.

V. Confession

Why would a rule for enclosed nuns contain a lengthy chapter detailing
every aspect of the sacrament of Penance? Perhaps it was, as Bishop Poore
claimed, because the winds blow fiercely on the top of the mountain. He
was well qualified to expound this intricate and extensive subject for he
was the author of a manual for confession after the Lateran Council of
the late twelfth century.

Women did much to restore the sacraments to their proper dignity by
requesting them frequently at a time when the ministrations of the clergy
were not respected. In her rule, Clare legislated the common law for the
laity as the Bishop did for the nuns, but Clare confessed thoroughly and
often and taught the sisters to do the same. Prior to her death Clare had
the forgiveness of her sins uppermost in her mind, reflecting the emphasis
given to it by Church law at that time. The Ancren Riwle taught with
much gravity that no sin could possibly be forgiven without confession,
and this must take place as soon as possible. Both rules include a common
law about the sacrament:

We are not to put any questions unless it And they shall take care not to introduce

be quite necessary, for evil may come of other tatk unless it pertains to confession

questioning [AR p. 255]. and the salvation of souls [RC IIL12 :p.
214].

The Bishop advised the nuns to secure as confessor a priest who was
prudent and not too young. Clare adds the requirement of a good character
and reputation as well. In a later transcription of the Riwle called Ancrene
Wisse, underway when the first Friars arrived at Dover, in England, they
are recommended to the anchoresses for their modest reserve. And there
was no reason to impose penances on the sisters, wrote the Bishop, for
there was enough of that in their lives.

Sister Mary Francis Hone, 0.5 .C . writes from the Monastery of St Clare, Jamaica
Plain, Massachusetts. The first two parts of this study appeared in Our July-August
and October issues.
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VI. Penance

Mystical union with her Crucified Spouse was the spring from which
the strange life of the anchoress drew its beauty and its power of endurance.
People stood in awe of these world-denying ascetics, convinced that they
possessed untold gifts for healing and guidance amid the perplexities of
the human condition. Nevertheless, in the area of worldly values they
were stumbling blocks and as worthless to that world as a man hanging
on a tree. It is all like martyrdom to you in so strict an order, for ye are
day and night upon our Lord’s cross, wrote the one who highly respected
the fervor of the three sisters of Tarrent (AR p. 263).

Anchoresses through the centuries have offered only one viable reason
for the life they took upon themselves; their compassionate love for the
One who suffered for them, and their desire to enter into that Love by
the key of the Cross:

In nothing let me delight but in God's
cross, that I suffer wrong and am ac-
counted wothless, as God was on the cross
[AR p. 267].

Look upon Him who became contempti-
ble for you, and follow Him, making your-
self contemptible in the world for Him
[2nd. LET 19: p. 197].

But through this suffering the heart expands to know joys far greater;

Be happy and glad, for in requital of these
two, twofold joys are prepared for you —
in requital of ignominy, honour; and in
requital of pain, happiness and rest with-
out end [AR p. 270].

If you die with Him on the cross of tribu-
lation, you shall possess heavenly man-
sions in the splendor of the saints, and in
the Book of Life, your name shall be called
glorious among men [2nd. LET 2I: p.
197).

With the apostles they can therefore proclaim:

If we suffer with him, we shall be in bliss
with him [AR p. 171]

If you suffer with Him, you shall reign
with Him; if you weep with Him, you shall
rejoice with Him [2nd. LET 21: p. 197).

Clare saw herself as Francis’ plant hidden in the dark earth of San
Damiano. But like the anchoress, Saint Oria, the more deeply Clare was
planted the brighter was her holiness, so that she became like a city set
on a hill, or a light in a dark place. But the darkness, the pain, and the
deaths were consistently represented in resurrection imagery. The simile
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of a plant was also used by the Bishop:

Ye are young trees planted in God's or-  The Lord gave us our most blessed Father
chard [AR p. 287]. Francis as Founder, Planter, and
‘ Helper... he was always solicitous in word
and deed to cherish and take care of us,

his little plant [T 14: p. 230].

Just as there could be no light without darkness, there could be no
sweetness without bitterness; first of all, in the bitterness of physical
austerity. These were enumerated in the Riwle as they have been in
accounts from Clare’s life, and were essentially the same. Clare wore
garments of boar’s hide next to her skin, slept on the stone floor or on
twigs with a rock for her pillow sometimes. While she was allowed she
fasted completely three days of each week with bread and water the rest
of the time. After a day of labor she would spend the night in prayer,
and the list goes on. Her rule of fasting is stricter than that of the anchores-
ses who were not to fast totally or on bread and water while Clare gave
this as a penance to her sisters and alloted days when they were free to
fast if they wished. Both rules limit the nuns to lenten fare.

And there was another kind of bitterness; the confinement of the enclo-
sure. In the Mirror of Perfection we read of Saint Francis that knowing
that from the beginning of their conversion they had led a life of great
confinement and poverty, he always felt the greatest pity and compassion
for them. (Omnibus, p.1223) But Christ had known severe confinement
too, and He was God, the Bishop reminds them and goes on to say:

Then, do ye, in a narrow place endure
bitterness, as he did in Mary’s womb,
when ye are confined within four large
walls and he in a narrow cradle, nailed to
a cross, and in a tomb of stone closely
confined. Mary’s womb and this tomb
were his anchorite houses [AR p. 286].

Cling to His most sweet Mother who car-
ried a Son Whom the heavens could not
contain; and yet she carried Him in the
little enclosure of her holy womb and held
Him on her virginal lap [3rd. LET 19: p.
201]. :

Internal bitterness meant the never-ending struggle against personal

sinfulness:

Wherefore it is necessary always to fight
bitterly against the devil [AR p. 283].
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She showed them how the enemy lays hid-
den snares for pure souls, and tempts holy
persons in one way and worldlings in
another [L XXIII, 36: p. 44].

A - 1

But by all these earnest efforts love is expressed:

Let the love you have in your hearts be
shown outwardly in your deeds [T 18: p.
231).

Lovest thou me? Shew it; for love will
shew itself by outward acts [AR p. 289)].

Such great love makes all their penance sweet:

Thus what is painful and bitter might be
turned into sweetness for her because of
their holy way of life [T 20: p. 231].

Whatever is bitter seems sweet to her for
our Lord’s sake [AR p. 290].

Clare always found this to be so, for at the end of her life she was able
to proclaim to Brother Leo:

Nothing is ever so hard that love doth not Ever since I have known the grace of my

make tender, and soft, and sweet [AR p. Lord Jesus Christ through His servant,

289]. Francis, no suffering has troubled me, no
penance has been hard, no sickness too
arduous [L, XXIX, 44: p. 49].

VIL. Of Love

The purpose of the anchoress’s life of penance was simply to come to
know God. They that love most shall be blessed, not they that lead the
most austere life, for love outweigheth this [AR p. 293].

The substance of Clare’s rule and letters is this singleness of heart that
wants only God and those things that will assist one to grow in the love
of Him who first loved us. Her sisters testified that she instructed them
daily to love God above all things, and she wrote of almost little else:

God hath deserved our love in every way.
He hath done much for us, and hath prom-
ised more.[AR p. 293].

Love Him totally Who gave Himself to-
tally for your love.[3rd. LET 15: p. 200].

She wrote to Agnes; Because one thing alone is necessary, I bear witness
to that one thing [2nd.LET 10: p. 196]. Her purity of heart was extolled
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by Bonaventure who, as their Protector and Minister General of the Friars
Minor, heard of it and wrote to the Poor Ladies of San Damiano after
her death, encouraging them to earnestly walk in the virtuous footprints
of your holy Mother, and wish never to have anything else under heaven
except what that Mother taught, namely, Jesus Christ and Him crucified
[LB].

An anchoress entered into a spousal relationship with Christ surpassing
every other mode of loving she might have known on earth. The Ancren
Riwle lists these as the love of friendship, marriage, maternal love, and
a love between body and spirit. The first two were familiar enough in
Christian imagery; the last two came to the fore with the later Medieval
devotion characterized by analogies from human love. The human body
was coming into acceptance but mostly as an envelope for the spirit.
Clare’s spirituality comprised these concepts of her times. As she lay
dying she spoke to her soul:Go in peace, for thou wilt have a good escort,
and this escort will be He Who created thee, who sanctified thee, and
after creating thee Who put in thee His blessed Spirit, Who has always
watched over thee as a mother watches over a beloved child.[CC 3,20:
p. 195]. Along with her contemporaries Clare related to feminine attributes
of the Godhead. Nurture was no longer a quality limited to women, nor
strength to men.

And who was more deseving of a love beyond all those relationships
than our Lord, asked the Bishop? Medieval spirituality made Jesus the
Christ-Knight who showed His prowess by all He did for us. In 1240, a
Cistercian wrote of the Five Incitements to a Burning Love of God, and
there was another popular work entitled The Art of Courtly Love, and
others which compared the qualities of Christ with those sought for in an
earthly lover. These are enumerated in the Ancren Riwle and Clare writes
with an equivalent thrust:

Moving passages treat of Christ wooing His spouse, telling her how He
bought her with a love that surpassed all others, and asking what it is she
desired in return for her love. Wouldst thou have castles and kingdoms?
I will do better for thee. In addition all this I will make thee queen of
heaven[AR p. 302]. Clare frequently referred to her sisters as queens of
heaven in her Rule, Testament, and in her letter to Agnes of Prague
whom she greeted as the most worthy Spouse of Jesus Christ and, there-
fore, the most noble queen [2nd. LET 1: p.195].

The bride need only extend her love to Christ and He was hers:Touch
him with as much love as thou, sometimes, hast for some man, and he is
thine, to do all that thou desirest [AR P. 309]. But there is a difference
in Christ’s love:

As soon as she commeth to him again he When you have loved Him you shall be
maketh her again a virgin ...so great a dif- chaste; when you have touched Him you
ference is there between God’s commun- shall be made pure; when you have ac-
ion with the soul and man’s with woman, cepted Him you shall be a virgin [1st. LET
that man’s communion maketh of a maiden 2:p. 195].

a wife, and God maketh of a wife a maiden

[AR p. 299].

In order to keep this love burning in the heart of His spouse two pieces
of wood are needed to enkindle the flame, as in the scripture passage of
the woman of Sarepta. These two sticks symbolize the Cross.

With these two sticks ye ought to kindle
the fire of love within your hearts. Look

Meditate constantly on the mysteries of
the Cross and the anguish of His mother

Am I not the fairest thing?

Am I not the richest King?

Am I not of the noblest birth?

Am I not the wisest of the wealthy?

Am I not the most courteous of men?
Am I not the most liberal of men?

Am I not of all thing the sweetest and most
gentle?

Thus thou mayest find in me all the reasons
for which love ought to be given, espe-
cially if thou lovest chaste purity for no
can love me except she retain that [AR p.
300].
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Thus you took a spouse of more noble
lineage, Who will keep your virginity ever
unspotted and unsullied, the Lord Jesus
Christ.

Whose power is stronger,

Whose generosity is more abundant,
Whose appearance is more beautiful,
Whose love is more tender,

Whose courtesy more gratious.[1st. LET
7,9: p.191].

often upon them [AR p. 304]. as she stood beneath the Cross [LET ERM

12: p. 208].

There were three things that could quench the love aroused by the
contemplation of‘Christ on the Cross, however: sin, idleness, and hatred.
These were of utmost concern to Clare. Whenever she heard of sin having
been committed she prayed, and had her sisters pray, and sometimes
even pleaded herself with the person reponsible to induce them to return
to God. She governed the sisters with the same vigilance.

The second, idleness, was deemed perilous for anchoresses because of
the limitations of their surroundings. Clare’s wish that the sisters work
at definite hours once again places their horarium with Grimlaic’s rule
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for recluses. In traditional monastic Orders, then as now, personal
schedules were drawn up by the Abbess for each sister according to their
need. The benefit of specific occupations has a similar theory in both
Clare’s and the English rule:

Be always active and alive to good work, She desired them to work with their hands

and this will warm you and kindle this fire at definite hours, that thereafter through

in opposition to the flame of sin [AR p. the exercise of prayer they might be rekin-

306). dled with longing for the Creator and that
thus, while they avoided torpor and neg-
ligence, they would drive out the coldness
of indevotion by the warmth of holy love
[L,XXII, 36: p.44].

But Clare warned more against the power of hatred in the heart to
dampen the fire of love for God: The Abbess and her sisters must beware
not to become angry or disturbed on account of anyone’s sin: for anger
and distrubance prevent charity in oneself and others [RC IX,2:p 221].
Both rules recommend that if a sister refuse to amend her ways the others
should pray that God enlighten her heart to do penance.

Love is mistress; all must serve her, most especially those deputed as
servants of the others. Concerning superiors:

It is right that they should both fear and She should strive to preside over the

love you; but that there should be always others more by her virtues...so that,

more of love than of fear [AR p. 324]. moved by her example, the sisters might
obey her more out of love than out of fear
[RC IV,7:p. 215].

But besides being prevented by sin, idleness or anger, this love cannot
grow strong in a heart filled with desire for other things. A choice must
be made. The concept of the exchange needful for singleness of heart was
used extensively by Clare: What a great and laudable exchange; to leave
the things of time for those of eternity, to chose the things of heaven for
the goods of earth, to receive the hundred-fold in place of the one, and
to possess a blessed and eternal life [1st. LET 30: p.193]. The Ancren
Riwle likewise promised that one would eventually obtain what the heart
was set upon, and that if you really chose to enjoy the consolations of the
Spirit you could have them: Let everyone choose now between earthly
and heavenly comfort, to which of the two she will keep; for she must
relinquish one of them, because in the mingling of these two she can never
have pureness of heart[AR p. 308].
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This is what Francis preached to the Poor Ladies, and not only preached
but sang, as in a canticle he composed for them: Do not look at the life
outside for that of the Spirit is better[CE,3: p. 40]. This is the Inner Rule
of love. In this is the strength of all religious professions and the purpose
of all religious Orders. This was the rule of the three sisters of England
as it was to be of the Poor Sisters of Saint Clare: to observe the holy
Gospel of our Lord Jesus Christ [RC 1, 1: p.211].

Conclusion

The genius of Saint Clare may well have been to have limited to a
single parchment a spirituality extending through some three-hundred
pages in the Ancren Riwle. Did she know of this rule? Perhaps. Haymo
of Faversham was Minister General during Clare’s lifetime and he and
the other Friars journeyed throughout the various provinces. There were
anchoresses at Dover at that time and at Faversham. Thomas of Eccleston
mentioned two instances when Friars asked their intercession.

Had Clare never come directly in contact with this rule she evidently
knew the sources upon which it was based, for it adhered to the tradition
of the desert Fathers, the spirituality of Saints Bernard and Augustine,
and the Gospel movement of the late Middle Ages which sought to revive
the truths of primitive Christianity. Its author set down principles in
keeping with those authentic Christian teachings and could proclaim, as
Francis did, that it was not a rule to be tampered with for it was God’s:
This rule is framed not by man’s contrivance, but by the command of
God. Therefore it ever is and shall remain the same without mixture and
without change [AR p. 4].

This was also a novel and reactionary rule in the sense that it deliberately
set down principles contrary to existing norms. The Bishop wanted them
free from the controversy raging over monks’ habits; be they white, be
they black. Clare pleaded that her sisters wear only the poorest clothing
but, like him, she stipulated no color: '

...see that they be plain and warm, and
well made—skins well tawed; and have as
many as you need, for bed and also for

Indeed, the Abbess should provide them
with clothing prudently, according to the
needs of each person and place, and sea-

back AR p. 317]. sons and cold climates...[RC IL11: p.
213].

In both rules there is the conceding of extenal legislation in consideration
for weaker members as a further recognition of the supremacy of the
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internal law of love. Nothing more or less than the Christian life was
required or presented as a means of establishing the Kingdom of God.

Clare was part of the great dynamic movement of the Spirit in the
thirteenth century because she was free and empty enough to be filled
with Its breath. Many dedicated woman preceeded her and her efforts.
When the Spirit called her forth she, in her turn, built upon their fidelity
to that same Spirit. Then Clare took one step further—a leap into the
darkness—and her light remains vibrant.
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The Popes and Scotus

ORLANDO TODISCO, O.F.M.

The eulogy given by John Paul II during his 1980 trip in Germany at
Cologne before the remains of John Duns Scotus carries on in perfect
continuity that uninterrupted series of invitations which the Holy See has
offered to Franciscans in particular and to scholars in general to develop
the insights, to relive the holiness of this great Doctor of the Church.

If we go back in time we come upon the brief, in 1501, with which
Alexander VI prescribes that in the Franciscan studies the four books of
the Sentences “with the quaestiones of the Subtle Doctor”, and of other
established Franciscans, according to the level of understanding of the
listeners, constitute the official text of study in the three years of theology.

In 1568 St. Pius V, with the Apostolic Constitution Illa Nos approves
the Constitutions of the Conventual Franciscans which requires that
Speculative Theology be taught according to John Duns Scotus.

Clement VIII in 1603 confirms the decree of the Gereral Chapter of
Valladolid, which obliges all the professors to comment ex professo on
the Sentences of Scotus and not of any other authors.

In 1634 Urban VIII by the brief Alias approves the decree of the
Chapter of Toulouse which peremptorily ordains that the lectors of
philosophy and theology be irrevocably stripped of their office if directly
or indirectly, by writing or speaking, they depart form the teaching of
Scotus.

Significant is the decree of Paul V which declares immune form all
censure the scotistic doctrine, and commands that no one dare to forbid
the printing of what is authentically of Scotus.

In 1829 Benedict XIII, with his brief Ad Pastoralis Dignitatis, eulogizes,
among other things, the Summa Theologica of the Subtle Doctor, compiled
by Jerome of Montefortino.

In 1757 Benedict X1V is pleased that in the four years of Theology were
taught the tracts and the questiones of the Franciscan Doctor; the General,

Editorial Note. A 1980 number of FRATERNITAS records a request from the
Cologne Provincial Definitorium for guidelines to promote veneration of Blessed
John Duns Scotus. Pope John Paul II and Pope Paul VI have given some rather
clear signals that Franciscans should learn about their greatest philosopher-theolo-
gian and let the world know about him. This note was translated by Cyprian
Berens, OF M.
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Clement had presented to the Supreme Pontiff an accurate listing of these.

In 1823 Pius VII with his brief Non Raro in Humanis confirms the
Urban Constitutions of the Conventuals in which the teaching of scotistic
doctrine is rigorously imposed.

In 1858 the Congregation approves the General Statutes of the Friars
Minor “for the reorganization of studies”, in which one reads that the
theological disciplines must reflect the spirit and thought of Scotus.

In 1897 in the Bull Felicitate Quadarh Leo XIII ordains that the constitu-
tions of the Friars Minor, in which it is required to hold to the ancient
Franciscan School, “be observed with scrupulous fidelity and constancy.”

In 1908 St, Pius X, on receiving as a gift a book of spiritual meditations,
inspired by John Duns Scotus, compliments the author, Fr. Gargia, for
his intelligent professorial activity, apt to spread “with fervor of soul and
delight of style” the scotistic message, and at the same time he uses the
occasion to encourage Gargia and the other Franciscans to confront mod-
ernism with the philosophical and theological insights of the Subtle Doctor.

This trajecatory of consensus and the motives recurring in it appear
deepened and more extended in the Apostolic Letter Alma Parens with
which Paul VI chose to participate in the Second International Congress
of Scholastic Philosophy on the occasion of the seventh centenary of the
birth of Scotus held at Oxford and Edinburgh September 11-17, 1966.

This quick galnce at history is proof, if that were needed, of the respect
of the Church for intellectual freedom and its principal and more authorita-
tive manifestations. The prospering of schools and doctrines is, in fact, a
sign not of the dispersion of energies, but rather a sign of vitality, not of
lamentable antagonism but of the inexhaustible bountry of truth which
powers and guides man’s advance without becoming anyone’s utter defeat.

In this context, extremely meaningful is the expression of Paul VI in
the above mentioned letter. “Standing beside the majestic and main
cathedral of St. Thomas, among others, there is that worthy of honor—even
though dissimilar in mass and height—which lifts to the heavens, on firm
foundations and with striking pinnacles, the brilliant speculation of John
Duns Scotus.”

Anyone who knows the fortunes of scotism in history, the countless
cathedras which have spread it in the world, will not be suprised that the
Church through the centuries, with such earnest insistence, has recom-
mended and sometimes decreed that the personality, the philosophical
and theological doctrine, the tracts of the moral and ascetical stance of
Scotus be highlighted. But this I do not want to deny that he has been
more ignored than known, more criticized than understood. Rarely, we
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note with Jesuit Bernard Jansen, has the true figure of an eminent person-
ality of the past been distorted as that of Duns Scotus. However, let us
add with E. Gilson that of a hundred writers who chose to ridicule Duns
Scotus, there are not two who have read him, and not even one who has

understood him.

Book Reviews

Come to the Mountain. By Stan Par-
misano, O.P., Notre Dame,IN: Ave
Maria Press, 1986. Pp. ix-93. Paper
$4.95.

Reviewed by Sister Frances Ann Thom,
0.8.C., MAEng., MA Fr. St., member
of the Poor Clare community in Lowell,
MA.

The unique beginning of this book
with the use of a parable of a man’s
second attempt to conquer a mountain,
as well as the color coding of grey to
set off that section from the rest of the
book, struck me as similar to the
technique used by Shakespeare of a play
within a play. The parable can be read
just for itself with all kinds of implica-
tions and symbolisms or it can definitely
be used in conjuction with the overall
theme of the book which is prayer.

The question raised in the mind of
the elderly man in the parable about
whether he should accept this challenge
a second time since he had failed at an
earlier attempt when he was younger
is contrasted by the younger persons
who accompany him only so far but do
not place a value on reaching the peak.
They are overjoyed when he returns
victorious, but their joy is as nothing
compared to his. Using the mountain
as the very height of contemplation Par-

misano continues his work by introduc-
ing each chapter with a brief quotation
or image interspersing some personal
experiences of himself or others in the
journey to God in prayer.

The author’s concept of infinity as a
marvelous dimension contained in even
the smallest object known to man, af-
fords the reader a sense of kinship with
all of creation. Just as the climber felt
a kinship with the treacherous moun-
tain so that he could communciate his
desire to conquer and befriend it, so,
too, is the awesome experience in com-
munication with God. He further states
that communication with a person is lis-
tening “not so much to the words spo-
ken as for those not yet spoken, words
buried in the heart of the other which
neither knows yet.” (p.39).

Our communication with God must
be listening “for him, for the unex-
pected word, the surprise message he
has for each of us, his wondrous pre-
sence in our life which we so often miss
because we are looking elsewhere...”(p.
39)

A strong emphasis is made on the
need to have some knowledge of our
cultural roots from which various forms
of prayer have sprung in order to use
them efficaciously and not to flit from
one to another but be tuned into a
method which is harmonious to one’s
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personality. The young people in the
parable were not in harmony with the
top of the mountain at that point in their
lives but they did encourage the older
man in his attempt.

Although contemplation is the main
thrust of the work, there are many good
example of others forms of prayer, e.g.,
spontaneous, earthy prayer informed
by human experience. One of the most
impressive examples is the contrast be-
tween the youth whose emotional de-
sire for death is suddenly confronted
with its stark reality and finds himself
wanting.

The method for contemplation is sol-
idly based on the Christian tradition of
liberating oneself totally for God...“a
humble abiding in his lightsome pre-
sence, quiet listening...to him”(p. 40).
This is truly a personal sharing of a jour-
ney in prayer by a soul so intensely in
love with God that he must extend his
hands to others.

This book is easily read and under-
stood so that it is worthwhile not only
for beginners in prayer but even for
those well on their journey who may
need a little refresher or re-stimulation
along the way.

Jesus Is Here. Devotions to the Sacred
Heart and Precious Blood. By Raw-
ley Myers. Huntington, IN: Our
Sunday Visitor Press, 1986. Pp. 152.
Paper, $5.95.

Reviewed by Father William Hart
McNichols, S.J., S.F.O., a frequent
contributor to our pages.

For ages there has been a popular
devotion to the love of Christ in the
Sacred Heart of Jesus. The Heart which
“loves so much, to the point of exhaust-
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ing itself,” was seen by St. Margaret
Mary Alacoque as a furnace—an image
which almost resists the visual arts. The
devotion was given full thrust by the
apparitions of Margaret Mary, and later
spread by those who caught her fire,
and by her inspired confessor Blessed
Claude de la Colombiere. June has al-
ways been the traditional month of the
Sacred Heart and Corpus Christi, and
this book of daily meditation is a wel-
come and needed update after a period
of some neglect.

The devotion to the ‘Precious Blood
is far more ancient-based on an abun-
dance of scriptural allusions from the
Old and New Testaments—and has
come again to a renaissance within the
communities where the charismatic
movement has flowered. And although
the feast of the Precious Blood, July 1st,
has been tragically dropped, the power
of the Blood of Jesus and the invocation
of that power is evergreen.

In parts one and two, Father Myers
takes the reader through the months of
June and July with meditations based
strictly on scripture, and has the reader
focus on the ministry of Jesus, the heal-
ing miracles, the brutal and awesome
Way of the Cross, the radiant Resurrec-
tion and the new fire of Pentecost. The
prayers at the end of part two of the
Precious Blood are simply exquisite and
invite the reader into the depths of ex-
perience and the Blood of Jesus which
has saturated mystical literature for cen-
turies.

In part three we find little aphorisms
culled from the lives of the saints... joy-
ous lights and sparks of wisdom. Finally
there are brief essays on the Risen Lord
and the young church. The book is ap-
propriately dedicated to the late Arch-
bishop James V. Casey of Denver, a
shepherd with the Heart of Jesus.

r

Medieval Women’s Visionary Litera-
ture. Elizabeth Alvilda Petroff (Ed.).
New York: Oxford University Press,
1986. Pp. xii—402. Cloth. $29.95;
paper, $12.95.

Reviewed by Peter F. Macaluso, Ph.D.,
Associate Professor of History at
Montclair State College, and Adjunct
Professor at St. Peter’s College, Jersey
City.

This resourceful anthology captures
a thousand years of medieval women’s
visionary writings, from late antiquity
to the fifteenth century. The twenty-
eight women represented led lives con-
secrated to God, some as hermits, re-
cluses, wives, mothers, wandering
teachers, founders of religious com-
munities and reformers. These are only
a representative selection of the hun-
dreds of influential women whose
names and lives, if not writings, are
known to us. The selections de-
monstrate that the dialogue between a
woman and her God may take an almost
infinite variety of forms. Examples in-
clude lyric poetry, drama, epics, saints’
lives, letters, spiritual autobiography,
the guide to prayer, and the vision nar-
rative. Nearly half of the writers rep-
resented here have never before been
translated.

The volume contains an excellent
bibliography and descriptive footnote at
the end of each chapter. But the work
is really enhanced by Eizabeth Alvilda
Petroff's substantial introduction and
interesting commentaries in which she
reveals the close relationship between
the concerns of the women writers of
the Middle Ages and of today. These
selections describe the education they
received, the learning they desired, and
why they were attracted to the spiritual

life. We also learn how they felt about
their lives, their families, sisters, and
spiritual advisors and how they per-
ceived the religion of their time.

The author discusses the historical
and social background of the writers and
explores the nature and significance of
these works. This devotional and didac-
tic literature illustrates the wide variety
of spiritual teachings and lifestyles re-
corded by and about women and
suggests the things they had in com- .
mon. The writings were meant to raise
the level of spiritual devotion and
speaks about the proper Christian life
and the proper relationship between
the individual soul and the Divine.
They are also interesting for what they
tell us of the human condition and for
what they reveal of human creativity
and the uses of language.

The author justifies the inclusion of
Christine de Pizan,(1363—1429) a sec-
ular writer, because she provided the
theory and the analysis that can help to
explain why medieval women wrote the
very kind of literature collected in this
work. Many of the women in this an-
thology, however, were religious lead-
ers and belonged to orders that ob-
served a stricter Benedictine rule. Of
the visionaries, five were associated
with the Beguine groups, some of whom
received spiritual guidence from the
Franciscans, and another five, were
members of the Franciscan Order
either as nuns, tertiaries, or Spiritual
Franciscans.

The Testament of St. Clare (1196—
1253) is studied here and is important
for revealing Clare’s personality, con-
ception of the religious life and the prin-
ciples and witness she expressed. St.
Agnes’ (1198—1254) Letter to her sister
Clare show the loneliness and feeling
of separation she feels from her sister,
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but also the support she finds from her
new sisters. The Book of the Experience
of the Truly Faithful by Blessed Angela
of Foligno (1248—1309), a Franciscan
tertiary, indentifies nineteen steps and
visions in her penitential period and de-
scribes the love contained within
Christ s passion and death. The work
conclusdes with an evangelical section
and her pilgrimage to Assisi where she
saw St. Francis depicted in the bosom
of Christ. The statement to the Inquis-
ition by the Spiritual Franciscan Na
Prous Boneta (1290—1325) before she
was burned at the stake for her beliefs,
is included and is dominated by her vis-
ion of the world. A section of the biog-
raphy of Magdalena Beuther of
Freiburg (1407—1458) is one of the final
selections. This mystic and reformer
was herself the daughter of a mystic.
While her mother moved in Dominican
circles, Magdalena devoted herself to
the reform of the Franciscan houses of
Clarisses in Freiburg.
We denizens of the late twentieth
century may easily marvel at some of
. the ideas in these devotional writings
or at those who expressed them. This
should not deter us from studying these
brave women who reached for God and
bore witness to and exhorted others to
experience God’s love and power. Some
of the women in this important study
may have had unusual experiences but
they also shared much that is common
to each of us.

Religious In The 1883 Code. New Ap-
proaches to The New Law. By
Elizabeth McDonough, O.P.,
J.C.D. Chicago, IL: Franciscan
Herald Press, 1984. Pp. vii—165.
Paper, $5.50.
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Reviewed by Father Vincent B. Gro-
gan, O.F. M., J.C.D.(Catholic Univer-
sity of America), Associate Professor of
Canon Law, Christ The King Seminary,
East Aurora, New York.

The subtitle of this small volume
“New Approaches To The New Law”
aptly characterizes its contents. The
pubication is NOT a canon by canon
commentary on religious law as found
in the ‘83 Code. Rather, the author’s
approach resembles more that of an ae-
rial or overhead view of contemporary
law for religious and its implications, as
well as the perspective a person must
bring to the individual canons and
norms, ra Jer than an in-depth study
of the individual canons themselves.

Thus, we find a chapter devoted to
the development of the Church’s legal
tradition from the earliest episcopal and
papal decrees as a response to concrete,
lived situations and problems, down to
the promulgation of the 1983 Code.
This is followed by a segment, perhaps
the one of most value for the ordinary
religious untrained in the canonical dis-
cipline, delineating the role of law in
the Church community.

Having thus set the stage by provid-
ing the necessary background, the au-
thor ther: proceeds to focus on the topic
of religious law itself. She devotes suc-
ceeding chapters to the essentials of re-
ligous life according to the new Code ,
to major differences form the ‘17 Code,
and very helpfully, to some issues about
which there is much discussion and con-
cerning which the Code says little—
such as the meaning and understanding
of common life, the vow of obedience
and its co-relative—the exercise of au-
thority in religious institutes—and the
intimate relationship between the par-
ticular charism of a community and its
apostolate.

A chapter, with the catchy title
“Further Cautions, Some Legal Fal-
lacies, and a Few Woes”, concludes the
volume. Here are discussed three basic
responses of a religious to canonical pre-
scriptions and the relationship of said
responses to the various types of laws—
i.e., those dealing with the daily
horarium, those dealing with the minis-
try and religious habit, and those re-
garding the observance of the vows,
prayer, and continuing formation. In
this section we also find some interest-
ing misconceptions or misapplications
of Church law described under phrases
such as the End—Run Fallacy (p.95),
the S.W.A.T. Squad approach (p.96),
and the What - Hasn’t - Been-Done -
Isn’t - possible approach (p.95). To re-
ligious confronted with these and other
equally precipitious approaches to law,
the author offers advice that I personally
think could be applied to almost every
dimension of the post-conciliar
Church—namely, the necessity of a
sense of humor “without which life is
very dull indeed and sometimes almost
unbearable”. (p.96).

What is of particular significance in
this book is the author’s treatment of
law in relationship to the Word of God.
She begins and concludes her volume
on this note—i.e., human laws, how-
ever admirable in themselves, cannot
substitute for God’s revelation of Him-
self in the Scriptures. Discussed in the
first chapter are the Pharisees’ approach
to the Mosaic Law and Paul’s under-
standing of the Law of Christ in the life

of the Christian. And on the final pages
of the text, the author retumns to the
place of law in the life of a religious by
somewhat ingeniously asembling a list
of woes that reflect a misuse of law (e.g.,
“Woe to the religious who looks to the
law hoping it will accomplish what it
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has no power to do; woe to the religious
who looks to the law for freedom from
responsible creativity; woe to the religi-
ous who looks to the law for an escape
from the tensions of real life”. p.97).

Besides the above material, the book
provides several valuable subsidiary re-
sources in its Appendices; a chronology
of the Code’s revision process, a brief
treatment of two decrees of the Holy
See concerning the transitional period
from the promulgation of the 83 Code
to the final approbation of an Institute’s
Constitutions; a glossary of canonical
terminology; a topical index, and an
index of canons with page references to
their treatment in the text. Those lack-
ing access to a copy of the ‘83 Code in
English will find the canons on consec-
rated life reproduced on pages 115-153
of this work.

There is much of value to be discov-
ered between the pages of this slim vol-
ume, much of whose content had been
presented by the author at various
workshops conducted in the two years
preceding this publication. In the Pre-
face, McDonough states that her book
“is intended for the general information
of religious who do not possess canoni-
cal expertise but who, since the recent
promulgation of the new Code of Canon
Law, may be interested in how the 1983
code affects religious life today.” (p. vii)
In this reviewer’s opinion, she has satis-
factorily achieved her intended goal,
and her work deserves a place in the
library of each religious house.

Sweet
1s The LORT
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Singers of the New Song. By George
Maloney, S,].,Notre Dame,IN: Ave
Maria Press, 1985. Pp. xi-169. Paper
$4.95.

Reviewed by Sister Frances Ann Thom,
0.8.C., MA Eng., MA Fr. St., member
of the Poor Clare community in Lowell,
MA.

Using the “Song of Songs” as his
springboard for his ever flowing artful
style, George Maloney has, once again,
enriched us with a combination of scrip-
ture and Church doctrine to poduce a
deeply meditative book with the basic
theme of God’s personal love for the
individual. Each verse, each line devel-
ops the mysterious concept of God’s
need for our love and his willingness to
help us to show our love for him. Since
the intensity and depth of the concept
requires a post-period of reflection to
savor the richness of the message this
book is not one which can be read hap-
hazardly nor rapidly.

Maloney artistically places the reader
at the scene with the bride and the be-
loved from the “Song of Songs”, exa-
mining their words and actions in the
light of the scripture, then draws the
reader to an intimate relationship with
the happening for a deeper personal
ponderance on histher own life. This
very human and personal portrayal
draws one into order to arrive at the
point of exploration which is at the core
of one’s being. This style of perusal and
pursual presents the reader with a new
challange on every. page. In order to
follow up on the texts from scripture,
the author has included the documenta-
tion within the context of the work it-
self.
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Anyone familiar with the “Song of
Songs” knows the abundance of sym-
bolism which it contains and will find
himself/herself immersed in the quan-
tity as well as the quality of allusions
probably undiscovered by a private
reading. It would be advisable that one
do a private reading first in order to
have a familiarity with the text as a
whole piece and then use Maloney’s
work for deeper insight and a greater
experience. In fact, the reader ought to
be one who is already well on the con-
templative journey to be able to
adequately grasp, ponder and glean the
meaning of the language profitably.
George Maloney himself states, “this is
a book to be prayed out.”(p. 17).
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Humor is Human

WHETHER OR NOT there is an etymological connectif)n between
“human” and “humor,” there is, | think, a real conn.ect.lon between
genuine humanness, humor and holiness. This. thesis finds support
in a recent book, The Joyful Christ. The Healing Powgr of Hul:nQ:
by Cal Samra.” After recounting his own di§covew of a poyfu.l Cb rltsh
and a joyful Christianity, the author details the. evidence l: o]
secular and sacred history of the healing power of joy and the urr.notr-
ous ingredient in sanctity in the lives of apostles, rrrar.tyr:&i, and saints
and saintly folk, in both Eastern and Western Christianity. Samr
In the chapter from which the title of the book was taken, a'mt_a
shows that gloom, doom, and depression are not at all charac;((:’rls tllf
of Jesus—rather his life culminated in the joyful acceptance o ea
for those he loved. The connection between humor apd hl{manlty
is exemplified in the text by the considerable at.t(‘entlonlglvir? to
artistic portraits of Christ which show him to be srrrllmg or l2:ug |3g:
In another chapter, the iconoclast movemen.t WhICh. sougt thto e
stroy pictures and statues is shown to be heretical, for it was lnh.umar}
and anti-incarnational. (The author also is aware that something o
inconclasm has crept into some segments of the Catholic community

today.)

"The Joyful Christ. The Healing Power of Humor. By Cal Samra. San Fran-
cisco: Harper & Row, 1986. Pp. xxi-212. Paper, $7.95.
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An.other important theme of the book is th
phys'lcally, emotionally, spiritually. That aspect
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+ t0 me at least, that our approach to
greater intensity and

- P ' er and the runner
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Mendicant Snowman

Callous winter obscures

the brown robe,

its cold cotton weave

whispers a secret

falling

over naked thighs

bruised upon

a blanket spun

when vapors kissed frozen air ' wa
The mendicant snowman begs 3 E
from sister snow }
with indelicate questions:
where are his babies, the
ice angels scooped vainly
from her belly? does she
deny him the snowy harness
of white satin intimacy?

She turns her alabaster back
to the burning strokes

of brother sun, and yields

the smoke of her frigid breath
in reply.

Carol Carstens, S.F.O.
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THOREAU AND FRANCIS:

Transcendentalism and the Incarnation
DONALD DEMARCO

TiE 4T11 OF JULY of 1986 provided Americans with an additional reason
to express their patriotic fervor. Along with the usual celebration of Inde-
pendence Day was the concelebration of the 100th anniversary of the
Statue of Liberty. And to stir the excitement to even greater heights,
America’s most cherished image of freedom was undraped to reveal the
spectacular benefits of a $40 million face-lift, an operation that seemed
to justify its popular personification as “The Lady.”

At the conclusion of its prime-time coverage of the lavish “liberty
weekend”, and while the sound of America’s noisiest pyrotechnical ex-
travaganza was still ringing in the ears of its viewers, ABC television
spotlighted a man who embodies the American spirit of liberty and inde-
pendence—Henry David Thoreau. The camera followed him as he walked
briskly and defiantly along the edge of Walden Pond. He was doing
something he could not have done in the middle of the nineteenth century,
reciting his own prose to a crew of pursuing technicians. The sequence
ended as he delivered the now too familiar lines of his anthem to indi-
vidualism: “If a man does not keep pace with his companions, perhaps it
is because he hears a different drummer. Let him step to the music which
he hears, however measured or far away.”’

'Henry David Thoreau, Walden & Civil Disobedience, ed. Owen Thomas (New
York: W.W. Norton & Co., 1966), p. 215.

Donald DeMarco, Ph.D. (Philosophy, St. John’s University, NY) is Associate
Professor of Philosophy at the University of St. Jerome's College, Waterloo, On-
tario, Canada. He gave the paper at St. Hyacinth’s College, Granby, Mas-
sachusetts, in July of 1986.




Thoreau must have found this phrase much to his liking, for he used
it again in his Journals (July 1851) in an abbreviated form: “Let a man
step to the music which he hears, however measured.” It is a good sum-
mation in capsule form of his essential philosphy, a stubborn non-confor-
mity combined with a love for independence and a dedication to indi-
vidualism. Because he embodies these ideals he is presented as the quin-
tessential American.

Yet in another sense, Thoreau is an unlikely person to be singled out
as an exemplar for Americans to emulate. His unbending attitude of
non-conformity, particularly to his own country and countrymen, is
diametrically opposed to patriotism in any meaningful sense. In fact, a
reading of his appraisal of humanity leaves one with the unmistakeable
sense that his misanthropy must have been severely neurotic. He main-
tained that “Society is always diseased, and the best is the silliest.” He
defined “good fellowship™ as “the virtue of pigs in a litter, which lie close
together to keep warm.” He could condemn humanity on a regional

* basis, as when he exclaimed that “There is nothing to redeem the bigotry
and moral cowardice of New Englanders in my eyes,” or universally as
when he wrote: “It apprears to me that, to one standing on the heights
of philosophy, mankind and the works of man will have sunk out of sight
altogether.” Moreover, his vitriol against mankind often had a fevered
‘and excessive quality to it that said more about him than about humanity:
“yesterday I was influenced with [sic] the rottenness of human relations.
They appeared full of death and decay, and offended the nostrils.”® “It
is pleasant to meet the dry yellowish-colored fruit of the poison dog-
wood..., it has so much character relatively to man.”®

One must ask the question, “who indeed is the drummer Thoreau
heard?” A different drummer—no doubt! And yet Thoreau is held up and
honored as a splendid personification of American ideals.

What, then, are these American ideals? They are the abstract, discarnate
values of independence, liberty, and individuality. Alone, however, these
values may be combined with unpatriotism, irresponsibility, and misan-
thropy. Noting the shallowness of Americanism, the distinguished Aust-
rian psychiatrist Viktor Frankl remarked that if the United States has a
statue of liberty on the East Coast, it should balance this value with a
statue of responsibility on the West Coast. We may well question, how-

YJournals, 1: 306, 1841.
37.1v: 397.

4. I1I: 381-2, 1852.

5. IV: 472; 1853.

57. 1I: 128, 1850.
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ever, whether San Francisco is ready to honor this value in such a way.

Thoreau and Americanism converge in Transcendentalism. They both
offer the highest praise to one-sided ideals that, though lofty and inspira-
tional in their own right, are bereft of their complementary and counter-
balancing opposites, and consequently are thin and dangerous. They are,
as Thoreau himself referred to them, the “higher laws.” But they are not
real love, that is, laws by which men can live together in peace, harmon)f,
and mutual respect. They are the exhilarating illusions of pseuc.lo-mystl-
cism. Henry James was demonstrating his gift for clear perception when
he said of Thoreau:

Whatever question there may be of his talent, there can be none , I think,
of his genius. It was a slim and crooked one... He was unperfect, unﬁmshed,
inartistic; he was worse than provincial—he was parochial.

How can someone as parochial as Thoreau be considered patriotic?
Only, it would seem, if America’s ideals are themselves paroch.ial. -But
by “parochial” we mean in the philosophical sense, of being too llmi.tlng,
of not embracing all of the relevant values at one. One is philosophlcnlly
parochial if he adopts freedom without responsibility, independence with-
out community, or nature without human fellowship. James Russell Low-
ell, the most respected literary critic of Thoreau’s time was appalled ?)y
Henry David’s shallowness and his anti-social stance that deprived him
of the benefits of social intercourse:

It is a very shallow view that affirms trees and rocks to be healthy, and
cannot see that men in communities are just as true to the laws of their
organization and destiny; that can tolerate the puffin and the fox, but not
the fool and the knave; that would shun politics because of its demagogues,
and snuff up the stench of the obscene fungus.®

The radical vice of his theory of life was, that he confounded physical with
spiritual remoteness from men. One is far enough withdrawn from his
fellows if he keeps himself clear of their weaknesses. He is not so tru!y
withdrawn as exiled, if he refuses to share in their strength. It is a morbid
self-consciousness that pronounces the world of men empty and worthless

before trying it...°

Other critics are similarly unsparing in their denunciation of Thoreau’s

"Henry James, in Hawthorne, 1879, Ch. L
8James Russell Lowell, “Thoreau,” ed. Walter Harding. Thoreau: A Century

of Criticism, (Dallas; Southern Methodist Univ. Press 1965), p. 50.
SIbid. p. 48.
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narrowness. Robert Louis Stevenson said that “he was not easy, not ample,
not urbane, not even kind; his enjoyment was hardly smiling, or the smile
was not broad enough to be convincing... he was all improved and shar-
pened to a point.”'® Brooks Atkinson refers to the first chapter of Walden
as “pure truculence,”!! while Alfred Kazin saw it as “self-dramatizing,”"?
Others saw Thoreau as a “sophist and sentimentalizer” and “an author
who exaggerates the importance of his own thoughts.”

Thoreau was a man who “never found a companion so companionable
as solitude.”'* He never voted, refused to pay taxes to the state, and
renounced everything traditional, conventional, and socially acceptable.
He is not a patriotic hero as much as an embarrassingly painful index of
the utter shallowness and one-sidedness of the American dream.

“Lady Liberty” is 100 years old. In the perspective of history, however,
she is very young. In fact, we might regard her as a nubile adolescent
who is looking forward to meeting her mate. She is “carrying the torch,”
so to speak, but for a reason other than the one commonly understood.

Thoreau, in his chosen one-sidedness, naturally rejected the incarna-
tional values that Christianity represented. “I had rather keep bachelor’s
hall in hell then go to board in heaven,” he once exclaimed. “The church!
it is eminently the timid institution, and the heads and pillars of it are
constitutionally and by principle the greatest cowards in the communi-
ty.”'®> Walter Harding remarks that Thoreau substituted “beauty, good-
ness, and truth” for the Christian Trinity,'® an exchange that sacrificed
the personal for the abstract. Thoreau was not a man who wanted to touch
people. He complained that “we live thick and are in each other’s way,
and stumble over one another,” and recommended that there be “but
one inhabitant to a square mile.” “The vaue of man is not in his skin,”
he asserted, “that we should touch him.”!® Thoreau, his individuality
notwithstanding, had not succeeded in immunizing himself against the
Puritanical values that had saturated his New England culture for so long.

1%Robert Louis Stevenson, “Henry David Thoreau: His Character & Opinions,”
in Harding, 1965, p. 59.

"Walter Harding, A Thoreau Handbook (N.Y.: New York University Press,
1961), p. 24.

25lfred Kazin. “Thoreau’s Journals” in Harding, 1965, p. 191.

13“Thoreau’s Walden” in Harding, 1965, p. 4.

“Walden, V.

157, XI: 325.

Hardings, 1961, p. 155.

"Walden, V.

B1bid.
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The fundamental difference between F rancis and
Thoreau is the former’s acceptance of the essential
message of the Incarnation, that the highest does
not stand without the lowest, and that the path to
Paradise must pass through Bethlehem.

Not even his beloved world of nature was particularly substantial for
Thoreau. “The universe is unreal,” he wrote. “it is only an emanation of
God put forth through the mind of man.” He was a transcendentalist
through and through. For him the solidest realities were the loftiest
dreams of his imagination. “My genius makes distinctions,” he tells us,
“which my understanding cannot and which my senses do not report. 22
He was an idealist who regarded the rabble of the senses something that
the mind and the imagination had to transcend. His world was not terra
firma, but an idealized, Platonic realm that nature intimated.

There is no saint in the hagiography of the Catholic Church who better
exemplifies the importance of touch than St. Francis of Assisi. The story
is told of how, when Francis first touched a leper, and even kissed the
fingers of the sick man, a sweetness, happiness, and joy streamed into
his soul. According to one of his biographers, Johannes Jorgensen, by
overcoming his repugnance to touching the most repulsive of men, Francis
gained the greatest victory man can win—a victory over oneself.!® The
chronicles of the life of St. Francis tell stories of other instances where
he touched lepers and miracles of healing took place.2’ Moreover, the
stigmata that Francis suffered is God’s penetrating touch that has both
physical as well as sacramental significance.

As one writer has stated, “St. Francis was the very antithesis of a sour
Puritan.”?! In contradistinction with Thoreau, Francis wanted to be with

9Johannes Jorgensen, St. Francis of Assisi (Garden City, N.Y.: Doubleday,

1959), p. 39. )
WThe Mirror of Perfection. cc. 44 & 58; The Little Flowers, ¢. 25; And the

miracle divine, whenever St. Francis touched him with his holy hands the leprosy
departed, and the flesh became perfectely whole.”

2Thomas Okey, “Introduction,” The Little Flowers, etc. (London: Dent &

Sons, 1947), pg. XVIIL
21 1II: 337.
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people. He founded communities, rebuilt churches, anointed the sick,
and begged food from door to door. Francis was intensely tactile and had
nothing of the Puritan in him.

At the same time, there are superficial similarities between Francis
and Thoreau that could very easily mislead people into thinking that they
were cut from the same cloth. They both shared a love of nature and an
affection for animals. Both were poets for whom the sun had a central
and richly symbolic meaning. They both warned against the dangers of
prosperity and even property. They were eccentric individualists who
were strikingly at odds with conventional society. They denounced superf-
luous wants and identified freedom as needing less and less. Francis
embraced poverty wholeheartedly, whereas Thoreau came within $.27
per week of this ideal while he was living in his one-room hut by Walden
Pond—"as he simplifies his life, the laws of the universe will appear less
complex, solitude will not be solitude, nor poverty poverty, nor weakness
weakness.”2 Dwelling on their similarities, one might be led to suspect
that Thoreau was a lay Franciscan.

They also have sundry other and more trivial things in common. Both
died in their mid-forties after being sick for much of their lives. Neither
one married. Each one is known for his ecological concerns (Pope John
Paul II named Francis the patron saint of ecology in 1980). And both have
been honored in countless diverse ways fom being the subjects of chil-
dren’s books, and appearing on United States postage stamps, to inspiring
major piano works: Francis for Franz Liszt's “St. Francois d'Assise: Pré-
dication aux oiseaux” and Thoreau for Charles Ives’ “Concord Sonata.”

St. Francis anticipated so many attitudes that are congenial to the
modern mind, in fact, some of the very attitudes that Henry David Thoreau
himself espoused. Yet Francis is not a Modernist, but a Christian, not a
transcendentalist, but a disciple of the Incarnation.

Thoreau’s religious stance has been described as pantheistic. This does
not seem to be an unfair assessment considering what Thoreau has expres-
sed on the subject. His God does not appear to be a personal God or
even a transcendent one. For Thoreau, God is identifiable with nature,
nature being the only source of sanity, the only cure for human ills:

In my Pantheon, Pan still reigns in his pristine glory, with his ruddy face,
his flowing beard, and his shaggy body, his pipe and his crock... for the

Bwalden, “Conclusion”, p. 214. See also J, March 11, 1856. It cost Thoreau
$28.12-1 to build his hut by Walden Pond where he lived on $.27 per week.
#George Ripley in Harding, 1965, p. 3.

328

great good Pan is not dead, as was rumored. Perhaps of all the gods of New
England and of ancient Greece, I am most constant at his shrine.®

I have come to this hill to see the sun go down, to recover sanity and put
myself again in relation with Nature.?

-Nature, the earth itself, is the only panacea.z"

Thoreau, then, to extend his pun of Pan, is a pantheist in whose Panth-
eon Pan provides the only panacea. Here is a religious narrowness which
is the perfect mirror image of the narrowness of his individualism. Just
as he expects too much of the exiled individual, he requires mere nature,
to do the work of God. But man is not complete without society, and
nature would not exist without God.

Chesterton points out in his biography of St. Francis that worship of
Pan could lead only to panic and ultimately to pandemonium:

I too have lived in Arcady; but even in Arcady I met one walking in a brown
habit who loved the woods better than Pan...
Pan was nothing but panic.®

Chesterton saw all too clearly, as did Francis, the mistake of nature-wor-
ship, the mistake of being natural. Man is a fallen creature, one who
stands in need of redemption. Mere nature, which is also flawed in a
fundamental way, is powerless to save or cure him. In depending on mere
nature, or pure reason, or naked individuality for redemption we do not
find a panacea but invite panic. The world’s naive confidence in nature
led to panic; it needed the glad news of the Gospel about the reality of
original sin. According to Chesterton, Francis appeared on the scene at
a fortuitous moment in history when men had lost faith in nature and
were open to the meaning of the Incarnation. It was Francis, appropriately,
who was the first to honor the Babe of Bethlehem by creating the presepio,
Or manger scene.

Christ came to redeem fallen man. He descended into the race of men
by taking on human flesh. He did this to provide the way of man’s ascent.
Both Christ and the Christian of Assisi thus had a special love for the

BIbid., p. 5 where it is quoted from Walden.

%y VI: 329.

27y, XII: 350.

3G . K. Chesterton, St. Francis of Assisi (Garden City, N.Y. Doubleday, 1852),
p. 17.

B1bid. p. 31.
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the life of God and man. In contrast, Thoreau’s drummer led him away

downtrodden. Francis always showed an excited eagerness to help them. 3 from things. “I am a mystic”,* he proclaimed. But he was a mystic without
He understood the central implication of the Incarnation that if we are being anything else. He sought that vague something he called “the higher
to be followers of Christ, we must descend and live among the lowly. § law,” but without embracing ordinary men and their common life. He
Francis was always uniting himself with his brothers as the Word united A tried to become a mystic without first being a man. He repeated the
with human flesh in the person of Christ. mistake of a sect called the Fraticelli, who declared themselves to be the
Francis understood this descent as an act of courtesy that all men owed true sons of St. Francis, yet proceeded to denounce marriage and de-
each other. It was a courtesy.: or politeness that imitated the same quality nounce mankind.
in God. In Francis’ own words: La Cortesia é una delle proprietd di Dio. : The fundamental difference between Francis and Thoreau is the
The word Cortesia was derived from the French and connoted all the former’s acceptance of the essential message of the Incarnation, that the
chivalry of knighthood that had flowered in France. Courtesy, for Francis E highest does not stand without the lowest, and that the path to Paradise
was a property of God. God not only loves man, but He has the gracious 3 must pass through Bethlehem. Humility, therefore, is primary. But it is
courtesy to descend into human flesh and dwell among men. Courtesy, 4 just as important to remember that the lowest does pass to be highest.
then, is not merely etiquette or romance; it is a divine attribute. It de- b Thoreau sought the highest directly and became ensnared in a stifling
scribes the quality in God that allows Him to be gracious to sinful man. E pantheism. Francis saw, radiating through the lowest, the transcendent
In response to God’s graciousness, man should show gratitude. 3 image of God the Father. Dietrich von Hildebrand provides a brilliant
The courtesy of Francis flowed the graciousness of God who expressed . insight into this paradox in his little book, Not As the World Gives, which
His divine Courtesy through the Incarnation. Francis could embrace im- b ol is written as St. Francis’ message to today’s laymen. He states that the
perfection with hope because he understood the redemptive meaning the inexpressible joy that filled Francis’ heart as he beheld the sun, the moon,
Incarnation conveyed. Thoreau, on the other hand, eschewed the company : and the stars was the very opposite attitude of a pantheist. “St. Francis
of men and could not tolerate their imperfections because he could not ¢ & loved all these things, not as if he felt himself in a living oneness with
recognize the flaw that was in himself. He was fastidious and did not 3 ‘Mother Nature’; but he loved them all because he saw all creatures as
believe that the tainted or wretched could be loved. Thus, he did not 4 coming from the heavenly Father, ‘whose wonders the heavens praise’.”®!
understand the courtesy of God and sought God in the impersonal world Thoreau sought the heavens, but did not know that there was something
of nature. higher, that even the heavens praised. Francis embraced the immediacy
Both Francis and Thoreau preached the simple life. But Thoreau tried ; of God’s Motherhood in nature without ever lo'sing sight of Hns tralrllscen-
to make things more simple than they could be. Thus, he separated ‘ dent Fatherhood. Francis loved and served W.lth boundles.s joy, the one
himself from society, nature from God, and love from courtesy. Francis : God whose own being could neither be contained b’f the 1mma.nen; nor
was by far more realistic and held these values together because the exhausted by the eternal. He loved the Incarnate Christ whose very being
central inspiration of his life was the Incarnation. We should make things is perfect praise of the Mother and the Father.

as simple as possible, but not simpler. The simple life need not be an
impoverished one, but life that does not burden itself by possessing or
desiring things that it does not need. The simplicity of Francis is more
realistic than that of Thoreau. Francis affirmed both the flesh and the
spirit; Thoreau, however, avoided the flesh and idealized the spirit.
Despite Thoreau’s posturing about freedom, it was, thanks to the Incar-
nation, Francis who was truly free. Francis was free to recognize the
presence of sin in himself and others because he had faith in Christ’s
redemption. And he could live and serve people who exhibited glaring

weaknesses and imperfection because he emulated the courtesy of God. - PQyoted in Harding, 1965, p. 90. ] .
Thus, he was free to advance in God’s grace and to love his neighbour : 31 Djetrich von Hildebrand, Not As the World Gives (Chicago: Franciscan Herald
as himself. In this regard, his freedom is not merely independence or : Press, 1963), p. 34.

freedom from something; it has a positive quality that unites him with 331
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Evergreen to the Sound of Red

1
Each year
as the leaves from
‘summer’s viridian umbrellas
become November’s lush
ochre and rust carpet,
I come alive.
Already
even before the first
frost-petal shower,
I am dreaming of the Nativity
and feasts that follow.
Holly and berries seeded
in my heart
gently crawl the trellis
of the ribs and bloom
through my veins
wrapping arms and legs
to the rhythm of
Advent’s steady call:
Come, O come Emmanuel!

2.

A day does not go by

in this Time

that | am not taken

from my body

from my work

from my circle of friends
my life, my senses,

even my imagination...
taken by the hand

by the Child

who leaves his tiny touch
printed on my heart.
Taken by the Burning Babe
who fired Robert’s
Christmas day

and who warmed old
freezing Bernardine

that Christmas eve

as he led penitents

to the crib.

3

Yes,

we are seared and warmed
by the same little Love,
and no one familiar

with this season

can help but see

what follows Christmas day.
Stephen quickly falls in red
amidst the rock rubble.
John anoints our hearts
with the carnelian balm of
love love love

and salves our eyes

with a wash of collyrium.
then, two kings embittered
and raging against the
pawerlessness of the Child,
order the Innocents
bathed in scarlet,

and Thomas felled
crowned in crimson.

4
I am firelight in this season.

1 am whirling dervish Advent wreath,

and ancient flickering sonorous
Chanukah menorah.

| am grace-filled tapered
supper-festal candelabra...

1 am evergreen to the

sound of red.

William Hart McNichols, S.J., S.F.O.
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Franciscans

and the Gospel of John
SISTER MARIANNE FERGUSON, F.M.D.C.

TiE PROLOGUE to John’s gospel Chap. 1:1-18, is a summary of the

themes found in the whole gospel. Emphasis is placed on the word logos

to indicate the identity and function of Jesus as the Word of God. Perhaps

a comparison with human language will help us to understand the signifi-

cance of the use of logos, translated as word in John.

Three functions attributed to human language are:

1. To express the ideas in our mind. We need words to objectify or
make concrete ideas that originate with us or others.

2. When I open my mouth to speak, I give myself away. Likewise when
God opened His mouth to speak his Word, he gave himself away in
self revelation. The most perfect revelation of God’s word is His only
Son.

3. IfI really talk to the persons I am addressing, I never leave them
the way they were. We challenge others to grow and change. If we
do not allow the Word of God to penetrate us and call us to grow or
change, we cannot be called disciples.

In the gospel of John, the disciples are perpetual learners in that they
are open to the word and deeds of Jesus. The adversaries, such as the
Jewish leaders, are not open to His words nor to redirecting their lives.
St. Francis is such a good disciple because he allowed the Word of God
to transform his life so radically. He actually built his life around the
following of Christ in the gospel.

Francis followed the gospels so closely that it is easy to discuss many
similarities between him and Jesus as pictured by the author of John’s
gospel. In (John 13:1), Jesus performs a symbolic and prophetic foot wash-
ing action at supper. Jesus, the host, interrupts the meal in order to
perform the menial duty that slaves usually perform at the entrance to
the house. He laid down his garments in order to perform this service in
the same way that he would lay down his life for his friends (15:13). He
signifies the meaning of his death as the suffering servant of God and
humans.

Sister Marianne Ferguson, a Franciscan Missionary of the Divine Child, holds a
Ph. D. in Religion. She teaches in the Philosophy and Religion Department at
Buffalo State University, in Buffalo, NY, and is a campus minister there also.
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Francis often laid aside his preferences when serving the lepers, poor
and ill. Even as he was laying aside his life, he composed the beautiful
Canticle of Creatures which demonstrated his own symbiotic relationship
with all God’s servants. Francis took seriously the role of servant for
himself and his followers; so much so that their identity as “minores” was
tied to his servant concept.

However, the concept of “life” in John’s gospel seemed to have special
meaning for Francis. In order to fully appreciate the concept of life as
the author of John understood it, one must study the opposite concept
of death. The Hebrew understood death as the destroyer of their greatest
gift from God which was life. Job said that he would give everything for
his life. Life was considered good and death evil, because death was the
end of all relationship with those we love.

When speaking to Martha after the death of her brother Lazarus, Jesus
said, “I am the resurrection and the life. Whoever believes in me will
live, even though he dies; and whoever lives and believes in me will
never die.” (Jn 11:25,26). This statement appears to be a commentary on
(Jn 1:4) “The Word was the source of life, and this life brought light to
mankind.” These statements seem to contain the implicit promise that
the life we shall live after the resurrection will never be threatened by
death. Therefore, we do not need to cling to people or things that we
love because they will never be taken away again. We cling to whatever
we think we might love. Because Jesus is the way to truth and life, He
is all that we hunger for, desire and need. However, he gives us this life
to be lived now and to continue into the future. It is consoling to know
that when we die, our relationship with God will not be interrupted by
death because love is stronger than death.

Francis of Assisi has a strong and powerful love for life and all of God’s
creatures who inhabit it. However, he did not cling to the persons nor
things in his life. His detachment has been a model to his many admirers
for centuries. He seemed to have sensed that he had no need to cling to
those persons and relationships that would endure for all eternity. There-
fore his confidence in God enabled him to trust fully in His Word.

The focal point of both, Jesus and Francis centered on love. The author
of John points to Jesus as “Having loved his own in this world, he loved
them to the end.” (Jn 13:1). Francis likewise showed much love and
devotion toward his followers during his lifetime. The thousands of early
Franciscans were attracted by this loving and accepting man who followed
the example and words of Jesus “As the Father has loved me, so have 1
loved vou; abide is my love.” (Jn 10:9).
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The prayer that is attributed to Francis is a worthy model of the comment
of John’s gospel’s on love Francis does not ask God to change others, but
rather the heart of the person praying. He does not use love to manipulate
others nor impinge upon their freedom, but rather to respond to the
other’s needs. Francis touches the pulse of Christianity—the paradox,
when he recognizes that the separate categories of giving and receiving,
death and life are bridged by love. Just as Francis integrated in his life
the element of service and love, his followers are called to incorporate in
their lives these same elements so strongly recommended in John’s gospel.

‘Fear Not, Joseph...”

(Mt. 1:20; Is. 7:14)
the “yea”-say of life

trumpets call dance
not battle

primitive wolf self-tamed
is best friend to man

rough cactus
suddenly at year’s end
flower, sweet-scented
consented of bee, sun and breeze

dream plus vision plus dream plus vision
build airy red-through-violet bridge
over storm clouds and flood
if you love raindrops

and at Jerusalem’s fair
virgin daughters of Sicn
are still heard to sing
through cattle’s complaint
and money-changers’ haggle
the triple “holy”

fear not, Joseph, this forever maiden
dream vision wife
as you fling twirling-rainbow comet
and where it lands
unexpected home
behold in Mary’s arms
your shared fantasy
sanctified from within.

Hugoline A. Sabatino, O.F.M.
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AS EASYASE, F, G:

Ecology, Francis, and Global Responsibility
by
SISTER M. FELICITY DORSETT, OSF

IN THE ALPHABET of Christian existence Christ stands at beginning and
end. In between come a number of related realities, the letters with '
which Christians attempt to spell God, try to trace His Name clearly
across humanity’s scrap of space-time. Like the clumsy servant in Julian
of Norwich, people don’t always succeed.

Earth’s ecology shows many blots and erasures. Air, land, and water
have all been polluted; species of plants and animals have disappeared.
If biochemical or nuclear war erupts, the entire script may be torn beyond
repair. It's a daunting prospect.

According to Lynn White, Jr., the historical source of the ecological
crisis is an exploitative attitude toward nature derived from Judeo - Chris-
tian theology.! Others cite chapter and verse — Gn 1:28. Imsland and
Dubos? agree in part; Kasper holds that it is “through a misinterpretation
and misuse of the command... “that” ... nature is delivered over to unbri-
dled exploitation.® Regardless of its origin, it is imperative that the situ-
ation be addressed. The question is how.

Sister M. Felicity, a sister of St. Francis of Perpetual Adoration, has a Master's
degree in Education and is currently completing a Master's degree in Religious
Studies from St. Charles Borromeo Seminary in Philadelphia.

'Lynn White, Jr., “The Historical Roots of Our Evangelical Crisis,” in Brother
Francis: An Anthology of Writings By and About Saint Francis of Assisi, ed.
Lawrence Cunningham (Huntington, IN: Our Sunday Visitor, Inc., 1975), pp.
112-113.

®René Dubos, The Wooing of Earth: New Perspectives on Man’s Use of Nature
(New York: Charles Scribner’s Sons, 1980), pp.. 70-75. Donald Imsland, Celebrate
the Earth (Minneapolis: Augsburg Publishing House, 1971), p. 8. '

SWalter Kasper, Faith and the Future (New York: Crossroad, 1982), p. 111.
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White, logically enough, proposes a religious solution: the development
of an alternative Christian world view. In 1967 he nominated Francis of
assisi as “patron saint for ecologists. »4 Cobb seconds Francis, adding Albert
Schweitzer as well.? Schweitzer speaks persuasively:

The ethics of reverence for life is the ethics of Jesus,... made cosmic in
scope.... A Man is ethical only when life, as such, is holy to him, that is
the lives of plants and animals as well as the lives of men.5

Pfeifer urges that, as God’s image, man be “the earth’s caretaker,” that
his freedom be directed by respect and compassion to discover solutions.”
Lobo exhorts that, “Christians cannot be indifferent to this vital prob-
lem.... Consequently the Church is to involve herself in the restoration
and transformation of the whole universe.”® Pope Paul VI mentioned the
issue in his apostolic letter Octagesima Adveniens, and on Easter Sunday,
1980, John Paul I proclaimed Francis of Assisi the patron saint of ecology.”
Saint Francis fulfills Pfeifer’s call for a respectful caretaker. 10 As did
Schweitzer, Francis held a cosmic ethic, but one peculiarly his own, “a
camaraderie actually founded on courtesy.”!! Franciscan scholars have
spent much time and ink in exegetine “cortesia.” It has been variously

“White, in Cunningham, pp. 117-120.

5John B. Cobb, Jr., Is It Too Late? A Theology of Ecology, Faith and Life
Series (Beverly Hills, CA: Bruce, 1972), pp. 48-51.

6Albert Schweitzer, Out of My Life and Thought, ed. C. T. Campion (New
York: Holt, Rinehart & Winston, 1949; New York: New American Library, Mentor
Books, 1953), p. 126, quoted by Cobb on p. 49.

Carl J. Pfeifer, “Ecology and Eden,” The Living Faith in a World of Change
(Notre Dame, IN: Ave Maria Press, 1973), pp. 95-96. Cobb rejects stewardship
as inadequate since it places man “outside” nature. See Cobb, p. 24.

8George V. Lobo, Guide to Christian Living: A New Compendium of Moral
Theology (Westminster, MD: Christian Classics, Inc., 1982), p. 422.

Roy M. Gasnick, comp. & ed., The Francis Book: 800 Years With the Saint
From Assisi (New York: Macmillan Publishing Co., Inc., 1980), p. 89. In Gaudium
et Spes the moral foundation of social responsibility was laid. See e.g. sections
10, 25, 26, 30, 33, and 34. However, both Gaudium et Spes and Octagesima
Adveniens still accent man as master.

19Edward A. Armstrong, Saint Francis, Nature Mystic: The Derivation and
Significance of the Nature Stories in the Franciscan Legend (Berkeley: University
of California Press, 1973), pp. 6-7. This is only one example.

NG, K. Chesterton, “St. Francis and Nature”, Saint Francis of Assisi (New
York; Doubleday Image Books, 1951), pp. 86-98.
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translated: “Attentiveness,” “courtesy,” “knightly chivalry,” “humane-
ness,” “gentilezza,” “friendship,” “nobility.” “Noblesse” cames closest to
capturing its true meaning, according to von Galli.'2 Francis attributed
noblesse to God bath in creation and in dealing with men. “And only one
answer is possible on his part: noblesse in response to noblesse 13 Similarly
today Miles discusses “... man’s appropriate role at the top of the animal
kingdom. “A person of noble birth and outlook learns to accept... a recip-
rocal responsibility ... a far cry from arrogance....”'*

Pragmatically speaking, how can a global noblesse be developed? While
many despair, some helpful insights come from Muller who worked with
both Thant and Hammarskjsld at the UN. He perceives planetary under-
standing as a great opportunity and as partly begun: “for the first time in
evolution, the human species has assumed a collective responsibility for
the success of planet Earth.... Interdependence,. globality and a total
view of our planet and the environment are now facts of life....”" As
evidence of progress he cites the numerous UN organs and their ac-
complishments, as well as the various declarations of Human Rights. '®
He follows Thant in holding that through global education man must learn
to “extend his heart... to the entire human family, to the planet....”"”

René Dubos is moderately hopeful from an ecological stance. He discus-
ses man’s interactions with environments since prehistoric ages, noting
that “ecosystems have enormous powers of recovery from traumatic dam-
age.” As examples he describes reforestation in France after WWII and
Korea’s DMZ. Non-temperate areas, of course, are more fragile.'®

In summary, it is possible though very difficult, to address the moral
evil of environmental pollution. A healthy ecology could result from the
Franciscan virtue of noblesse applied to the globe on which we live. In
truth, it’s not easy.

» cc

12Mario von Galli, Living Our Future: Francis of Assisi and the Church Tomor-
row, trans. Maureen Sullivan & John Drury (Chicago: Franciscan Herald Press,
1972), pp. 202-205.

Byon Galli, pp. 224-225.

145 Jetter by Rufus E. Miles, Senior Fellow of the Woodrow Wilson School of
Public and International Affairs at Princeton University, quoted by René Dubos,
p. 151.

15Robert Muller, New Genesis: Shaping a Global Spirituality (Garden City,
NY: Image Books, Doubleday & Company, 1984), p. 37. See p. 18 also.

18Muller, pp. 55-57. See also Charles Combaluzier, God Tomorrow, trans.
Matthew J. O’Connell (New York: Paulist Press, 1974), pp. 87-95.

17Muller, passim. The thesis is repeated frequently throughout the book.

18Dubos, “The Resilience of Nature,” pp. 31-48.
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Transcendent Night

Transcendent stars; oh, more transcendent night

where, on the hillside, watched
some tired, lonely shepherds
caring for their flocks.

Their faithfulness, their loneliness,
their ever-present care
mirrored the life of the ever-tender
lowly child
born on the hillside there.

Had they but known; had they been told
Who would invite them in,
they would have prepared a better dress;
prepared a room for Him.

But in their ignorance and in their want
He called them by those on high
and they, in faith, blind faith,
answered the message from the sky.

How graced were they to see the pair;

a humble couple and the Child,

. in a simple animal stall
resting on hay so piled
as to make a regal pillow
and mattress for this King Who's name
they did not understand;
a name the angels sing.

We, too remember that holy time;
that holy pair,that blessed One.
On Christmas Day we kneel in prayer
to ask a blessing of that tiny Babe;
the Obscure—God'’s Son!

Sister Frances Ann Thom, O.S.C.
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“Teaching A Course On St. Francis Of Assisi:

Some Observations”
Rev. GABRIEL B. COSTA

Twis suMMER (1986) I fulfilled a fantasy. I finally got to teach a
course on St. Francis of Assisi.

Perhaps I should introduce myself. My name is Fr. Gabriel B.
Costa. I am a Roman Catholic priest serving the Archdiocese of
Newark. I am an Assistant Professor of Mathematics at Seton Hall
University. I hold an M.A. in systematic theology and have been
a Third-Order Franciscan since 1970. In the early 1970s, I lived
with a community of Capuchin - Franciscan friars, for nearly two
years.

Like millions of others, I am, and have long been, attracted to
the person of Francis of Assisi.

This past year, I approached several members of the faculty of
our major seminary (Immaculate Conception Seminary here at
Seton Hall University) with the request that I be able to offer a
spirituality course on St. Francis of Assisi. I emphasized that I was
neither a Church historian nor a Franciscan scholar; but I also felt
that a suitable course could be provided. As I put it, this would
be “a labor of love.”

After several meetings with seminary officials, the following

course description was approved:

ST 348 SPIRITUALITY OF ST. FRANCIS OF ASSISI (3 CREDITS) —
FR. COSTA. A Composite view of the person, personality and spirituality
of Francis of Assisi (11817 - 1226); his impact on the world and the Church;
his Orders; Francis the reformer; Francisan ecology; Francis and economy;
etc. Original writings by and about Francis; classical biographies; modern
perspectives of Francis will be extensively covered.

This course was to be offered in the second summer session; running
five nights a week, for three weeks, each class lasting for 105 minutes.

Father Gabriel Costa (Ph.D. Mathematics; M A. Systematic Theology), a priest
of the Archdiocese of Newark, is Assistant Professor of Mathematics/Computer
Science at Seton Hall University. He has been a member of the Secular Franciscan
Order since 1970.
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My only concern was whether enough students would enroll in the course.

My prayers were asnwered with five students.

The main objective in the course was that the person and message of
Francis be more fully revealed. I encouraged participation; our style
would be a combination of “lecture” and “seminar”; the input, the give-
and-take, the sharing, the disagreements would be essential components
of the course. The five students (a newly ordained Capuchin priest, a
diocesan seminarian soon to be a deacon, an elderly librarian, a young
woman working on a Master’s degree in pastoral theology and a high
school religion teacher working on a masters degree in Scripture) were
all enthusiastic from the start.

Initially, I had hoped to consider Francis from five points: 1) an intro-
duction via Chesterton’s book; 2) Rule of 1221, Rule of 1223, the Testa-
ment, The Little Flowers, Celano’s writings, St. Bonaventure’s writings,
various legends and other writings found in the Omnibus; 3) at least one
or two “classical biographies” taken from Sabatier, Jorgensen, Cuthbert
and Englebert; 4) assorted modern ‘perspectives taken from Carretto,
Boff, Holl, etc.; 5) and then, finishing off, due to a personal prejudice
Kazantzakis’ masterpiece, Saint Francis. - ,

I wanted to supplement this “outline” with a presentation from each
student (either individually or within a group) about any aspect of Francis
that they wished to present. Finally, I requested from each student, a
paper; the subject of which could be any aspect of Francis they desired.

The course began. Time flew! :

I intended to cover Chesterton on the second night; the first night
being a night of introduction and a brief lecture on Francis’ life and the
historical context in which he lived. We could not get through Chesterton
until the first week had nearly elapsed. The insights, the questions, the
discussions on the Francis as presented by Chesterton, were more fully
revealing Francis, which was precisely the goal of the course. I did not
want to tie down the class to an outline or a schedule; the “lecture” gave
way to the “seminar.” '

Toward the end of the first week, and for the greater part of the second
week, point 2 (the Omnibus) was studied. In particular the two Rules,
the Testament and several chapters from the Legend of Perugia, The
Legend of the Three Companions, The Mirror of Perfection and The Little
Flowers of St. Francis, were discussed by the group.

" Interpreted with these discussions were the presentations. The
Capuchin gave an historical review of the Eucharist and Francis’ devotion
to the Eucharistic Jesus. The seminarian spoke of supernatural events in
Francis’ life and compared them with supernatural occurrences with
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people in Indonesia as related to in a book, Like A Mighty Wind by Mel
Tari. The librarian spoke on Francis and prayer, drawing much from the
original sources. The two remaining people gave a joint presentation
involving Francis, his spirituality and the Scriptures. During this particular
presentation, slides of Assisi and the Holy Land were shown.

We all learned much from each presentation.

And the time kept flying. The last week was upon us.

I wanted to cover at least one “classical” biography. From more recent
times, it would've been great to discuss Carretto’s I, Francis or Boff's
view of Francis. But if Chesterton took nearly a week, how long would
Kazantzakis take? I had to make a choice. But there was really no choice;
I had to opt for Kazanstakis. His view of the struggling Francis, his
imagery, his poetry, his attempt to get the essence of Francis... how could
I not pick Kazantzakis for the last week?

The last week went well. But I was a little disappointed; I had hoped
that the passion I had for the book would be evident in the reaction of
the students. For the most part, it wasn’t. Perhaps the students, with the
exception of the Capuchin, had not read enough on Francis. Perhaps this
was really an introduction to Francis and Franciscan spirituality for the
other four. Or perhaps they just didn't like the book.

The relationship between Francis and Clare as portrayed by Kazantzakis
was contrasted with Chesterton’s version. Or perhaps contradicted by it.
That was the feeling of some in the class. Perhaps Francis seemed “not
saintly” enough in Kazantsakis and “too saintly” in some of the original
writings, like The Legend of Perugia.

But even here, the person of Francis continued to be revealed, con-
tinued to grow, continued to inspire.

From time to time, others dropped in for “a class or two.” A close
friend who studied with the Franciscan Friars for a few years; the wife
of the elderly librarian; a layman who publishes a newsletter dedicated
to the recitation of the Office for the laity; a reporter for a local newspaper...
these people, also, were attracted by the person of Francis. And, they
too, contributed much to the course.

In the final analysis, our approach was both critical and poetic. Whatever
charisms and talents we brought into the course were used. For example,
having a first order friar in the class gave us a great resource person with
regard to the Franciscan Rule, the constitutions and the various branches
of the order of Friars Minor. The high school religion teacher, who had
served as a Jesuit volunteer in the past, was well travelled. Having been
in Assisi, he shared much. And we learned. Coming from different roads,
we all converged to the person of Francis.
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I hope the students came away with a richer, fuller, more challenging
concept of Francis of Assisi. I hope he became more real for them. A
man of even more joy and more sorrow. A man, who as Brother Leo says
in Kazantzakis’ work, “... committed many more sins than people imagine;
... performed many more miracles than people believe.”

The main objective in the course was to more fully reveal the person
and message of Francis. For myself definitely, and hopefully for my stu-
dents, the objective was achieved. The course was a “labor of love.” Much
labor was put in; much love returned. Francis is still busy building up

the Church seven hundred fifty years after his death.

Book Reviews

The Way of My Cross: Masses at War-
saw by Father Jerzy Popieluszko.
Translated by Father Michael J.
Wrenn. Chicago: Regnery Books,
1986. Pp. 267. Paper, $9.95

Reviewed by Father Michael A. Taylor,
OFM Conv., associate pastor at As-
sumption Parish, Syracuse, N.Y.

This book may be thought of as a
“spiritual autobiography” since its con-
tent came from the homilies and writ-
ings of Jerzy Popielusko, a young Polish
priest who was murdered in 1984 as a
result of his involvement with the “Sol-
idarnocz” (Solidarity) movement which
began in Poland in 1980. Besides the
homilies, the readings, hymns, medita-
tions, and liturgical introductions of the
“Masses for the Fatherland” are printed
here to offer the reader a more rounded
understanding of the spirituality Fr.
Popieluszko was trying to share with
the factory workers with whom he was
working.

The book begins with personal reac-
tions to and historical references from
which the reader can journey with Fr.
Popieluszko up until the time of his
death. Historical references are also
given throughout the book in footnote
fashion, thereby enlivening some of this
young priest’s allegories with which he
attempted to ease the suffering and an-
xiety of his listeners. The homilies are
printed chronologically and there are
several themes developed which seem
to give the idea that Fr. Popieluszko
was well aware that his own martyrdom
might be iminent, especially in his hom-
ily dedicated to the Conventual Fran-
ciscan and fellow countryman, Saint
Maximilian Kolbe (pp. 96-100).

This book would prove to be very
informative, as well as inspiring, to
those who wish to learn more about the
continued plight of modern Poland. In
addition, since there are many Francis-
cans in this nation who serve people of
Polish and eastern European ancestry
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in their apostolates, this book would:be
a very fitting addition to parish an
school libraries. .

The Way of Spiritual Direction. By
Francis Kelly Nemeck, OMI, and
Marie Theresa Coombs, Hermit.
Wilmington, DE: Michael Glazier,
Inc., 1985. Pp. 220, including Bib-
liography. Paper, $8.95.

Reviewed by Father Julian A Davies,
O.F.M., Ph. D., Acting Editor of this
review.

This book is both timely and of practical
value. It is timely, because of the re-
newed interest in the spiritual life of so
many, lay and religious, and it is prac-
tical, because it covers all the issues
that arise in the Spiritual Director/ Di-
.rectee relationship.

The first two chapters set a theologi-
cal background, and the next twelve
chapters cover the spiritual director as
Abba/Amma, spiritual direction as lis-
tening, manifestation of the heart, lis-
tening, Divine Wisdom, the emergence
of the direction of the directee, difficul-
ties in listening on the part of director
and directee, the director—directee re-
lationship, poverty .of spirit, and di-
rected retreats. Any one of the chapters
can be read in isolation from the rest—
which might be just the best way to
read the book, which although evenly
clear throughout and eminently practi-
cal, is a bit abstract. The brief conclud-
ing chapter is a first rate summary and

- could likewise be read any time, or even
at the very begining of the work.

- The authors emphasize that spiritual

direction is both mystery and charism,
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and that a personal interior life in neces-
sary for one to be a sucessful spiritual
director. Since that kind of commitment
is one to which priests and religious are
pledged, the Way of Spiritual Direction
is a book that most religious and priests
should read—certainly all those in-
volved in retreat centers ought to have
this book’s contents assimilated.

Faith and Certitude. By Thomas
Dubay, S.M. San Francisco: Ig-
natius Press, 1985. Pp. 266. Paper ,
$9.95.

Reviewed by Fr. Julian A. Davies,
O.F .M., Acting Editor of this Review.

I recall being very much into
Apologetics, the defense of the Catholic
Christian faith, and I have for some time
regretted the waning of this part of
Catholic life. Fr. Dubay’s book can help
reverse this trend. It, in athorough and
plainly written manner addresses the
question so deeply felt among our con-
temporaries of the possibility of cer-
titude. Over and over again the skepti-
cism and relativism of our age are shown
to be illogical, and the psychological
roots of such a stance are laid bare. Spe-
cific and detailed attention is given to
the credulity of blind faith in experts in
the secular sciences and particularly in
Scriptural studies.

Dubay points out clearly the limita-
tions of the historical-critical method,
and its abuses, citing a variety of au-
thorities who have made these observa-
tions, among them Hans Kung and Ed-
ward Schillebeecks (whom he is himself
in diagreement on other matters). He
rounds off his book by discussing

atheism and theism as responses to the
question of meaning, responses rooted
in choice of assumptions and presuppos-
itions.

Faith and Certitute is a valuable
book. Certainly the college-trained can
deal with it. The limitations of this work
are to me more a matter of form than
anything—it would be greatly en-

hanced by bold sub-titles and greater
spaces to break up the sameness. There
is a good deal of implicit repetition in
the Book, which I believe is the kind
of work one needs to read in pieces.
The chapters on “Biblical Criticism and
Theological Certitude,” and “Biblical
Criticism and Pastoral Practice” are
probably a good place to start.

Shorter Notices

FR. JULIAN A.

Why We need Confession.
By Russell Shaw. Huntington, IN:
Our Sunday Visitor Press, 1986. Pp.
159. Paper, $4.95.

This articulate little book is intended
“to encourage those who no longer go
to confessin to resume doing so, those
who confess occasionally to confess
more often, and those who already
know the benefits of frequent confes-
sion from experience to share what they
have learned.” (p.8) The author discus-
ses the actual practice of the Sacrament
of Reconciliation in the Church today,
the inadequate answers to the problem
of evil in the world, sin—personal, orig-
inal, and social, the relation of goodness
and happiness, the centrality of choice,
the nature of conscience, the problems
with confession, and the value of confes-
sion as a means to a deeper interior life.
The most frequently quoted source is
Pope John Paul II's Apostolic Exhorta-
tion, “Reconciliation and Penance.” I
recommend this book to priests, religi-
ous, and laity alike.

DAVIES, O.F.M.

Eternal Answers for an Anxious Age.
By Rev. Robert Paul Mohan. Hun-
tington, IN: Our Sunday Visitor
Press, 1985. Pp. 131. Paper, $6.95.

This book of 39 short, well-crafted
essays address itself to the practice of
moral virtue, of courage, and humility;
of generosity and forgiveness. It invites
the reader to carry his cross and to rise
about the spirit of the times, so given
to compromise in faith and morals.
Originally given as sermons, these short
pieces are au courant in the hest sense
of the word, and written in an entertain-
ing, though direct fashion. Laity, religi-
ous and clergy, could profit from this
book; the last might find it helpful in
preparing homilies.

Living Words.By Anthony Gilles. A
Simple Study of Key New Testament
Concepts. Cincinnati: St. Anthony
Messenger Press, 1985. Pp. vi-146.
Paper. $5.95.

The author’s goal in this brief, but

347




full, little book is “to help us understand
more fully what the New Testament
writers meant by the Greek words that
they used.” (p.1) To that end he
analyzes 126 Greek words (transliter-
ated into English letters and given a
phonetic pronuniciation guide). His
process is to explain the terms by com-
menting on four different translations
of it from current Bibles. Priests can
use this work as background to their
homilies, and Scripture discussion
groups might well profit from it too.
The author’s style is clear and Living
Words is a very readable and helpful
book.

Ritual of the Secular Franciscan
Order. International Franciscan
Liturgical Commission. Benet A

Fonck, O.F.M., Ed. Cincinnati; St.
Anthony Messenger Press, 1985.
Pp. viii-104. Paper, $7.95.

As an official text containing cere-
monies of Admission and Profession
into the Secular Franciscan Order this
book is a must for all who have care of
Secular Franciscan fraternities, and for
at least one of the officers. In addition
to the ceremonial texts (which include
temporary profession and anniversary
rites as well) the Ritual contains prayers
for fraternity meetings, and a “Lectio-
nary” which contains Scripture Read-
ings, Franciscan Readings, and Prayers
of St. Francis. I would hope that the
next printing of the Ritual would in-
clude a hard-cover for the sake of dura-

bility.
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