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Editorial

May the Lord Give You Peace!

An editor’s column is for talking with his magazine’s rea-
ders, as one of our faithful subscribers remarked the other day.
But when one party talks all the time, a potentially - fruitful
dialogue turns into a most boring monologue. Most of us could
easily listen to Hamlet or Othello soliloquize “for endless ages,”
but your editor unfortunately lacks whatever it is that Shake-
speare gave those two. He wants you to talk back once in a
while.

No question, of course, of starting a personal correspondence
with each of our 2700 subscribers, pleasant and stimulating as
that would be. But your letters would make an intelligent con-
versation possible on -this page, instead of the nice but useless
summary of the issue’s contents.

Specifically, how about telling us, once in a while, which
features you liked, and which you didn’t? We aren’t about to
go out on a limb and promise to get exactly what you ask for;
but there are numerous occasions when a choice does present it-
self. If we knew just what most of our readers preferred, we

could easily make a more enlightened choice in such cases. Be-

lieve it or not, it is important for an editor to know even such
things as whether you prefer columns or solid pages of print
such as the one you are reading now. Granted that conflicting
requests cannot both be satisfied, unanimous and majority ones
certainly can. And will.

This is, after all, your magazine; it does not, thanks be to
God, exist as a profit-making venture, but simply to serve the
religious needs of its readers. It can fulfill this, its sole 'purpose,
well only if its editors know those needs.

God bless you.
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Re-evaluating Franciscan
Religious Life
in a Changing World

Sister Lenora, O.S.F.

In the summer of 1964 I was asked to give two 50-minute
talks at a Thomas E. Murray Course at Lemont, Illinois. These
courses constitute a part of the work done by the Thomas E.
Murray Training Center, an organization established to. re-vitalize
the work of the Franciscan Third Order. My first talk was to
attempt “A Re-evaluation of Franciscan Religious Life in a Chang-
ing Church and World,” a rather formidable task owing to the
scope of the topic.

The week was attended by a variety of Third Order Regular
Sisters and Brothers with great diversity in background. Begin-
ning my talk, I felt as Karl Rahner did in his opening of The
Christian Commitment. He says, “I think that what I am going
to say is, in itself, more or less right. But for this opinion I
would not be saying it. But this does not necessarily carry with
it the conviction that this right thing that I want to say is the
thing which here and now needs saying.”* I had no way of know-
ing what progress had been made in individual communities; I
felt there probably were great differences, and at the present
publication of this paper one year later, perhaps some of the
things I have to say are passé. Yet, I doubt that the new mil-
lenium has arrived in most communities. The Status Quo, rooted
in the fear that we might be off in the wrong direction and
therefore displeasing to the Almighty, is quite strong. It will take
years of constant vigilance to re-adjust or to root undesirable
elements out of our concept of religious life. Perhaps some com-
munities have passed way beyond the bounds of the comments
given here. May the Holy Spirit increase their power and vision.
To those who have not begun, or to those who are limping far
behind: may they have the courage to begin or to accelerate -
the pace.
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Change marKks our condition as
mortal, belonging to time and
matter. Awareness of it fills us
simultaneously with poignant grief
and buoyant hope. Poets have
patterned human responses toward
it as meaningful human experi-
ence. “Margaret, areyou grieving/
Over golden-grove unleaving,” Hop
kins says. Philosophers have pon-
dered its existence and signifi-
cance. “No man steps twice into
| the same river,” states Heraclitus,
the early Greek philesopher of
change. Shakespeare’s tragic pro-
tagonists point to its inevitability
and propound for the most signi-
ficant moment of change, death,
the position “the readiness is all.”

Change in the physical universe
has become almost too routine to
note, but the changes wrought by
the impact of man’s growth in
knowledge, by his creative or
destructive response toward the
universe in which he lives, touch
his life too closely for him to ig-
nore. For the Christian, however,
such change undulates like the
restless sea against the permanent
backdrop of eternity where Life is
Being fixed and immutable. It is
for him to embrace the world of
time and unceasing change, inter-
preting it in the light of the un-
changeable, the immutable in the
Church — not, however, confusing

SISTER LENORA, of the Mount St.
- Francis Province of the School Sisters
of Saint Francis, holds a Master’s
Degree in English from Loyola Uni-
versity., She has been working for
eight years with the Young Christian
i Students. Besides serving on the Na-
. tional Advisory Board for that move-
. ment, Sister iz presently chairman of
e the English Department and moder-
b ator ofthe school paper at Madonna
: High School, Aurora, Illinois.
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time and the timeless in the
Church.

Because the man of today stands
at the cumulative point of time
in which all the evolutions of cen-
turies merge, he faces changes
that no other man in society has
ever had to face nor at the rate
at which he must face them. Be-
cause of the forces merging hu-
manity in the world, the changes
“way out there” still become his
to confront.

Changes occur which are in the
secular life — therefore, the world.
Yet since these changes affect
man, they affect the Church since
they create social implications for
her care and concern. Besides this,
changes have occured in her own
temporal life largely set in motion
by the changes in the world in
which she exists. To enumerate
and analyze such changes in the
world and the Church would be to
attempt the foolhardy. Yet some
enumeration of them becomes
necessary to set up the context of
our examination. Many of these
root themselves in the intellectual
ferment, the advance of education
in our times cutting across the
political, social, economie, religious,
and cultural aspects of man’s life.

Nations formerly dominated by
colonialism are forcefully shaking
off the domination of imperialistic
mother - countries. Technological
progress links together the nations
of the world through closer con-
tact via means of communication.
At the same time, mankind hud-
dles together in fear in the face
of the possibilities man has creat-
ively unleashed, again through
technological progress. His move to
outer space and his unleashing of
destructive forces that have grave
implications for all humanity, lead

him toward the evolving of new
political structures that will ab-
sorb the dangerous elements of
his own creativity while directing
‘the positive elements for the good
of humanity.

Technological and scientific ad-
vances have also evolved changes
in man’s material living which he
is incapable of assimilating as ra-
pidly on the psychological level,
such as the problems of leisure
or the aged. This same material
progress effects changes in the
societal structures of his life —
the problems of the Organization
Man, the problems of shifting
population, and the rise of suburbs.
Democratic forces have encourag-
ed underprivileged races and clas-
ses to assert themselves, produc-
ing acute tension in the areas of
race, labor, or even in the con-
tinued emergence of women.

In this ferment the Church
exists not as a favored class as
was her status in a feudal society,
but rather in a diaspora situation;
that is, as a minority group in a
highly complex and diversified so-
ciety. In it she has had to re-
evaluate time-worn traditions and
to adjust herself, making herself
relevant to the times.

Within the ranks of the Church
has emerged an educated and in-
creasingly outspoken, critical body
of Catholics who no longer want
to - accept mediocre Catholic life,
who are no longer content with
Catholic separatism and ineffective
ness, who are no longer content
with authoritarianism, clericalism,
formalism, moralism, defensiveness.

At the same time there have
been new currents of theological
thought — Biblical, liturgical, ecu-
menical. These have taken into
account elements of thought not

emphasized in previous theology—
social thought, human freedom,
existentialism and personalism.
These currents of theological
thought have included strong non-
Catholic intellectual currents, now
accepted.

The Church’s response to this
has been an officially sanctioned
movement spirit-inspired, humanly
projected in the person of Pope
John, inviting critical, fearless e-
valuation and adaptation in the
light of such evaluation. Francis-
cans as part of the temporal
structure of the Church also very
wisely undertake such self- criti-
cism in the ecumenical spirit. It
is in this spirit that this present
“Re-evaluation of Franciscan Re-
ligious Life in a Changing Church
and World,” was begun.

This re-evaluation it seems
would have two aspects; first, a re-
evaluation of the basic structure
of Franciscan religious life and
second, an evaluation of some per-
tinent aspects of our life in the
light of the conclusions we arrive
at in the first step.

The task to re-evaluate Francis-
can religious life poses problems
not readily discernible on the sur-
face for much goes under the
label Franciscan that could just
as well bear another name. Is to
analyze the FirstOrder, thesame
as analyzing the Third Order Re-
gular? Are we evaluating Francis-
can religious life or something
that has posed for it? The present
analysis views the problem prima-
rily from the standpoint of Third
Order Regular. A basic question
here is How Franciscan are the
Franciscan Congregations?

This question does not admit of
any easy answer, but, if we are
to take the long historical view

. 261



that the Council has encouraged,

of the Third Order Regular from
st. Francisis indirect, through the
Third Order Secular, and that, in
comparison to the Orders founded
by Francis himself, the life-span
of the American Congregations
has been very short.

Almost all of the American Fran-
ciscan Sisterhoods were founded
from Europe during the latter
part of the ninteenth century.
Their histories are very similar:
a small band of good women,
either expelled from convents in
persecution-ridden countries or
simply pious lay women called to
do mission work in a new land,
came to America on the immigrant
wave. Pastors of closely knit na-

in the urban centers of the East
or pushed on into rural areas of
the Mid-West, had need of these
women to staff charitable institu-
tions for their immigrant flocks
and, even more, to establish schools
for their children. Sometimes these
young Congregations of religious
women had Franciscan directors,
but just as often a parish priest
directed their initial efforts and
set the pattern of their religious
life. The Franciscan rule Wwas
chosen perhaps because of its sim-
plicity, flexibility, and brevity; per-
haps of the strong European tra-
dition of Tertiary work with the
sick, the poor, and the young. For
many years these Congregations
served a particular language group,
often German or Polish, and shared
the separatist mentality that fos-
tered the parochial or ghetto spirit
that characterized American Cath-
olicisem during those years. Most
Congregations today, In varying
degrees, have recognized that what
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we note that the line of descent.

tional groups, whether they stayed-

was a strength in the early pre-
servation of the immigrant Church,
became a weakness for second and
third generation Americans. What
was a weakness for the laity was
seen to be a weakness also for the
Sisterhoods; the gradual shedding
of European customs, devotions,
and pious paraphernalia (often of
19th Century origin) left congre-
gations more or less thoroughly
Americanized but stripped bare of
tradition.

1t is here that the congregations
have made a return to tradition,
not the traditions of their 19th
Century European forbears, but of
their Franciscan roots.

Tt is here, however, that a cer-
tain tension sets in. Close contact
with the Franciscan Fathers re-
veals that Franciscan theology and
Franciscan Spirituality are just
terms to most Franciscan Sisters.
The Sisters’ theology has been pre-
eminently Thomistic (with a men-
tion of Bonaventure and Scotus
as interesting dissenters on certain
points), and their spirituality has
been a heterogenous sampling
from a variety of sources. Many
a modern Franciscan Sister would
have to admit that her spirituality
was formed by the secular Spiri-
tual Director of her Motherhouse,
the Jesuit teachers she had in her
advanced schooling, the Dominican,
Cistercian, and heavily Jesuit spi-
ritual authors she has read, and
the assortment of priests with
whom she has worked in her hos-
pital, school, CFM, YCS, or other
specialized apostolates. Nor is she
likely to be particularly attract-
ed to a scholarly treatise on St.
Bonaventure’s eighteen degrees of
humility, or a book on the Fran-
ciscan virtues in which the read-
er is advised to safeguard his (ad-

just sexes) chastity by never look-
ing a woman directly in the face.
She is likely to be incensed by a
Retreat Master (a Franciscan) who
expounds for the whole period of
a six-day retreat such negative
concepts as if they were the crux
of deep religious living. She is
more likely to be seen reading the
Jesuit Review for Religious than
the Franciscan Cord. In fact, and
this comes as @ severe blow to
some, when she goes back to the
life of St. Francis, she is tempted
to see the living linaments of her
Seraphic Father more in the face
of Charles de Foucauld (read the
Spiritual Testament of the Found-
ress of the Little Sisters of Pere
de Foucauld) with his ideal of the
evangelical groups of Little Broth-
ers, or in the countenance of
Teilhard de Chardin, with his In-
carnational love of the real world.
In other words, Franciscan sisters
are tending to forge their own
concept of Franciscanism, from
many sources, but outside the tra-
dition of Franciscan formation the
Fathers have had.

_ Active Pranciscan congregations
as well as other such congregations
of religious women in the Church
are in for a period of severe scru-
tiny by others, including the laity,
and by themselves. The Council
has brought into open debate a
number of issues that were long
thought settled or dead. One of
these is that of the role of various
groups within the Church: the
role of Bishops in a given area;
the role of the Curia; the role of
the Parish; the role of the Laity.
what is to be the role of the re-
ligious and for us the Franciscan
religious?

Right now, the Rule imposes up-
on the subject a basically monastic

life characterized by the common
life: some form of the office in
common, a degree of enclosure,
emphasis on silence, obedience, re-
tirement, uniformity in externals,
monastic garb, and a certain in-
dfiference to the kind of work she
is doing as long as the intention
is pure. At the same time, the
Rule also states that the seconda-
ry aim of the Congregation is
some active, charitable work to be
done that was the primary reason
for founding the Institute, al-
though it is stated as secondary in
the Rule and Constitutions.

While straddling these two ways
of life, and finding it increasingly
difficult to do so effectively, the
thinking, alert Sister finds that
contemporary theologians are de-
veloping a “theology of the laity”
that calls into question her ac-
cepted role. The layman, she hears,
has the duty, resulting from his
status as a baptized Christian, to
continue the work of the Incar-
nation and Redemption in the
world by bearing witness to Christ,
by rendering Him present, in hu-
man institutions. The role of the
religious, on the other hand, it is
intimated is an eschatological one;
he bears witness to the withdraw-
al from the world and making
ready for the Parousia, a witness
to the passing away of this world.

1If this is the way the two modes
of life are to shape up, the Sis-
ter will find her work increasing-
ly identified with the work of the
laity — one who works for the
transformation of human society
by acting in that society under a
basically baptismal mandate. Her
(admittedly short) tradition has
pbeen to do this in education and
social work. Will this continue to
be her apostolic means when the
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Catholic school system, if it is to
survive at all, seems to be moving
in the direction of lay control?
Will this continue to be her apos-
tolic means, in Catholic hospitals,
Catholic orphanages, Catholic or-
ganizations, when the current
thinking seems to call into ques-
tion the whole idea of parallel
Catholic institutions of this type?
Should the Sisters leave “works in
the world” to the maturing lay-
man and withdraw into a more
monastic way of life, or should she
move into new areas of witness in
the world, departing even more
drastically from the traditional
monastic spirituality upon which
her Franciscan rule is grounded?
Where is her position? The issue
is a crucial one.

If being in possession of one’s
own identity decides the potential
effectiveness of a person’s human
activity (his ability to love wholly,
ete.), it would seem reasonable to
suppose that if religious commu-
nities discovered their identity
within the Church, and the in-
dividual sister also discovered hers
in that framework, the result
would be greater effectiveness of
their work individually and collec-
tively in the Church and the world.
Continuing the position of strad-
dling will only leave the individual
and community fatigued and brok-
en and the total effect scattered
and ineffectual. A decision is im-
perative.

To make such a desicion will
entail a considerable amount of
vision and above all, honesty in
cutting much historical, theologic-
al and psychological fog in ar-
riving at a conclusion, and con-
~ siderable Christian fortitude in
. carrying it out. A principle which
- we teach the youngsters in di-
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recting them toward maturity is
“accept yourself, be yourself.” This
might have something to do with
a mature spiritual outlook in this
matter also.

The exalted nature of the con-
templative life where man, as it
were, almost looks directly into the
face of God has been set up in
tradition as the most perfect life;
somehow the fact that the active
life entangles us in the dirty busi-
ness of this world leaves it in
some level of our conscious or sub-
conscious mind somewhat tainted.
The contemplative life in its strict
form certainly is an exalted state,
but as anyone knows who has
looked into the life at all, the
quotation, “Let those who can take
it, take it,” is very applicable here.
One definitely must have healthy
psychic equipment to be able to
follow this call, and it would cer-
tainly not be everyone who is in
a convent today.

The active life which, while be-
ing rooted in the development and
maintenance of a deeply spiritual
life, essentially orientates to God
through the fulfilling of the needs
of Christ in the Church will. be
the type of life attainable for
most people who enter religious
life. The crucial point of decision,
it seems, lies in determining the
nature of our life as monastic or
active and therefore fundamental-
ly lay. If we are to accept the
latter, active communities will
have to follow through the im-
plications as they reveal them-
selves through thoughtful evalua-
tion, reach conclusions, and sustain
them in their practice of train-
ing members for the apostolate.

This problem completely trans-
cends the snobbery of “thought
camps” and childish competition

of whose ideas are better. Teilhard
de Chardin points to the sincerity
present at the root of the dilem-
ma involved here, and of the
deep need to come to the proper
answer. He writes, “But there is a
category of mind (known to every
spiritual director) for whom the
difficulty takes the form and im-
portance of a constant and pa-
ralysing perplexity. Such minds set
upon interior unity, become the
victims of a veritable spiritual
dualism. On the one hand a very
sure instinct, mingled with the
love of being and their taste for
life, draws them toward the joy
of creation and knowledge. On the
other hand a higher will to love
God above all else makes them
afraid of the least division or de-
flection in their allegiances. In the
most spiritual layers of their be-
ing they experience a tension be-
tween the opposing ebb and flow
caused by the attraction of the
two rival stars we spoke of at the
beginning: God and the World.”2

Chardin also suggests the usual
answers to the problem. Some
choose the totally religious res-
ponse; some, the totally human,
and still others attempt the pro-
cess of straddling. Chardin sees all
these solutions as dangerous, their
end products all equally bad—dis-
tortion, disgust, and division res-
pectively. It is the latter that in-
dividuals who have assumed the
direction of community ascetics
often inflict on members.

In order to continue the present
analysis it becomes necessary to
take a stand. If the decision can
be accepted, what follows can like-
wise be accepted. The result will
be dialogue. If the decision can-
not be accepted, the reader’s posi-
tion will be dialectic. Either posi-

The Son of God assumed a
human nature to himself. In
it, he overcame death through
his own death and resurrec-
tion; in it, too, he redeemed
man and remolded him into
a new creation. By commu-
nicating his Spirit to his
brothers, Christ called them
together from all nations and
made them mystical com-
ponents of his own Body.
Vatican Council 11,
CONST. ON THE CHURCH,
n 7.

tion should make for valuable
thinking.

While realizing the complexity of
the problem and recognizing the
leaning toward falsehood inherent
in oversimplification, we take the
position (with some reservation)
probalby most ably, or at -least
most militantly held by Cardinal
Suenens, who has certainly be-
come the spokesman for what ma-
ny religious in the past had agon-
ized inall sincerity into a silent
philosophy generally at odds with
the authority of their religious
communities.

As we have seen, the re-evalua-
tion of “Franciscan” religious life
in a changing world and Church
calls into question the whole basic
conception and orientation of that
life. The method will now be to
develop some basic concepts which
would seem to make the religious
most effectively what he or she is
supposed to be. This will necessari-
ly call into question approaches
which have been used in the past
under the name of Franciscan but
are too often Franciscan only in
the sense that Franciscans have
used them.
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To make that life most effec-
tively what it ought to be, we
need to root it in a healthy
doctrinal approach which becomes
meaningful in the context of such
a religious life properly orientated.
Isolated teaching of a dogmatic
system, albeit neatly arranged in
a proper outline, can be utterly
atrophying. What follows only sug-
gests my meaning; it does not pre-
tend to be exhaustive.

In effectively orientating the
young apostle (religious) toward
her mission in the Church it would
seem that the ascetic pendulum
would have to swing from “hate
the world” to “love the world.” If
in our mission to redeem men, we
come to them with the super-
cilious position that sees them as
rooted in the “much of this
world,” second-class citizens who
just have not been called the way
we, who already breathe the ether-
eal air of heaven, are, and who
are nobly overcoming ourselves in
reaching out a hand to the poor
wretches of the worldly kingdom
— what hope have we to show

them the face of Christ, to be His

Witness and effectively draw them
to the vision of God. Their answer
might well be in their terminolo-
gy, “Nuts, my bread or beer is
much more real and inviting.” An
immediate, impenetrable, psycholo-
gical barrier has been set up. How
silly to be spending valuable time
knocking it down (if possible)
when it need not have existed at all!

Most of us will probably have to
admit that this type of literature
was propounded for our private
reading so that it was miraculous
if one could resist having some
reflexes as a result of it. Can any-
one forget the endless cycles of
reading The Imitation of Christ?
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While the intent here is not to
minimize any positive insights that
may exist in the book, it can be
categorized as one of the negative
elements making up our so-called
Franciscan way of life, but which
is more Jansenistic than Christian,
placing more emphasis on avoid-
ing sin than living the exciting
reality of Christianity. The intent
here is not to call into question
the sincerity of the author of the
Imitation or of those who direct-
ed the religious training of the
past. There is a strong historical
element present here.

In holding up as desirable the
incarnational approach, Christ’s
paradox, “love the world and hate
the world” is not to be denied.
However in resolving the paradox,
we must develop the kind of mind
that interprets the challenging
paradoxes of the Christian life in
the interests of the Church, not
in terms of our own safety. In our
concept of spiritual life let us ac-
centuate the positive (even if we
do not entirely eliminate the ne-
gative). Too often we have had
recourse to the negative position
as the safer position, but as Wal-
ter Ong, S. J. points out, the safer
position is not always the truer
position.3 Working out the more
daring position in balancing out
the tensions of the paradox with
the weight of responsibility in-
herent in the use of human free-
dom, the individual is truly em-
bracing the Cross in his life.
(What an implicit document in
courage the Spiritual Testimony of
the Foundress of the Little Sis-
ters of Pere de Foucauld becomes
in this light).

To love the world rightly, one
must have at the core of one’s
attitude toward it, the perpetual

cognizance of the awesome truth
that “the Word was made Flesh
and dwelt among us.” By this love-
act Christ forever took the world
unto Himself and made it holy,
and every Christian who wishes to
be Christ incarnate (and does this
not have a Franciscan sound)
must do the same. Christ became
enfleshed, subject to the exigencies
of time and place. To achieve this
taking the world unto oneself and
being responsible for its redemp-
tion (it means taking unto one-
self the weight of the agony in
the garden as well as the beauties
of the world) as Christ was, posits
anything but the easy way. As
Father Geaney so aptly says speak
ing of the Incarnation and its re-
lation to the Christian Apostle:

~ «Christ’s first approach to the

world, therefore, was to identify
Himself with it. This is the first
missionary principle. Whoever is
to carry the message of Christ to
man must gladly bear the stamp
of his times. He must identify him-
self with its culture, wear its garb,
make the aspirations of its people
his own. He must will their sal-
vation, but never in a vacuum,
apart from the real lives of the
people. Prayer must precede, ac-
company and support his work, but
never can it be used as an escape
or refuge from the cares of his
times. He must embrace these
cares with the words of Our Lord,
‘For this was I born, for this I
came into the world.’”¢ The sad
fact is that Francis’ love of the
world has been too often sentimen-
talized and his form in sacred art
reduced to a bird perch.

The truth of the Incarnational
and therefore redemptive aspect
of the world lends direction to
one’s whole life. For those who

have not read what Teilhard de
Chardin has to say about it, the
reading of The Divine Milieu is
revommended.

Flowing from the truth of the
Incarnation, the doctrine of the
Mystical Body of Christ follows
beautifully. Christ extended Him-
self in space and time through
those who share His life. He re-
deemed (the Redemption has
taken place once and for all) yet
it takes place perpetually in the
Christian’s completion of the re-
demption. Christ’s life flows
through all (the doctrine of
Grace); any sin (mortal or ve-
nial) on the part of the member
hampers the free flow of healthy
life in the Body. How much more
meaningful spiritual doctrine be-
comes when propounded always in
terms of the central orientation
of our lives than when it is a
bare-boned dry outline of spir-
itual truth, drummed in, in terms
of its negative implications, rather
than the marvelous positive chal-
lenges implicit in the doctrinal
heritage of the Church. Yet, how
many Franciscan communities
have done the latter under the
name “Franciscan”?

The doctrine of the Mystical
Body reaches full expression in
the Church (Christ) worshipping
the Father — with dignity and
beauty. ' A liturgically orientated
piety follows logically with em-
phasis on the Eucharist (com-
munion -— unity — brotherhood)
lending meaning at the deepest
level for our living in community
as religious. Nor is this to be seen
as isolation or done with the idea
of re-instating the ghetto. Rather
through such community living
the subject develops through ma- |
ture, person to person (I-Thou),
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community encounters which pre-
pare him for his charitable, apos-
tolic encounters in the larger com-
munity of mankind. This it seems
is a sane piety consonant with
the most essential direction of our
lives — the apostolate. Yet how
liturgically oriented are Franciscan
communities? This is merely a
question to be answered honestly
by each community. Obviously the
answers will vary.

If our spirituality is socially
oriented, what a fruitful source of
contact and evangelization the
sacred liturgy performed beautiful-
ly becomes. One has only to have
experienced the full response of
student groups at YCS meetings
or parishes where this has recent-
ly been done to comprehend how
meaningful this experience poten-
tially is in the lives of the laity.
Nineteenth century spirituality
with which we have been too of-
ten, and too long, afflicted, con-
ceived of the Eucharist as a kind
of spiritual tranquilizer whose ef-
fects the I selfishly savors — He
feels good! How much more dis-
turbing and meaningful it becomes
to realize that if I cannot turn to
my brother who is beside me and
say in all love “Peace be to you”
(the “mote”), I am not worthy to
receive the sacrament in which we
are all ONE. Social? Yes! But far
from succumbing to the fear of
too much emphasis on the social
to the detriment of the individual,
the concepts of the Mystical Body
and the Eucharist enhance the
sacredness and individuality of my
fellowman here as they are to
reverence mine, and I become holy
through Christ and my concern
for Him in others. The celebration
of the Eucharist makes us most
aware of the social dimension of
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Christianity. The Christian logical-
ly brings to the altar his problems
of race, labor, alcoholism, dope ex-
ploitation and on and on.

Another problem existing in re-
ligious life 1labeled Franciscan
which does not develop apostles
giving witness in the world is an
approach toward formation which
results in emotionally immature
human beings who are hardly
capable of surviving, to say noth-
ing of “restoring all things to
Christ.” As Father Pacific has said,
“Religious can settle for nothing
less than a mature personality,
anything less would be to settle
for needless handicaps, or would
imply that there is some myste-
rious virtue in being neurotic or
immature.”s Perhaps this too is
harsh reality that it takes courage
to face, but when we look around
in our houses and see s0 many
human beings  psychologically
maimed,® turned in on self rather
than out to the great demanding
concerns of Christ’s world, we find
ourselves asking for the justifi-
cation of a life that creates cold
insensitive people instead of warm,
real human beings. If it were only
one or two, we would perhaps safe-
ly bhlame human freedom which
failed to respond to right means,
but with so many, it behooves us
to go back to the roots of reli-
gious training. Perhaps (and again
we do not want to oversimplify)
the reasons for this lie in not
having had an incarnational ap-
proach to holiness, with its great
reverence for the human nature
that Christ sanctified. A false,
Jansenistic angelism that deifies
self-denial as an end instead of a
means has been substituted for
too long.

Modern advance (change) in

psychological studies would prove
most beneficial reading for direc-
tors and directresses without any
detriment to a theology of holi-
ness. Let us examine a few con-
cepts.

Erich Fromm, in his penetrat-
ing study of love, The Art of Lov-
ing points out the inability of
human beings to move out to an-
other human being unless he has
discovered fullness of his identity,
a process which Dr. Goldbrunner
calls Individuation. The acomplish-
ment of this process 1is crucial
if we are really to live first of all,
a community life, for the strength
of community living (which is for
the sake of the individual, by the
way) depends on the extent of the
individuation of the members. T.
S. Eliot wrote in “The Hollow
Men,” “We are the hollow men/
We are the stuffed men/ Lean-
ing together/ Headpiece filled with
straw. Alas!/ Our dried voices,
when/ We whisper together/ Are
quiet and meaningless; As wind in
dry grass/ Or rats’ feet over brok-
en glass/ In our dry cellar.”” This
condemnation of the lack of in-
dividuation and man’s consequent
inability to communicate all too
often exists in our communities
where for every good reason it
should not exist.

By accepting the terribly de-
manding task of letting young
people find themselves, we pave
the way for strong community.
If they are not allowed to discover
their real selves we create the cir-
cumstances in which they will too
often end up subconsciously hat-
ing themselves — truly a fertile
soil for mental breakdown.

In his discovering of identity the
normal person would discover his
talents and would sanely develop

them. It is true that in religious
life “one hands oneself over” in
obedience, and talents are develop-
ed in the framework of religious
life. Yet what a healthy outlook
a community would manifest if it
sought to develop the natural
talents of its members first for
the healthy maturing of the in-
dividual and then certainly for the
good of the Church and humanity.
In the past, false concepts of pride
and humility (holiness is again the
excuse) were engendered in the
young because talents, particularly
cultural and intellectual ones, were
considered dangerous. In some si-
tuations one could almost have
ended up cursing God for giving
an intellect for all it did toward
ministering to the psychological
need of acceptance.

In regard to the development of
intellect perhaps Franciscans need
some re-evaluation. Here direct re-
ference is made to the First Order
whose members often fulfill the
function of our retreat masters. It
cannot be denied that Francis had
a fear of the intellect, that he
frowned on profane study because
it might mean nurturing intel-

‘lectual pride. Here again, let us

face facts. St.Francis was not God;
he was very much a human being
and as such certainly capable of
incomplete perceptions or even
errors. Perhaps, too, he was ham-
mering at a heresy of the time.
Just because he is our founder,
does not mean we have to take
as our motto, in loyalty to a mis-
taken notion of Franciscanism,
“Francis, right or wrong.” Where
would women be if everyone had
accepted as infallible truth Aris-
totle’s and after him, St. Thomas’
interpretation that women are es-
sentially inferior beings. The na-
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earth.

You shall receive power when the Holy Spirit comes upon
you, and you shall be witnesses for me in Jerusalem and
" all Judea and Samaria and even to the very ends of the

— Acts [1:8

ture of the apostolic work of re-
ligious communities necessitates
effective professional preparation
and intellectual development as es-
sential for sisters’ spiritual matu-
ration. Beyond this justice de-
mands such preparation. Appoint-
ing sisters to work for which they
are ill-prepared is not only ex-
ploitation, it is dishonest.

Sister Maureen, N. D., has com-
mented most appropriately on this
situation. She states: “There is a
rather prevalent fear that sisters
will be less ‘spiritual’ if they de-
velop professionally; or that humi-
lity will decrease as they grow in-
tellectually. These notions are
structured around pietistic thought
patterns which are illogical and
unsound. A moral virtue does not
depend for its existence on the
presence or absence of learning.
Rather an educative process that
increases a person’s knowledge of
truth and goodness by the same
token, increases a likelihood of his
conscious adherence to that truth
and goodness.”s Intellectual work
has in it great potential for ge-
nerating humility as any one
knows who has really wrestled
with an intellectual problem or
written a research paper. Beyond
this it is in our intellectual na-
ture on the natural level that we
share in the likeness of God. As
for menial tasks, there is nothing
in them to insure the automatic
transmission of humility. Yet re-
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treat masters seem to assume that
snide remarks about academic de-
grees or about the development of
the intellect are appropriate con-
ference fare on humility. It is not
only retreat masters, however, who
are guilty of this. This type of
attitude can easily be projected
through community practice.
Another area of religious life re-
cognized by more avant-garde
thinkers as having tremendous re-
levance to not developing the ma-
ture personality in religious life is
obedience. It would be impossible
at this point to venture a whole
positive theology of obedience.
However, Franciscan Communities
have failed here as have many
others. The negative, incomplete
concept that has caused more than
one hectic struggle in the growing
religious (luck if it did) is St
Francis’ description of obedience
in the image of the corpse. With-
out attempting to be facetious, it
can be said that this is deadly,

and to its rigid adherence can be .

ascribed the death of more than
one vital apostolic personality. Er-
ror has been in lack of balance in
emphasis. Because Francis said it,
all too many Franciscans have
held it up as an ideal of living
in the spirit of Francis. To study
the aspects of obedience in all its
complexities in the light of a new-
er more complete theology, the
work of R. W. Gleason To Live Is
Christ might be referred for per-

usal.

The aspect of obedience which
becomes particularly pertinent to
the apostolate is the apparent
paradox of initiative versus obe-
dience, since in the apostolate, go-
ing forward depends so much on
the initiative of those involved.
Again we have labored so long
under the concept that to be
blessed in obedience means of-
fering up the painful aspects of
refusal, or that giving the sub-
ject a hard time is of the essence
of the superior-subject relation-
ship. Without denying the merits
of the virtue of faith needfully
exercised in such a situation, it
can be submitted that such situ-
ations are not the rule. To obey
does not imply in its essence, ten-
sion between superior and subject.
The subject may with wonderful,
creative initiative suggest, and the
superior bless with “go ahead,”
and the work proceeds in holy
obedience.

For complete discussion of the
creative, healthy personality as
the only valid end-product of our
religious training (at least ideally
speaking), as the only type of per-
son capable of handling the apos-
tolate effectively, read Sister Ma-
rian Dolores’s excellent analysis in
Creative Personality in Religious
Life.

What has been said thus far has
necessarily been cursive suggest-
ing only some aspects of Francis-
can religious life that have been
lived under the title Franciscan,
again emphasizing that these
false or semi-false concepts do not
constitute the essence of a theolo-
gy of Franciscan life.

What then are we to say ul-
timately about Franciscan reli-
gious life in relation to a world

and Church in the throes of
change? What should be the Fran-
ciscan response in the face of
change?

To this question we answer,
“Above all, do not fear change.”
Fear, seems to have been the re-
sponse in the face of all too many,
resulting in a rigid conservatism
masquerading under the holy title
of a virtue no less eminent than
a cardinal one — Prudence.

Let us re-examine that virtue
and discover that it has nothing
to do with “saving your skin.” At
the same time remember that For-
titude is a cardinal virtue, also;
and that the free choice implicit
in change for which one has to
bear the weight of responsibility
is not for the fainthearted.

Open yourselves to the life-giv-
ing breath of the Spirit — this
is the age of the Holy Spirit. The
Church herself has opened the way
for an open, honest re-appraisal
of her traditions. Can we presume
to be better, holier than she? This
would hardly be a real Franciscan
response. If there is one quality
that can be claimed as pre-emi-
nently Franciscan, propounded by
Francis in word and example, it
is attunement to the mind of Ho-
ly Church. It would be pathetic if
Franciscans remained the voice of
dissent in the face of change when
the Church’s keynote today is
adapt, if Franciscans were to the
Church what Biréhers are to po-
litics and international life.

Perhaps those of us in the Third
Order Regular could turn to the
members of the First Order to
develop a vigorous spirituality root-
ed in a reexamined and re-direct-
ed theology discussed not only in
abstract principles but one that
comes to grips with a true concept
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of the Church as belonging to
eternity and TIME. Too often we
have been repelled by the nau-
seating image of the little fat
friar of our cheap statuary who
is ignorantly but joyfully unaware
of the problems of the Church.
Would that such an image were
reduced to oblivion. Yet such im-
ages are after all not created in
the abstract. They have roots in
reality. :
The theology presented to wus
would be Christ-centered; it would
be fully cognizant of the total
Gospel message; it would be root-
ed in a study of sacred scripture;
it would see the world  in the
light of the Incarnation; it would
have a correct social dimension—
viewing the Christian’s fundament-
al dimension as witness; it would
have a proper orientation toward
the laity. As a result of such sen-
citivity to change and right orien-
tation to change, Franciscans
would be in the forefront of crea-
tive theological and biblical studies.

Proper emphasis on human (in-
carnational) interest would find
friars or brothers and sisters in
the forefront of psychological stu-
dies as closely related to the theo-
logical.

As a result of the correct social
direction in such a theology we
would soon find Franciscans of all
kinds deeply, rightfully involved
with social problems of the Church
concerned with those changes in
society that will bring about so-
cial justice for all men. This must
come.

The social aspect in books on
Franciscan spiritual life has been
notably absent. Examination of the
table of contents of four reason-
ably large, representative works on
Franciscan spirituality revealed no

272

MOVING?
Please tell us.

From the supernatural view-
point, this Franciscan mobility
of ours is a wonderful thing.
But when it comes to such
practical considerations as mail-
ing out a magazine, it can cause
a considerable added expense—
unless you give us your new
address in advance. Three weeks’
notice will save us ten cents on
every magazine. Thank you.

significant reference to a spiritual-
ity which is directed toward the
work of the Church. It is just
spirituality in the abstract. Any
valid spirituality. finds its direction
outward. Francis had it; Francis-
cans must become much more
aware of it.

In developing an attitude toward
changes in the world and the
Church in relation to the salva-
tion of mankind or solving the
problems of social justice, it be-
comes imperative to take a long,
hard look at the world of men,
not failing to use all the natural
disciplines at our disposal, particu-
larly history, sociology, and econo-
mics ‘and psychology. This means
intense, intellectual discipline. The
problems of our times with all the
crosscurrents of complexity posit
anything but naivete. We have to
know to be of use to man in the
world today or we may do more
harm than good. There are many
possibilities; let us cite one ex-
ample. The race question quickly
comes to mind.

To help solve the race question
today it is not enough to have
good will and Christian love to-
ward the Negro. One cannot ap-
proach the Negroes as St. Francis

approached the birds. To be of
help one has to have an insight
into the psychological nature of
prejudice, the effects that long
years of prejudice have had on the
Negro, the sociological structure of
the area in which we could be of
help. The list could go on. In a
word, we must be informed.
Another significant aspect of
change is the speed with which
we should adapt. While deploring
superficiality and oversimplifica-
tion, we must get intensively on
the move. A realistic view of the
world shows that if Christians do
not solve the problems of the
world in the name of Christ, oth-
er right-intentioned people (some-
times outside the Light of Christ)
will. Marx and Communism con-
stitute an all too-appalling exam-
ple. The evangelical efforts of
Protestants in Latin America is an-
other. Too often Christians come
in when the field has been taken
and shake frustrated fists at the
victors when they should have

been there in the forefront of ac-
tion in the first place. Our frust-
rated, childish fist-shaking and
feet-stamping will get us nowhere.

It is true that as Father Geaney
says, “Change within the Church
must always be made in the spirit
of obedience,” but he goes on to
say, “It is now the obedience and
docility of the pioneer who with
boldness and creative initiative
makes his thrust into the un-
known and presents his findings
to authority for approval before
another thrust is made.”?

If Franciscans adjust themselves
thus realistically and courageous-
ly to all aspects of change, a
virile image of Franciscan life will
emerge in the Church, not in a
childish concern to be the best,
but in a selfless activity side by
side with all the other strong
spiritual forces moving outward
hopefully, joyfully; wonderfully
sure that He comes and the world
will be His because we have (with
Him) restored it.
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Franciscan Pioneers in Mexico

Benedict Leutenegger, O.F.M.

. THE CHARACTER OF THE INDIANS AND THEIR
. -~ CONVERSION BY THE FRIARS

“No nation was better pre-
pared or more ready for con-
version than the Indians of
New Spain.” Mendieta puts this
statement down as expressing
“infallible truth.” He said he
lived with them some forty
years and knew the Indian
character. He analyzed that
character in this way:

1. The Indians were peaceful
and gentle and never quarrel-
led. The cause of their natural
meekness was a want of strong
feelings and too much sluggish-
ness. The Indian took his time
in doing things. But it could be
also that this meekness had
been acquired, for the parents
taught their children self-con-
trol in the days of their pa-
ganism. Among the Indians the
greatest fault was to become
angry. And Mendieta adds:
“Nothing scandalizes the In-
dians more than to see the re-
ligious quarrelling, (after the
vice of the flesh), or to see
them ruffled when they scold.
The Indians will accept correc-
tion and penance, and even
whip himself. But if the Indian
sees that the friar is impatient
and angry, then he begins to
grumble and complain.” Father
Martin, the first superior, used
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to scourge himself before pun-
ishing the Indians with the lash.

2. The second natural trait
of the Indian is his simplicity.
On account of this he was
often deceived by the Span-
iards. When they first arrived,
the Indians thought the Span-
iards were gods from heaven,
and the horse and the rider
were one being. Mendieta adds:
it didn’t take the Indians long
to find out that some of the
Spaniards were greedy human
beings. The Indians also thought
that vessels of glass were more
precious than vessels of gold.

3. The third natural trait of
the Indian is his poverty. The
Indian is content to be poor. He
has no desire to hoard. His
food of corn bread and chili
suffices. He wears an old blan-

- ket, made of a thousand pieces.

Saint Francis in his poverty
did not equal the poverty of
these Indians. Their hut con-
tained a grinding stone and
some old kettles and pitchers;
some slept on a mat but most
of them slept on the ground.
When the Indians saw the
patched habits of the friars and
their poor and penitential way
of living, they were won over
at once. There were indeed

some rich Indian chiefs but
they were few in comparison
with the many poor. “It is cer-
tain that God did not create
nor does He have in the world
a people more poor and content
with poverty than the Indians,
more free of greed and avarice,
the root of all evil; none more
generous and liberal with the
little they do have” (Mendieta).

4. Their humility is shown
in many ways. Just to mention
one: the great lords who sweep
the church consider it an honor.
All the Indians, too, when
speaking to a friar, take off
their hats and throw it on the
ground.

5. Their obedience rivals the
obedience of novices in religion.
They do not know how to say
no. The Indian obeys even the
negro and the most lowly. To
all his answer is: ‘“Mayhui” —
“O' K.,7

6. The patience of the Indian
is beyond belief. He never
complains. If the mayor orders
him to leave home and work
on his farm, the Indian goes.
Then the alderman has him
work for a Spaniard for a week.
A church celebration is com-
ing and he is ordered to cut
branches from the trees in the
mountains. He is to carry the
luggage for a traveller. Some
one sends him ten or twenty
leagues with letters. Then the
viceroy or bishop comes to
town and he is to decorate the
road. Fences and platforms for
the fiesta are to be put up and
all that he does without a

complaint. Even his field of
corn and vegetables the sheep
and cattle of others graze up-
on. The shepherd takes away
his son; the ox-cart driver steals
his daughter, and the negro
runs away with his wife. He is
forced to go to the mines where
he is beaten and mistreated and
says nothing. Through the per-
suasion of a priest, he is,
nevertheless, willing to pardon
the one who offended him. He
dies in resignation to God’s will
and says: ‘“Padre, we know
that we must die. Are we not
to take the way that pleases our
Lord and God? Here I am, may
thy holy will be done.” The In-
dians live and die detached
from the world.

These traits of character
helped the Indians to become
r~cod Christians. Some of them
showed such contempt for the
world and a desire to follow
Jesus Christ that they wanted
to become religious. Mendieta
writes: “I have favored .as
much as I could those who
came in piety and good will. but
there are others who are of the
opposite opinion, since some
never conform, no matter how
good the plan is. That which
has disturbed me and still does
is the terrible inhumanity ...
of depriving a whole nation of
living a religious and spiritual
life.”” The Indians were not
admitted in any of the reli-
gious Orders but Mendieta fa-
vored their admittance as ter-
tiaries to serve the friars.
“When they ask to live among
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us, they should not be rejected.”

It was a wise decree of Moth-
er Church not to admit to re-
ligious Orders those who were
descended in the fourth degree
from pagans. The Indians of
New Spain were unfit to com-
mand, but they were ready to
obey. When they had authority,
they became proud and con-
ceited. But as subjects they
were the best in the world. “I
have in my province fifty thou-
sand Indians,” writes Mendieta,
“and the whole province is like
one huge monastery.”

When the first friars came
to New Spain in 1524, the boys
were the first ones to be con-
verted. A school was built next
to the monastery in Mexico Ci-
ty and years later as high as
one thousand boys attended.
The first lessons taught the
boys the sign of the Cross, the
Our Father and Hail Mary, the
Creed and Hail, holy Queen in
Latin, for the friars did not
know the Mexican language.
Later they translated the doc-
trine in verse into the Mexican
language, and the boys and soon
also the adults were singing the
verses at all times: the prayers,
the articles of faith and the
Commandments of God. “The
Mexican language is not less
elegant and precise than the La-

FATHER BENEDICT'S series of
articles on the history of the Fran-
ciscans in Mexico, of which this is
the third part, is currently appearing
in four consecutive issues of THE.
CORD.

276

tin and I even think it is richer
in expression, in derivations
and in metaphors,” Mendieta
wrote many years later,

The boys were allowed to
teach the adults, for they were
adept at learning and had such
good memories that having
heard an instruction or a ser-
mon -once or twice they could
repeat it with such good grace
and sureness and effectiveness.
Mendieta remarks that the In-
dian boys seemed to be more
mentally alert and more viva-
cious than the boys of Spain
and other countries. But when
the Indian boys grow up, they
lose their vivacity because of
laziness and drink. When Men-
dieta came to New Spain in
1555, he learned the Mexican
language in a short time and
preached to the Mexicans flu-
ently, though when he spoke in
Spanish, he betrayed his natur-
al impediment of stammering.
For one of the uncultured lan-
guages of the Indians he used
an interpreter. The boy would
wear a surplice and “repeat
what I had said with such au-
thority, energy and spirit, that
I felt envious of the grace

which God had given him.” The -

boys went to various parts of

‘the land and taught the Indians

the Christian way of life. They
made known the places where
idols were hidden and helped
the friars in destroying the pa-
gan temples. Some Spaniards
accused the friars of rashness,
for they feared the Indians
would revolt. But Mendieta

writes that they were moved
more by envy, since they saw
the friars masters of the situa-
tion, who by their daring broke
through the pover of Satan’s
idolatry. It took the friars
about two years to abolish the
practices of paganism. Often
the Indians would hide the
idols beneath the crosses which
the friars erected on the roads
and hills. In one place a large
cross was set up and lightning
struck it. The cross was re-
placed and again lightning
struck it. This happened a third
time. Then the friars began to
dig beneath the cross and found
idols hidden there.

The boys were sent to their
home towns to teach their
parents and friends. The In-
dians of the town would gather
together on certain days to hear
the boys just as the natives did
in towns where the friars had
their monasteries. What the In-

. dians learned, passed from

mouth to mouth throughout
the land.

One of the boys, recently
baptized Cristobal, tried to con-
vert his father, an Indian chief.
But he, incited by one of his
wives, who was jealous, beat
the boy to death and killed al-
so his mother. This happened
in 1527.

When the friars came to
town to convert the natives,
they were always well received.
They began to instruct at once
and baptize the children. The
Indians accepted the teachings

of the friars, for they saw what
saintly lives they lived. The In-
dians brought their many idols
before the friars and the chiefs
smashed them to pieces, de-
stroyed the pagan temples, and
raised crosses and fixed the
site for building a church. The
Fathers assured the natives that
they would return and baptize
them all. Then they went on to
the next town and did the same
there. Indians from neighbor-
ing towns would come to the
friars and ask them to come to
their town. They would ask
with great insistency, for they
would say: “Have pity on us”—
an expression the Indians used
when they really wanted some
thing. Often the Indians fol-
lowed the friars from town to
town. They would beg for bap-
tism, getting down on their
knees and raise their folded
hands on high. Some received
baptism in tears.

The story is told of a moth-
er in Tuxcedo who was bap-
tized, carrying her unbaptized
son on her back, as is custom-
ary with the Indian mothers.
Mother and son spent the night
in the patio in front of the
temple of the idols. The devil
came and took the boy by the
hand, saying that he was his
because he was not baptized.
The mother, greatly frightened,
called upon the Name of Jesus
again and again, and held on
to the boy with all her strength
lest the devil carry him away.
When she called upon the Name
of Jesus in a loud voice, the
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devii let go of her son. When
she stopped calling for divine
help, the devil returned and
tried by force to take the child
from her. This he did three
times, when the mother of the
child, still calling upon the
sweet Name of Jesus, left that
terrible place. The next morn-
ing she brought her boy to
church to have the friars bap-
tize him and sign him with the
sign of the cross. With this the
persecution of the devil ceased.

In Mexico City a son of Mon-
tezuma asked for baptism.
Since he was ill, the friars
went to his house. He was
brought in a chair and as the
-priest was reading the prayer
of exorcism, the sick man and
the chair on which he was sit-
ting began to shake violently.
The bystanders judged that the
devil was leaving.

It was a sight worth seeing,
Mendieta writes, to see the In-
dians coming together to hear
the word of God, the old and
the young, the sick and the
healthy, from all the surround-
ing territory. “Whoever con-
siders all this with the clear
eyes of faith, with zeal and
love and with a Christian heart,
will see how the holy Gospel
is fulfilled to the letter in these
Indians; the weak and the blind
and the outcast God compels
them to come to his supper,
which is prepared for the elect,
leaving outside many who had
been invited, for they excused
themselves because of the cares
and the greed for things of this
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world and they have become
unworthy.”

The girls were also trained
in schools taught by devout
women who came from Spain.
Mendieta writes that he was
superior of a monastery in a
town with over three hun-
dred marriageable young ladies,
who taught each other in
Christian Doctrine with the
greatest sincerity and modesty
imaginable. One can see how
different these Indian natives
are from our Spanish people
and from the natives of other
countries, and how differently
their character is to be molded.
Those who do not understand
the Indian character, do harm
because they do not have the
correct approach. There were
many examples of devout and
dedicated women among the In-
dians, and many young ladies
preserved their virtue against
many difficulties and even a-
gainst physical force.

One of the remarkable things
that followed the conversion of
the Indians of New Spain was
the great attachment they
showed the friars. They begged
them to stay in their towns.
One reason was their fear of
the devil, who held sway over
them for so many years. But
the Indians also wanted to be
instructed and become good
Christians. The kindness of the
friars won their hearts. When
a chapter was held by the
friars, the Indians would come
with their gifts of birds, bread
and fruit, honey and fish and

other products of the land.
When the Indians were given
friars to stay in their town,
they were beside themselves
for joy. They swept the roads
and scattered flowers about and
as the friars entered their
town, they began to sing and
dance. If they had not built a
monastery, they lost no time in
building one. In six months the
monastery, made of rough stone
and mortar, was ready.

Some Indians came to the
chapters in Mexico City more
than twenty times with unbe-
lievable perseverance. They
wanted friars for their town
and were tireless in seeking
what they desired so ardently.

When the news reached a
certain town that the friars
would be taken away because
of a scarcity of priests, the In-
dians went at once to Mexico
City and spoke with such an-
guish of heart to Father Pro-
vincial that he could not re-
strain his tears. ‘“Why, Father,”
the Indians said, “do you wish
to leave us? Are we not your
sons, for you baptized us and
instructed us? You know how
weak we become when there is
no one to speak to us and
strengthen us and tell us what
we are to do to serve God and
save our souls.” The Indians
spoke with such feeling that
they could melt hearts of stone,
wrote Mendieta.

When the monastery in Su-
chimilco was made a residence,
subject to the monastery in
Mexico City, ten thousand In-

dians, who feared they would
lose their friars, marched to
Mexico City, and there in the
monastery church, kneeling be-
fore the Blessed Sacrament or
lying prostrate, they cried and
wept and beseeched our Lord
not to allow the friars to leave
their town. Each Indian poured
forth his prayer from a heart
that was deeply troubled. The
Indians were crying and shout-
ing at the top of their voices.
Some of them besought the in-
tercession of the Queen of
Heaven; others called upon
Saint Francis and others in-
voked the help of the holy An-
gels. The Spaniards who were
in church were amazed at what
they saw and heard. How close
these Indians were to our Lord
and the Saints!

The Indians of a town who
lost the friars of Saint Francis
because of changes made, wrote
many letters to Father Provin-
cial in which they poured forth
the grief of their riven hearts.
“Our beloved Father! what
sins so grave, what evil so in- .
curable have we your sons com-
mitted? What ingratitude are
we guilty of or in what have
we offended you? True it is
that we are wicked, weak and
cowardly and as a nation we
have little education and do not
succeed in doing things right
but what we ought to do we
fail in every time. If God had
given us greater talents, we
should not need the Fathers to
act like mothers. ... If you do
not have friars at present who
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cah reside in our town, do not
be troubled. We are content if
you visit us from time to time.
Give us one of your habits and
it will give us hope that some
day when you have more priests
you will have pity on us.”

The Indians built the large
churches and monasteries
throughout New Spain with
such willingness and joy as if
they were building homes for
themselves. They provided the
vestments and silver chalices
and ornamentations for the
churches. The friary of Saint
Francis in Mexico City, which
houses about one hundred
friars, is still maintained by the
alms of the Indians. In 1572 the
Indians brought on All Saints
Day five thousand loaves of
bread, four thousand candles of
white wax, twenty five gallons
of wine, and fruit, meat and
eggs. Mendieta cites individual
instances of generous almsgiv-
ing and concludes the chapter
with these words (he is always
concerned lest the chapters be-
come too lengthy): “I conclude
this chapter by saying that
since the Indians were so gen-
erous in almsgiving, they must
have been good Christians and
did not feign Christianity.”

The Indians had Masses said
for themselves and for their
deceased and after Mass they
would gather around the priest
to kiss his hand. Since the Indi-
ans are so many, the priest,
Mendieta notes, can exercise

patience. Some friars were un--
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willing to do this and were the
occasion of the Indians losing
their fervor and devotion. Often
a mother would place her in-
fant at the feet of the priest
saying Mass and leave the child
till the end of Mass. “Many
times this has happened to me
and never has the infant cried
or caused trouble but has re-
mained there like an angel”
(Mendieta).

The Indians have great faith
in holy water. The sick would
often drink it with such fervor
as if it were a medicine that
could cure every disease. Also,
every Indian had his rosary and
scourge. They lashed themselves
frequently (and still do during

"Lent). They have no delicate

skin nor many clothes to take
off. The friars when chanting
the midnight Office could hear
the Indians outside on the patio,
applying the scourge, and the
friars gave thanks to God for
such fervor. Many Christian In-
dian women in the pangs of
childbirth asked for the cord
of Saint Francis with great
faith and devotion. “During the
forty years I have seen this
remedy used,” writes Mendieta,
“I have never known the cord
to fail.” Blessed candles were
used with faith and reverence
in times of illness and during
storms. On Palm Sunday each
Indian brought his branch from
the trees so that the patio look-
ed like a forest of trees.- “I can
say truthfully that the most
pleasant sight in my life was
to see in Tlascala the two pa-
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tios of the church filled with
natives holding branches in
their hands.” But these holy
customs, Mendieta remarks,
have been lost to a great ex-
tent, due to the mingling of the
Indians with the Spaniards and
with the people of other nations.
The first fervor of the Indians
all too soon faded away.

On the principal feasts of our
Lord and his Blessed Mother
and on the patronal feast of
the church the Indians celebrat-
ed with great solemnity and re-
joicing. They decorated the
church with branches of trees,
roses and flowers of various
kinds, which grew in abundance,
The day began with the friars
chanting Divine Office at mid-
night and when they finished
about two o’clock, the Indians
were already in the patio, ready
to begin their dances and songs
in harmony with the feast. The
Indians would never miss the
Matins and midnight Mass on
Christmas. The cribs they put
up were admired even by the
Spaniards. On the feast of Cor-
pus Christi the Indians marched
in procession with the Blessed
Sacrament. The men were on
one side and the women on the
other. A thousand arches were
counted along the way, six feet
high, covered with branches
and flowers of various kinds
and colors. Some two thousand
clusters of flowers were also
counted and Mendieta makes
the remark: “It was something
remarkable.” Many statues
were carried. A few boys, neat-

ly dressed, danced before the
Blessed Sacrament.

The procession began with
the sound of trumpets and
kettle drums and the ringing of
the bells; musical instruments
were played on the roof of the
church. Banners of silk waved
in the air. The celebrant was
accompanied by acolytes, Indian
boys dressed in red cassocks
and white surplices, wearing a
crown of rich feathers on their
heads. Six boys carried very
beautiful gilded torches. On
these festive days Vespers were
sung with the organ alternating
with musical instruments with
a solemnity heard only in ca-
thedral churches.

Mendieta writes that simpli-
city of heart is very pleasing
to the Lord and when the na-
tural simplicity of the Indians
was touched by grace, then
some Indians were so simple
and pure that they did not
know how to sin. They never
complained or scolded or be-
come impatient. “I am not talk-
ing from hearsay but from per-
sonal experience.” At times the
Indians saw a Child in the con-
secrated Host or our crucified
Redeemer in great glory; also
they saw a globe of fiery flames
above the Blessed Sacrament,
and a crown of gold resting on
the preacher’s head, and similar
sights. Many wonderful things
happened but no where does
Mendieta mention the appari-
tions of our Lady at Guadalu-
pe in 1531, Neither did Moto-
linia mention them in his His-
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tory, which he finished in 1541.

In the beginning the Indians
did not have a special interest
in Saint Francis. Often a frost

came around the feast of Saint'’

Francis (October 4) which
froze their corn and vegetables
and so they called Saint Francis
“the cruel one.” Mendieta adds:
“Since our Lord has been serv-
ed during the past years, the
cold weather did not come, due
to the intercession of Saint
Francis, and so the Indians be-
gan to call Saint Francis ‘the
good man’” Among the many
favors the Indians obtained
through the intercession of
Saint Francis a certain remark-
able miracle is recorded. Ascen-
sio, a boy of seven or eight,
belonged to a family devoted to
Saint Francis and the friars.
When the friars passed their
home, the family would go out

and greet them and invite them
to share the little they had. The
boy took sick and in spite of
fervent prayers to Saint Fran-
cis and visits to the church, the
boy Ascensio died early one
morning. Many natives saw him
cold and rigid and dead. Still
the parents kept on praying.
That afternoon the body was
about to be carried to church;
the parents were invoking the
aid of Saint Francis with great
faith when suddenly the body
began to move. The bystanders
were frightened. The shroud
was loosened and the boy came
back to life. When Brother Ped-
ro de Gante and other friars
arrived at the scene, they found
the boy alive and well. This
miracle was made known
throughout the territory and
the Indians were strengthened
in their faith.

CROSSES

The man who lays down his life for his friends

Carries a cross of clay,

For smiles, praises, and gratitude

Make light each step of the way.

But the man who lays down his life for his foes

Shoulders a cross of stone.

For he carries by far the heavier cross

Who carries his cross alone,
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Anthony Meyers, O.F.M. Conv.

ADAM MARSH —

THE FIRST FRANCISCAN MAGISTER
REGENS' AT OXFORD

Sister Mary Anthony Brown, O.S.F.

To state that this member of
the Order of Friars Minor was
the companion of St. Anthony;
the counselor, confidant, and re-
buker of an English King; a
steadfast friend of Simon de
Montfort; a spiritual director of
many — including an earl, a
king, a queen, and a countess;
an adviser to Parliament; an
esteemed associate of bishops
and archbishops; a benefactor
to the poor; the champion of
repentant sinners; and a major
influence upon the renowned
Roger Bacon, is to furnish but
an incomplete list of the a-
chievements of Adam Marsh.

Background

Adam Marsh (Adam de Ma-
risco/Maresco), drawn by a de-
sire to imitate the poverty of
the Poor Man of Assisi as he
saw it practiced by the Little
Brothers in England, sought
and gained admittance into the
Order of Friars Minor at Wor-

SISTER MARY ANTHONY 1is a
professor of philosophy at St. Bona-
venture University, she has contri-
buted several scholarly articles to
Franciscan publications.

cester.? There would accrue to
him all manner of activities
and manifold relationships.

It was a comparatively new
Province that received him.
Blessed Agnellus of Pisa and
his eight companions around
1224 had come to England and
had settled at Canterbury.®
From the start the Brothers had
been well received (except for
some trivial initial incidents),
because of their zeal and their
warm concern for others. They
shunned ostentation, avoided
excessive use of material things,
and labored with a self-sacri-
ficing love to spread the Good
News of the gospel to all re-
gardless of class or state in
life. Gifts of food, land, woolen
cloth, and all manner of alms
came from sources that includ-
ed both noble and commoner.*
The dedication of the friars to
the spiritual and temporal wel-
fare of the people whom they
had come to serve resulted in
their immediate popularity and
in a prompt expansion in the
number of both houses and sub-
jects. Such ardent zeal attrac-
ted Adam Marsh to seek the
Franciscan way of life in ex-
change for that of a diocesan
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priest, in which he was already
renowned and successful.
Marsh entered the Order is un-
certain, but authorities advance
dates between 1230 and 1236.%
Most likely it was between
1230 and 1232. He was not
young, then, when he entered
the Order, but ‘“senex et litte-
ratus.”?

That he was “learned” as well
as “mature” is understandable
when we consider that he was
already the recipient of a Mas-
ter’s Degree from Oxford be-
fore becoming a Franciscan re-
ligious. He had had the rare
privilege of being the student
of Robert Grosseteste, a friend
of the family.?

In addition to the pursuit of
studies at Oxford, Adam Marsh
devoted his energies to a study
of theology. After becoming a
follower of St. Francis, he was
selected to be the companion
and secretary of St. Anthony
of Padua and the two Brothers
studied Scripture at Vercelli for
about five years.?

It is to the credit of the
English friars that they sought
to advance studies and to pre-
pare properly for an apostolate
which required both unction
and intellectual proficiency.
From the outset, Blessed Ag-
nellus of Pisa had been anxious
that those destined to direct
others be properly informed
themselves. That is why he had
sought out Robert Grosseteste,
the most famous English scho-
lar of the time, and begged him
to instruct the friars.
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The teaching services of three
other secular masters of re-
nown did much to assure the
quality of the formation of the
intellectual life of the English
friars. Fortunate indeed were
the student-Brothers to have
these lectors when they did, be-
cause, as so frequently hap-
pens, these learned pedagogues
were transferred, before long,
from ‘their teaching positions to
administrative ones in the epis-
copal residence. Besides Robert
Grosseteste, who became Bish-
op of Lincoln, these four out-
standing masters included Mas-
ter Roger of Wesham, later
Bishop of Coventry; and Master
Thomas Wallensis, afterwards
Bishop of St. David’s in Wales.

Other graduates of Oxford
besides Adam Marsh who came
to the newly formed province
included Brother Ralph of Cole-
brook, Brother Eustace of Nor-
manville, and Brother Thomas
of York. The first of these had
been a Regent in Theology at
the University of Paris. As a
Franciscan novice he was sent
to Oxford to continue his stud-
ies; later he presided over the
school of theology there. Broth-
er Eustace was a wealthy noble,
the Chancellor of Oxford, who
had degrees in arts, law, and
theology. The English Province,
evidently, drew to itself some
most capable scholars who, to-
gether with their famous mas-
tors, did much to advance
studies within the Order to a
high level of excellence.

Adam’s Friends at Oxford

Adam himself enjoyed such
fame as a scholar that his ser-
vices were sought by the Uni-
versity of Paris, where he
was to succeed the legendary
Alexander of Hales. But Adam’s
friend and teacher, Robert
Grosseteste, exerted his con-
siderable influence and was
able to secure Adam’s services
for Oxford.°

The two savants were thus
able to continue to share their
talents at the same institution
of learning. Not only did they
have something in common in
the realm of studies, but they
went to the Council of Lyons
together. Such was the respect
accorded them that their sug-
gestions for furthering scholar-
ship throughout the Franciscan
Order were heeded and put in-
to effect. Grosseteste’s regard
for Adam and the friars as men
of learning led him to be-
queath his extensive library to
them.

‘Another Oxford friend and
close associate of Adam Marsh
was Thomas of York. It is to
Adam’s letters, in fact, that we
are indebted for most of our
knowledge of Thomas’ life and
accomplishments. It is interest-
ing to note that although the
two Brothers were fast friends,
Adam nonetheless prevented
Thomas’ appointment as lector
on the grounds that he was too
young. This, however, apparent-
ly caused no permanent rupture
in their friendship, for we have
records attesting to the mutual

respect that continued between
them.

Adam’s circle of friends also
included Gregory of Bosellis, a
remarkable scholar whom Ad-
am would have liked to see
succeed himself at : Oxford.!!
Certainly to be included among
those Adam admired, too, is
Simon, Earl of Montfort, who
was active at the time in poli-
tical endeavors designed to
further the rights of the com-
mon people.!?> The King and
Wis nobility, naturally, opposed
Simon’s efforts, and the friars
(including Adam) were to
some extent drawn into the con-
troversy by their close ties of
friendship with the Earl. So
deep, in fact, was this relation-
ship that when Simon was
killed at Eversham, the Friars
provided spiritual suffrages
and a burial plot; they even
upheld the miraculous charac-
ter of some events in the life
of their friend.!?

Adam  attracted scholarly
friends because, of course, he
too was so outstanding in the
realm of learning. But he had
more than mere knowledge; he
had, besides, the rare ability
to discern the particular talents
of each student and to direct
the neophyte scholar into the
field for which he was best
suited.'* Although the list of
his students casts glory on the
master, none was as remark-
able as Roger Bacon, upon
whom Adam had a truly pro-
found influence.’® It may be
stated without fear of contra-

285



diction that Oxford’s reputation
for academic excellence among
the universities of the time, and
the impressive number of im-
portant scholars found there,
were due precisely to the erudi-
tion and ability of its faculty,
including Robert Grosseteste,
Adam Marsh, Thomas of York,
and later Roger Bacon.¢

Adam Marsh’s Intellectual
Legacy

Only a brief examination can
be made here of the philosoph-
ical doctrines held by Adam
Marsh. In keeping with the Au-
gustinian tradition, he taught
that the intellect knows super-
sensible truth solely by divine
illumination and by means of
this the image of truth is re-
flected upon the knowing facul-
ty. Just as the eye needs phys-
ical light, so the mind needs the
divine Light to know whatever
transcends the realm of the
physical. It was a pivotal point
in Adam’s outlook, that light
was the most fundamental ac-
tive constituent of material
things and the source of all
their activity. Marsh was not
alone in holding this; on the
contrary, he shared the view
with Bartholomeus Anglicus,
Thomas of York, Alexander of
Hales, Robert Grosseteste, and
St. Bonaventure.!”

Another doctrine that oc-
cupied the attention of the
great Oxford trio (viz., Robert
Grosseteste, Adam Marsh, and
Thomas of York) concerned the
plurality of souls in man. Their
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writings do not, it is true, de-
velop this theory to any great
degree; but their influence on
Roger Bacon and his contempo-
raries is incontestable. These, in
turn, played a developmental
role in the doctrine which
reached its fullest expression in
the writings of John Peckham
and was, in that developed
form, so resolutely opposed by
St. Thomas Aquinas.

Interesting and important as
these philosohical doctrines
were, they were not what made
Oxford refreshingly different
from the other great universi-
ties of the time (Paris, Bolog-
na, Padua, etc.); nor are they
the legacy for which Adam
Marsh is particularly remem-
bered. Rather the original con-
tributions of the University at
Oxford and of Adam Marsh lay
in the field of natural science.
Just as the care of the sick led
to the science of medicine, so
too did the inquiry regarding
creation tend toward a study
of the physical sciences. The
Oxford scholars of Marsh’s time
had embarked upon a search in-
to the cosmos with a new spir-
it of independence from ancient
opinion and with a greater re-
gard for experience, experimen-
tation, and freedom of thought.
These departures opened up
new areas of study because
they freed men from the en-
compassing, oft-repeated opin-
ions which were often without
scientific merit and were usual-
ly erroneous as well. Such
trail-blazing fostered the intel-

lectual spirit and fervor for
which Oxford became famous.*®

Not only was Adam Marsh
competent in philosophy, theol-
ogy, and the natural sciences,
but his ability in mathematics
led Roger Bacon, his student,
to remark: ‘“There have been
found some famous men such
as Robert, Bishop of Lincoln,
and Friar Adam Marsh and
some others who have known
how by the power of mathe-
matics to unfold the causes of
all things and to give suf-
ficient explanation of (them)...*®

Influence on Contemporary
Society

Adam Marsh has been called
one of the most influential men
in the England of his day. His
endeavors extended to affairs
parochial, political, and even
international, thus gaining for
him the respect of others as a
man of many talents known
throughout Europe.

Not only did he give freely
of his knowledge to Robert
Grosseteste when they both
lectured at Oxford, but after
the latter had become Bishop
of Lincoln in 1235, he served

~ him faithfully and competently

by the practical advice he of-
fered. He was sought, too, by
the Archbishop of Canterbury,
who set a high value on his

advice. His presence was re-
quired at Parliament in West-
minster.2?. The Queen, as well
as others of her court, begged
him to give them the benefit of
his spiritual advice. Despite the
well-merited censure he had
drawn from Adam, the King
himself claimed that he could
not do without the friar’s coun-
sel?* and begged him to treat
him as a father would his son.

In addition, he acted as Papal
commissioner,?? and he repre-
sented his Order in provincial
matters. His letters testify
to his constant concern for the
poor, and he earned great re-
nown as a competent and un-
derstanding confessor.

Adam saw clearly the dan-
gers inherent in the secular pur-
suits in which he and many of
his religious Brothers had be-
come involved. Understanding
that such endeavors could lead
to a relaxation of religious
discipline and impede the spir-
it of recollection, he advocated
that such duties should be shun-
ned as much as charity permit-
ted, lest they lead, ultimately,
to loss of vocation.

Adam Marsh, Doctor illust-
ris,* was buried at Lincoln
beside his friend and teacher,
the Bishop of Lincoln. The
seeds he had sown were to bear
abundant fruit in the work of
his brilliant pupil, Roger Bacon.
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ESSAYS FOR RELIGIOUS SISTERS (VI)

True and Lasting Goals

We have become fast friends
now, haven’t we, dear Sister in
Christ? You have been such a
good listener that it’s been a
joy talking to you. Remember
when we first met, and we
spoke about the basic need to
be loved, the factors that make
the consecrated ones of God
similar to and yet so different
from people on the other side
of the convent gate? We talked
about our humanness, our bo-
dies, our personalities and our
milieu. We took note of our
appetites, our senses, our intel-
lect, our will. We saw how per-
fectly Almighty God has fash-
ioned us — the wonders which
he performed to bring us into
being and the goodness he con-
tinues to bestow upon us so
that each breath, each step,
each heartbeat follows another
because he sustains us.

Sister dear, be honest! What
we have discussed together,
you and I, you have already
known and heard time and a-

SISTER THADDINE is Superioress
at the psychiatric division of St.John’s
Hospital, Springfield, Illinois. This is
the last in her series of six essays
for religious Sisters currently ap-
pearing in THE CORD.

Sister M. Thaddine, O.S.F.

gain and as before you will let
it jog you into action for a
short while and then you will
forget and sink into your ex-
clusive rut as before. Forgive
me, Sister, I speak from ex-
perience!

There is something else
though, something vitally im-
portant for you to remember.
None of us like to dwell on the
unhappy or unpleasant things
of life, do we? We love to re-
tain and preserve in memory
the beautiful, pleasing, joyful
moments that we have expe-
rienced. We try to escape from
pain, fear, pettiness and sorrow.
Even nature plays a part in
helping us escape from pain,
for when pain is such that the
human body cannot endure it,
the individual experiencing the
pain becomes unconscious, thus
obliterating it. This is true too,
but in another way, when
someone feels mental anguish.
If the mental anguish becomes
unendurable, the mind flees
from the reality of the situa-
tion and escapes into a world
of unreality and fantasy. Well,
dear Sister, you had best face
up to it. There will be days
when you will feel a tremen-
dous pressure of loneliness in
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the religious life. There will be
days of unrest, of unhappiness.
You will see your friends with
their families seemingly ex-
uberant and happy in their
happy wedded state with their
children around them and your
arms will feel uncomfortably
empty. You will feel your pas-
sion trembling and stirring,
seeking, rebelling and there
will be times that you will fall
in combat. Yes, dear Sister,
despite it all you still wear a
garment of flesh; a body of
matter which like a magnet
will draw unto itself those ma-
terial things of the world
through the doors of the senses
— those subtle hungry and
treacherous sentinels forever
seeking to feed the mind.

There are other factors too,
Sister. How well you know that
God instilled certain appetites
within your nature so that you
could continue to live and so
that the world of human beings
would go on. When woman sur-
renders her life and herself to
her chosen mate, from this en-
tire giving of self, new lives
blossom forth. God gave to the
human beings he had designed
the privilege of creating a bo-
dy, but he reserved for him-
self alone the imparting of the
soul of life — the spark which
makes the mass of flesh breathe,
pulsate, and live.

Yes, yes, you, Sister, feel
these gnawing appetites. Your
senses, too are at work, just
like those of all your Sisters.
You feel the need to love and
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to be loved. Can you imagine

.a world devoid of love? But

you have learned to love the
Creator of Love — you have
learned to love Love itself! God
has been good to you, Sister.
He picked you out from many.
Always remember that a voca-
tion to the religious life is
something most precious. God
picked you out — but it was
not because you were better,
prettier, or more intelligent
than many others. Sometimes
it fairly takes your breath a-
way, doesn’t it, Sister? You
wonder why he even bothered,
don’t you? Se many of your
friends had much more to of-
fer than you, didn’t they? And
yet God selected you! We shall
someday understand his wond-
rous ways.

Today, dear Sister in Christ,
multiple changes are taking
place in the world about us.
Concepts of religious life, too,
are undergoing a face lifting,
as it were. To the middle-aged
Sister (who incidentally Father
Bassett, S. J. in his book the
“Noonday Devil” says is any-
where between the ages of
eighteen and eighty), shifting
gears is not as smooth as it ap-
pears to be to the so-called
“New-Breed.” Changes in the
routines of daily living are oc-
curing, rules and customs so
deeply ingrained that they are
almost a blend of the essence
of the nun, are being modified.
The Sacred Liturgy is being re-
vamped. TV and newspapers
have made their entry into the

cloister. So much is happening
so fast that the poor old Sis-
ters haven't caught up yet —
are overwhelmed and some-
times even shocked. But they
are hanging on tightly, Sister.
They’re made of the best of
material and they can take it.
They’re the ones to whom you
owe your convent buildings,
schools and hospitals, Sister, so
don’t be too hard on them.

It often happens that the
fear of the unknown becomes
frightening. It is like walking
into a dark room in which
vou thought you knew the
furniture arrangement only to
find that someone has changed
things about. You grope and
you stumble and you bump in-
to things wuntil you find the
light switch ... and then how
relieved you are. Then you can
laugh. There is something ex-
citing and healthy about change,
Sister. Help your hand-picked-
by-God Sisters to recognize
how essential changes can be
to their well-being and life.
Your Sisters, in turn, will help
you to see how wonderfully
God has planned all of these
changes which seem to have
been precipitated by his Serv-
ant, the humble little peasant
Pope John XXIII, for the clos-
er unity of Christians. We must
hear again these words ‘‘See
how those Christians love one
another” and in our convent
walls we must live the words,
“See how these Sisters love
each other.”

We Sisters live within a

structural framework, namely
our religious life; our vows of
poverty, chastity, and obedience
and the goals and aims of our
specific community. It is by
performing the works of our
community that we exercise,
through dedication, our vows.
There is not a doubt about it,
dear Sister, that in the exercise
of our life of dedication through
our work, we will encounter
and expose ourselves to heart-
aches, frustrations, evils and-
fears that we will sometimes
feel are unsurmountable. We
will find out to our chagrin,
Sister, that we are not gods
but creatures of God. We are
creatures made of flesh and
blood and inundated with pas-
sions and appetites; learned,
acquired or inherent. We dream
dreams, and we have ambitions.

We will discover that we
can never hope to know all
things, that our appetites and
our hopes and our desires will
never quite be satiated, that we
shall sometimes fail and that
there will always be some
whom we shall never please.
You see, dear Sister, we are
human beings, you and 1.

You seem bewildered, Sister.
I hope I have not confused you.
But if I have, let me try to
sum up all I have been trying
to tell you during our little
discourses. First of all, dear
Sister, you are alive and that
is to your credit. Because you
are alive and because you are
a human, you have certain
qualities, certain characteris-
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tics that make you YOU. You
have strengths, you have weak-
nesses. You have an intellect
which is enlightened by your
senses. Your intellect, like the
IBM machine which we men-
tioned before, Sister, collects
the data, and your will pro-
cesses it; that is, it makes
choices. Your choices of will
shall reflect many things. It is
somewhat of a cycle. It will re-
flect your strengths and your
weaknesses, and it will also
strengthen you or weaken you.
Yes, dear Sister, many things
will determine your choices.
These will be somewhat con-
ditioned by factors beyond your
control (inherent) and some
under your control (learned
and acquired). It is here that
you begin, Sister. Religious life
is not easy. You have already
learned that. It is like a cons-
tant swimming upstream. But
once you've gotten in step, re-
ligious life is IT. Now you say,
Sister, that everyone is preach-
ing that you must love and
you feel cold. You feel cold as
a fish in water. Love, Sister,
doesn’t have to be a feeling
(although it will in time be
just that and more). Begin
with the little things, Sister.
Your Sisters, for instance, those
hand-picked Sisters of yours.
Give of yourself to them. Nev-
er be selfish with them. You
see, Sister, God is there in

each one. They should come
first with you. Then, give of
yourself to those who need you.
God lives in them also. He
lives in the poor, the indigent,
the sinner. You have so much,
Sister. You have so very much.
Just think, you are the spouse
of the Creator in whom is all
beauty, all truth, all goodness.

So give of yourself generous-
ly. Introspection too, will lead
you to knowledge of yourself,
your strengths, your weakness-
es. Once you know these you
can be on the lookout for ways
and means to strengthen your
weaknesses and utilize your
strengths. Learn to know your-
self. You will be more forgiv-
ing of your Sisters when you
recognize your own faults. Re-
member just these few basic
principles: 1) know yourself;
2) all behavior has meaning;
3) accept people as you find
them, not wishing to make
them over to suit your fancy.
Then too, Sister, you must love.
You are a product of Love.
Love.keeps you living every
day — Love sustains you —
and just think Sister, you have
Love right in your heart! Per-
haps we’ll meet again some
day, dear little Sister — in the
meantime — you have a tre-
mendous task and a most re-
warding task — that of loving
Love and being loved by Love.
God bless you.
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JESUS, REVEALER OF THE FATHER

“He who sees me sees also
the Father” (Jn. 14:9). Christ
is the Light of the world. St.
Augustine tells us that Light
need not prove its existence; it
needs only to shine. Since
Christ receives his brightness
from the Father and shines
forth from him and co-exists
with him, it is evident that in
him we see the Father. St.
John tells us this too: “In the
beginning was the Word, and
the Word was with God; and
the Word was God” (Jn. 1:1).

This unique union, which sur-

passes all earthly relationships, -

was manifested by Christ him-
self when he said: “I and the
Father are one” (Jn. 10:30). It
is impossible, therefore, to
know Christ without at the
same time arriving at the
knowledge of the Father. This
is what our Lord meant when
he told Philip, at the Last Sup-
per, that anyone who looked
upon him saw also the Father.
In this statement is implied a
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community of nature. Christ
possesses one and the same
nature as the Father, together
with the same power, wisdom,
and knowledge. Moreover, the
circumincession of the Persons
is also contained in this cita-
tion: whoever sees the Person
of Christ sees also the Person
of his Father. Jesus himself
added to his reply to Philip
the significant question: “Do
you believe that I am in the
Father and the Father in me?”
(Jn. 14:11).

According to St. Irenaeus
Christ is the Revealer; for St.
Augustine, he is pre-eminently
the Way which leads to God.
Why, it may be asked, does
he have to be the Revealer and
the Way? The answer is simp-
ly that the Father is so majes-
tic, so transcendent, and his
Fatherhood so sublime a mys-
tery, that only the Son can
know what the Father is.

The Fatherhood of God in Non-
Christian Religions

There is abundant evidence
that both primitive people and
savages applied the title of
Father to God. The same is
true of the Greeks and Romans
who had a somewhat filial at-
titude toward Zeus and Jupiter.
The Stoics sometime likewise
referred to their “first prin-
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ciple” -—which they considered
responsible for all the order
in the world, as — “Father.”
But these heathen peoples nev-
er used the term in direct ad-
dress to the god in question
because their fundamental at-
titude was fear of the anger
and envy of their gods.

The Chosen People, on the
other hand, had a warmer,
more personal concept of God’s
Fatherhood. As a man carries
his son, the writer of Deuter-
onomy explains, so God car-
ried his Chosen People through
the wilderness (Deut. 1:31);
and according to the same sac-
red author, God reared the Is-
raelites during their wander-
ings in much the same way as
a man rears his son (8:5). Ma-
lachia has God “complaining”
because his sons did not honor
him properly as their father
(Mal. 1:6). For the Psalmist,
God is the father of orphans
who owe him a hymn of praise
(67:5-6). And Jeremia conveys
God’s wish that his People call
him “Father” (Jer. 3:19).

From the Old Testament,
the Jews of our Lord’s time
had culled a certain limited
notion of God’s Fatherhood. But
the word Father did not, of
course, have the full, true mean
ing that was later to be re-
vealed by Christ in his life as
well as his teaching. Their con-
cept of God’s Fatherhood was of
a juridical and national nature.

It was juridical in the sense
that even though the prophets
and the psalmist hymned the
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love and mercy of God, the
Jews as a nation trembled be-
fore Yahweh. They served God
in fear and trembling, and their
fulfillment- of the Law of Mo-
ses was observed with this con-
cept in mind. Added to this
idea of God as Father, more-
over, was the thought that his
love and care were restricted
to the Chosen People alone;
theirs was a narrow, national-
istic approach to the Father-
hood of God.

Current Conception of God’s
Fatherhood

Today there are at least
four different conceptions of
the Fatherhood of God. The
Jews, first of all, still say that
God is a Father whose interest
is restricted to those who have
become his sons by the cov-
enant of circumcision. Some
Christians, secondly, recite the
Our Father with a limited ap-
preciation of their words’ im-
plications. In the third place
are those who believe in the
divine Fatherhood but look up-
on it as a merely abstract at-
tribute of God. And finally,
there are those who, illumined
by the Holy Spirit, realize the
full, profound meaning con-
tained in the name Father. On-
ly the last group truly see and
grasp all that our Lord revealed
about his Father: the goodness,
mercy, and loving-kindness of
God who wishes to grant us a
share of his life and make of
each one of us his own adopted
son.

This last is the concept of
God’s Fatherhood which we
shall consider here: it is
the only fully Christian under-
standing of it, which is thor-
oughly rooted in the teachings
of Scripture itself.

From the foregoing let us
conclude that, whether we look
at the common title of Father
as applied to God as the Crea-
tor and Ruler of the universe,
or whether we regard the title
as a special one implying spir-
itual adoption, we certainly
must affirm that God is in
truth a Father. But more than
this: we can state that God’s
supernatural Fatherhood is re-
lated to his natural fatherhood
as light to shadow, as being to
nothingness. For by grace one
is raised to an altogether new
dignity: he is made a child of
God in a totally new sense. The
new life received in justifica-
tion bestows upon human be-
ings the power to become sons
of God, if only they have faith
in him and are born of him
(Jn. 1:12; 3:5).

Jesus as God’s Self-Revelation

In light of this Christian con-
cept of God’s Fatherhood, let us
now look at Christ who is the
most concrete and the greatest
objective revelation of God. His
greatest work, according to St.
Hilary, was to bring us to a
knowledge of his Father (De
Trin., I1II). This perspective is,
of course, common to almost
all the Apostolic Fathers:
Christ’s mission is not reducible

to a juridical redemption, but
includes the role of enlighten-
ment as well.

It is true that the divine at-
tribute of goodness, mercy, and
loving-kindness had been re-
vealed by God previously. One
need only refer to Old Testa-
ment history where in the pri-
mitive, the patriarchal, or the
Israelitic period he will find in-
cidents depicting these attri-
butes (see, e. g., Gen. 2:8; 2:18;
3:15; 4:6; 7:14; 6:8; 18:32; 2
Kgs. 12:13; 24:14, etc.).

It was in the very garden of
Paradise though, that a merciful
God spoke first of forgiveness
and hope, even before pro-
nouncing his sentence of punish
ment for Adam and Eve. In
this eternal design of sending
his own Son to restore a brok-
en and bruised human race to
his friendship, God reveals to
us a masterpiece of his father-
ly wisdom and love. The Word,
then, manifested his Father’s
love simply by becoming in-
carnate. This- very act pro-
claimed God’s love because he
“so loved the world that he
gave his only-begotten Son,
that those who believe in him
may not perish, but may have
life everlasting” (Jn. 3:16).

He came that we may have
life — life in the Father, in
unity with the Holy Spirit, as
his sons. This was the great
design of the Father’s love.
From all eternity he had but
one Son by nature; yet in his
goodness and love he willed to
possess other sons by adoption.
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Christ came to reveal the deep-
est secrets of the Father and to
confirm our faith in that Fath-
er’s love. St. Augustine ex-
claims in one of his sermons
(47 de temp), “How, I ask, is
it said to be impossible for
man to love — to love, I say,
a beneficent Creator, a most
loving Father?”

Christ, then, is truly the Way
-and the Door to the Father.
When he became man, the Word
made God visible through his
human nature; he expressed
God’s perfections in a language
clearly understandable to our
minds. Jesus, in both word and
action, manifested that wisdom
of God which no one could con-
found — that power of God
which held all the people in
awe — that goodness of God
which is untiring and con-
stant — that patience of God
which was tried by both Satan
and the men he had come to
redeem — that love of God
which was generously given so
that we might have life —
that mercy of God which was
so great a stumbling block to
the Scribes and the Pharisees,
but which forms the very
foundation for Christian hope.

How Did Christ Reveal His
Father’s Attributes?

In Christ all the eternal at-
tributes of his Father became
known through his human na-
ture. Love, however, seems to
be the single attribute Christ
was most pleased to reveal.
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Each miracle in turn reaffirms
the goodness and mercy of God
our Father. The miracle at Cana
the curing of the blind, the
lame, the dumb, the restoring
back to life of Lazarus and the
widow’s son — all these give
clear evidence of the Father’s
infinite love being manifested
by the Son.

Since the Lord’s tenderness
and mercy reflected the infinite
tenderness and mercy of his
Father, one finds an outstand-
ing and forceful example of
what divine mercy is when one
contemplates Christ’s meeting
with the woman taken in adul-
tery. This occasion portrays
God’s goodness and mercy to
such an extent, in fact, that it
was suppressed in several ma-
nuscripts of the Gospels: it was
scandalous even to some early
Christians! But the passage is
authentic; the Holy Spirit tock
care that it be included in the
pages of Scripture precisely for
the -solace of countless thou-
sands — millions — of sinners
who would read its loving mes-
sage. Infinite mercy stoops to
misery! Jesus was renowned
for his mercy and kindness. The
scene which his enemies had
set up as a snare for him, was
thus converted into an expres-
sion of his essential spirit of
love. There was no violation of
the Law; justice was sublimat-
ed by mercy.

It can truly be said that all
our Lord’s actions formed a
continuous, progressive revela-
tion of his Father. His teach-

ings likewise show that he was
filled with the thought and
love of that Father. St. John’s
Gospel alone mentions the Fath-
er’s name as spoken by Christ
116 times, and in his opening
discourses to the people, re-
corded as the Sermon on the
Mount, he used the same name
no fewer than seventeen times.
He himself claimed to have
“come in the name of my Fath-
er” (Jn. 5:43). How expressive,
then, are the first and last re-
corded words of our Lord,
which are directed to the Fath-
er in whose name he had come:
“Did you not know that I must
be about my Father’s business?”
(Lk. 2:49); “Father, into thy
hands I commend my spirit”
(Lk. 23:46).

Christ’s Teaching on the Fath-
erhood of God

The inspired teachings of Je-
sus contain these three ex-
amples which will serve as
evidence that he also taught
the Fatherhood of God as a
specific doctrine: (1) the mes-
sages contained in the Sermon
on the Mount, (2) the Our Fath-
er, and (3) the parable of the
prodigal son.

Our Lord taught this Father-
hood from the very outset of
his apostolate. In his opening
discourse to the people, which
was his Sermon on the Mount,
he used the loving title Fath-
er often. The setting, manner,
and procedure he used were all
conducive to the exposition of

his mission. Let us look at each
in turn.

The Sermon on the Mount

Christ turned to nature be-
cause it always spoke to him,
as it would later to St. Fran-
cis of Assisi, of the infinite
goodness and bounty of his
heavenly Father. Thus, on this
occasion, he was to use the
most beautiful pictures of the
wondrous world of nature: life
in the open fields, trees in fruit
(or barren), the lake and the
fishermen’s nets — in order to
deliver to men the first of his
joyful messages: God’s Father-
hood. He used his Father’s work
to raise his hearers to his
Father!

His manner was that of a
teacher and a master simply
because men did not know the
essential note of love in his re-
lation to his Father. He first
taught God’s Fatherhood, as
Archbishop Goodier remarks,
by manifesting God’s power
within him (Jesus Christ Son
of God, 1947, p. 51).

When he found himself free,
for the time being, of the strain
caused by his carping enemies,
he would release the expressive
love of his overflowing heart
and pour out as a majestic
symphony the light he had
brought into the world. In the
very first measures are heard
the clear, basic themes which
are resolutely and immediately
proclaimed in the Beatitudes.
Then he slowly and prudently
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developed the idea of the New
Law -— a transvaluation, as it
were, of human values. Accord-
ing to St. Thomas, this Sermon
contained within its scope the
entire perfection of the Chris-
tian way of life. This develop-
ment led naturally and smooth-
ly into the doctrine of the
Fatherhood of God. The New
Law of love was, after all,
based precisely on the concept
of God as an infinitely loving
Father. “Your Father in heav-
en, who makes his sun to rise
on the good and the evil, and
sends rain on the just and the
unjust” (Mt. 5:45) — this sort
of characterization struck the
keynote of the entire New Law.

As a rising sequence, Jesus
proclaimed: “Your Father
knows that you need all these
things” (Mt. 6:33). Through-
out the Sermon, the love and
providence of God abound
everywhere. — from the spar-
row on the roof-top to the Lily
in the field. Even the very
hairs of a man’s head are num-
bered. “Be not anxious,” is the
substance of Christ’s advice;
“your Father knows and loves.”

With fresh emphasis, coun-
terpoint then appeared to give
variety: “Therefore, if you,
evil as you are, know how to
give good gifts to your child-
ren, how much more will your
Father in heaven. give good
things to those who ask him”
(Mt. 7:11). Bossuet says, in
this connection: “Will he who
feeds the servants forget the
sons? Could he who remembers
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the animals be insensible to
the wants of his children?”
(The Sermon on the Mount, pp.
133 £.).

His masterful lesson complet-
ed, Jesus then confirmed and
exemplified its message on
God’s love and providence by
his own actions. From the first
moment of his apostolate, he
left all and placed himself un-
der his Father’s care. “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 “Our Father”

Having instructed the people
in the doctrine of God’s Father-
hood, it is not surprising that

Jesus exhorted the people to .

pray in this manner: “Our
Father ...” This was, as St.
Augustine remarks in his com-
mentary on the passage, a new
form of prayer. Nowhere in
the Old Testament is there any
instruction or invitation for the
Chosen People to say “Our
Father,” or to pray to God as
to a Father. Always through the
Old Testament God was to
them a Master; and they were
servants. (It is true, of course,
that the prophets pointed out
that, had Israel been more
faithful, God would have been
a Father to him).

The fittingness of the address,
“Our Father,” can be readily
seen from the facts of creation,
providence, and our Redemp-
tion; but added to these is the

supernatural care God has ex-
pressed in his relationship with
us. The supernatural order,
with its grace of filial adoption,
is certainly the primary as-
pect of God’s Fatherhood. It
sounded insistently and clearly
all through our Lord’s teaching,
from his first addresses to the
people to his last words on Cal-
vary. His disciples, too, received
explicit instructions about the
supernatural love of their Fath-
er in heaven. Theirs was to be
a life of contradiction and trial
because the servant could not
be greater than the Master. But
like their Master they were to
be calm and fearless in all their
difficulties, for their Father,
who numbered even the hairs
on their heads, would be with
them to care for and protect
them.

The Parable of the Prodigal
Son

The Father is a loving Fath-
er, and his love is a merciful
one. The classical teaching of
our Lord on this mercy is em-
bodied in the parable of the
prodigal son (Lk. 15:11-32),
which is actually the last in a
triad of parables illustrating
the same attribute of divine
mercy. The strayed sheep and
the lost drachma are, as it were,
preludes to this most moving
of the three comparisons. And
it is the most moving of the
three precisely because of the
father-son relationship it uses.
It is often referred to as the
pearl of the Gospel parables.

The story is familiar enough;
what is of interest here is the
action of the father, who is a
figure of the infinitely kind
and merciful God: the father
“ran and fell upon his neck and
kissed him” (Lk. 15:20) in
what Marmion calls an authen-
tic portrait of the heavenly Fath
er. The Scribes and Pharisees
murmured against Christ’s at-
titude toward sinners, and it
was for that reason that he
used the parable — to show
the extraordinary goodness of
our Father who forgets all the
ingratitude, all the baseness of
the prodigal, who remembers
only that his son “was dead.”

This parable, then, assures us
that the loving-kindness and
mercy of the Father is unbound-
ed, free, and infinite. It is not
hyperbole. The father in the
parable is only an image of
our merciful -Father; and the
portrait is correspondingly dim
and pale in comparison with
the reality to which it alludes.
In the parable, the father a-
waits his son’s return, but God
never loses sight of the sinner:
he follows him, solicits him by
grace, and leaves nothing un-
done to bring about his return.
Francis Thompson appropriate-
ly calls him “the Hound of
heaven.”

.Jesus confirmed the teach-
ings of his apostolate even to
the close of his earthly life
when he said to the people:
“My teaching is not my own -
but his who sent me” (Jn. T:
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16). He came in the name of
his Father, and the whole of
his life was directed toward the
revelation of that Father. His
mission of teaching men may
well be summed up in the
words, “Come to the Father,”

which were heard over and
over by St. Ignatius of An-
tioch, like a murmur of living
water at his heart’s depth.
These words, “Come to the
Father,” echo on every page of
the Gospel.

of the Christian message . . .

she did and does.”

“There is an impression abroad that devotion to the Blessed
Mothier is being soft-pedaled by the Vatican Council as if it would
be a block to the unity of Christians.

“Nothing could be further from the truth, and Pope Paul fit-
tingly climaxed the last session of the Council by giving Our Lady
the new title, Mother of the Church.

“God chose her as the means of His coming into our world,
and we can find no better way of coming to Him than through her,
no better way of being one than as her children.

“The main meaning of Mary for us should be that she is
totally and entirely human, not divine but one of us. In the splendor
and dignity that God conferred on her, we can catch the true heart

“When we call her Blessed Mother, we see our own blessedness.
When we call her Mother of the Church, we see the Church as Christ
continued in the world, bringing God to man and man to God as

Fr. CHARLES F. X. DOLAN, S.J.
Speech to Mother of Mercy
Retreat League, Buffalo, N.Y.
May 2, 1965

300

The Reli.gious, a Victim with Christ

Religious life means union with
the slain and risen Christ. Even
more urgently than the layman,
the religious must be drawn to the
liturgy, must center his life around
the sacrifices of Jesus Christ and
through it attain his fulfillment
as a human being as well as a
religious.

In fact, according to Pius XII,
all the elements in the liturgy of
the Church “would have us repro-
duce in our hearts the likness of
the divine Redeemer” (Mediator
Dei). Before him, St. Pius X had
similarly found in liturgical parti-
cipation the key to a universal re-
storation in Christ. Now, by virtue
of his vows, the religious must
take a special interest, and must
live a special involvement in, this
“restoration.” Let it be noted at
once that the Latin used by Plus X
himself, “instaurare omnia in
Christo,” is a traditional but er-
roneous term signifying a much
broader reality expressed in the
Greek anakephalaiosasthai, of Eph.
1:10. The motto of the saintly pon-
tiff really means to place all things
under their head, Christ.

Union with Christ in the sacra-
mental re-enactment of his pas-
sion, death, and resurrection: this
is the privileged means at the dis-
posal of the religious for the ac-
complishment of his goal. It is in
that timeless action, that piercing
of the temporal by the eternal, that
the religious himself is most ef-

SISTER M. MARCIA teaches reli-
gion and languages at Immaculate
Academy, Hamburg, N.Y. She holds
a master’s degree in theology.

Sister M. Marcia Stobnicka, F.S.S.J.

fectively assimilated to his head
and thus enabled to transmit the
life he receives to others, to draw
them as well to the Fountain of
Life. The liturgy, as Guardini puts
it, “creates a universe brimming
with fruitful spiritual life and al-
lows the soul to wander about in
it at will and develop itself there”
(The Church and the Catholic,
177).

In the liturgy, as in a school of
sanctity, a religious life is enabled
to reach full fruition by drinking
in holiness at its principal source:
by taking an active part in the
Mass as the day’s center, in the
Divine Office as the extension of
the Eucharistic Celebration, in the
cycle of feast and fasts which hal-
low the year, and in the sacra-
ments which enable us to encount-
er the living Christ acting in his
Church.

The Mass; Sacrifice of Christ
and the Religious

It would be difficult to imagine
any better way of uniting the re-
ligious (as.an individual as well as
in the body of his community) to
Christ, than the Mass. By this we
do not mean “the Mass’ simply as
objective sacrifice, but rather a full
and wholehearted participatoin in
it, in the spirit of Vatican IT and
the recent liturgical decrees.

Sacrifice, like prayer, has been
an everyday occurrence enshroud-
eded in a historical background.
The simple and strikingly unified
Canon of apostolic times and the
first Christian centuries has be-
come clouded with accretions of
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various national origins and is only
now in the process of being .re-
stored to its primitive simplicity.
Yet this is not to say that it has
ever lost what is really esential to
it. It was at the beginning, and
never in the course of its history
has it ceased to be, the signature
of Christ to the Charter by which
he founded his religion.

It would be useless to begin a
study of the Mass with an a priori
definition of sacrifice and then at-
tempt to show how the Mass fits
such a notion. For the Sacrifice of
the Eucharist is distinct from all
other sacrifices. It certainly has
features in common with them,
but this is for reasons quite op-
posite to those usually alleged. The
Mass has not borrowed anything
from Jewish religion, from pagan
religious or the natural order; on
the contrary, it is rather these lat-
ter that have borrowed, if one may
put it thus, from the Mass. Natur-
al and Jewish sacrifices, to the ex-
tent that they were commanded or
-accepted by the God of nature, re-
flected something hidden in his
mind which he intended from the
first to manifest more perfectly in
the one true Sacrifice which the
Son of God himself would offer
to his Father.

Mediator Dei is a definitive ex-
planation of the sacrificial char-
acter of the Mass; it considers the
Eucharistic Celebration to be the
Sacrifice of Christ, of the Church,
and of the Christian. For our pur-
poses, this last notion—the Mass as
the Christian’s sacrifice, is most
important. To understand better
the teaching of Mediator Dei on
the subject, it will be helpful first
to see the errors. against which the
encyclical was directed.

First, the Mass is no mere empty
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commemoration of Christ’s passion
and death, but a true and proper
act of sacrifice. The High Priest,
by an unbloody immolation offers
himself as a most acceptable Vic-
tim to his Father, as he did on the
Cross. The priest is the same Jesus
Christ, and the minister at the al-
tar represents him. Likewise the
Victim is the same divine Redeem-
er in his human nature with his
true Body and Blood.

In the second palce, Pius XII de-
finitively rejects the notion that
the priest alone offers the Mass
and the laity are merely devout
and approving spectators: “Now it
is clear that the faithful offer the
sacrifice b ythe hands of the priest
from the fact that the minister at
the altar, in offering a sacrifice in
the name of His members, repre-
sents Christ, the Head of the Mys-
tical Body; hence the whole Church
can rightly be said to offer up the
victim through Christ.”

It would be wrong to assume
that this means that the faithful
have the priestly power to perform
a liturgical rite: “What the priest
does personally by virtue of his
ministry, the faithful do collec-
tively by virtue of their intention.”
As Clifford Howell, S.J., has so well
explained in Of Sacraments and
Sacrifice, this means that the word
offer has two quite different senses:
one being “to consecrate,” and in
‘this sense the priest alone renders
Christ present on the altar as a
vietim; and the other, a simple of-
fering of the Victim already pres-
ent, together with all that one is
and has; this is performed by both
priest and faithful.

Precisely because the priest
places the Victim on the altar, he
offers it to God the Father for the
glory of the Trinity and for the

good of the entire Church; the
faithful share in this action in a
twofold way: by offering the sac-
rifice through the priest, and by
offering it with him.

No idea could be more opposed
to the true spirit of the liturgy
than the supposition that we can
bring to the altar some sacrifice of
our own, complete in itself, which
we ourselves have made prior to
our meeting Christ at the altar.

The priest’s act of consecration
is necessarily oblation; it is impos-
sible for him to consecrate and yet
not offer. The people’s offering is
not done the same way; they do
not do it by any external rite but
“by uniting their sentiments of
praise, entreaty, expiation, and
thanksgiving with the sentiments
or intentions of the priest, in order
that in the oblation of the Victim,
those sentiments may be presented
to God the Father also by the
priest’s external rite.”

The third point of the encyclical,
which contributes to the proper
understanding so essential to our
enlightened participation in the
Mass, is the presentation of the
Holy Sacrifice precisely as a sacri-
fice of each of us as an individual.
“In order that the oblation by
which the faithful offer the divine
Vietim in this sacrifice to the
heavenly Father may have its full
effect,” the Pope insists, “it is ne-
cessary that the people add some-
thing else, namely, the offering of
themselves as vietims.”

Infinitive though it is in value,
the objective Sacrifice of the Mass
will not guarantee an empty hell
at the end of the world. Its effica-
cy must be applied, must have sub-
jective fulfillment, for it to be of
any use whatever to the individual
Christian or religious. And by far

the best way, the most effective
means of applying it to the indi-
vidual is for him to take an active
part in it ts he attends it. Such
participation makes his faith more
ready to work through love; it
makes him more devout; it con-
secrates him more perfectly to the
furthering of God’s glory; and,
above all, it conforms him as per-
fectly as possible to the slain and
risen Christ.

The priest, then, is especially
empowered to celebrate the Mass.
But this Sacrifice is a constant
reminder to all religious that there
is nothing more important in God’s
eyes, nothing more precious than
their sharing in that priestly act.
The very prayers framing the Sac-
rifice incite us to contrition (a dis-
position fundamental to holiness):
“I confess to almighty God . ..
Take away from us, O Lord, our
iniquity ... Lord, have mercy...”
They urge us to surrender ourselves
utterly to God: “In a humble spirit
may we be received by you, O Lord.”
They express perfectly the adora-
tion we creatures owe to our Maker:
“We praise you, we adore you, we
glorify you...” They frame in fit-
ting terms the gratitude we must
feel toward so generous a Bene-
factor: “We give you thanks for
your great glory... What shall I
render to the Lord for all he has
rendered to me?” And the proper
parts of the Mass outline a com-
plete program of sanctification as
they place Christ before us in the
Gospels or carry the Apostles’ mes-
sage in the Epistles.

Just as the liturgy, under the
guiding hand of the Church, cre-
ates an awareness of the sublimity
and profundity of the Mass, the
Franciscan school of theology too,
in its own way, lends a certain in-
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sight and penetration of its own to
our contemplation of the Sacrifice
in which we share. It is Saint
Francis himself that reminds us of
our duty to partake with the great-
est possible devotion and dignity
in the Eucharistic Celebration:

I entreat you all, brothers, to bring
all the reverence and all the re-
spect you ever can to bear on the
most holy Body and Blood of our
Lord Jesus Christ, through whom
whatever there is in heaven and on
earth has been appeased and re-
conciled to God almighty (Letter
to the Chapter General).

In the same letter, our holy Father
emphasizes that Christ is the chief
priest on whom the whole efficacy
of the Mass depends, yet he does
not fail to add that “All the rest
of us must see to it that our ac-
tivity in the Mass be directed to-
ward him” and that, if anyone acts
otherwise, he acts as a traitor.

Missing Mass was, for St. Francis,
an unpardonable negligence:

It is a great pity and pitiable weak-
ness that you should have him thus
present and still be interested ‘in
anything else in the world. Let

everything in man halt in awe, let-

all the world quake, and let heaven
exult when Christ, the Son of the
living God, is there on the altar in
the hands of the priest (ibid.).
Thomas of Celano declares:
Every fiber of Francis’ heart was
aglow with love for the Sacrament
of the Body of Christ, and .with
exceedingly great wonder he would
marvel at the loving condescension
and the condescending love of the
Lord. If illness prevented him from
going to Church, he would assist
at Mass spiritually, as indicated by
his words: ‘If I cannot be present
at Mass, I adore the Body of Christ
in meditation and with the eyes of
the soul, 'in like manner as if I
were present at Mass (2 Cel. 201).
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The influence of St. Francis and
his Order in the development of
the Latin liturgy is well known.
Although the Canon was already
fixed by the thirteenth century,
the Friars Minor are responsible
for the insertion of eighteen pray-
ers which today comprise a part of
the Ordinary of the Mass. Of par-
ticular importance is their formu-
lation of the order, or sequence of
the various parts of the Mass. By
adopting the Missal of the Curia
and by constantly seeking a uni-
form and devout celebration of the
Eucharist, the followers of Saint
Francis were most influential in
stabilizing and enriching the litur-
gical setting of the Mass. Accord-
ing to Father Thurston, S.J., in the
Catholic Encyclopedia, “The de-
termining influence which estab-
lished the arrangement of parts,
the selection of Masses, etc., with
which we are familiar in the Ro-
man Missal today, seems to have
been the book produced during the
latter half of the 13th century
under the Franciscan auspices and
soon made popular in Italy under
the name “Missale secundum con-
suetudinem Romanae Curiae” Ar-
ticle, “Missal,” vol. 10, p. 356).

The teaching of the Church and
of her historians and theologians,
as well as the whole tradition of
our Franciscan heritage, leaves no
doubt as to the importance of the
Mass in our life as religious. The
schematic considerations presented
in this article will have accomp-
lished their purpose fully if they
have succeeded in even intimating
the crucial significance for Fran-
ciscan religious life, of an enlight-
ened and eager implementation of
the liturgical reforms which have
been and are yet to be given us
by the Church.

AN things “were created through him and for him.
He is before all things, and in him all things hold

together.”
(Col. 1:18-17)
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