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God emerges, in Part II, as Father, Tutor, and Pioneer. He is Father
of mature, rather than infant, man; and Fackre draws interesting parallels
 from human society in which increased longevity has fostered a new rela-
tionship between the father and his adult son. As Tutor, God does not dis-
f dain to help the still immature through structures too facilely dismissed
by the radicals; but traditional theologians are asked to acknowledge the
»extra-institutional role of the tutor and his aim of encouraging maturity
t and independence. As Pioneer, God “ranges out” alongside maturing hu-
manity, not filling in gaps, but luring man forward as constant companion.

A REVIEW EDITORIA

Humiliation and Celebration Situational morality is shown, in Part III, to be a helpful, but in-

 adequate, corrective for traditional legalism. It is not law which must go,
but past understanding of it as handed down immutably from the past
and/or from above. By analogy with the “natural laws” of physical science,
Fackre suggests that we see moral law as the wisdom distilled from the
j community’s experience. It is subject to revision and improvement, but it
f remains necessary as a trans-occasional norm corrective of the individual’s
E finitude (restricted perspective) and proclivity to selfishness.

“Faith needs new sets of Franciscan eyes » Professor Fackre observel
cyes that can roam, in a world come of age, “beyond the flowers and a
mals and sun to catch a glimpse of the laser beam that can build n{
cities, the genetic surgery and transplant that can build new bodies, a
the computer that can build new minds. .. The hymns of the new Frand
can. . . celebrate the strange and fearful maturity that God has given mj
and rejoice in the possibilities that are not yet obscured by the impo!
bilities.””*

] Radical missiology correctly deplores the triumphalism and exclusive-
- ness of an earlier ecclesiology. It is true that God cannot be domesticated
» in or by the institution. But it remains no less true that God has freely set
. up a covenant with his community: an I-Thou relationship different from
| the I-it relation he has with the world. (This is a terribly schematic out-
 line of Fackre’s excellent adaptation of Buber’s categories, but space pre-
4 .cludes development of all the nuances here.) The church turns to the world
L In true service, not presuming to fill in the “gaps” in the secular sphere,
but offering the world its Gift as a supererogatory option: God who seeks
. to be loved for his own sake even as man penetrates by full right and in

frankly secular style to the utmost limits of the cosmos and his own human
E reality.

Humiliation and Celebration may seem to some readers to be thd
books in one: surely a reconstruction of either doctrine, or morals, or :
sion, in light of the radical experiment, would suffice for a meaty a#
worthwhile book! No, we agree with the author that his subject is enhance
by the interrelationships demonstrable only in this sort of unified treatmer 3
Coming of age, this-worldliness, and the relevance of past and future
the present: all these themes pervade all three areas, and the author trad
them throughout with the same competence, balance, and an econory
possible only because they are applied to the three fields within the saw§
volume. - Humaliation and Celebration is a book we have been awaiting for a
ong time: a successful effort, at last, to make unabashed and fruitful use
of radical thought while remaining wholly faithful to the core content and
fvalue of traditional Christianity. It is a powerful synthesis, as readable as
it is original and balanced—one that we cannot recommend too strongly
§ 107 every reader ready to turn from either complacent triumphalism or
Hragmentary innovation, to constructive synthesis.
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The book has four parts. The first is a sympathetic yet eritical & 4
sition of the radical stance in all three areas. Judiciously selected as
presentatives are Altizer, Hamilton, and van Buren for theology; Fletch
for morality; and, for mission, the WCGC Study commissioned in 1961. ‘
remaining three parts of the book are “reconstructive,” each of one of t

three fields.

1 Gabriel Fackre, Humiliation and Celebration: Post-Radical Theme 3
Doctrine, Morals, and Mission. New York: Sheed and Ward, 1969. Pp. vii-®
Cloth, $6.95. Cf. p. 300. E
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The kh to Disenchantment—and Back

Sistellary Seraphim, P.C.

Cout he describe a pessimist
as 4 yon for whom the only
enchale;t is that from evil in-
cantaly znq bubbling kettles;
a reali,s 5 person for whom no
enchayent is possible; and an
optimi,s 5 person for whom no
enchalyent js impossible? Obvi-
ously §, only person in this
groupy, js open to disenchant-
ment, | the optimist. He still
believt ; enchantment — that
there 4 i the world irresistible
influely of gelight.

Mosly ys in this post-coneiliar
era Mymerging from an exhil-
aratifM gape of optimism to a
state § grim realisin — perhaps,
as SO writers seem to import,
to a Ye of near-demonic Dpes-
simism por o while, with the
reforM pronosed by the Commis-
sions Uyatican II receiving over-
whely gypport from the Coun-
cil Falys with the strong desire
for p&, which surged over our
anguify planet, and with the
dawn i j]jimitable technical ad-
vanceSye fyture could be viewed
with &horia. A few short years
have Sy ys that illusions were
WOVen yary and woof into the
fabric i oyr New Age. Should we
now, Y,use we have discovered

how flimsy is the material of th
garment of the future, discard th
entire pattern? Or should we tak
this gossamer fabric and realiz
that being a thing of time, f§
must of necessity be ephemerd
but that, with the grace of thy
Master Designer, it is sufficien

durable to clothe us until th
wedding banquet is opened to

The Path to Disenchantment'

Disillusionment has become
matter of everyday experience fof
many among us who sought th
highest ideals without being awas
of the fragility of the nature wit
which they had to work — huma
nature. How many of us Kknoy
sisters, priests, and idealistic laj
people whose future now seems #
lie in tattered ruins about the
feet? They have walked the pat]
to disillusionment and lived to te]
about it. In fact, they do it guil
well... and often. Many new}j
papers and magazines feature #§
ticles on priests disillusioned wh
the Church, with their priesthod
with their confreres. Sisters,
write frequently of their dise
chantment with the past methd
of procedure in their Institut

Sister %ry Seraphim is a contemplative nun at the Poor Clare Monastes

of SemyClgra, Canton, Ohio.
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or Congregations. We hear and
read of lay people in the Church
raising their voices in protest over
outmoded liturgical functions, or
over what they regard as old-
fashioned morality.

»

Robbed of our illusions, we find
it easy to condemn the system or
the practices which permitted
these illusions to grow in the first
place. We loved the enchanted land
promised to us; and, when we
wake up to find that it does not
exist, much of the drive and
energy we had is paralyzed. What
is there to work for? We thought
that we were working for God and
now we find that we were really
pursuing some personal vision in
which he had only a minor role,
or perhaps none at all, except that
of an applauding spectator. Our
illusions are shattered. There is
nothing left — at least along this
path.

The Path of Return

The obvious answer is to change
paths, change visions, and — all
too often — merely to exchange
one set of illusions for another.
This is beginning to show up to-
day very clearly as one after an-

~ other of defecting priests and re-

ligious admit that they have not
found the enchanted land at the
end of the new road which they
set out on. Their ideals, at least
for many of them, seemed worth-
while ones. They sought to tram-
Ple the selfishness or narrowness
of old forms under their advanc-
ing feet and to renew the world
with generosity and love, To do

this, they needed courage and bold
experimentation. So we read of
seminaries being conducted in
ghettoes, sisters spending evenings
in the corner bar, and high-
schoolers writing their own Cate-
chisms. It would seem that these
extreme innovations must be un-
dertaken, despite their obvious (at
least to some) dangers, so that
illusions will be shattered. This
shattering must occur, before we
can go on and build a solid fu-
ture. Not all of these projects will
fail. Some will prove extremely
valuable; others will enjoy a minor
sort of success. But even the
catastrophes can be useful. Human
nature being what it is, we all
resemble the man from Missouri,
“Show me and I will believe.”
Until it is proved to be com-
pletely untenable, even the most
extreme position can be argued
with great plausibility.

Once a project has either suc-
ceeded or failed, it is removed
from the provocative sphere of the
enchanted land and placed in the
cold daylight of our immediate ex-
perience. This is definitely for the
good. Now we have strong fibers
with which to weave the future.
The future is still ours, only more
really 'so, in the strictest sense of
the word “real.” What we need to
learn at this particular moment is,
I think, how to walk back from
our disenchantment and to help
others to do the same.

All too often we are hearing of
men and women who have come:
to the point where they are dis-
illusioned, not only with what is -
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around them, but with them-
celves. While this is the true
starting point for humility, it can
also be the last corner before
despair. It has tragically proved
to be so, in some instances. Ac-
tually, what is the path back from
the dis-enchanted land? Is it the
same one we took to get there,
only retraced? No, I don’t think
s0. It has some of the same land-
marks, but not all.

For instance, it includes a re-
newed faith in the future, but a
future founded on more solid
ideals than that of human suc-
cesses and enterprises. It means,
not changing from a pessimist who
rees only black magic enchant-
ment to a realist who believes in
no enchantment, but to an op-
timist who believes in all enchant-
ment — divine enchantment. It is
universally ‘true that until all
human illusions are shattered, we
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cannot even suspect the existenc
of divine enchantments. Wheng
however, our too-human hop
topple, we raise our eyes and se
for the first time, the divi
heights. The end of the path
disillusionment is the first ste
on the road to divine visions. ]

At this point, it is necessaj
to want this other (and only) eg
chantment. We can still searg
around until we find anothy
flaming banner to march behixy
(or carry, as the case may be) ay
set off again on a path to di
enchantment. We may be forty
nate to choose a road which leag
us a little closer to divine inte
tions and find the end not so b
ter as before. In fact, this is
usual process of maturation
most people. One by one, illusio
yield their fallacies, and a bit moj
of divine truth is seen and
sired. Too, this is the univers
pedagogy for learning humility 4
that most mature of virtues. ]

The Most Impossible
Enchantment

When we glimpse the divig
visions held out to us, we ws
forward, not backward. The wog
around us does not change.
do. Part of the divine enchant
which we have seen includes
personal worth, prescinding
tirely from our abilities or
complishments. But most of all,
is an appreciation of the worth4
God. When that is apprehend
then all the highest aspirations §
our soul sigh with profound ¥4
lief, At last we have found t

jdeal we can pursue without fear
of suffering any disillusionment.

Paradoxically, it is at this mo-
ment that we become the perfect
optimist for whom no enchant-
ment is impossible. Now we can
pelieve, hope, "dare and do because
we have found the most worthy
object of our love. We love now,
not projects, dreams, or even
people, but that which is even
more impossible, a divine, omni-
potent, and unthinkably loving
God. Our projects, dreams, and
persons with whom our apostolate
is concerned are all caught up in-
to this entrancing mystery and
really loved for the first time.
That is, they are loved for them-
selves, for their true place in the
divine plan, and not for their
place in our plans.

After a short time of associa-
tion with an omnipotent Dreamer
(and who could be a greater
dreamer than a God who died of
love for us miserable creatures?)
we can truly be an idealist. We
will follow any enchantment which
beckons, for the only enchant-
ment which moves us now is a
divine one.

We have followed the path to
disenchantment to its logical fin-
h and have set foot on the base
of the mountain which will lead
us in time to unimaginable heights

i of accomplishment, not only in
E the spiritual realm, but also in the
t human, We are in a position to
f Work with all

our energy for
others because we are nourished
 With the pure springs of the
tmountains where we walk with
iGod.

The walks are not always pure
delight, for they are always cn
the upgrade. Even now, the chances
are that we will choose a wind-
ing path, seeking an easier, more
gradual ascent, and meet with the
familiar spectre of disillusion. But
again, this is to be expected. It
remains for us only to use this
wrong turning as a means for
setting our foot more bravely on
the steeper road. In God’s plan,
there are no wrong turns in our
lives. He has the patience and the
wisdom to make every one of our
faltering choices to be exactly the
right one. This is a continual
mystery to those who experience
it, but an infallible one. No mis-
take is too great that God can-
not, not only rectify it, but make
it to be the most profitable event
in our lives. To believe this re-
quires great hope.

Hope is the second means of re-
turning from the world of dicen-
chantment. Humility is the first
They are both gifts of God, freely
given to anyone who asks for
them. We may even make the
mistake of not asking, of nnt
even wanting to ask. This too, is
not fatal. For in God’s view, if
we do not ask for it now, we may
ask for it later with far greater
desire and openness to receive. We
will be pleading for even greater
mercy. God’s glory is his re-
deeming love for men, and the
greatest glory we can give him is
to let him redeem us and others
through us.

Is not the most impossible en- -
chantment in the world to be
redeemed?
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Some Notes on the Life and Work
Ephrem Longpre, O.F.M., 1890-1965 !

A Predilection for Eagles

Romano S. Almagno, O.F. M.

Recently, while conversing with a
colleague, I mentioned Father
Ephrem Longpré, O.F.M., and stat-
ed that he was, in the opinion of
those who knew him best, a con-
temporary Franciscan mystic. This
colleague, a Pentecostal, was sur-
prised, startled, and very interest-

Ephrem Longpré

Zephirin
son of Joseph and Adeline Richard §

friar-priest

born 24 august 1890
Woonsocket, Rhode Island

novice 15 august 1911
professed 25 august 1912
ordained 14 july 1918
Quaracchi 1920-1938
Paris 1938-1965

died on 19 october 1965
Paris, France

ed. She asked many questions aj

then added with surprise:’ “Dg
the Franciscan Order still prodd
mystics?” It is in answer to 4
question — vocalized by her #
I am sure, asked by many b§
inside and outside of the Frand
can Order — that I write

Father Romano S. Almagno, O.F.M., a member of the Immaculate Concepi§
Province, teaches at St. Rose College and at the Immaculate Conception Sé
nary, Troy, N.Y. A frequent contributor to our pages, Father Romano i8"
brarian and bibliographer for the American Teilhard de Chardin Assn.
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lines on this, the fourth anniver-
sary of the dies natalis of Father
Ephrem Longpré.

The chronological data of Eph-
rem Longpré’s long life are no dif-
ferent in type from that of any
other human being who has walk-
ed, or now walks, the face of this
earth. He was born, he lived, and
he died. The biographical data,
too, are similar to those of any
other friar-priest who labours in
what Hanley and Fink have called
the “mission to the mind.”! But
underlying the simple facts of
pirth and death, profession and
ordination, writing and publica-
tion, is a saga uncommon in our
day and age; for Father Ephrem
Longpré was to an astonishing
degree a serious scholar, a dedi-
cated friar-priest, and a God-
visited mystic.

To say that Longpré was a
scholar will surprise no one who
is in the least familiar with his
enormous literary contributions
and their world-wide acceptance.
But to maintain that he was a
mystic — well, that is something
else. I have known friar-priests
who encountered Father Longpré
shortly after his dismissal from
Quaracchi and who came away
with the impression that he was
a bitter man. No doubt he was
bitter — especially in the first
years after this great cross. But
I would add, he was bitter for a
time. Although he speaks of the

1 See the “chronologie sommaire

months after his dismissal fromi
Quaracchi as the “long and dif-
ficult month of physical and
moral trials,” nevertheless he does
go on to express the “total for-
giveness which I have long ago
accorded him for the love of
Christ.”2 A very dear friend who
underwent a terrible crisis which
resulted in his leaving (for a
time) the Franciscan Order and
the priesthood knew Father Long-
pré for a very long time and
maintained a steady correspond-
ence with him. This friend has
told me: “I am a sinner, but
Father Longpré — he was a real
saint!” In these matters it seems
to me that sinners have always
had a vote.

But even to those who are
ready to admit that Father Long-
pré was a mystic, a fact must be
presented which might cause them
to hold back or at least raise
their eyebrows: Ephrem Longpré
became a saint overnight! This is
not to say that the road to holi-
ness is not a life-long journey. It
is, as Teilhard de Chardin used to
say, getting nearer and closer to
Christ as, daily, He comes nhearer
and closer to us. But the fact is
that on the eve of this ordina-
tion (during the night of July 13-
14, 1918), Ephrem Longpré under-
went a mystical experience — a
Mystical Sleep — wherein he was
given deep insights into the mean-
ing of the priesthood in his own

(1890-1965)” in E. Parent, O.F.M,,

Ephrem Longpré, un mystique franciscain de notre temps (Paris: Beauchesne,
1969), 23-31. Cf. B. Hanley, O.F.M,, and S. Fink, O.F.M., The Franciscans:
Love at Work (Paterson: St. Anthony Guild, 1962), 101ff.

2 Parent, 136, 149.
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lifer With all this said, let us
look at greater length and in more
detail at Father Ephrem Longpré,
“a Franciscan mystic of our age.”*

Longpré was an exceptionally
gifted student, and so it is no sur-
prise that his first assignment af-
ter ordination was to teach at the
minor seminary. His stay there,
however, was rather brief; for in
December 1918 he was sent to
Rome for higher studies at the
Pontifical Oriental Institute, then
recently established by Pope Bene-
dict XV, He studied there for
two years, wrote his thesis on The
Procession, of the Holy Spirit ae-
cording to Thirteenth-Century
Franciscan Authors, and received
his Doctorate in Sacred Theology
summa cum laude. Somehow word
of his excellence reached Father
Serafino Cimino, then Minister
General of the Franciscan Order,
and Father Cimino asked Long-
pré to remain in Europe and take
up work and residence at the
Order’s research center, the Colle-
gio S. Bonaventura at Quaracchi.
From the date of this appoint-
ment in December 1920, Long-
pré’s life and work — scholarly,
priestly, and mystical -- can
logically and rightly be divided
into two periods: Quaracchi 1920-
1938, and Paris 1938-1965.

Quaracchi 1920-1938

Quaracchi is the household
name in the Franciscan Order and
in scholarly -circles for the Colle-
gio Internationale S. Bonaventu-

3 Ibid., 75-78.
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4 Ibid., title page.

ta, which A. Masseron has aptly
termed the scientific citadel of the
Friars Minor. This research cen- f{
ter was founded in 1877 primarily |
for the publication of the critical §
edition of Saint Bonaventure’s
writings. When this monumental i
labour (which took twenty-two
years) was completed, the Patres’
Editores of the College went on]
to the publication of the writings |
of Alexander of Hales, Saint Ber-}
nardine of Siena, the Bibliothecal
Franciscana Scholastica Medif;
Aevi (23 volumes to date), the
Bibliotheca Franciscana Ascetica’]
Medii Aevi (10 volumes to date),]
the Analecta Franciscana (10 vol-]
umes), and the periodical Archi-}
vum Franciscanum  Historicum
(1908-—), along with numerous:
other single publications. Many ofj
the friars and friar-priests who
have laboured at Quaracchi sin
1877 have been renowned for bothj
sanctity and learning, thus incar<
nating that ancient Franciscang
dictum, “In sanctitate et doctrina.”4

It was to this heritage and taskj
that Father Longpré came in Dex
cember 1920. He would remain a§
Quaracchi for the next nineteexy
years of his life. Soon after h
arrival, Father Longpré commitied
some of his ideals to paper. Hi
writes that he had decided §
take Saint Bonaventure as
personal model, that he was
solved to practice fraternal charl
ty and show his colleagues evgs
respect, while trying to avell
becoming part of any group.’ Hj
personal program centered abot

& Ibid., 91-92.

a continued growth in his devo-
tion to the Eucharist, an effort
to live more and more in the
presence of Almighty God, and a
strict fidelity to his work.¢

Longpré was assigned work in
the Sectionem Alexandri Halensis
and from 1920 to 1927 he busied
himself with the reading and
transcription of manuscripts, the
establishing of texts for the first
three volumes of the Summa of
Alexander of Hales, and the writ-
ing of the doctrinal introduction
for the first two volumes.

This work could have kept him
very busy, but he saw his presence
at Quaracchi as more than that
of .a collaborator. On his own he
wrote many articles and book re-
views as even a cursory glance at
his enormous bibliography will
show.” One of these articles was
to change the entire course of his
life. In 1922 he wrote “La philo-
sophie du B. Duns Scot”® in re-
sponse to the thesis presented by
Abbé Bernard Landry at the Sor-
bonne. The article was brought
to the attention of the then Min-
ister General, Father Bernardine
Klumper, who asked Longpré to
look into the possibility of a ecriti-
cal edition of Scotus’ writings,
inting that the work could be

" done under Longpré’s direction at

Quaracchi. At the same time he

} asked Father Longpré to prepare
a defense of Scotus for the Sacred

.Congregation of Rites. Longpré
|

6 Ibid., 92.
7E. Parent, O.F.M.,,

speedily complied with this request
and presented the Sacred Congre-
gation with a manuscript of more
than one thousand pages, defend-
ing the life and work of John
Duns Scotus.

June 1927 saw the gathering of
many friars from around the
world for the General Chapter of
the Order at Assisi. It was decided,
by the Chapter Fathers, that a
Scotistic Commission be establish-
ed for the critical edition of the
writings of John Duns Scotus.® In
August Father Bonaventura Mar-
rani, successor to Father Klumper,
summoned Longpré to Rome and
asked him to establish and or-
ganize the Commission at Quarac-
chi. Longpré went immediately to
Lourdes and placed the entire
operation at the feet of and under
the protection of Our Lady of
Lourdes — the Immaculate Con-
ception — Duns Scotus’ Queen.

Longpré had great difficulty in
obtaining members for the Scotis-
tic Comission. The provinces re-
fused to send their best men to
Quaracchi, even though asked to
do so by the Chapter and the
Minister General. Finally he was
able to secure the services of A.
Ledou and V. Doucet from Can-
ada, L. Meyer from Germany, D.
Scaramuzzi from Italy, and —
later — of L. Amoros and D.
Savall from Spain. Once they were
established at Quaracchi, Father
Longpré started the first of his

“Bibliographie du P. Ephrem Longpré, O.F.M.” in
eémorial Doucet-Longpré (Québec: Ed. Culture, 1966), 128-41. °

8 Etudes franciscaines 34 (1922), 433-82 and following numbers.

9 Acta Capituli Generalis 1927 (Quaracchi: S. Bonaventurae, 1928), 40.
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many journeys throughout Europe.
For the next ten years (1927-
1937), he would visit all the im-
portant libraries in England,
France, Italy, Belgium, Austria,
and Germany. This was hard work
from the aspect of travelling in-
conveniences and the conditions
under which he had to work. In
England, e. g., the winters were
bitter and the libraries were with-
out heat. And in Spain (with the
Civii War very near and all
preciogs library holdings under-
ground) he had to work by candle-
light in caves.

Father Longpré visited each
important library, studied the
manuscripts, noted their contents,
and saw to their photostatic re-
production. Meanwhile the Scolas-
tic Commission at Quaracchi start-
ed, under the able direction of
Father Victorin Doucet, to read
and transcribe the texts. Long-
pré's work was so thorough that
when the Commission was trans-
ferred from Quaracchi to Rome
in 1938, there was passed on a
listing of some 450 manuscripts
which had already been studied,
together with a collection of some
30,000 photostatic copies.

As in his very first days at
Quaracchi, Father Longpré did not
devote himself to only one area
of work. While searching through
the European libraries he still

L. M. Bello, O.F.M,,

Acta Ordinis Minorum 52 (1933), 293-311;
tisrum Mediatrice,” ibid. 57 (1938), 136-50; 209-24.
“Longpré, Pére Ephrem,” Nouvelles et Docu-;
mentes 20:3 (Feb., 1966), 338 E. Longpré, O.F.M,, Quaestiones Disputatae duj
B. Gauthier de Bruges (Coll. Les philosophes belges, t. 10; Louvain: Institut,
supérieur de philosophie, 1928), x-244 pp. ;

1Cf. E. Pareit, O.F.M,,
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“De Universali Christi Primatu atque Regalitate," ',

found time to lecture at Milan,
Montreal, Trois-Riviéres, Lourdes,
Toulouse, Detroit, Fiesole, etc. He
prepared the materials for two en-
cyclical letters issued by Father.
Leonard Bello as Minister Gen- |
eral,l® wrote a very importants
study of Saint Bonaventure (48
columns) for the Dictionnaire;
d’histoire et de géographie ec-:
clésiastiques, and a study on Gau-
thier de Bruges for the collection
Les philosophes belges.!! Between’
1921 and 1939 he wrote 119 publi--
cations on Franciscan writers of ;
the 13th and 14th centuries.

All that has been written about
Father Longpré thus far is, still,¥
only a partial picture of the man,*
for he was above all and before:
all a friar-priest and a mystic.]
As he studied more and moré*
deeply the thought of John Duns}
Scotus, as he better understood}
the richness of Scotistic Christolo-"
gy, the Primacy of Christ, and the
Franciscan understanding of Mary,
he was filled with a desire to{
make this known to all. As he!
read the mystical theology of]
Saint Bonaventure and as he bet-?
ter understood the mystical ex-*
perience of Saint Francis of As- ]
sisi, Longpré made every effort %o’ ;
have this material pass from
learned periodicals and weighfy
tomes to the People of God. Ther#
burned in his mind those word#

“De Maria Virgine Omnium Gra-{

-

cated to Father Ottavio
fessor and friend—for re€@so

»

This tribute to Father E;Phrem Longpré, O.F.M.,, is dedi-
Checcacci, O.F.M., my old pro-

ns he knows best.
—R. S. A.

-

we read in the liturgical office 1_f°r
the Feast of Saint Francis: * He
sought, afire with zeal for arod,
not to live for himself alone, L°Ut
to help others.”12 He spent 10°1'8
hours in the confessional, helping
out in whatever country or pl#Ce
he might be, and was ever ea@®Tl
to ascend the pulpit and preach
the gospel. Even as he trav -els
through Europe we can trace yhe
deepening of his mystical life 2§
we read of an ever growing awar®"
ness of Christ’s presence in M8
daily life.

Anyone studying the life O©f
Ephrem Longpré, up to this poi#b
could certainly say that it was 2
full life, crowned with every s#¢-
cess and blessed by God. But ih€

reader familiar with Christi#?
biography will find somethi®€
missing: suffering. And sufferi®&

is the all-important element P
the mystical life, not to say he
Christian life itself. For sufferi®8
in one form or another, is always
the school of the saints. spi-
fering must come, as a real 94
needed purification. And fOF
some, as for Msgr. Ronald Kno%*
the irony of ironies lies in 1€
fact that the very desire for s#'~

fering is unfulfilled — and 1S

12 Breviarium Romano-seraphic4™

13 Parent, E. Longpré, un my!
14 |bid., 123,

stique . .

in itself turns
suffering.
Suffering came for Father
Longpré like the proverbial thief
in the night. In the early days of
February 1938 he was, unexpected-
ly, summoned from Munich to
Rome by the Minister General.
He arrived on February 11 and
was informed that the Scotistic
Commission :was to be trans-
ferred to Rome and that he was
relieved of his duties as Prefect.
What was behind this decision?
Was Longpré a victim of jeal-
ousy — as can exist only in ec-
clesiastical academic circles? Ru-
mours circulated then and con-
tinue to circulate now in the
Order and scholastic communities.
Longpré’s editor-in-chief, Father
Edouard Parent, O.F.M. and oth-
ers, are (at least in print) silent.
Naturally Longpré was — to put
it mildly — hurt. On February 26,
1938 he writes that he was in
Rome “in the maelstrom of duties
and of thorns which are my
crown.”13 And in another letter
dated June 12 of that year, he
states that “God’s heart has sent
me the most sublime cross he
could have given me.”14 Christ had
visited Ephrem Longpré in the

into a form of

Pr. sanct.,, IV (p. 749).
., 122,

-!
k
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form of suffering and exile. Long-
pré left Rome and Quaracchi a
broken man. His dreams were
ended, his projects terminated. He
took a short trip home to Canada
and then returned to take up
residence in Paris. I am sure that
during some moment along the
way he must have made his own
those words which Dante (whom
he loved so much) had written:
“Thou shalt leave behind every-
thing beloved most dearly; and
this is the arrow which the bow
of exile first shoots. Thou shalt
experience how salt is the taste of
another’s bread, and how hard a
path it is, the going up and down
the stairs of others!”13

Paris 1938-1965

On March 8, 1939, Father Long-
pré took up residence at the Fran-
ciscan Friary of Marie Rose in
Paris. Because of his involvement
with the Resistance he was forced
to flee the Gestapo and take cov-
er in Pau. He was, naturally, un-
able to do much scholarly work
during these years; but it was an-
other opportunity for a deepen-
ing of his spiritual life. In March
of 1939 we read in his diary that
he had made a special vow or
promise to pursue sincerely the
path of holiness; and in Septem-
ber 1942 he writes: “Heart of
Jesus! Gentle Heart of Mary! Pros-

Lk .

18 Parent, E. Longpré, un mysthue
17 Ibid., 177.

18 “Contemplation,” Dictionnaire de
charistie; mystique eucharistique,” ibid.,

110. '

15 Dante, Paradiso, Canto XVII:55-60.

trate before the sacred Host, I
beg you with my whole heart for
the sublime grace of holiness.”16 '

With the end of the War 1n ]
1945 Father Longpré returned bo
Paris and resumed a normal rou
tine. The next eleven years were:!
to be a period of intense intel-
lectual work, apostolic activity,:
and continued refinement of h
already deep spirituality, Shorti
after his return to Paris we read?
in his diary of his resolve
spend myself completely in a su-
preme effort for the glorificatio
of Blessed Duns Scotus and of,
Saint Bonaventure.”'” How faith
ful he was to this proposal cang:
be seen from his literary accom
plishments during this period
especially the many articles h
wrote on Franciscan subjects fo:
Catholicisme and for the Diction:
naire de spiritualité. Of very spe-
cial note are the articles on “Con-
templation” and “Eucharistie: mys
tique eucharistique” in the latte:
encyclopedia, in which his ve
soul as it were lies bare.18

Each day Father Longpré would,
celebrate the Liturgy for the Fran-
ciscan Missionaries of Mary. e
would hear their confessions, give:
them talks, and assist them
any way possible. From time 1g
time he was invited to tdke paf
in important theological com
ferences, and whenever possible -"
attended and took an active rolg

. 130, 142,

splrltuallté t. 2, cols. 2080-2102. “Eu
t. 4, cols. 1586-1621. ;

in the proceedings. As might be
expected, a personality so rich and
so delicate, so joyous and cour-
teous, attracted many friends both
in and outside the Order. Letters
came to his desk from all over
the world and he was very care-
ful to answer each one. Over a
hundred dissertations were ded-
icated to him, and young Francis-
can students held him in great
admiration and respect. One again
the peace of Christ had returned!
A peace so great, that he could
write in his diary (July 14, 1965):
“I possess a peace and joy of full
intimacy with Jesus and Mary.”®
Each day he spent more and more
time in prayer, especially before
the Blessed Sacrament. “Certainly
I love studies, manuscripts, etc.,
very much. But for a long time
now, I have loved still more, long
hours of prayer, meditation, and
contemplation.”20

This peace was disturbed by
illness in 1961 and again in 1964.
Father Longpré suffered from a
nervous and a heart condition.
But his peace was so deep, his
union with God so great, that
nothing could really ever jolt him
again. His peace was disturbed —
but this time he was ready for

~ it, as only a saintly man can be.

In the face of death he set
about re-writing his “Spiritualité
de saint Francols.” This would be
Published posthumously as Fran-
cois d’Assise et son expérience
spirituelle (Paris: Beauchesne,
1966). It has, thank God, just

20 Ibid., 320.

19 Parent; E. Longpré, un mystique...,

been published in English by the
Franciscan Herald Press, with the
title A Poor Man’s Peace.

As might be expected, this is
not just another biography of
Saint Francis. For few among our
contemporaries could approach the
task with such competence and -
love. Ephrem Longpré had loved
Saint Francis as few others have;
and now during the last months
of his life he wrote what is one
of the most beautiful and most
important of his very many pub-
lications.

A Poor Man’s Peace is a long
meditation of Francis’ spiritual
experience (as the French sub-
title informs the reader). Long-
pré studies the sources and then

322.
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meditates on Francis’ encounter
with Christ, his faithfulness to
Christ (the Christ of the Gospels,
of the  Cross, of the Eucharist,
and of the Sacred Scriptures). He
studies Francis’ relation to the
Church and to Mary, the Mother
of the Church. He looks into the
deepest meaning of Franciscan
poverty, humility, joy, obedience,
and penance. And finally he re-
members Francis’ mystical jour-
ney, the events of La Verna and
the Canticle of the Sun.

This book can be read in a
single breath of love — for one
is in the presence of a man who
knows Francis of Assisi — who
has himself walked the mystical
journey. It is certainly a fitting
crown to the life of a man who,
when asked by Jesuit friends to
leave the Order and join the So-
ciety of Jesus, could only answer:
“No,. I don’t want to abandon
Saint Francis.”

Father Longpré places great em-
phasis, in this book A Poor Man’s
Peace, on fidelity. For him, “Fideli-
ty to Christ and the Gospel was
the fundamental, vivifying prin-
ciple of Francis’ spirituality. Based
on one of the most privileged of

e ittt

21 E. Longpré, A Poor Man’s Peace: The Spirit of Francis of Assisi. Try
Paul Barrett, O.F.M.Cap.; Chicago: Franciscan Herald Press, 1969. Pp. 164

Cloth, $4.95. Cf. p. 23,
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mystical experiences, this fidelity
was not a theological attitude or
something ideal and abstract, like 4§
a theory or system of spirituality, :
but rather the movement of the
Saint’s whole person toward a |
Being whom he loved exclusively 3
and whom he regarded as being |
actually present.” 21 Little did he
realize as he wrote these lines
that he was giving the best de- }
scription of his own life and work, 3
for Ephrem Longpré was faithf
to the very end. ]

One day, while talking about his'4
beloved John Duns Scotus, he
stated the reason for his attrac- }
tion to Scotus: “J’aime les aigles!”
— I have a predilection f
eagles! And Ephrem Longpré, lik
John Duns Scotus, soared pas
the heights of theological specula-
tion to Him who is the Y
source of all seeking, the
source of truth and love:
mighty God himself.

On Tuesday, October 19, ]
after a long illness, Father Eph«

of Sainte-Croix de Saint-Simon imf
Paris. His last words were: “Oulj
Jésus, oul. Ita, ita, Jesus, ita. Ian¥
satis est. Veni, Domine!” And théej
eagle soared away. ‘

Joy

Joy, I've been told

18 winning at cards

A day at the beach

A vacation from work,

A laugh deep and hearty—

But to me these seem passing and void
And I wonder, I wonder.

I wonder if joy isn’t the loveliness

Of a warm summer-scented breeze brushing across my face
And the bubbling, gurgling brooks

Singing in a syncopated harmony

With the proud solos of the larks.

I wonder if joy isn’t the pleasure I find
In gliding over the problems of the day
Not ignoring _

But challenging and conquering
Without fear, confidently

For the reward of a smile.

I wonder if joy isn’t

Meeting

Talking

Confronting

Laughing

With all those beautiful persons
I find all around me.

I wonder if joy isn’t the love

I don’t deserve

But which I find myself immersed in
Whenever the name Jesus crosges my mind
Unexpected

Or when I look about and see

The dazzling tapestry of the countryside
Feel the warmth of Brother Sun

Or the biting chill of winter wind

Hear a lovely melody

Meet a friend

And join myself again

With Christ the Source of all this

And the meaning of Joy.

I wonder,

lam e eem =

Joseph Michaels, O. F. M.
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Cme Alive: Life As It Is

Moter Mary Francis, P.C.C.

T Divine optimism which
Mar Connolly succinctly de-
scrivd with as much theological
preiion as local color when he
saidthat “the Lord won't admit
He' licked,” shines out in many
a Gspel parable. While our ef-
for to achieve an optimistic
mini on the present often con-
vergon building fair fantasies of
thefiture, our Lord chose a hard-
er it much more real attitude
towni optimism: He took life as
it w, And we may as well ad-
mif hat life as it was when he
tookit up then is essentially life
as ifis when we may disgustedly
tosst aside now.

Areven mildly meditative read-
ingd the narrative and prophetic
pamlles of the New Testament
willnmpel us with the force of
objuive truth to accept the
astushing fact that human life
haswt changed very much since
the kcond Person of the Trinity

wed in it. After two thousand probably the reason we talk

MONTHLY CONFERENCE

years, we dress differently, ea¥
differently, travel differently thani
our forebears in human history,
but we are their easily recogniza-]
ble relatives. As a matter of fact]
our higher education only points
up the more sharply the samesd
ness of our difference, just as ouM
invasion of outer space and al
our advanced technological enterd
prises only make our mishandl
of earth the more painful ang
humiliating in its sameness
centuries past.

However, if it was all too evi?
dently the same kind of humani«
ty and the same world that Christ]
was dealing with when he tool
on human form and walked some
of the world’s dusty roads, his
was not the same manner of
living humanly with humanit$ inj
the world as our manner frequents
ly is. For he was the .first grés
Realist, and we are more ofte
than not very unrealistic. That 3

S

Molie Mary Francis, author of Strange Gods Before Me, A Right to R
Mem, Spaces for Silence, and .numerous poems published in THE CORD a
elsaere, is Abbess of the Poor Clare Monastery of Our Lady of Guadalup
Rosll, N\M., and Federal Abbess of the Poor Clare Collettine Federatiél

in th .S,
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much about realism. After all,
there is no more satisfying de-
fense against communication than
unending talk.

The all too plain truth of it is,
that there is that in all of us
which seeks to evade reality. And
the tendency is most pronounced
in those we usually call realists,
by which we mean that they are
the most unrealistic of all per-
sons, seeking to find ultimates in
contingencies, permanence in eva-
nescence, and explanation in obli-
vion. Thus we discover in eras like
our own which are most passion-
ately and even sometimes fran-
tically dedicated to realism, a be-
wildering forest of defenses a-
gainst the truth.

All the unrealities of a “realis-
tic age” are spawned from a fail-
ure to seek the truth. This fail-
ure, in turn, is born of fear. For
to seek the truth is already to
have found something of truth.
And the possession of truth is a
responsibility so terrible that we
are often enough unwilling to as-
sume it. Accordingly, if we deliv-
er our intelligence up to the un-
reality of accepting the world not
as the convolutional path of man
in via but as a final destination,
we may commit ourselves, if we
are sufficiently altruistic, to tidy-
ing up the world; but we shall be
delivered from the total reality

of living our term of a destiny

beyond the world. And, in the end,
we shall not noticeably tidy wup
the world, either; for we shall ob-
viously want to get the most per-
sonal satisfaction out of life so
briefly given.

ol

It is scarcely necessary to labor
the. point or enlarge the examples
of what this kind of <“earthly
reality” spews on to our times,
and what deviations from a fun-
damentally sound premise it can
produce. The horizontal expres-
sion of charity which is presently
so strongly accented is a valid and
beautiful expression when it is
seen as one arm, but only one
arm, of love, and when it is un-.
derstood that the other arm
reaches up — to God. Horizontal-
ism is verified only by transcen-
dentalism, just as surely as
transcendentalism is a pious fraud
if it does not extend to fraternal
horizontalism. Is it because we
fear the phenomenon of God
which we cannot articulate that
we must be glib about the phe-
nomenon of man?

And so, the first reality to be
established in the mind and the
spirit of the really dedicated stu-
dent of realism is that the earth
is not our home. “We have not
here a lasting city,” as Saint Paul
mentioned some time back (Heb.
13:14). The second tenet basic to
a realistic view of the human sit-
uation is that everything human-
ly situational has to be fundamen-
tally situated in God. It is folly
to talk of being totally involved in
the world. No one can be, even if
some would like to be. This is the
most comprehensively unreward-
ing and certainly the most unin-
telligent of all forms of escapism.
For one cannot escape out of
one’s Divine reality into an unen-
during world. An immortal being
cannot be wholly committed .to
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anything which ends. One can be
totally involved in only one reali-
ty, which is the radical Reality of
God. And only in this total God-
involvement can a man so under-
stand and truly love the world as
to spend himself lavishly upon it.

Thus it is an easy and obvious
paradox that only the person to-
tally involved in God effects any
real or lasting transformation of
the world and its ills. We are, af-
ter all, most human when we
accept our Divine sonship and its
full responsibility,. We are most
realistic about serving the people
of God when we remember that
the people are God’s. We need to
pronounce the last two words of
our now familiar and loved appel-
lation distinctly. People of God.
A starry-eyed religious district co-
ordinator may tell of religion’s
need for “people-people.” But what
is really needed is God’s people.
People-people have such a way of
being me-people.

C. S. Lewis remarks that, “The
little knots of friends who turn

1C. 8. Lewis, The Four Loves (Fontana Books paperbacks ed.), 64,
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their backs on the ‘World’ are
those who really transform it.”1 |
This statement 1is so shocking
primarily because it is true. And ;
the truth has been a shocking
matter from the beginning, never §
more strikingly so than when
Christ proclaimed the Beatitudes.,
Surely Lewis did not intend, byj
saying “turned their backs on it,”§
that the transformers were unin-
terested in, much less contemp-
tuous of, the world. Neither the ins
different nor the scornful ever:
achieve anything at all positive;]
still less do they effect a trans-
formation. Quite evidently he
meant that transformers of thg
world are those true realists whd
know the world as transient
dear, and doomed to mortality
even as it houses immortal meny
They are those who recognize thy
world as treacherous to those w
attempt to force it to be what X
cannot be — the ultimate meany
ing of men’s lives. But if the t
Christian realists have no defenj
sive illusions against the treaches
of the world, they are also thy
very ones who find the work
most delightful, since they knof
it is created and contingent an
passing, and they themselves ng
land-leasers but only pilgrims
it. Saint Francis of Assisi was
kind of realist.

Francis took up life as it was§
his time, others as they were why
he found them, and himself as
was — created beautiful by N
and damaged by sin. It is beca
he was humble enough to ac¢

the responsibility for the potential
good that was in him, that this
insignificant-looking man who was
to become one of the most sig-
nificant and powerful figures in
history also, possessed such realis-
tic awareness of his own potential
for evil. Our urbane realism fed
on sophisticated sex and “adult”
dialogue can get quite embarrassed
at that little realist from Assisi
who waved aside admiration for
his virtue by remarking, “I may
have children yet. Do not praise
me as though I were safe.” The
remark, however, might make
good material for pondering by
our more naive exponents of the
‘new openness in heterosexual re-
ligious friendships exponents
more naive but far less realistic
than Francis of Assisi.

It may be the beginning of re-
alism in human relationships to
recognize that a creature is cre-
ated and creative but never cre-
ator. We ask entirely too much
of a man when we ask that he be
God to us. We ask too little of
ourselves when we Dpresent our

- service of man as our Sole wor-
t - ship of God. In both demands, we
E are unrealistic.

Concerning people as he found

. 4hem, Francis had an all-Kinds
Af not all-glittering variation. And

:he dealt with each one as each

tone was. In his united fraternity,

jfach one was not to do his own
fhing but to do the one seraphic
fing in a diversity of ways. It
85 part of PFrancis’ genius that
je could inspire men of anti-
Ddal temperaments, from the
st diverse backgrounds and of

the most variant views to achieve
the closest fraternal unity while
each remained gloriously (or in-
gloriously, as the case might be)
himself. Even more, while each one
grew to be more gloriously him-
self and less ingloriously a cari-
cature of God’s creative work in
him.

Saint Prancis was as realistical-
ly aware of Masseo’s vanity as of
Rufino’s introvertecness, of Giles’ '
sharp tongue as of Leo’s curiosity.
He did not wait unitl Masseo
grew humble, Rufino outgoing,
Giles sweet, and Leo detached, to
form his fraternity. He took them
as they were and helped them to
become far better than they were,
in their own way, but led by him.
In this he showed how truly he
was Francis of the gospel life,
student of a realistic Master.

Christ’s willingness to make do
with people as they are and sit-
uations as they exist manifests the
Divine realism beside which the
poor little “rugged realism” of
our erotic novels and pictorial
violence turns in a blusteringly
amateur performance. True real-
ism is gentle, even in the beauty
of its anger. It has taken men’s
measure and agreed to work with
that size. It is when we are un-
realistic enough to establish a
measure to which men and situa-
tions must be fitted that we tend
to become most aggressive about
“facing the reality of life.”

The false realist is often furious,
frequently sensuous. The true re-
alist is habitually forbearing, even
when rightfully irate, and self-
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disciplined as any intelligent per-
son who has read the score of his-
tory and of himself might be
expected to be. The perfect realist
is the man who is perfect in love.

No one has ever lived as fully
as Christ lived. And if we may
be respectfully allowed to talk a
bit of psychology about the God-
Man, we might say that because
Christ lived his own Divine-hu-
man life so fully, he was most sen-
sitive to the lives of others -—
more profoundly, to life in others.
It was not so much that he was
where the action was, as that he
was always where the person was.
Which is to say that he was will-
ing to make do with the person
where that man stood at that
moment. This explains why his
reaction to the dreariness and
pettiness and embarrassment of
the human condition was so dif-
ferent than ours frequently is.

One wonders how we might have
reacted to the situation Saint
Luke describes: Jesus was in the
home of one of the leading phar-
isees (charitably unidentified)
and “noticed how (the guests)
were trying to get the places of
honor at table” (Lk. 14:7-11). It
is easy to picture the dreary lit-
tle scene. Who has not witnessed
or perhaps taken part in the shab-
by performances in which men
manoeuvre themselves into petty
positions of honor by embarrass-
ingly dishonorable and embar-
rassingly manifest means? Certain-
ly they were evident to the pene-
trating gaze of the Lord. Yet he
was never embarrassed by hu-
manity or discouraged by men’s
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persevering efforts to attain some
miserable little social vantage
point. }
It might be helpful and it would
certainly be interesting to rewrite
this passage in the Gospel as it
would go if we, not Jesus, had?
been there. Would it run like this?
“And noticing how some were try-s
ing to get the places of honor aty
fable, the more refined persons
present were thoroughly revolteds
An exchange professor from Socks-§
ford was heard to mutter in dis-§
faste: All so bourgeois! as he de-#
parted. And William Hennesseys
determined on the spot to writdl
a play on the pretensions of thél
vulgar. All the really importang
people present conveyed their dis
couraged What’s the use? to on#
another by means of their eyed
brows and small, realistic sighs.]

Who but the Divine Realis}
would be so promptly willing {4
make do with these people ju‘
as they were, with their petty am-
bitions and their silly manoeus
vres? It takes either a Diving
compassion in Se or a Divine coms
passion funnelled in by grace ¥,
give the strength to make s§
realistic an appraisal of the hy
man situation that you are willir
to embrace it just as it is ag
to teach it in the only way it
be taught in a given situation. §
the humanest of adjectives can ¥
applied with deepest reverence
the Lord, one could note ‘i
Christ had an immense s
amused canniness about how |
deal with men as he found them

He did not spurn talking 4

men’s own dreary terms of dia-
logue: “Look! here’s a safe and

sure way to get a better place at

table!” — if by that he could pre-
pare men for a potent capsule
course in theology: “Everyone who
exalts himself shall be humbled,
and he that humbles himself shall
be exalted” (Lk. 14:11). Only the
true realist is capable of respect
for those who appear least de-
serving of it.

In the same way that our Divine
Savior made do with people as
they were, so did he accept the
life situation as he found it in
A. D. 12 seq. Moneyed pharisees,
ambitious and worldly high priests,
demagogues, lascivious elders of
the law and all their unsplendid
company abounded in Christ’s
time. People ready and willing to
toss a young fellow-townsman off
a cliff do not seem extraordinari-
ly lovable even when rendered
faceless by the passage of time.
Nor do those appear outstanding
for perspicacity and insight who
rubbed their chins and asked,
“Isn’t he just the carpenter’s
son?” Drab people in a drab
setting were, mostly, what Christ
had. (We are mostly what he has
now, too, for that matter). With
that he worked, built, converted,
and redeemed both the time and
the men of his times. And in the
same way Saint Francis of Assisi
accepted and “redeemed his time”
(Eph. 4:16). For things did not

f look very roseate along the ec-

clesial horizon when Francis de-

clared himself “prostrate at the
feet of the Holy Roman Church.”
The Church’s holiness did not ex-
actly stream through many of its
princes, its monks and its religious
in such a manner as to dazzle the
vision of the faithful. Realistic
Francis could not have failed to
notice the situation. And he dealt
with it realistically, that is to say,
positively, patiently, compassion-
ately.

There were so many people to
tell the 13th-century Church and
society how evil they were. Fran-
cis told how good they were. He
could, because he believed it. And
so they were willing to listen when
he told them how they could be
better. Perhaps no one suffered
more from the defections of his
own, from treachery and betrayal
of his ideals, from frustration,
than Francis did. But he weather-
ed all these because real love had
cast all possibility of cynicism out
of his heart. He loved as realis-
tically as Christ too great to be
bitter, too noble o be caustic. And
this was a realism too rugged for
most persons.

To take life as it is and people
as they are is, in the end — and
even, for that matter, in the be-
ginning — the only way to achieve
anything positive, beautiful, and
good in the human situation, and
actually the only way to change
life or men. But it takes an utter
realist to do it. It is so much
easier to whine, revolt, sit down
(or -in), commit murder or suicide.
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The Franciscan Charism in the
Church. By Anselm W. Romb,
O.F.M. Conv. Paterson, N. J.: St.
Anthony Guild Press, 1969. Pp.
112, Cloth, $3.00; paper, $1.95.

Reviewed by Father Richard Leo

Heppler, O.F.M., chaplain at Holy
Family Residence and professor of
theology at Tombrock College, West
Paterson, N.J.

The imaginative Franciscan might
easily conjure up a picture of a
convention of the sons and daugh-
ters of St. Francis holding a panel
discussion in which the gquestion is
asked, “What is the Franciscan
charism?” and the moderator sayv-
ing, “I'm glad you asked that ques-
tion. Let’s turn it over to the panel.”
Fortunately for the panel and for
all interested Franciscans, Fr. Romb
has answered the question. Put in
another way, one may wonder how
so simple a man as St. Francis
could have sired a family so com-
plicated as the Franciscans. Francis’
vision was pure: he saw Jesus
as poor and humble and suffering.
His course of action was direct:
he determined to imitate the Christ
he saw. So successful was he that
he became known as the “Christ of
Umbria.” But almost from its be-
ginning the Franciscan family be-
gan to splinter. Were fragmentation
something that had happened in the
past and were something long since
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healed, the matter would be of §
academic interest to the scholar.
But such is not the case. Hence Fr.
Romb’s book is a practical contribu- 4
tion toward Franciscan self-under-
standing and greater unity.

The question, “What is the Fran-#
ciscan charism ?” cannot be answers
ed until proper foundations have
been laid. Fr. Romb starts by}
showing the Christian as one whoj
responds to Christ’s claim to be they
Son of God, and who determines toj
repeat the life of Christ in his own]
daily living. By Baptism one has be-
come capable of receiving a char
ism, and he is constituted a meni-j}
ber of the Church which is both
institutional and charismatic.

Religious founders go beyond or-y
dinary Christians by intensifying|
the implications of their Baptisma
vows. They publicly vow to repeat’
the life of Christ in a pattern -suit-{
able to the needs and temper {
their times. And a Religious is ong
who officially makes Christ presef
to the world. ’

At this point, Fr. Romb define#f
charism as ‘“a general term indi
ing a personal gift of the Spirit to
be used for the good of- thel
Church.” He also defines Religious§
Life, Life-Style, and Personalityd
Then he shows how history, bo
personal and general, affect a char-y
ism. The growth to self-understand-}
ing in the Apostolic Church was

slow and painful; so was that of
the Franciscan movement.

The beginning of St. Francis’
charism is placed at February 24,
1208, when Francis heard the Gos-
pel with new insight and decided
to follow it as a way of life. A
stage of development is seen in
Francis doctrine of detachment. Fur-
ther growth comes with the prac-
tical experiences of daily living the
Gospel life.

The preliminary work is finished,
and a definition can be given. “The
Franciscan charism is to demon-
strate that the life of preaching and
service led by Christ, his Apostles,
and the disciples in the first cen-
tury Palestine can be successfully
lived even in its externals in any
century and locale.”” A shorter defi-
nition is also offered: “It is our
mandate to recall men to the apos-
tolic age of the Church.” From
these definitions practical conse-
quences flow, and it is to these con-
sequenceg that the rest of the book
is addressed.

Francis wanted small, mobile
groups of men loosely attached to a
base of operation, who would be
models of love and service; conse-
quently the common life for the
Franciscan would be marked by
brotherhood and individuation. Pray-
er should be geared to action or
change whether in the individual's
behaviour or in the community’s
service. Franciscan asceticism is to
grow out of the ministry; it will in-
clude availability and self-discipline.
But it is intended to lead to joy as
revealed in the famous story of
Francis’ description of perfect jcy
to Brother Leo. Franciscan poverty
is viewed as allowing oneself to he
used. In his last chapter, “Law and
Obedience,” Fr. Romb points out that
‘“‘subject” is not a dirty word be-
cause Christ himself was subject to
Joseph and Mary, to Jewish rituals,
and even unto dezath under Roman
law, To get at the heart of Fran-
ciscan obedience one must distin-
guish between what Francis pro-

posed for his own personal ideal
(corpse-like Obedience) and what
he legislates for his  followers
(general directives). The book closes
with a senténce on Franciscan free-
dom which should generate some
lively discussions: “The ultimate
truth each religious experiences for
himself is this: a man can be free
every day Of his life even if he de-
cides every day of his life to Dbe
bound by another’s will.”

In The Franciscan Charism in the
Church we have a touchstone where-
by each Franciscan can test his
daily life, and we have an element
for uniting 2l the memberg of the

Franciscan family.

To the Ends of the Earth: Christ
Here and Now. By Robert Kruase,

cS.Cc. New York: Sheed and
Ward, 1969. Pp. xiv-174. Cloth,
$4.50.

Reviewed bty Deborah Davies Schiff-
ler, B.S. (Ed- Oswego State College).
Mrs. Schifjler; @ housewife and moth-
er of three, Tesides in Dayton, Ohio.

The first thought that struck this
reviewer op reading this book was
that Robert Kruse's is a voice that
will not be dismissed or listened to
lightly — nor should it be! Only
slightly 1less Pl‘qmlnent was the im-
pression of Naving been exposed to
a host of the “right” authors via
direct quotstion: Camus, Barth, Bon-

hoffer, Kiwkegaard, Tillich — the
Bible, of curse — and even Dylan
Thomas.

The basic Premise of To the Ends
of the Earth is revealed transparent-
ly in its title: Is that not what
Christ calld upon us to do: to fol-
low him t the ends of the earth?
He called for us, too, to be Signs
of Love, Srvice, Hope, Joy, etc. —
and hence the author’s choice of
chapter-titk- Fr. Kruse’s approach
can best heconveyed by an extended
citation frm his first chapter, on
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“Signs of Faith”’: “To be worthy of
the name, human life iMplies honest
searching out, honest €Xploring of
its own meaning. To 1€ad an unex-
amined life is to MissS lte’s point.
Our identity as mmen, Ellgﬁms of the
truth scanning every s1gI, that iden-
tity is impaired when We refuge to
search. But in our SeaTching even
if confused at times, We bcome true
men, we find ourselves, we find
what it means to be human. We
find this not so much i the un-
swers as in the questioning that ever
seeks the answers. In the gearching
itself is our manhood. Ony guch a
quest leads to faith’s deéMand and to
the promise that faith affords the
human spirit” (p. 29).

The author seems to be advocat-
ing a type of anarchy; Cerainly the
conservative reader accustimed tore-
ceive answers rather thay pe told
to continue seeking and Questioning,
will be somewhat unsettley py this
treatment. Yet even & casual ex-
amination of the life of Christ. .—
and Kruse’'s examinatiop g5 4
thorough, not a casual, one __ ghould
reveal that He wash't a ‘“conserva-
tive” either.

Read the book, and judge for your-
self. It is worthwhile Teading for
the layman as well 8S, I should
think, the religious. RObert Kruse
is not just another liberal “sounding
off”; this book is one Man’s true
testimony to a belief In a living
Christianity.

P

Ordained. By Robert Leckie, New
York: Doubleday, 1969. Pp. 193,
Cloth, $6.95.

Reviewed by Father Donald j. Moo-
ney, O.F.M., M.A. (Phil., 8t. Bona-
venture University), @ former chap-
lain in the U.S. A?T Force, pow o
member of the Philosophy Depart-
ment of Siena College.

This latest of novels abhout' the

priesthood is a good Story about
a military chaplain in World War
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II. Father Robert Cullen, after five
years as a fund-raiser in the chan- i
cery, enlists in the Navy after§
Pearl Harbor and serves with the:
marines at Guadalcanal, winning a j
Navy Cross from the marines and
a monsignorship' from the pope. A
ter a brief time back in the State
at a desk job, he concludes his to
of duty in the Mediterranean, wherg
matters ecclesiastical are really hif
prime concern. P
The author has a good understands
ing of the military, and his militapj
characters live. His portraits of thos
in the ecclesiastical world are leg
felicitous, at times caricatures. TH
delineation of Cardinal Spellman
a great liberal just doesn’t
real. The book is basically a
thinly veiled plea for aggiornamcy
to, conceived primarily as removis
the barriers to ecumenism, parf
ularly the bead-rattling, relic-lovi
Protestant-baiting mentality of y,
terday and the wealth of the Churg
The author does not, however, haj
the hangups on celibacy and
that are so much in the air tods§
Ordained isn’t a great book; j
doesn’t treat either the issues of wj
and atom-bomb morality, or ch
renewal in depth. But it is a god
well-told story about a priest. 3

Life for a Wanderer: A New L
at Christian Spirituality. By
rew M. Greeley. New York: Dol
bleday, 1969. Pp. 168, Cloth, $4.

Reviewed by Father Vincent B. G¥
gan, O.F.M., Secretary to the Minm
ter Provincial of Holy Name P
vince, New York City. :

Upon glimpsing the title of f
slim volume, one might be remd
ed of a tune popular in the 2§
1950s: The Happy Wanderer. If -3
remember the song, you will prol}
ly agree, on reading the book,
the association is quite apt. Indd
Father Greeley himself explaing §
choice of title clearly: Whereas

grim or traveler connotes too much
certainty, direction, purpose, a wan-
derer possesses no set route nor fixed
travel plan — and such, according
to Greeley, is the Christian, especial-
ly the contemporary disciple of
Christ.

The Christian must always be pre-
pared for the unexpected; he must
be ready to experiment as he pur-
sues his journey through the world
_ a world, incidentally, in which he
must be the “marginal man,” be-
longing to society certainly, but
pointing to the transcendent goal of
all human life and history.

Lest the reader think that this
book is a primer of Christian disen-
gagement from the world and return
to the desert solitude of early
Christian asceticism, I hasten to as-
sure him that it is just the oppo-
site: a practical guide to living the
reality of the Christian message
among the stress and strain of our
space-age culture. For example, in
his chapter on Faith Fr. Greeley
remarkg that the Christian cannot
be totally alienated from the world
because the world iteself is, in a

sense, a fellow-pilgrim journeying
toward the fulillment of its Cod-
given role.

Excepting perhaps the chapter on
obedience, the author presents 2a
balanced approach to the spiritual
life, without however suggesting in
any way that this is a compendium
of spirituality. He realizes that there
is an inner core of spirituality,
constant for every era, which must
be differentiated from the accidental

"~ accretions of each epoch. This kernel,

if you will,” must be revitalized and
updated for every succeeding gener-
ation. Such is Fr. Greeley’s intent
with the present publication, in
which he pays due respect (unlike
many current ecclesiastical writers)
to the developments of the past.

For the most part, he accom-
Plishes his purpose quite admirably,
with timely and down-to-earth obser-
vations and applications of the

theological and cardinal virtues, the
evangelical counsels, and prayer. He
does make some statements which
are at first sight startling, as, e. g.
that the problem with modern man
is not that he loves himself {00
much, but that he loves himscelf
too little, he does not accept him-
self. Again, temperance is described
as the ability to enjoy positively
the pleasures of this universe of ours.
But as one reads the respective sec-
tions, one begins to grasp the au-
thor's meaning, and such utterances
are not so radical as they might ap-
pear. The discussiong on Justice, on
Poverty, and on Prudence are par-
ticularly striking.

This book is easy reading, well
within the comprehension of the
average person. It is enjoyable read-
ing as well. Fr. Greeley has a pleas-
ant style; the chapters are just the
proper length; and the chapter titles
are catchy, displaying the author’s
sense of humor — e. g., the section
on Prudence is entitled, “May I hLor-
row that computer you have in your
pocket ?”’

In my opinion, though, the book is
marred by a totally unnecessary pe-
jorative reference to Pope Paul and
another such reference to Humanae
Vitae. In addition, a none-too-care-
ful reader may mistake the author’s
treatment of belief for a defense of
a Modernist interpretation of the
truths of our Faith, or for a disa-
vowal of the need for an infallible
magisterium.

The dust jacket subtitles this vol-
ume “A new look at Christian Spiv-
ituality.” I would recommend it for
all Christians: faithful, clergy, reli-
gious; since after all each one of us
is a wanderer in this life, and *“sel-
vation comes through wandering” (p.
164). .

College Education and the Campus
Revolution. By John E. Cantelon.

Philadelphia: Westminster, 1969.
Pp. 143. Paper, $2.65. -
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Reviewed by Father Michael D. M ei-
lach, O.F.M., Editor of this Review.

It was my pleasure, in the Jan-
uary, 1970, issue of THE CORD, to
present two books by students, deal-
ing with the contemporary campus
revolution. Here we have a fitting
complement to them, written by the
Director of the School of Religion
at the University of Southern Cal-
ifornia — an author who identifies
himself ag ‘“a Christian humamist
the perimeters of whose doctrinal or-
thodoxy have been shattered =and
blurred by the impact of radical ye-
ligious, psychological, political, =nd
social theories, and fifteen years of
varied experience in the field of
higher education” (p. 8).

It is only rarely, and then ob-
liquely, that the author touches on
the hard facts of revolutionary ac-
tivity on our campuses. He is c on-
cerned more with the function of
college education in American socie-
ty, the flaws in the structures we
have devised, and proposals for its
improvement. He writes quite framk-
ly from the churchman’s viewpoiint,
often introducing observations that
seem more pertinent to eccles.ial,
than to educational renewal.

But the obiter dicta, of which -the
religious are only one example, =mre
not obtrusive. Whereas many of
them, such as the excursus on -ex-
istentialism (p. 33) and that on
Teilhard and Francis of Assisi (p.
54), are interesting in their owwn
right, they generally serve to clarify
the author’s thesis: that our whuole
liberal arts educational system m-ust
be completely revamped. The libesral
arts faculties must stop apeing wthe
scientists and resume their right:ful
role of helping to form human "be-
ings.

It is a much more difficult r-ole
to fulfill in our day than it was in
the past, because of the multi-faczet-
ed, extremely rapid changes that ceon-
tinually take place in our sotiesty.
The task at hand demands, thesre-
fore, that the arts faculty de-eemn-

124 T

) gntal  structure
phasize the departmer® § Issue-centered

in favor of a unified, It likewi -
approach to education. :Iize be s.“c”cs:r(;l:d
mands that more place®

sensual
the concrete and the S"ﬁﬁtract erll:ttl?;

the expense of the abs# oniou .
intellectual, but in harﬂ’(m s unity

with the latter. striki ’
The author draws a- ; i;::a],{]mogf lt(;fe
son from the medieval] o i o gy
university as “prophet’ o (no piren |
tian framework wheré? and the state, ;
fulfilled the priestly; gh the college:
the kingly role. Althoug8feq 3 * o=
today is being aSR'el;;;her two roles §
measure to play the ot'" mainly pro- §
too, its own function i poth Do in. |
phetic; and so it mus® ,po,0n pan
volved in society (tH¥ retain some
programs, etc.), and i
distance from that SOCﬁefﬁi?i’(':iz‘:“;il e 1
consequent freedom to ‘fﬁﬂ the ¢ i ;
College Education anfde booka?igﬁt 4
Revolution is a readabl®soq0iny o1y
ly interesting and er% , T o T4
more valuable, perhaP ¢\ Mmeaning ;
theoretical forays into _gutire possi- |
of education and into count of what
bilities than for its ac” o1 yniverai |
is actually going on in ¢ 3.4 contem- ;
ties. Its message is one {pld tagke to
porary educators shot! dy doing ‘in J
heart” (as they are alré? g, g€ o
some cases), and one _#8ing interest
prove of more than pa™ '
to the general reader.
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Love Your Neighbor. 1’It);1ierl:ou11‘:s "
Evely. Trans. Imelds .4 Hezzder. 4

M. New York: Herdef 5. -
1969. Pp. 92. Cloth, $3- A

. hen T. -
Reviewed by Father St‘ﬂ;an":iiddg?ﬂ, E

est, S.V.D., a doctoral . s
philosophy at Fordham ﬂmvermty,
“Epiphany,”

gest of this
Oommnaunicate 4
relationship
ation mani- 3

The initial chapter,
sets the tone for the
book: God attempts to
and form a personal -
with man. This commurtl®” ~
fests itself in various . g orired |
ways through the “othe’ person. and
er” being the individual '

his community which is the Church,
especially in its communal acts of
worship, the Sacraments.

The book is divided imto ten
separate chapters which are more
or less independent of one another,
although there is some progression
in the *thought of the first four.
These four chapters set forth the
theme of God’s communication of his
“tangible and familiar presence...
in sensible form.” That communica-
tion has been going on through
all times and continues today. Our
response entails our death and re-

surrection together with Christ,
a “passover” which effects and
reaches itg climax in our loving

union with our brethren, especially
in the community of the Church.
The remaining six chapters explore
the implications of the author’s per-
spective for Baptism, Penance, the
Eucharist, Scripture, Authority, and
the Church as Sacrament of Salva-
tion.

As with most of Fr. Evely's pre-
vious works, this ig clearly a book
more of meditation and inspiration
than of scientifically theological ex-
position. The appeal of his work
here, as wusual, lies in his ability
to take insights and truthg familiar
(perhaps commonplace) to all so us,
and rearrange them in fresh per-
spectives, getting us to reflect on
them again ahd again.

I was quité disappointed, however,
with the chapter on authority.
There seems to be an ambiguity in
this chapter, with the term ‘“the
Church.” At one time it signifies
the whole community (more in line
with its usage in the rest of the
book),and at another time, the
hierarchicdal authority — the struc-
ture of the institutional church. Go-
ing from one paragraph to another,
I was not always sure how Fr. Evely
wag using the term. Also I could
easily imagine that for many per-
sons, agonized and wrestling with
acute problemsg arising from living
within an’ institutionalized frame-
work, this treatment of authority

would seem superficial, too clear-
cut, and not really addressed to the
situations they are contending with.

The quality of the other chapters
and sections varies, but on the whole
it is quite good. For those who are
attracted by Fr. Evely’s approach
and style, ag I myself am, this
book makes a worthy, though not
outstanding, addition to the collec-
tion of his previous works.

Grace in Freedom. By Karl Rahrer,
S.J. Trans. and adapted by Hilda

Graef. New York: Herder and
Herder, 1969. Pp, 267. Cloth,
$5.95.

Reviewed by Father Joseph M. Abra-
movich, O.F.M., an alumnus of the
graduate schools of philosophy at St.
Bonaventure University and Lehigh
University, now an assistant at St.
Jogseph’s Church, Bethlehem, Pa.

Because of Rahner’s theological
prominence, which is deservedly his,
even his lesser products are usually
approached with favorable presup-
positions. Reviewers tend a priori to
give only an interpretationem in
optimam partem. Uncritical praise,
however, may become his -curse.
Rahner himself seems to prefer that
those who expound his workg do so
discriminatingly. ‘“The mature Cath-
olic,” he writes, “must be cautious
and critical also with regard to the
utterances of Catholic theologians”
(p. 252).

The book, Grace in Freedom, is
a collection of lectures, sermons,
plus an essay or two, that were made
public between 1964 and 1968. Some
of this material is uncommonly sub-
stantive, as, e. g., the last section of
the book, ‘“True Freedom.” The first
portion, which we may characterize
as practical and which deals with
the changes and attitudeg brought
about by Vatican II, is of nq sig-
nificant value today, for it is mildly
platitudinous and dated. It will be
read through (provided they-have
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patience enough) with a yawn even
by the most devoted Rahnerophiles.
Its readability is reduced also by
grammatical and stylistic teutonic
thumping which the translator did
not succeed completely in cushion-
ing, as she did with the second,
more abstract, part of the book.

Some Catholics have made much of
Rahner’s statement that the Churcn
should be concerned more with the
elite than with the ‘people.”” He re-
iterates the counsel (or is this its
origin?) in this book: “... the
Church ought not primarily to ad-
dress the ‘people,’ which in any case
will soon cease to exist, but rather
the ‘educated classes’” (p. 50). I
must admit that I doubt that we
shall ever see the fulfillment of
Rahner’s sociological prophecy about

the “people” ceasing to exist. Be-
sides, even theological reservations
are in order about what follows:

“... the salvation of all will depend
on the acceptance of Christianity by
the leaders of society.” If the salva-
tion meant here were understood as
resulting from the Church in its
cesaro-papistic trappings, then it
might be true that the Church should
address primarily the leaders. Like-
wige, if this salvation is one that
must be realized through the type
of Church so cherished by the Latin-
American oligarchy, then she should
indeed cater to the prominent, But
if the Church is primarily a broth-
erhood of love through which God
saves men, then she need not be so
exclusively concerned with the elite.

When Rahner speaks of freedom
he ig at his complicated best. Par-
adoxes grow in his brain like mush-
rooms after a good rain. The word
freedom is overloaded with mean-
ings. And, as is the case with every
overload, here too there is constant
danger of breakdown. Rahner tries
to prevent this through a certain
artificiality: freedom becomes the
most quicksilvery word in the dic-
tionary, almost an alchemist’s dream.
It keepg acquiring every meaning in
sight: God, man, grace, salvation,
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liberation, perfection, etc. The op-
posite of freedom, i. e, “freedom
that is not free,” is sin, guilt, op-
pression, damnation, etc. Freedom,
it seems to me, is in the last analy-
sis as indeterminate as the Scholas- }
tics’ materia prima: ‘Freedom is ;
that which has to be realized” (p.::
231). In the following quotation it}
is evident that we can substitute:y
the word man for the word free-
dom: “God made known in his Scn §
the irrevocable decision to set free-:
dom [man] free. Hence the history
of freedom [man] is salvation his-
tory” (p. 224). Speaking of some-
thing else, Rahner makes this re-:]
mark: “A telling instance of such-
exaggeration is Pius XI's statement ;
that devotion to the Sacred Heart is
summa totius religionis, the sum of
all religion” (p. 145). Thig justi-
fiable comment tempts ug to =a

Herr Doktor, cura te ipsum.

In the discussion dealing with the
word God, Rahner says, “Today, at
least, it reflects what it signifies:
the Ineffable, the Nameless One, who
is not part of the definable world,
the Silent One that is always therey
yet always overlooked” (p. 185). This
may be true of the word God in-:4
some Dionysian theological minds,"
but to most other people God means
the Creator or Maker of what is.
This does not mean, however, that 3
people appreciate or ‘“comprehend”
what the Creator or Maker is, We<:
have used ‘‘comprehend” with quo-
tation marks because that is Rah-
ner’'s word: for him God is ‘“‘ncorgy-
prehensible.” This ‘“comprehension™ " }
or “incomprehension” issue r':
confuses the question, howeyer; ma
can never comprehend God, but
can know Him. 4

But then again, if what Rahner?
says about God’s self-communication:
is true, why should not man be Abl
even to comprehend God? He writes:
“...the Church [is] the communi
ty of those who confesg this [i. e
the Christ-event] as the eschatologic- "
al historical appearance of God’s ab-
solute self-communication to the

world” (p. 173). Does not “absolute
self-communication” include also
comprehensibility ? Why, then, is God
still “the absolute, sacred mystery
to which one can only point in
silent adoration”? Why is he “the
silent abyss and thus the ground of
the world 4nd of our knowledge of
it”? Why is he ‘incomprehensibie
in principle” (p. 192)? The either-
or logic would be of great help here.
But if we misuse, even worse, if
we reject the principle of contradic-
tion — which does not allow even
the possibility of Rahner’s ‘‘absolute
contradiction, in which God is af-
firmed and denied simultaneously”
(p. 208), then our speaking about
the Ineffable One, the Nameless One,
the Silent One, the Silent Abyss, the

Whither of Transcendence, the
Ground of the World and our knowl-
edge of it — all this becomes just

an exercise in words about a deus
ex machina.

Degpite the foregoing reservations,
we sincerely recommend Grace in
Freedom. You may or may not agree
with Rahner’s answers, but you can-
not deny that he has asked useful,
even nécessary, questions. To those
who are interested in prayer, and
that should mean most of us, the
chapter on “Prayer and the Individ-
ual” alone will be worth the book’s
price. In fact, it is priceless.

The World in the Church. Edited by
Jordan Aumann, O. P. Chicago:
Priory Press, 1969. Pp. 161. Cloth,
$5.95.

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

Thig volume contains the lectures
delivered at the Institute of Spirit-
uality, River Forest, Ill., during the
summer of 1968. The title is taken
from one of Fr. Colman O'Neill's
talks — it implies that the Church
derives its temporal reality from the
human, concrete world that enters in-
to its own constitution.

I found the talk called “A Lay-
man Looks at the Church,” by John
Philbin, to be the most informative
and valuable contribution in the
series, Although I disagree with
some of the contentions, e. g. that
the young lack something to which
they can attach the handle of per-
sonal responsibility, I find his report
of lay attitudes in general worth
mulling over.

“The Priest in Church and World,”
by Fr. John Corcoran, is a satisfy-
ing, unpretentious effort to explain’
the priest’s role “combinatorially,” i.
e., as not essentially different from
everyone else’s in its various fea-
tures, but different in the combina-
tion of those features.

“The Family of Man” is quite rich
in factual data, and uncompromis-
ing in the author’s insistence on the
mutual obligations, not only of in-
dividuals, but of nations as well
For some reason, it seems to lack
practical immediacy, however, — it
seems that just as Fr. Bowe has
really established his principles, his
talk comes abruptly to an end.

Fr. Colman O’Neill's trio of talks
concern the Church -— as pilgrim,
as missionary, and as offering sac-
rifice. All these lectures are marked
by an abundance of detailed in-
sights and by an obvious determina-
tion to stay squarely in the middle of
the road — to inculcate a sustained
balance between old and new. The
same is true of the editor’'s own
contribution: “Religious Life, The
Church, and The World.” It would
be practically impossible to take is-
sue with anything that is said in
these four talks; and yet I had the
uncomfortable feeling that despite
the richness of their content, they
were marked by a certain com-
placency which I do not find justi-
fied by the facts of life in today's
Church.

The opening talk is by Fr. And-
rew Greeley, who seems dquite de:-
termined not to make friends and
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timely, inspiring, and
provocative . . .
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influence people. In his lecture on
“The Myths of Secularity,” he makes
a valid enough point as badly as
possible. He does not, to judge
from this talk, understand Bonhéf-
fer at all. While he may have just-
ly appraised Daniel Callahan’s work,
he gains no sympathy for his ap-
praisal by calling the man “David.”
Cox has more to offer than Greeley
realizes; and the cavalier treatment
of Altizer is not limited to the mis-
spelling of his name. If you stick

with him after his first few pages, 3
though, you should find the rest of |
his material interesting and worth-

while. His thesis, much more im-
portant when he made it in 1968
than it is now that it has gained
greater recognition, is a wvalid one
supported by some interesting facis
and statistics: the sacred is far from
out of date, and if true religion

does not provide access to it, man
finds it elsewhere, as, e. g, in }

drugs, pseudo-mysticism, or magic.

Fr. John Sullivan's brief summary :
of “Spirituality in a Teilhardian Uni- ‘
verse” is well written, but never. §

gets off the ground. One can only
wonder why this cursory outline was
published at all after its subject was
So well and extensively treated by
Fr. Robert Faricy (Teilhard’s Theol-
ogy of the Christian in the World
— Sheed, 1967) and Sister Maria
Gratia Martin (The Spirituality of
Teilhard — Newman, 1968). :

Perhaps the most basic problem
with this book is one that plag
all anthologies and volumes of Pro-

ceedings to a greater or lesser ex-

tent. The rich possibilities for

unified synthesis afforded by the sub=" {
ject matter have been ignored; re- 3

petition results where there should

be organic development; and state-

ments of principle and theory leave

little room for practical application.
Given orally, with provision for sub-
sequent discussion, these must have j
been excellent lectures. They do not,

unfortunately, combine to form an
excellent book.
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