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EDITORIAL

Who Needs Francis?

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

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

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

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

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

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

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

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

A Witeat . Watast, >
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Clare and Povertj7

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

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

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

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

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

1953), 29.

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

of St. Clare (1964), 89.

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

* humility. The meekness and self-

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

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

Clare too clung so tenaciously

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

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

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

To make certain that no one

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

Press, 1962), 117.

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

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

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

7 ibid., 120.

8 tbid., 85.

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

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

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

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

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

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

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

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

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

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

54.

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

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

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

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

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

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

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

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

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

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

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

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

Franciscan Herald Press, 1965), 91.

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

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

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

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

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

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

——ee

21 Guillet, 92.

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

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

You have become the lover of

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

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

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

1983), 73.

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

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

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

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

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

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

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

Charles J. Curtis

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

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

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

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

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

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

I maintained, in a recent book,
that

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

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

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

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

dividual material objects, that I

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

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

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

significant event within its larger,

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

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

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

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

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

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

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

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

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

Books, 1958), 131.

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

Books, 1960), 124.

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

108-50.

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

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

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

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

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

Row, 1959), 315.
8 Ibid.
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Grow Old Along with Me

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

Ha! you tell but half the truth.

Mar my features as you may,

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

God ferments in this jar of clay.

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

The inner man thrives while the outer decays.

Robert J. Waywood, O.F.M.

S —

A REVIEW ARTICLE

Psychotheology

Fulgence Buonanno, O.F.M.

The authors of Psychotheology
state in their introductory re-
marks that often theology and
psychology had suspiciously view-
ed one another as irreconcilables,
but that now there is a real pos-
sibility of a synthesis between
them. They begin their work, in
fact, with the conviction that this
synthesis is a fact.

The methodology applied in this
work and called “psychotheologi-
cal” is not used in attempting to
solve those difficulties that only
a  skilled psychotherapist can
handle, but only those psycholog-
ical, ethical, and social dilemmas
that any person who wishes to
deepen his moral sensitivity, for
both spiritual and psychological
reasons, can learn to handle
with minimal skilled help and
maximal honesty.

Since the authors assume that
there are many people who feel
that the great ethical truths of

Christianity, together with the
modern psychological insights that
illuminate them, can still tell us
a great deal about human life,
they feel that a method which
they call “psychotheological” will
fulfill this end.

They feel that this approach is
justifiable despite the facts that
extreme secularists believe it su-
perfluous and that traditional re-
ligionists will insist that it is a
reckless venture into rationaliz-
ing and even downgrading the
“transcendent” truths of Chris-
tianity whose eternal values can
never use experience for confirma-
tion. The authors feel that, al-
though both groups may find it
difficult to agree with the general
approach of the book, both are
nevertheless saying the same
thing: Christianity has little to
tell us about man in the here-
and-now.

1 Mark E. Stern and Bert G. Marino, Psychotheology (Paramus, N.J.:

Newman, 1970). 146 pp., $5.25.

Father Fulgence Buonanno, a member of Holy Name Province, holds a doc-
toral degree in psychology from Innsbruck, where he minored in psychiatry and
did clinical work at the University. He now teaches at St. Elizabeth’s Hospital
and provides counseling service at St. Anthony’s Shrine, in Boston, where he
is also active in municipal mental health programs.

113



It is the believing Christian,
they feel, who might have the
greater difficulty appreciating the
method of the “psychotheological”
approach. This is perhaps because
catechizing and sermonizing was
pretty much given, at least until
recently, to explaining the New
Testament in order to justify the
claims of Christianity as a divinely
instituted religion. The searching
out of the Scriptures for anything
more than this purpose would be
considered a superfluous and hope-
less task. They further state that
some people believe that Chris-
tianity is no longer of any value to
a modern generation even for the
moral sanctions it affords: that
religion has allowed itself to be
used as a way of ignering life
and the reality of everyday anx-
ieties.

Finally, the authors do not
directly ‘intend to make an apolo-
gy for Christianity, but to dem-
onstrate that many of the in-
sights derived from psychothera-
peutic psychology can help one
obtaln certain perceptions from
the New Testament which bear
upon experience and life itself.
They feel that no one can deny
that their approach is at least
experimentally valid. According to
the flap of the book, the authors
have written a discussion that Is
both wise and filled with sharp
criticism. They consilder a wide
range of psychotheological cate-
gories, letting the special insights
of religion and the behavioral
sciences play against each other.
How, for example, can religlon un-
derscore one’s personal identity?
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How does time, and especially be-
lief in a future life, affect one’s
actions in this life? What psycho-
logical insights can be found in
the religious teaching of Jesus
Christ?

Psychology, the authors state,
has—wittingly or otherwise—
forced Christianity into areas
where each must confront the
other not as an enemy, nor even
as an ally, but as a brother. The
authors do admit that there are
areas where such an ideal union
is still impossible, but in this book
they consider only those areas
where Christianity and psychology
are speaking in the same voice.

If man is to govern himself
properly within the limits of hu-
manity, it is essential that he un-
derstand himself. “Know thyself,”
was the philosophical clarion-call
of Socrates. But man is not a self-
sufficient and isolated creature;
he is involved in the variety and
multiplicity of sensations which
contextually and sequentially make
up the world. To understand him-
self, therefore, he must learn to
understand his world. Such an un-
derstanding may be either expli-
citly formulated as a philosophical
system or implicitly harbored as
a group of less formal principles
constituting his world-view. The
plcture man develops of the world,
of himself and his relation to the
world—that is, of his existential
reaction—determines his life con-
duct and destiny. Man, in his
existential nature, straddles two
worlds: the realm of pure vitality
which is his earthly environment
and milieu, and the realm of the

supernatural for which he Is
destined.

Now, modern psychology has
formulated a very detailed picture
of certain aspects of man, but
there are other sources of data,
other views and perspectives, and
other modes of portrayal. Theolo-
gy, for example, with its bases in
revelation and reason, has devel-
oped and preserved its own image
of man, while anthropology writes
man’s life history out of the sym-
bols man uses and the things he
makes. They are all good repro-
ductions, yet each is partial and
incomplete. This could be un-
fortunate since man, a complex
totality, is made even more com-
plex when confused by these par-
tial pictures of himself. Peace will
come for modern man only when
he has set these various phases of
himself into a totality. Yet it is
not a series of compromises that
is intended in the formation of
this synthesis; the original vigor
of each discipline is to be kept
intact.

Theology, anthropology, and
psychology should neither neutral-
ize, nor become a substitute one
for the other, but each should in-
terpenetrate the other. This
should be the purpose and aim
of any system of psychotheology,
and this does in fact seem to be
the motivation of the authors of
the present work by that title.
Have they accomplished this aim?

To lay the foundation upon
which the science of man’s nature
may be established, one should
test, by the impartial scientific
method, the validity of the var-

ious psychological theories. And,
once he has found the method,
then only can theology integrate
psychological science by uniting
speculative and practical knowl-
edge—and then only, in turn, can
psychology enrich theology with
its results. That is interpenetra-
tion. At this point, it is a matter
of finding out just what existing
philosophical system is the most
tenable basis for an organic, hu--
manistic study of man and most
conducive toward this process of
interpenetration.

It is my personal opinion that
the Aristotelian science of the
soul as transformed and perfect-
ed by Saint Thomas Aquinas, is
the most tenable basis for an or-
ganic, humanistic study of man
and hence the most favorable
starting point toward a synthesis
of the disciplines of theology and
psychology.

Psychoanalysis, in my opinion,
does not seem to qualify in this
process of interpenetration, nor
does the old error of excessive
humanism with the new label of
psychology, nor the existential
philosophy of a Sartre. The orig-
inal purpose of psychoanalytic re-
search was to discover the rela-
tion between neurotic states and
the total life history of the in-
dividual; but in its later develop-
ment, it came increasingly to
focus on the infantile state.

Now, the farther back the
causes of neurotic symptoms are
traced into an individual’'s past,
the less differentiated they appear,
and at the infantile state, all
values are reduced to the unifor-
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mity of immediate instinctual sa-
tisfaction where no differentiation
is possible at all. The differences
characterizing later stages of life
are interpreted as a sort of super-
structure erected on the ground
of the instinctual needs: the su-
perstructure may be of interest to
a descriptive, but not to a genetic
approach. It is an essential char-
acteristic of psychoanalysis and
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almost all other types of medical
psychology that the genetic view-
point predominates. This point of
emphasis is justified, since all
medical practice seeks to remove
disturbances by finding their
causes and making them Inef-
fective. It cannot be assumed a
priori, however, that these causes
will be found exclusively in the
earliest periods of man’s life. Even
if instincts and the fate they suf-
fer in infancy are decisive fac-
tors, it 1s possible that these ef-
fects will depend on additional
factors entering the picture at a
later time.

A predominant interest in such
ultimate causes has prevented
medical psychologists and psychi-
atrists from realizing the need to
complement their inquiries with
detailed descriptions of personali-
ties and mental states, descrip-
tions that take account of the
material as well as the formal
factors determining conduct. The
above point is manifested most
emphatically in the various inter-
pretations of psychoanalytical
nature that the authors of Psy-
chotheology apply to various ex-
amples.

A good instance of the focusing
upon the infantile stage and
never coming upon the Dbasic
causes, is that given by the
authors regarding Adam in the
garden of Eden. The more com-
mon interpretation and tradition-
al view goes beyond the infantile
stage and takes into considera-
tion the basic causes.

Under the influence of psycho-
analysis, modern psychology and

psychiatry have fallen into the
trap known as the “genetic fal-
lacy,” or the confusion of the dis-
covery of origin with that of
meaning. This has two effects,
both of which have in many
cases impeded the understanding
of neurosis and the development
of an effective therapy. One of
these effects is the almost com-
plete neglect of description or
phenomenology. The statements
of patients are taken literally—
the fact, for example, that two
persons speaking of the feeling of
guilt actually mean the same
thing, is not questioned or pur-
sued.

The other consequence is that
experiences are considered solely
as manifestations of the origins
from which they have Dbeen
sought. The psychiatrist may be
satisfied when, for example, he
has been able to trace a religious
belief back to the Oedipus situa-
tion, or to interpret it as a mask
for the will to superiority. He does
not see any need or purpose to
inquire into the significance of
the belief in his patient’s life,
much less its possible truth value.
For the achievement of a world-
view that takes account of being
in its totality, it is evident that
the fundamental condition is the
acceptance of man’s place in the
order of being—the attitude that
Gabriel Marcel, the Christian ex-
istentialist, has termed “ontologic-
al humility.” When man realizes,
not only theoretically but with
the whole of his being, what his
nature is—that of a finite being
with infinite possibilities—there

seem to be two ways open to him.
One is that of self-aggrandize-
ment, the insane attempt to raise
himself to the level of an ab-
solute. He then falls into the
despair so clearly depicted by
Kierkegaard.

Sartre’s atheistic existentialism
is the imposing but hopeless at-
tempt to make this fundamental-
ly abnormal state the norm of
human existence. The other way
is that of faith, espoused by Gab- '
riel Marcel. But in guestion here
is a faith that is capable of trans-
forming man’s being. This is more
than the acceptance of certain
tenets and the fulfillment of cer-
tain obligations. It is, ultimately
and ideally, identical with the
very being of the human in-
dividual.

Since World War II, there has
burgeoned an enormous literature
on religious psychology and on the
relation between psychology and
religion. According to Zilboorg,
there is no better review and syn-
thesis of the problems involved in
the rapprochement of the two
fields than the various articles of
Pére Leonard, who, besides sur-
veying the whole literature from
William James and McDougall to
Scheler and Jaspers and the more
emphatic existentialist literature,
has contributed a thoughtful and
succinct analysis of what he has
read without the slightest tenden-
cy to fall into dogmatism or for-
malism. Especially as regards
Freudian psychoanalysis, one
should add to Leonard’s writings
those of Pére Albert Pil, O. P,
editor of La Vie Spirituelle and
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author of many searching studies,
including “St. Thomas Aquinas
and the Psychology of Freud,”
which may be read in English
translation in Dominican Studies
5 (1952).

The consensus of those to whom
religion is not a neurosis to be
cured and psychology not a
devilish concatenation to flee,
tends to the conclusion that while
psychology can throw a great deal
of psychological light on religious
experiences, and religious faith
may enrich one’s psychological
functioning, psychology as a
scientific discipline can shed no
light whatsoever on the relations
between man and God. To put
it again in the words of Leonard:

The religious act is an intentional
act and is related to an object
which is situated beyond the
reach of our [practicall experi-
ence. Consequently, an empirical
study between man and God can
never reach the second member
of this relationship. What we are
apt to observe is only the reac-

tion of a person, without our
knowing the nature of the stim-
ulus that originated this reaction.

This position seems to be so
simple, so true, and so unassail-
able. Yet the conflict between re-
ligion and psychology does seem
to continue, and does seem to ob-
scure old issues and befog new
ones. Why this should be the
case, remains actually unanswer-
ed. Perhaps some day, someone
sufficiently inspired and ded-
icated will be able to enlighten
us on the psychology of this con-
flict. Whether the authors of
Psychotheology have helped to be-
gin a resolution of the conflict
—have begun to dispel the con-
fusion and to pave the way for
a real synthesis of the two dis-
ciplines through the process of in-
terpenetration, is really for you,
the reader, to judge. The forego-
ing reflections which certainly do
contain evaluative norms, may be
of some help in forming such a
judgment.

NOTE: For discussions of recent, related publications, see this
month’s Book Review section, pp. 121-23 — Ed.

SAINT BONAVENTURE UNIVERSITY
announces

A Summer School Program

“Theology for Today”

June 28 - August 7, 1971

The five year cycle program, leading to a Master of Arts
Degree in Sacred Science, is designed to provide conciliar
theological education and formation for those engaged
in contemporary apostolates.

COURSES OFFERED

Theology of the Eucharist

Christian Anthropology

Principles of Theology

Contemporary Biblical Interpretation
Old Testament Themes

The Synoptics

Contemporary Moral Theology
Towards a Christian Morality

For further information, write to

Director of Summer School
St. Bonaventure University
St. Bonaventure, New York 14778
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The Franciscan Fathers of Siena College present

LUMEN GENTIUM il

THE RELIGIOUS SISTER
AND
THE LIVING FAITH

A comprehensive program of continuing education
offered for today’s religious sister.

June 28 through July 9, 1971

For further information please write to

Fr. Pascal Foley, O.F.M.
Director, Lumen Gentium

Siena College
Loudonville, N.Y. 12211
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The New Shape of Pastorai Theol-
ogy: Essays in Honor of Seward
Hiltner. Edited by William B.
Oglesby, Jr. Nashville: Abingdon
Press, 1969. Pp. 383. Cloth, $7.95.

Reviewed by Father Maury Smith,
O.F.M., M.R.E. (Divine Word Inter-
national Center), M.A. (Butler Uni-
versity), Ph.D. (Pastoral Counseling,
Christian  Theological Seminary),
Program Developer at Alverna Re-
treat House, Indianapolis.

The editor’'s expressed purpose is
to pay tribute to Seward Hiltner
by exploring the various aspects
and factors in pastoral theology
which have been stimulated by Hilt-
ner's influence. The result is a pot-
pourri of thought—rich and reflec-
tive—on pastoral theology and pas-
toral counseling. The former is dis-
cussed in relation to its implica-
tions and development, theological
education, and pastoral care. Each
of the twenty-four essays has been
written by a person who is a
friend or a student of Hiltner.

It is difficult to summarize this
wealth of material. A couple of
chapters give a brief history of
pastoral theology, education, and
counseling. Several] treat or touch on
the relationship between psychology

and theology, and help toward an
understanding of the role of the
practitioner of pastoral theology or
counseling. Part II gives informa-
tion on the education of a pastoral
counselor and indicates possibilities
for continuing education. Several
chapters concern quite current is-
sues: e. g., “The Impact of the Ur-
ban Crisis on Pastoral Theology,”
“The Implications of Existentialism
for Pastoral Theology,” “Christs to
One Another: An Essay in Group
Pastoral Care,” ‘The Implications
of Pastoral Theology for the Cam-

‘pus Ministry,” and “The Counseling

of College Students.” Several chap-
ters are essays on a particular as-
pect of pastoral theology: identity,
method, the Rogerian approach, cri-
tique of Mowere, discipline, the dy-
ing, the pastoral blessing. There
will probably be no complaints of
omission directed against thig book!

Although a major portion of the
book ig predominantly informative,
there is also a great deal of it
which is superbly stimulating, espe-
cially for someone not familiar with
the field. It will serve such an in-
dividual as a guide not only to what
has been happening in pastoral
theology, but also as a2 reliable
prognosis—particularly in the case
of Jameg G. Emerson, Jr.’s essay
“Pastoral Theology and a Theology
of Discipline—a Next Step.”

I would like to recommend the
book especially to priest-, brother-,
or sister-counselors who have got-
ten their training in a regular de-
partment of psychology or counsel- -
ing as opposed to a department of
pastoral counseling. First, it should
give such individuals an enhanced
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appreciation of their specific role
ag pastoral counselors. Secondly, in
the spirit of Ecumenism, it should
acquaint them more thoroughly with
Protestant thought and activity in
their field. And finally, it ought to
stimulate their thinking through
their own psychotheology of counsel-
ing.

Pastorai Psychology: New Trends
in Theory and Practice. By Carlo
A. Weber. New York: Sheed and
Ward, 1970. Pp. 160. Cloth, $6.00.

Reviewed by Father Celestine O0’Cal-
laghan, O.F.M., M.S., a member of the
faculty at Siena College, Loudonville,
N.Y.

Carlo A. Weber, priest and psy-
chologist, is the chief of the Divi-
gion of Training and Consultation
of the Los Angeles County Mental
Health Department. This work is
the fruit of two successive work-
shops in Pastoral Counseling which
he directed at Loyola University (L.
A) during the summers of 1966
and 1967.

The book is in two parts. The
first, theoretical, has chapters on the
two solitudes, psychology and reli-
gion; guilt, mental illness, commu-
nications between the clergyman
and his client, the relation between
the clergyman and the professional
therapist. In the second, practical,
part, Dr. Weber examines the case
of depression and spiritual desola-
tion, student counseling, the genera-
tion gap, and the ethical implica-
tions of the drug cult.

In the past religious counseling
and psychology went their separate
and often antagonistic ways because
of the splitting of man into two
parts, body and soul. The theological
view of man has been essentially
disintegrated since the time of the
Christological heresies and the psy-
chological view dismembered since
Descartes (p. 11). The basic prob-
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lem of each field will be solved by
an incarnational view of man.

There are many fine discussions
here. Particularly notable are that
on the different meanings of the
word ‘guilt’ when used by the law-
yer, the therapist, and the theolo-
gian; that on the proper procedure
for the clergyman making a refer-
ral (he himself should make the
contact with the therapist, not mere-
ly refer the client by a recommens-
dation); and that on the similari-
ties and differences between the de-
pression that is so common an ail-
ment today and the spiritual deso-
lation of the mystics.

Dr. Weber seems to assume that
the consequences of the use of drugs
are private and therefore ocught not
to be a part of the criminal law.
Many respond, with good reason,
that these consequences spill over
into the public domain and that to
protect others laws curtailing their
use are therefore necessary.

I had the feeling the book is ad-
dressed principally to the clergyman
who ig not a psychologist. I recom.
mend it as a good introductory
work for the clergyman who ought
to be interested in pastoral coun-

seling.

A “Non-Religious” Christianity? By
Gustave Thils. Trans. John A.
Otto. Staten Island, N. Y.: Alba
House, 1970. Pp. xiii-168. Cloth,
$4.95.

Reviewed by Father Joseph Keeley,
O.F.M., S.T.L. (Catholic University),
Instructor in Theology at Siena Col-
lege, Loundonville, N.Y.

‘Secularization’ became a catch-
word in the early 1960’s. Gustave
Thils attempts to present a general
analysis of the social phenomena
attending the trend covered by this
term. The methodology goes from
broad analysis to a more specific
discussion of three figures promi-
nent in the movement: Karl Barth,
Dietrich Bonhéffer, and Harvey

Cox, and culminates in evaluative
judgments, both affirmative and
negative, particularly in relation to
Lumen Gentium and Gaudium et
Spes.

The book consists largely of
running commentary generously in-
terspersed with direct quotations
from both primary and secondary
sources; it certainly must be called
a serious and scholarly study.

But certain reservations must be
expressed. To begin with Barth and
Cox are hardly figures of equal
theological prominence. Agzain, the
interpretation of Bonhéffer is at best
a hazardous venture at a time when
significant source material is still
being made available. The reviewer
also wonders seriously whether “non-
religious Christianity” was a move-
ment of substance or just a breath
of air—fresh or, perhaps, polluted.
Upon one’s answer to this question

depends one’s assessment of Thils’ .

own justification for his work. For
the author claims that such phrases
as “faith without religion, religion-
less Christianity, non-religious in-
terpretation of Christian revelation
[become] springboards for action,
determining the conduct of individ-
uals and even the pastoral minist-
ry” (p. xi).

Another questionable feature is
the presentation itself. When a book
is offered as an elucidation of the
thought of deep thinkers, it should
itself be more lightsome than the
raw material—or so one would think.
In this case, whether the fault be
the author’s or the translator’s, the
book seems to contain more than
its share of barely intelligible sen-
tences and, at times, entire para-
g;e)lphs (cf.,, e. g, pp. 6-7 and 71-

Perhaps Thils has attempted too
much in too little space. Despite
the scholarly mechanics, the con-
clusions so closely approach the
status of meaningless platitudes (Va-
tican II was just an expression of
the Introduction to the Devout Life)

that it offerg little contribution to
its field. From so outstanding a
thinker, the book is a big disap-
pointment.

The Head of the Family. By Clay-
ton C. Barbeau. Revised ed. Gar-
den City, N. Y.: Doubleday Image
Books, 1970. Pp. 116. Paper, $0.95.

Reviewed by Richard J. Schiffler,
M.S., father of three and a psycho-
logist at Wright Patterson Air Force
Base, Dayton.

From the outset I had expected
to encounter in this book a well
written analysis of the role and/or
responsibilities of the Christian fa-
ther. I had expected a well lit path
describing, cook-book fashion, ‘“how-
to.” How to be this, how to do that,
how to improve.

To my delight, I found much
more than this. I found a more dis-
quieting, more challenging, more re-
warding stimulus to consider my
life as a Christian father.

The father’s role has been defined
as that of breadwinner—a fiction
that hag been nurtured by books,
films, and folklore. It is easy for
one to accept thig fiction: to limit
one’s role to this, remaining satis-
fied merely to fulfill the letter of
one’s needs and obligations. The un-
fortunate and unprepared reader who
holds this view is not spared by the
author. He discovers very early that
“the act of engendering a new
child may make a man an actual
father, but not a true one.”

On the contrary, “the crux of true
fatherhood is the responsibility it
entails—the physical and spiritual
well being of others” (p. 13). The
author develops this theme and re-
inforces it throughout the book. He
sees the head of the family as a
lover, a creator, a priest, and a
saint.

While there are numerous minor
flaws—such as the constant repeti-
tion of the theme of father-as-lead-
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er—the book in general is well
written and cohesive. Its main
theme is that the father, as leader,
should be positive and active in
developing his family’s spiritual life.
Showing and feeling love, teaching
the essence of his religion, provid-
ing spiritual food should be the
overriding concern of his existence.
Barbeau castigates the modern fa-
ther who does not accept his full
responsibility—who does not want
to be “different,” but prefers to be
“indifferent” (cf. p. 70).

In style the book is easy to read;
it ig clear and often humorous. Yet
in the more important sense it is
a most difficult book to read, pre-
cisely because of the commitment
a conscientious reading of it de-
mands from both the husband and
the wife. It is a book which must
be recommended to every Christian
parent, and it is a book which will
force the reader, at its conclusion,
to ask in all seriousness, “What did
I come to £find?”

] Like You Just Because: Thoughts
on Friendship. By Albert J. Ni-
meth, O.F.M. Chicago: Francis-
can Herald Press, 1970. Pp. 112.
Cloth, $3.50.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D., Associate Editor of
this Review and a member of the
philosophy faculty at Siena College,
Loudonville, N.Y.

This little book is a delight in
every way, and more than a delight.
Done in yellows and browns (with
a blue cover), replete with photog-
raphy (children are featured), high-
lighted by etchings of slogans on
back-yard fences, and with a print-
style that is poetic in form, 1 Like
You Just Because is eminently at-
tractive. At the same time it says
something—in fact it seems to say
almost everything pertinent to friend-
ship. Friendship is exposed in its
budding, its growth, its pains, its
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joys, and its sorrows. The requisites
for friendship are pointed out vivid-
ly in word and in picture: humility,
recognition of one’s need for others,
loyalty which never violates a con-
fidence, forbearance which tolerates
moods, freedom which lets the other
be without allowing him to be be-
neath himself, respect which is
rooted in appreciation of the other.

One of this book’s most profound
observations—at least in this re-
viewer’'s opinion—cites the destruc-
tive effect of categorizing a friend,
refusing to allow him any room for,
or possibility of growth.

What is expounded in Father
Nimeth’s book is the ingredients of
a relationship which is person tc
person, not just man to womsan, or
man to man, or woman to womal.
Such friendship transcends sex (al-
though the author never approaches
thig point explicitly) and is a reality
which is not a copy of the mar-
riage relationship, but a model for it.

I Like You Just Because is 2
book you should get hold of. You
may not think all the pictures fit
the wordg (I didn’t), but you wil
find the words do fit that good gift
of God, friendship.

Home Celebrations: Studies in Pas-
toral Liturgy. By Lawrence E.
Moser, S. J. Paramus, N. J.: Pau-
list Press, 1970. Pp. vi-166. Cloth,
$4.95.

Reviewed by Father Vincent B. Gro-
gan, O.F.M., secretary to the Minister
Provincial of Holy Name Province.

Since the Second Vatican Council,
innumerable books concerning the
Liturgy have appeared. 1 suppose
this is understandable as it is in
the area of Liturgy that perhaps the
most concrete changes have been
evidenced. Thus we have seen Eu-
charistic Liturgies, The Experimen-
tai Liturgy Book, Children’s Litur-
gies, to name but a few. And it
wag inevitable that sooner or later

timely, inspiring, and
provocative . . .

THE
FRANCISCAN
CHARISM
IN THE CHURCH

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

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

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

Roy M. Gasnick, O.F.M.

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

At your bookstore,
or order from

ST. ANTHONY GUILD
PATERSON, N.J. 07503

a book entitled Home Celebrations
should be published.

Ags described in the Foreword, this
book seeks to crystallize, in the
form of communal prayer, the many
elements of our religious experience
on the present-day American scene.
By a cursory glance at the index
of liturgies offered, one can grasp
something of the extent and variety
of these experiences. There is a
liturgy for the birth of a grand-
child, for moving into a new home
(with an appropriate prayer for
each room), for the engagement of
a son or daughter, for the visit of
grandparents, and one liturgy that,
I am sure, will prove most popular
today: a celebration of friendship.
Also provided are special meal pray-
ers for several national holidays,

Every Liturgy follows the general
format of suitable prayers, a brief
scriptural reading, and a fitting ges-
ture such as a handshake, breaking
and distribution of bread to the par-

_ ticipants. Each celebration runs no

more than four pages. What is
especially important is the inherent
simplicity and the infinite adaptabi-
lity found in all these Liturgies. The
structure and the content are of-
fered ag guidelines, not as hard and
fast rubrics, requiring meticulous
observance. As the author stresses
in the Foreword: “Flexibility is the
only answer to... using these pray-
ers. What can or cannot be of use
must be decided on the basis of
the uniqueness of each family. This
book is seed, not tree and leaf.”

The prayers are impressive. A
celebration when facing routine con-
tains these words: ‘“Because You
have created flesh and so badly
wanted it to know You, You em-
braced flesh Yourself.” And in the
Liturgy for a wedding anniversary:
“May the circle of our wedding
bands spread ever wider, until it
gathers all men into Your love.”

The scriptural texts, moreover,
are well correlated with the themes
of particular celebrations. In the’
Liturgy on the birth of a child, for
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example, the pericope of Matthew is
given which depicts the little child-
ren gathering around Christ.

Central to many of these Litur-
gies is the gesture of breaking and
distributing bread among the parti-
cipants—even in those celebrations
not placed in the setting of a meal
The rationale behind this is the
visible demonstration of the bond of
fraternity among all the persons
sharing in the celebration. Partak-
ing of the same bread is a simple
yet touching symbol of the unity
envisioned in and, hopefully, achieved
by these celebrations.

My single reservation about this
publication is the inclusion of the
institution of the Eucharist at the
end of the book. To my mind, Fa-
ther Moser’s intention is not clear.
Does he intimate that this institu-
tion account could be used with
some of the celebrations as a gen-
uine Mass Canon? Or does he simp-
ly provide this account to be read
as a fitting conclusion to certain of
the Liturgies?

This book, I think, epitomizes the
thrust of the current liturgical re-
newal, as well as something of the
spirit of Saint Francis’ joy: viz., that
there is nothing—no event or hap-
pening—in our daily lives that can-
not be used as a reminder of God
and of man’s basic orientation to
God. To quote the frontispiece: “The
best kind of worship is that which
celebrates the ordinary events in
life, in the sense that birth, death,
growing, playing, and loving are
‘ordinary.’ ”

I only hope that the official re-
visers of the Liturgy familiarize
themselves with this book; it will
aid them in achieving a contempo-
rary, down-to-earth ritual. And I
would wish that religious communi-
ties might avail themselves of those
Liturgies which are so evidently ap-
plicable to their life.

Finally, I would add a personal
note. Recently the mother of a large
family asked me, “How can I make
religion—the faith—a personal, liv-
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ing experience for my children?” I
am convinced that Father Moser's
book, the theme of which is the
spiritual dimension of the ordinary
events occuring in the family, is the
answer to this mother’s question and
to the pleas of countless other con-
cerned parents today.

Towards a Future for Religious
Education. Edited by James M. Lee
and Patrick C. Rooney. Dayton:
Pflaum Press, 1970. Pp. viii-252.
Paper, $2.95.

Reviewed by Father Howard Reddy,
O.F.M., a member of Holy Name
Province and a candidate for the doc-
torate in religious education at the
Catholic University of America.

This book is a collection of nine
essays on catechetics gathered a-
round the theme that teaching reli-
gion, if it is to survive as a formal
enterprise, must abandon not only
traditional methodologies but tradi-
tiona]l teaching strategies and pro-
cesses as well. In the past, religious
educators were almost exclusively
preoccupied with imparting religious
information, and to many religion
teachers the “new’” catechetics sim-
ply meant inventing new ways of
doing the same thing. What is
needed, according to the editors of
this volume, is a whole new ‘‘social
science mentality” regarding the
entire teaching and learning process.
Teachers must understand that the
prime function of religious instruc-
tion is “the planned structuring of
the learning situation,” precisely be-
cause the medium is more impor-
tant for a successful lesson than the
informational content.

In the lead article, Father Patrick
Rooney describes what he calls the
theory-practice gap that students so
quickly perceive to exist between
the religious values that are taught
in the classroom and the blatant
lack of these same values outside
the classroom in the rest of the

Catholic school environment. Because
students are especially mature to-
day and because American students
come out of a cultural heritage that
is  task-oriented and pragmatic,
theories are of no importance to
them unless they make a practical
difference in people’s lives, and un-
less progress can be achieved by
their practical application. Students
are turned off by religioug instruc-
tion that does not seem to be mak-
inc any significant impact on the
adult population or on the institu-
tional structures of the school. Fa-
ther Rooney concludes that students,
teachers, and administrators must
work together to build a truly au-
thentic Christian community if the
theory-practice gap in religious
education is ever to be closed. He
has certainly identified a very
serious problem, but in addition to
the necessary task of building Chris-
tian community, he might also have
recommended that teachers make
imaginative efforts, through ap-
propriate learning situations, to de-
velop in the students a realistic ap-
preciation of what has been called
the intrinsic ambiguity of the hu-
man situation. Somehow, without
losing one’s idealism it is possible
and necessary to achieve a humble
acknowledgment of the reality of
sin, and of the on-going need for
redemption that is the lot of every-
one, religion teachers, administra-
tors, and mature students included.

In the next essay, Father Jeffrey
Keefe, a clinical psychologist and
Conventual Franciscan, offers a
very informative description of hu-
man attitudes and values. He tells
what they are, how they are formed
in early childhood, how they de-
velop, and the role they play in
forming the moral conscience. Reli-
gious educators should especially be
aware of the significance that stu-
dent-teacher relationships have on
the effectiveness of religious educa-
tion. Relevant to the current lively
debate on whether religious educa-
tion should be abandoned for every-

one except adults, Father Keefe
makesg the important conclusion that
although an individual’s fundamental
values and attitudes are developed
in the early years through interac-
tion with parents, yet adolescence
is the time when imposed values are
changed to accepted values, and
therefore it is during the teen-age
years that the religious educator can
have the most helpful and the most
lasting effects.

The third and longest essay is by
James Michael Lee and constitutes
the central essay of the collection.
Entitled ‘“The Teaching of Religion,”
this eszay explores in great detail
the notion presented earlier that
teaching religion consists first of all
in the deliberate conscious structur-
ing of a learning situation so that
the desired learning outcomes are
effected. Noting that teaching em-
bodies three elements: the teacher,
the learner, and the act by which
the learner is taught, Dr. Lee de-
clares that the emphasis must cen-
ter on the learning. Thig has not
been the case in those “transmis-
sion theories” of religious education
which have implied that teaching re-
ligion is tantamount to handing
over a specific body of knowledge
from teacher to student chiefly by
meang of the lecture and other
similar teacher-oriented pedagogical
devices. Dr. Lee proposes a wholly
new teaching strategy which is stu-
dent-centered, process-oriented, ex-
periential, and affective. The teach-
er's first task is to define the be-
havioral changes he wisheg to make
in the student’s conduct and then
skillfully to employ the appropriate
strategies and methods for effect-
ing them. The catechist must be
familiar with the current theories
of learning, and these Dr. Lee pro-
ceeds briefly to describe. He then
presents an analysis of the act of
teaching which is seen to contain
several interlocking components.
There is product and process, there
are cognitive and affective learning
objectives, and there are verbal and
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non-verbal modes of teaching. The
whole discussion is quite interesting
but, I fear, a bit too abstract. I
would be interested, e. g. in find-
ing out how Dr. Lee proposes to
execute his demand for ‘broad teach-
er-pupil planning of the religion
course from the elementary level
through college.” Is this to be done
with all the students or with some
of them? Is it to be redone with
each class, and by the same class
again each year? Pushed too rig-
orously, the matter would come to
absurdity. I can agree that the
theological lecture is bad pedagogy
when one is teaching children, but
in my judgment it is an appropriate
device when employed for adults—
especially if it ig used in conjunc-
tion with other methods. Finally, I
applaud the suggestion that testing
instruments be used by school of-
ficials to screen out ineffective and
harmful teachers.

The next two essays are entitled
“Biblical” and “Liturgical Pedago-
gics,” ‘respectively, and discuss how
the bible and the liturgy can each
be used as a pedagogical form and
a pedagogical tool. For the reader
who is not a professionally trained
catechist the essay on liturgy is
one of the best in the collection.
Even within the current legislation
there is much that the imaginative
teacher can do with the liturgy to
make it a really effective religious
experience.

After a brief reflection on the
theology of the word by Bernard
Cooke, there is a longer essay by
C. Nelson on “Religious Instruction
in the Protestant Churches.” Dr.
Nelson reviews the historical de-
velopment of the Protestant reli-
gious education strategy and offers
some current exampleg of teaching
processes. Since the Protestant
Churches have already worked
through some of the problems of a
social science approach, their ex-
periences, successes, and failures
can be instructive for us.
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The next article, by William B.
Friend, discusses religious instruc-
tional materials and offers both a
rationale and some practical advice
for the effective use of audio-visual
teaching aids. The use of media in
catechetics is not a short-cut to suc-
cess but requires a high level of
competence in selection, preparation,
presentation, and follow-up. It is
here that team teaching, in which
each member has a specialty, can be
most effective. Important too, is Fa-
ther Friend’s suggestion that local
and regional catechetical centers
with extensive audio-visual libraries
and professional staffs be set up.

In the final essay, Dr. David El-
kind calls for on-going research and
evaluation of religious education to
be carried on in the same manner
as in other professional endeavors.
Today in the field of religious
education there i no end to the
number and kinds of opinions con-
cerning what we are doing and what
we ought to be doing—and especial-
ly what we ought not to be doing—
while at the same time the quantity
and quality of scientific studies on
the matter is pitiful indeed.

In conclusion, I would say that
this book of essays ought to be read
by all who are formally engaged in
the study of catechetics. The book
looks toward the future of religious
education as a profession. It does
not have all the answers or even
most of them, but it does touch
on most of the important questions
and should provoke a pertinent and
lively discussion among students of
religious education. It is not so use-
ful to the busy lay catechist who
has no formal training and is not
likely to receive any. Excepl for the
essay on the liturgy by Father Chris-
topher Kiesling which has a lot to
say to the catechist right now, this
book is an important part of the
discussion that must take place
where religion teachers are trained,
if religious education is to have a
future at all.
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