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EDITORIAL

Being and Feeling

It is almost a commonplace that our age has r‘ediscovered feelings.
In the Church, the rediscovery is perhaps most evident in the contemporary
music we often hear at Mass (recently I distributed Holy (.lommun{on to
the strains of “Feeling groovy” accompanied by t.he rhythmlc'st-oml?mg of
feet), in the popularity of sensitivity workshops, in the obsessmx:x w.rth ,t’he
interpersonal. Then too, we hear talk about “gut-level communication, ;;
“third way,” “encountering God in the other.” Love, whether of God or o
man, has become something literally tangible. Unfortun?tely,‘}fowev.er, the
equation has been too often reversed and the touchable identified with the
Divine.

We have already written (THE CORD, Feb., 1971) of the .encroac}T-
ment of horizontal relationships on the transcendent relationship that is
the substance of the Liturgy. The invasion is also entering the realrr{ of
prayer. One student was heard exclaiming near the er:d of a recent vital,
many-sided conversation: “This is religion; this is God.” T am sure God was
there, but I wonder if it was He that the young man was <tall.m.1g about, for
he admitted that he couldn’t address Him directly. We religious can fall
into a similar trap. We may feel really good after a warm and engrossing
group discussion—"Better than any retreat,” we say—bu.t we have to re-
member that like Jesus, our model, we have to say some thmgs to th‘? Father
that only each individual can say, of and by himself, in solitude: “Not my
will,” e.g., “but thine be done.”

It is true that feelings which are neurotically repressed can contribute
to the formation of a personality that is alcoholic or sexually aberrant. But
sensible suppression of feelings is entirely different. It is inhuman, as well
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as unChristian, to let the first impulses of anger erupt upon the telephone
operator who has cut us off, or the student or colleague who has failed to
understand us. And it is silly and inappropriate to let the first impulses of
affection issue in action, for compulsive affectivity, which is what surrender
to total spontaneity is, is just as inauthentic as stoical passivity. A real person
governs feeling by reason. The late Romano Guardini said something per-
tinent when he reminded us that our feelings are those of a person sickened
by original (and personal) sin. As the feelings of a sick person cannot be
trusted, so the human feelings of all of us, who have been hurt by sin,
have to be tested by reason. The history of the Church bears abundant
testimony that spontaneity, far from being next to godliness, is often far
removed from it.

The feelings of fondness we experience in the presence of persons of
the opposite sex, although they can and often do reveal something of God’s
own lovableness, are quite easily escalated beyond all measure, as departures
from religious and priestly ranks indicate. To look for a psychological in-
timacy analogous to the marital and expect physical intimacy which is only
fraternal, is to misunderstand the psycho-physical character of feelings and
to misread human nature. To count on sincerity and religious devotion to
suspend the normal working of human psychology is presumptuous as well
as naive. To consciously cultivate a close man-woman relationship as a
means of holiness is precisely a step the religious or priest has promised
not to take. The successes of the saints in such relationships, which they
certainly did not pursue as many today seem desperately bent on doing,
are no more for our imitation than their superhuman prayers and penances.

The great admiration of our age for feeling must not deceive us.
Feelings are a part, not the totality, of our person. God speaks through
feelings authenticated by reason and the Spirit—not just through feelings

J%ﬁw/—;

259



Saint Francis and the Modern World

Constantine Koser, O.F. M.

Does Saint Francis still have
something worthwhile to say in
this tremendous transition in which
we find ourselves? How do our
Franciscan regulations liné up with
the demands of life in terms of the
Gospel and of modern reality?
These questions require an answer.

Let us listen lovingly and faith-
fully to- see what the authentic

Francis himself has to say to us.
Then we shall turn our eyes to the
spiritual interpretation and the
practices of Franciscan life which
the 1967 General Chapter has laid
down in our present Constitutions.
In this way we shall be able to de-
termine whether, and to what ex-
tent, they can be a secure guide for
life with God in the Franciscan
Order.

Preliminary Observations

Saint Francis lived in a time
when the raging waters of transi-
tion flooded everything. No current
carried. him along, however; he was
a maker, not a follower, of the cur-
rents of change. His life and spirit-
uality attest to this. No ohe could
call them a simple shoring up or
restoration of tottering Christian-
ity. They are a vigorous thrust of
the Gospel into the mainstream of

thirteenth century reality, a thrust
at the same time critical and re-
ceptive, in accord with the princi-
ple: “Test everything; retain what
is good” (1 Thess. 5:21).

Francis’ movement clings so
faithfully to the Gospel and the
Church, and has such a healthy
understanding of the realities of
his age, that it inspired a host of
imitators. What Francis thought

This article is an edited version of the third chapter of Father Constantine
Koser’s book, Our Life with God, translated by Justin Bailey, O.F.M., and
published by the Franciscan Publishers, Pulaski, Wis. See the feature review
in our July issue for further details. Copyright, 1971, Franciscan Publishers;

reprinted with permission.
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and said (and above all what he
lived) is perfectly in tune with his
times, but even more, its validity
extends beyond the past into the
present and into the future.

A Man of His Times

We have a commitment to live
Francis’ life in our day, but we
cannot dare to duplicate every de-
tail, or to produce a stereotyped
copy. This is not what the return
to the sources means. The times are
different, the situation is different.
He had his own personality, we
have ours.

Although Saint Francis lived in a
time of profound change and was
in fact one of the great sources of
that change, he still shared with
his contemporaries, innovator and
conservative alike, the same age-
old vision of the world. We do not.
One of the most marked character-
istics of our age is that the old
world has collapsed. This consti-
tutes a big difference between
Francis and ourselves, and we
should not lose sight of it.

Furthermore, because all the
changes in his era transpired in
terms of a traditional worldview,
Francis never had to deal with
many of our most pressing prob-

lems: he never ran into practical
or explicit atheism, secularization,
desacralization; he knew nothing -
of radical prejudices in favor of the
subjective, of evolution, of purely
human values, or of the conflict
between . horizontalism and verti-
calism. Sociology and psychology as
we know them did not even exist.

We would fail against the truth
if we let false devotion and imag-
ined loyalty turn Francis into a
super-prophet with knowledge of,
and answers to, problems he never
heard of;‘ And failing against the
truth we: would be failing against
one of the Poverello’s most pro-
nounced qualities: his unshakeable
honesty and sincerity.

A Man for Our Times

In spite of this strong restriction,
Saint Francis, as his ever-vivid ef-
fect on souls attests, continues to
be a model for the man of today,
and especially for the Franciscan.
Notwithstanding, to keep him ef-
fective as our model, we must un-
dertake the task of critical and
cautious updating. We have to dis-
tinguish those of his values which
are perennial from those-which are
not. We have to understand the
necessity and the manner of bring-.
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ing the lasting values into our own
scheme of things, and we have to
accomplish this properly.

If we have to do this with the
Scriptures, and even with the Gos-
pels, it is no wonder that we have
to do it with the spirituality of
Saint Francis. To do so does not
belittle Francis; it is to follow him
truly. However, the reasons for do-
ing this with the Scriptures are not
the same as for doing it with
Francis.

In the Scriptures: God adapted
himself to the knowledge, mentality
and outlook of his chosen spokes-
men, even though he knew all that
we know today and much more.
The accommodation does not result
from God’s limitations, but from
his mysterious, freely chosen plan.
It would be ridiculous to say the
same of Francis. He was truly a
medieval man, a man of his times;
he accepted the worldview, the
dogmas, the mentality, the attitudes
of his times, even though he was
outstanding enough to belong to
all times. Sometimes misguided
filial devotion falsely attempts to
“modernize” Saint Francis by ap-
plying to him the techniques of
scriptural interpretation. But it is
false devotion, and in the end it

Francis

SaintvFrancis lived in a time of
most profound changes, but with-
in the continuing age-old world-
view. Granted the truth of this, we

does not convince anybody. Deep
down it is disloyal to the Poverello’s
integrity and humble truthfulness.

To translate Francis in terms of
the modern world is a very delicate
undertaking. There have been par-
tially successful attempts, and there
have been attempts whose results
were more apparent than real, and
there have been attempts which
caricatured rather than translated
the Little Poor Man. Mindful of
this, we know how delicate a task
we undertake, and how great the
danger of failure. All the more
reason for proceeding with prudent
caution, keeping our eyes fixed on
reality, on the previous attempts,
on what we know of Francis him-
self.

Although we frankly admit our
debt to all who have tried to under-
stand and interpret the Little Poor
Man of Assisi, the necessary limita-
tions of this work demand that we
keep to Saint Francis’ own writings.
Actually, however, the few and
brief works that Francis has left
us do provide all the essentials. He
had that “rich poverty” of saying
much and saying the essential
“priefly and simply.” Would that
we too, had a bit of the Poverello’s
rich poverty!

e Y
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and God

still have to realize that the first
tremors of the earthquake which
toppled this universal outlook were
already being felt in Francis’ time.

1 8t. Francis, Testament, in B. Fahy and P. Hermann, O.F.M., eds., The
Writings of St. Francis of Assisi (Chicago: Franciscan Herald Press, 1964),
p. 69. All references, below, to St. Francis’ Writings, are to this edition.
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The world of feudal society was col-
lapsing, and along with it the feu-
dalistic expression of life with God
was also tottering. The new world
was already being born, the same
new world which still is being born
in our day.

Medieval but Open

Francis felt a powerful attrac-
tion for feudal life: he wanted to
be a knight, he wanted to become
a lord. This ambition inspired the
dreams of his youth. Yet, in his
conversion he broke with his en-
vironment, he broke away from the
“system” of his day. His “conver-
sion-breakaway” cost him dearly:
standard of living, comfort, worldly
position, goods, home, family,
friends, the security of the tried
and true.

But it did indeed put him outside
the system and gave him a chance
to assume an active role in fash-
ioning the new world. Stripping
himself before the bishop of Assisi
not only marked a turning point in
his life, but also revealed to Fran-
cis a whole new world and a new
direction, infinitely rich in its con-
sequences, although still buried in
the darkness of doubt, anxiety and
the dangerous unknown. “There
was no one to tell me what I should
do.”2 Francis passed from this dark-
ness to the light at the cost of suc-
cessive conversions. The centuries
have only confirmed his way.

Francis’ was a new spirituality, a
new interior world, a life with God
with a new stamp. Seven and a

2 lbid.

half centuries later there are a lot
of things evident to us that were
not even dreamt in Francis’ day.
So very true. All the greater the
courage of the Little Poor Man
to follow a glimmer determinedly
along a vague and untravelled path.

Francis the Realist

Saint Francis’ conversion-break-
away also touched upon the “sys-
tem” of relationships to the extra-
sensory world. This does not mean
denial of the extra-sensory world,
because it does exist. It implies a
critical review of ideas, a readjust-
ment, a new vision of reality, a new
practical penetration of the world.
This work also began in the time
of Francis, and we can see it in his
teachings, in his life, in his be-
havior, in his attitudes. He would
not admit subservience to any ma-
licious spirits; he rejected many
magical practices common in his
day. He moved about confidently
in the real world, accepting the
realities of the world as it is. To go
over his life from this point of view
is very “worthwhile. For Francis
shines forth as amazingly modern.
That is why so many men today
instinctively respect, venerate, and
identify with the Poverello.

The Canticle of the Sun reveals a
man who lives in a real world of
sun, moon, stars, earth, wind, fire,
men, sin, hatred, love and death as
realities; the sun is the sun and
the moon is the moon, not just
symbols of something else. A mod-
ern lesson; no, let us say a peren-



nial lesson. Let us bring this lesson
into our reflections, into practieal
action, into powerful and courage-
ous living. Then we shall find out
just how very liberating, innovative,
intense and vivifying it can be in
our life with God.

The Hidden God

We have no information that
Francis ever suffered from doubts
about the existence of God. Every
account presents him as secure and
safe from any problems in this un-
pleasant field. Nevertheless, even
for him, in his most intimate and
most exalted relationship, God was
the “hidden God.” He went through
all the tortures of the ‘“absence” of
God.

We know very little about his
most intimate experiences. He nev-
er described them, as others have;
nor-does he seem to have confided
to his friends on this point. Still,
from the way his confidants de-
scribe his anguish, his anxiety, his
discouragement, his dryness, his
doubts regarding salvation, his
struggles in prayer; from our veiled
information about his sufferings in
the stigmatization on Alverna, and
not only bodily suffering; from
what we know of the sorrows of
San Damiano—blind, aching, disil-
lusioned, discouraged, troubled in
every way; from what we can read
between the lines in the two years
he lived after receiving the Wounds
of Christ: all this shows that he
also had the powerful and pro-
found, the sublime but agonizing

experiences that others have named
the dark night of the soul, or have
tried to describe by using shocking-
ly negative expressions such as
“God is nothingness.”

Current comment and interpre-
tations of these aspects of Francis’
life leave much to be desired in
comparison with the facts we know.
There really is so much more depth
to plumb in the sparse confidences
and veiled allusions that have come
down to us about this “secret of
the King.” Saint Francis took to
heart his own admonition: “Blessed
the religious who keeps God’s mar-
velous doings to himself.”3 .

We must meditate, we must try
to penetrate the allusions, we must
make a real effort to understand
the message contained in few, and
often naive, words and veiled ref-
erences. Saint Prancis, just as he
was, can be our example, our secure
guide, our bright light on the
“rough road” (Mt.7:14) of the spir-
itual climb, even if we begin our
journey to life with God in the far-
away country of weak faith, or of
doubt and uncertainty regarding
the existence of God. This, too, is
a kind of dark night, a special dark
night which God has reserved for
the men of our time.

God Made Visible

For Francis, it is Christ who
bridges the abyss in the mystery of
the “hidden God.” The role of
Christ in the Poverello’s life is
many-sided and indescribable in its
riches of profound, powerful, vital

3 Admonition 28, p. 87; cf. Admonition 22, p. 85.
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aspects. A case in point is the
beautiful expression of the Preface
of Christmas: “In him we see our
God made visible and so are caught
up in love of the God we cannot
see.” The theme: “We see our God
made visible” is taken up by Fran-
cis in his First Admonition. It is a
very original exposition in that the
Poverello reveals the depth of his
own spirituality by linking the
mystery of the Incarnation to that
of the Eucharist.

He wrote: “He shows himself to
us in this Sacred Bread just as
once he appeared to his apostles in
real flesh. With their own eyes
they saw only his flesh, but they
believed that he was God, because
they contemplated him with the
eyes of the spirit. We, too, with our
own eyes, see only bread and wine,
but we must see further and firmly
believe that this is his most holy
Body and Blood, living and true.”s

We may find it surprising that a
man like Francis, whom we would
naturally imagine to have direct
and easy access to God, would look
upon Christ and the Eucharist in
this way, would reflect one of the
common man’s approaches to life
with God: Christ and the Eucharist
as an external support for our af-
firmation of faith and our access
to the Father. It is not for nothing
that the saint insists upon using in
this same First Admonition quota-
tions which emphasize the experi-
ences of the “hidden God.” He
cites: “The Lord of lords... who

4 Admonition 1, p. 79.
5 Ibid.
6 Testament, p. 67.

dwells in unapproachable light” (1
Tim. 6:16); “God is Spirit, and
those who worship him must wor-
ship in Spirit and truth” (Jn. 4:24);
“No one has ever seen God” (Jn.
1:18). He adds his own commen-
tary: “Since the Son is like the
Father, he too is seen by nobody
otherwise than the Father is seen,
or otherwise than the Holy Spirit
is seen.”s

It is in the Incarnation and in
the Eucharist that the path is
cleared to the “hidden God.” The
same thought blossoms again at
the end of Francis’ life, in his Tes-
tament: “In this world I cannot
see the most high Son of God with
my own eyes, except for his most
holy Body and Blood...”¢

"My God and My All!"

Without starting, as far as we
know, from difficulties about the
existence of God, but nevertheless
passing through mystical nights in
his ascent to God, Francis arrived
at a most unusual degree of fulfill-
ment of the Great Commandment:
to love God with all one’s heart,
with all one’s soul, with all one’s
mind (Mt. 22:37). In Saint Francis
the whole man—all his powers and
all his capacities, his body and soul,
his intelligence and will, his emo-
tions and affections—everything
was absorbed in his life with God.

In the 23rd chapter of his Rule
of 1221, Francis encourages his
friars: “With all our hearts and all
our souls, all our minds, and all our
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strength, all our power and all our
understanding, with every faculty
and every effort, with every affec-
tion and all our emotions, with ev-
ery wish and desire, we should love
our Lord and God who has given
and gives us everything, body and
soul, and all our life.”” We should

Francis

What we fear about life with God
and the excuse we make for run-
ning away from it is alienation,
crushing verticalism, and repres-
sion of man and his world. But it
is the very life with God, intense
and sublime as we find it in Saint
Francis, which disproves the fears
and refutes the excuses. Life with
God makes us more human and
makes us find the true depths, the
greatest depth, of love of man.

Francis Encounters

Reality in God

In the love of God and of Christ
—8Son of God, Man, Child, Cruci-
fied, Eucharistic Bread —Francis
found the basis of his respectful
and courteous love of Mary, the
Virgin Mother of Jesus? In life
with God he encountered the an-
gels and saints in a deep-rooted,
gentlemanly love.l¢ In life with
God he met the Church; not the
abstract Church, but the concrete:
the Pope, the bishops, the priests,
the friars, the nuns, the laity.1?

7 Rule of 1221, ch. 23, p. 51.
8 |bid., p. 50.

see the same spirit in the opening
words of this long chapter: “Al-
mighty, most high and supreme
God, Father, holy and just, Lord,
King of heaven and earth, we give
you thanks for yourself. Of your
own holy will you created all things
spiritual and physical...”8

and Man

Francis encountered all men in
God. Out of the bottomless lake of
the love of God flowed the stream
of the Poverello’s warmth, under-
standing, and tender compassion
toward his companions, toward
those who suffer, toward those who
believe, toward those who are still
far from God, toward all men. His
attitude toward man takes its roots
from the Gospel and also from his
own experiences in his own times.
Yet, seven and a half centuries
later, it seems to be more than
modern; it seems stimulating and
revolutionary! It will never grow
old.

Especially revealing is the way
Francis faced the old but ever-new
problem of obedience and authori-
ty. If we read his writings and pon-
der the episodes of his life we come
to realize that, while he considered
obedience a virtue limited only by
the conscience’s relationship with
God, his principal preoccupation
was with the exercise of authority.
He wished it to respect the person,

9 Cf. Salutation of the Blessed Virgin, pp. 135-36.

10 Rule of 1221, ch, 23, pp. 50-51.
11 Ibid.
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to be full of understanding and
constructive love, to preserve the
liberty of the subject, to seek means
of establishing co-responsibility and
collaboration without resorting to
force or harshness.12?

Francis and Person-Group
Tensions

Being himself a strong and inde-
pendent personality, as few others
have ever been, Francis always es-
teemed the value of the person,
with its rights and singular endow-
ments. His whole life, his whole
spirituality reveal profound and

loving respect for the human ele-
ment in everything.

Francis was also a group-oriented
person. We see him, before his “con-
version,” a happy-go-lucky and
stimulating companion at festivals,
an encouraging and comforting
friend in prison. After becoming
“converted” he attracted, without
wanting to, his companions; to-
gether with them he began a very
singular kind of common life, built:
upon spontaneity, respect, mutual
attention, with flourishes of loving
courtesy, and with reciprocal love
as the binding force of the whole
brotherhood.

This is the way he expressed it
in his Rule: “Wherever the friars
meet one another, they should show
that they are members of the same
family... if a mother loves and
cares for her child in the flesh, a
friar should certainly love and care
for his spiritual brother all the
more tenderly.”13

To look out for the rights of the
“other,” and not of oneself; to take
care that each one has room for
his own life, for his person, and
that each can find security and a
welcome in his brother: for Fran-
cis this is the one and only basis
for societies and groups. This is the
one and only basis he desired for
his Order. This is Gospel teaching
learned and lived intensely by
Saint Francis.

A great lesson for all men, but
particularly for us Franciscans. So
evident is the lesson that even

12 Rule of 1221, ch. 4, 5, 6, 7, 10, 13; pp. 34ff. Rule of 1223, ch. 7, 10;
pp. 62-63. Letter to a Minister, p. 110. Admonitions 3-5, pp. 79-80.

13 Rule of 1223, ch. 6, pp. 61-62.
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“outsiders” can see it in Francis
and love him for it. We must un-
derstand that fraternal life springs
from life with God. He who walks
ever forward on this road will be-
come a man of today, of any “to-
day,” no matter how far in the
future it lies.

A Brother to All

Within the context of brotherly
love for men in God, Francis lived
out the tensions between solitude
and community in life with God.
He felt the tension. The enticement
of contemplative life in solitude al-
ways tempted him to abandon the
apostolic impulse. It was ever a re-
lief to shake the clinging dust of
the road from his bare feet as he
returned to his life of contempla-
tion. He loved above all else to be
alone with God and a few of his
brothers in solitude. This always
shines forth in his writings and in
all the testimonies about him.

Nevertheless, we shall never find
any reference in which Saint Fran-
cis displays a negative attitude to-
ward life in brotherhood with all
men, nor any suspicion that life
among men constitutes an obstacle
to life with God. He knows that if
his life with God suffers from his
life with men, it is because he,
Francis, has not attained the prop-
er degree of either. And so he flees
to the broad spaces of solitude to
fill himself with God in order to
return and mingle again with men,
all men.

The Poverello never knew broth-
erhood as a merely natural, simply
horizontal relationship. Broéther-
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hood for him originates in life with
God and always has an ecclesial
aspect. His catholicity, that is, his
adhesion to a concrete Church
which he accepted as being found-
ed by Christ, knew no bounds. His
relationship to the Church always
colored his relationships with men.
In fact, we might say that his re-
lationships with men were an as-
pect of his relationship with the
Church.

Francis and the Church

He accepted and loved the Church
just as he found her. Not that he
closed his eyes to defects, to stain,
to degeneracy in the Church; on
the contrary, perhaps no one was
ever more sensitive to these things
than Francis. Seeing them, he set
out to reform them by love, not by
ranting and raving, as did so many
other “reformers.” And his love did
succeed in working profound im-
provements in the Church.

Francis, as far as we know, never
manifested any conscious theologi-
cal ideas concerning the People of
God or the Mystical Body of Christ.
Nor do we ever hear of his preach-
ing the doctrines of sanctifying
grace and incorporation into Christ,
He had heard about them, of course,
but in the same vague way as most
people of his day. What he learned,
however, he practiced so intensely
that he simply passed beyond the
level of theological teaching in his
day, and became a living doctrine,
a “thoroughly catholic man.”

Here again there is a powerful
lesson for our times. We have to
live our present knowledge of the

-

‘f

Church as Francis lived his. We
have to improve the image of the
Church by our lives until all men
see what the Church really is: a
splendid revelation of God and
Christ to all men. We have to make
our own. ecclesial lives an invita-
tion to all men for the life with
God.

Francis and Prayer

We find the Poverello’s prayer
life situated at the exact point
where the private and ecclesial as-
pects of personal and group rela-
tionships converge. When we say
“personal” prayer we usually mean
“non-official,” or “non-liturgical”
prayer. This is mere terminology,
but many times leads us into the
error of forgetting that prayer is
not prayer unless it is personal.
Even official, liturgical prayer must
be our prayer, or it is not prayer
at all, at least as far as we are
concerned. Francis agreed whole-
heartedly with the ancient maxim:
“Match your heart with your voice.”

Prayer in common, using pre-
established formulas, only becomes
a genuine expression of the soul
after so much personal prayer in
the sense of individual communi-
cation with God. Still, to pray as
God wills us to pray, we cannot
eliminate “the others” from our
prayer, we cannot expect a “private
audience” with God.

In Saint Francis we see intense
cultivation of private prayer, but
at the same time strong love of
official, liturgical, communitarian

Passion.
15 Rule of 1223, ch. 5, p. 61.

prayer. He understood that this
kind of prayer with its prearranged
formulas cannot be true prayer
without the nourishment of per-
sonal prayer. For this reason he
was careful not to overload the day
with prescribed common prayers,
leaving much time for reflection,
meditation, intimate and sponta-
neous conversation with God. Be-
cause he lived intensely with God,
he felt no difficulty with the pre-
established formulas of the Church,
put simply integrated them easily
into the mainstream of his interior
life.14

Francis and Devotion

With his respect for, and sensi-
tivity to, genuine values, Francis
avoided the pitfalls of devotional-
ism while cultivating his favorite
devotions. He never forgot to give
priority to “the spirit of prayer and
devotion.” His criterion was never
the number nor the length of the
“devotion,” but devotion, which of
course means profound dedication
to God.

His intense love of prayer never
conflicted with his deep-seated re-
spect for work; but at the same
time he warned that “the friars...
should work in a spirit of faith and
devotion and avoid idleness, which
is the enemy of the soul, without
however extinguishing the spirit of
prayer and devotion to which ev-
ery temporal consideration must be
subordinate.”15 Excellent advice to-
day and-always.

14 Cf. the Praises, the Paraphrase of the Our Father, and the Officé of the

269



With his ecclesial leanings and
his love for all men, the Poverello
always felt himself impelled to
work for the good of souls. He never
saw any conflict, however, between
apostolate and prayer, although he
certainly experienced difficulties
trying to harmonize the two. Al-
ways attentive to the appeal of “the
spirit of prayer and devotion,” he
would return to his beloved solitude
to - cleanse his soul of any dust
which it might have acquired on
the highways of the apostolate.
Then his zeal for souls would drive
him out again to face the apostolic

combat with renewed and invigor-
ated love.

The difficulties he met never
made him abandon the apostolate
for the contemplative life, but he
knew he had to make the contem-
plation stimulate the apostolate. He
knew that all true life with God
included love and labor for souls,
and the difficulties of reconciling
the two originate in the one who
feels the difficulties. To overcome
them one must not choose between
contemplation and apostolate but
must rise to the level of life with
God in which these difficulties
cease.18

Attitudes of Saint Francis

To be brutally frank: the world
has the impression that while Saint
Prancis is a modern man, his friars
are antiquated. Instead of under-
taking a useless refutation of this
humiliating opinion, let us try to
understand the attitudes of our
Father, and let us try to be more
like him.

Francis' Secret Weapon

Francis gives the impression of
being an indisputably modern man
by his emotional and affective in-
tensity, by his attention to the sub-
jective, and by his impressive pur-
suit of certain factors much ex-
tolled by the present-day human
sciences. Not that he was the pre-
cursor of these sciences, nor that
he wrote treatises or formulated

doctrines. What he did was de-
cidedly, securely, and consistently
follow a line with which man iden-
tifies.

His spirituality, his thought, his
mentality, and his reactions—his
attitude and his life were domina-
ted by love. Love was the strong
driving force of his life before his
“conversion,” and so it continued
to be afterwards. Converted love,
different, purified —but always
love. For the love of God, for the
love of Christ, for the love of the
Eucharist, for love of the Holy
Virgin, for love of the angels and
archangels, for love of the Church,
for love of the saints, for love of
men, for love of his friars, for love
of the world, for love of Lady Pov-
erty, for love and always for love;

.16 [We deeply regret that space limitations have made it necessary, in
addition to some other, minor, omissions, to omit an entire section, at this
point, on “St. Francis and the Universe”’—Ed.]
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love was the law of Francis’ life.eve

It was love, strong, inflamed, liv-
ing, effective—not merely an “ap-
preciative” love, not merely intel-
lectual and abstract love, rent a-
sunder by theoretical considera-
tions, boiled away in vague good
wishes. No! A “loving love,” with
full intellectual and volitional ac-
ceptance, but also with emotions
and affections, with “heart.” A love
which would carry a worm across
the road so it wouldn’t get stepped
on, a love whose heights would
light up with its flashing glow the
forests of Alverna on the night of
the stigmata. Just one love: love
of God, the “God, all Good, the
supreme Good.”17

Love Accepts All Good

His love of God identified itself
with God’s own love, loving as God
loves, loving whatever God loves,
that is, every being, every good.
Through love, he always pro-
nounced his “yes,” never “no,” be-
fore any true value. Watchful love,
of course, so as not to confuse the
valuable and the worthless. Love
which stimulated the mind to dis-
tinguish, which pushed the criti-
cal spirit to the limit, while main-
taining love even in the harshest
criticism. Love ever kind, ever tact-
ful, ever understanding, ever hum-
ble, ever respectful, ever courteous.

Love enabled Francis to throw
all his lot with the Lord. In Fran-
cis love grew in all directions, in
all his attitudes, in all his values;
it never stopped growing because

17 Praises, p. 125.
181 Jn, 4:18.

n Francis was always infinitely
far away from the infinite love of
God. Love was the true human pro-
motion which made Francis into
the most human of God’s creatures
and heaped him with glory and
honor before the face of God and
also before all his fellow men.

Let us set out upon this same
road of love, with the same guid-
ing star leading us to acceptance
of all’ reality, to affirmation, to
sensibility, to discernment of true
values and of their mutual inter-
play. Let us try, let us make a be-
ginning, let us grow. Then we shall
be men for today, for any day.

Love Liberates

With the growth of love there
comes a development in creative
spontaneity. In Saint Francis it
was immense, secure, powerful, en-
veloping, attractive, and ever-vic-
torious. Anchored on the solid rock
of true love, on the immense ex-
panse of love, he feared nothing in
this world. “Perfect love casts out
all fear.”18 He never feared his in-
stinctive spontaneity, for love al-
ways kept it in bounds; he never
feared norms or laws, because love
always turned them into freedom
for him. Thus the Little Poor Man
was able to be faithful to duty and
to law, without becoming a slave
to them. He could be spontaneous
without being victim to arbitrari-
ness or anarchy, without falling
into mediocrity or superficiality.

How far we pilgrims still have to
trudge before reaching that level
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of love which thus brings back par-
adise! But let us convince our-
selves, and right here and novfr,
that this is really the spirituality
of Saint Francis, that this is the
road which leads to intense life
with God, in universal love and in
making the horizontal and the
vertical converge. Let us push on
toward God courageously, perse-
veringly, secure in the knowledge
that we are moving indeed in the
direction of God and of men, with-
out danger of breakdown or en-
slavement.

Because he had reached such
heights of love and of the attitudes
which love breeds, Francis could
resolve the tensions between person
and group, between the individual
and society, between pre-estab-
lished norms and formulas and
spontaneity. (This is the reason he
could. pray so freely, even from the
Divine Office.)

Love Preaches, Love Unites

For this reason Francis enjoyed
such security while moving in the
midst of the enormous crisis in the
Church of his time. This is why
he could always be peaceful, tact-
ful, meek, courteous with his own
and with high dignitaries, with the
harsh attitudes of* his world, with
society; all the time drawing men
and institutions into renewed life
with God. This is why he could be
a Catholic without infuriating
those who were not. This is why
he could hold dialogue with the
Sultan of Egypt. <

19 Rule of 1221, ch. 18, p. 43.

This is why his missionary zeal
could overcome the dangers of fa-
naticism and imprudent prosely-
tizing, and see that the greatest
missionary weapon is love lived in
testimony of Christ. He expressed
his whole missionary technique in
these few words: “The brothers
who go (to preach to infidels) can
conduct themselves among them
spiritually in two ways. One way is
to avoid quarrels or disputes and
‘because of the Lord be obedient
to every human institution’ (1 Pt.
2:13) so bearing witness to the fact
that they are Christians. Another
way is to proclaim the word of God
openly, when they see that is God’s
will. . .”12 Words as up-to-date right
now as when they were written
seven hundred and fifty years ago.

It was through this lucid love
that Francis discovered the value
of the Mass as a source of unity,
as “communion.” He wrote to his
friars: “This is my advice, this is
my earnest request in the Lord:
that in the places where the friars
live, only one Mass a day be said
in the rite of the holy Church. If
there are several priests in a place,
each should be glad for the love of
charity to have assisted at the cele-
bration of the other.”20

Theology tells us just how right

this thought of Francis is, that the
Mass is in itself, and ought to be
in practice, the center of our broth-
erhood, and how important it is
that we find in it our union, our
unity, our oneness.

The Church now extends to us

20 Letter to a General Chapter, p. 106.
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the possibility of concelebration,
which, of course, Francis never
heard of. Let us then rise to Fran-
cis’ level of ecclesial thinking and
use our present-day opportunities
to make the Mass become in our
lives what it already is by its very
institution.

Love Fulfills

It is really surprising and fas-
cinating that Saint Francis could
be a revolutionary without being a
rebel; that he could accept the new
without throwing away the old;
that he could choose evolution
without rejecting the lasting values
of past contributions; that he could
go forward without feeling himself
held back by steps he had already
taken; that he could really listen
and enter into dialogue without
losing his own identity; that he
could understand everyone’s posi-
tion without losing his own correct
direction; that he could penetrate
more sharply than a needle into
the festering sores of his own en-
vironment without disdain, with-
out judging, without condemning;
that he could appreciate good the-
ology without embroiling himself in
useless questions; that he could live
in the world without being of the
world; that he could freely mingle
with men without falling into sec-
ularity, and much less into secular-
ism. All this was possible because
he loved. “Love and do what you
will.”

And thus God was for him truly
a personal Lord. While immensely

appreciative of the person and of
the ego, he never forgot that he
was a creature. His love never suf-
fered from dizzy spells in which he
confused himself with God in love.
It was always as a creature that
he loved. But at the same time, be-
cause he genuinely loved, he never
succumbed to the modern virus
which makes so many deny God
for fear of being reduced to noth-
ing, for fear of “alienation,” of
annihilation.

Francis found out how jealous
our God is, how much love He de-
mands—all our love. At the same
time he discovered that God’s un-
speakably jealous love grants us
our true liberty, without subjuga-
ting, without annihilating, without
excluding. He learned that God
wants us to love him and with him
all that he loves: every man and
every being. In love God frees,
raises us up, glorifies us, fills us.
He promotes the creature beyond
all limits of creatureship.

The Poverello learned in the love
of God to overcome pride without
renouncing claims to glory in God.
In the love of God he learned to
distinguish subtly between two
things so different and yet so trag-
ically similar: the pride which
stupidly imagines it can get rid of
God, and the desire for the true
glory which comes from serving
God, “for to serve him is to reign.”
Here lies the solution for the most
tremendous and most death-dealing
problem of modern man.
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Potter
— for Courtney, O.S.C.

As I hand your clay cup, my rarely invited
Sorrow willingly overflows for a wandering
Pilgrim (a bagged-eyed palmer who has traveled
With unglazed bravery on a Greyhound for many
Holy hours to visit an anxious brother) who

Has ended her visit with me.

Your cup molded petty monastic memories
For my premature soul—memories of
The guarded kiss between the holy grill,
The “hello, sister’s,” the three o’clock
Collation, and the sale-worthy ceramic
Statues of a superstitious Blessed Mother
Lined up on a table in perfect geometrical
Order. The most precious of these memories
Is that of a purely white-dressed young
Girl at her wedding to her only Father, the

- Potter.

These Latin-day memories—all of them—
Seep into my overflowing cup and become
Cloistered.

You have impressed a host with your Spouse-fired
Holiness and you made sense only to the sensible—
Those with just a little thorn knowledge.

Yes, you came as you had promised—perhaps
As a hermit if you had had your way—and you
Brought your barefooted past in the form of an
Earthen clay cup.

Albert Haase

Over each life looms the dread
spectre of meaninglessness. Its
mocking laughter echoes across our
accomplishments whenever we care-
lessly part the curtains enshroud-
ing our deeper consciousness. Man
fears nothing so much as the touch
of this grey hand which withers
everything he holds fresh and good
and beautiful. Death itself is pre-
ferable to an existence which is
without purpose or meaning. New
dawns can be only a prelude to
sickening despair once this wraith
floats over a man’s destiny. No one
is immune to this haunting fear:
neither the young who gaze upon
a world which daily betrays their
dreams; nor the old who look back
across a life strewn with the wreck-
age of their mistakes. The “middle
aged” wrestle the demon of despair
which rises from their petty pro-
jects and acknowledged mediocrity.
The “religious” invent various ram-
parts to stay the advance of this
relentless foe. But in some un-
guarded moment, all of us stare
the bitter spectre in the face and
have no alternative but between
heroic hope or suicide.

Our world is one which is

Escape into Meaning

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

stretched taut between these two
poles. Cynicism and realism have
stripped the false pretensions from
all the former escapes which man
once used to evade the ultimate
issues of life, of which meaning-
lessness is the most poignant peril.
Man becomes afraid to rejoice in
the wonder of life for fear of start-
ing endless mocking echoes re-
sounding from the brassy sky above
him. Play becomes for him a fre-
netic round of “practical” relaxa-
tions sought to alleviate the tedium
of being. No one wishes to be at
home with himself for the very real
fear that he will find no one there.
What has religion to say to a man
who chooses to believe only what
his mind can confirm and his hands
handle; to a man to whom faith is
only one more ‘“‘escape mechanism”
used by the timorous unable to
face up the ultimate issues; to a
man to whom courage means to
succumb to deadening reality with
aplomb and brittle gaity?

Man today pauses on the door-
step of an unpredictable future and
trembles to raise the knocker for
fear he will enter only a house of
mirrors—a house which has no

Sister Mary Seraphim, P.C.P.A., is a contemplative at the Monastery of
San.cta Clara, Canton, Ohio. Sister has contributed both poetry and essays to
various religious periodicals, including the Review for Religious and Cross
and Crown. Her series of articles on Saint Clare was concluded in our July

issue.
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windows looking beyond itself. Can
we who call religion our “profes-
sion” brazenly approach this indi-
vidual, thrust a crucifix into his
hand, and announce, “Here is your
answer!”?

Why not?

We have tried just about every
other approach without resounding
success. Why not try this one? Our
sophisticated and non-theistic con-
temporaries have laughed such an
answer to scorn; and, supinely, we
have joined them. We have taken
the crucifix down from the front
rooms of our rectories and con-
vents, removed all vestige of the
Way of the Cross from our
churches, and embarrassedly tried
to explain literature of past ages
with a blase “That belongs to a
more juvenile era.” No wonder the
world is willing to treat us as “good
fellows” to our faces while scorn-
ing us behind our backs. This scorn
is the last remnant of the secret,
scarcely dared hope that we, at
least, might have the answer which
people know, by experience, has
been discovered nowhere in this
wide world.

The scorn is often well merited.
Take, for example, what we have
done with Teilhard de Chardin.
Here is a man whom these people
might really understand and ac-
cept; yet we have taken his legacy
and watered it down to a weak and
sterile celebration of material good-
ness. We have distorted his mes-
sage by uprooting it from its preg-
nant matrix of faith and hope and
supernatural love, thereby mini-

mizing some of his deepest convic-
tions, such as the following:

We can now understand that from
the very first, from the very ori-
gins of mankind as we know it,
the Cross was placed on the crest
of the road which leads to the
highest peaks of creation. But, in
the growing light of revelation,
its arms, which at first were bare,
show themselves to have put on
Christ: Crux inuncta, At first sight
the bleeding body may seem
mournful to us. Is it not from the
night that it shines forth? But if
we go nearer we shall recognize
the flaming Seraphim of Alvernus
whose passion and compassion are
incendium mentis, The Christian ig
not asked to swoon in the shadow,
but to climb in the light, of the
Cross.1

Why do not we Franciscans shake
off the shackles of our “humility”
(fear)? Why do we not proclaim in
the language and to the men of
our century the glorious folly of
the Cross? The fire which our King
came to cast upon the earth was
precisely the searing brilliance of
defeat flowering into triumph.
Saint Francis blushed in the flame
of the crucified Seraph, and the
glow which lit the night sky of
Umbria kindled a thousand fires
which girdled the earth. The fuel
to sustain such a flame is that of
passion—the passion of men and
women daring enough to take Love
at His Word. That is, men and
women who will allow themselves
to be seized by the Spirit and con-
figured to a luminous likeness, a
vibrant fellowship with the cruci-
fied Word of God.

1 Pierre Teilhard de Chardin, The Divine Milieu (New York: Harper &

Row, 1960), 79.
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The Cross contains the only fully
viable answer to the appalling
emptiness of success and the heart-
rending decisiveness of death. Life
as we know it has always been be-
set by suffering, injustice, and the
other tragic consequences of man’s
inhumanity to man. To the men of
our age who have the courage to
grasp the “wrongness” in all this
and express their anguished “Why?
To what purpose?”, we must pre-
sent the paradox of the Cross.

Before Calvary, death and all the
calamities attendant on human life
were truly meaningless. It is the
tremendous lesson of Golgotha that
these very negations now have a
meaning and possibility of fruitful-
ness commensurate with the limits
of the universe and beyond. Christ
did not die on the Cross so that
Christians might have a more hu-
miliating time of getting to heaven.
He did not choose to follow a path
of diminution and failure so that
his followers would be forced to do
the same if they would be his dis-
ciples. Christ Jesus rather entered
upon the mortal necessities of our
sin-ridden existence in order to
take what was really meaningless
and give it a supreme meaningful-
ness. He chose death, which until
then had been the definitive end
of all human hope, in order to
make of it an instrument of life.
Life had no value until its greatest
enemy had become its perfection
and crown. Death has become not
only a “gateway” to life but the
very condition of it.

Life, which before had been a
purposeless succession of empty
days, suddenly becomes a progres-

sive growth into immortality. All
the passing goodness of the world
attains its full value only in view
of its ultimate goal. As long as a
man will persist in setting his
sights so low as to view only the
things of time, he will be brought
up short before their emptiness.
His own capacity will be condemned
to frustration as long as he seeks
to fill it with the sands of time.
Inevitably they will sift through
his open fingers as he reaches for
yet another finite idol.

Paradoxically, as soon as a man
willingly sets created things to one
side of his pathway he will be en-
dowed with a lyrical joy in their
goodness, usefulness, and purpose.
As means to an end the passing
things of this world are never to
be despised. No one better than a
Franciscan knows this. He or she is
a person who has held infinitesimal
seeds of hope in his hands and
with reverence, profound and awe-
stricken, has scattered these min-
utiae of life wherever the dark
earth has been open to receive
them. They are the ones who wil-
lingly kneel in wonder at the pro-
creative power of a man and wom-
an and behold the life they en-
gender as something beyond the
possibility of evaluation. Life should
be held in the hands of a Francis-
can as something of surpassing
worth, the object of endless thanks-
giving.

A Franciscan should be the per-
son who has “escaped into mean-
ing” and seeks to draw all man-
kind and a transformed universe -
after him. This means that he has
beheld the paradox of the Cross
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and allowed it to attain its full
development in his own life. Why
can we not preach convincingly to
our age of its only source of mean-
ing? Because, all too often, we have
not really found that meaning for
ourselves. We have run from the
spectre of meaninglessness instead
of facing its challenge with the
daring of Calvary. We have been
satisfied with partial answers, well
worn and time-tested theories
whose shallowness has only become
increasingly apparent with the
years.

We must learn to look into the
depths of things; to penetrate the
cellars of the King where the best
wine has been stored until now.
The children of this generation
display genius in harnessing the
secrets of outer space; and should
we, the children of light, employ
less ingenuity in exploring the more
exciting realm of “inner space”?
Before us stretch possibilities which
extend far beyond the borders of
the stellar reaches. Only we must
be willing to obey the laws that
govern our search even as the aero-
space giants submit to theirs. We
must meet the supreme test of
courage by willingly descending
into the abyss of diminution and
death, believing that we are, in
truth, pursuing the course of life
in all its fullness. This means that
we will stand as a shocking sign of
contradiction to the men of our
times. But if we express in our
lives the wondrous joy that the
“promises set before us” offer,
these will not turn from us in dis-

2 1bid., 786.
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gust. They will gaze in fascination
as the moth about the candle flame.
The “wiser” among them will, of
course, recognize us as the dead-
liest enemy to their chosen course
that Christianity can offer, and
they will hound us to the brink.
But the brink will be that of their,
not our, despair. For their very per-
secution will have enabled us to
demonstrate ever more clearly the
truths for which we live and joy-
ously die.

The Cross has always been a sym-
bol of conflict, and a principle of
selection, among men. The Faith
tells us that it is by the willed
attraction or repulsion exercised
upon souls by the Cross that the
sorting of the good seed from the
bad, the separation of the chosen
elements from the unutilizable
ones, is accomplished at the heart
of mankind. Wherever the Cross
appears, unrest and antagonisms
are inevitable. But there is no
reason why these conflicts should
be needlessly exacerbated by
preaching the doctrine of Christ
crucified in a discordant or pro-
vocative manner. Far too often
the Cross is presented for our ado-
ration, not so much as a sublime
end to be attained by our trans-
cending ourselves, but as a symbol
of sadness, of limitation and re-
pression.2

The preaching of the Cross, then,

requires creative rethinking in
terms of the men and ideals of our
age. It also demands that we de-
nude ourselves of all self-deceit
and self-seeking in order to view
the Cross as it really is—not as we
would wish to have it. We cannot
think up a “meaning” and then

decide it is the Christian concep-
tion of the Cross. We must, instead,
80 humble ourselves as to accept
the fullness of revelation with all
its seeming contradictions and
paradoxes and implore God in
ceaseless prayer to grant us enough
intuition of his intents so as to
preach his message without dis-
tortion.

The true message of the Cross
will actually be in harmony with
what is deepest and best in con-
temporary culture. It will speak of
a meaning and value to be found
in pain and suffering; it will chal-
lenge the idealism of our youth to
ignore difficulties while in pursuit
of their goals; it will reveal a rich
hope to those who see death only
as the final joke in a life of frus-
tration. To express it in Teilhard’s
terms:

In its highest and most general
sense, the doctrine of the Cross is
tha‘t to which all men adhere who
believe that the vast movement
and agitation of human life opens
on to a road which leads some-
where, and that that road climbs
upwa.rd. Life has a term: there-
fpre it imposes a particular direc-
t1‘on, oriented, in fact, towards the
highest possible spiritualization by

means of the ecatest i
effort 3 8T possible

We can make such a revelation
to others only if we have experi-
enced in ourselves that crucifixion
and resurrection occur at the same
moment and are inseparably con-
joined so as to make only one real-

3 Ibid., 77.

ity. In the Gospel of Saint John,
as Professor W.D. Davies admirably
points out,

The shameful death is the eleva-
tion of Jesus. Two things meet in
the cross. It is the point in history
where the Son of Man, who came
from above, stooped most; here he
descended to the lowest parts of
the earth—to the isolation and de-
gradation of crucifixion. But it is
also the point in history at which
the Son of Man is raised up from
the earth to return to his Father.
For John, the crucifixion is the
glorification of Christ; the lifting
up on the cross is his going to the
Father, his Ascension. The redemp-
tive act of ascent through descent
is achieved in the cross.¢

Today’s religious-minded person
will not have difficulty in accepting
diminution if he can see it as a
means to final resurrection. Suf-
fering for the sake of suffering
surely is meaningless to him; but
suffering for the sake of mediating

¢+ W. D. Davies, Invitation to the New Testament (Garden City; N.Y.:

Doubleday, 1966), 491.
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life can be viewed as not merely
desirable but supremely attractive.
We all experience the inborn desire
to attain to that which is beyond
our powers. Realistic thinking
quickly brings us to accept the fact
that we must submit to Another
who is greater than ourselves in
order to be brought into the full-
ness of life for which we crave.
That such a submission may entail
a “loss” on the material level of
our existence we are willing to ex-
pect, since we have learned that
there is more to life than the body
—_more to happiness than mere
pleasure. The law of love is giving
—giving not just what we have but
what we are. Even apparent failure
can be integrated into this law it
we really accept the entire meaning
of the Cross as it dominated our
Lord’s life.
By the crucifixion and death of
this adored Being, Christianity
signifies to our thirst for happi-
ness that the term of creation is
not to be sought in the temporal
zones of our visible world, but
that the effort required of our fi-
delity must be consummated be-
yond a total metamorphosis of our-
selves and of everything surround-
ing us.$

The preaching of a true theology
of the Cross can, then, be seen as
the one adequate answer to the
anguished question of our day. It
is the one completely real and liv-
able solution to the quest for mean-
ing which haunts our world. The
American scene presents a picture

5 Teilhard, 78.
6 lbid., 80.
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of a rich and complacent society
sick to death of its own affluence
and wounded in the center of its
moral being by the conscious ac-
ceptance of the meaninglessness of
everything. How often do we not
read in our papers of men and
women who seemingly have every-
thing, and yet are driven to suicide
by their own inner emptiness. Such
events stand as grim testimony to
the inadequacy of riches, of suc-
cess and power, to fill the inner
spirit of man.

I do not think it is presumptuous
to propose that we Franciscans
have a grave responsibility to the
men of our generation. Our herit-
age of freely willed poverty and the
literal imitation of the Crucified
impose on us the duty of medi-
ating the paradoxes of Christianity
through our lives and through our
words. Perhaps our most eloquent
testimony and the most salvific
force of our Order will arise when
we have become the lowest of the
low—the poorest of the poor. This
will occur only when we have en-
tered freely into the isolation and
loneliness, the misunderstanding
and helplessness of our crucified
Master, and have passed through
the Cross into resurrected Life.

Happy are those of us who, in
these decisive days of the Crea-
tion and the Redemption, are cho-
sen for this supreme act, the logi-
cal crowning of their priesthood;
communion unto death with
Christ. . .6

Contemplative Prayer. By Thomas
Merton. Garden City, N.Y.: Double-
day Image Books, 1969. Pp. 116.
Paper, $0.95.

Contemplation in a World of Action,
By Thomas Merton. Garden City,
N.Y.: Doubleday, 1971, Pp. 384.
Cloth, $7.95.

Reviewed by Father Vianney M. Dev-
lin, O.F.M., Ph.D. (University of Lon-
don), Assistant Professor of English
at Siena College, Loudonville, N.Y.

Ever since his student days at
Columbia in the ’30s, Thomas Merton
had a deep, abiding interest in prayer
and the nature of the contemplative
life. It was an interest that led him
into the Trappist monastery in 1941
and eventually to Thailand where he
met his death in 1968. He spent his
twenty-seven years as a monk avidly
reading Scripture, the Church Fa-

thers, the Spanish and Rhineland
mystics, and other treatises on prayer
and contemplation. After the enor-
mous success and widespread popu-
larity of his autobiography, The
Seven Storey Mountain, there came
from Gethsemani Abbey many essays,
books on prayer and the contempla-
tive life. Merton never lost that initial
commitment to prayer that so cap-
tured him as a young man, and the
two books reviewed here give further
proof of the development of Merton’s
insights into the nature of prayer.
They witness to a maturity in thought
concerning the contemplative life and
its active relationship to man in the
twentieth century.

Thomas Merton was passionately
aware of the serious problems of the
twentieth century—of our acute need
for contemplation and solitude. He
was ardently committed to such con-
temporary issues as the peace move-
ment, Black Power, and the capitalist
dilemma—but these commitments far
exceeded mere political interests.
They were intimately linked with his
perception that America must culti-
vate in its soul the grain that is the
word of God, and that the cultivation
in question called for an authentic
life of prayer and an earnest desire
for solitude. In one respect Merton
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might be regarded as a twentieth-
century Thoreau.

It is astonishing to reflect upon
that vast amount of reading that
Merton did. In addition to the great
Church Fathers and masters of the
spiritual life, he was also conversant
with writers such as Heidegger, Sar-
tre, Maritain, Rimbaud, Baudelaire,
Malcolm X, the Zen masters—the list
is almost inexhaustible. I am told
that amongst his remaining literary
estate there were found brief notes
and essays covering some three thou-
sand subjects! But more astonishing
than his wide reading was his ability
to relate what all these writers were
saying to his own insights on prayer
and contemplation. He was, indeed,
an integrated man.

Of the two books, Contemplative
Prayer is perhaps the easier to read.
In it Merton selects certain passages
from Scripture and from writers in
the long tradition of Western con-
templative gpirituality, comments up-
on them, relates their message to
contemporary problems, This is no
dry treatise or manual of prayer; it
is an exciting, vibrant insight into
the existential problems facing a per-
son who attempts to pray in the
twentieth century.

Although written for monks, Con-
templative Prayer was intended by
its author to reach a wider audience:
“Though few have either the desire
for solitude or the vocation to the
monastic life, all Christians ought,
theoretically at least, to have enough
interest in prayer to be able to read
and make use of what is here said
for monks, adapting it to the circum-
tainly, in the pressures of modern
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urban life, many will face the need
for a certain interior silence and dis-
cipline simply to keep themselves
together, to maintain their human
and Christian identity and their spir-
itual freedom” (p. 19).

Throughout the book one senses
Merton’s impatience with dry, nar-
row-minded treatises on prayer:
. ..in meditation we should not look
for a ‘method’ ’or ‘system’ but culti-
vate an ‘attitude,’ an ‘outlook’: faith,
openness, attention, reverence, expec-
tation, supplication, trust, joy. All
these finally permeate our being with
love in so far as our living faith tells
us we are in the presence of God,
that we live in Christ, that in the
Spirit of God we ‘see’ God our Father
without ‘seeing.’ We know him in ‘un-
knowing.’ Faith is the bond that
unites us to him in the Spirit who
gives us light and love” (p.34). And
for those of us who have been at-
tempting to pray for some time, there
is the hopeful and comforting insight:
“One cannot begin to face the real
difficulties of the life of prayer and
meditation unless one is first perfect-
ly content to be a beginner and really
experience himself as one who knows
little or nothing, and has a desperate
need to learn the bare rudiments.
Those who think they ‘know’ from
the beginning will never, in fact, come
to know anything.., We do not want
to be beginners. But let us be con-
vinced of the fact that we will never
be anything else but beginners, all
our life” (p.37).
stances of their own  vocation. Cer-

Contemplation in a World of Action
is a much more technical book but
nevertheless lively and pertinent for
those who are not members of a

monastic community. In it Merton
attempts to indicate what the mon-
astic life should provide: a special
awareness and perspective, an au-
thentic understanding of God’s pres-
ence in the world and his intentions
for man. Over and over again the
author stresses that our first task is
to be fully human and to enable the
youth of our time to find themselves
as men and as sons of God.

In 1961 Merton was given permis-
sion to live in solitude in a hermitage
on the property of Gethsemani Abbey.
In his solitude for which he had
thirsted for so many years, Merton
reflected upon the eremetical life and
its significance for the modern monk
—and by extension, for contemporary
man, Of particular interest to readers
of THE CORD is a chapter entitled
“Franciscan Eremitism” [This essay
first appeared in THE CORD 16:12
(Dec. 1966), 356-64—Ed.]. After trac-
ing the eremetical movement within
the Franciscan Order, Merton con-
cludes: “The eremitical spirit has al-
ways had a place in the Franciscan
life, but it is not the gpirit of mon-
asticism or of total, definitive separa-
tion from the world, The eremitism
of Saint Francis and his followers is
deeply evangelical and remains always
open to the world, while recognizing
the need to maintain a certain dis-
tance and perspective, a freedom
that keeps one from being submerged
in active cares and devoured by the
claims of exhausting work” (p. 267
[363]).

Both these books—testament of the
late Thomas Merton—are warmly re-
commended for their wisdom and in-
sight into the nature of prayer and
contemplation.

Secular Holiness: Spirituality for Con-
temporary Man. By Paul Hinne-
busch, O.P. Denville, N.J.: Dimen-
sion Books, 1971. Pp. 258. Cloth,
$6.95.

Reviewed by Father Richard Weber,
0.C.8.0., professed monk of the Ab-
bey of Gethsemani, principal collabo-
rator for the Bulletin de spiritualité
monastique, and contributor to nu-
merous periodicals, including Thought,
Review for Religious, and Collectanea
Cisterciensia.

Here is a long and involved study
of “holiness,” and an attempt to de-
fine its essential characteristics and
basic principles for today. It should
be made clear from the start that
this book had its origin in a series
of lectures given at the Graduate
School of Theology, University of
Notre Dame. This volume, like the
two previous books by Hinnebusch:
Prayer: the Search for Authenticity
and Dynamic Contemplation: Inner
Life for Modern Man (Sheed & Ward,
1969 and 1970), works toward an
authentic spirituality for our time.

The message and content of the
book are all inclusive. Hinnebusch in-
sists on the need for the simultaneity
and total interpenetration of the ‘“sec-
ular’ and the “holy,” a vital com-
munion with God in which the to-
tality of daily life is given meaning
and form by a living faith. The prob-
lem comes in the use of the language
employed in communicating the mes-
sage. On page after page we find
words like ontic, christic, moral holi-
ness, secular holiness, sacralization:
the mediation of holiness, and so on.
Perhaps the most over-worked word
in the book is “righteousness.” It .is
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only after struggling through sixty-
four pages that we find the author’s
own definition of what he means by
“secular holiness”: ‘Liturgical wor-
ship is completed in spiritual worship.
We call it secular worship rather
than spiritual worship, to bring out
more clearly that it embraces the
totality of man’s secular life in the
everyday world. With the aid of sa-
cred or liturgical worship, his entire
life becomes secular worship: God
worshipped in man’s secular activities
as carried out in righteousness. This
is what we mean by secular holiness”
(p. 64).

It is at this point that it becomes
clear that these are simply lectures
to graduate students in thelogy. One
also wonders about the subtitle—
Spirituality for Contemporary Man.
It would seem that something like
Spirituality for Contemporary Theo-
logians would have been a better
choice. This is a book by a theologian
for theologians.

However, if we do struggle through
all 258 pages, we will find a generally
excellent biblical exegesis and orien-
tation. Hinnebusch endeavors to high-
light the spiritual doctrine expressed
in Gaudium et Spes, The Pastoral
Constitution on the Church in the
Modern World, Of particular interest
in this area are the author’s conclu-
sions about the ecological crisis that
is currently plaguing modern man.
Rather than approach the problem on
sociological or economic grounds,
Hinnebusch, in chapter 25 (pp. 218-
30) speaks of “reverence for the earth
and the holiness of work.” This rev-
erence is essentially a biblical con-
cept, and many biblical passages are
marshalled to the service of this con-
cept—especially from the Old Testa-
ment. When the author treats of the
holiness of work, he says that “sec-
ular holiness requires that we always
produce the best quality in every-
thing we do. Shoddiness is next to
ungodliness, It makes us unlike the
God who does all things well. ‘He
has done all things well, they de-
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clared concerning Jesus (Mk. 7:37).
And of Yahweh, Moses sang: ‘The
Rock, his work is perfect; for all his
ways are justice; a God of faithful-
ness and without iniquity, just and
upright is he’ (Deut, 32:4)” (p.225).

This biblical approach would seem
to be the book’s redeeming factor.
When the author states in the Pre-
face (p.v.) of his book that his “pur-
pose has not been to solve in the last
details the problems of holiness in ac-
tion, in the inner city, for example,
or in politics, or in married life,” we
would do well to take his statement
seriously.

On Being Involved. By Adrian van
Kaam, C.S.Sp. Denville, N.J.: Di-
mension Books, 1970. Pp. 104.
Cloth, $3.50.

Reviewed by Father Roy M. Gasnick,
OF.M., M.A., (English, St. Bonaven-
ture University), Provincial Director
of Communications for Holy Name
Province.

On Being Involved, the latest psy-
chological probing by Adrian van
Kaam into uncharted areas of Chris-
tian spirituality, is a slim but help-
ful book. It is addressed to those
pursuers of renewal in the church
and world who so often wind up with
physical and spiritual debilities: hy-
pertension, ulcers, one-sidedness, de-
cline in prayer life and loss of con-
tact with God.

The book’s sub-title, “The Rhythm
of Involvement and Detachment in
Human Life,” indicates the two poles
of contemporary spirituality; van
Kaam holds most strongly that the
one without the other leads to a spir-
ituality of frustration.

On the one hand he holds that con-
temporary man cannot evolve in his
Christian life unless he is wholly in
and with the gituation which defines
his existence: “To be wholeheartedly
with people, nature, and my task
fosters spiritual growth. Not to be

there means that I may grow less,
or not at all.”

On the other hand involvement for
so many of our contemporaries leads
to blind acceptance of the new and
even the bizarre, to the espousal of
empty but “with it” slogans, and to
a fanaticism for projects and systems.
“Such attachments,” says van Kaam,
“obscure [one’s] perceptions; they
sever him from the whole reality and
its divine source, It is only when a
man distances himself that he can
attain a comprehensive view of things,
at once involved and detailed.”

While acknowledging that detach-
ment and self-discipline are not pop-
ular in our times, van Kaam holds
that, without them, involvement all
too often moves into erroneous or
harmful directions while spiritual
life becomes dissipated. “Each man
has to respect his own pace,” van
Kaam states; “if he constantly over-
steps his pace, except for emergency
situations, he violates his reality. He
refuses to accept the limits which
God has set to his life.”

The author’s wry dictum—“God
may also speak in an ulcer’—is a
gentle, concrete reminder to Christian
man today to find his pace in detached
involvement. It is good to be so re-
minded by so eminent a counsellor.

Christ Present and Yet to Come: The
Priest and God’s People at Prayer.
By Joseph M, Champlin. Maryknoll,
N.Y.: Orbis Books, 1971, Pp. xiii-
242, Paper, $2.50.

Reviewed by Father Vincent B. Gro-
gan, O.F.M., former secretary to the
Minister Provincial of Holy Name
Province, who is now pursuing grad-
uate studies in Canon Law at the
Catholic University of America.

The entire American Church—cler-
gy and laity-——God’'s People of the
title, should be indebted to Father
Champlin for this book, in which a
theological background of the various

rites is judiciously combined with
practical implications and applica-
tions. To a great extent, this publica-
tion represents a compilation of the
author’s numerous presentations to
clergy in all parts of the country on
the revised liturgical rites, over the
past few years.

Father Champlin’s qualifications
are a felicitous combination of twelve
years’ pastoral experience in the Sy-
racuse Diocese, and official respon-
sibilities as Assistant Secretary of
the Bishops’ Committee on the Lit-
urgy for the past three years. To the
readers of Catholic newspapers, his
name is undoubtedly familiar, as he
has authored a weekly column on the
Liturgy. Father offers a balanced,
up-to-date approach to the challenges
and the demands of contemporary
liturgical renewal in America,

In the opening chapter, entitled
“Attitudinal Changes,” he sets the
tone for the entire work. He contrasts
the past emphasis on the rigidity of
the Liturgy and the consequent em-
phasis on the priest as celebrant, to
the disregarding of the congregation
entirely, with the present stress on
the role of the congregation and their
active involvement and equally in-
dispensable role, thereby somewhat
eclipsing the celebrant’s function.
Then the author wonders aloud
whether in the future a happy me-
dium can be achieved, in which the
priest as celebrant of the Liturgy
will indeed be master of the situation,
eliciting intelligent participation from
his congregation. In other words, the
Liturgy would truly be a joint effort.

Father Champlin, wisely realizing
that the priest’s role is so vital in
promoting the liturgical restoration,
devotes several chapters to the qual-
ities of a good celebrant. The spiritu-
ality or lack of it on the celebrant’s
part will influence his congregation.
He must then be a man of prayer,
able to understand that his offering
of the Mass is a prayer. Fewer min-
ute rubrical details now allow the
celebrant to engender this prayeérful
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attitude at the Liturgy. A priest,
furthermore, should be a man of
faith, able to appreciate that salva-
tion-history is reenacted in the pres-
ent, during the Liturgy. In this chap-
ter especially, the author reveals his
moderation. With. so much stress to-
day on the priest as a man for others,
he must likewise “be a believer in the
Other—Christ.” And while striving to
render the Liturgy as meaningful as
possible, the priest must realize and
teach others to realize that liturgical
rites will not always provide us with
complete emotional satisfaction—
something, I think, which needs say-
ing today! A chapter on the priest’s
role as shepherd, preacher, and cele-
brant will, I am certain, add fuel to
the continuing debate on full-time vs.
part-time priests.

Subsequent chapters discuss con-
crete applications for the celebrations
of the Liturgy—the priest’s attitude
toward the very general rubrical
guidelines, the place for the reflection
of the celebrant’s personality in the
rites, and the demeanor of the priest
as president of the worshipping com-
munity.

The vernacular Liturgy has brought
home to celebrant and laity alike the
pivotal importance of verbal commu-
nication. This concerns not only the
reading of the Scriptures, but also
the proclamation of the various
prayers of the Mass and the preach-
ing of the Word of God. The author
treats these subjects in three chapters;
but so essential is communication to
successful liturgical celebration, that
I wish he would eventually publish a
book on this topic alone. To sum-
marize his position on this point: the
celebrant’s whole physical bearing
and his gestures convey meaning to
the congregation whether or not he
is aware of the fact. (Hopefully,
every priest in America will read this
and take it to heart.)

Chapter thirteen presents the crux
of the entire liturgical renewal: in-
telligent planning of the various rites
—Sunday and weekday Masses, ad-
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ministration of the Sacraments, etc.
The keynote of the revised liturgy:
flexibility and adaptability, demands
this preparation, utilizing the re-
sources available and the concrete
situation of one’s parish. In this re-
gard, I like the author’s definition of
quality liturgy: that liturgy in which
“each person with a special function
to fulfill does it well.”

Part Two of the book is, in my
estimation, most valuable. For the
first time, we have under one cover
pertinent suggestions for renewing
those sacramental rites most fre-
quently administered: Baptism, Pen-
ance, Matrimony, and the Sacrament
of the Sick. Particularly interesting
are Father’s comments on improving
reception of the Sacrament of Con-
fession, whether celebrated privately
or as part of common Penance Ser-
vice, and also his observation that
this Sacrament, despite some current
attempts to the contrary, should not
be confused with or incorporated into
the penitential rites of the Mass.
Father Champlin buttresses this po-
sition with a salient quotation from
John Quinn’s article in Worship (May,
1968): “The structures of the two
sacraments are different. Perhaps
penance might be likened to the shep-
herd seeking the lost sheep and to
the prodigal son returning home. But
the eucharist is the father celebrating
with his son the meal of reconcilia-
tion.”

I know that priests in parochial
situations will welcome the author's
ideas on a meaningful administration
of the Sacrament of the Sick and the
celebration of the hope-filled Funeral
Liturgy.

In short, this book is visible proof
of a balanced, intelligent approach to
the whole field of liturgical renewal.
Father Champlin’s concrete pastoral
experience, coupled with his obvious
grasp of theological and liturgical
principles, enables him to present his
ideas in a moderate way, avoiding
the Scylla of merely external change
and the Charybdis of unsound reno-

vation, Equally valuable are the ex-
tensive footnotes provided.
Christ Present and Yet to Come

should prove as popular as the au-
thor’s earlier work on marriage: To-
gether for Life. Let us hope that Fa-
ther Champlin”s return to his diocese
to assume a pastorate will not herald
the end of his literary endeavors on
behalf of liturgical renewal in Amer-
ica.

The Thought of Rudolf Bultmann. By
André Malet. Trans. Richard Stra-
chan; Garden City, N.Y.: Double-
day, 1971. Pp. vii-440. Cloth, $8.95.

Reviewed by Father David Bossman,
O.F.M., M.A.,, Doctoral Candidate in
Biblical Literature, St. Lowis Uni-
versity.

André Malet holds doctorates in
theology and the arts and is profes-
sor of philosophy at the University
of Dijon. He has written books on St.
Thomas Aquinas (1956), John Calvin
(1962), Baruch Spinoza (1966), and
another work on Bultmann and the
Death of God (1968).

The present book is a translation
of Mythos et Logos—La pensée de
Rudolf Bultmann (1962). Part I,
“Bultmann’s Categories,” enunciates
the principles underlying Bultmann’s
thought: the relation between subject
and object, the ontic and the onto-
logical, history and historicity, pre-
comprehension and self-comprehen-
sion. Part II, “Bringing the Catego-
ries into Play,” applies the principles
to the Christian understanding of
God, his work, his word, and the re-
lation of Christianity to humanism
and to other religions. Part III, “The-
ology and Ontology,” studies Bult-
mann in relation to Heidegger, Jas-
pers, and Barth, The author concludes
with a sympathetic evaluation of
Bultmann’s contribution and, finally,
with a call for Christian unity based
upon a demythologized revelation
which unmasks the cultures and tra-

ditions as “schemes of natural man’
with which “Christiang wall them-
selves in from each other” (p.433).

The book has its problems. Refer-
ences to the original sources, eg.,
are not always given; and the dif-
ficulties stemming from the use of
doubly translated texts are not al-
ways obviated. On the other hand,
Malet has given us not only a useful
anthology of Bultmann's writings
that illumines and defends the latter’s
work. He has clearly demonstrated
the remarkable consistency of Bult-
mann’s thought through his long’
writing career—a. consistency hereto-
fore only noted by commentators. On
this score alone, the book must be
judged a valuable contribution.

‘Other Worids, Other Gods: Adven-
tures in Religious Science Fiction,
Edited by Mayo Mohs. Garden City,
N.Y.: Doubleday, 1971. Pp. 264.
Cloth, $5.95.

Reviewed by Father Robert Way-
wood, O.F.M., Assistant Professor of
English, Siena College, Loudonville,
NY.

The book under consideration is an
anthology of thirteen excerpts from
science fiction, gathered in view of
their religious implications by the
Religion Editor of Time, Mayo Mohs,
a knowledgeable Roman Catholic and
long-time Sci-Fi afficionado. If the
work were a movie made for TV, I
would confidently assign it the two-
and-a-half stars such fare usually
earns, If it were one of my students’
“creative’” compositions, I would in-
stinctively grade it C-plus—and has-
ten to add that C-plus was a decent,
yes, a gentleman’s mark. Judging the
work as a whole and for what it pur-
ports to be (religious, scientific fic-
tion), I can say with assurance only
that the collection is partially suc-
cessful, I cannot say whether the un-
evenness unavoidable in almost any
anthology or the narrowness of con-
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vention implicit in a sub-sub-genre
of literature practically doomed the
book to imperfection.

However exotic the art form, Mohs
has served up a veritable smorgas-
bord of specimens: cosmic poetry (a
short excerpt from Ray Bradbury’s
Christus Apollo), a novelette (Pro-
metheus, by Philip Jose Farmer), a
reverie (Soul Mate, by Lee Sutton),
a prophecy (Damon Knight’s Shall
the Dust Praise Thee?), an allegory
(Evensong, by Lester del Rey), a tale
of terror (John Brunner's Judas), a
fantasy (The Quest for Saint Aquin,
by Anthony Boucher), a ‘blackout”
(The Nine Billion Names of God, by
Art Clarke), a biblical parody (Nel-
son Bond’s The Cunning of the Beast),
a parable (Henry Kuttner's A Cross
of Centuries), and three slices of fu-
turistic life (The Word to Space, by
Winston Sanders; The Vitanuls, by
Brunner; and Balaam, by Boucher).
Unfortunately, the variety in kind is
matched by variety in quality.

Some of the offerings are delect-
able; others are quite indigestible.
Their palatability depends completely
on the successful concoction of three
ingredients: religion (whether it is
theological and thematic or merely
cultic and peripheral), futuristic sci-
ence, and fiction, with its plot-char-
acter-setting construction. The selec-
tion I found the most enjoyable was
Sanders’s The Word to Space. Its
probability of plot and characteriza-
tion suffered the least from theolog-
ical axe-grinding and extrapolation
clap-trap: a Jesuit seismologist comes
to the aid of a radio-telescope tech-
nician and by pointing out the in-
consistency of their theology to
scripture-spouting outer-space crea-
tures, foments a revolution on their
planet which overtopples the fanatical
theocracy, thus allowing their scien-
tists to start comparing notes with
Earth’s men-in-white.

Worthy of honorable mention ofi
the same score are Clarke’'s The
Nine Billion Names of God, which
pits the other-worldly wisdom of Ti-
bet against the agnosticism of IBM
servicemen; and Brunner’s The Vita-
nuls, which imaginatively vindicates
Hinduism’s doctrine of the transmi-
gration of souls. But other offerings
do not go down so easily. Some border
on the theologically repugnant, such
as A Cross of Centuries, with its high-
ly ambiguous concept of immortality
and exaggerated anthropomorphism;
and Soul Mate, with its confounding
of moral responsibility and its none-
too-successful literary attempt at in-
terpenetration of personalities. One
story, the longest, an excerpt from a
novel, I found disgusting to imagine
even though it was adorned with
rich characterization and elaborately
underpinned with hard scientific data.
It concerned a venturesome mission-
ary disguised as a bird and sent to
reconnoiter on a planet inhabited by
avi-primates, one of whose eggs is
growing on his chest! This caricature
of Prometheus-Christ teaches the
birdmen speech, and he is eventually
deified by them. Bradbury’s poetry
excerpt proposes a thesis worlds a-
part from my own convictions on the
matter: the replication of the Incar-
nation throughout the universe (see
“A Place in the Son,” THE CORD,
June, 1971).

In short, I recommend this unusual
anthology with reservation: it will be
found, even by devotees of science-
fiction literature, not an unmixed
blessing (that retails at $5.95). If
Mayo Mohs is not to be roundly ap-
plauded for the execution of this an-
thology, he should be vigorously sa-
luted for its conception. He is one
of the few commentators to have
glimpsed the natural convergence of
revelation and science in the omega
point of the imagination.
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