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The Cord, 53.6 (2003)
Editorial

The seasons have changed once again, and we are in the transition from au-
tumn to winter, and, in the life of Christans, from so-called ordinary time to
Advent and Christmas. Which is more important to us? How do we focus on
the meaning of the gift of the Incarnation in the midst of preparations for
Thanksgiving and the rush of shopping during the holiday season? How do
we distinguish the things of time from the things of eternity? Is it possible to
make ourselves slow down and be more reflective when we live in a culture
that becomes more frenetic and consumeristic at this time of year?

Perhaps this issue of The Cord might help. Certainly Father Charles
Finnegan offers us a point of entry into thinking about “Cur Deus homo?” —
why God assumed a human nature. At the very least, we can find food for
meditation on “the human face of God and the divine face of being human.”
Kathleen Eickwort takes us into the thought of St. Bonaventure and his desire
to help all conceive and bring forth Christ in real ways in our world-not a
simple thing, most of us would admit. Yet, the very next piece, the dialogue of
André Cirino and his grandnephew River, belies our tendency to say “This is
too complex for me to understand” when speaking of the gift of the Incarna-
Hon!

3  Having said that, we also include for consideration the profound wisdom
4@f John Duns Scotus as found in the presentations of Mary Beth Ingham and

Ed Coughlin given at the Franciscan Federation annual conference held in
Detroit in August. Both articles allow us to deepen our appreciation of the:
beauty of Scotus’s philosophical theology, if we are willing to enter into that
area of Franciscan thought. Whether we are caught up by the concepts of
presence, poise, praxis, or the insights from the characters in Harold and Maude,
we will find much to challenge us at the deepest level of our personal journeys.
For those readers who wish some refreshment of a different kind, we offer the
poem “Advent Wine” and two book reviews, which invite us to a sense of
reflection and might, perhaps, lead us into additional reading. Lastly, this issue
includes the annual index of articles and subjects published in 2003. It has
been a very full year for The Cord, indeed.

May the coming weeks of Advent and the immensely wonderful season of
Christmas bring each of us and all the world into deeper love of God and each

other! (m / W%“Aj bt
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The Cord, 53.6 (2003)

The Advent-Christmas Mystery:

A Franciscan Reflection!

Charles Finnegan, O.F.M.

Dear Friends:

I am very grateful for the opportunity of sharing with you a Franciscan reflection
on the grace-filled Advent and Christmas season that was so dear to St. Francis
and St. Clare. If it is true that Easter is the greatest of all Christian Feasts,
Christmas is “the dearest.” More than any other season, Christmas reveals the
“gentle, human touch” of God. Clarence Jordan, who founded the racially
mixed Koinonia Community in Georgia in 1942, and wrote the “Cotton Patch
Version of the Gospel” liked to say, when speaking of the Incarnation, “God
moved in with us.”

Advent/Christmas, surely the most poetic of the liturgical seasons, is not a
time of make-believe. We do not pretend that Christ has not yet come, or that
on the Feast of Christmas we receive Him as a Child. We do not want to
trivialize Christmas by over-sentimentalizing it. The event of Jesus’ birth from
the Virgin Mary in a stable in Bethlehem is, as are all the events in the life of
Christ, unrepeated and unrepeatable. It is on the level of “mystery” that the
Christmas liturgy makes that great salvific event present to us, making available
the saving power of the Lord’s birth “for us and for our salvation.” In Christ,
God has fully entered into human history, has fully taken on our weak human
nature, has become like us in everything, sin alone excepted. “The Word became
flesh” and the human condition received for all time a new definition, renewed
from within by the heartbeat of God. The claim is so daring that it seemed to
many of those who first heard it a scandal, a blasphemy even.

From earliest times Christian teachers have struggled to express, however
imperfectly, this saving action of God that is inexpressible in its awesomeness.
Consider, for example, the teaching of St. Gregory Nazianzen, Bishop of
Constantinople in the 4th century, and known in the East as “the Theologian”:
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This is why God became human: to raise up our flesh, to re-create
humankind, so that all of us might become one in Christ who perfectly
became in us everything that He is in Himself. The very Son of God,
the perfect likeness, the definition and word of the Father: He it is
who comes to His own image and takes our nature for the good of our
nature to purify like by like. He takes on the poverty of my flesh, that
I may gain the riches of His divinity. He who is full is made empty
that I may share in His fullness.

In a similar vein St. Augustine says:

Men and women, awake! For your sake God has become human.
You would have suffered eternal death had He not been born in time.
Never would you have been freed from sinful flesh, had He not taken
on Himself the likeness of sinful flesh. You would have suffered
everlasting unhappiness, had it not been for this mercy. You would
have been lost if He had not hastened to your aid. You would have
perished had He not come.

Of his own will He was born for us today, in time, so that He could
lead us to his Father’s eternity. God became human, so humans might
become God. The Lord of angels became human today so humans
could eat the bread of angels. The Lord who had created all things is
Himself now created, so that he who was lost would be found. Humans
sinned and became guilty; God is born a human to free them from
their guilt. Humans fell but God descended; humans fell miserably,

_but God descended mercifully; humans fell through pride but God
descended with his grace. Brothers and sisters, what prodigies! What
miracles! Ask if this were merited; ask for its reason, and see whether
you will find any other answer but sheer grace.

Texts like these help us understand something of the awesome mystery we
celebrate at Christmas. The Liturgy calls this mystery a “marvelous exchange.”
We give the Son of God a share in our human nature, and in exchange He
gives us a share in His divine nature. He becomes what we are to make us what
He is.

The Incarnation reveals both the human face of God and the divine face
of being human. We become “sons and daughters in the Son” (“filii in Filio”)
to use St. Augustine’s perceptive phrase. The Lord of the whole universe
“empties Himself” and takes the form of a slave, to enrich us by His poverty.
Jesus takes on our humanity so He can die for us, and in exchange He gives us
a share in His divinity so we can live forever. A “marvelous exchange” it is
indeed!

All this is, of course, sheer grace, free gift—undeserved and undeservable—
from God Who is Love.
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The Example of St. Francis

St. Francis’s love of the Christmas mystery is among the most obvious of
his traits. He called Christmas “the feast of feasts” (2Cel 199). His first
biographer tells us that “the humility of the Incarnation and the charity of the
Passion occupied his memory to such an extent that he hardly wanted to think
of anything else” (ICel 84). On Christmas day he suggested that the rich “invite
all the poor to a lavish meal,”and he wanted people to throw wheat on the
roads “every year on the day of the Nativity of the Lord, so that on this great
solemnity the birds would have food” (AC 14). Christmas was to be a day of
great rejoicing for all creation.

Chapter XXITII of the Rule of 1221 is sometimes called “the Franciscan
Preface.” In this beautiful “Prayer and Thanksgiving” Francis recalls the
mysteries of our redemption, and pours out his soul in praise for the gift of the
Incarnation:

All-powerful, most holy, most high and supreme God ... We thank
you for as through Your Son You created us, so also, through Your
holy love, with which You loved us You brought about His birth as
true God and true man by the glorious, ever-virgin, most blessed,
holy Mary.

If, as is well known, Francis was a lover of “Lady Poverty,” one of the main

reasons for this choice can be found in his contemplation of the mystery of
Bethlehem:

Through his angel, St. Gabriel, the most high Father in heaven
announced this Word of the Father—so worthy, so holy and glorious-
in the womb of the holy and glorious Virgin Mary, from which He
received the flesh of humanity and our frailty. Though He was rich
beyond all things (2 Cor 8:9), in this world He, together with the
most blessed Virgin, His mother, willed to choose poverty” QLtF 4f).

It was the Christmas mystery that confirmed St. Clare too in her
unconquerable commitment to “most holy poverty.” She wanted her sisters to
use poor clothing “for love of the most holy Baby, laid in a manger and dressed
in swaddling clothes, and of his most holy Mother” (Rule of St. Clare I, 25).
Awestruck as she contemplates the Christmas mystery, Clare writes: “O
marvelous humility, O astonishing poverty! The King of the angels, the Lord
of heaven and earth, is laid in 2 manger!” (4 LAg 20f)
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The Absolute and Unconditional Primacy of Christ

In the Mystery of Christ the whole of creation takes on new meaning: “All
things came into being through Him, and without Him not one thing came
into being” (Jn 1:3). All creation is centered on Christ and oriented to Christ.
In the momentous teaching of Colossians:

“Christ is the image of the invisible God, the first-born of all creatures.
In Him everything in heaven and on earth was created, things visible
and invisible; all were created through Him and for Him. He is before
all else that is. In Him everything continues in being.” (1:15£f)

Based on this Pauline teaching, the Franciscan School of Theology, under
the leadership of Blessed John Duns Scotus (1266-1308), proclaims the absolute
and unconditional Primacy of Christ, the Incarnate Word. In God’s eternal
plan for creation Christ came first: everything exists “through Him and for
Him.” Everything holds together in Him; without Him everything falls apart.
Christ did not come because of Adam; Adam came because of Christ! Christ,
not Adam, is “the first-born of all creatures.” Adam, like everything else in
heaven and on earth, exists “through Christ and for Christ. Christ is before all
else that is.” In the gospel of John (8:57), Jesus declares: “Before Abraham
came to be, I am.” He could just as well have said: “Before Adam came to be, I
am,” not only because He is the Eternal Word, but also because as the Incarnate
Word He comes first in God’s plan. Very perceptively Thomas Merton wrote:
“without Christ Adam has no function or meaning in Scripture. Without Jesus,
Adam is merely the beginning of a story that wanders off inconclusively into
nothing” (The New Man, p. 32).

As Vatican II taught: Christ is the “goal of human history, the focal point
of the desires of history and civilization, the center of mankind, the joy of all
hearts and the fulfillment of all aspirations” (Geudium et Spes, 45). He is “the
key, the center and the purpose of the whole of human history” (GS,10). THE
WORD INCARNATE IS GOD’S ABSOLUTE MASTERPIECE!

Greccio, the “Franciscan Bethlehem”

The friary at Greccio, a town about 45 miles south of Assisi, was one of St.
Francis’s preferred places. He considered that town to be “rich by reason of its -
poverty” (2Cel 35). Three years before his death Francis decided to celebrate
Christmas there in a new and dramatic way. So new was it that he obtained
special permission from the Pope so as not to be considered an innovator.
(LMj X:7). It grieved Francis that people had lost their sense of wonder at the
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awesomeness of the Christmas mystery. Fifteen days before the great Feast,
Francis asked a close friend, a converted Knight called John of Greccio, to
prepare a setting that would “recall to memory the little Child who was born
in Bethlehem and set before our bodily eyes in some way the inconveniences
of His infant needs, how He lay in a manger, how, with an ox and an ass standing
by, He lay upon the hay where He had been placed” (ICel 84).

When the holy night of Christmas arrived, John carried out Francis’s wishes
to the letter. As the time for Mass approached, Francis with his brothers,
together with the townsfolk, made their way to the site. A manger had been
prepared, hay brought in, an ox and ass led in. People were “filled with new joy
over the new mystery” (ICel 85). Candles and torches lit up that holy night.
"The simple country folk joined Francis and his brothers in singing God’s praises.
The manger served as the altar for the Mass, and Francis, as Deacon, sang the
Gospel and preached. St. Bonaventure describes the scene: “The saint stood
before the crib and his heart overflowed with tender compassion; bathed in
tears, Francis was overcome with joy” (LMj X:7).

“The woods rang with the voices of the crowd. The brothers sang, paying
their debt of praise to the Lord and the whole night resounded with their
rejoicing.” Francis had turned Greccio into a “new Bethlehem”! (1Cel 85)

The “Novelty” of Greccio

St. Francis is often credited with giving us “the first Christmas Crib.”
While his devotion to the Christmas mystery no doubt influenced our modern
custom of arranging Nativity scenes in our churches and homes at Christmas,
what Francis did at Greccio was different. Early Franciscan sources make no
mention of statues or images there, not even of Mary, Joseph or the Babe.
Only the manger, hay, the ox and ass are mentioned.

The originality introduced by Francis at Greccio was the close bond
between manger and altar. In the perceptive phrase of the Dizionario
Francescano (n.1072) what Francis “invented” at Greccio was the “Eucharistic
manger.” At Greccio, not the image of the Infant but the Eucharistic species
themselves were placed over the manger—the manger was the altar. The two
great mysteries, the Incarnation and Eucharist, were shown visibly to be
intimately connected. Francis notes the close association of the two mysteries
in his writings also:

“See, daily He humbles Himself as when He came from the royal
throne into the womb of the Virgin; daily He comes to us in humble
form; daily He comes down from the bosom of the Father upon the
altar in the hands of the priest.” (Ist Adm.)
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We may continue this comparison. Just as shepherds brought gifts to the
manger, so the faithful bring their gifts to the altar, the most important being
the gift of themselves: “Hold back nothing of yourselves for yourselves, so that
He Who gives Himself totally to you may receive you totally” (L.tOrd 29). Just
as “by the Incarnation Christ has in a certain way joined Himself to every
human being” (GS 22), in the Eucharist He comes to His faithful so that they
might “remain in Him and He in them” (Jn 6:56).

The English word Christmas comes from two Anglo-Saxon words “Cristes
maesse” meaning “Christ’s Mass,” that is, the Mass celebrating Christ’s birth.
The very word “Christmas” reminds us that the great Christmas celebration is
the Eucharistic liturgy that celebrates the Lord’s birth, makes that event present
to us in mystery, filling those who celebrate it in faith with “saving and amazing
grace.” Celebrating “Christ’s Mass” in “Spirit and in truth” as the heart of the
whole Christmas season is the best defense against the trivialization and
commercialization of Christmas.

The word “Bethlehem” means “House of Bread” and for Francis Christmas
is above all else the coming of Him Who is the “Bread of Life” and “the living
bread come down from heaven.” Francis marveled at the poverty of the Babe,
and he never ceased to be amazed at the “humility of God” in the Eucharist:

Let the whole of mankind tremble, the whole world shake when Christ
the Son of the living God is present on the altar. O sublime humility!
O humble sublimity! That the Lord of the universe, God and the Son
of God so humbles Himself that for our salvation He hides Himself
under the little form of bread! Look, Brothers, at the humility of God
and pour out your hearts before Him. Humble yourselves as well that
you may be exalted by Him. (LtOrd 26 ff)

Being a “little one” himself, Francis knew well that Christmas is for
children. At Greccio Francis “became a child with the Child” (2Cel 35). To
the greedy, to the arrogant and haughty, Christmas must seem the ultimate
absurdity. Only the little ones can come before the Crib, full of reverent awe
and simple joy, “lost, all lost in wonder” at the marvel of it all. Only the little
ones can celebrate with purity of heart the Feast of the littleness of God. Only
the humble can recognize the awesome power of this littleness: “By His birth,
we are reborn” (Sunday Preface IV). This conviction was beautifully expressed
by El Salvador’s martyred Archbishop, Oscar Romero, in his 1978 Christmas -
homily:

No one can celebrate a genuine Christmas without being truly poor.

The self-sufficient, the proud, those who, because they have
everything, look down on others, those who have no need even of
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God-for them there will be no Christmas. Only the poor, the hungry,
those who need someone to come on their behalf, will have that
someone. That someone is God, Emmanuel, God-with-us. Without
poverty of spirit there can be no abundance of God.

The Lord’s first coming in poverty and littleness is the promise of His
second coming in glory, a glory He wants to share with us. While we wait “in
joyful hope” for that time of perfect fulfillment we do well to follow St.
Augustine’s advice: “We are not yet ready for the banquet of our Father, so let
us contemplate the manger of our Lord Jesus Christ.” The “Good News” of
Christmas, which we need to hear and proclaim over and over, is unchanging:
“a Savior has been born to you” (Lk 2:11). “To all who receive Him he gives
power to become children of God” (Jn 1:12). To all who receive Him! Or, as
St. Francis succinctly put it: “Since our Lord has been born for us, it is for us
to accept salvation” (2MP 114). A marvelous exchange indeed!

May your Christmas be filled with peace, as you experience at the core of
your being the grace of His coming.

Endnotes

'This article is the first publication of a reflection given during Advent, 2002, The
citation for the quotes from the Church Fathers are not included.

Parrendo
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The Cord, 53.6 (2003)

The Life of St. Francis in St. Bonaventure’s

Five Feasts of the Child Jesus

Kathleen Teresa Eickwort, S.B.C.

“In God’s church there are boly men and women who have been enlightened
more profoundly than others by the divine radiance and inflamed more ardently
by inspiration from on high . . .

—St Bonaventure, Prologue to “The Five Feasts of the Child Jesus.”

“I bave done what was mine to do. May Christ teach you what is yourstodo . . .”
—St Francis of Assisi, on his deathbed (2C214)

Introduction

The Five Feasts of the Child Jesus® is a short series of meditations written by
Bonaventure of Bagnoregio, who at that time was Minister General of the
Franciscan Order. It is a profoundly inspiring reflection on the theme of
“spiritual motherhood,” of Christ’s conception and birth within the soul of the
believer, and the bringing forth of Christ into the world. Bonaventure traces
this theme by comparison with the Blessed Virgin’s conception, giving birth,
and naming of the Divine Child, the Adoration of the Magi, and the
Presentation in the Temple.

It is notable, indeed striking under the circumstances, that St. Francis of
Assisi is never mentioned in this text. All the focus is on the Incarnate Word,
Jesus. In the Prologue, the author points to meditation on Jesus as the privileged
path to mystical consolations:

... through meditation upon Jesus and reverent contemplation of the
Incarnate Word, a faithful soul can experience a delight far sweeter, a
pleasure more thrilling and a consolation more perfect than from honey

and fragrant perfumes.’

However, Francis’s life could not have been far from the consciousness
and memory of this man who was the head of the Franciscan Order, and who
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later became his biographer. The thesis of this article is that the life of St.
Francis and the birth of the Franciscan Order is intentionally implicit, although
not explicit, in Bonaventure’s exposition of these “Frve Feasts of the Child Jesus.”

Parallels in the Five Feasts with the Life of St. Francis

In “The First Feast: How Christ Jesus, the Son of God, may be Conceived
Spiritually by a Devout Soul,” the comparison is made between the experience
of the Blessed Virgin Mary, and the conversion of a “devout soul” to God.
Although the “First Feast” should be the Annunciation, the account of the
Visitation of Mary to Elizabeth is also included in this Feast.

The principal object of this Feast is clearly to encourage the reader to be
open to, and to recognize and cooperate with, the action of God in the soul, by
the reception of God’s mercy and grace. This disposes the soul for the “spiritual
conception.” But someone who is familiar with the story of the early conversion
of St. Francis must be struck by the parallels with his experience; how in his
illness after the war with Perugia, he was touched with weariness and distaste
for the worldly life he had previously led; and how he “rejected and despised
previous imperfections and former desires for worldly things™ (cf. 1CII). Just
as medical scientists speculate that a woman within the first trimester of
pregnancy has changes in her appetite to protect the delicate embryo from
toxic substances, and provide it with essential nutrients, the soul newly pregnant
with grace requires some protection from the world, and is inspired to withdraw
from its former ways and companions.

This would also explain the emphasis in this Feast on Mary’s haste to go
up to the hill country. Francis, in drawing aside to pray in the cave with his
companion to guard the entrance, probably, like Mary, “begins to climb the
hill country.” The most likely place for his “treasure hunting” in the cave is
some unknown location on Mt. Subasio (1CIII), or even to the area of the
| Carceri, where later tradition says he prayed with his earliest brothers.
¥ Bonaventure’s focus on withdrawing from the company of worldly people

and on one’s friendship with the good, although it applies to Mary’s visit to
E,Egabeth, surely also alludes to St. Francis’s withdrawal from his previous party-
i::goi'ng companions, and his seeking of the company of the priest of San Damiano
£(1C9, LC3:16-17).
~ Although we know that Mary, after her virginal conception, was in danger
from the law of her people, we do not know very much about what she actually
had to suffer after Joseph was inspired to protect her and her reputation. The
 description by Bonaventure of the assaults of the wicked and their insidious,
toxic counsel, the discouragement offered by the seemingly good, and the
Fulture of spiritual abortion that would “seek to kill the Son of God conceived
in them by the Holy Spirit,” more clearly fits Francis’s experience and that of
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the earliest brothers. Pietro de Bernadone’s attacks on his son, and the
misunderstanding, ridicule and abuse showered on St. Francis and his
companions by the people of Assisi, were very close to the pattern described
by Bonaventure (1C V, VI, VII; AP19-20 and other accounts).

In “The Second Feast: How the Son of God is Born Spiritually in a Devout
Soul,” Bonaventure describes how, after “good advice, due thought, and prayer
for God’s protection . . . the soul begins to do that which it long had in mind.”
Here again one may see allusions to events in St. Francis’ life after he began to
live as God had inspired him. In peace of conscience, because he is now living
a radical life of grace, he still weeps for “time lost,” and is constantly edifying’
others by his words and actions and
exhorting them to a life of penance
(1C103). There may also be an allusion
to the struggle and discernment
whether he was called to prayer only or
to an active contemplative life,
preaching as well as spending time in
solitude (LM 12:1-2). And surely no
Franciscan can hear Bonaventure
exhorting us to:

nourish [the newborn Child] with

‘ our prayers, bathe him in the waters
of our warm and loving tears, wrap him in the spotless swaddling
clothes of our desires, carry him in an embrace of holy love, kiss him
over and over again with heartfelt longings and cherish him in the
bosom of our inmost heart,?

without remembering the accounts of Francis at Christmas in Greccio (1C
85-86).

“The Third Feast: How the Infant Jesus is Named Spiritually by a Devout
Soul,” is a song of praise to the power of the Name of Jesus. But Bonaventure
also says, “To the little Infant begotten in you spiritually, give the name Jesus
which means: Saviour, amidst the miseries of this life.” St. Francis’s “spiritual
child” was the Order of Friars Minor, and the name of this Order was very
important in protecting its members from the temptations to wealth, prestige,
and power, as well as from individualism which would destroy fraternity. The
Founder was very conscious of this, which is the reason he changed the name
from the original appellation “Poor Men of Assisi.”! It is also important,
Bonaventure implies, that each soul touched by grace name those graces so
that it can receive them with a proper gratitude, awareness of the gift, and
devotion."
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“The Fourth Feast: How the Son of God is Sought and Adored Spiritually
with the Magi, by the Devout Soul,” describes how the three kings, “resolve to
go in search of the Child, already revealed to them in the royal city, that is, in
the structure of the created universe.”? For the Magi of St. Matthew, the
“royal city” in this first paragraph would presumably have been Babylon (cf.
Dan. 2:45b-48).") But for Bonaventure it was the structure of the created
universe, as well as prophetic revelation, which had revealed to Francis and his
brothers the providence of God in their poverty, and the radical gospel life to
which they were called. Yet just as the Magi were drawn by the star to Jerusalem,
and following proper royal protocol, they consult with King Herod, even so
Francis goes—to Rome.

The new Order must be submitted to the proper Church authorities,
because knowing the providence of God, Francis knows also that no authority
exists that is not of God (Romans 13:1). But Herod in the Bible (possibly along
with the Pharisees) exemplifies the culture of spiritual abortion that is warned
against in the First Feast. This is very jarring after the devotional sweetness
expressed by Bonaventure in adoration of the Child being sought:

We have heard His voice and it is soft and tender; we have tasted His
sweetness and it is delightful; we have caught His fragrance and it is
alluring; we have felt His embrace and it is irresistible. . . .Now Herod
[!], give us the answer, tell us where the Beloved is to be found, show
us the little Child we are yearning to see. He is the one we seek and
long for.!

In the biblical account, Herod, at least through his chief priests and scholars,
does have accurate information about where the Child is, because he has access
to the tradition and the scriptures (Mt 2:3-6): “in Bethlehem of Judea.” But
Herod’s spirit and his will is not turned toward devotion and worship, despite
his words to the Magi (Mt 2:8). If we consider here a rather daring parallel
between the institution of the Church and King Herod, we see the point: this
is a time of crisis and danger for the newly born Order. The danger is not only
of rejection by the Church authorities but also of compromise. The spiritual
identity of the Order may be lost in the writing, and re-writing, and acceptance
of the Rule. If this happens, even if the Order should continue, the Infant, the
spiritual Child that was conceived and named and brought forth, whose name
is Jesus, is lost. The founder, Francis, must use all three powers of the soul (the
“Magi,” or kings, as Bonaventure calls them), will, memory and intellect to
write a Rule, not once, but several times; to submit it to God and to the Church,
and to continually pray for guidance and inspiration in all of this.!’ Clare also
seeks to protect the inspiration of the Order and its charism of holy poverty,
all the way to the day of her death.!¢
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“The Fifth Feast: How the Son of God is Spiritually Presented in the
Temple by a Devout Soul”is an exhortation to present back to God the Father,
from whom comes every good and perfect gift, the Child that has now been
conceived, delivered, named, and adored by the Magi. The worship of God in
thanksgiving and adoration for the fruitfulness that the divine inspiration has
brought forth, and entrusting that Child back to the Father in prayer, is a fit
culmination to the meditations on the Feast. Both Francis and Bonaventure,
as the current head of the Order, would have known their utter dependence on
God to carry out their vocations. St. Francis was certainly aware of his
inadequacies to the point of resigning his position as head of the Order (2C143;
see also his dream of the hen and chicks in 2C23-24). So this Fifth Feast
acknowledges powerlessness without the continual grace of God, and focuses
on gratitude and the praise, worship and adoration of God.

Conclusion: Why would St. Bonaventure Leave This Theme
Implicit?

“Look at the Good Shepherd, my brothers. To save bis sheep He endured
the agony of the cross. They followed Him in trials and persecutions, in
ignominy, bunger and thirst, in bumiliations and temptations, and so on.
And for this God rewarded them with eternal life. We ought to be ashamed
of ourselves; the saints endured all that, but we who are servants of God try
to win glory and honor by recounting and making known what they have

done.” (Adm V1)

If we accept the possibility that Bonaventure indeed had in mind the life
of St. Francis and the founding of the Order in writing about these Five Feasts
of the Child Jesus, why didn’t he say so? Ibelieve there may be several reasons.
The first is mentioned in the Prologue, “Because I thought out this little work
with humility. . . .” Any comparison between the Blessed Virgin and St. Francis,
coming from the Order’s Minister General, might have been seen as prideful,
and, moreover, of a kind of vicarious pride that was explicitly forbidden by the
founder himself (Adm VI).

The second might be that the allusions in the Fourth Feast, in particular,
would be politically dangerous and seem subversive to Church authority. Since
he was himself a leader, as General Minister of the Franciscan Order,
Bonaventure would have had no desire to foment or legitimize rebellion. -
However, he must have been constantly aware of the creative tension between
the powerful, fresh dynamism and gospel charism of the Order, and the needs
and condition of the institutional Church of his time. For Francis’s calling to
“rebuild My Church” to be accomplished, that dynamism had to remain in
relationship and dialogue with Church authority, so that the Rule of the Order
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would be accepted and the ministry of Franciscans within the Church validated.

But primarily, I believe that Bonaventure did not want to encourage religion
as a “spectator sport.”"” The purpose of this work was to encourage the friars,
and all his readers, to conceive and bring forth Christ in their own world and
their own time, as God inspired them. Too much focus on Francis might hinder
that purpose; but the implicit parallels rather serve to validate the readers’
experience as being like that both of St. Francis and of the Blessed Virgin
Mary. May Christ teach us what is ours to do, as St. Francis prayed, and give us
the grace to do it. Amen.
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The Cord, 53.6 (2003)

River’s Franciscan First Holy Communion

André Cirino, O.FM.

On Christmas Eve morning, I was peeling shrimp in preparation for
our festive Italian supper. My grandnephew River, who was to make his
First Holy Communion at home during our Christmas Eve Eucharist,
sat down at the table and asked:

River: Uncle, tell me something about tonight when I receive Jesus.
André: River, who is Jesus to you?

River: Jesus is our Savior.

André: Do you know what that means?

River: Yes, he saved us from our sins, but ’'m not into this sin stuff!

André stops peeling shrimp, seizing the chance to expound to this eight-year-old some
Bonaventurian/Scotistic theology.

André: River, one of my favorite names for God is Good. And God-Father
shares this Good with God-Son who both share this Good with God-
Spirit. Does that make sense to you?

River: Yes!

André: Amazed, continues: The Bible says this Good God created the universe,
stars, moon, sun, planets, plants and animals calling all of them good.
Then God made the first human beings and called them very good.

River: Uh huh!

André: So just as God-Father shares all good with God-Son and both share
all good with God-Spirit, it just overflows from one to the other.

River: 1see, they keep sharing it, receiving and returning it to each other.

André: Correct, and this sharing is always going on. And when they shared
all goodness with creation, they wanted creation to share it back with
them just as they share with each other, fully completely perfectly.

River:
André:

River:
André:

River:
Andreé:

River:

André:

River:

André:

River:

Andre:

River:

André:

River:

André:

River:

André:

River:

Andreé:

So we give all our good back to God?

We do, but can we humans give good back to God fully completely
perfectly?

Not perfectly . ..

Right! So they knew that someone like themselves would have to be
come human in order to give it back fully completely perfectly. And
they decided that one of them would become one of us to make this

return of all good to the Good God fully completely perfectly.
And that’s Jesus, right?
Yes! Now let me ask you this, are the stuffed Christmas stockings our

complete celebration of Christmas?

No! We have a Christmas tree with gifts, a Christmas supper, a Christ-

mas mass, visits from our family and more.

So the Christmas celebration is greater than just opening the Christ-

mas stockings?

Uh huh!

So saying that Jesus came to save us from our sins is like saying thata
stuffed Christmas stocking is our celebration of Christmas. Just like

the celebration of Christmas is greater than just Christmas stockings,
so too, Jesus came for a greater reason. Jesus came so that all good
can be given back to God fully completely perfectly. So this is the

Jesus you will receive tonight when you make your First Holy Com-
munion. You will touch Jesus tonight when you eat the bread and

drink the wine. Does this make sense to you?

Yes, but . . . pausing to think . . . where is Jesus after mass, when I go
home, when I’'m in school or on the playground or with my friends?
An excellent question! Is Jesus Good?

Yes!

Is God Good?

Yes!

So every time you meet good, you meet Jesus, you meet God!

Uh huh!
When you were playing checkers with Uncle Ralph before, how did

you feel?
Good!
That good was Jesus, that good was God!
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River: —astonished.— 1 got it!

André: And when you shared your toys with your little twin cousins, how did
you feel about doing that?

River: Good! And that was Jesus and God too! Wow!

The conversation concluded at this point. During the Christmas Eve Eucha-
rist, River belped give the homily by repeating some of the above conversa-
tion. 1 know Bonaventure and Scotus smiled as they eavesdropped on this
etght-year-old child experiencing their theology.

Advent Wine

Advent wine held high
crystal-clad sparkling beverage
light lines the vessel

liquid Light, potable, inside
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More than wassail or cup of cheer .
more than Jack or Comfort’s mead .
more than every human pleasure .
meeting every human need -
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Come weal, come woe, come empty measure -
. . ]
drink, quaff the cup, the Viné’s dear treasure. =
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Come woe, come weal, come here to heal
drink from the chalice abolishing malice.

Felicity Dorsett, O.S.E
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The Cord, 53.6 (2003)

Présence, Poise and Praxis: The Three-fold

Challenge for Reconcilers Today

Mary Beth Ingham, C.S.].

As followers of Jesus, we stand at the dawn of this third millennium with great
hope and not a little trepidation. Our hope of course lies in the power of Jesus,
living and active in our world. Our trepidation comes from our own sense of
our limitations, our vulnerabilities. We long to be peacemakers in a world torn
by violence and war; yet in our own lives we are conscious of those moments
where we have been fragmented and not at peace. We long to promote health
and life; yet in our own lives we are painfully aware of all that is not healthy or
life-giving. We long to build bridges, to promote justice and right relation-
ships, to take risks for reconciliation; yet we are often frightened and threat-
ened by what such risks would require of us.

“My grace is enough for you, for in weakness power reaches perfection.”
(2 Cor. 12:9) As we each in our own spiritual journey seek to turn our gaze
from ourselves to Jesus, as we work to see ourselves in the divine loving re-
gard, the spiritual traditions of our religious families offer us insights and sup-
port. For Franciscans, support can sometimes come from where it is least ex-
pected: from the complex and intricate thought of one of your greatest medi-
eval metaphysicians: John Duns Scotus. As I hope to show in what follows,
Scotus’s manner of re-framing the vision of the human person and the created
order in the light of divine love and generosity offers a rich source for all who
live and work in the spiritual tradition of the Poverello. I am confident that in
his discussion of the constitution of the human heart and its deep desire to
love God above all things, to honor the self and to promote justice, Scotus
offers a fruitful approach for anyone who seeks to promote right relationships
with God, self, others and creation. I draw out the elements of his vision ac-
cording to three themes: presence, poise and praxis.

1. Presence

At the time of this writing, we are entering the second full week of war in
Iraq. Because of the trauma that this conflict has brought to our nation and
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our world, it is difficult to concentrate on the day to day activities or on such
things as writing a paper that require focus and sustained effort. My mind
seems to me to be everywhere and nowhere. I am exhausted in the evening, yet
with no great sense that I have done that much more than I normally do. My
imagination and my emotions are drawn to the other side of the world, to
people I do not know, to children and to the other innocent victims of the
violence around them.

This experience of inner fragmentation and distraction calls my attention
to the way in which my life might have other, less significant fragmentations
and how these affect me and those around me. We all know what it feels like to
be with someone who is distracted, who is cold or distant. They appear absent
from what is going on around them. In their presence we feel unimportant
and, perhaps, even bothersome. This type of encounter brings out and con-
firms our deepest fears: that we really are not that important or that our prob-
lems are not as important as those of others. We can all remember at least one
time in our lives where we were not completely present to what was going on
around us. We can also bring to mind either people or occasions where our
behavior was evasive. Often, when we are unreconciled our behavior reveals
our discomfort with a past situation or person.

Times when we must force ourselves to pay attention to what is going on
around us strip our energy and leave us exhausted. The psychic effort required
to unify what can be so fragmented within us is really enormous. These times
of distraction or inattention are often those where our own internal world, our
preoccupations, needs, concerns are disunified and out of sync with what is
going on around us. We use the term “disconnected” for we feel unconnected
with what surrounds us. We are “somewhere else” entirely.

Conversely, we all know how empowering it is to be in the presence of
someone who is fully engaged with us and with whatever may be happening in
our lives. We can all remember at least one moment in our lives where we
were engaged with what was going on around us. These moments are energiz-
ing, they are dynamic experiences where life seems to be happening around us
and within us. No effort is required. Indeed, things happen around us and we
are carried along by a strength much greater than our own.

Considering these two contrasting human experiences points to the diffi-
culty and the exhilaration of the activity of full presence. What is really going
on in the case of the fully present individual?> What has come together for her/
him at a particular instant? Conversely, what has not happened, not come to-
gether in the case of the distracted individual> What is preventing him/her
from allowing the energy to flow through the individual to those around her/
him?

If we consider anyone who is formed in his or her craft or field-the pro-
tessional athlete, the gifted artist or dancer, the master educator, spiritual di-
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rector or health care professional-we are aware of the enormous act of pres-
ence that is required of this person. The act of presence I refer to is not simply
presence to what he or she is doing (running a race, throwing a pot, teaching a
class) and to others who are present, but also an internal self-presence that is a
dynamic act of self-awareness, rather than a self-consciousness that can dis-
tract. This dynamic act of self-awareness and presence to the other is a single,
simultaneous act. Such an act can only be performed by a rational being. This
act, as we know, is difficult to achieve and almost impossible to maintain over
prolonged periods of time. It is, however, a transformative act: both self-trans-
forming and transforming of others. When we achieve it, we sense a harmony
and peace that gives life to us and to those around us.

How is such an act possible? Ancient Stoic thinkers used an organic meta-
phor to point to such an act. It was the metaphor of the living organism in
which two natural dynamic dispositions were operative: the first, that of self-
conservation or preservation protected the organism at the level of identity
and being; the second, that of growth and development directed the organism’s
energies beyond itself: toward reproduction. Both tendencies function natu-
rally and their point of contact was itself the life energy of the organism. In
other words, it was not in protection of the self as opposed to movement out-
ward that was the life force of the organism. Nor was it only in the movement
beyond the self that the organism experienced its fullest life. Rather, it was in
the simultaneous and dynamic tension of the two that the organism grew and
developed, both in complexity and in perfection.

Like many thinkers in the thirteenth century, John Duns Scotus was in-
fluenced by such Stoic models, especially as they were transmitted through
the early Patristic writers to the monastic tradition of the 12th century. In-
deed, Scotus borrows from the Benedictine Anselm a way to understand these
two tendencies as they manifest themselves in a rational being. Like his prede-
cessor, Scotus refers to them as affectio, or affections, but both meant by this
term not an emotion or felt affection, but rather a metaphysical disposition or
desire, a rational thrust that belonged to the constitution of the being. These
affections are first, the affection for happiness (or possession) and the affection
for justice (or loving the good for itself alone). If we see these two affections as
directed toward the good, we understand that in the affection for happiness,
the good is loved for the self and for whatever it might bring to the self. In the
affection for justice, the good is loved independently of what it might bring to
the self, that is, it is loved for itself alone and on the basis of its intrinsic value.
It is loved simply because it deserves to be loved. '

Both affections belong to our rational nature, both are good and required
for our fullest perfection. The affection for happiness is a self-directed affec-
tion. This affection has as its goal the protection of the individual. As a ratio-
nal affection, we might call this the integrity of character. When my integrity
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is protected, then I am spiritually protected. The affection for justice is a value-
directed affection. This affection has as its goal the recognition and
acknowledgement of value, independently of individual concerns. As a ratio-
nal affection, Scotus calls this the moral constitution within the will. This is
the affection that makes us free, because this is the affection that is both natu-
rally disposed to love what is good and rationally equipped to control the af-
fection for happiness. The affection for justice asks the question: “is this good
really a good?” “is this action really what I should do at this time?”

While Scotus followed Anselm in his use of these two affections and how
they constitute the natural and rational freedom of the human will, he did not
follow Anselm’s more negative anthropology in their regard. In his De Casu
Diaboli, Anselm had argued that the affection for justice was that rectitude of
the will that was lost as a result of original sin. Since the original departure
from Paradise, human willing is predominately the affection for happiness as a
natural tendency to seek our own good. Scotus responds that, if this were true,
then there is no such thing as moral freedom. If the human will does not still
retain this important moral affection, then we do not have genuine control
over our own actions. We should not be blamed for seeking our own good at
the expense of another, because that is what our nature demands. Unlike Anselm,
Scotus argues' from a more positive anthropology when he claims that the
human will is fully natural, fully rational and completely free. The affection
for justice, the will’s natural disposition toward intrinsic good and natural abil-
ity to restrain itself, remains even after the fall. It has not been lost; neverthe-
less, its natural harmony with the affection for happiness has been affected.
This harmony is now more difficult to attain. It requires more work on our
part; it is not impossible.

For Scotus (and Anselm), when these two affections work together and
are in harmony, when what should be loved as a possession is loved in that way
and when what should be loved for itself is loved in that way, then the rational
being is both perfected and fulfilled. Indeed, both thinkers agree that herein
lies the perfection of rational freedom: it is right and ordered loving; it creates
right and ordered relationships.

But such harmony is difficult to attain. Too often the affections are not in
an appropriate relationship. Sometimes, the affection for possession takes over
and invades the life of rational choices. Everything that is loved or done is
inspired by preoccupation with the self and the individual’s needs. Nothing is
understood to lie outside my personal interests or the interests of those I care
for. Everything is seen to be in reference to me. Other times, the affection for
justice can become an affection for perfectionism, or for inappropriate other-
centered choices. An overweaning sense of duty or obligation can mask an
affecton for justice that is operating alone, as it were. In either extreme case,
that of extreme self-centered or other-centered behavior, the perfective bal-
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ance of the two affections is lost. When the balance is lost, then freedom is
hindered and rationality is diminished. Such loss of balance can reveal itself in
destructive personal behaviors: addictions to substance, to relationships, to
work or achievement. The affection for possession can disguise itself as the
affection for justice, using duty and generosity as reasons for actions or choices.

But like any spiritual discernment, the false harmony eventually reveals
itself as false. Sooner or later, the behavior’s destructive nature is unmasked.
The true harmony of right ordering of these two affections requires the pres-
ence of both at all times and in every choice. This means that a total disregard
for the self is not productive of freedom or of rationality, let alone a healthy
life. The affection for possession loves the self, to be sure, but the self is a
creature of inestimable worth, loved by God and deserving of love. [ owe it to
myself to consider my own good in the choices I make. Indeed, the affection
for justice (that desire to love what is good as it deserves) cannot disregard love
for the self and still remain faithful to its deepest desire. It is not the case that
the two affections operate independently of one another. On the contrary,
when I desire to be a good person and to love rightly, I am uniting the two
affections into one. The desire to love rightly is a desire that fulfills both affec-
dons. It fulfills the affection for justice because loving rightly is what that af-
fection desires. It fulfills the affection for possession because if loving rightly is
characteristic of a good person, then the desire to be a good person is the most
personal and rational desire we can have. In addition, Scotus would argue that
this sort of desire is most personal, most rational, most free and finally, most
satisfying.

Because of his more optimistic anthropology, for Scotus, personal happi-
ness and perfection are not at odds with good behavior. We can be attentive
and aware of our self and our own needs and aware of the needs of others
without tearing ourselves in two. There is no antagonism within the human
heart: there is only an intricate balance to be achieved. We achieve this bal-
ance by working at the two-fold act of presence to self and to other. This
balance is what is required for inner harmony and peace. It is only when we
have achieved this harmony that our very presence, like that of Jesus, will bring
peace to conflict.

In a beautiful argument in IV, 46, Scotus offers an example of divine be-
havior that might help us see more clearly what this sort of balanced attitude
might look like. In answer to the question of the coincidence of justice and
mercy, especially in God’s forgiveness of sinners, Scotus begins with a presen-
tation of two notions of justice :

The first is from Anselm, the second from Aristotle. The first (Anselrman)
understanding of justice involves rectitude of the will served for its own sake.
This would be justice to myself, or what we might idendfy with the affection
for possession. The second (Aristotelian) understanding of the term deals with
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this rectitude in relationship to another. This justice would look to the value of
the act, in order to see what it might deserve. Here, of course, we recognize
the affection for justice. Indeed, there is a sense af justice that refers to the self,
to what character and integrity require. Additionally, there is a sense of justice
that involves due proportion to something or someone other than oneself,
giving someone what he deserves. An act may be just in either or both senses.
I can act justly toward myself as well as toward another. This illlustrates what
we said earlier in terms of the affectio justitine and how it can unite with the
affectio commods in the case of personal dignity and integrity.

In the case of divine justice, we can consider the following situation: God
could act by virtue of either perspective. God can either respond according to
the object (what it is owed) or according to the divine nature (what God owes
Himself, so to speak). When God acts generously, this is better understood as
a function of divine integrity rather than a function of our deserving reward.
Such an act reveals the coincidence of the two affections, with the primacy of
the affection for possession over justice, strictly observed. Indeed, the two af-
fections are perfectly fulfilled in divine generosity, where God loves as God is,
freely and generously. Such generous freedom takes nothing from God’s de-
light; rather it adds to it. Healthy generosity reveals that the most noble action
is self-fulfilling and life giving.

I1. Poise

When, for my part, I work to attain this inner harmony that involves both
presence within and presence to others, I am like the dancer or the athlete. I
am poised, ready to act, to execute the move or the play. The poise I refer to
here is not the social grace of poise, that is, the ability to “keep one’s cool” in
social settings, although this might be a consequence of the attitude. I refer
rather to an internal point, sometimes called the still point, or “the zone” as
athletes say.

At this moment of poise, I am listening and attentive to everything around
me. Sometimes it is all a matter of timing: [ await my cue. I cannot know when
the cue will come, and sometimes the wait seems jnterminable. In some cases,
the cue does not come at all for me. I am not needed in every scenario. But the
readiness of the poised moment requires everything I have.

In my opinion, the asceticism of today requires this type of attitude of us:
readiness and poise. Ours may not be the era where ascetical practices can be
reduced to physical discomfort, such as lack of sleep or long hours in prayer.
Rather, the asceticism required of us may be a radical readiness for whatever
moment God may present to us. Our readiness must be humble and simple,
with no grumbling that a moment did not come for us in a given situation.
This sort of readiness takes long preparation in attentiveness, listening for the
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Spirit, conviction that we do not have the answers but that, when the moment
comes, we will receive what we need. It requires a collaborative and mutual
spirit of generosity, where we are happy to assist another in completing the
work of peacemaking, where we do not see ourselves as the only person who
can reconcile, where we strive to remain open to notice what Jesus is doing in
the situation, and not what we think we should be doing.

This type of ascetical attitude takes everything we have. Most importandy,
it may require of us that we turn over a project or an effort that has meant
everything to us. We may be asked to turn something precious over just when
we see ourselves critical or essential to the project. This handing over is a
grace: for it is the very outpouring of divine life, the very act of divine kenosis
(Phil. 2). Indeed, the ultimate peace and reconciliation we long for may only
be reached at the price of this act of generosity.

Our ability to respond to the important moments such as these depends
both on the developed sense of presence that is simultaneously internal and
external, and upon the readiness to act in response to the requirement of the
situation. When Scotus deals with this moment of choice, he states that the
morally mature person knows immediately what to do and does it, just as a
musician knows what notes to play at the right time and plays them. This poise
is not simply a mental attitude or intention, it is like the runner at the starting
line, waiting for the “go” of the referee. The inner readiness of the two affec-
tions in harmony now gives way to the energy to act, to move outward toward
a situation in which we see what should happen and, most importantly, what
we need to do. Yet this energy must be controlled energy, informed by pa-
tience and attentiveness to the moment when we must act.

It is in the act of poise that Scotus resolves the creative tension, always
operative between the two affections within us. For him, it is not the case that
one day, all will be in harmony, a type of stasis where we can relax and enjoy
things. On the contrary, the poised moment is a type of transcendent, trans-
temporal rational experience, where we stand at the boundary of life: of self
and other. At this critical edge, we know the energy of life that lies within all
and sustains all. Time seems suspended and we have the impression of enter-
ing a higher dimension.

II1. Praxis

This experience is the moment of praxis, of action, for which our internal
presence and poise have prepared us. This is the here and now of justice. Ifwe
have not done our homework, as it were, we will pass this moment by and
hardly recognize it. We will be so attentive to our plans, our projects, our good
actions that we will not be able to allow the Spirit to get in our way.
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This moment of praxis depends in a critical way upon the inner relation-
ship of the two affections. On them and on their harmonic relationship de-
pends free choice and, ultimately, freedom. Because we have these two dy-
namic affections, we have control over our own actions and can await the tim-
ing required. At this instant of choice, the rational person stands, as it were,
between a double choice: first, to act or not (this is the timing question) and
second, to do this or that (this is the substantive question). For example, I may
know very well what I should do in a situation, but not yet have the sense that
this is the right time. So, I wait, ready to act but also ready to revise my action
in light of what may change in the situation.

Artists and athletes offer us the best example of this. For an athlete, every-
thing depends upon the hours of training, upon attention to the game at hand
and to the moment when his move is the essential move. The goal is the excel-
lent move, the play, the shot. Likewise, the harmonic relationship between the
two affections is the dynamic source for the poised person. The moment of
poise finds its fulfillment in the act of praxis. Scotus’s vision of the rational
human person is a vision that is founded upon the dynamic interaction be-
tween the affection for self and the affection for another. This dynamic inter-
action is a creative tension whose resolution is not found in one affection or
the other, but in the poised focus toward action. It is action, it is praxis that
fulfills the deepest desires within us: both the desire for our own protection
and the desire for the good.

Praxis is the fulfillment of rational desire. It is the completion of what lies
within us reaching out toward God. Praxis is the manifestation of the human
person as capax Dei, as a being open to the divine. Here we find the Incarnational
motf of Scotist thought reversed, as the human reaches out toward and enters
into union with God. This union foreshadows the beatific embrace, for we are
not yet into the complete presence of the creativity that imitates divine cre-
ativity. We extend the incarnational and sacramental presence into the world
with our acts of love, acts that are both selfless and self-fulfilling.

As our acts contribute to divine action in the world, we enter another
dynamic that is both natural and free. This is the divine dynamic of firmitas,
the commitment present in God’s own love. Within the Trinitarian commun-
ion, according to Scotus, divine love operates according to both a necessary
and a free perspective. God’s self-relationship is necessary, quite simply, be-
cause of divine simplicity and the integrity of divine self-relationship. Just as
organic beings are held together by the dynamic affection for possession (a
natural impulse for self-preservation), so too the divine being is sustained by
divine identity. In addition, divine love is directed to God’s own being because
God is the highest good and good cannot not be loved.

God’s love within the Trinitarian communion is also free because it is an
act of the will and the will is the free potency. In God, freedom and necessity

310

| o

do not contradict one another, because God’s nature is what it is and because
God freely chooses and rejoices in love. Scotus affirms simply that, in God,
freedom and necessity are both operative, because of the nature of God and
the nature of love.

Since freedom is, for Scotus, understood to be independent from any ex-
ternal constraint, one is free to act when one is not constrained or forced by
anyone or anything external to oneself. Clearly, the inner life of the trinity is
free in precisely this sense. God’s inner life of love is defined on the basis of the
autonomous divine nature: completely self-contained in its intentional objects.
But divine activity exhibits just this sort of intentional independence when
acting 4d extra, or external to God, in creation. No created object possesses
the good belonging to the divine nature. External to the divine essence thereis
no natural reason belonging to any course of action that would constrain or
necessitate divine choice. Any actions God takes outside the divine essence are
not completely explainable in terms of conditions, objects or situations that
exist independently of God.

However, just because there is no external way to justify or explain divine
action, this does not mean that God’s actions cannot be explained. These ac-
tions can be explained, however, precisely in terms of divine identity, divine
integrity and divine intentionality, all best understood in terms of how scrip-
ture describes God: Love. Concretely, this means that, in any situation involv-
ing divine action, one cannot completely explain the situation solely in terms
of the conditions within which God has acted. We must allow for a partial
explanation coming from the nature of God. Why God chose Abram, for ex-
ample, cannot be completely explained in terms of Abram’ character or natu-
ral traits. Why God remained faithful to the Hebrews and Israelites despite
their infidelity is a question that can only be completely answered by an appeal
to the divine nature and to the requirements of gracious love that flows from
God’s self-identity and integrity.

All this points to a central dimension that belongs to divine love and free-
dom: firmitas or divine steadfastness. God’s choice to act within a certain es-
tablished order is itself an affirmation of the divine commitment to an earlier
choice to establish that order. Divine fidelity expresses God’s “ability to ad-
here to its object in a self-actualizing action, the love-product of which is in no
way pre-figured in the will nor coerced by the object.”

This sort of fidelity is both the deepest expression of divine nature and
the fullest manifestation of the exercise of freedom.

This explains why Scripture is so important as a backdrop for Scotist-
thought and why, despite his importance for the history of philosophy, he is
bringing together theology and philosophy. As divine self-revelation, the sa-
cred texts give critical information about the nature of God that lies behind
and helps explain divine action in human history. Salvation history recounts in
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a marvelous manner the details of divine activity ad extra: the call of Abram,
the Exodus, the Incarnation. These actions both recount and predict divine
responise. What God has revealed in the past can be used as a basis for the
human expectation for the future. For Scotus, it is not the fact of divine gra-
ciousness and fidelity that is at issue; it is the extent of divine graciousness and
fidelity that cannot be assigned ahead of time. This movement of divine gra-
ciousness of which the Incarnation is the fullest manifestation culminates in
the divine response of acceptance in the order of merit. This is the act of love
by which God accepts any human action as worthy of reward and orders it
toward whatever manner of fulfillment that is deemed suitable according to
divine generosity. )

When Scotus discusses the order of merit, he situates it clearly in the
theological domain, because it depends upon the nature of God, precisely as
revealed in Scripture. When he speaks of divine acceptance, Scotus assumes
that the God referred to is one that we know well both from our reflection
upon scripture and upon our own personal experiences. This is a God who can
be trusted. Acceptance appears as the culmination of divine intentionality from
the first moment. There is no distinction between the graciousness of the cre-
ator, the redeemer and sanctifier. Nothing, not even human weakness, has
interfered with the realization of divine desire. Indeed, history unfolds as a
single movement of love that informs human experience. Acceptance is noth-
ing less than the bringing to completion of the good work begun by God at
the moment when order came forth out of chaos. As ordered and ordering
love, it is part of the overall divine intention to reveal and share graciousness
and mercy. Like divine action recorded in Scripture, the act of acceptance
expresses the divine joy and, in particular, the delight with which God re-
sponds to every human action. Acceptance is the divine applause for human
efforts at loving; the divine joy at the sight of human generosity. Here God’s
freedom meets human freedom; God’s love encounters human love. Here God
freely and lovingly embraces a human action performed out of love. This ac-
tion, however great or small, is accepted and rewarded. Indeed, where the
order of merit is concerned, Scotus affirms only one certainty: God’s freedom
and love are so immense, that we can count on a reward far beyond anything
our actions deserve. Divine goodness does not stop there, for our sins will be
punished far less than they deserve:

And so, it is well said that God always rewards beyond our worth, and
universally beyond any particular value which an act might merit. This
merit is beyond nature and its intrinsic goodness; it is from a gratu-
itous divine acceptance. What’s more, even beyond that justice which
would commonly reward an act, for God rewards by means of pure

liberality.*

If all this is true, then the highest human perfection is not justice (or even
acting out of the affection for justice). This represents the fulfillment of moral
perfection, but not yet a perfection that shares in divine life. Rather, the high-
est perfection is love, and generous love in imitation of God’s outpouring in
creation, redemption and salvation. The two intentions (justice and charity)
do in fact make the actions different. An act performed out of love is superior
to one performed out of justice because it imitates the divine action and is
never limited by the constraints of what is required. Indeed, divine action goes
beyond justice to us because generosity is never limited to what we deserve.

Divine acceptance is the manifestation of generous freedom according to
a Franciscan perspective. Just as Francis was free to throw all his possessions
away and rely completely on the love of God, so God is free to throw caution
to the wind, as it were, and toss out rewards, not so much to the completely
undeserving (since God can never reward the sinner for sin, nor punish the
good person for being good)-Scotus states this clearly in Ordinatio IV, d. 46°~
but far beyond the actual amount that might be determined in a calculation of
strict justice. This sort of God is depicted in the parable told by Jesus in Mat-
thew 20: the generous master who pays everyone the same, and wonders why
some complain because he is generous.

When, therefore, Scotus exalts the action of the divine will in his texts, it
is the affirmation of the divinity of generosity, a defense of the Franciscan
penchant to throw caution to the wind. This is what it means to rely “mere ex
voluntate Dei”—solely on the divine will-which really means solely on divine
love and generosity.

Generosity is thus rendered rational; indeed, it is rationality itself. In the
generous act, the person pours forth, not unreflectively nor because of any
external constraint or condition that requires action of a particular sort, but
because this is what it means to be that sort of person. Here generosity meets
integrity, as the deepest reality of the divinity is generous and intentional love,
mercy and forgiveness. The reason God acts in this way, Scotus would argue,
is because this is the sort of person (or Triune communion) that God is. This
God is clearly not the God of the Philosophers, or the intellectuals of his time.
It is not the God of Aristotle or Plato: 2 God understood to be Ground of
Being, Unmoved Mover, Necessary Principle or Form of the Good. These
gods are fine for others, but they do not hold a candle to the triune God re-
vealed in Jesus Christ. And here, Scotus argues, Christianity has something
that really is Good News.

Indeed, this God is not best encountered by thinking or speculating about.
the divine nature: not a God of theory at all. Scotus defines theology as praxis,
not a speculative or contemplative science.® '

This is a personal God encountered by and in the activity of loving and
selfless generosity: a God of praxis, 2 dynamic God to be encountered not
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possessed; a God into whose inner life we are invited and whose sole desire is
to transform us into our true selves, as genuine and vibrant imago Dei. This
God is frightening. Here is not someone to carry around in a purse or wallet.
This is a demanding, irritating, relentless “Hound of Heaven” sort of God,
who never leaves us where we’d rather stay and always calls us further and
deeper into the reality of love, generosity and mercy.

In these moments, we do not act as individual agents. Indeed, here is where
the divine presence is fully operative with us and fully generous toward us.
God cooperates so intimately with human choice and freedom, affirms Scotus,
that divine love is present to each of our choices and desires only that we
choose rightly. God longs for our best choice and gives us all the help that we
need, but never makes us choose rightly. We must do that for ourselves. When
we do choose both freely and as God would have us, we join our energies with
the divine outpouring of gracious goodness into the world. Every act of praxis
is a moment that has been prepared “from the foundation of the world.” Every
moment that has gone before has been leading up to this moment. At this
moment, we are fully free, fully rational and fully human. All reality awaits our
choice.

Endnotes

'Ordinatio 11, 6.

?An English version of this text can be found in Allan B. Wolter, Duns Scotus on the
Will and Morality (Washington: CUA Press 1986), pp. 238-255.

*William A. Frank, “Duns Scotus’s Concept of Willing Freely: What Divine Free-
dom Beyond Choice Teaches Us,” Franciscan Studies 42 (1982): 86.

‘Ordinatio 1, d. 17, n. 149 (Ed. Vat. 5:210). Translation mine.

*Duns Scotus on the Will and Morality, p. 245.

See Ordinatio Prologue, Pars V, (1).
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On the Significance of Being “You”

Exploring Scotistic Insights for Franciscan Life
and Ministry in a Post-Modern Context

F. Edward Coughlin, O.FM.

The most popular movie in 1971 was Love Story; other favorites that year in-
cluded the Summer of 42, The Owl and the Pussycat, Fiddler on the Roof, and the
Oscar went to the French Connection. The movie Harold and Maude premiered
that same year and was a box office flop.! The story of the relationship be-
tween the twenty-year-old Harold and septuagenarian Maude did not capture
the imagination of moviegoers. Ironically, the movie quickly became some-
thing of a cult favorite among the coming of age baby boomer generation-a
generation characterized by its preoccupation with self, eagerness to explore
new experiences, readiness to experiment with a wide variety of illegal drugs,
and an inclination to challenge the traditional values and assumptions of every
institution.

Harold Chasen is a bored and emotionally dulled young man. He dresses
formally and lives in a beautiful but sterile mansion. He is a loner who fre-
quently stages elaborate suicide attempts to get attention, particularly that of
his distant and self-preoccupied mother. When Harold’s analyst presses him
to say what he does for fun, “what gives him that special satisfaction?” Harold
replies: “I go to funerals.” In a later scene we also learn that he enjoys watch-
ing demolitions. A powerful counter-point commentary is provided by the
Cat Stevens lyrics: “. . . lift your head, and let your feelings out instead. And
don’t be shy, just let your feelings roll on by, on by.”

Dame Marjorie Chardham, Maude, is an unconventional free spirit who
is full of life and enthusiasm. She lives in a railroad car that sits across the
highway from the Pacific Ocean. Her home is warm and looks very lived-in. It
is crammed full of treasured memaorabilia that she describes as “incidental, not
integral.” Maude is turning eighty on Saturday—an age that she believes is “long
enough.” She has decided that her life will “all be over on Saturday.”

In one scene, Maude describes herself to Harold as someone who is “al-
ways looking for the new experience.” Harold replies: “Maybe; nevertheless
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think you are upsetting people. I don’t think that’s right.” Maude explains,
“Some people get upset because they think they have a hold on things. I am
merely acting as a gentle reminder to people: here today, gone tomorrow; so
don’t get too attached to things now.” Maude’s free spirited philosophy is con-
veyed in the Cat Stevens lyrics: “if you want to sing out, sing out. And if you
want to be free, be free. . . . If you want to be me, be me, if you want to be you,
be you. ‘Cause there are a million things to be, you know that there are. .. ™

In this article, I would like to use the characters and experiences of Harold
and Maude to draw out some of the practical implications of two Scotistic
doctrines, namely, (1) the principle of individuality, “thisness” and (2) the hu-
man heart’s affection for justice and affection for self. Both of these doctrines
hold the potential to offer some useful and practical guidance to contempo-
rary men and women who desire to experience a greater measure of peace in a
fragmented and disordered world. They also offer a creative and helpful way
to envision a way of living in “right relationship” characterized by mutuality
and harmony in a world torn apart by division and discord.

The challenge of peace as well as the longing for right and reconciling
relationships are among the most pressing needs in these complex and con-
flicted times. Paradoxically but not surprisingly, the proclamation of peace
and an emphasis on right relationship are two of the outstanding characteris-
tics that distinguished the life and ministry of the early followers of St. Francis.
The enduring wisdom and insightful perspective of Scotus, an important theo-
logian-philosopher within that early tradition, offers contemporary Franciscans
an invitation to rediscover some of the essential characteristics of the Franciscan
charism within the Church and world. These Scotistic doctrines also offer
contemporary Franciscans a better way to understand core challenges at the
heart of the life and ministry of Franciscans who are making a significant dif-
ference in our contemporary Church and in our post-modern world.

The Principle of Individuation —“Thisness”

Haecceitas, “thisness,” is the principle of individuality. It has a twofold func-
tion in Scotus’s work in that (1) “it makes an individual unique and incapable
of duplication, even by an omnipotent God; and (2) it differentiates [each indi-
vidual] radically and ultimately from each and every other individual. . . .”*
According to Scotus, it is “the individual that is primarily intended by God.”
We should understand, therefore, that in the words of Mary Beth Ingham,
“[e]very being within the created order possesses an immanent dignity; it is
already gifted by the loving Creator with a sanctity beyond our ability to un-
derstand.”sEach person’s “thisness” is, in fact, “a sacred mystery that is known
fully to God alone.” Allan B. Wolter can argue, therefore, that this Scotistic
doctrine:

316

would seem to invest each [human person] with a unique value as one
singularly wanted and loved by God, quite apart from any trait that
person shares with others or any contribution he or she might make
to society. One can even say, haecceity is our personal gift from God.?

Scotus’s principle of individuality reflects a high point in the early
Franciscan theological tradition’s reflection on the noble dignity of the human
person. In his fifth admonition, Francis invited everyone to “Consider . . . in
what excellence the Lord God has placed you for [God] created you and formed
you to the image of [God’s] beloved Son according to the body, and to His like-
ness according to the Spirit.” He concluded this admonition by challenging all
women and men to “glory in your infirmities (2 Cor 12:5) and [bear] daily the
holy cross of our Lord Jesus Christ (cf. Lk 14:27).”

The ancient wisdom at the heart of this admonition emerged as a central
theme in the Franciscan theological tradition. In the theology of Alexander of
Hales, Bonaventure, and others, it played a prominent role and acquired some
distinctively Franciscan characteristics.

The “excellence” of our having been made human and “in the image of
God?” also plays an important role in Scotus’s theology and philosophy of love.
One of his most distinctive contributions to the Franciscan tradition in this
area is his principle of individuality. This principle demands that “you” con-
sider honestly how “you” have “received” the gift of “your” being—“thisness”-
and then consider how “you” are living and loving in the light of that gift. Itis
a challenge to hear the “you” in Francis’s admonition in a singular kind of way.

The challenge of “receiving” the gift of your unique being invites each of
you to struggle to comprehend some measure of the mystery of your “thisness,”
the fact that “you” are “singularly wanted and loved by God.” It involves an
honest attempt to open your heart to the reality of love itself, a love that en-
ables “you” to be loving and empowers “you” to become more loving. Ideally,
a sense of your excellence and “thisness” becomes the firm foundation upon
which “you” struggle to enflesh love in the ordinary, sometimes extraordinary
moments of “your” life.

Francis heard the humble and crucified Christ’s call to love. He under-
stood this call to love as a call to “live according to the form of the Holy
Gospel”” in the range of relationships that defined his life-a range that in-
cluded being present to the Lord in prayer, to the poor and suffering in their
need, to the brothers in the witness of their life together, and to a Church in
ruins. He responded generously to this call and encouraged others to strive to
“follow the teaching and the footprints of our Lord Jesus Christ” as “best”
they could.!! By continuing to embrace daily the demands of the call to love
and be loving, successive generations of Francis’s followers have struggled to
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discover how each one of them can make a singular difference on the margins
of the Church, within the local communities, and in the middle of the market-
place.

In the movie, Maude senses intuitively that Harold does not grasp the
singular significance of his life, the fact that he—“Harold”-might be wanted
and loved by anyone, much less by a God who freely and deliberately called
him into being. Maude’s intuition leads her to render herself present to hl‘rfl,
to engage him in conversation, and to invite him into experiences that will
challenge him to understand his life and the world in a whole new way.

In one scene, Maude recruits Harold to help her rescuea dying tree from
the suffocating smog and unhealthy environment of downtown Redwood City,
California. She assures Harold that “we have got to do something about this
life.” Having clarified the urgency of the task, this unlikely pair steals a shovel,
loads the tree onto a “borrowed truck,” and races down the Pacific Coast High-
way. Unaware of the importance of their mission, a California highway patrol.-
man manages to pull them over. Maude refuses, however, to enter into his
understanding of how things ought to be. She boldly informs him that she
does “not believe in having a driver’s license” even though she acknowledges
that she has been driving for 45 years. When he asks if the truck is hers, she
informs him that she “just took it.” Sensing the problems that are about to
entrap her, she speeds away. When the patrolman pursues her, she draws him
into a tight series of circles across the width of the highway. His motorcycle
stalls and he falls. Freed from his attempts to control and limit her, Maude
continues joyfully and confidently on her way. Before the sun sets, the tree i.s
transplanted in a forest and Maude assures Harold that it will be just fine. “Itis
where it needs to be, where it can grow.”

In another scene, Maude tells Harold that if she could be a flower she
would want to be sunflower: “They are tall and simple.” She then asks Harold:
«“What flower would you like to be?” Somewhat hesitantly he says: “Oh, I

don’t know. One of these, maybe” as he points to a single daisy ina huge patch .

of wild daisies.

“Oh, but they’re NOT all alike,” Maude informs him. “Look.
See, some are smaller; some are fatter; . . . some have lost petals. All
kinds of observable differences! You see, Harold, I feel that much of
the world’s sorrow comes from the fact that people are ‘this’, yet allow
themselves to be treated as if they were ‘that.”

As the camera pulls back we discover that the daisy patch is in a cemetery
with uniform rows of white headstones suggesting that any measure of the
individuality of those who have died has been eliminated.
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Without in any way suggesting that Maude is an astute Scotistic philoso-
pher, I do think her dialogue with Harold reflects an appreciation of the es-
sence of Scotus’s principle of individuation, “thisness.” She notices things and
delights in the value and mystery of even the smallest of things, the most ordi-
nary kinds of experience. She has seen a lot of life and exudes a sense of inner
peace and happiness. She seems to truly enjoy the simplicity of her life on the
edges of the world in which she lives.

Maude’ sense of herself as an individual enables her to be present to Harold,
to respect his individuality, and to offer him the possibility of coming to know
through experience his goodness and discover his capacity for love.

Maude becomes a mirror, a model, and a mentor in Harold’ life."? By
choosing to be present to him, to accept him as he is, and to walk with him,
Maude is able to establish a relationship. It is a personal relationship through
which she is able to invite Harold to look at things in different ways, to think
differently, and to respect the desires of his heart. By encouraging him to do
different things—“make some kind of music,” “stroke, palm, caress, explore”
the smooth contours of a sculpture in her living room, have fun at a carnival,
for example-she invites Harold to discover new dimensions of his life. Maude
is even able to provide an environment safe for Harold to begin to acknowl-
edge and feel the inner pain that he had learned to avoid and deny.

Let’s not presume that all the experiences Harold and Maude shared were
praiseworthy, appropriate, or necessary-they smoked a bong and shared sex,
for example! What was critical for Harold, as for ourselves, was his experience
of Maude’s respect and love for him as a unique individual. This caring rela-
tionship became an encounter with the power of love (grace). It forced him to
struggle with its implications and to search for a more adequate understanding
of both himself and his relationship with the world.”® As the Cat Stevens lyrics
suggest, Maude led him “on the road to find out” the deeper meaning of his
life and enabled him to discover that some of the answers “lie within, so why
not take a look now?”"*

Harold’s response to Maude’s loving presence in his life is captured in the
song I Think I See The Light when Cat Stevens sings:

I used to walk alone, every step seemed the same.

This world was not my home, so there was nothing much to gain.
Look up and see the clouds, look down and see the cold floor.
Until you came into my life, girl, I saw nothing, nothing more.
Until I found the one I needed at my side,

I think I would have been a sad man all my life.

I think I see the light coming to me,

Coming through me giving me a second chance.
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Because Maude chose to be a loving presence in Harold’s life, he “found
the one [he] needed at [his] side.” The “light” she brought into his life gave
him “a second chance.” She treated him like a “this,” not a “that.” In the com-
pany of Maude, Harold began to feel loved and wanted by a woman who had a
sense of her own self, who chose to turn her attention to him, and who con-
cerned herself with what might be good for Harold rather than for her self.
Maude’s desire to establish a mutual and harmonious relationship with Harold
went a long way toward establishing the conditions wherein Harold could con-
sider new choices and explore new relationship possibilities.

Maude serves “as a gentle reminder” to the followers of Francis that each
of us must, in the first place, struggle to grasp something of the mystery of our
“thisness,” the fact that each of us is “singularly wanted and loved by God.”
This is not an argument to support the cultivation of eccentricity. It is not a
call to radical individuality. It is not a clarion call to an “anything goes” men-
tality. Rather, it is a call to be rooted and grounded in the mystery of God’s
singular love for each of us—a way of being in the presence of love itself that
makes “me” more capable of loving others, the world, and myself in a singular
way. )

Maude also serves as “a gentle reminder” to the followers of Francis that
our Gospel way of life and ministry is essentially a challenge to be in relation-
ship-to cultivate loving-relationships that mirror and model, even if dimly
and in an obscure way, the mystery of God’s singular love for each person and
all creation. Rooted in the “sanctity that is beyond our ability to understand,”
at least in theory, we are inclined and empowered to turn our attention to
living the implications of God’ loving desire for each of us to be a unique
individual.

The Heart’s Two Affections

The human person’s capacity for action is rooted in the fact that all ratio-
nal creatures have been made in “the image of God,” that is, gifted with the*
powers of knowing and loving, as well as free with respect to choice. One of
the most distinctive features of Scotus’s understanding of the nature of the
“rational creature” is his focus on the human will, the principle for all action,
that is, right-willing, ordered-loving, justice. This is essentially “a focus on the
power of love, the perfection of which reveals the fullest understanding of the
human person as rational and as created in the image of God.”"

As conceived by Scotus, the will is the power of loving desire passing into
action. It is “the dimension of the self that is constituted to respond rationally
to the command of Jesus: love your neighbor as yourself.”'¢ The intellect, the
power to know and understand, is the faculty that informs, works with, and
serves the activity of ordered loving, justice, right-willing.!”
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Scotus’s understanding of the will is best grasped in terms of the will’s two
affections and its freedom. Following Anselm, he identifies the will’s “two af-
fections” as the affection for justice (affectio iustitiae) and the affection for the
self (affectio commodi). The two affections are “really dispositions for loving.
"They are metaphysical desires. They are not ‘felt’ affections, nor are they emo-
tional responses to reality.”*® They do reveal, however, the genuine “desires
within the human heart.”"® A working knowledge of these affections will, there-
fore, help us to understand better, and in a very personal way, how one might
strive for a greater measure of personal integrity, how one might struggle for a
greater measure of inner peace and harmony, and how one disposes the self in
cooperation with grace to enter into relationships that value individuality,
mutuality, and the good in itself.

The Affection for Self

"The affection for what is advantageous to the self (affectio commuodi) reveals
a basic instinct within the human heart for one’s own perfection “which con-
sists above all in happiness (beatitudo).”” It demands that we pay attention to
our intentions and desires—our inner life and our legiimate human needs. It
also confronts us with the necessity of prudently and freely choosing to love
ourselves as individuals while avoiding the temptations of either “excessive”
self-indulgence or “irresponsible” self-denial. However, this is not to suggest
that the concern for self is necessarily “selfish.”! :

The affection for one’s own advantage reveals a natural and fundamen-
tally “healthy concern for self.””? It is “radically self-centered” at least in the
sense that “nature seeks primarily and above all else its own welfare”—happi-
ness (beatitudo).” This affection manifests itself in a variety of emotional re-
sponses, both positive and negative, as they incline a person to either desire to
take possession of a good and/or to protect one’s own self.

The presence of strong emotions—anger, jealousy, envy, for example-re-
veals natural desires within a human heart in a particularly important way.
They alert “me” to inner truths about: (1) what truly matters to “me,” (2) the
good for which “I” long, even if only privately or somewhat unconsciously,
and/or (3) the fears and anxieties that arise because of “my” expectations of
what is due “me” or how ”I” might preserve the good “I” have taken hold of,
even if in a very tenuous way.

More often than not, strong negative emotions reveal dimensions of the
self that an individual might be reluctant to acknowledge. Frequently, emo-
tions like these reveal truths for which “I” might not yet be ready to assume
responsibility. For this reason, it takes skill and discipline to confront the subtle
ways “I” might be reluctant to consider reality objectively or allow demanding
truth to come into “my” conscious awareness (e.g., defense mechanisms: de-
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nial, avoidance, projection, splitting, and the like). It takes inner faith and cour-
age to acknowledge, at least to myself, my anger when I am trying to appear
happy, my negative feelings when I am expected to be nice. There are numer-
ous ways in which the affection for what is advantageous to the self must be
acknowledged, learned from, and worked through if my capacity to love freely
and justly is going to mature and develop as fully as it might. As Wolter notes,
“the inclination for the advantageous does not need to be eradicated as some-
thing bad, but rather, controlled or moderated lest it lead to excess.”*

In the movie, the prim, proper, and always composed Mrs. Chasen is self-
centered, that is, focused totally on herself and her preferences in an extreme
way. She knows what she likes, wants, and needs to be doing at every moment
in her day. She does not hesitate to impose her preferences and judgments on
Harold in ways that demonstrate a complete lack of respect for the desires of
his heart. In one scene, for example, she informs Harold that his car, a black
Cadillac hearse, is a “monstrosity . . . an ugly black horror . . . an embarrass-
ment!” In a later scene, with the tune from If You Want To Sing Out, Sing Out
playing in the background, she presents him with a silver gray jaguar coup
convertible-a car she describes as “more appropriate for you. I like it very
much.” As she walks away quite satisfied with herself, we see Harold holding a
flaming welding torch in his right hand next to the car with its huge red bow.
After glaring angrily at the place where she stood, he lowers the welder’s shield
over his face and turns his attention to transforming the jaguar into a sporty
black jaguar hearse.

In another sequence, Harold’s mother informs him that she has decided
that it is time for him “to take on adult responsibilities . . . to get married.” She
also decides that the best way to find him a suitable wife is to seek the assis-
tance of a dating service. When the application arrives, she informs Harold
that he must complete the “Personality Inventory.” She then proceeds to read
the questions to him but quickly becomes absorbed in answering them as she

thinks best. In the meantime, Harold takes a gun out of his briefcase. He points |

it at her and glares darkly at her. Suddenly, he shoots himself-another fake
suicide attempt that annoys her but does not distract her from answering the
remaining questions.

Regrettably, Harold is shy in a very self-conscious kind of way. He rarely
lifts up his head and never lets his feelings out.” He is only able to express the
desires of his heart in indirect or passive aggressive ways. He does not seem to
have discovered the inner strength to pursue his legitimate needs, those things
that might be good for him as an individual. His dark moods and downcast
eyes suggest that he experiences little peace within himself. While he seems
reluctant to pursue any kind of relationships, his chance and graced encounter
with Maude becomes a critical turning point in his life.

322

The Affection for Justice

The affection for justice (ffectio iustitiae) is the “nobler” and metaphysi-
cally higher affection.? It inclines the human person to will a good that is “not
oriented to the self,”? that is, the honest good or the good in itself (bonum
honestum). The affection for justice may be understood, therefore, as “a posi-
tive bias or inclination to love things objectively or as right reason dictates.””
Thus, Scotus argues that God is to be loved for God’s own sake “insofar as
[God] is good and is the first good.”” Lesser goods are to be loved secondarily
and honestly, namely, in terms of their intrinsic worth “rather than in terms of
how the lesser good might perfect one’s individual person or nature.”°

Scotus’s understanding of this affection is based on two assumptions. First,
he argues that “[t]o love something in itself (or for its own sake) is more an act
of giving or sharing than is desiring that object [good] for oneself.”! Second,
he also argues that in justice, there is “but one goodness toward which charity
is directed, and that is God in [God’ self] and [one’s] neighbor as turned to-
wards God in love.”? Therefore, God is to be loved in the first place, other
goods are to be loved secondarily in and through the love that is God—caritas.

As Ingham notes, the affection for justice is operative when honest choices
cost “me” something.* It expresses the rational desire to love others “as they
deserve” and to the extent that they deserve, not from any profitability to be
gained” for one’ own self.* The inner movements associated with this affec-
tion provide important clues, therefore, that reveal a person’s character and
what motivates an individual.*

While the affection for justice looks beyond the self, it is not necessarily a
“self-less” affection. Rather, it reveals the human capacity to look beyond the
self without denying the value of the self. It demonstrates the human capacity
to sacrifice what may be advantageous to the self for the sake of a higher good.
In its purest, highest, and most radical form, the affection for justice imitates
the charity of Christ in his willingness to be crucified because of the “excess of
his love.”*

The Heart’s Two Affections and the Struggle for Inner Harmony

The affection for justice and the affection for what is advantageous to the
self are both “God given and lead to [God] in different ways.”” We need to be
alert, therefore, to the fact that “in every rational choice both affections are
present and at work. The key to right loving lies in the appropriate relation- -
ship between them.”® A conceptual understanding of these affections pro-
vides a practical and helpful framework for reflection and discernment in sort-
ing through the heart’s strong, sometimes confused, often conflicted desires

323



“on the road to find out” the meaning, purpose, and goal of “my” life. This is
a task that is critically important in moral decision making, in the struggle to
build mutual relationships, and in fulfilling the command that “I” should strive
daily to love God above all things and “my” neighbor as “my” self.

As suggested above, it takes skill, strength, inner discipline, and courage
to face these challenges honestly. Without question, it demands faith to be-
lieve that sometimes, in the most mysterious of ways, our God intends to lead
us through these desires to a better sense of what is truly good, right, and just.
Therefore, in approaching these challenges, we should not lose sight of three
of Scotus’s most fundamental assumptions, as seen below.

First, the assumption that justice is the free choice made by a maturing
individual who is grounded in a sense of his or her being “singularly wanted
and loved by God.” Second, the assumption that the choice of the honest good,
a good that may have no reference to the self, reaches beyond but does not
preclude or deny in any way a genuine love for the self and its legitimate de-
sires. Third, the assumption that the choice to love and be loving is learned in
the crucible of experience as a person of faith strives to love rightly, justly, in
an ever more Christ-like way. Thus, character is both formed, and continues
to be formed, as a person of faith makes loving choices. Over time, one can
expect better glimpses of God’s love and come to appreciate, in ever-deeper
ways, the fact that “I” am indeed “singularly wanted and loved by God.”

Throughout the movie Harold and Maude, we get a sense of the life that
Maude has lived. In one scene, for example, she tells Harold a few things about
her life in Vienna before the war. Her face reveals how precious and delightful
her memories are and yet, at the same time, we see some of the pain she carries
within as she looks away and gathers herself before she begins to talk about
other things.

When Harold asks her about an umbrella hanging like a picture on the
wall she tells him that it is from the days when she demonstrated “for the big
issues—liberty, rights, and justice.” She claims she no longer needs the um-
brella anymore to defend herself; now she “embraces” things and is “fighting
for the big issues in a small, individual way.”

In another scene Harold takes Maude to a junkyard. As they are enjoying
their picnic lunch, they watch the heavy machines grind, crunch, and chew on
the scrap metal. After acknowledging that the junkyard might hold some mea-
sure of attraction for him, Maude turns to Harold and asks: “Is it enough?”
She then explains that she is someone who “likes to watch things grow . . . fade

.. die ... and change into something else. Ah life!”

Maude knows herself, she knows the stories that formed her character and
the moments that wounded her heart. She evinces a sense of inner peace, poise,
happiness, and joy. Harold describes himself, however, as someone who “has
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not lived” but “has died a few times.” In response, Maude advises him: “A lot
of people enjoy being dead. But they’re not dead, really. They're just . . . back-
ing away from life. Reach out. Take a chance. Get hurt, even! Play as well as
you can. Go team! Giveme an ... L -I-V-E!... Otherwise you have
nothing to talk about in the locker room.”

Once again, I would like to suggest that Maude serves as “a gentle re-
minder” to the followers of Francis that we are called to lean into life, not to
back away from life with its joys and sorrows, complications and promises. In
facing this challenge, it will be helpful to keep in mind the many early Franciscan
stories that demonstrate so effectively Francis’s willingness to attend person-
ally to the challenges of discerning continually the desires of his heart in the
context of his Gospel commitment.

In his prayer Francis was always asking: “Who are You, my dearest God?
And, what am I?”* It was the hard question through which he discovered
God’s love for him. Even as he struggled to understand the message of the
crucified One, he felt empowered to begin repairing “a house in ruins” by
serving among the lepers, forming brothers according to the wisdom of the
cross, giving the Gospel as a form of life to all who asked, working for peace
between a wolf and a city, a mayor and a bishop, and the like.* In other words,
Francis lived Scotus’s understanding of the affection for justice in a most sin-
gular way. For me, a character like Maude, someone less renowned for her
holiness and more like myself, also serves as a helpful reminder that “I” must
strive evermore consciously to live more justly “in a small, individual way” by
making the small choices that daily invite me to be loving and act justly.

Maude also serves as “a gentle reminder” to the followers of Francis that
all of us, “wherever we are, in every place, at every hour, at every time of day,
everyday and continually”* must strive to be attentive to the demands of rela-
tionship and consider carefully what loving presence might require of each of
us in terms of justice “in a small, individual way.” In this way, a follower of
Francis can stand receptive to the various ways grace and life seek to engage us
and invite us to love, that is, to live rightly and justly by choosing goodness—
God in all things and above all things.

Conclusion

Harold takes great care in preparing for Maude’s eightieth birthday. He
decorates her home with huge and colorful paper daisies. On a small table he
has a bottle of champagne chilling, a cake with white icing and yellow flowers,
and a single daisy in a small vase. He shows her all these things as their evening '
together begins; he promises her that after dinner he has one more special
surprise for her—a marriage proposal-which he hopes will “make her very
happy.” Maude replies: “Oh Harold, I am happy. I can’t imagine a lovelier
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farewell . . . my eightieth birthday . . . .I took the tablets an hour ago. Ill be
gone by midnight.”

. Harold panics when he realizes what she has done. As they speed toward
the hospital in the back of an ambulance, Maude expresses her frustration at
“all this noise, so unnecessary.” On the way, Harold tells her how much he
loves her. With a broad and peaceful smile, Maude replies: “Oh Harold, that is
wonderful, go and love some more!”

The movie’s ending is obviously bittersweet. After Maude dies, we see
Harold’s black jaguar-hearse careering off a cliff into the Pacific Ocean. Thank-
fully, Hollywood endings rarely disappoint. As the camera pulls back we see
Harold strapping on the banjo Maude gave him as he begins to sing and dance
across a field above the cliff. In the background we hear Cat Stevens singing:
“If you want to sing out, sing out. And if you want to be free, be free . . . Ifyou
want to be me, be me, if you want to be you, be you. ‘Cause there are a million
things to be, you know that there are. . ..”

Hopefully, this attempt to bring the characters of Harold and Maude into
something of a dialogue with two Scotistic doctrines sheds some light on how
the contemporary followers of Francis might live in the light of the tradition’s
wisdom in their search for inner peace and right relationship in particular. It is
a challenge to “you” and to “me” to hear, in a very personal and singular way,
the call to live the Gospel in the relationships that seek to engage us at this
moment in our lives. It is a call to face the big issues in a simpler, singular, but

always more loving kind of way. So, let’s “go, and love some more.”
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BOOK REVIEWS

Poetry As Prayer: Saint Francis of Assisi. Murray Bodo, O.EM.
Boston: Pauline Books & Media, 2003. 152 pp.

The most recent entry in the Poetry As Prayer Series published by Pauline
Books & Media comes from the pen of Murray Bodo, O.F.M., and provides a
new view of the poor man from Assisi, Francis. Filled with insights into Francis
as mystic, as poet, and as saint, Bodo encourages his readers to recognize the
lessons we can learn about prayer through a careful and attentive re-reading of
Francis’s life and his writings—particularly the Canticle of the Creatures—within
the context of the medieval culture in which he was planted.

The opening chapter leads the reader through a brief discussion relevant
to common qualities found in both good poetry and good prayer. Both are
characterized by an economy of language which encourages honest expres-
sion. When they arise from the deep conflicts of the human heart, both poetry
and prayer are personally authentic. Both enable the reader to see things anew,
by requiring a second look and a passionate response. And both open the reader’s
eyes and ears to the unseen and unheard world within.

In Chapter Two Bodo recounts the life of Francis, with special emphasis
on the process of conversion that eventually resulted in personal sanctity. Chap-
ter Three makes the connections between Francis’s cultural, spiritual, and
mystical experiences and translates them for the modern reader. Here Bodo
describes the medieval mindset: the ideals of chivalry, courtly love, and the
language of allegory. In these chapters, the holiness of Francis becomes clearer
and clearer; so do the reasons for which he has drawn admirers and followers
through the centuries.

Chapter Four provides the reader with the historical context of The Can-
ticle of the Creatures. Sometimes called The Canticle of Brother Sun, it is this
text—of all of Francis’s writings, according to Bodo-that most clearly reveals
Francis’s soul. Chapter Five takes the reader through a prayerful meditation
on the Canticle, arriving at the conclusion that:

St. Francis’s Canticle is a concrete expression of the mystery of the
Incarnation, the mystery of God’s entering the world in the person of
Jesus Christ. In that Divine act, all of creation is touched by God. . . .
Nothing is simply ordinary because of the extraordinary visitation of

God.
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For practitioners of poetry and prayer, Bodo includes the final chapter,
“Ways to Read Poetry Prayerfully.” Including several methods of involving
oneself in praying the poetry internally, he also provides a list of additional
poems which continue the process of integrating the poet and the pray-er in
each of us. The selections offered represent poetry from a variety of authors—
Brother Antoninus to Charles Wright-and are intended as a starting point, or
as a handy list to take with you to the library.

This small, easily-packed book provides guidance, practice and inspira-
tion for anyone seeking a new understanding of prayer, a new understanding
of Francis, or both. It is a welcome addition to anyone’s bookshelf and will find
a comfortable niche with other inspirational or personal reflection books used
as prayer-starters. Its pages are enlivened with images of the Giotto cycle of
frescoes in the Basilica of San Francesco in Assisi, Italy. Reading Bodo’s thoughts
and savoring the classic Franciscan art underlines the quotation from Mark
Van Doren with which he opened his text: “A good poem is the shortest dis-
tance between you and the subject.”

Daria Mitchell, O.S.E.
St. Bonaventure, NY 14778

The Poverty of Riches: St. Francis of Assisi Reconsidered. Ken-
neth Baxter Wolf. Oxford Univeristy Press, 2003. 165 pp.

In the single blurb on the back cover of this work, historian Sharon Farmer
informs the reader that the author has “written a fascinating and deeply dis-
turbing meditation on the meaning of poverty in Western Medieval Chris-
tianity.” After a careful reading of its short but impressively researched work
(87 pages of text and 46 pages of endnotes), I agree with Professor Farmer,
though I think not for the same reasons. .,

Wolf’s book is fascinating in that the exemplary life of Francis makes for
an odd target in a world replete with examples of avarice, sham humility, and
self-promotion, all of which he charges to Francis. The level of sustained cyni-
cism Wolf attaches to Francis and his motives is deeply disturbing. As I read
the text, the author sees Francis as a supremely spiritually and socially self-
elevated person, elevated at the expense of and in callous neglect of the genu- -
inely needy.

At the heart of Wolf’s picture of Francis is a distinction between voluntary
and involuntary poverty. Involuntary poverty, or “unholy poverty”-as Wolf
sees Francis, and by extension, all mendicants—refers to those who are afflicted
or poor “because of circumstances beyond their own control.” Those who
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choose voluntary poverty do so as a means to “spirtual regeneration” and “per-
sonal identification with Jesus.” Wolf implies that Francis’s poverty “really had
little to do with the poor.”He writes:

But when Francis finally settled on a particular way of life that made
sense to him, it did not revolve around helping the poor, giving alms
to lepers, or feeding the needy. Instead Francis opted for the “high
road” in imitating the self-imposed poverty of Jesus by disposing of
his own possessions and living, as he saw it, anyway, in complete and
total dependence on God.

Further, in the author’s view, the founding of an order was detrimental to
society because “it compromised the goals” of service to the poor. There are
other areas of misinterpretation throughout the book, too many to cite here.
Missing from Wolf’s reconsideration is Francis’s experience of the theological
virtues of love, faith, and hope that informed his worldview and sustained his
actions. Missing is consideration of the vow of poverty in a vocational context.
Missing, too, is a rigorous historical analysis of Francis’s supposed ineffective-
ness in helping the poor. Wolf presents no evidence of actual negative effects
of voluntary poverty on the involuntary poor, either by episode or supported
research.

Tim Weldon, Ph.D.
University of St. Francis
Joliet, Illinois
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President at Loyola-Marymount University. Her most recent publication is

Scotus for Dunces: An Introduction to the Subtle Doctor published by Franciscan
Institute Publications.

About our Artists

Nick Parrendo is a life-long resident of Pittsburgh, PA and has been a
stained glass artist for over fifty years. His most notable work—eight windows
in Pittsburgh’s Trinity Cathedral-has been hailed internationally as a modern
masterpiece.

Lynne Anne Schimminger, FSS], is President of Immaculata Academy
in Hamburg, New York. Her art appears in The Cord for the first time with this
issue.
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The Sixth National Franciscan Forum
of the Franciscan Institute

Denver, Colorado, at the Adam’s Mark Hotel
February 26-29, 2004

TOPIC: THE PASTORAL IMPLICATIONS OF THE
FRANCISCAN INTELLECTUAL TRADITION

How can one move the beautiful word of the tradition from the
heart[s] of the specialists through the pastoral textbooks to the
people in the pews?

FACULTY WILL INCLUDE:

JOE CHINNICI, OFM; CANICE CONNORS, OFM
CONV.,; MARGARET CARNEY, OSF; DR. TOM
SHANNON; ED COUGHLIN, OFM;

AND TOM BOURQUE, TOR
AS FACILITATOR

CONSIDERATIONS:
Participation in the birthing of a new vision of being human...
Francis’s sacramental view of Church...
The primacy of right-ordered living...
The “dangerous memory” of the Crib, Cross and Eucharist...
Investigation into the ethical and pastoral dimensions of the
teachings of Scotus and Bonaventure....and Case Studies....

For information, contact
Kathleen Moffatt, OSF, Forum Coordinator
skmoffatt@aol.com
302.764.5657
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Franciscan
Studies
From
Your Home

/
Buided, self-paced courses on the
beritage of St. Francis of Agsisi.

The Institute for Contemporary Franciscan Life (ICFL)
at Saint Francis University in Loretto, Pennsylvania,
allows adult learners the opportunity to increase
Franciscan knowledge and learn more about Catholic
Franciscan values and their influence on contemporary
society through distance education.

Credit and non-credit courses as well as
limited scholarships are abailable.

To learn more about how you can
enhance your Franciscan knowledge,
contact us at: SAINT FRAN
(814) 472-3219 « ICFL@francis.edu I:JINirVE RS IT%IS

www.francis.edu FOUNDED 1847

Se

A Franciscan Retreat Center

Junipero Serra Retreat
A Franciscan Renewal Center
Malibu, California

Established in 1942 by the Franciscan Friars of California,
Serra Retreat is nestled between the ocean and the
mountains in serene Malibuy, conveniently accessible from
LAX and BurbanK airports.

Private retreats

Married couples

Recovery retreats

Days of Recollection
Specialized retreats

High school and college groups
Women’s and men’s weekends
Conferences

With a maximum occupancy of 100 guests, Serra Retreat
provides a chapel withi a panoramic view,
latge and small conference rooms,
, a fully staffed dining room,
and grounds for walking and silent reflection.

Jr. Warren Rouse, OFM
Director
Fr. Michael Doherty, OFM
Retreat Master
Sr. Susan Blomstad, OSF

Serm Ketreat

3401 Serra Road

Malibu, CA 90265

Ph: 310-456-6631 (Reservations)

ra Rerreat o

srmalifu@aol.com

waw: sbfranciscans.ony or
flobalretreats.com
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The Portiuncula Center For Prayer invites you

to the second in a series of summer retreats {ocun'ng' on Franciscan
Sources in

“ A Journey With"
Andre’ Cirino & Josef Raischl
St. Bonaventure’s The Soul’s Journey Into God
SUMMER 2004 AUGUST 6-14

The uniqueness of these Franciscan source offerings is that they come
in the context of a retreat, Each “journey” will be made with leaders who are
scholars and writers deeply immersed in the Franciscan tradition and spirituality.

This second retreat in our “Journey With” series explores
Bonaventure’s classic work, an often neglected source of Franciscan spirituality.
The opening session will feature an audiovisual presentation of Bonaventure’s life
in order to provide a context for the study of his work. Each day is dedicated to
one of the chapters in the journey. The daily format is balanced with instruction
on the text; time for reading and personal prayer; and community participation in
the Eucharist, morning and evening prayer, and time to discuss the day’s chapter.

In the summer of 2005, June 13-19, retreatants will be invited to
“Journey With” Bill Short, ofm, in exploring the writings of Thomas of
Celano the first and most contemporary biographer of Francis of Assisi.

Summer 2004 Retreat Offerings:

June 26-July 2 Pausing To Be Come Aware: A Preached Retreat
July 19- 28 Enter The Woods: An 8 Day Directed Retreat
August 6-14 A Journey With Bonaventure’s The Soul’s Journey

Contact; Mary Ann Hamilton Ph: 815-464-3880 email PORTC4P@aol.com

PORTIUNCULA CENTER FOR PRAYER
9263 W. St. Francis Rd. Frankfort, IL 60423-8330

The “PORT?” is located on the 50 acre grounds of St. Francis Woods, the
Motherhouse of the Frankfort Franciscans, one hour from both Chicago O 'Hare and
Midway Airports.

THE 40 DAY FRANCISCAN
HERMITAGE RETREAT

2004
February 28-April8 November 13-December 23

2005
February 12-March 24 November 12-December 22

The PORTIUNCULA Center For Prayer, in collaboration
with Mary Elizabeth Imler, osf, is pleased to offer this uniquely
Franciscan way of being with God in solitude and in community.

Using Mary Elizabeth’s, A Franciscan Solitude Experience:
The Pilgrim’s Journal, this retreat based on the Third Order Rule,
draws from the writings and guidance of Francis and Clare, as well
as our rich Franciscan heritage and is formatted in a way faithful to
that of the Rule for the Hermitages.

Participants are invited into the freedom to simply be, using
the journal as a guide, with a theme reflection every 10 days and
opportunities to be companioned by a spiritual director as one
wishes.

Hermitages, solitude spaces, and single rooms available on
first come basis. For more information and brochure packet contact:

Kathleen Anne Copp, osf (815) 464-3850 fax 815-469-4880
" email SKACOPP@aol.com

PORTIUNCULA CENTER FOR PRAYER
9263 W. St. Francis Rd. Frankfort, [L 60423-8330

The PORT, sponsored by the Frankfort Franciscans, is located on the grounds of
St. Francis Woods, one hour from Chicago’s O 'Hare and Midway Airports.
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The Franciscan Way

The Franciscan Way is an innovative adult education
program that concentrates on the history. spirituality and theology
of Saints Francis and Clare ol Assisi. We hope that you will join us
for our new programs.

November 14-16
FORMATION OF LAY COMMUNITIES

Darieen Pryds, Associate Professor of Spirituality and Church History,
Franciscan School of Theotogy, Berkeley, California

Why would onc be interested in communal livingtoday? This retreat will
explore the history of lay communities, offer practical learning exercises,
time for personal retlections and group discussions.

Fee per person includes,meals, lodging, and retreat materials:

Single: $160; Double: $120: Commuter includes meals and materials: $90.

December 5-7

FRANCISCAN CONTEMPLATION AND
EVERYDAY LIFE

When there is so much broken-heartedness, prayer is a path to healing and
reconciliation. Fr. Dan will explore what it means to live a contemplative
lite in the midst ol an active lifestyle. This retreat will give time to embrace
the tradition of contemplative prayers as the path to peace. healing and
reconciliation,

Fee per person includes.meals, lodging, and retreat materials:

Single: S160: Double: $120; Commuter includes meals and materials: $90.

Comie Join Us. . .

THE FRANCISCAN RENEWAL CENTER
3802 E. Lincoln Drive, Scottsdale, AZ 85253
Toll Free: 1-800-356-3247 E-Mail: Casata The Casa.org
Call (480) 948-7460 for information/reservations
Hebsite: wwwetle casa.org

)

2003-2004 PROGRAMS

For more information on these
or other programs, contact:

Franciscan Life Office
116 8th Avenue SE,

FR‘E\NC!SCAN Little Falls, Minnesot
bISTERﬁ T 6345 3507

320-632-0668

franciscanlife@fslf.org
www.fsif.org

Saturday, December 6, 2003 (9:00 a.m.-4:00 p.m.)
Advent Day of Reflection

With Sister Elise Saggau, OSF, a Franciscan from Little Falls, Minnesota.
Consideration will be given to the virtue of hope and its message for our
dark times. We will reflect on what it means when we say: “the Word
became flesh and dwelt among us.” We will look at our own lives and
consider the challenges that our faith offers us today. Presentations, prayer
together and alone, and suggestions for personal practice will characterize
the day. Cost: $25. Register by November 28 with non-refundable $10

deposit.

February 1 (7:00 p.m.) — February 6 (noon), 2004

Retreat: “Peter, do you love me?”

Father Richard McGuire will facilitate this retreat based on John 21:15-19.
When hearing God say “I love you” we experience the mystery that
changes our life and allows us to say “l love You” in a brand new way—daily.
Cost: $290. Register by January 16 with non-refundable $50 deposit.

Saturday, March 13, 2004

Spiritual Companioning Workshop

Ed Sellner, a professor and writer from St. Paul, Minnesota, will lead this
retreat for Sisters, Associates and interested others. Learn how to share
more deeply the journey of our life. Heart to heart conversation that opens
one to the mystery of life. Facilitating and staying in con-ver-sa-tion that can
move us to conversion. Cost: $25. Register by March 5 with $10
non-refundable deposit.

July 12 (7:00 p.m.) — July 18 (noon), 2004

Retreat: “The Admonitions of Francis”

This retreat is based on “The Admonitions of Francis” which give us an
understanding of the Gospel passages which shaped Francis’ spirit. The
Admonitions also illustrate Francis’ own understanding of human nature and
the attitudes that can keep us from receiving and living the good news.
Presented by Barbara Leonhard, OSF, an Oldenburg Franciscan who nas
extensive teaching and mission experience, a broad education and a Ph.D.
in Christian Spirituality. Cost: $325. Register by June 28 with $50
non-refundable deposit
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