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The relationship of the religious to Christ can be described
in either the bridal metaphor or the language of that rare and
perfect friendship one man may have for another. Limitations of
space prevent the development of both analogies. Since the ma-
jority of our readers are Sisters, our reflections on the life of
prayer are couched in terms of spiritual marriage. We leave the
interested reader to make his own adaptations for the love of

perfect friendship.

1. At the Feet of Christ

There is something poignant about the following item in-
serted in the classified ads of a certain newspapew. “Lost, one
wife, somewhere between wedding day and the fifteenth anni-
versary, in the vicinity of the kitchen sink, PTA meetings, WSCS
Cub Scout den meetings, Dollar Day, preschool clinic, Commun-
ity league, church socials, Brownie Troop meetings, Little League
Baseball transportation, music school, grocery store, cooking school,
bridge club and spring housecleaning. Has kind disposition, bites
only when tired. Lonesome husband will be glad to get her back.”

Paradoxically enough, a happily married couple may drift
apart, may actually fail each other seriously, while seemingly doing
only what is their duty. Marriage counselors and family service
consultants have coined the name ‘“middle-age-boredom” for a
rather common malady that afflicts married people around their
fifteenth anniversary. Each takes the other for granted and be-
comes increasingly more absorbed in their end of the marriage.
The husband is imwersed in business affairs, the wife in her house-
hold tasks and social engagements. Only superficially are they
concerned with the events of each other’s day. And thus imper-
ceptibly and unconsciously the center of their respective worlds

move apart, until that critical stage is reached where any serious !
quarrel or misunderstanding can imperil their marriage. And even 1
where separation or divorce does not permanently sever the bond |

between them, their life together may become a hollow mockery,
an outward sham. They are literally bored with one another.
And yet how often sisters make the same mistake. So absorbed
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can one become in the work of Martha that she forgets how all
important it is to be a Mary to Christ. We are shocked at times
when religious who are apparently models of activity in the apos-
tolate, seemingly selfless in the sevice of others and even hailed
as “saints” by the world, apostaize from their order and the
Church, because obedience called them to another assignment.
Why did they go wrong? Where vas the flaw in their service of
charity? What did they neglect o do? In a revealing chapter
written since his return to the Church, E. Boyd Barret puts a finger
on the crucial weakness in his own spiritual development when
he says of his early years as a religious. “My ideal was the missioner
and above all the missioner-marty, dying to win pagan souls to
God. I saw virtue in terms of activity, of doing things for God. . .
My studies would make me a great preacher and writer and apol-
ogist. I promised myself ‘to wear myself out’ in external labor for
Christ. . . Of course, I meditated fithfully every day, and I spent
my holy hours in pious adoration, but always I was impatient to
get away to work. I admired thow who, like Carmelite nuns, tried
to live in the presence of God, but I thought the practice was un-
natural and virtually impossible, I didn’t understand what it
meant. I felt sure it was not for me; in fact, that I would ‘break
my head’ if I attempted it. ... Whenever I heard Christ calling to
me to come up close to Him, o come into His presence, I was
somehow reluctant to do so. I loved Christ—but I was afraid to
near Him! Sure! I'd work for Him—I'd work hard! But, no,
thanks! I wouldn’t lie down tosleep at His feet!” (A Shepherd
without Sheep, p. 16-18). Only oo late did he come to realize
that this intimate union with Christ, this sitting, so to speak,
with Mary at Christ’s feet, is the essential element, the “only one
thing needful” (Lk. 10:42) in one's religious life.

When the novelty and thril of those first years in Christ’s
service wear off, when spiritual dryness which alone can mature
our love for Him replaces the conolation once felt in prayer, when
the business of being a good bride to Christ appears realistically
as ardous work requiring the cotinual curbing of self-love, then
comes the temptation to hold wmething back from one’s daily
sacrifice. Mortifications diminish and even cease altogether on
pretexts of health. While it is pssible, the time of prayer is cut
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short in favor of “more pressing tasks.” We are no longer so eager
to spend our free moments in His presence. Only with reluctance
we tear ourselves away from other tasks to attend the community
prayers. Though we would not dare admit it even to ourselves,
we are becoming bored with Christ. To hide the ugly insinu-
ating suspicion from ourselves, we bury it beneath a flurry of
activity. After all, is it not His work we are doing? Yet, were we
but honest with ourselves, we would see it is His work rather
than His Person that draws us. As we know from His revelations
to Margaret Mary Alacoque and other chosen souls, the Sacred
Heart must often feel like that lonesome husband. “Lost, one
wife, somewhere between religious profession day and the fifteenth
anniversary, in the vicinity of a schoolroom, a kitchen stove, a
hospital ward, house visitation. . . Will be glad to get her back.”

Someone has said: “Making a marriage work is like running
a farm. You have to start all over again each morning.” Never
take Christ'’s love for granted. Rather imitate the Little Flower
who used her feminine ingenuity to prove anew each day her love
for her bridegroom. This was especially true of her prayer life.
Indeed so much was Christ a part of everything she did that one
might say of her what was said of ,Francis, that it was not so much
that she prayed as that she had “become a prayer”’ (Celano, Vita
Secunda, c. 61). Religious sometimes forgef that advancement in
prayer should ordinarily accompany advancement in the spiritual
life. We should not simply mark time, or rest content at some in-
termediate plateau. In virtue of our religious vocation, spiritual
writers assure us, we are called to the highest forms of acquired
prayer. And this is particularly true as regards mental prayer. To
prove this thesis adequately, however, would take us too far afield.
But the interested reader might read, by way of introduction to
the subject, that excellent little work of Father Boylan, “Difficul-
ties in Mental Prayer”. In this conference, we shall content our-
selves with some simple prayer techniques and considerations that
may profit even the beginner in the spiritual life. For progress
in prayer is ordinarily conditioned by personal effort. And this law
seemingly holds good for all stages of prayer that are not properly
mystical, even that of acquired contemplation.
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-II. Public Prayer

Of all the pragers recited by ;eligous, that of greatest intrin-
sic worth is their office, for as Pius XII puts it: “The divine office
is the prayer of the mystical body of Jesus Christ offered to God
in the name of and on behalf of all Christians when recited by
priests or other ministers of the Church and by religious deputed
by the Church for this purpose” (Mediator Dei). Deputed by
their profession for this task, most religious realize, theoretically
at least, the unique importance of this prayer which excels purely
private prayer for the simple reason that it is not the individual
but the Person of Christ who praises God in and through His
mystical members. They understand too that the more completely
they surrender themselves to Christ for this purpose, giving Him
not merely their wice or the rubrical posture of their bodies to
honor His Father, but mind and heart as well, so much the more
will they share in the priceless fruits of this prayer. Intrinsically
social in character, it can be their most effective way of helping
those they love or of acquiring the special graces they need.

Practically, however, it is quite another matter. Despite all
that has been writen about the magnificent sentiments expressed
in the psalms, the office remains one of the most difficult prayers
to recte devoutly, particularly when the Latin language is used.
Even if one knows Latin, the psalms are not readily understanda-
ble. Written in an unfamiliar idiom, replete with archaic expres-
sions and the peculiarities of oriental poetry, their austere mean-
ing and classic beauty can be fully appreciated only after much
study. Because many are unwilling to expend the necessary effort,
or because any hope of success seems practically impossible, they
eventually resign themselves to reciting the office out of a sheer
sense of duty, offering it to God in the spirit of sacrifice as they
would do with any other uncongenial task. They have abandoned
all hope of making it a personal prayer, or deriving from it any
measure of sensible devotion as Francis and the saints seemed to do.

Surely this was not the ideal invisaged by the Poverello when
he imposed an office for clerics and laics, particularly when the
office was the only prayer specifically mentioned by the Rule.
Its recitation was rather to be a matter of mind and heart, as
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Bonaventure assures us. Francis wished the psalms to illumine
our minds and unlock the door of our hearts that the omnipotent
God might enter therein to give us both the grace of compunction
and a grasp of divine things (Expositio super Reg. FF. Min,, c.3).

The bride of Christ may be more ready to make the necessary
effort to redite her office devoutly, if she realize its importance to
her divine Spouse. Men and women, we are told, view marriage in
a different light. For a woman it is her whole world, whereas for
a man it is but one aspect of his life. His work occupies a place
and importance in his mind that a woman does not always appre-
ciate. A wise wife, nevertheless, accepts the fact and adapts herself
accordingly. She will develop an interest in her husband’s career
even though it be something foreign to her inclination and talent.
This sacrifice of her own likes and dislikes for his sake creates a
firmer bond between the two. Christ your bridegroom is also a
man. And we know that He had to remind even the most perfect
of women: “Did you not know that I must be about my Father’s
business?” (Lk. 2:49). That business is not only the salvation of
souls but also to “glory the Father” as the “firstborn of many
brethren”. On earth, this business was paramount. All other hu-
man relationships were pushed to the background as we know
from that incident when His mother and cousins came seeking
Him during a sermon (Mk. 3:31) . In heaven too it is still His great
concern, for as head of the mystical body He still “interceds for
us at the right hand of God” (Rom. 8:34).

You can never fully share Christ’s life, if you let what is so
important to Him merely bore you. Elsewhere we have indicated
some techniques for rendering that prayer more devout (Book of
Life, p. 578). But there is really no substitute for chanting the
psalms intelligently (Psallite sapienter! Ps. 46:8). A praiseworthy
step in this direction is the introduction of the English version
of the office in many communites of Sisters. Even this, however,
does not dispense completely with a study of the psalms. To appre-
ciate their hidden beauty and poetic imagery, we must know not
only their literal or accommodated meaning but also circumstances
of authorship and the conditions under which they were composed.
Many of the psalms of the Little Office, for instance, were chosen
because in an accommodated sense at least, they praise virginity
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and stress the bridal themeand can thus be a constant reminder
of your sublime vocation as “Sponsa Christi”. A practical way to
study the psalms, for instant would be to select one each day as
subject of spiritual reading, marking such passages as have a spe-
cial personal appeal that they may aid your devotion during reci-
tation the following day. The “Gloria Patri,” etc. at the end of
each psalm can remind you of the essential purpose of this task
you perform for the mystol Christ. Even though the “Aperi” is
not longer required in chonl recitation, this prayer or its equiva-
lent might well be recited privately in preparation. Note that es-
sentially it consists in a gince upward to the Father in heaven
/(“Open my mouth, O Lod, that 1 may bless your holy name.
Cleanse my heart, etc. ..”) and a glance at Jesus tabernacled on
the altar (“O Lord, I offer these hours to you in union with that
divine in'tention with which you yourself while on earth offered
praise to God”). What beiter way to remind Him and yourself
that as His bride you are cne mind and heart with Him in this
most important aspect of His work!

As a sacrifice, perhaps, the Mass is more of the nature of an
action than a prayer. Nevertheless, its essential action (consecration
and communion) is enshrited in a truly beautiful prayer service
that, with the divine offict: forms the core of the Church’s lit-
urgical prayer. While theré is no pblightion to follow the mass
with a missal, this can be highly profitable to the extent that it
enables one to be more consciously united with the celebrant’s
action, emphasizing the truth that he represents you, a member,
as well as Jesus, the Head, of the mystical body. In practice, how-
ever, the attempt to follow the priest often degenerates into a
frantic dash through the missal that destroys all devotion. Far
better is the practice of following the priest in leisurely fashion,
reciting a few of the prayers reflectively and skipping over others.
Varying the selections from day to day aids devotion. Like the
psalms of the office, the structure of the mass and the meaning of
its individual prayers can also be made the subject of spiritual
reading. In this way, you can share more and more in the woerk of
your divine Spouse, making His Father's business your own.
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111. Private Prayer

Since monotony is the great bane of devotion, the wise reli-
gious will vary her prayersto SOM€ €Xtent No intelligent wife
feeds her husband the same dishes, regales him with the same
stories, or wears the same dress day after day. In similar fashion,
Christ’s spouse will find a challerge to her fminine ingenuity in
varying her way to saying the Statlons, or the rosary, or any other
prayers which have commendably become a part of her daily of-
fering to her Lord. I have indicated elsewhere how the Way of the
Cross can be adapted to one's dally moodsand needs (Book of
Life, p.74). Father Milde, 05.B. has suggested some techniques
for the rosary (Cath. Digest, OCt- 1944, p.9), The Franciscan
Crown can even more easily be Tecited In avariety of ways, par-
ticularly since it is only necessaTy o Tecite the decades to honor
the mysteries, meditation on them not being required. With re-
peated Hail Mary’s, it is difficult to be attentive always to each
word. More feasible is the ue of @ “rhythmic method” where we
emphasize only a single phras of few words of each Ave. If it is
a pressing need that prompts 0Ur PTaY€T, We could stress “‘pray for
us now. . .”; if it is for the dying ©T happy death that we pray, the
account could be on “at the hout of our death” If we wish to
meditate on the joys of Mays CTOWN, stress “the Lord is with
thee”, recalling at the same time how Christ was with Mary at
the annunciation or incarmtion; OF hoW she became the first
“Christopher” at the Visitation, 0T how Christ myst have looked
to her on Easter morn or theday vthe angels escorted her to heaven.
Some complain that even thogh the Crown is the most highly in-
dulgenced of the rosaries, acasionally they prefer to consider
Mary’s sorrows, especially vien their own heart js heavy. How-
ever, there is no reason whythe Crown cannot be recited while
meditating on Mary’s earthly martyrdom. For every one of Mary’s
joys was either prefaced or fllowed by some great sorrow. The
annunciation, like every grea gracé: came in all probability only
after God let his mother-tohe t25t€ POVErty of spirit as no other
human person ever would. pychologically there is no other way
of explaining her reaction v the angel's greeting, or her “Mag-
nificat” in praise of the humble. The Visitation, o0, was preceded
by one of the most tremendoss tests of faith any woman had to
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endure. What proof did Mary have she had conceived the Son of
God save the angel’s word? How could see be sure this apparition
was not an illision, or the devil masquerading as an angel of light
tempting her to pride? How long did she endure these torturing
doubts? How long before God rewarded her faith through Eliza-
beth’s inspired recognition of her hidden motherhood and those
comforting words: “Blessed is she who has believed, because the
things promisd her by the Lord shall be accomplished” (Lk.
1:45) . The joy of Christmas, too, came only after weary hours of
canvassing David’s city from door to door, when by all human reck-
oning Ged seemed to have forsaken them. The joy of the Magi's
visit was almost blotted out by the heartrending cries of those
other mothers whose suckling babes were slaughtered before their
very eyes. The finding of her boy in the temple became the joy
it was only because it came as the sequel to an anguished and des-
perate three day search. The resurrection was prefaced by the
nightmare of Calvary; the assumption and coronation by that
sense of emptiness and homesickness that only the mother of such
a Son could feel. Yet when Christ saw only a likeness of that lon-
liness in the Widow of Naim, He could not bear the sight but
brought her son back to life. But Mary endured this martyrdom
for years until, as some believer, her heart broke for very longing
to be united with her Son. Indeed each joy of /Mary was purchased
at the price of a great sorrow. The beauty of the Franciscan Crown
is that we can meditate on the one while honoring the other.

Lack of space prevents us from saying more than a word on
mental prayer which is so essential to the interior life that it might
almost be regarded as its spiritual barometer. We have already
alluded to Father Boylan’s “Difficulties in Mental Prayer” which
should be required reading for every religious professed more than
a few years, Among the countless profitable suggestions, he reveals
how vocal prajers (e.g. the Our Father, or any of the community
prayers) can be made the subject of our “meditation”. In this way
we often discover the many beautiful facets of these prayers that
went unnoticed before, and thus our ordinary community prayers
take on new vitality. We know that the present day methods of
“meditation” represent an attempt to crowd the whole of the
medieval monks day into the space of half an hour or more. Their
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spiritual reading period is represented in reading the matter of
meditation. As they worked in silence, they reflected upon what
they had read, applying it to their own life. These considerations
prompted ejaculatory prayer during the day, but they bore es-
pecial fruit during the recitation of the divine office and during
the periods at the end of the day or during the night hours when
the religious were free to pour out their hearts in affective prayer
before the altar. The general and particular examen resulted in
resolutions which meditation manuals recommend as part of the
period of mental prayer.

As one progresses in mental prayer as we are meant to do
in virtue of our calling as religious, it is not too difficult to re-
capture something of original medieval practice of mental prayer
by extending it throughout the day. This is but another name for
the practice of recollection or living in the presence of God and
represents the goal towards which we should strive in developing
the interior life.

The cure for “middle age boredom” recommended by social
psychologists is the development of common interests. Unlike the
wife in the world, your divine Spouse is not just superficially but
vitally concerned with everything you ‘do. 'We read in the life of
Sr. Josefa Menendez how Christ appeared to her one day as she
was closing the convent windows. “Where did you come from?”
Christ asked her. “From closing windows, my Lord,” she replied.
“And where are you going?” “To finish closing them, my Jesus.”
“That is not the way to answer, Josefa,” He chided. “You must
say, I come from love and I go to love, for upstairs or down, in-
doors or outside, you are ever in my Heart.” It is not teaching,
or cooking, or sewing or typing that you should be doing so much
as loving Him. Words in themselves are but arbitrary sounds
that are used to express our mind and heart and feeling. Everv
action that is not sinful can become the sign-language of your
love. And this is what is meant by living in God’s presence. It
does not mean you must constantly think of Christ. A mother is
not always thinking expressly of her children or husband while
she is baking, or mending or doing some other work for them
It is enough to be doing her work for that intention, for that pur-
pose. So too your “day of prayer” begins with the morning offer-
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ing. In diverse wis throughout the day, that intention is renewed.
Lest we forget, (hrist Himself reminds us, usually with those tiny
splinters from His cross, so small at times as to be hardly recog:
nizable, for insune, the bell when we are busiest, that impossible
individual we hae to work with, to be kept waiting when our
time is precious,:little ache or pain, that feeling of tierdness, any-
thing in short tht irritates us, tries our patience or requires some
special effort to mster. With practice we come to recognize these
cues and use them to renew our love for our Savior. Thus our
work, far from "stinguishing the spirit of holy prayer and de-
votion to whichl things temporal should be subservient” (Fran-
cis, Regula Bull# c. 5), will become more and more consciously
an expression of or love. This is the perfection of purity of heart
that is blessed with the vision of God everywhere, for we see Him
in every face, wt discover Him at every task, we find Him at
every turn. Like Josefa, we too may say: “I come from love; I go
to love, for Christis ever in my heart.”

Fe. Allan Wolter, O.F.M.

“Happy the soulto whom it is given to attailn this life with Christ, to
cleave with all one’sheart to Him Whose beauty all the heavenly hosts behold
forever, Whose love ifflimes our love, Whose contemplation i{s our refreshment,
‘Whose graclousness s our delight, Whose gentleness fills us to overflowing,
Whose glorious vision will be the happinese of all the citizens of that heavenly
Whose glorious visior will be the happiness of all the cltizens of that heavenly
Jerusalem. For Hoe Is the brightness of etermal glory (Hebr. 1,3), the splendor
of eternal light, the mirror without spot (Wisd. 7,26).

St. Clare of Asstsi




THE LIFE OF MAN WITH GOD

The caption is the title of a book written by the Carthusian monk,
Fr. Thomas Verner Moore, and 'pu’blished by Harcourt, Brace and
Company, (New York, 1956). The all-important concept of this book,
which is due to a combination of spiritual and scientific training, is to
show us, as the author says, that each and every human being is des-
tined to be a friend of God.

The technique which the author makes use of in this work was
the questionnaire method—a method for which he was eminently pre-
pared, because he spent some fifty years of his life in study, teaching,
 and research in the fields of psychology and psychiatry where the cor-
rect appreciation and analysis of the returns to a questionnaire plays
an important role. In choosing this approach to the problem of spirit-
' uality, Moore followed the example of William James in his “Varieties
-~ of Religious Experience”. But whereas James “dashed about in the
lives of the saints like a bull in a china shop, holding up to ridicule
- what he is incapable of appreciating,” Fr. Moore makes a careful and
honest analysis of his data in an attempt to find out what is the us-
ual devout life in the Catholic Church and to present a general pic-
ture of the stages of the spiritual life through which man passes in"his
ascent to God. In an appendix, he gives a successful rebuttal to the
objections that might be raised against his technique.

The response to the questionnaire was very gratifying: two hund-
red answers were received. The respondents—or collaborators, as Moore
sometimes called them—were requested not to sign their names, in order
to secure greater freedom and reliability. The answers seemed to be
honest statements of facts that really occurred. They came not only
from priests and religious, but also from the laity; from a steamlitter
and a physician, from housewives, invalids, nurses and teachers, from
missionaries and parish priests, from hospital sisters and cloistered
monks and nuns; not only from college graduates but also from a
" tubercular Negro who, although illiterate, learned miraculously to
read religious material and that only; from converts and from those
who left the house of the Father and were brought back again; from
persons who never committed a mortal sin in their lives, and from
those who in their youth never heard that sin was an offense against
God, but at the most an offense against nice people. )

Hence the returns came from ordinary human beings, living in
our day, in the midst of modern activity, surrounded by temptations,
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harassed by distractions. The author used these returns as pictures to
illustrate i typical spiritual experiences to be found in the Church.
Rather tha drawing on the lives of the saints, the author drew largely
on the expience of ordinary members of the faithful, This fact makes
the book the more valuable.

The fit part of the questionnaire which Moore constructed was
a modified version of a scale published by Dom J. B. Chautard, “The
Soul of the Apostolate.” It consists of a seven-point scale, presenting the
seven degmes of spiritual life from the zero level to its very heights.
TFadch indivdual to whom the questionnaire was sent was requested to
estimate hoestly the lowest degree he or she ever was in and also the
highest.

By spirial life is meant an earnest attempt to lead an inner life
of prayer with Christ and to deny ourselves and take up our daily
cross and iiow Him. In short, spiritual life is a life of perfedtion.
What is perfection? According to St. Thomas, the ultimate perfection
of a thing consists in the attainment of its end. How, man attains his
end in the love of the Creator, which Aquinas calls charity. Hence
the essence of perfection is charity.

Charityis an act of the will by which man accepts the divine will.
When man does so completely and without reservation his charity is
perfect. Hexce perfection consists essentially in the perfect fulfillment
of the will of God—that is to say, His commandments. The essence of
perfection, as St. John of the Cross says, “come to pass when two wills
—namely the will of the soul and that of God—are conformed together
ip one, and there is naught in one that is repugnant to the other.”

Charity, and therefore the interior life, admits of several degrees.
When it is well developed, the interior life is a habitual life of union
with God which seems, independent of personal effort, to remain in
the Divine Presence or to come before God by frequent acts of recol-
lection in the course of the day. This consciousness of union with God
becomes continuous only at the very height of spiritual development.
Many persons do not reach that height and are just struggling along to
keep the commandments.

As was said, the Chautard scale is a kind of speculum perfectionis,
as it presents the seven degrees of perfection—or lack of it. These de-
grees are briefly the following:

(1) Hardness of heart: obstinacy in mortal sin; stifling of remorse;
prayer completely neglected.
(2) Christion only outwardly: mortal sin is considered as a slight evil
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committed on any occasion; prayer dictated only by temporal in-
terest.

(8) Moderate piety: week resistance to mortal sin; venial sin looked
upon as insignificant; some vocal prayers.

(4) Intermittent piety: loyal resistance to mortal sin; weak resistance
to venial sin; mental prayer attempted but often neglected.

(5) Sustained piety: mortal sin never or very rarely committed; rarely
deliberate venial sin; daily mental prayer.

(6) Fervor: never deliberate venial sin; imperfections heartily resist-
ed; often a quiet, silent gazing into the face of God.

(7) Positive perfection: imperfections energetically avoided; habitual
life of prayer; various infused graces of contemplative prayer.
After the respondents had estimated the lowest degree of spiritual

life they ever were in, and also the present level, they were asked to

answer 30 questions to indicate how far they had advanced and by
what means. Example: Can you say that you seek God without ceas-

ing? What works of self-denial and bodily penance do you usually"

practice? Have you ever entered into a state in which you lost all aware-
ness of your surroundings and sensation of all kinds and were complete-
ly absorbed in God?

The ascent to the higher levels of interior life is made from var-
jous starting points. Some persons have to climb up out of the depth
of serious sin. There are in the book several examples of people who
lived in a state of habitual mortal sin, deliberately suppressing all re-
course to God, for twenty or more years, but changed their way of
life and reached the top of the mountain. Others reached the summit
after living for some time in a state of lukewarmness; which belongs
to the third and fourth degree of Chautard’s scale. They never or rarely
commit mortal sin but for years showed little effort or cooperation with
God. Out of two hundred answers, eight said that stage six was the
lowest in their lives, which implies that four percent of those lead-
ing an interior devout life never had committed a coldblooded fully
deliberate sin. This poses a problem, for the Council of Trent con-
demns the statement that it is possible “throughout an entire lifetime
to avoid even all venial sins, except by a special privilege of God as
the Church holds of the Blessed Virgin Mary.” Father Moore, with
some other theologians, tries to solve the problem by making a dis-
tinction between voluntary and semivoluntary venial sins. He believes
that it might be possible, without a special privilege, for one to have
lived his life without committing deliberate voluntary venial sins. But

THE LIFE OF MAN WITH GOD 335

no one could avoid all semivoluntary venial sins, that is to say, sins
that one slips into without a ool deliberate choice, such as acts of
impatience which one commits without really choosing to do so, but
because of weakness of emotioml control. Because one is bound to
control his temper, such acts are sins, and not mere imperfections. An
imperfection, according to Moore, is an offense against a regulation we
have imposed upon ourselves, as something over and above what God
demands. But the author admits that this concept of imperfection is
not shared by all theologians; sime deny the existence of any imper-
fections that are not venial sins.

An intriguing problem is posed by the strange fact that those who
are leading a sinless life believe that they are lower and viler than all
Examples are found in the lives of the saints, and a number of posi-
tive answers to one of the questions in Moore’s questionnaire brought
out the same fact. The author feels that perhaps the Thomistic ex-
planation is the only one possible. A holy life leads the soul to see
the divine in others, but the human in himself. A truly devout person
unconsciously compares the human in himself with the divine he sees
in others, and as he grows toward perfection he sees more and more
of the divine in others.

If we can expéot, writes Fr. Moore, that Christ is going to reno-
vate our whole being, we can hope for the disappearance of sins and
imperfections in such a manner that we cannot attribute their disap-
pearance to our own efforts alone. The number of the respondents
have noted that. Sometimes the change may come quite suddenly and
may be attributed to a special action of Divine Grace. These sudden
changes in the moral and spiritual life of man may come as a “con-
version experience” in which one suddenly puts an end to a life of
grave sin with no preliminary warning or mystic grace of any kind.
Or they may come as the apparent result of a mystic grace that suddenly
appears in conscicusness. These sudden changes, according to Moore’s
data, take place more frequently in those already leading a very good
and holy life. When they come, some or nearly all the clouds of im-
perfection suddenly and permanently disappear. These facts, the au-
thor adds, should hold out hope to one who is struggling against sins
and ‘mperfections without apparent success. :

Whatever the starting point may be, all those who aspire to lead
an interior life have to fight temptations, practice self-denial end pen-
ance, and oulivate a life of prayer. The author’s psychological analysis
of temptation is worth reading Despite the fact that a person’s mind
may harbor high intellectual ideals of morality, in the hour of temp-
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tation man enters a world of sensory cravings in which the intellectual
ideals sink below the level of consciousness. And they remain there
unless the power of volitional control comes into play. This power
exerts its most effective influence by bringing from the subconscious
the vanishing intellectual ideals and former resolutions of fidelity.
However, this natural conflict between reason and sensory cravings does
not tell the whole story. There is also the supernatural element. inas-
much as God takes an active part whenever we are tempted by giving
His grace, if we ask for it. The author discusses also the satanic ele-

ment in many temptations—an element which was clearly brought out .

by the answers to his questionnaire.

Three questions of the questionnaire tried to find out something
about the subject’s habitual mental prayer, his life of self-denial and
his attitude toward sufferings and humiliations. The answers of the
respondents exemplify Moore’s five essays on the life of prayer and
of penance.

Moore’s data confirm the wellknown fact that there are two ways
by which a subject may attain to perfection. One is the ordinary way;
the other includes the experience of various mystic graces, such as the
prayer of quiet, the prayer of union, visions, spiritual betrothal and
matrimony.

One may attain to perfection without any of such extraordinary
experiences. For, as was seen, the essence of perfection is charity, the
love of God; and perfect charity may be attained without any of the
mystic graces. The answers to the questionnaire made it clear that such
is the way of many devout Catholics. The other group gave evidence
of mystic experiences with greater or less frequency.

What is meant by the mystic graces? These are spiritual experi-
ences that unite the soul with God in an intellectual awareness of His
presence, or inflame the will and the affection with an ardent love of
God, or both things simultaneously. It is characteristic of mystic graces
that they establish the soul in peace. The basic principle of Christian
mysticism is that true mystic experiences come from God and that
man, by his own efforts, can do nothing to bring them about.

Since mystic graces are given independently of a person’s own ac-

tivity, the question arises whether there are mystics, in the theological
sense, outside the Church. The answer seems to be that if there are
true mystics outside the Church, sanctifying grace must have been be-
stowed on them by the baptism of desire. ‘

May one desire and ask God to grant him mystic grace? Moore
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with other spiritual writers, makes a distinction between the prayer of
quiet, otherwise termed infused contemplation, and the other mystic
graces. It is generally admitted that infused contemplation is something
that may be desired, but Fr. Moore admits that certain neurotic in-
dividuals would constitute an exception to this rule. As for the other
mystic graces, the answer of approved spiritual writers is an emphatic
“No”.

Moore’s book deals rather extensively with the mystic graces. Half
of the questions of his questionnaire refer to those extraordinary  phen-
omena. The highest degree is spiritual matrimony with Christ, the low-
est is the prayer of quiet. Some authors do not number the latter among
mystic graces, and Moore on the basis of his questionnaire data, is in-
clined to think that the prayer of quiet is not a necessary preparation
for receiving the other graces.

The prayer of quiet or infused contemplation, as manifested by
its psychological characteristics, consists in a quasi-perceptual realiza-
tion of the Divine Presence and a peace experience which glows with
the warmth of the love of God. These psychological manifestations are
caused by a gratuitous action on the soul through sanctifying grace.
Such a peace experience is by no means a rare phenomenon. Children
commence to experience it in its beginnings when they receive Holy
Communion. Thousands know it in their morning Mass, their Holy
Communion, and during mental prayer. Thus, in a broad sense, the
interior life commences when one starts to attend Mass and receive
communion habitually every day or to make a daily meditation or
both. At first, this peace experience may last only a few moments but
it has a tendency to flow over from our morning devotions into the
activity of the day. For those who have reached the higher stage of
spiritual life, tha;t is to say, who have completely or almost completely
overcome mortal sin, this peace experience becomes habitual. But the
returns to the questionnaire show that the peace experience of prayer
may occur sporadically also in those who have not entirely excluded
mortal sin from their lives. In fact, fortysix percent of the respon-
dents who considered themselves to be only in stages three and four
of Chautard reported to have had at times this peace experience.

The various stages of infused contemplation are steps in the growth
of the love of God. A peaceful love is of the very nature of the prayer
of quiet. But, in the beginning, it is what St. John of the Cross terms
dark love. When the soul enters into the habitual enjoyment of in-
fused contemplation, it passes into the passive night of the gpirit, as
the same saint calls it. The formal and essential principle of the pas-
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sive night of the spirit is the peaceful glowing love of God. But this
love produces suffering in various ways.
Some of these sufferings are due to direct action of God. At some

stage the soul commences to really suffer because it has offended God in ]

the past. God gives “His suffering” at first in touches that come and
are gone in a moment, but are very keen while they last. St. Teresa

of Avila tells us that her sorrow for her sins became so intense that
it was painful for her even to live. However, one must not think that |}
the dark night of the spirit is one long continuous period of suffer- |
ing. It is rather a long stretch of time in which day follows night and 3
night day, but the length of day and night is not constant but subject
to wide fluctuations. Besides, we must recognize that God can lead }
some souls to perfection without making them pass through this dark

night of the spirit.

The sufferings that many devout persons undergo during the
winter of the spiritual life are not all imposed by divine action. Some }
are due to natural disturbances of emotional life. Some temperaments §

will have a tendency to far deeper and more prolonged spells of sad

ness than others, or to discouragement. The main sources of emotional 3

disturbance are fretful anxiety, including scrupulosity, the tendency to f

mental depression and—the most dangerous of all—the schizoid tendency §

to isolation from friendly contacts with others. ,
. After one has entered into closer contact with God by the prayer ;

of quiet and maintained it for some time, one may be given one or

more of the other mystic graces.

One such grace is the prayer of union. This is, according to St
Teresa, a state in which the soul “can neither see nor hear nor under-

stand. God implants Himself in the interior of that soul in such a

way that, when it returns to itself, it cannot possibly doubt that God
has been' in it and it has been in God.” 1
,  Many holy souls never experience at all the prayer of union, but 1
the author finds several examples among his respondents. He asks
the question, whether there is any connection between devotion to 4
mental prayer and the prayer of union. Returning to one of his former 1
statistical hobbies, he comes to the conclusion, on the badis of Yale’s
coefficient of correlation, that devoting all the time that one possibly |
€an to mental prayer is more likely than not to be asociated with the
prayer of union. But he admits, on the other hand, that one cannot }
bring about the prayer of union by devoting all one’s free time to |
mental prayer. '

Fr. Moore finds in his material a rather large number of visions,

e
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ecstasies, and locutions—that is, interiorly spoken words. A number of
his respondents mention having heard words that seem to come fr(c;m
God, of having been outside themselves, and of having experienced 2
valid awareness of Christ, the IBlessed Mother, or one of the saints.

At this juncture, the author brings-u'p the.ppobl'em of thle Ir{e-
liability of such phenomena and of mystic experience in general. | e1
steers a middle course between the one extreme .df bhm?, uncritica
credulity and that of scepticism. Most nson«Caﬁt.loh'(’:s, particularly PsY-
chiatrists, consider all visions and “hearing voices” as mcre hallucin-
ations. Many good Catholics do not go so far; .nev?rthelcss th?.' a_re
very suspicious of these phenomena and they.th‘m-k it best to e 1m11:1-
ate them from serious consideration. They believe, too, that those who
«suffer” from mysticism are in serious spiritual danger. The ?utt.m.'
recounts the opinion of a Catholic priest who was not 2 ps?nchxmmst..
to him, St. Paul was an epileptic because of his fall at the time of his
vision of Christ, St. Teresa of Avila was a case of dementia praecox,
and the Little Flower, a constitutional psydhopath.
The author’s position is that the various p%lenomena .cla:c)slfleld
under the phrase mystic graces may be caused dlrectly or mdlrectyi
by God. He admits that some of these ,phenomex}a ha}ve a natura
origin and are counterparts due to a heightened imagination; some
have a preternatural origin and are due to the falthcfr of lies, But the
author maintains that some are truly supernatural in character. The
author, who practiced psychiatry for many years, thinks that one who
has seen, conversed with, and studied typical oases of dementia Prae-
vox, and who would ithen study St. Teresa of Avila in her o.rdmary
life would never be able to say that she suffered from dementia prae-
cox; on the contrary, he would find her a thoroughly norma! person.
Besides, the author feels that some visions and other mystic graces
@are so simple and innocent that it is hard to see how they could be in
any way a danger to the spiritual ,welfare. of the soul: Instead, the
truly supernatural mystic experiences corrtrlwbu:,te.no an .m(.:r('eased love
of God and to growth in yirtues. In order to decide the origin of .sud.tl
phenomena, the author presents the criteria of genuine and false mysti-
gal experiences. .
The highest degree of interior life is reached in the experiences
that are known as spiritual betrothal and spiritual marrfage.

The phrase “spiritual ‘betrothal with Christ” is applied to a scene
in which Christ in some manner manifests His presence to th.e soul
and in which there déakes place a little ceremony whereby Chrilt be-
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'lt::st}: I:;msedllf.m the soul and the soul betroths itself to Christ. Need-
mtempﬁﬂvg: byl;:;ex_le should arise within the soul, without the soul
fo continue it oncegmiltanon Ozn:z. 'lun'd of effort to bring it about or
1)
life ;};ﬂ;e li:ilsiveml preparatory stages and conditions of the spiritual
often Insts for ga to this my\?uoal gmatae. The first stage is one which
temptation. Duf); s d;:d w_hlch sometimes is a hiitter struggle with |
thaps many, of thneg period the soul is likely to receive some, per- |
not necessa’ry Th mystic graces already described. However, that is 1
\companiied b. the usual .te'rmmaﬂion of this period is due to, or ac- ,
VS ):imee t-;:nterhng upon a habitual life of mensal prayer.
an eseatial con,c’l'i\ti ere commences a vigorous life of self-denial, for }
purged from all on for spiritual betrothal is being completel ,
. Soid affection for creatures . Y
 pret? iual matrimony, 2 S. John of the Cross remarks, s incom: |
baving first passed ttl.;plntml betrothal, but no one enters it without »‘
gives tthe followins o rough the stage of spiritual betrothal. St. Teresa }
into this Mansm:fgb coount of spxmtu.al marriage. The soul “is brought
of the truth in Y an intellectual vision, in which by a representation y
in all three PeTsoI;P:u1 mmliatr s::v;y,dh’the M;l’“ e Trinity reveals Tnselt ﬁ’
, s ese three Persons individuall 4
Z:;l;z)zsathv;(:nizftul k‘mfi of knowledge, which is, given to 1?312 :)nu(i ‘:"J
Substance and onec;nmn]y and twuly all these three Persons are one |
that whatt e halq Lo, 3 one Knowledge and one God alone, so
i oabat we bold by faith the soul may be said o grasp by sight,
g 1s seen by the eyes, either of the body or of the s:ou'l,

i
3

.

for it is no imagi ision,” i “
o emaggnmlvmom. During ithis scene there are various sym-
Chaio: st oo th: personal goods, .indicative of a true marriage.
tion of the myeel soul not only the joy of sanctity and the consola-
pation i1 Fiis stk _graces, ’buf also the inestimable privilege of partici- !
pton in His ullerings and trials and thus He allows the soul to partic- |
& opisirual n the salvamo.n and sanctification of men. In the state
of spirivial marrisge aﬂ;thseere will no longer be painful periods during |
rerform wnd e B nt. The soul may still have various duties to ]
Pl Socl dhas s ma:: omiit or in any way neglect a single one. But it i
adoration with occupation in life is to commune in love and |
o spimuaiemal World. ]

e aun o SPiricy matrimony js the highest degree of interior life,
height o porioch © weiterates that it ds not necewary to attain the }
o of perfection. The heights of perfect Jove of God may be at- 1
any of the mysitic graces at all, or only a ,veryyfew. So
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that one whomight even be in the state of spiritual pmriage could
that fact he js superior to an individual who has never
For the essence of perfection is not found in
h, but in the perfection of charity to which

mot say that by
received anyach favor.
ithe mystic grces 38 Suc
tthey conduce, ‘
i If a persn reaches ithe height of perfect love of God without

expériencing the mystic graces, he reaches the non-mystical equivalent
of spiritual pirothal or marriage. This equivalent ‘involves _the com-
plete renuncation of all that does not concern One, persevered in
ti1l the sou] zrives at a habitual state of freedom from all fully de-
liberate venia sin and devotes itself as_far as it is possible comipletely
ito the service of God. ,
This remrkable book deserves a rather lengthy review, because
rence of the author in the field of psychology as well as
spirituality eabled hiim to make this book, as the publishers observe
“the most mmprehensive .description of the spiritual life ,av‘aila;ble any-
where.” The present reviewer has used, for the most part, the author’s
own woords, vitiout continually Tesorting 'to quotation marks, 'whi'ch
wiould make the reading rather laborious.
) T},xe reading of the book will not only give a great deal of infor-
wmation about the interior life but will also prove practically useful
for anyone ¥h0 aspires to ‘the greater developemient of his own spir-
dtual life. For further study, ome may find jn Appendix I, a rather
extensive list of spiritual literature.
. A full sudy of the spiritual life could not neglect the mystic
4t it gannot be said that Father Moore placed undue emphas-
s on these extraordinary phenomena. If there is one lesson which this
(book wishes to dmipart, it is that Chnistian perfection does not neccess-
arily consist it the experiences of extraordinary graces, but ‘that it es-
sentizlly consists in the perfect love and service of God.

Fr. James Van der Veldt, O.F.M.

1
ithe vast expe

graces, b
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HE IMPORTANE OF CHARITY IN FRANCISCAN
RRITUALITY (V)

C
BesTIAL BEATITUDE

We have Se€n .thiat the me
charity. supernatural

as a habitus and as an
bitus . § %, that merits celestial beatitude
All theologians teaq :

,enjoyment or act of the Will 2
ment as to which of the two
tude—in other words, is it i
tion of the intellect th
immediately attained.
According to Saint Ty, .
will but of the intellect
of the practical intellect.!
the essence of God thro
that follows beatitude Peltaip,
consummation Of beatitudy
The Seraphic Doctor, p, ...
the will over the intell

love of God.

, Duns Scotus, whom
the formal ratio of beatit

condition. For beatitude, g . -
\ ur ultimate end, is simply the highest or

; b
supreme Good; but th€ Siprerye Good must be willed in the highest ]

degree. Moreoverl, willing ;o

. ot the consequence of knowing, but §

just the reverse® Certainly g

sion through an act of the ooy po.
unless it be united to 2 Perte c;bject
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iy rit of all human actions depends on |
terior act. put according canno.t be' measured according to the ex- |
the ferr? of the love 0 tht.z interior disposition of the soul and '

 motivates the act. It is charity, considered |

tially in the operation tt}ilat bfeatitude consists primarily or essen- ‘
intearal. complete beati e rational part of the soul, and that for ;
) We both vision or act of the intellect and ]

re essential. But there is some disaéree- ]
makes up the formal element of beati- §
ate dthe oper:'«ltion of the will or in the opera- §
od, the object of beatitude, is formally and ]

N ;; lt);i:titude is an (.)peration not of the §
N . .speculatlve intellect rather than
consists in the contemplation or vision of §
%h immediate insight. Also, “the happiness
s to the will... ; for the joy itself is the |

e, , a‘lthc.)ugh he holds the primacy of ,
beatitude consists essentialf f)llows a middle course and teaches that |
y in both the vision of God and in beatific |

u’garfy Franciscan theologians follow, Aplaces
g e hat vision e in an act of the will or an act of love of }
, y of God is required antecedently only as a i

e e s ot 25 beatific Object is attained also by the |
mplete and perfect a possession as posses- ]

an act is not the more perfect 1
to a thing in iself, as it is yp ; Now an act of the will is united |
e BN g except as n itself. However, an act of the will is not !
P' @ object in the knower. But the beatific Ob- |
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1 Itself than it is in the one who knows
will is united to the absolutely beatific
"4 Consequently, it is not through
rough an act of the will that the

ject is absolutely more noble i
1t. Therefore, an act of the
Object under a more noble aspect.
an act of the intellect, “but solely th
blessed is distinguished from the non-blessed.”®

According to the further opinion of the Subtle Doctor, the act of
the will in which beatitude formally consists is not an act of desire
or longing preceding the possession of the highest Good. It is abso-
lute enjoyment. For he says that to enjoy is “nothing but an act of
clinging to the object because of itself.””® In other words, “it is an
act of friendship (actus amicitiae), by wishing God well in Himself,
.. .and this act is properly called charity.”

'

IV. CHARITY, THE SOUL OF FRANCISCAN SPIRITUALITY

From what has been said thus far concerning the sources of Fran-
ciscan spirituality, especially concerning the nature of Franciscan char-
ity, we can conclude without hesitation or dubt that the center, soul,
and life of the Order of Friars Minor is divine charity.

Indeed, it is generally held by Catholic theologians that charity,
the state of friendship with God, is the highest virtue and the essence
of perfection. Seraphic spirituality claims no monopoly for itself in
teaching this. It is simply that the Franciscan school gives more prac-
tical importance to charity than do the other schools. Franciscan
theologians and ascetics, moreover, attribute many qualities to charity

ly slightly recognized by other schools.

that are denied, ignored, or on
Among these qualities are the kinship between charity and sanctify-

ing grace, devotion to the Sacred Humanity of Christ, ecstatic love,
appreciation of the affections of the heart, love for creatures, spiritual
joy, virtual intention of charity as a requirement for merit de condig-
no, and the act of love as the principal element both for infused con-
templation and celestial beatitude. Moreover, Franciscan spirituality
confers such high excellence and splendor upon charity and adorns
it with such noble and outstanding attributes that it is properly called
Seraphic love.

Hence it is that charity must be named as the basic quality, the
peculiar and fundamental characteristic, of Franciscan spirituality.
As we have remarked before, there were many Spirituélls of the
h and early fourteenth centuries who denied this. Emin-

late thirteent
Ubertino of Casale. These man contended that

ent among them was
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the distinguijshing characteris#ic of the Friars Minor is poverty and :
that it is poverty that properly constitutes evangelical perfection. '

In more recent times, Father Ubald d’Alencon holds an opinion ]
that is quite similar to the g€aching of the Spirituals. In his work, |
L’dme franciscaine, he asserts that the formal element of the Fran:
ciscan spirit is poverty or absolute detachment from creatures, that it
is the principle and distinguishing Franciscan virtue, and thé origin ’
foundation, and form of all #he other Franciscan virtues, Moreover':‘
he affirms that “poverty is the source and the form of all virtues: thi; ]
seems for us the essence of Franciscanism.”s

. In favor of this opinion w€ could quote our Seraphic Father him-§
self. “You are aware, brethren,” he said, “that poverty is the special
path of salvation, as the nourishment of humility and the root of per-|
fection, whose fruit is abundant but hidden. For it is the tﬂeasure;
hidden in the field of the GosPel, and to buy it everything must be‘f
sold.”® And in his second Rul€ the Poverello wrote: “This i that
height of most high poverty, which, my most beloved brethren hzu?
set you up as heirs and kings of the kingdom of heaven and has x'nade:'
you poor in goods but has exalted you in virtue, May this be our"
portion, which leads you into th€ land of the living.”10 ’ !
But as far as we know there i No other writer plici z
with Father Ubald. Scarcely had his work appearedwr?l)gel);l)llﬁltz 3;5;‘:5{
writers openly opposed his position, especially René de Nantes ang":
Bracaloni,1! 4
To form a correct concept Of the piety of the Friars Mi
must look into the spirit of our Founder. All historians without ex- '
ception have stated clearly that Francis was wholly evangelical and {
that he had an eye for nothing eXcept to follow the teaching of Christ
and to imitate His example as perfectly as pogsible. As Celano wrote:
“His chief intention, his princip#! desire and supreme purpose, was tO. i
observe the holy Gospel in and through a]] things, and with ali watch-
fulness, all zeal, all the longing of his mind and al] the fervor of his §
_%leart, perfectly wo follow the teaching of our Lord Jesus Christ and walill:
in His footsteps. He would recall His words with assiduous medita-
.tfon and dwell on his works with the most penetrating considera- ‘
tion.”?? The reson for his intens€ and steadfast zeal is found in his
tremendous love; for we do not will What we do not love. Indeed love
arouses the lover to adopt the feelings and the manners of t.h,e be- 1
loved and to be conformed to him as far as possible. !

nor we

The most outstanding charafteristic of our Seraphic Father was
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his love for God. For inall his acts he desired nothing except to mani-
fest a pure and immens¢ love for God. It is evident that the immediate
object of the Poverellos seraphic love was Jesus Christ, Whom he
loved with an intimate and burning ardor.

However, the charity with which Francis loved the humanity of
Christ necessarily impelled and forced him to imitate the life and
the virtues of his beloved Lord as faithfully as possible. No one denies
that he excelled in the practice of evangelical perfection to an admira-
ble degree, even to the very highest degree, as Celano bears witness:
“Francis, the herald of God, trod in the footsteps and path of Christ;
and he did not withdraw a single pace until he had in a more perfect
manner accomplished those things he had set out to do in a perfect
manner."13

The Seraphic Saint did not practice the various virtues for their

own sake, but because they had shone forth so brilliantly in his be-
loved Master. By striving to practice them himself, he expressed his
love for Christ. Yet it is evident that Francis strove toward charity in
a special way. Jesus Christ was the exemplar of all the virtues; but
He was the exemplar par excellence of charity, for God is charity.
/(I Jn. 4:8 and 16). Moreover, charity is the greatest and the first com-
mandment of the Lord, on which the whole law and the prophets
'.depend (Mtt. 22:40), and it is the special command of the Saviour
,(Jn. 13:34; 15:12). It sems obvious that Francis, because of his love
for Christ and desire to imitate Him, favored and practiced charity
above all other virtues,
, * The other virtues that glowed so brightly in our Seraphic Father
sprang from the one root of charity and were, in a sense, nothing else
but different facets of his love. About the middle of the thirteenth
century the great cardinal, Otto de Chateauroux, speaking of the life
of Francis to the General Chapter of the Friars Minor, said emphatically
that “no science or letiers entered into a form of life such as Francis
had led; only fervor and devotion to charity. For men would not be
led to this life except through a burning ardor and charity.”?* And
Pope Pius XI in his encyclical letter, Rite expiatis, after having spoken
of the main virtues of Saint Francis, adds this: “Is there anyone who
cannot see that all these virtues proceeded from the one and same
fountain of divine lovei"18

What can be said concerning the virtues in general can also be
affirmed of poverty. Francis loved it with a deep love and fostered it
with great care. Yet he did not embrace it because of itself or as an
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end in itself, but because he longed to imitate Christ our Lord Who
for us was born poor, lived poor, and died poor. As Celano writes: ]
“Taking care that his poverty be similar to the Son of God'’s, which
was already scorned by the whole world, he wished to wed it with ]
everlasting charity.”16 In like manner the Seraphic Doctor says: “Fran-
cis often with tears brought to mind the poverty of Jesus Christ and ]
His Mother, the Queen."" 1

Besides this, Francis looked upon poverty as absolute renuncia- ]
tion and therefore useful and necessary to attain to evangelical per-
fection and to lead the apostolic life.!® For poverty, as Saint Bona- ]
venture puts it, “is able to root out sin firstly, through the expiation j
of past faults, . . ., secondly, through the lessening of the occasion of 4
sin. . ., and thirdly, through the cutting off of the corrupted roots” ]
of avarice, lust, and pride.l® Poverty also has tremendous value for 1
the practice of perfect virtue, firstly, because through it acquired virtue
is tested. . ., secondly, because through it proved virtue is protected. . ., 1
thirdly, because through it protected virtue is more easily guided to.
%ts end.”20 “Consequently poverty has great worth for the relishing*of 4
interior joy, firstly, because of its extrinsic security. . ., secondly, be- 1
cause of its hope for reward. . ., thirdly, because of its superinfused
consolation;”2t “and fourthly, it has great power for the spreading of 3
the Gospel, first of all because it makes it more credible. . ., secondly,
because it renders it more efficacious. . ., and thirdly, because it makes |
it more acceptable.”’22 4

Considering the remarkable effects of poverty, we do not wonder}
that it was extolled by our Seraphic Father as the root of perfection
and as abounding in fruit and virtue. It conforms perfectly to the
teaching of Jesus Christ Who said: If thou wilt be perfect, go, sell thy
possessions and give to the poor, and thou shalt possess a treasure in §
heaven (Mtt. 1921). For poverty is the best way and means to evan- 3
gelical perfection. However, in itself it cannot be called perfection. :
For perfection consists in imitating Christ, not only in tending toward :
poverty but also in striving for the other virtues, especially charity, §
hich is the essential characteristic of Christ and the formal means of 4
reaching perfection. It is for this reason that after Christ recommended 3
the giving up of all temporal goods, He added: And come, follow me.
(Mtt. 19:21). 4

The exterior poverty of Saint Francis was widely known and »
greatly influenced his own times. It was, so to speak, the visible ex- 1
pression and mark of the Poverello’s spirit. But it was Seraphic pov- 1
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erty, and the soul of Francis is essentially distinguished by a burning
and all-consuming love for Christ. The poverty of Francis both springs
from charity and prepares the way for charity. The virtue of charity
is at once the foundation and summit of the life of our Seraphic Fa-
ther. '
. Blessed Giles of Assisi, who absorbed most completely the spirit
of our Seraphic Father, confirms the fact that poverty was esteemed
by Saint Francis as the imitation of the poor Christ and the means for
acquiring evangelical perfection. As Giles says: “Love poverty so that
you may be able to imitate the poor Christ and be more free for God.”?
Since Francis was consumed with a burning love for Christ, it
follows that he would communicate this spirit to the whole Order;
accordingly he explained clearly to this followers that “the Rule and
life of the brothers is this, to live in obedience, in charity, and without
property, and to follow the teaching and footsteps of our Lord Jesus
(Christ.”2¢ Thomas of Celano, who just a short time after the death
of Francis wrote his Vita prima, described the founding of the Order
in the metaphor of building a noble structure of charity.

The anonymous author of the beautiful treatise called Meditatio
pauperis in solitudine, explained most clearly the question concern-
ing the main, proper, and characteristic virtue of the Seraphic Order.
He set up three virtues peculiar to Francis and the Friars Minor:
poverty, humility, and charity. This last virtue perfects the servant of
God; yet it is not allsufficient in itself but must be accompanied by
works of poverty and humility- For although charity formally brings
abolit the perfection of the Friar Minor, it contains in itself humility
and poverty, which flow from it as from a fountain. “From what has
just been said it is clear enough, 1 think, that a Friar Minor, through
an act of perfect charity—that is, an act of love of God and of neighbor—
is a special worshipper of God. But in accordance with the opinion
of the Lord that no man is able to serve two masters, namely Himself
and the world or the riches of sin, there is no alternative but to elim-
inate the latter choice of masters. Since the small cloak of charity can-
not cover both, it is necessary to be a true contemnor of the world.
But because the Lord so severely curses pride, His worshipper must
also completely avoid pride and to despise himself so as to be a per-
fect servant of God, spurning all pleasures and lusts of the body by
charity, rejecting the riches of the world by poverty, and entirely
avoiding honors and glory by true humility.”2

Although the spirituality of the Friars Minor is drawn mainly
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from the spirit of Francis, it also obtains much from the spirit of the
theology that flourishes in the Order. Actually, the Franciscan school |
puts less emphasis on the question of poverty than on the various aspects |
of charity, for it is charity that has won the widest attention among our §
theologians and holds primacy in our theological system. ,
Saint Bonaventure, who after Saint Francis is the outstanding figure |

in the history of Franciscan spirituality, is distinguished from other }
theologians by the ardor of his love, the unction of his words, and
the intimacy of his union with God. Not without reason has he been
given the title of Seraphic Doctor. John Duns Scotus, who in specu- 3
lative theology has exercised tremendous influence among the theolo- ‘
gians of our Order, is truly the doctor of charity. His entire religious. ]
construct is raised on the foundation of love and is completed in love. |
In general it can be truly said that our theologians have not only seen |
more clearly and in more detail than others the various powers of
love, but have also considered theology itself as a practical science of 7
affective and effective love. Likewise, the ascetical writers of the Order, 3
with the exception of the Spirituals who placed poverty ahead of
charity, have explained and expounded charity as set forth and com-
manded by our Seraphic Father, and have left our theologians to |
establish it as the hinge and foundation of the spiritual life. There-
fore, not only because of the spirit of our Seraphic Father but also
because of the theological and ascetical teaching of the Seraphic Order, |
charity appears with unmistakable clarity as the center and soul of 1
Franciscan spinituality, !
We are now in a position to make a comparison between the school §

of the Friars Minor and the other schools of spirituality which lay special §
emphasis on charity. From this comparison it will also be quite clear
that Franciscan piety is affective and rests on the basis of charity. :
‘Tanquerey considers Saint Francis de Sales as setting up his affective 3
spirituality on the basis of many authors of the Benedictine and Domini-
«<an schools. 1
The Benedictine school has quite a number of affective writers, §
among whom the most illustrious is Saint Bernard of Clairvaux. The §
liturgical worship of God is the distinguishing mark of Benedictine spir-§
dtuality. The Divine Office is the Opus Dei and it must be given prefer-
ence to all other t.hings, A
The worship of God is the fountain and center of the spiritual life, ¥

In the liturgy, God is especially regarded as the supreme Lord of all 3
things and most worthy of religion (devotion), reverence, and worship. §
Christ is looked upon mainly as the King of Glory to whom the highest ‘4
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honor, and worship must be given. The purpose toward which

praise, ality can be summed up

i i i heir spiritu
t Bernard and his school direct t it sun !
?zl?his: That in all thing God may be glorified (I Pet. 4:11); that is,

subjectively by reverence and objectively by external liturgical worship.

i irituali is affective.
The entire pattern of Franciscan S‘Plrlt“ahty’. however, 15_ 1 as
Charity is its fougzation, center, and scope. I.t congders Goc:1 ::[g;:;;lll); >
i i a. s
toward Hi, I rege?rds Chnsltr f:élchllf:mb);e life and subjected to many
as our Brother, leading: P77 love for Jesus Christ and an earnest
desire to imitate Him and to become.like Him as far a; Posi;ltzlc. TI:;
characteristic quality of 01(1; SP‘irilt!‘ff‘*lltY can be summed in cry
Saint Francis: “My God and my a o .
In looking aty the Dominican school we find it ls-mﬁzdipittiat:;
than practical or affective Following Saint Thorn.l'asi ltne' + atuributes
ology is more a speculative science .than a pr.actlca 0 ,it e
primacy to the intellect over the .w111, fo.r which reallslon- : IE; oo e
mystical contemplation and celestial beatitude formally ;n e ex,_
and it seeks God more through intelle.cu.lal k.no.wledge than t o gf o
perimental cognition or love. The 'dlsm.ngull-shf‘ng characterl‘lst oot
Order of Preachers is truth, and its an’I} 18 t({ contemp. 3].) € o an
transmit to others what i contemplated.” On his afccogntthli:) r mcet
spirituality adheres to th physical concept of love, .orhm et of the
unity effects the quality, M€asure, and ideal of love; t i) cLhe r O ot
spiritual life is a thinking-union with God brought about 3' e
and the will. This union is more Rerfect the more one a vanacl:rriveS t;gt
the road of the spiritual life and is most perfect .w;mn otrllle ord In
its summit in mystical union. God is regard‘ed mainly as the o
carnate Who humbled Himself through His love for man an
and united Himself with man. . N N
Comparing the Franciscan Order with the Dominican, Sf:iunt -
venture wrote: “Some (the Friars Preache}rs) conce:'ntrate chiefly on spe —
ulation—from which they have even received theui name—then on 1;1:;
tion. Others (the Friars Minor) conc.:entratc mainly on u‘ncmon and
then on speculation.”?® For the peculiar note of the Fran'msca;ln s;:
is charity, with love toward both God and.creatures. Thls. school, up-
;:old:ing \;’oluntarism, ascribes to th? will primacy over the 1ntel.1ec.t ?Illld
the other powers of man and considers and tre:at.s the.ology principally
' tical science. The spirituality of the Friars

as an affective and prac : 1
Minor has always been of an affective and practical nature. There are

sorrows. From this arises 2 familiar
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very few Franciscan spiritual writers Wh;.glve spirituality an essen-
. . . r .
tially intellectual nature. Of cours€ Ser€Taphic piety cannot completely

avoid speculation, but when it do€S Spf cflfllatf’ (Saint Bonaventure is an
example), it nearly always unites the 2 allections of the heart with the

profound science of speculation.

In direct difference to the Dominic-2h school, the Franciscan school

equates the infused virtue of charity < Wth sanctifying grace and also

pproclaims that the act of love is
plation and celestial beatitude. Be
concept of love, Franciscan piety bring
no limits on itself, but rather going ©
ried forward by the tremendous drivings POWer of the mind to Infinite
Goodness and is totally absorbed in It. Following this ecstatic concept,
Franciscan spirituality has a spe
Christ, which we know our Lord loved

wus. For this reason, Franciscans strive to Hi
and the utmost proficiency in jmitating 17 whence comes the spirit

pecause of the example He gave

of sacrifice, love for the Cross, and 2 yRartyrdom of love which over- |

whelms the soul and inspires charity ™o¥ merely in an affective manner
but also in an effective and active manr?<T- Saint Francis de Sales gives
love the principle role in his way of perriection, yet he does not deny
that there is a spiritual combat and tha" there are sacrifices to be en-
dured, nor does he reduce everything #£0.the extreme simplicity that
some writers ascribe to him. ObvioustY they do not pay sufficient
attention (and Tanquerey is amon§ t1?€) to the strong bond that
unites Francis de Sales to the Seraphic SCho?l_‘ It cannot be doubted
that he was influenced by the Seraph of ASSISIj by the Order’s school
of theology, and by Franciscan asceticis™ - It is certain that Salesian
piety is highly affective and is remarkaPly similar to the spirituality
of the Friars Minor. This piety, if considered in the Seraphic Doctor
and other writers of renown, can beé said o burst forth in consuming,

burning love.

a * &

let us repeat that Seraphic charity is perfect

in its object and purpose and bring® aboUt a state of friendship with
God. It embraces not only the acts of t#€ Will but also of the other
faculties and powers of man, and makes pmple room for the affections
and for spiritual joy. Above all, it refus® 0 subject visible creation
to a position of servitude, much less of enmity. Franciscan writers in
general tend to disregard speculation and 3¢ the intellect only as the

By way of summary,

the c‘hifef element of infused contem- |
cause® 1t is imbued with the ecstatic |
o about an affection that places |
WAL of itself completely it is car- {

cial este em for the Sacred Humanity of

cultivate a great love for Christ ]
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handmaid of charity; they place all the powers of man in one object,
which is the hinge, center, and constancy of the soul. And thus they
make the entire spiritual life radiantly clear and simple.

. In selecting and applying the means of perfection, the Franciscan
school follows charity as its guide and leader. The motive of love ani-
mates and permeates this spirituality at its beginning, in its progress,
and to its end. Notions of fear and hope should not be excluded. They
hold a secondary place, yet should be allowed to exert some influence.

Charity arouses and draws the will and the whole man to all vir-
tuous acts. Charity is the root, the queen, and the mother of all virtues.
Since its immediate object is the Lord Jesus, it moves us strongly to
imitate Christ and to conform ourselves to Him.

Hence charity is the root of all good and merit, the principle and
foundation of all sanetity.

Just as charity is the principle and instrument of spiritual progress,
s0 is it its norm and measure. It is the form of the virtues and contains
all supernatural virtues or habits which are nothing more than the
wvarious effects and emanations of the one virtue of love. Love is the
essence of perfection, and to the degree that a man has progressed in
it, to that same degree he has progressed in sanctity and acquired merit.

Finally and in conclusion, charity is the fruit and the reward, the
end and the crown of the entire activity of the spiritual life. This is
the importance of charity in Franciscan spinituality.

Fr. James Heerincks, O.F.M.
Fr. Marvin Woelffer, O.F.M. (Transl.) v

{Conclusion)
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QUERIES AND REPLIES

QULSTION: Amecng the prayers after
the Holy Communion are there other
praycrs of Franciscan origin, besides the
last num. of the

one mentioned in the

Cord?

ANSWER: Yes. there are but they are
known under other names. For instance,
the mystical prayer O Most sweet Lord
Jesus  Christ.  transfix  the affection”
(Transfige; an indulgence of 300 days,
only), is attributed in our
Bonaventure, but in

for pricsis
prayerbooks to St.
realty it is a pearl of the famous ‘'Sti-
amoris, the James
Milan, O.F.M., 2 disciple of the Sera-
phic Doctor. This work was generally
known as a writing of St. Bonaventure
until the appearence of the critical edi-
tion of his work.-—Then, there is ano-
“Soul of

mulus work of

ther very favorite prayer, the
Christ, be my sanctification”” (The Rac-
coita etc.,, n. 131), of which St. Ignatius
of Loyola (d. 1556) 1is commonly
considered to be the author, The histori-
cal fact is, however, that St. Ignatius
used it with great devotion and that
he was one of its most important prop-
agators, but Blessed Bernardine of Feltre,
O.F.M. (d. 1494), the ourstanding de-
fender of the Immaculate Conception in

his time. was the author.

QUESTION: Is it true that the members

oi the Third Or der Secular can
of the usual scapular

wear
the medal instead
nd cord?

ANSWER: The IProcurators General of
the Franciscan Fam 1 11es soveral times made
a pertion to the Holy See concerning
this facuity, bur td3ey have always been
aaswered in the nesgative. It seems, how-
vver. we do not raced special legislation
as to this problemy, because we have ano-
ther provision of t¥ze Holy See regarding
is guestion. The Congregation of Reli-
official answer given on
1922, pointed out that
thne Chap. III, Par. 6 of the actual Rule
of the Third Order Secular gives the
power to Superiors of the Tertiary groups
to dispense their subjects from the Rule
when there is a grave and just reason.
Therefore the Holy See declared that
the Superiors by this power have the
faculty to give permission to their sub-

grous, in it

March, 23th,

jects to wear the medal instead of the
capular and cord also. But notice that
they have the power only in individual
cases. Individual may 1include more than
one person but not the whole group as
such, provided each one submits his rea-
sons. It is the Superior himself who
judges the sufficiency of the reasons. A
speaal blessing of the medal is not re-

%)

dared: Is 1t npecessary to

ner

under the neck.
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“Re faithful unto death, most Gear one, to Him to Whom vou have promised

vearrself,

labor here helow.

our

: eternal the
o the world which passes as a shadow. Let not the false appearences

and vou shall be crowned by Him with the wreath of cternal life,

reward! Be neot disturbed by the

weis cbeceptive world delude vou, Close your ears to the whisperings of hell
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