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The topic assigned to me is not one that is in perfect harmony with
contemporary trends in the Capuchin Order. Preferences of the majority
of modern friars take an opposite tack, in a growing involvement with
current social structures and in pastoral and even secular services, with an
ever widening range of activities and commitments.

Nevertheless, there are not lacking certain signs of a change of direction.
If the establishment of houses of prayer was more talked about than acted
upon in the General Chapter of Renewal (1968) and in subsequent
Provincial Chapters, at present we can discern many indicators of a genuine
concern for such projects. Recently (April 1978) the acta of the Paetinm,
meeting on “houses of prayer in Franciscan history” and spmtuahty, was
published. Meanwhile, a second congress on the same topic has been held,
scarcely a year after the first.! Later, as we learn from an editorial note, The
Text of the Constitutions of the Friars Minor of the Eremitic Life was re-
published in L7talia Francescana at the request of some (friars), especially
the younger ones.” We may legitimately assume that a like interest is very
much alive among the brethren, young and not so young, of the Province of
the Marches, which has the honor of being the birthplace of the Capuchin
reform.?

In all honesty toward my audience I must confess that for many years I
entertained and openly expressed some reservations about the Franciscan
inspiration of the founding fathers of our reform. It seemed to me that in
their life-style they overstressed the contemplatwe element to the
detriment of the apostolate. Then came the experience — I might as well
admit it - in part traumatic, of the aforementioned Special Chapter of 1968,
which “converted” me to the Capuchin ideal of contemplation. While the
chapter was still in progress | embarked on a deeper study of prayer as
practiced by St. Francis.* It didn’t take much time to convince me that the
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exaggeration to suppose that an indelible stamp was left in the mind of
Louis from his sojourn in the Camaldolese monastery of the Grotte di
Massaccio near Cupramontana, where in 1526 he even applied for
admission.? Perhaps this was only a strategic move, since, as Father Edou-
ard d’Alencon points out, a number of religious at that time, finding it
impossible to remain within their own communities, had no difficulty in
obtaining permission from the Sacred Penitentiary to lead an eremitic life.”
Finally, we must not overlook the predilection of the Spirituals, quite
widespread in the Marches at the time, for hermitages, nor the con-
temporary growth of houses of prayer among the Observants.'®

It is easy to understand how such a marked attraction for solitude could
drive some friars to extreme lengths. In fact, historians relate that after
papal approval of the reform, and while this same Louis was vicar general,
some Capuchins, “contending that contemplation is the goal of the Rule
and that monastic conversation is distracting,”"! began to withdraw from
obedience. Indeed, they deemed it inappropriate to return once more “to
ritual, conversation, manual tasks, and other useless occupations,” once
having attained the summit of contemplation and union with God."”? The
spectacle of friars dying of excessive fasting outside the “holy brother-
hood” and the direct intervention of Louis helped the new reform survive
such excesses. The vicar general, reflecting on the history of monasticism,
came up with the idea of “monastic solitude,” “pointing out that . .. one is
not deprived of the benefits of solitude when he tries to practice it at home,
going about his tasks in silence, to the extent that it is not opposed to
obedience and charity, which are not opposed to but rather enhance all
other virtues, and giving oneself to continuous prayer either alone in the
church at night, or in the dormitory, where perpetual silence is to be
observed.”™* Bernardine of Colpetrazzo says expressly that Louis had this
experience in mind when' in the Albacina Statutes he inserted rules for
Capuchin hermits. I shall have occasion to refer to them later on. For the
time being, it is safe to say that the vicar general took his cue from the semi-
cenobitic model of the Camaldolese to meet the crisis, as is clear from the
wording “monastic solitude.”

How deeply rooted in Louis’s mind was the eremitic concept of the
Franciscan ideal became manifest in a dramatic moment in the history of
the reform. When the General Chapter had been postponed, until finally
convoked by the order of the pope, and Louis was still smarting over the
rebuff of not being reelected vicar general in 1535 and 1536, he asked the
capitulars, among other things, “that the friars lead an eremitic life,
exercising themselves in contemplation; . . . that they choose sites far from
inhabited places where they might become involved in worldly affairs and
there devote themselves to austerity and contemplation; . . . that the friars
not return to the condition of other religious institutes, to studies and
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hearing confessions, to living in large friaries, to the practice of elaborate
chants and solemn pomp.”¢

In addition to the historical data we have so far examined, we must take a
look at the references to contemplative life found in the Albacina Statutes.
From the viewpoint of our topic, the title is very significant: The Constitu-
tions of the Friars Minor of the Erematic Life. The text (not too well organized,
by the way) is essentially the product of the twelve capitulars who met in
April 1529 in the hermitage of S. Maria all’Acquarella di Albacina.” Other
ordinances of uncertain authorship seem to have been added later by Louis
and his associates.!* The addition of the words “of the Eremitic Life” to the
title of the statutes appears to single out the specific difference between
their way of life and that of the “Friars Minor.”

The Constitutions go on to stress the importance and frequency to be
accorded meditation. To two periods of mental prayer after compline and
matins, already in vogue among the Observants," the document adds “two
other periods, ... one after vespers and the other before tierce.”” And to
ensure that contemplative atmosphere which the fathers of the reform
wished to permeate their entire life, the Constitutions prescribe “not
however public prayer, with bell ringing, but secret prayer.”® The
impression that we are encountering a type of religious life predominantly
eremitic is further reinforced by the following sentences with which the
legislator motivates the precepts: “And observe that this time is thus set
aside and mandated for good order and devotion, and for the benefit of the
lukewarm and slothful friars, so that they will not miss this time. For the
fervent and devout will not be content with two or three periods of prayer,
but they will spend all their time praying, meditating and contemplating.
And as true contemplatives they will adore the Father in spirit and truth.
And I exhort the brethren to this exercise because it is the very purpose for
which they become religious.”

Literally, all the time not taken up with the Divine Office, manual labor
or rest was to be spent in either personal prayer (orare), in affective mental
prayer (meditare) or in mystical contemplation (contemplare).> There is no
clearer or more emphatic way of emphasizing the subordination of the
entire Capuchin life to contemplative prayer than to call it the very reason
for the order’s existence.

This eremitic orientation is very definitely stressed in the regulations for
the recitation of the Divine Office. In marked contrast to the formalism
and estheticism which had crept into the liturgy during the Renaissance,
the Albacina Statutes ban any singing of the canonical hours. They are to be
recited “with the proper pauses, without repetitions, frills, or female voice.”
The Camaldolese influence can be clearly detected in these rules.*

The contemplative goal intended by the statutes is even more openly
marked in the number which follows, forbidding the addition of any votive
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offices, except that of our Lady. Whenever the friars, out of personal
devotion, desire to recite the seven penitential psalms, the Office of the
Dead ”® or any other vocal prayers, “they should be content to say them
privately, or with a companion, but not in the choir and at a time that does
not conflict with the choir office, so that they do not distract those who
may be praying quietly or mentally in the church or choir.”* The legislator
adduces a twofold reason, namely, “so that all the friars may together say
the office prescribed by the Rule with greater devotion and observance of
the prescribed pauses, and so that the brethren may have more time to
spend in quiet and mental prayer; which is far more fruitful than any vocal
prayer.”? This interiorization finds its counterpart in the religious currents
of our own time which are strongly influenced by the devotio moderna.?®
Let me say very emphatically that it was left to the Second Vatican Council
to rediscover the values to be found in the celebration of the liturgical
hours.?”?

The better to safeguard the friars from any influx of outsiders, the
Constitutions mandate that their dwellings be sufficiently remote from
urban centers. Thus we read: “Let all their places be located a mile or a little
less outside the cities” - a distance of about one and a half kilometers.*® As a
further guarantee of prayerful quiet, the rules concerning the reception of
strangers are especially strict.”!

The quest for solitude found additional support and strength in the
institution of recluse-living, which St. Francis himself practiced in certain
circumstances.’? Fot several reasons the relevant text deserves careful
consideration. I have had occasion to make reference to the historical
setting®® in which this number was added to the Constitutions: Some friars
in their exaggerated zeal to identify the reform with the contemplative life
retired to absolute solitude. Thereupon Louis of Fossombrone countered
their “individual solitude” with his “monastic solitude.” He wrote:
“Moreover we ordain that wherever possible one or two isolated cells be
prepared at some distance from the friary, so that if anyone has the grace of
the Lord to live in silence after the manner of hermits and is judged suitable
for this by his superiors, he may be accommodated in all charity. And we
exhort superiors and prelates that when they find those who are suitable,
they do not deny them this charity. The friar living in solitude should
observe silence, and no one should disturb him. He is not to speak, except
to his spiritual father. He may not talk with any other without permission
of his superiors. His simple provisions shall be brought to his cell in silence
and without noise so that he may always remain united with his beloved
Jesus Christ, the spouse of his soul.”™*

In my opinion, two factors combined to influence this text: the teaching
and example of St. Francis, and that of the Camaldolese hermits of the
Congregation of Monte Corona di Cupramontana.”® The isolated cell is as
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old as monasticism itself. It was an attempt to reduce the external
environment and furnishing to a bare minimum, thus creating ideal
conditions for uninterrupted recollection. The constant and profound
association of the Capuchin hermits with nature (they frequently betook
themselves to the fountains and woods, as evidenced by numerous
instances cited by Father Servus Gieben*) gave rise to a mysticism of
creation and a friendship with animals which were typical Franciscan. The
same text underlines the Christo-centric and espousal motifs of the
mystical experience sought by the voluntary recluses. Noteworthy too is
the recurrent insistence on silence, found, too, in other passages,” a silence
broken only when necessary and with permission of the superior, or when
speaking with one’s spiritual father.

So far we have not come across any mention of the soteriological
(salvific) aspect of the eremitic life either in biographical literature or in the
Albacina Statutes. Paul of Foligno, referring to the few months spent by
Matthew of Bascio visiting his little flock as vicar general, provides clear
proof that the first friars had not embarked on a pious ego trip: “They
longed to conform themselves to Christ-crucified, after the example of
their seraphic father. They grieved at the thought of the many offenses
committed by sinners and the infinite sufferings of sister-souls. Hence, with
much light and fervor, they sought out occasions to suffer both interiorly
and exteriorly for the love of God. No matter how great their sufferings
might be, they considered them insignificant .. ., rejoicing to do penance
for past sins, to experience some little part of the sufferings endured by
Christ for their sake, to be members of Christ, made more living likenesses
of Him, for the glory given to their beloved heavenly Father and the
satisfaction it gave Christ, then they offered the Father their own sufferings
as the fruit of His. ... .

I maintain that this theology of the cross echoes perfectly the Pauline
concept of the Mystical Body and the soteriological obligation of “filling up
in our own body those things that are wanting of the sufferings of Christ
for His body which is the church” (Col. 1:24), and for the benefit of the
“sistersouls” of sinners, as our chronicler writes, with characteristic
Franciscan terminology.

2. The Harmonious Balance between Contemplative prayer and the
Apostolic Ministry in the Light of the Constitutions of 1536.

A study of the ordinances of Albacina regarding prayer and the witness
of the chroniclers make it clear that the fathers of the reform, with a certain
exclusiveness, looked upon interior prayer as their whole raison d’etre. As
they saw it, the new order’s task within the church and the Franciscan
family was to live out habitually and perfectly the evangelical admonition:
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“Oportet semper orare” (Luke 18:1; 1 Thes. 5:17). The onesided preoccupa-
tion with the contemplative dimension of religious life seems to stem from
the somewhat eccentric personality of Louis of Fossombrone on the one
hand, and from a certain contamination of the Franciscan charism by
elements found in the Camaldolese reform of Blessed Paul Giustiniani on
the other. Nevertheless we must remember that the Albacina Statutes
expressly envisaged the preaching apostolate.”

The providential task of the revision of 1535-36 was to correct the
earlier narrow concept of the order. The Constitutions promulgated in 1535
and printed in Naples the following year were the fruit of bitter conflicts
between Louis of Fossombrone and a number of Capuchins who had come
from the ranks of the Observants, like Bernardine of Asti. This Magna
Charta of the Capuchin reform is at the same time an admirable
compendium of Franciscan spirituality. By way of contrast to Louis’s
obstinate obsession with the eremitic vocation, the capitulars who
convened in the friary of St. Euphemia in Rome produced a Franciscan
synthesis of contemplative life and apostolic ministry. Unfortunately we
lack historical details about the way the chapter carried out its revision.*
But according to certain reports, it seems that Bernardine Pallio of Asti
(1484-1554) played a prominent role in wording the text which remained
substantially intact until the Special General Chapter of 1968. In his
capacity of vicar general, to which post he was unanimously elected, and
reelected in 1536 in a chapter convoked through the intrigues of his
predecessor, he continually appealed to the mind of St. Francis in founding
the Order of Friars Minor. This same touchstone is clearly seen in the
division of the second text into twelve chapters, corresponding to the
twelve chapters of the Rule. In short, the statutes had no other objective
than to provide the friars with a clear and concrete commentary on the
Regula bullata.

I regret that it is not possible within the narrow framework of a
conference to treat all the main relationships between contemplation and
the apostolate. I must perforce limit myself to the idea of contemplation
expressed in Chapter 3. In number 41 of the Constitutions we read: “And so
that devotion may not grow lukewarm in the friars, but burning
continuously on the altar of their hearts may be more and more inflamed,
as our seraphic father desired, we prescribe at least two hours of prayer,
and that for the sake of the lukewarm and tepid, since truly spiritual friars
pray at all times.™!

The legislator is obviously making reference to Chapter 5 of the Rule.
The times assigned to meditation are for the purpose of keeping alive “the
spirit of prayer and devotion to which all temporal things ought to be
subservient.” Recalling the fire that consumes the sacrifice laid on the altar
of the heart (see Lev. 6:12ff), he points to the necessity of continually
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adding fuel.” Harking back to the related prescriptions of the Albacina
Statutes * the text moreover makes it clear that the two hours of meditation
are seen as the barest minimum, for the Friar Minor who is open to the
workings of the Holy Spirit will strive to realize the Gospel ideal of praying
always.

Reducing the four hours of meditation found in the earlier draft to two
obligatory periods was an effort to bring the purely eremitic-contemplative
direction of the early beginnings into line with a balanced Franciscanism.
Faithfully following the intentions of the seraphic father, the text achieves a
new orientation insofar as it accords to prayer its theologically correct
priority, a loving union with God which constitutes the ultimate destiny of
all Christian life. Viewed in this way, prayer indeed becomes the great
teacher of the spiritual life. When it is sincerely practiced it leads on to an
experience of sanctifying intimacy with God and at the same time teaches
us how to act so as to fulfill the obligation of our religious vocation.

Life and legislation are interdependent. If proof were needed, the
subsequent history of this number of the Constitutions would provide it. In
the Chapter of Pentecost in 1552, the capitulars set about revising the
wording of the document. Anyone reading the text, reworked under the
guidance of Angelo of Savona (d. 1556),* will immediately discern a certain
stylistic redundancy, especially in the use of adjectives and the multiplica-
tion of appositional clauses. This is quite evident in the introduction to the
number on mental prayer: “And because holy prayer is without doubt our
principal teacher and the nurse of all true virtue, so that the spirit of prayer
and devotion, to be desired above all things, may not diminish, etc.”*

Apart form the somewhat baroque verbiage, we notice a certain
theological regression insofar as prayer is described in terms similar to the
theological virtue of charity, as a kind of second forma virtutum. No one
would dare deny that prayer, especially interior prayer, possesses a vital
power to form a man’s spirituality. But it achieves this only because it helps
develop and intensify charity, which permeates all the virtues, uniting and
nourishing them.

The changes, however, not only involve a new literary style, but must be
viewed against the historical background of the apostasy of the fourth vicar
general, Bernardine Ochino of Siena in 1542. The magnitude of the scandal
was in proportion to the extraordinary and worldwide esteem which he
had won as preacher and counselor. His flight and defection to the
Calvinists convulsed the young reform so tragically that its very survival
hung in the balance.* Among other indications which aroused suspicion
even at the height of his fame, historians single out his lack of the spirit of
prayer: “He became so engrossed in these activities (preaching and
counseling) that he no longer attended choir or was seen at prayer.”¥

Paul of Foligno continues: “With this error, the wretched man fell into
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such blindness that he could not find time to recite the Divine Office even
privately. With many a motu proprio the pope released him from an
obligation from which good friars refuse to seek a dispensation by doctors
or prelates even on their deathbed.”*

Significant, then, is a dialogue between the two Bernardines, the one of
Asti and the other of Siena. The chroniclers report the essentials. His
predecessor (Bernardine of Asti) said to the vicar general:

“Father, you are entrapped in this situation because of secular business and studies. We
never see you at prayer any more. Watch what you are doing. Persevere in humility.
Take care of your own soul, too. Otherwise God will confound you, and you will end up
with your hands full of flies, and a soldier of God without weapons.” To which Ochino
replied: Non cessat orare, qui non cessat bene facere (“He ceases not to pray who ceases not
doing good”). Like him, many offer the same excuse for their involvement in scholastic
and distracting occupations, which are the curse of religious.”

Matthias Bellintani of Salo, in his description of “the virtue of prayer in this
reform,” appears to be refuting Ochino’s sophistry when he writes: “If it
be true that he does not cease to pray who does not cease to do good, it is
equally true that he who ceases to pray, ceases to do good; because he who
abandons prayer on the pretext of doing good works, ends up by
abandoning the good works as well.”

Bernardine Ochino stood out as a monumental warning for the first
generation of Capuchins. Unless I am mistaken, his fall had repercussions
up to the time the text on meditation was reworded.® A remarkable
number of examples prove that activism, even carried out in the pastoral
ministry, is inevitably doomed to spiritual sterility if it is not rooted in the
rich soil of prayer.

After describing the central place allotted to prayer in the Constitutions
of 1536, we must now attempt to clarify the sources and the principal
mysteries of Capuchin-Franciscan meditation. Keeping close to the spirit
of the Rule, the first number of the Constitutions urges that “the friars
always keep before the eyes of their mind the doctrine and life of our Savior
Jesus Christ,” and that “they always carry in the depths of their hearts the
holy Gospel.” In line with this admonition, it is ordered that there be a
public reading of the four Gospels “three times a year, that is, once each
month.”>* And since “the flames of divine love are kindled from the light of
things divine, it is ordained that there be some reading of holy Scripture,
with an explanation by holy and devout doctors.” The infinita divina
sapientia has been made accessible to us, descending to us in Christo nostro
Salvatore, so that “without any other means, but with the pure eye ... of
faith, the simple and unlearned can understand it.” Consequently biblical
studies should be entirely concentrated on “the most holy Christ Jesus, in

whom, as Paul says, are all the treasures of wisdom and knowledge of
God.”*




232 O. Schumuck:

These quotations, among others emphasizing the same idea, show how
the Bible, especially the New Testament with Christ as its heart and
summit, provided the Capuchins with an inexhaustible font and principal
object of study and contemplation. We know that they came to accord the
mystery of the passion a somewhat exaggerated role and space, but this was
due not so much to the Constitutions themselves, but more to the spiritual
writings of later Capuchins. Already the Albacina Statutes say that,
according to the teachings of St. Francis, “the beginning, the center, and the
end of our conversation should all be in accompanying Him on His holy
cross.”

There remains the task of describing the method of Capuchin
meditation. Anyone who is looking for a succinct formula with which to
express the Capuchin approach to mental prayer will find it in con-
templative and affective attitude of knowledge through love. It is defined in
an incomparable manner in the prayer composed by Ruggero of Provenza
(d. 1287), for the cleric-students. It came to the attention of the fathers of
the reform through the famous Liber conformitatum of Bartholomew of
Pisa: “Des sibi (vilissimo servo) in his verbis et sancta lectione tantum te
diligere quantum te cognoscere, quia nolo te cognoscere nisi ut te diligam,
Domine Deus, Creator meus™ (“Grant to your lowly servant in these
words and holy reading to love you as much as to know you, for I do not
wish to know you except to love you, Lord God, my Creator”).

But to get a deeper grasp of the subject, we must have recourse to the
second number on meditation, which reads: “And let the friars remember
that prayer is nothing else but speaking to God from the heart.
Consequently he does not pray who speaks to God only with the lips.
Therefore, let each one endeavor to practice mental prayer, and according
to the doctrine of Christ, our best teacher, to adore the eternal Father in
spirit and truth, taking diligent care to enlighten the mind and inflame the
heart, rather than to frame words.™

The valid insights of the Albacina ordinances * flow into this text,
which, to my mind, is a jewel of spiritual literature. Interior prayer is in fact
a colloquy of the heart with God in which a man, with all the love of which
he is capable, bares to God the inmost recesses of his being elevated by
grace; a striving to communicate with the Divine Being without recourse to
words; an adoration of God the Father “in spirit and in truth,” that is, like a
son, with all the intensity of one’s mind and purity of intention; a trustful
expectation, because faith is enlightened and charity enkindled by the grace
of prayer.

With a kind of instinctive sureness, meditation is here authentically
defined according to the mind of St. Francis. Instead of burdening the friars
with some methodical system with many disparite points, the fathers of the
reform went right to the heart of the affective-dialogical encounter with
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God. There can be no doubt that we find here the genuine Franciscan
heirloom of prayer of the heart in which man, by the path of recollection,
endeavors to return to the center of his soul, where he finally abandons
himself completely to the guidance of the Holy Spirit “who expresses our
plea in a way that could never be put into words” (Rom. 8:26).

Speaking with God without conceptual speech is carried out in different
ways, according to the temperament of the individual, the various charisms
freely bestowed by God, the extent of one’s spiritual maturity and the
concrete circumstances in which the friar finds himself. The structure as
well as the starting point of this loving communion with God dwelling in
the soul may be a meditation on the words of Holy Scripture, or religious
images and symbols, or, following the example of the poverello, the world
of nature. The gamut of religious expression encompasses the entire range
of human communication. Thus prayerful colloquy may include the
enormous sense of wonder found in every human being, or guilt feelings
stirred up by the thought of past sins as seen in the light of divine holiness,
or a sense of gratitude for benefits received, or simple adoration of the most
high God. These sentiments recur frequently in authentic affective prayer
without engendering monotony or boredom.

Prayer of the heart belongs to a spiritual patrimony which dates back to
early Christian times, as can be seen by a habitual invocation of the name of
Jesus.”” Certainly the prayer-life of Francis was profoundly influenced by it. -
The Capuchins took over this tradition either by direct contact with
Franciscan sources or by way of the meditation of St. Bonaventure and of
the Observant mystic, Henry van Herp. They learned and adopted the
practice of ejaculatory prayer from the latter.** We have not time to show
you how an incredible number of Capuchin writers, beginning with John
Pili of Fano (d. 1539) and his work Operetta devotissima: Chiamata Arte de la
Unione, published in Brescia in 1530, have tried to spread the practice of
affective-meditative prayer even among simple folk.*!

On the other hand, it seems important to me to point out to you, albeit
briefly, the external customs observed by the early Capuchins during
meditation. From the “Constitutions” of Albacina we can deduce that the
two hours of mental prayer inherited from the Observants were to be
performed in choir. The Constitutions of 1536 add that before one of the
two periods the Litany of the Saints be recited, “calling upon all the saints
to adore God with us and for us.”®? According to the Constitutions of 1609,
the Litany of Loreto was to be said before the second period.* The 1536
Constitutions speak of “two hours™, and the ordinances of the General
Chapter of 1733 insist on two complete hours.%

At first, an hourglass was used to mark the time - the horologinm
pulveratum mentioned by Zachary Boverius. Later an alarm clock signaled
the close of the meditation.®
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According to the Boverian ritual, the friars closed and darkened all
windows and bolted the church door before beginning mental prayer.” By
means of such isolation and semi-darkness (one candle could be kept
lighted) the Capuchins tried to safeguard and foster recollection. Bonito
Combasson, a “Conventual” (in fact a Capuchin writer, who tried to gain
prestige for his works by using a pen name) states that these two hours of
meditation made in the mysterious obscurity of the choir or church was
unique among the religious orders of the time.* The friars took their places
in the choir, or, generally the younger ones, in the church. They maintained
an equal distance apart so as not to disturb one another in their devotions.
The Ritual allowed a choice of posture - standing erect, kneeling before a
bench, or kneeling without any support. Only the elderly or sick were
accorded the right to sit down during meditation. It is worth mentioning
that the Boverian ritual states expressly that it was not proper for a friar
who knelt during the long prayer to recline back on his heels (“talos sibi pro
sede constituant — using their heels for a seat”).*

With this description of certain contemplative factors as developed in
the General Chapters of 1535 and 1536, I certainly do not pretend to have
exhausted the subject. I would have been obliged to include some of the
pertinent legislation and biographical writings concerning such matters as
silence, the Divine Office, studies, as well as the preference for foundations
at a distance from other dwellings, and the cells of the Capuchin hermits.
But I think that what I have offered for your consideration has proved
sufficiently the important place that prayer occupied in the mind and life of
the first Capuchins.

To conclude, I could not find a more beautiful or meaningful text to
demonstrate the balanced harmony between the contemplative life and the
apostolic ministry found in the definitive Constitutions of 1576 than in the
admonition directed to preachers: “Hence the preachers are exhorted to
imprint the blessed Jesus on their own hearts and give Him peaceful
possession, that it may be He who speaks in them, not only in words but
much more by their actions.”® Every Franciscan apostolate is nothing else
but an overflowing of Christlike love poured out on others. It means giving
Christ to one’s brother, that Christ by whom the preacher has allowed
himself to be completely dominated. It is the witness of an evangelical life
which wins acceptance for his words.

Our past, which we have just invoked, calls out to us, the more so since it
speaks of a spiritual patrimony which has been revived in our own times.
Our life today is authentic only to the extent that it measures up, at least in
essentials, to the historic charism of the Capuchin reform.

I certainly dare not take time to review the documents dealing with
contemporary problems faced by our Capuchin life. However, I should like
to pose some questions which you might take along with you as you return
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to your local communities in order to stimulate personal and communal
reflection:

1. Have we really succeeded in keeping intact the contemplative dimension
of the Capuchin-Franciscan charism in the light of the renewal effected by
the Special General Chapter, and implemented it at the provincial level?
2. How have we taken advantage of the opportunities offered by the
postconciliar liturgical reforms by concentrating on the contemplative
elements to be found in the celebration of the Eucharist and the Divine
Office?

3. Does regular mental prayer of the affective kind occupy a genuine place
of honor in our daily program, or only a pretence? Are we making real
efforts to introduce our candidates to this characteristic form of Franciscan
prayer and to help the others to be faithful to its daily observance?

4. How 1s silence in our surroundings and in our speech observed in our
friaries?

5. Are there efforts on the provincial level to establish houses of prayer, so
often encouraged by the authorities of the order? Are friars with clear signs
of a special divine call assured the freedom to live the contemplative life,
even for an indefinite period of time?

6. Finally, what steps have been taken so far, on the regional or local level,
to promote the apostolate of prayer among our Christian people?”!

I shall conclude with a quotation from the letter Pope Paul VI sent to our
Special General Chapter of 1974: “The contemplative spirit, which shone
forth in the life of St. Francis and his first disciples, is a precious treasure
which his children must now promote and incorporate into their way of
life. For the general renewal of your esteemed order must flow from a living
and life-giving source, that is, prayer, which is practiced in many ways. This
is absolutely necessary for recovering the contemplative aspect of our lives
and at the same time enabling your apostolate to exert greater power and
wider effectiveness.””?
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