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ur subject is very large. There are some general and rather
summary studies. But more specialized monographs are still needed

before a legitimate synthesis can be made. The eighteenth century
in particular remains in the dark. The sixteenth-century Franciscan reform
movements in Spain and Capuchin spirituality in general are better known.
Yet we have a better knowledge of the spirituality, the doctrine of the
spiritual writers, than we do of the spiritual life of the different branches of
the Franciscan family (Poor Clares, regular and secular Tertiaries, men and

women saints, etc.). Hence our little synthesis is very limited and its
conclusions are provisional. May they serve as a stimulus to studies that are

more analytical and critical in nature! At any rate, we must avoid the danger

of studying Franciscan spirituality outside the general context of Christian
spirituality and of exaggerating its importance.

Fortunately, for this period we have several specialized studies done

by persons outside the Franciscan Order. Their opinion, we believe, is

important. We are focusing not so much on the quantity, or even on the
quality of the Franciscan spiritual writings themselves, but rather on their
influence or concrete impact on Christian spiritual literature. Thus for
example the doctrine of Lawrence of Brindisi or Veronica Giuliani, which
was still in manuscript form and not widely known during our period, is of
no special interest to us.
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The general histories of spirituality are very important. For our
period there is Bouyer-Cognet, in French and Italian (t965-197+), the
Dictionnaire de Spiritaalitd (up to the letter M) and the Dizionario degli Istitati
de Perfezione (np to the letter M). Much information and bibliography on
Franciscan spirituality can be found in the DSp, for example under Frires-
Mineurs, as well as under many of the Franciscan authors. The DIP has long
articles on Capucbins, Colletans, Conaentuals, Franciscan Women, Friars Minor.
See also Franqois d'Assise, Franciscains, etc. in the Dictionnaire d'Histoire et de
Gdographie Ecc..,vol. 105.

For an up-to-date international bibliography, see Bibliographia
Internationalis Spiritualitatis (vol. 10 goes up to 1975). For bibliography of
Franciscan works, I know of nothing better than the Bibliographia Franciscana
published by the Capuchin Historical Institute in Rome as a supplement to
the journrl Collectanea Franciscana, with an index by Claudius van de Laar
(1970). Further information may also be found in many journals such as the
Reaue d'Histoire de la spiritualit|, Ons geestelik Erf (Antwerp), Franciscana
(Malines)

Finally, we cannot overemphasize the need for great caution and
scientific modesty, especially given the scope of the material and the variety
of languages used. It is very easy not to know everything that has been
published!

Many detailed studies have been done on subjects from our period
by specialists who are not Franciscans: Br6mond, Dagens, Orcibal, Cognet,
Kurt Ruh, Kelly, Mommaers, Gullick, Porteman. We \rill use them
gratefully as we mention their books.

An important common source: Bonaventure, H"tp, Canfield
It seems to me that the most striking thirg about Franciscan

spirituality from the sixteenth until the eighteenth cenruy, is the profound
and largely decisive influence of St. Bonavenrure beginning in the fifteenth
centurlrr Henry Herp (Flarphius) beginning in the sixteenth century, and
Canfield beginning in the seventeenth century. These three authors, whose
influence is quite general and extends well beyond the Franciscan Order,
strengthen the same basic tendency, but modifiz and enrich it according to
their cultural background.

Under the name Bonaventure we must include the Augustinian,
Pseudo-Dionysian, Bernardine-Victorine current, assimilated by the
"devout" and "seraphic" doctor according to the spirit of St. Francis and
made known in his authentic and doubtful works (cf. Balduinus Distelbrink,
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Bonaaenturae Scripta. Authentica dubia ael sputia critice recensita, Rome 1975;
present state of the question, with bibliography).

In the works of Herp, a Dutch Observant, this Bonaventurian
tradition is enriched by contributions from the Rhino-Flemish school, also
called the Northern school (Eckhart, Ruusbroec, Tauler, Suso, Herp) and
by the Modern Devotion, whose origin is the same. Benet Canfield, O.F.M.
Cap., an English convert from a rather puritanical Protestantism,
synthesized and popularized this rich Catholic medieval spirituality for his
contemporaries in his Rule of Perfection. The remarkable role played by these
three Franciscan authors has been shown especially by non-Franciscan
specialists.

fu spiritual master and the author of ascetical-mystical works,
Bonaventure became the favorite guide of all Franciscan reformers,
including the Spirituals. He was also the common doctor of all Christian
spirituality from the late Middle Ages until the eighteenth century. The
doctrine of this "devout" and "seraphic" doctor was spread throughout all of
Europe by Gerson. The latter, a secular priest and chancellor of the
University of Paris, preferred Bonaventure to all other doctors because of
his doctrine, which was sound and at the same time extremely practical and
affective for the spiritual life of all people (especially the Breaihquium and
the ltinerariam mentis in Deunr.).

In the Dutch and German-speaking countries, the works of
Bonaventure predominated, first in manuscript and then in printed form.
This has been shown by the Swiss Protestant professor Kurt Ruh in a

number of detailed studies, the principal one being Bonaaentura deatsch - Ein
Beitrag zur deatschen Franziskaner Mystik und Scholastik,Bern 1956.'

Bonaventure's presence is strongest in the Netherlands, from the
beginnings of Dutch culture at the end of the thirteenth century until the
Protestant Reformation in the sixteenth century. Next is Germany. The
record is held by the Soliloquiam rnd the De triplici aia. From the fifteenth
century on, Bonaventure is also celebrated outside the Franciscan Order as

the common doctor of the spiritual life, for example among the Carthusians,
Benedictines and Augustinians. Gerson is the great channel for this.

Kurt Ruh notes the great similarity between the writings of
Bonaventure and the school of Ruusbroec, which is not easy to explain

'K. Ruh, Bont.aentara 'De triplici aia' in altschwribischer Ubertagang, (Berlin:
1957). Additional bibliography of the author in S. BonaT)entura, 1274-1294, (Rome:
1973-1975). See nos. 4039-43 (ed. J.G. Bougerol). Cf. G. Fleer, Die Rezeption des

theologischen Bonaventura-Schriftums im deutschen Spitmittelalter, Bonauentura.
Studien zu seiner Wirkungsgeschichte (ed. Ildefons Vanderheyden), Werl 1976,146-56.



40 O. Van Asseldonk

through common sources such as Bernard, the Victorines or William of St.
Thierry. The Modern Devotion depends essentially on Bonavenrure
(Radewijns, Zerbok van Zutphen, Tbe Imitation of Christ, Mombaer, etc.).'
This is especially true for daily meditation, which follows a method, is
affective and is made in union with Christ and his mother, and for spiritual
direction, which is practical. Herp was to present a kind of synthesis of all
these currents.

The spiritual climate of the great German Dominican school-
Eckhart, Tauler and Suso-is much nearer to St. Augustine, St. Bernard and
St. Bonaventure than to St. Thomas. Suso's profound dependence on
Bonaventure (binerariurn) has been definitely proven. Ruh's opinion is
confirmed by Professor Bizet of Poitiers, who writes: "Above and beyond
the Thomistic synthesis, the mature Suso is linked to a Neoplatonism that is
inspired by Augustine; and if he models himself on one guide, it is on St.
Bonaventure whose hinerariurn mentis in Deurn inspires the doctrinal
expos6s of his Life, apparently the last written by the servant of wisdom."

Recently, the Capuchin M. Miickshoff has emphasized this same
dependence once again.'

Outside the German school, Bonaventure's influence becomes
decisive in the fifteenth century and continues into the next century in the
whole realm of spirituality. Ruh concludes: "From now on, the Franciscan
current (alongside the Dominican current) can no longer be ignored. In the
fifteenth century (as already at the end of the thirteenth cenrury) it is
completely dominant. This Franciscan current essentially determines the
Modern Devotion, which cannot be understood either through Ruusbroec
or German Dominican mysticism. Carthusian and Benedictine circles feel
the strong influence of this current; last but not least, it is linked by its many
heirs to German humanism. In this Franciscan movement, Bonaventure is
the strongest component.... The great Franciscan gave an incomparable
thrust to the spirituality and theology of the later Middle Ages."o

'Cf. A. Rayez, "G6rard Zerholt de Zutphen et Saint Bonavenrure.
D6pendances litt6raires," Dr. Reypens-Album, (Antwerp: 1964), 323-56; "W.
Lourdaux, G6rard de Zutphen, D.Sp 6 (1967):284-89.

J.H. Bizet, "Flenri Suso," DSp,7,1 (1968-1969) 251-52; M. Mtickshoff,
,,Der Einfluss des hl. Bonaventura auf die deutsche Theologie mit besonderer
Berticksichtigorg der Theologie des seligen Heinrich Seuse," S. Bonaaentara, II,
225-77.

*K. Ruh, Bonaaentura'De triplici uia,'L0.
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Professor Stefan Swiezawski' of the University of Lublin tells us

about the influence of Bonaventure-Gerson as the common doctor of the
spiritual life in the Slavic countries in the fifteenth and early sixteenth
century. This valuable information has been supplemented by Camille
B6rub6, O.F.M. Crp., based on the survey made by Bougerol, O.F.M., in
Poland on the occasion of the Cracow Congress in honor of St.

Bonaventure.o

I am hrppy to add that Bonaventure's presence in Poland continues
even into the eighteenth century, for example in the work of C.
Dobrosielski, O.F.M. Ref., Tbeologia ascetica ad rnentern S. Bonaaenturae.

Serafici et extatici doaoris continent aaria exercitia et modos acquirendi

perfexionem religiosant, Cracow 1655, t703,1732 (summary).' This presence

seems to be reconfirmed by the writings of Druzbicki, SJ., who often
follows Suso, Herp, Canfield and Bartholomew of Saluzzo.'

Bonaventure's influence in France is shown especially by the study
of J. Dagens on B6rulle, Bdrulle et les origines de la restaaratinn catholiqae

(1575-1611), Paris 1952. Here again Gerson was the channel. Yet St.

Thomas and St. Bonaventure are not opposed for B6ru1le, because they are

understood (as we often see during this period) as "concordists" or common
doctors for the essential questions. But Bonaventure, even more than St.

Bernard, is B6ru1le's master of the spiritual life, and it is in him that his "true
inspirations" are to be sought. Dagens agrees with Gilson who extols the
influence of Bonaventure-Gerson on the French school. Dagens writes:

"After long study, w€ can only confirm Gilson's insight. St. Bonaventure,

the Capuchin (sic) Herp, and the Capuchin Canfield are indeed the great

sources of B6rullian spirituality. But the primary source is St. Augustine,

himself St. Bonaventure's source."' In another study, based on the editions
of the works, he adds: "It is quite certain, in particular, that the influence of

tS. S*iezawski, "Influence de Saint Bonaventure sur la pens6e du XVI'
sidcle," S. Bonauentura, Ill,707-39. Cf. Bogdan Brzuszek, "De S. Bonaventura a

Polonis saec. XIII-)O( recepto," Archiuam. Franciscanum Historicum 70 (1977)z 72-96-
oC. B6rub6, "Les Capucins i l'6cole de Saint Bonaventure," Collecta.nea.

Franciscana 44 (1974)z 3l l, n. 86.

J. Eymard d'Angers, D.Sp I (1957): 1459-60.
*A. Rayez, in D,Sp, loc. cit., 1727, 1731. Cf. K. Gorski, "Histoire de la

spiritualit6 en Pologne. Eiat des recherches," Reaue d'Histoire de la Spiritualiti 52

(te7 6) 283-88.

J. Dagens, Biralle et les origines de la resta.aratinn catbolique (1575-16ll)'
Paris 1952,48.
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the mystical opuscala of St. Bonaventure is one of the great spiritual facts of
the sixteenth centu ry.""'

Orcibal confirms this conclusion."

In Spain, the question was recently considered by Vasquez, O.F.M.,
in a way that we find convincing, at least in general. He points out three
clear proofs of Bonaventure's influence in the fifteenth and sixteenth
centuries: Gerson, the Modern Devotion, and the Franciscan reforms. The
important role played by Gerson becomes evident, and this easily explains
why the "devout" doctor will be the "common" doctor of the spiritual iif" ir,
the sixteenth century. Vasquez shows how the Benedictines (Garcfa de
Cisneros), the Dominicans (especially Luis de Granada), the Jesuits and the
secular clergy belong to the school of St. Bonaventure (for example St. Juan
de Avila)."

The influence of Bonaventure on the Carmelite school is not yet
very clear. For the Spanish Capuchins, see the study by Buenaventura de
Carrocera, O.F.M. C"p."

In Italy, we should note that Bonaventure was accepted as spiritual
master by the entire Franciscan Order, especially the reform movements,
and even among the Spirituals who did not think much of him as minister
general. When he was canonized (1482) and declared a Doctor of the
Church (1588), his influence became even greater. This also encouraged
editions of his works. The erection of St. Bonavenrure College in Rome-by
the Conventuals (1587) represents a step in the same direction. And even
though Duns Scotus is often preferred as doctor in philosophy and theology,
in the spiritual life Bonaventure is given first place. We notice this, for
example, among the Capuchins. They see St. Bonaventure as a preferred
master, an inspiration for the spiritual life and for apostolic preaching to the
Christian people.

"'fdem, Bibliographie chronologique d.e la littdratare de spiritualiti et d.e ses snatrces
(l 501-1610), Paris 1952, 10.

'J. Orcibal, Le Cardinal de Berulh, Paris 1965, 23-24; Idem, France, in D,Sp
5 (1966) 895: "The predominance of St. Bernard and St. Bonaventure, canonized in
14p2, is striking and very important. The great devotion of Gerson and the lrnitation
is known." Cf. 901-02, 914-15, 921.

"I. 
-V-asquez, 

San Bonaaentara nella storia della spiritualitir spagnola, in San
Banaaentura Maestro di uita francescanl. e di sapienza ristiaia (ed. A. Poripei), (Rome
197 6),III 439-59.

"Buenaventura de Carrocera, "Los escritores ascetico-misticos de la
Provincia Capuchina de Castilla y san Buenaventura,,, Collectanea Franciscana 44
(197 4): 387 -402.
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This preference probably comes from the reform movement to
which they belonged, but also and chiefly from the influence of Gerson, of
whom we find clear evidence in the sixteenth and seventeenth centuries.
Camille B6rub6, O.F.M. Cap., has recendy told this story.'o The author also

points out the "concordist" interpretation in vogue at the time. The concern
was to create a common theological opinion, between the Dominican and

Franciscan authors on the one hand, and berween the Franciscan authors
(Scotus, Bonaventure, etc.) on the other. B6rub6 writes: "But for our
sixteenth and seventeenth century Bonaventurians, the concern to show the
agreement of theologians in a 'common opinion' was the way to progress,
the way that today is called the aggiornanentl of theolory."" In any case,

Bonaventure remains practically the undisputed master of spiritual
formation.'u

In England, Bonaventure's presence, which \Mas strong among the
English mystics in the Middle Ages (fifteenth century), continues in the
sixteenth century. For example, there is the work of the Carthusian Nicholas
Love, whose English translation of the Meditationes aitae Cbristi was one of
the most-read books in the fifteenth century and was still being published in
the eighteenth century."

The central role played by the Dutch Friar Minor Henry Herp in
sixteenth- and seventeenth-century Christian spirituality is well known. The
ideas of the specialist Lucidius Verschueren, O.F.M., have been borne out
and even expanded by more recent research. He writes: "One remarkable
fact...is that Herp is one of the most beloved and popular masters whenever

and wherever there is a reawakening of mysticism. The ideal of the
Carthusians in Cologne was reform of the Church through reform of
individuals. To a great extent, Henry Flerp, the mystic of the heart, certainly
accomplished this ideal in souls."''

The study by Etta Gullick and Optat of Veghel in the Dictionnaire

de Spiritualitd deals with Herp's doctrine, sources and influence.'' To this
must be added the judgment of Cognet: "His importance is accentuated by
the considerable impact of his work, whose editions were much more

'*C. B6rub6, art.cit., 275-330.

"Art. cit.,32l.
'oArt. cit., 323; cf.I. Vasquez, art.cit., 446-49.

'J. Mclounglin, St. Bonaaenture and tbe Englisb Mystics, in S. Bonauenturl.,
II, 285-86.

"Cited by Optat of Veghel, "La R6forme des Frdres-Mineurs Capucins
dans l'Ordre franciscain et dans l'Eglise," in Collectanen Franciscana 35 (1965): 60.

"Etta Gullick - Optat of Veghel, Htrp, in D.Sp 7,1 (1969) 351-66.
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numerous than those of Ruusbroec himself.... It is not surprising to find
Flerp's influence on most devotional literature until the end of the
seventeenth century.""'

' Orcibal writes: "Although less original than the three grears
(Tauler, Ruysbroeck and Suso), Henry Herp or Harphius doubtless
contributed more than they to the spread of so-called 'Rhino-Flemish'
ideas.""

On Herp's influence in Spain, we have at present what might be
called a mongraph by J. Kelly, Enriclue Herp, Directorio de contemplatiaos.
Ertudios preliminar, edited and translated by Juan Martin Kelly, Madrid
197+.In the study Enrique Herp en las letras espannlas (13-240), Kelly explains
in detail the editions and translations of the Speculum Perfectionis or
Directoriun aareunt conteruplatialranx. He goes on to show its influence on
the Spanish mystics. First he considers Herp's two confreres, Francisco de
Osuna and Bernardino de Laredo, important as channels by which Herp
enters Spanish mysticism. Then he shows his influence on the Dominican
preachers and theologians such as Luis de Granada, Melchior Cano, etc.
Again he shows the strong preference of the Jesuits for Herp, even though
this led to conflicts. Finally, he shows that Juan de los Angelos uses him as

his principal master and that the Carmelite school (St. John of the Cross,
Thomas de Jesus, etc.) was also influenced by him. Kelly believes that this
modern edition is important for the renewal of contemporary mysticism as

well."

Through the works of Herp, the Bonaventurian current,
supplemented by the Modern Devotion and the Rhino-Flemish mystics
(who were already inspired by the devout and seraphic doctor), spread to all
of western Europe in the sixteenth and seventeenth centuries, including
France, Spain-Portugal, Italy and Germany. And it did not stop before the
world of Protestant Pietism. Herp's influence among the Capuchins is
perhaps the best known and clearest."

'"L. Cognet, Intoduction autc Mystiqaes Rbdno-Flamands, (Paris 1968), 313.

'J. Orcibal, "Les traductions du 'spieghel' de Henri Herp en italien,
portugais et espagnol," Dr. Reypens-Albam, 257; Idem, Saint Jean de la Croix et les
Mystiques Rhdno-flamand.s, (Pads : 1966), 57 -66:Jean de la Croix and Harphius.

"Cf. alsor M. Andres, La Teologia espafiola en el iglo XVI, Madrid (1976-
1977), I-II, passim, where Franciscan writers, especially Bonaventure and Herp,
occupy an important place.

"Cf. Optat of Veghel, La Rdform.e, 60-61; L. Cognet, Introduction, 315-43;
cf. also Ons Geestelik Erf 47 (1973) 323-43 (Perle);49 (1975) 173-74 (Protestans).
For Tauler and the Capuchins, cf. A.M. Walz, Taulero presso i Cappuccinl Dal secolo

XVI al secolo XVIil, in Miscellanea Mehbior de Pobladura, (Rome: 1964),II, 171-88.
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Bene( Canfield, O.F.M. Crp., borrows Herp's work, simpli$ring it
and adapting it to the great body of the devout, through the ascetical-
mystical practice of the will of God, center of all perfection for all people.
With its fifry editions and translations into Latin and various modern
languages, it also had considerable influence on the spirituality of the
sixteenth and seventeenth centuries.'n

My studies on this subject have been supplemented and corrected
by Orcibal, by Gullick, an Anglican from Oxford University, by the Jesuit
Mommaers, a student of Orcibal at the Sorbonne, and by Porteman of the
University of Louvain. Interest in Canfield outside the Franciscan Order is
indeed unusual." Recently, Porteman has shown that the rebirth of
mysticism in the Netherlands in the early seventeenth century was due to
the Capuchins, whose undisputed leader was Canfield, along with pseudo-
Tauler. The influence of this Canfield-Tauler renaissance is seen in all the
spirituality of this century in the Netherlands, for example in the two best-
known mystics, the Carmelite Marie Petyt and the Franciscan Fulgentius
Bottens.2o

Porteman writes: "It is hard to underestimate the importance of
Canfield when we note that the first Dutch translations of the works of St.

John of the Cross (1623-1624) were made to help Canfield's readers; the
Spaniard's contribution was considered no more than an interesting
supplement to the doctrine of Canfield." The author also notes the great
affinity of the two mystical writers, thus agreeing with Orcibal who writes:
"We know of no thought closer to that of St. Joh, of the Cross."" This
mysticism of annihilation, adapted to the practical needs of spiritual

'oMy most recent studies on Canfield: "Benoit Canfield (b. 1562) i
l'occasion du quauiEme centenaire de sa naissance," Etudes Franciscaines 13 (1963):
163-73; "Aux sources d'une spiritualit6 des lai'cs," Etudes Franciscaines 14 (1964) 33-
44; "Benedetto da Canfield, Regola di Perfezione," L'Annaario del Parroco, N.S. 18

(1972) t7r-237 (ed. G. Badini).

"Orcibal, Diainisation, in DSp 2 (1957) 1446-52; Idem, La renconte du
Carm,el Tbdrdien aaec les mystiqaes du Nord, Paris 1959, 10-14; Idem, La righ de

perfection de Benott de Canfield a-t-elle itd interpol1e? in Diainitas lI, 2 (1967) 845-974;
E. Gullick, The Life of Fatber Benet of Canfield, in CF 42 (1972) 39-67; Idem, Benet of
CanfieW: the Actiae and Contemplatioe Life, in Laur 13 (1972) 401-36; Idem, The
Superem.inent Life and the Passion in the Domine of Benet of Canfield, in loc.cit., 15

(1974) 288-348; P. Mommaers, Benoit de Canf.eld: sa term.inologie 'essentielle,' ses sou'rces

Jlam.andes, in RAM (since 1972: Reaue d'Histoire de la Spiritualiti) 47 (1971) 421-54;
48 (1972) 37 -68,401-34;49 (1973) 37 -66.

'oK. Porteman, De mystieke Lyriek aan Lacas uan Mechelen, Ghent 19677-
t978.

"Orcibal, France,in D.Sp 5 (1964) 915.
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directors, would become widespread even in the pietistic circles of
Amsterdam."

Mommaers did a doctoral dissertation at the Sorbonne, under the
direction of Orcibal, entitledz Benott de Canfield et sa ddpendance de la mystique

nierlandaise (specifically, on the Perle)." He does not hide his esteem for this
great mystic, "perhaps the most outstanding and most influential figure at

the origin of the great French school," with a reference to Br6mond."'

One thing that shows how important the Capuchins considered the
mysticism of Herp, Tauler and Canfield is their energetic defense of the
"northern" current throughout the seventeenth century."

Characteristic elements of Franciscan spirituality during this
period

After some overall analysis, a few things seem reasonably clear to us.

One essential element is the profound tendency for reform or
renewal to be part of tlre renewal of the Church or religious life in general.
This tendency characterizes the entire period of the previous centuries. It
includes the idea of a return to the sources: Sacred Scripture, the Fathers of
the Church and the founders of the religious orders. fu such it also includes

a "humanistic" note. Think of such movements as the Observance, the
Modern Devotion, penitential preaching, the eremitical [ife, Christian
humanism, mysticism.

For the Franciscans, this reform or renewal means concretely a

devotion to the writings of St. Francis and the Legends of his life, according
to the tradition of the Spiritualsl various movements of continual reform,
such as the Observants, Colletans, reformed Conventuals, Reformati,
Recollects, Discalced or Alcantarines, houses of recollection, Capuchins,

Poor Clares, Third Order Regular (Tiercelins), men and women tertiaries,

etc. One important thing to keep in mind for our entire period is the

dynamic "spiritual" power of these reform movements in the Order. They

"K. Porteman, Nederlandse Mystici uit de 17 eeuw of de mystici aan 'den niet,'
in Ons Geestelijk Erf +7 (1973),387-407; Idem, Dwers door eenen duysteren nacht, in
Kon. Academie aoor Nederl. Taal en Letterkunde 1973, 104-86.

"Part of this dissertation has been published; see n.25.

"'P. Mommrers, Waar naat"tle is nu de gloed aan de liefde? Antwerp, 1973,-

126, n. 12: perhaps the major figure at the beginning of the French school of
mysticism; Idem, Wat is mystiek? Nijmegen 1977,130, n. 29: depends largely and
direcdy on the mysticism of the Netherlands (Perle).

I'Cf. Porteman, De mystieke Lyriek,142-68.
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dominate all of Franciscan life and especially the production of spiritual
writings. These movements originate for the most part before our period.

Thus on the one hand we have a profound continuation of the
traditional spiriruality of the Franciscan Middle Ages. A practical
"spiritualizing" current clearly predominates, influenced by St. Bonaventure
as master or preferred guide for the life of spiritual perfection.

On the other hand, at the end of the fifteenth and the beginning of
the sixteenth centurlzr there is a strong incorporation of the values of
renewal coming from the Modern Devotion and Rhino-Flemish mysticism,
regarded as a deepening and updating of the Franciscan vocation.

The spiritual content of this Franciscan doctrine is characterized by
the following elements:

Daily meditation and constant recollection are the basic means for
all genuine personal and community reform (renewal), in the Order and in
the Church.

This life of prayer is affective and aspirative, following the
inspiration of Herp (prayer of the heart).

U"ity of the spiritual, ascetical and mystical life, as the ideal of all
perfection, is commonly taught and vigorously propagated.

This life of prayer is lived in intimate union with the mysteries of
Christ and his mother, especially the mysteries of the Passion and the
Eucharist (Sacred Heart).

Cultivation of purity of intention or pure love, seeking God's will
and glory alone, becomes central as a means to the highest perfection (which
is also mystical), and at the same time as a means to the harmonious and

balanced union of the contemplative and active life. Concern for this union,
the so-called mixed life (conternplatiaus in actione), is very strongly felt during
this period. This explains the special insistence on the need for annihilation
or the renunciation of all self-love or egoism, as a necessary purification for
"pure" or perfect love.

This ideal of the Christian life, sustained by affective and interior
prayer, was preached by our brothers to the Christian people and described
in many spiritual books for the use of confraternities, for men and women
religious, and for simple people living in the world, the laity. Our brothers
preferred popular writing with the practical direction of souls. Perhaps it is
worth mentioning that very often these preachers and writers were well-
educated and held offices in the Order, such as provincial or local ministers,
etc. I find this mentioned explicitly in France and the Netherlands,
especially among the Recollects and the Third Order Regular. Consider the



48 O. Van Asseldonk

example of Bonaventure himself, a doctor, minister general, preacher and
writer!

Thus there is no break benveen the Middle Ages and modern times,
only renewal through adaptation and updating. In what sense? What is the
basic tendenry? The tendency, I think, is toward something more interior
and personal. In ot.her words, personal and community interior prayer, more
organized and integrated into life (schedule, methodr pralrer of the heart);
purity of intention; a mystical thrust as the soul of all apostolate and external
activity. And why this movement toward the interior? Is it an expression of
Christian humanisml a reaction against a liturgy that lacked depth; a defense
against the dangers of a life that was heavily apostolic and active (cf. the
Jesuits); practical service of people in the world? This opening to the laity
through an interior life that is possible for all has been noted by several
authors, for example Br6mond, Renaudin, Orcibal, Porteman and Gullick,
none of whom are Franciscans."

There is a final and typical element that might be called ecumenical
or universalist. The meaning of this expression can be explained by the
following remarks:

Like St. Francis, St. Bonaventure became the master for all the
brothers and all the reforms in the Franciscan Order. The same thing can be
said, mutatis mutandis, of Herp and Canfield and the spiritual current they
represent.

This same current also became "common" to a[ spirituality of this
period, with no distinction between religious life and the life of the laity.

Finally, this current became in part "common" even among
Protestants, especially in pietistic circles. One of the main leaders of these
Protestant Pietists, Pierre Poire, wrote a l{empis Contrnunis adapted to all
Christians above and beyond the various confessions. He was a convinced
proponent of this modern medieval spirituality that we have been
describing."

How do we explain this "common" or ecumenical-universal
character of Franciscan spirituality? Is it because there has been a common
interest in it even until our own day, as people discover its "universal"
content? I am thinking of Br6mond, Gilson, Dagens, Cognet, Kurt Ruh,
Orcibal, Gullick, Kelly, Porteman, Mommaers. Have people really found

"Cf. the references: Optat of Veghel, Aux sources d'une Eiritualitd des laits, n.
24 above; E. Gullick, Tlt e Sup ereminent Life, 3 46-48; Porteman, loc.cit.

"M. Chevallier, Le 'Kempis Com.munis' de Pierre Poiret, in Rea.Hist.Spir. 53
(1977) 129-64. This book was very popular throughout Europe for centuries.
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something they have in corunon with St. Francis, the universal-ecumenical

saint par excellence?

Spiritual writers in the various countries

It"ly
It seems to me that the sources and influence of the major authors

and the content of their spiritual doctrine have not been studied much in
depth. For example, there are Bartholomew of Salrtzzo, O.F.M.Ref', (d'

1617), one of the most influential writers, even outside Italy; rwo lay

brothers, Thomas of Bergamo, O.F.M.Cap., (d. 163l), and St. Charles of
Sezze, O.F.M.Ref., (d. t670), two great mystical authorsl'* Cardinal Lorenzo
Brancati di Lauria, O.F.M.Conv., (d. 1693); St. Leonard of Port Maurice,

O.F.M.Ref., (d. 1751), who is almost unknown. The same can be said of the

three Capuchins whose works went through many editions, Matthias
Bellintani of Salo (d. 1611), Alexis Segala of Salo (d. 1628), and Gaetano

Maria of Bergamo (d. 1755).

For the Capuchin writers, there is the general introductory study by
Metodio of Nembro, Quattrocento scrittori spirituali, Rome 1972, which deals

with 428 Capuchins and 15 Capuchin Poor Clares. Of course, this is general

introduction and must be used critically.'*

One useful suggestion might be to study more deeply the place of
Franciscan spirituality in all of spirituality.

Spain
There have been good studies of the Franciscan writers-

Observants and Discalced or Alcantarines-including their sources and their
influence. They occupy Lvery important place in Spanish spirituality. Fidelis
de Ros, O.F.M.Cap., deserves special credit for his studies of Franciso de

Osuna and Bernardino de Laredo. Outside the Order, interest in the

Franciscan authors is great.

The spiritual doctrine of the Capuchins, its sources and influences,

is much less known and probably also less impoftant.

'*cf. D.g s (1964) 1633-48.

'*Recendy, Fr. Costanzo Cargnoni has been studying the mysticism of the
first Capuchins: Fonti, tend.enze e niluppi della letteratura spirituale cappuccina prim.itiaa,

in CF 48 (197 6) 3 I l -98 (with bibliography).
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France
The works of the Observant, Recollect and Third Order Regular

authors have not been studied much. Ephrem Longpr6 and Andrd Rayez
give a bibliographical summary in the Dictionnaire de Spiritualitd." The
Recollects and Third Order Regulars were spiritual writers, whereas the
Observants and Conventuals devoted themselves to philosophy and

theology. We are struck by the number of written works and also frequently
by the excellence of their doctrine. But we do not find many editions or
translations, save for very rare exceptions.

Chrysostom of St. L6, T.O.R., (d. 1646) is undoubtedly the most
influential author. Br6mond spoke highly of him, and his enorrnous
influence deserves an in-depth study. It has been said of him: "FIe lived a

doctrine of 'abnegation,' of 'disinvolvement,' of divine 'passivity,' drawn no
doubt from the Bonaventurian sources, but also from the spiritual currents
represented by Dionysius the Areopagite, Herp and Benet of Canfield."'o

Rayez describes Hardouin of St. Jacques (d. 1661) as the author of
an "extremely valuable but unexplored" mystical trilogy. The work is very
close to the Capuchin school and, like it, inspired by Bonaventure, Herp and
Canfield." But we know nothing about these books' influence.

Many other writers were known as important persons in their time,
but their spiritual works are less studied, for example the Observants
Melchior of Flavin and Claude Frassen, and the Recollects Pascal Rapin,
Hyacinth Le Febvre and Archange Enguarrand. The latter, very little
known, was said to be "among the great spirituals of the century." Finally,
we should mention Elzear des Dombes and Hyacinth of Neufchdtel, both
members of the Third Order Regular.

It really seems that Franciscans today, including the Capuchins, are
not very interested in specialized studies of this nature.

The spirituality of the French-speaking Capuchins is much better
known. The leader of their school, Benet Canfield, has recently aroused the
interest of specialists outside the Franciscan Order. We have already cited
them. Lawrence of Paris is the subject of a monograph by Claude Quinard."
The importance of rwo writers on the theory of mysticism (who often
carefully explain Canfield), Constantine de Barbangon and Joseph de Paris,
could be studied more.

"Cf. DSp loc.cit., 164.

'ocf. Dsp 7 (1969) 7 s-77 .

"cf. Dsp 5 (1964) 1639.

"M. Dubois-Quinard, Laurent de Paris, in D.Sp 9 (1976) 406-16.
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Another Capuchin current, one that places greater stress on
Christian humanism, has been brought to light by the studies of Julien
Eymard, O.F.M.Cap, especially in connection with Yves of Paris (d. 1678), a
precursor of Pascal."

An extremely influential writer who should be studied more is Louis
FranEois of Argentan (d. 1680).n'

Netherlands
The Recollect presence is very strong in the Netherlands. The good

intellectual formation (Louvain) and the position in the Order (superiors) of
their spiritual writers have been noted. The influence of the "recollection"
movement is very noticeable; it should be studied more. Herp has some very
devoted and influential disciples in the Netherlands, the first of whom is
Francis Vervoort (d. 1555), author of a number of influential spiritual works.
In him, Herp's affective and aspirative method becomes supreme. Fulgence
Bottens (d. 1717), author of several spiritual books, has been the subject of a

monograph.*' Boniface Maes (d. 1706) deserves the same, for his mystical
theology was quite influential even in France. The figure of Nicholas
Wiggers Cousebant (d. 1628) and his mystical activity (he also defends
Tauler) should be better known.*'

The importance of the Tertiaries, who often lived with the
Beguines, is clear but insufficiently studied. Axters, who wrote a large
general history of Dutch spirituality, writes: "The Tertiaries under the
Observant Franciscans gained a place both in the history of spirituality and
the history of literature, which is the envy of other women's circles."*' The
Friars Minor still keep us very well-informed today about their Franciscan
past in their historical journal Franciscana.

We are also well-informed about the Capuchins in the Netherlands.
One of their major and most influential writers has been the subject of a

doctoral dissertation, and another, Luc de Malines, has been the subject of
an in-depth study by Porteman of the University of Louvain. He is the
greatest specialist today in Capuchin mysticism in the Netherlands.* Two

"Article by Fr. Julien Eymard of Angers (d. 1970), in DSp (1974) 1603-05.
n'Willibrord van Dijk, Loais-Frangois d'Argentan, in DSp 9 (1976) 1068-73.

'J. Pauluss en, Het leuen en de werken aan Falgentius Bottens, LJtrecht 1959.
*'Cf. Optat of Veghel, in D,Sp 5 (1964) 1387.
*'Cited in Optat of Veghel, art.cit., 1386.
*L. Kampschureur, Leaen, werken en leer aan Joannes Eoangelist uan 's-

Hertogenbosch (1588-1635), Rome 1959 (diss.ms.); cf. Optat of Veghel, Jean Eaangilist
d.e 's-Hertogenboscb (BoisJe-Duc), in D^Sp 8 (1974) 827-31; K. Porteman, De myxieke
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other mystical writers, Constantine de BarbanEon and Francis Nugent, have
also been thoroughly studied, the latter by the Irish Augustinian Martin.o'

German-Speaking Countries
As far as the study of non-Capuchin Franciscan spirituality is

concerned, it seems that almost everything is yet to be done, especially
research on the doctrine, sources and influence.

The work of the Capuchins is better'known. There is an overall
view in the Diaionnaire de Spiritualitd. The strongest current seems to be the
one we have just mentioned, namely the one imported from the
Netherlands. Bui we also note the Italian turrent with Maithias Bellintani of
Salo, Alexis Segala of Salo, and Thomas of Bergamo, especially in
Switzerland and Austria. Martin of .Cochem (d. L7l7), a very popular and
influential writer, deserves a separate srudy.

We might ask ourselves why there is not more interest in the
history of Franciscan spirituality in these countries. Interest in the writings
of St. Francis and the literary history of his life is alive and well, along wiih
interest in Franciscan theology and philosophy.

Conclusion
Here are a few reflections we consider important as a stimulus to

further research.

Study of the Franciscan spirituality of our period, especially the
sixteenth and seventeenth century, is very appealing because of its
importance for the entire Christian life, Catholic as well as Protestant (in
part). Indeed, there is a certain "common" spirituality.

To understand trnore deeply the considerable contribution of
Franciscan spirituality to the common good of Christianiry will still require
many monographic, analytic and critical studies. After these are done, a

legitimate and objective synthesis will be possible. Myself, I would
emphasize above all study of the spiritual doctrine, its sources and its
influence

Lyriek, passim; Idem, Luc de Malines,in D,Sp 9 (1976) ll22-24 (bibliography).
*tF.X. Martin, Friar Nugent. A Stady of Francis Laaalin Nagent (1569-163i),

Agent of tbe Counter-Reforrnation,Rome 1962.


