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ST. DO M INIC’S NINE WAYS OF PRAYER

The Nine Ways of Prayer of St . Dominic  is a short work written between the
years 1260 and 1288 as a remembrance of the founder of the Order of
Preachers, St. Dominic de Guzman.  St. Dominic was widely known and
loved, and his manner of li ving and praying were treasured by the early
members of the Order.

As Simon Tugwell O.P. notes,

“ There seems no reason to doubt that, in the Ni ne Ways, we are in contact
with the actual practice of St. Dominic, and with  the teaching he gave to the
brethren”.

The Nine Ways arises from the medieval monastic tradi tion of prayer, and
cannot be understood without referring to it.  For example, the emphasis on
an emotional demonstration of tears, laughter, and exclamation during
prayer stem entirely from within medieval monastic tradi tion.  St. Dominic’s
innovation, perhaps, was to use his whole body in as a prayer.

In our own time, we seek to share the Good News of Jesus Christ with those
around us thirsting for justice, hungering for truth, yearning for peace,
looking for forgiveness, and needing love.  In this St. Dominic is always
already ahead of us, the preacher of God’s grace to the world .  As we
consider his way of prayer, let us not forget that he did i t all to preach the
Reign of God, and move others to conversion of heart.

REFERENCE:
Simon Tugwell , The Nine Ways of Prayer of St . Dominic, Dublin: Dominican
Publications, 1978.
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THE FIRST WAY OF PRAYER

St. Dominic's first way of prayer was to bow towards the altar humbly, as if
Christ were present in person, and not only symboli call y.  With this biblical
way of prayer (Judi th 9:11; Matt 15:25; Luke 15:21), St. Dominic would l ook
humbly to Christ, thinking of his own weakness and worshippi ng the
holi ness of Christ.

He taught the brothers to do this whenever they passed a crucifix, so that
Christ, who was humbled by his death on a cross for us, should see then
giving humble thanks.

He also made the brothers bow in honor of the Trinity when “ Glory to the
Father, and to the Son, and to the Holy Spi rit,” was said solemnly.

This was how he began his prayer.



Section Six: Spir ituali ty

Page 6.

THE SECOND WAY OF PRAYER

St. Dominic often used to pray by throwing himself face down on the
ground, and saying “ God be mercifu l to me a sinner” (Luke 18:13).  He
would quote the repentant words of Davis (2 Sam 24:17), Psalm 43 (“ my
soul is laid l ow in the dust, my heart is stuck to the earth” ) or Psalm 118
(“ my soul sticks to the floor; make me ali ve according to your promise” ).

He exhorted the young men, “ if you cannot weep for your own sins,
because you have none, still there are many sinners to be di rected to God's
love and mercy . . . and for their sake too Jesus wept when he saw them.”

THE THIRD WAY OF PRAYER

Foll owing on the second way, St. Dominic would d iscip line himself in the
popular sty le of the 12th century.  He did this to remind himself of the
seriousness of sin, and to keep him on the path as a preacher of the Word of
God.

As a prayer he would recite Psalm 17, saying, “ [O God!] Your discipli ne has
set me towards my goal . . .” (v 36).
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THE FOURTH WAY OF PRAYER

Like the Apostle James, or the leper in Mark's Gospel (1:40) or St. Stephen
(Acts 7:60), St. Dominic prayed for divine mercy for everyone.  He would
look upon the crucifix, gazing intently on Christ on the Cross, kneeli ng
down, then gett ing up, over and over again.  Sometimes he could not contain
his voice, saying ªTo you Lord, will I cry, do not turn away from me in
sil ence . . .º (Psalm 27:1).

But other times he spoke only in his heart, kneeli ng, with his mind caught up
in wonder.  This sometimes lasted a long time.  When he was praying li ke
this, he seemed to have entered into the spi ritual heavens.  His face would
flash w ith joy, and, wipi ng away the tears running down his face, he would
be fill ed with the desire for God.

THE FIFTH WAY OF PRAYER

St. Dominic would stand before the altar, rapt in contemplation. Sometimes
he would hold his hands out in front, as if reading a book.  It was as if he
were reciting the words of God, with great sweetness and deli ght, in the
presence of God.

Other times, he joined his hands, holdi ng them together in front.  Other
times he li fted them to his shoulders, as if li stening more intently.  He
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seemed li ke a prophet conversing with an angel or even with God, now
talking, now li stening, now thinking quietly about what had been said .

THE SIXTH WAY OF PRAYER

St. Dominic often prayed with his arms and hands stretched out as far as
they would go, in the form of a cross.  This was how he prayed when God
restored a young boy to li fe at St. Sixtus in Rome, when he rose from the
ground, and when the Engli sh pil grims were rescued from drowning near
Toulouse.  In this he imitated Christ on the Cross.

He did not use this form of prayer unless he knew by God's inspiration that
some great miracle was to occur.  He held very dear the Psalmist's words,
ªLord God of my salvation, I have cried to you by day and night . . . to you I
have stretched out my handsº (Psalm 87:2-10), and ªLord, hear my prayer,
turn your ear to my entreaty . . . I have stretched out my hands to youº
(Psalm 142:1-6).

THE SEVENTH WAY OF PRAYER

He also prayed stretching his whole body upwards, l ike an arrow being shot
straight up in the air.  Sometimes he would hold his hands together, or at
other times, open them as if to receive something from heaven.  It was
thought that his suppli cation won the brothers of the Order the joy and
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deli ght of li ving out the beatitudes, accounting themselves blessed in
poverty , and in preaching the Good News to the poor.

St. Dominic, at these times, seemed taken up suddenly into the holy of holi es and the
third heaven.  After this kind of prayer, he always took prophetic stances for the
Reign of God.  He was sometimes heard to say ªLord hear the voice of my
suppl ication whil e I pray to you and li ft up my hands to your holy templeº (Psalm
27:2).

THE EIGH TH WAY OF PRAYER

St. Dominic had another beautifu l way of prayer which he used after meals.  He
would go and sit down in some place by himself, in a room or somewhere, to read
or pray, recoll ecting himself in himself and fixing himself in the presence of God.
He would sit quietly, sign himself w ith the cross, open some book, and then read.
The sweetness of what he read would touch his mind, as if God were speaking to
him.

As if he were discussing something with a friend, he would race on ahead in
his mind and words, then quietly read.  Sometimes he would weep, then
laugh aloud.  In this way he passed from reading to medi tation to
contemplation li ke Moses was said to do.
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THE NINTH WAY OF PRAYER

When travelli ng on foot, St. Dominic prayed by medi tating on Sacred Scrip ture in a
state of contemplation.  He would say to his companions ªit is written in Hosea, ªI
will l ead her into the wild erness and speak to her heartº( Hos 2:14)º.  And so, either
going aside, ahead, or more often, behind, he would walk by himself and pray.

Through this prayer, the brothers thought, St. Dominic achieved the power and
courage to preach the Gospel without fear and a special closeness to the Holy
Spi rit.
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DO M INICAN SPIRITUALITY
or

THE "COUNTER-THREAD" IN THE OLD RELIGIOUS STORY AS
THE GOLDEN THREAD IN THE DO M INICAN FAM ILY-STORY

by Edward Schillebeeckx, O.P.

Taken from the March, May and August, 1975 issues of Dominican Topics in
South Africa.

For the greater part people li ve by stories. I myself li ve by my own story.
When I became a Dominican, I tied the narrative of my li fe to the one of the
famil y of the Dominicans; in this way my own li fe story took a new
orientation and, on the other hand, the thread of the story of the Order was
taken up by me in my own way. My own li fe itself became a part of the
Dominican Famil y-story, just one chapter of it. My li fe-story took a new li ne
within the story of the Order.

Stories of the Dominican Order keep us ©together© as Dominicans. Without a
record we would be void of remembrances of the past, we would not find
our own place in the present and remain without hope of expectations of the
future. Therefore, as Dominicans, we form our own entity , exactly as our
own storytelli ng commu nity . Within the wider narrative of the many
reli gious famili es and w ithin the all -embracing story of the big Church
commu nity and the still more extensive commu nity of man, we relate our
own tradi tions. So we are made into an own, separate famil y, recognizable
through a motley of big and small but undeniable family traits.

With this I have said a lot already about "Dominican Spi rituali ty ." This
cannot be but my own li fe-story, in as far as it has become a chapter of the
story of the Domínican Famil y. The record of my own li fe extends and
enriches the history of Dominican Spi rituali ty . But it is only a small , nearly
insignificant chapter; it is given its own restricted pl ace and is evaluated by
the already older and wider story of the Dominican Famil y, which criticall y
questions whether I do not introduce wrong li nes into the picture of this
famil y-story.

That is why I doubt anybody who would want to impose on others his "own
insight" or "his own experience" as a norm for "Dominican Spi rituali ty ."
Moreover, there are - thanks be to God - still Dominicans ali ve, i.e. the story
has not been exhausted yet, has not reached i ts end yet. There is still
something to be said .
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We can draw a first conclusion already: A final all -round definition of what
is Dominican Spirituali ty cannot be given! You cannot give final judgement
about a story if it is still being told i n fu ll strength. We can only look for some
main trends in the plot of the story. We cannot do more, because the story is
being told through seven centuries with ever new modali ties, in which the
basic story is repeated in ever new languages and speech, always different in
view of constantly changing li steners. The narrative is told and heard in
cultural-historical and ecclesiastical surroundings that were never the same.

The basic narrative which is the source of the own, Dominican community
formed by it, is in this respect of fundamental importance. But the origin of
my relevant story usuall y slip s away in to a dark past, di ff icult to reconstruct
historicall y. Dominic (1170-1223), the source of the Dominican Famil y-story,
has written no books. Nevertheless, through painstaking historical research
which unwraps the "true Dominic" out of all sorts of legend -- so typical for
the Middl e Ages - we have suff iciently firm ground under our feet; and,
particularly, although Dominic did not leave us books or documents, he left
us a li ving reli c in the Dominican Movement, the Order, a group of people
who wanted to continue his work by foll owing in his footsteps. The
Dominican story starts therefore with Dominic, together with his first
companions. Together they stand at the course of what is going to be the
story of the Dominican Famil y. They decided what the theme should be; they
composed the main melody.

This story, however, ever repeated, ever composed anew, is itself again an
older tale; one of Jesus of Nazareth. This story is taken up again in a
particular manner and in a new w ay. This leads us to a second conclusion:

The Dominican Spi rituali ty is valid only in so far as it takes up the story of
Jesus in its own way and makes it of our own time again.

The Second Vatican Council said i n its Decree on the Renewal of Reli gious
Li fe that; "to foll ow Jesus" is the supreme norm of any reli gious form of li fe.

(No. 2). The Dominican Spi rituali ty is therefore under the critical norm of the
"source of all Christian li fe." And this means that the "Dominican
Spi rituali ty ," even of Dominic and his first foll owers, is not an "absolute law"
for the Dominicans, as if nothing more could be said . Today there is a more
developed and more diversified knowledge of the "Story of Jesus." (We could
mention here the bibli cal orientation of spi ritual li fe or the more refined
exegesis of the Scrip tures).

This could well l ead us to the laying of accents di fferent from those laid by
Dominic and his companions. For, according to the Decree mentioned above,
the renewal must be done in the first instance "by going back to the sources
of all Christian li fe." The Gospel of Jesus Christ (Mark 1:1). And the Gospel is
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a source which will never be exhausted and gives new possibili ties all the
time. It is a source of which even Dominic did not know the magic formula to
open up all i ts treasures.

This includes that every story of an order must be judged as a part, or rather
a "modulation" of the greater narrative of the "Commu nity of God," the
Church (©a participation in the li fe of the Church© - same decree). In this
connection the Council p oints at "projects of today"; bibli cal, li turgical,
dogmatic, pastoral, ecumenical, missionary and social. This means:
Dominican Spi rituali ty supposes an essential and critical relationship to the
very concrete needs and pains of the Church of today in its historical
situation. It cannot be an isolated cultivation of an own "Dominican" garden
patch, "next to" the developing li fe of world and Church.

"The original inspi ration" of the own reli gious institutes (mentioned in the
decree) is the basic theme of the Dominican Famil y-story, and gives di rection
to it if: 1.) the norm is taken from the "Gospel" and i f that "Gospel"
continuall y criticizes it; and 2.) it that "Gospel" as part of history, is all the
time related to the necessary, big projects of the Church here and now.

The third conclusion must be: Dominican Spi rituali ty is valid as a particular
modali ty of the mission of the Church: to foll ow Jesus. This means to us: in
the footsteps of the inspi red Dominic, as they have, again and again, oriented
so many of us at the best moments in the history of the Order. That is why
we must have a clear v iew of this historical basic story, for the relationship to
the inspi rational source has been broken during the course of time. When, for
instance, the Inquisition deli vered Joan of Arc to the burning stake, the
Dominicans who were instrumental thereto, were essentiall y in contradiction
to the inspi ration and orientation of Dominic. We had become deaf and blind
to the development of new charisms: an essential un-Dominican att itude of
li fe!

The same Council decree gives as a third criterion for renewed reli gious li fe:
the relationship between the Story of Jesus and the original (Dominican)
basic story on the one hand, and the changed requirements of the times. This
means that Dominican Spi rituali ty cannot be determined by simply
appeali ng to the original story, neither by simply looking at further
modulations and actuali zations of this basic narrative as it occurred in the
history of the order. A ll this is presupposed. But Dominican Spirituali ty is
also determined exactly through our actuali zation "here and now," in our
time. Dominican Spi rituali ty does not only say how it was" "in the
beginning" of the history of the Order. Should i t be this only, we should write
a history about how the Dominicans were inspi red in the past. But history is
not yet "spi rituali ty." It could well be that a non-Dominican who is a good
historian, could reconstruct this past better than any of us is able to do.
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Dominican Spi rituali ty exists: does not want to be a history only of
spi rituali ty and - if it is not to be an empty ideology - it should be a reali ty
that is ali ve now; it is carr ied (or spoil ed) by Dominicans li ving now who
compose the Dominican Famil y-story here and now, keeping in mind the
worldl y and ecclesiastical historico-cultural situation of this very moment.

The fourth conclusion therefore must be this: Without a relationship
actuali zing the ©here and now,© any talk about Dominican Spi rituali ty
remains a purely historical occupation with the past of the Order - which is
often used as an escape from a task which is urgent now. Dominican
Spi rituali ty is a li ving reali ty which WE must reali ze NOW! If we do not do
this, we just repeat a story others have told l ong ago, as if we ourselves have
no chapter to write within a narrative started before us. If after us, anybody
should find i t worthwhil e to take up again the thread of our Dominican
Famil y-story, we have to write a new chapter yet unpubli shed. If we indeed
are able to write it - if we have the courage and the will to write such a new
li ving chapter - I am sure that many young men and women will be drawn
again to continue this Dominican tradi tion after us.

For every story that makes sense is contagious in its power; it is being told
over and over again; nobody can stop this snowball rolli ng on. Whether this
happens or not depends on the contents and tension with which we are busy
writing our li ttle chapter in the great Dominican Famil y-story. Is it going to
be a dull p aragraph nobody will read anyway? Or worse: is it a strange story,
a foreign excursion which does not even take up the thread of the old famil y-
narrative, and so smothers it to death - and this possibly for ever?

Or is it going to be a captivating episode - already captivating because the
reader notices that we zealously search to find again the true thread of the
story, of which we lost track ourselves. A lso this can become an important
part of the old story of the Dominican Famil y?

Dominican Spi rituali ty , as I have outli ned with the historical references to
the golden thread which runs through the Dominican famil y story, from
Dominic©s days right up to ours, continues to present us with sufficient
inspi ration and di rection. When we write about our part in the wider history
of the Order we may never neglect this. As long as this golden thread is
woven in our apparently deviating li fe-story, we have reali zed Dominican
Spi rituali ty indeed. Spi rituali ty is not spi rituali ty in as far as it is being
©described© whether it be in beseeching or authoritarian tone, but in as far as
it is made real in a concrete way, as a completely new performance of an
existing Dominican melody.

What is this long existing melody, the ever-returning motif and basic li ne? I
would say: it is the story of counter-movements.
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DO M INIC©S DILEMM A

In the twelfth century and in the first part of the thirteenth there were two
pressing issues: a renewal was needed in both the priestly li fe and in the
reli gious li fe. Without relating these two points, the Fourth Council of
Lateran (1215) dealt with both problems separately. This council d id not
remain without influence on Dominic. Whil e still an Augustinian Canon of
Osma, he travell ed the southern parts of France, particularly the spi rituall y
devastated di ocese of Toulouse. Then and there he coll ected a group of
helpers in order to provide for the pressing needs in the priestly care of the
faithful. Dominic saw w hat was happening. During the twelfth century
reli gious movements came into being; among their adherents a great number
of lay people were to be found The basic tendency of these movements was
the li nking up of evangeli cal poverty and preaching, but the inspi ration for
this was often of an anticlerical nature. A ll sorts of malpractices among the
clergy raised the question: does Christian preaching require an ecclesiastical
(hierarchical) permission and consequently an ecclesiastical ordination and
mission, or is the reli gious or evangeli cal li fe in its imitation of the Apostles
(vita Apostoli ca) not by itself a warrant for Christian preaching? The latter
was the view of many reli gious movements, whereas the council s officiall y
considered i t as ©heretical.© One can put it this way: the heretical movements
in those days had evangeli cal and Christian ideas, whil e the ©off icial
preachers© were orthodox but, at least ostensibly, not evangeli cal in
behaviour and completely engulfed in feudal structures. A ll these new
reli gious currents - especiall y in France, Italy, Germany, and the Netherlands
(in those days the aff luent countries) - show, independently of each other,
remarkably common trends" evangeli cal li fe" sine glossa" (without
compromising concessions). Their spi rituali ty was marked by a deep
devotion to the humanity of Jesus; they wanted to foll ow the poor Jesus.
(Note the influence of both the Cistercian movement and the whole of the
Gregorian reform.) Moreover, the contemplative, Greek-Byzantine East
exercised a strong influence via the Crusaders and the Merchants. The
situation became even more questionable when - in the North, these
evangeli cal movements came into contact with the Eastern, duali stic
currents, which came to the West through the Slavic countries of the Balkans.
These gnostic and manichaean-dualistic heresies are commonly known as
Cathari (the "pure"). In this way the whole of the ©evangeli cal movement©
came under even strong suspicion of the church. The problem now became:
how to save the evangeli cal movement for the church and how to mobili ze it
against heresy.

DO M INIC©S VIEW

Against this historical backdrop of the enthusiastic revival of evangeli sm
everywhere on the very fringe of the off icial church, we must place the
phenomenon of Dominic. He was not alone in seeing the problem of the
situation; Pope Innocent III , Bishop Diego with whom Dominic travell ed to
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Southern France, and also Francis of Assisi saw the di fficulties. With his
strong sense of reali ty Dominic came to a clear conclusion which brought
about a solution. He saw that so many evangeli cal possibili ties threatened to
be lost to the church. A lthough formed in the already tradi tional way of li fe
of canons regular, he was sympathetic to the new experiments which moved
counter to the vested tradi tions. He quickly saw w hy these experiments
continued to fail either by ending up in heretical sects or by being absorbed
into the tradi tional li fe of the cloisters (e.g. Prémontré). He wanted to change
these counter movements to truly ecclesial counter-moving evangeli sm
within the structure of the hierarchical church. Evangeli sm had to become a
chall enge within the church, not a ©church© (or ©sect©) on its own.

The vision of Dominic which was particularly his own, came to this: that he
saw the solution of the problem of the time in the combination - within one
institution - of the apostoli c preaching with the "vita apostoli ca," apostoli c
way of li fe.

The apostoli c preacher had criticall y to bear in mind that his preaching
needed authorization by Pope or episcopate. At the same time he had to be
aware that his preaching should be carr ied by the apostoli c way of li fe, a
radical evangeli sm which made him foll ow Jesus as the Apostles did . The
Fourth Council of Lateran had treated these two themes as separate entities,
Dominic linked them together into one project of li fe.

The same Council had prohibited all new forms of reli gious li fe (Mans) Vol.
22, p. 1002), and labell ed unauthorized preaching as "heresy" (Mans) l.c. p.
990), somewhat against the personal opinion of Pope Innocent III . This is
why Dominic combined the best elements of the tradi tional religious li fe with
the basic demands of the new evangeli cal-counter-moving-movements rising
up all through Europe. He did this to inaugurate an evangeli cal way of li fe of
preachers for the sake of the credibili ty of Christian preaching itself. So he
broke down the feudal structures of the old reli gious li fe, and a new type of
reli gious li fe came into existence: the Order of Preachers, the Dominicans.

This is why our oldest Constitutions have been formed with elements of the
constitutions of tradi tional reli gious li fe -- that is of the Norbertines and
Cistercians (in those days the most li vely reli gious institutions), elements
which Dominic and his first companions intrinsicall y transformed through
the aim itself of the order: the apostoli c itinerant (travelli ng) preaching. This
is the new spi rit of the modern, experimental, evangeli cal movements
brought within ecclesiastical perspective, a spi rit which Dominic had made
his own whil e travelli ng in Southern France, whil e in contact with all that
©heretical© evangeli cal enthusians, so widespread among the higher and lower
calsses of the population.
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Structuring the Order as he did , Dominic gave up economic stabili ty which
had been the foundation-stone of the older religious institutes. Starting from
a reli gious criticism, Dominic tackled the basics of the feudal society , church
and state. But also: the combination of the contemplative monastic elements
with the itinerant preaching caused a fundamental change of the tradi tional
set-up of the cloisters. The new "Corporative" idea -- a specific form of
organization - was appli ed to reli gious institutes; no longer was there a
monarchical superior, but authority became democratic, with many elections
in a democratic and personali stic system. (Later on, this will l ead to the idea
of episcopal coll egiali ty in the church itself.)

In a paradoxical way Dominic©s evangeli sm led to a new incarnation in
secular structures, particularly in the structures of the newly developing
society of ©democratic© commonalty .

CRITICAL ATTITUDE TOWARDS PAST AND PRESENT

Dominic wove a new cloth by bringing thread and counter-thread into one
and the same reli gious project. So the Order of the Dominicans has been born
of the charism which combined the warning critical reflection on the spi ritual
heritage of the old , monastic and canonical reli gious li fe with the
©modernistic© reli gious experiments of the thirteenth century. Dominic was
acutely sensitive to both the reli gious values of the past and the promise of a
future, rising-up from the modern experiments of his time. Of this twofold
charism the Dominican Order was born. I should li ke to say with Fr.
Cormier, a modern master general of our Order: this double charism of
Dominic is our "gratia originali s" - the grace that created our Order.

Dominican Spi rituali ty , therefore, is in the first instance to be determined as a
spi rituali ty , which rises up from the warning and critical reflection on what
past reli gious tradi tion has left as a heritage, a spi rituali ty which criticall y
and positively appraises continuously the counter-movements expressing all
that li ves among us in new systems and possibili ties for the future. For all the
eminence of the past, Dominican spirituali ty cannot merely be a material
repetition of what Dominican forebears have done. Neither can it become an
uncritical acceptance of new movements (mystical and poli tical), developing
in our times.

For Dominic the quest for truth was essential here. Dominic stood somehow
squarely behind the new apostoli c experiments of "preaching" combined
with "poverty," but, remembering the good which the reli gious past had
done, struck unreservedly to the di rective of the Fourth Lateran Council
(1215) for many renewal of both priestly and reli gious li fe. It was his charism
to li nk up these separate trends organicall y. So he extended personall y what
the Council had had in mind.
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This spirituali ty which found expression in our very first Dominican
Constitutions makes the further development of it understandable. It puts
the historical changing, every counter-moving new element at the very heart
of Dominican spi rituali ty . For instance, the Constitutions of the years 1221-
1231 stated: "Our brothers may not study the books of pagan writers (this
refers particularly to Aristotle) and of the phil osophers (here it meant the
whole of Arabic phil osophy, and the great ©modernism© in the Middl e Ages);
neither are they all owed to study secular sciences." But w ithin 20 years
Albert the Great and Thomas Aquinas will consider the study of profane
sciences and the phil osophy of the pagans as a necessary condi tion of the
preparing and mouldi ng of relevant Dominican apostolate. These two
Dominican Saints contradicted freely the constitutions laid d own in former
times. They did so on the bases of a truly ©Dominican Spi rituali ty©. They
opposed what in those days was off iciall y call ed: "Dominican Spi rituali ty ."
Inspi red by what Dominic did in his days they went into opposition, with
happy results: the stipulations concerned were afterwards deleted from the
constitutions by a General Chapter. There is more. Later constitutions urged
Thomas as an example, so much so, that Raymund of Pennafort buil t centers
of study of Arabic languages in Nurcia and Turin. This is truly Dominican,
according to the heart of St. Dominic, who himself had tried to combine the
past and possibili ties for the future in his own time. Simultaneously
however, a new danger will arise, the danger that we make Thomas a barr ier
to the present instead of a signpost of the future.

"SO-CALLED" DO M INICAN SPIRITUA LITY

If in the story the Dominican hears and hands on, no counter-thread becomes
visible, the chances are very great indeed that Dominican spi rituali ty fall s
asleep. What is even more serious, we may take a stand on a so-call ed solidl y
"fixed" Dominican spi rituali ty - a contradiction in terms - and, mistakenly
declare new efforts towards truly Dominican spi rituali ty to be a heretical and
apocryphal story. The history of our Order has known its peaks precisely
where it became at once historical and anti-historical, moving against the
trends of the time: Dominic himself, A lbert and Thomas, Savonarola,
Eckhart, De las Casas, Lacordaire, Lagrange, Chenu, Congar - just to mention
a few. They are, however, also in di ff iculties w ith the ©already fixed©
Dominican story, which - very un-Dominican - refuses to take in the new and
counter-movement of the time. Without disregard for the fundamental, all
pervading values of the many anonymous Dominicans who li ved a quiet,
successful Dominican life - the broad stream to provide impetus for new,
successful currents with the Order - the typicall y Dominican att itude
becomes very clearly discernible every time when Dominicans - from
Dominic©s example - composed the old story in a new w ay and li nked i t up to
the dynamics of the possibili ties of the future which kept presenting
themselves in new forms. Should this not happen at certain times, the
chances are that the well -known Dominican ©passion for truth© deteriorates



Section Six: Spir ituali ty

Page 19.

into an Inquisition, and turns into a rejection of new Dominican possibil ities
which then will li ve out the new charism outside the Dominican famil y or
are shunted aside. This less rose-colored story belongs to the Order just as
much, is exactly the one I should not li ke to call the "golden thread" of our
famil y story, because the true story exists in the taking up of the counter-
thread all the time. The history of this ©moving into counter-di rection© is
exactly the golden thread of the Dominican family-story, the thread woven
into a broader, so to say, more serene whole. The fact that St. Ignatius of
Loyola has been locked up by our forefathers in the cell ar of one of our
cloisters because he tried to meet a new charism in this time, is one of those
many stories in which the so-call ed ©Dominican spirituali ty© has been
perverted into its opposite, and which, to this day, declares us guil ty of un-
Dominican chauvinism. This means that such a thing is typical of times in
which the Dominicans were not "Dominican" any longer, times when they,
seeing the scene from their own ©fixed© att itudes, declared any new counter-
movement to be heretical. It is these periods of fail ure in the past which
manifest what, according to Dominic©s basic story, Dominican spi rituali ty
should be, and this right throughout history.

OUR TIM E

Listening to God, as He has revealed himself in the past AND listening to the
"signs of the times present," through which the very same God in his loyalty
to Himself and to us, appeals to us, is essential for Dominic spi rituali ty .

And one-sidedness, any one-tract, uncritical trend, in deali ng with the past or
with the symptoms of the future as they reveal themselves in the present, is
un-Dominican.

Dominic looked at the present with its own particular possibili ties of
experiment in the li ght of a dangerous reflection on certain happenings and
acquired values of the past, but, simultaneously, he breaks open the totali ty
of the past and revalues it from the point of view of the counter-trend of the
experimental present. It is this att itude of li fe which gave birth to the Order.
This must remain the "genius" of the Order.

To be "present to God" AND to be "present to the world" are the two quali ties
which characterize the essence itself of Dominican spi rituali ty throughout
the history of the Order. Perhaps today only, remembering the reli gious past,
we have begun to see reall y that to be "present to the world" i n critical
solid arity with the world of people, is the only possible way in which we are
"present to God."

At the same time, this insight confirms the necessity of critical reflection on
the reli gious past, because there the same "presence to God" was li ved out by
means of the "signs of the times" of those days. The ©modernism© of the
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Dominican Order li ves on dangerous memories of the past! It was Fr.
Lacordaire and Master-general Jandel who, during the nineteenth century
roused the Dominican Order from a sleep which had lasted for centuries, by
reminding it of its original charism, and by breaking with serene
tradi tionali sm to which the "sett led" Order had fall en prey.

The phenomenon "Lacordaire" (and everything connected to it within our
Dominican history) is truly the rediscovery of itself by the Order. For the
‘Lacordaire-movement© fed on the original charism of the Order, and posed
again the question of the "Dominican Spirituali ty ."

From the foregoing considerations some consequences become clear.
Dominican Spi rituali ty means:

(a) Faith in the absolute priority of God©s grace to any human activity .
There is the di rection towards God Himself of Dominican Li fe, also of
the Dominican ethical design for the betterment of world , society and
man himself. No convulsive self-activity , but faith in God: I can trust
God more than myself. Therefore a quiet, joyful spi rituali ty . God will
give an unexpected future to the restricted meaning and scope of my
own actions!

(b) Dominican spi rituali ty means: reli gious evangeli cal li ving (vita
apostoli ca) as the atmosphere within which the Dominican is
apostoli c, by proclaiming the Gospel in every possible way (salus
animarum - salvation is the aim of the activity of the Order). The
result of this is "contemplari" and "contemplata ali is tradere" - there
must be harmony between what one proclaims and what one li ves.
This is what St. Thomas (II -II , 188, arts. 6-7) sees as typical for the
©mendicants© over against the other reli gious institutes, and he
connects this specific character also with "poverty" - freedom of
financial worr ies. This vision, which appli es to all mendicants,
becomes typicall y Dominican when study receives an essential pl ace
in the structure of this Dominican evangeli sm. The element of study
was precisely not part and parcel of the evangeli cal movements of the
Middl e Ages. In his commentary on the Constitutions Humbert of
Romans puts it this way: "Study is not the aim of the order, but an
essential tool towards its aim." Lack of sound knowledge was one of
the causes why many evangeli cal movements fail ed badly. Moreover,
the newly establi shed universities, although they intensified the
element of scientific study, had concentrated and centrali zed i t, and so
drained di oceses of their ©intelli gentsia.©

Dominic saw this clearly and this is why he fitted the study as an
institutional element into the very structure of his Order. No convent
was to be establi shed i f it would not have a ©doctor of theology©. Every
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convent must be a "school of theology" - a Dominican cloister is
permanent education. It is un-DominicaN to make a distinction
between "convent for study" and "convent for ministry"; each cloister
must be both. St. Thomas expl icitly defended the right of convents
being founded for the purpose of study. (II -II , 188 art 5)

(c) The order has a spi rituality "di rected towards Jesus"; the "humanity of
Jesus." (A lbert, Thomas, Eckhart , Tauler, Suso, etc.) Incidentall y,
immediately li nked to this are the two particularly Dominican
devotions to Mary and Joseph. But this humanness of Jesus is seen
and experienced as a personal manifestation of God for the good of
mankind, and is the center of the Dominican spi rituali ty and
mysticism, without any preference for ©derived© devotions. This
di rectedness to Jesus© humanity is universal during the twelfth
century, but© taken together with all other characteristics, it is also
typicall y Dominican.

(d) Dominican spi rituali ty is a "presence to the world" - the grace of
understanding the present century," as Fr. Lacordaire has said . There
is openness to every new charism, required by the changing
circumstances. Therefore the necessity of structures which do not
"close the door." Structures must be democratic and flexible, enabli ng
Dominicans to catch up with the emergence of new counter-moving
stories. It is characteristic that the Dominicans have never submitted
their constitutions to papal approval, so that they change them
according to new circumstances, and this on their own authority .

(e) The flexibili ty of structure led to another development. Since Albert
and Thomas the Dominican spi rituali ty has been enriched. A lthough
the Dominicans initiall y opposed i t, they all soon accorded a place to
the Christian principl e of ©secularization© within the essentiall y
reli gious and evangeli cal di rection: first one must acknowledge
matters in their own inner value and structure (things, inter-personal
characteristics, society), and only then one should consider their
relation to God. In modern times this has far-reaching consequences in
viewing all sorts of forms of pseudo-mystical supernaturali sm, which
often enough end in pedantic dogmatism under the cloak of piety .

Initiall y, the Order hesitated to make use of ©natural sources© in the
Dominican evangeli sm. The tradi tional mentali ty of the monks, who
rejected the use of ©profane sciences© remained active, although it was
restricted through the Dominican principl e of "di spensation." The
early Dominicans were anti- phil osophical (with the danger of an
evangeli cal supernaturali sm). The "Vita Fratrum" (G. Frachet) extols
the "holy naivety." A lbert and Thomas turned the tide, A lbert rather
sharply scoldi ng the brethren "who so wished to be the murderers of
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Socrates again." The struggle concerned the consequences of the
integral evangeli sm, which A lbert and Thomas wanted to see as
something enli ghtened, and not naive. In the Chapter of Valencienns
(1259) A lbert and Thomas won the day: In the Dominican formation
the study of "profane sciences" becomes obli gatory.

(f) The other elements: li turgical choir-off ice, reli gious observances and
commu nity li fe are, tradi tionall y, of a universall y reli gious nature, and
thus not typicall y Dominican. There were the ©dangerous memories© of
the past of monks and canons, a past which Dominic kept on giving
shape within his new reli gious and apostoli c project - although he
all otted i t a more moderate and more criticall y adapted role only.

(g) The principl e of dispensation - historicall y going back to Dominic
himself -- is another consequence of the view on the spi rituali ty of the
Dominican Order. It embodies the respect for the particular personal
charisms of the fell ow-Dominicans within the Dominican community ,
in view of the over-all aim of the Order. True, it is an extremely
dangerous principl e, and i t has been used in a way that cries for
vengeance. But Dominic took the risk rather than giving up the
human and Christian value for salvation which this principl e itself
represents. He did so in spi te of the threatening abuse of it. As a
general principl e it was in the Middl e Ages a completely new,
Dominican invention. For the sake of the "study" in the service of the
©salvation of man© and for the sake of the apostolate itself, it is -
paradoxicall y - quite possible to be Dominican, even when
unsupported! This presupposes that a person has had thorough
Dominican formation, but the situation was in no way experienced as
"being outside the law." On the contrary: dispensation is a Dominican
constitutional law. "To be bound by what all others do" is foreign to
the original Dominican law book.

Because of this original Dominican principl e there are, even now, wide
openings for "modern experiments," even experiments which some, who are
caught in a "fixed" Dominican spi rituali ty , - a spi rituali ty which is reall y un-
Dominican - cannot make room for . There is this restriction though: these
experiments must always be undertaken from a basis within the dangerous
memory of the reli gious traditional past, the memory which draws
beforehand those lasting, always ©memorable© perspectives, without which all
experiments are doomed to become religious fail ures.

Our r ich famil y archives give many examples of this freedom to be oneself. I
shall p oint out only one occurrence as it happened during the first
formulations of our Dominican Constitutions. The remarkably "democratic
structure" of our Order, which according to experts in administration, is a
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unique feature among the catholi c reli gious institutes, becomes
understandable precisely when seen from the typical, counter-thread-
spi rituali ty of the Order, although the respect for all that is good in the
tradi tion is always kept in mind.

During a revision of the Constitutions -- at a period in which ©great canonists©
from the universities of those days had entered the Order (among others
Raymund of Pennafort), the Constitutions were reformulated. This was done
at a General Chapter of Bologna. Immediately before and during this
Chapter sounds of counter-movements were heard in the universities and in
the towns; and besides this, there was the struggle between the Ghibelli nes
(conservatives) and the Guelphs (the progressive people©s party).
Dominicans were involved in this whole confli ct as advisers. The
progressives demanded a say for all those who had a stake in what was
happening. This movement has had a definite influence
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DO M INICAN SPIRITUALITY
AND VA TICAN I I©s EXPECTATION S OF LAY PEOPLE

by Christopher K iesl ing, O.P.

Shortly before, during, and immediately after Vatican Council II , our
moment of church history was often call ed The Era of the Laity .  The
recognition was growing, both among clergy and laity , that lay people
are not second-class citizens in the Church, not mere hangers-on or
camp foll owers of the clergy and reli gious, but rather are constitutive
of the Church along with the clergy.  These ideas were enshrined in
Vatican Council II©s documents, especially Lumen Gentium (Dogmatic
Constitution on the Church) and Apostoli cam Actuositatem (Decree
on the Apostolate of Lay People).

In this talk I wish to indicate first what Vatican Council II expects of
lay people.  Then I shall d escribe Dominican spi rituali ty . Finall y, I
hope to show that Dominican spi rituali ty enables lay people to fu lfil
the Council©s expectations of them.

VA TICAN II -- EXPECTATION S

Arti culate Fai th

Vatican II has three radical expectations of lay people - namely, that
they be (1) articulate in their faith, (2) appreciative of creation, and
(3) zealous for build ing a better world .  These expectations are radical,
since they are the root of many other more specific expectations that
Vatican II holds out for the laity.

In regard to articulate faith, the Decree on the A postulate of Lay People
states: "The apostolate of the Church and of all her members is
designed primaril y to manifest Christ©s message by words and deeds
and to commu nicate his grace to the world" ( 6).  Noteworthy in this
statement is that all members of the Church are to manifest Christ©s
message by word as well as by deeds, and to commu nicate his grace.
The Council d ocument acknowledges the special role of the clergy©s
ministry of Word and sacraments but expli citly does not limit to the
clergy the Church©s mission to teach and sanctify.

The decree makes a famili ar aff irmation when it states that one of the
ways in which the laity exercise the apostolate of "making the Gospel
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known and mere holy" is through the witness of an exemplary li fe.
But the decree goes further: it aff irms that an apostolate of this kind
does not consist only in the witness of one©s way of li fe; a true apostle
looks for opportunities to announce Christ by words addressed either
to non-beli evers with a view to drawing them to Christ, or to beli evers
with a view to instructing and strengthening them, and motivating
them toward a more fervent li fe. "For the love of Christ impels us" (2
Cor. 9:16), and the words of the Apostle should echo in every
Christian heart: "For woe to me if I do not preach the gospel" (1 Cor.
9:16).

What is significant about these quotations is that the Council i s saying
that the laity are to do the equivalent of preaching.  They are to lead
others - not only non-beli evers but fell ow Christians - to a deeper
faith, not simply by their li ves, or example, but by words.

So Vatican II clearly expects the laity to  speak about their faith and
even instruct, strengthen, and motivate others, not only non-beli evers,
but fell ow Christians as well .

We are only beginning to implement this idea of Vatican II as we
increasingly involve parents in their child ren©s preparation for the
reception of the sacraments and in their child ren©s reli gious education
generall y.  We are implementing the idea as we employ more and
more lay teachers in Catholi c schools and reli gious education
programs.  Lay people are implementing this expectation of Vatican II
as they come forward to assist priests and reli gious in conducting
retreats, in such events as marr iage encounter weekends.  A very
strong argument could be made from these quotations that such a
thing as a properly conducted di alogue homil y could be legitimate,
though present Church discipli ne does not recognize it.

Appreciati ve of Creati on

A second radical expectation of Vatican II is that lay people be
appreciative of creation.  The Dogmatic Constitution on the Church
states:

The Lord wishes to spread his kingdom . . . in this kingdom,
creation itself will be deli vered out of the slavery to corruption
and into the freedom of the sons and daughters of God (cf.
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Rom. 8:21) . . . the faithful, therefore, must learn the deepest
meaning and value of all creation, and how to relate it to the
praise of God.  They must assist one another to li ve holi er li ves
even in their dail y occupations.  In this way, the world i s
permeated by the Spi rit of Christ and more effectively achieves
its purpose in justice, charity , and peace. ( 36)

Vatican II is saying that baptized beli evers must see and esteem
creatures in the li ght of revelation.  This revelation testifies to
creatures© original goodness and to their relation to the fulfilment of
creation intended by God and anticipated in Jesus© resurrection from
the dead.  The laity should revere the uniqueness and beauty of each
creature, even as the poet does.  They should not view them with the
cold , utili tarian eye of the technician.  Yet technology, too, is God©s
creature through the God-given inventiveness of human beings.
Christians should understand and rightly evaluate technology©s place
and i ts impact on society .  Especially should the Christian be
appreciative of humanity and the mysteries of being human: the body,
feeli ng, emotion, love, sex, work, play, commu nity celebration, art,
science, the aspi rations of the human mind and the longings of the
human heart - all bathed in God©s universal love.

Concretely, this expectation mandates the laity to  contribute to the
Church©s li fe and mission their understanding and evaluation of the
human factors involved in that li fe and mission.  Today, for example,
psychiatrists and psychologists assist reli gious commu nities and
seminaries in assessing their candid ates for reli gious li fe and the
priesthood.  Management and commu nications experts are
occasionall y call ed in to help di oceses, parishes.  Reli gious
commu nities function more eff iciently, not only within but also in
missionary outreach.  Married couples assist in preparing young
people for marriage.  Architects and artists continue to contribute their
knowledge and appreciation of creatures to the li fe and mission of
Church.

Better World

Finall y, a radical expectation of Vatican II (the third one) is that the
laity be zealous in build ing a better world for all men, women, and
child ren.  The Dogmatic Constitution on the Church states:
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By their competence in secular fields and by personal activity ,
elevated from within by the grace of Christ, let them [lay
people] labor v igorously so that by human labor, technical skill ,
and civic culture created goods may be perfected for the benefit
of every last human being . . . Let them work to see that created
goods are more fitt ingly distributed among men and women
and . . . in their own way lead to general progress in human
and Christian li berty . (ibid.)

Baptized beli evers should also, "by their combined efforts remedy any
institutions and condi tions of the world which are customaril y
inducements to sin, so that all such things may be conformed to the
norms of justice and may favor the practice of virtue rather than
hinder it."  They need to "imbue culture and human activities with
moral value" (ibid).

The call here is not simply to social serv ice - that is, reli eving the
misery of those suff ering injustice. The call i s to social action, to
change the institutions of society that generate suff ering, whether it be
economic, psychic, social, moral, or spi ritual.

Lay people obviously have a significant role to play in this apostolate
of the Church, since it concerns the very institutions in which they and
their famili es li ve their dail y li ves: the neighbourhood, the city , the
state, the corporation, the factory, the off ice, the publi shing and
entertainment industries, the buildi ng trades, hospi tals, schools, and
so on.  The role of the laity in this apostolate cannot be conceived,
moreover, merely as executing di rectives of the clergy.  Those
di rectives must be developed by the laity , for they li ve in the
institutions for which the renewing di rectives are meant.  They know
these institutions inside and out, their strengths and weaknesses, their
benefits and drawbacks.  No doubt the clergy can and must be
involved in this apostolate as having been ordained to care for the
whole commu nity ; but their role is one of stimulating, encouraging,
and supporting lay men and women, who must plan and carry out
this mission of the Church in the world .

So we have three expectations of Vatican Council II with regard to the
laity .   Dominican spi rituali ty can assist lay people to assume their role
in the li fe and mission of the Church as delineated in Vatican Council
II .   The organization that goes by the name "Dominican Laity" enables
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lay men and women to bring to bear on their li ves the Dominican
spi rituali ty , which will aid them in entering full y into the li fe and
apostolate of the Church.  The purpose of the Dominican Laity is not
to enable lay people to turn away from the world to draw comfort and
ultimately salvation by cuddli ng up, so to speak, to Dominican priests
and reli gious.  Rather it is the means whereby the spi rituali ty
developed by St. Dominic and his disciples down through the
centuries moves out into the world to contribute to the coming of
God©s reign over all creation.

But what is Dominican spi rituali ty?  We must now address this
question.

DO M INICAN SPIRITUA LITY

Spirit ual it y

By spirituali ty here is meant practices by which we open ourselves to
the influence of the Holy Spi rit in our li ves.  These practices do not
simply precede grace or the Spi rit©s influence as if performed by our
own native powers.  They, too, are the fruit of the Spi rit at work
within us, opening us up to his further influence.  But at certain stages,
levels, and moments of our li fe of grace moving us toward intimate
commu nion with God, we play significant roles.  We are free
creatures; the Spi rit of God does not negate our freedom but actuali zes
it; the spi ritual li fe issues not only from the Spi rit of God but also from
our spi rit.  So we have practices in which we freely engage, by which
we place ourselves at the disposal of the Holy Spi rit, and by which we
thus contribute to the li fe of the Spi rit in us.  These practices constitute
spi rituali ty .

The word practices in this context, should not be limited to external
conduct, such as vocal prayer, fasting, maintaining sil ence, or li ving
with a minimum of material goods.  Practices in this context includes a
variety of internal activities, and these are, in the long run, more
important.  Meditation, for example, an internal activity , is a practice
all uded to here.  Adopting certain attitudes would also fall under the
term practices in this context, for example, being willi ng to obey
commands of legitimate superiors, loving others in a celi bate manner,
regarding manual labor or study as a special value, li ving within
modest means.



Section Six: Spir ituali ty

Page 30.

The Spi rit of God has worked wonders in saintly men and women
down through the ages.  The practices by which they opened
themselves to the Holy Spi rit©s influence have been remembered by
other Christians and adopted by them in their own pursuit of
Christian li fe.  From time to time a whole cluster of practices of some
outstanding saint has been adopted by his or her discipl es, often
having been embedded in a reli gious rule of li fe by the saint.  Over the
centuries di fferent reli gious groups have accumu lated sets of practices
buil t up by succeeding generations of saintly men and women.  Thus
we come to various spi rituali ties or schools of spi rituali ty that are
simply clusters or sets of practices, external and internal, by which
women and men open themselves to the Holy Spi rit©s influence.  We
have Benedictine, Cistercian, Dominican, Franciscan, Carmeli te,
Teresian, Ignatian, Passionist, Sulpi cian spi rituali ties and many others.
The di fference among spi rituali ties is often not so much in the
practices themselves but rather in the emphasis given to various
practices and the interrelationship seen between them.  An att itude of
poverty , for example, is characteristic of every spi rituali ty but is
strongly emphasized in Franciscan spi rituali ty and takes precedence
over practices that are of greater concern in other spi rituali ties.

Dominican Spi rit ual it y

Dominican spi rituali ty is the cluster of practices for opening self to the
influence of the Holy Spi rit which St. Dominic engaged in and
bequeathed to his foll owers in the rule and constitutions of his Order,
and which subsequent generations of Dominicans have practiced,
developed, preached, written about, and expounded theologicall y.

Which practices constitute the cluster designated as Dominican
spi rituall y are not di ff icult to state.  We can li st them as a number of
imperatives.  To anyone wishing to open self to the influence of the
Holy Spi rit in the Dominican way, we say: "Be loving of God and
neighbour, li ve together in peace and harmony, proclaim the Word of
God, be apostoli c, be poor, be chaste, be obedient, pray li turgicall y
and privately, study God©s Word, seek truth, contemplate and give the
fruits of contemplation to others, be faithful to all the elements of this
way of li fe."

Other imperatives, refining these, could be added.  Some of these
given here overlap to some degree.  But we do have here the basic
practices of Dominican spi rituali ty .  They will be carr ied out
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di fferently by Dominicans living in reli gious commu nities and those
li ving as lay men and women; cloistered nuns will carry them out
di fferently from roving preachers.  But all these people will be
Dominicans insofar as they are moved by this cluster of imperatives to
open their li ves to the Spi rit of God.

Now that we have identified Dominican spi rituali ty , we can show
how it enables lay people to fu lfil Vatican II©s expectations of them.
We will make this demonstration by relating certain practices of
Dominican spi rituali ty to each of the three radical expectations of
Vatican II for the laity .  There is, however, much more overlappi ng in
actual li fe than will appear here.

DO M INICAN SPIRITUA LITY AND VA TICAN II

Arti culate Fai th

Vatican II expects lay people to have what we have call ed articulate
faith.  Several practices of Dominican spi rituali ty are di rected to this
articulate faith.

Dominican spi rituali ty enjoins us to study God©s Word.  The
Dominican laity will nourish their li ves on God©s Word, especiall y as
contained in Sacred Scrip ture.   Like St. Dominic, who carr ied with
him the Gospel according to Matthew and the letters of St. Paul,
Dominican lay men and women will d ail y or frequently have recourse
in the Scrip tures.  They may thoughtfull y and prayerfull y read a brief
passage each day - or a longer passage every fee days - reflect upon it,
contemplate the mysteries recorded there.  They may do this alone or
in groups.  When feasible they will read the Scrip tures with the aid of
study guides that assist the reader through the Scrip tures.  Such books
and pamphlets offer information to help understand the various
Bibli cal books as well as individual passages more full y than we
ordinaril y can because our world and culture are so di fferent from
those of the original authors.  Occasionall y, a lecture about Scrip ture
may also be avail able.  A ll l ay Dominicans, however, aim at the study
of God©s Word and the search for truth in prayerful, contemplative
reading of the Scrip ture.

Lay persons practicing Dominican Spi rituali ty will not hoard the good
news they apprehend in their reading and contemplation of the
Scrip tures.  They will share the fruits of their contemplation; they will
proclaim the Word of God.  Normall y they will not deliver homili es or
sermons or give retreat conferences, though some will .  But they can
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share with friends, or those who might seek help , their insights into
their beli efs, their struggles with doubts or wonderment whil e still
beli eving, their convictions, their favourite passages of Scrip ture that
sustain them in trials.  Lay people discipli ned by practices of
Dominican spi rituali ty such as study of God©s Word, the search for
truth, and contemplation will be in good position to prepare their own
child ren for the reception of the sacraments, to teach in CCD courses,
and to participate in adult education programs. The Dominican
imperative "Be apostoli c" will i nspi re Dominican lay men and women
to undertake such educational efforts.

Appreciati on of Creati on

The practices of Dominican spi rituali ty foster also that appreciation of
creation which Vatican Council II expects of laity . A motto of the
Dominican Order is Veritas, Truth.  The truth referred to is not only
the truth of our minds about things but also the truth of things insofar
as they reflect the divine mind that creates them and call s them to
intended perfection.  Ultimately, of course, this Truth pursued by
Dominican spi rituali ty is Jesus Christ, and further still , the Divine
Being who is Father, Son, and Holy Spi rit.  The point here is that
Dominican spi rituali ty strives to know w hat is, whether creature or
Creator, to know it in its individuali ty and uniqueness, and knowing
it, to respect and cherish it, and to praise God for it. Our brother
Thomas Aquinas manifested in his phil osophical and theological
works this search for the truth of things and through it, The Truth,
who is our God.

The Dominican imperative to contemplate also suggests appreciation
of creation.  The contemplation connotes a loving sort of knowledge
arising from, accompanying, and leading to more appreciation.
Contemplation, in pondering the mysteries of faith, inevitably
enhances appreciation for creation, for all these mysteries entail
creation in some way.  Certainly, the mystery of creation does, but so
does the mystery of God©s deali ngs with Israel and then the mystery of
Jesus Christ, who is man li ke us in all things save sin.  Even the
contemplation of Divinity itself results in a keener appreciation of
creatures in comparison and contrast to which we apprehend the
Godhead.  Contemplation is customaril y associated with the gifts of
the Holy Spi rit that are understanding, knowledge, and wisdom.
Thomas Aquinas shows how these gifts, in helping us to know and
esteem God, simultaneously give us knowledge and appreciation of
creatures.  In a sense, we come to know and appreciate God in the
measure that we know and appreciate creatures, for these latter both
point to what God must be and yet tell us what he is not.

The li turgical prayer enjoined by Dominican spi rituali ty certainly
fosters appreciation of creation.  Li turgy reli es very much on the
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rhythm of the day and the seasons of the year.  It di fferentiates our
inner sense of time to preserve it from becoming monotonous
duration.  The li turgy call s upon the sun and stars, the earth and seas,
plants and animals in its prayers; and i t uses bread and wine, water
and oil , cloth and wax in its rites.

Dominican spi rituali ty says "Be chaste."  This chastity may be celi bate
or conjugal or single chastity .  In any case it is respect for women and
men in their bodil y being; it regards men and women as persons to be
revered and served rather than bodies to be used.

Better World

The third radical expectation of Vatican II for lay people is zeal for
buildi ng a better world embodying God©s rule over his creation.
Dominican spi rituali ty leads to such zeal.  At the core of Dominican
spi rituali ty is the great commandment of love of God and i ts
companion li ke to it - namely, love of neighbour as self.  These two
imperatives stand at the head of St. Augustine©s rule, the rule that St.
Dominic chose for himself and later for his companions and discipl es.
The injunction of Dominican spi rituali ty stated earli er as "Li ve
together in peace and harmony" is simply another version of the
second commandment above.  It, too, stands at the head of the Rule of
St. Augustine as the aim of our coming together in the Dominican
famil y - namely, that we may be one in heart and mind in God.

If we come together in the Dominican famil y to reali ze among
ourselves Christian love and care for one another, we do not intend to
limit that concern to our own circle.  On the contrary, we pursue love
and care among ourselves in order that coll ectively we may bear
witness to the power and glory of Christian love for the inspi ration of
others, and that individuall y we may have support in our own often
frustrating efforts to extend that love and care to countless others in
the course of our li ves.

The love of God and neighbour call ed for by Dominican spi rituali ty
thus inspi res the lay Dominican w ith zeal for buildi ng a better world .
True, love for neighbour in God is reali zed in individual instances of
compassion, kindness, and reli ef in the midst of suffering.  But love of
neighbour seeks also more permanent solutions to suff ering; it
pursues a social order marked by justice, peace, and freedom for each
human being, regardless of race, sex, age, or other distinction.  The
achievement of this goal seems an endless and fruitless effort, but
Dominican spi rituali ty goads us on to it when we grow w eary.

The imperative of Dominican spi rituali ty "Be apostoli c" is fulfill ed by
Dominicans primaril y by proclaiming the Word of God.  But we need
to keep in mind that proclaiming the Word of God is by no means



Section Six: Spir ituali ty

Page 34.

limited to verbal expression.  In fact, if that is the only way in which
we proclaim the Word of God, our proclamation will have li tt le effect.
St. Dominic reali zed this when he established his reli gious commu nity
of preachers.  He provided for his preachers a sty le of li fe that would
reinforce and proclaim in action and non-verball y the Word they
announced verball y.  The Dominican imperative to proclaim the Word
and to be apostoli c impels us, then, also to be zealous for the buildi ng
of a better world and to acquire the skill s we need to contribute to this
cause in accord with our particular position in li fe and in the
Dominican famil y.

The imperative of Dominican spi rituali ty "Be poor," taken seriously,
also fosters this zeal for buildi ng a better world and equippi ng
ourselves to do that work.  To be reali stic, for the most part this
imperative is not going to identify many Dominicans in this country
with the poorest people economicall y and sociall y, so that our zeal for
a better world springs from the despair of the oppressed.  But in
response to this maxim to be poor, we are enjoined to struggle to free
ourselves from the value system of our society - whatever it may be -
in order to judge and act by the justice of God and the norms of the
Gospel.  If we then work within our society with those new standards,
we will be zealous for buildi ng a better world .

Dominican spi rituali ty enjoins us to be obedient.  Obedience
etymologicall y means "to li sten to."  Ultimately, obedience is li stening
to the Word of God.  To be obedient is to strive ceaselessly to hear
ever more clearly God©s Word, the Gospel, Jesus Christ.  Obedience to
the command of a superior or of a commu nity presupposes that God©s
Word is discerned in this command; and the obedience to it actuali zes,
in a particular situation, obedience to God©s Word.  Listening to or
hearing God©s Word impli es, of course, taking that Word to heart and
shaping one©s li fe according to it.  "Blest are they who hear the word of
God and keep it," Jesus declares (Luke 11:29).  Obedience to God©s
Word in the Gospels, for instance, includes loving and serv ing the
hungry, the naked, the imprisoned, the ignorant, the sinner, and all
who are in any way oppressed.  Obedience, therefore, leads
Dominican lay men and women not only to individual acts of love
and serv ice for those in need, but also to the buildi ng of a better world
that will p revent so much of that suff ering in the first place.

An ingredient of any spi rituali ty will be the imperative to persevere in
the practices that constitute it.  This imperative of Dominican
spi rituali ty resides in the tradi tional means-to-the-end call ed regular
observance.  In its original sense, regular observance refers to certain
external practices predetermined by rule, such as maintaining sil ence,
wearing a reli gious habit, preserving cloistered quarters, and the li ke.
These practices were always regarded as means to ensure that the
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substance of Dominican li fe endured - namely, li turgical and
contemplative prayer, study, evangeli cal and common li fe, and
preaching in various forms.  The Constitutions and Ordinations of the
Order of Friars Preachers revised in 1968 reflect this understanding:

. . . In order, therefore, that we may remain faithful in our
vocation, we should i ntelli gently set great store on regular
observance.... (39)

All the elements that constitute Dominican li fe and suppl y the
arrangements of its commu nity discipli ne come under the
heading regular observance.  Amongst these elements stand out
common li fe, the celebration of the li turgy and private prayer,
the observance of the vows, the assiduous study of truth and
the apostoli c ministry, in the faithful fu lfilment of which we are
helped by cloister, sil ence, the habit, and penitential practices
(40, emphasis in original).

Significant in this quotation is that regular observance is defined to
include the basic elements of Dominican li fe itself - the common li fe,
li turgical and private prayer, the vows - and not simply a number of
external practices.  Therefore, the imperative "Be regular in
observance," which has been and remains a maxim of Dominican
spi rituali ty , can be interpreted today to mean: "Be faithful to all the
elements of this way of li fe."  Two aspects of this imperative are to be
noted.

First, this is an imperative to perseverance in, or fideli ty to, the
practices of Dominican spi rituali ty .  The person who opens himself or
herself to the Holy Spi rit is not the one who only occasionall y does so,
but he who continuall y does so.  If there is fail ure to be open, the
person repents and tries again, and again, and again, probably
becoming increasingly open with every repeated effort.  It is only
through perseverance that any spi rituali ty will eventuall y be effective.
Insofar as its effectiveness depends upon us, so we should expect such
an injunction in Dominican spirituali ty .

Secondly, this imperative call for perseverance in the totali ty of the
practices constituting Dominican spi rituali ty .  To be faithful to only
one or another or some of the practices to the neglect of others will not
generate openness to the Holy Spi rit - at least not the Dominican kind
of openness.  Dominican spirituali ty call s for a certain mix of practices
internal and external.  Whil e at times there is tension between them,
they also balance one another.  To cite the frequently obvious
example, Dominican spi rituali ty call s for time devoted to li turgical
and private prayer and for time given to preaching and apostoli c
involvement.  To neglect prayer will eventuall y result in the
deterioration of apostolate, and vice versa.  Study is no substitute for
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contemplation and prayer, li turgical and private.  On the other hand,
the Word of God is exposed to distortion in preaching if study is
wanting.  If the vows or promises are not observed, preaching will
lack credibili ty .  If the effort to love God and neighbour is wanting,
the vowed or promised sty le of li fe is not serving the purpose for
which it is intended.

Dominican spi rituali ty is a specific set of practices for opening
ourselves to the influence of the Spi rit of God who dwells within us
through faith and baptism. A lthough it originated with St. Dominic in
the 13th century, it clearly enables lay people to meet the Church©s
expectations of them as expressed in Vatican Council II in the 20th
century.

This makes the Dominican Laity a force for the reform and renewal of
the Church sought by Vatican Council II .

http://www.op.org/oplaity/layspirit.htm
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 DO M INICAN D EVOTION TO OUR LADY
THE DO M INICAN LAITY AND THE ROSARY

Bishop Eusebius Crawford OP

No-one can doubt the popularity of the Rosary among God's people.
Whil e it is true to call i t the Rosary of Mary, it is not focussed
exclusively to Our Lady.  It is the prayer of the Incarnation of Our Lord
and i t derives its power as a prayer from its di rection towards and i ts
concentration on Jesus, the Son of Mary, but Son of God too.

It is widely beli eved that for St. Dominic, the Rosary as well as being a
formula of prayer, was also a formula for preaching.  It preaches all that
is involved in the mystery of the Incarnation.  The mysteries in giving
us the story of the coming of the second person of the Holy Trinity in
the human son of the Virgin Mary open out minds in medi tation on
what happened.  If we don't engage in this medi tation, our Rosary is
not worthless, but it is incomplete.  In the Rosary, as in any form of
prayer, we put ourselves in the presence of God and reali se that we are
addressing Him, even though this does not mean concentrating on the
Meaning of every word of the Our Father and Hail Mary, though it can
be a help i f we can reflect from time to time on the meaning of what we
are saying.  Usuall y at the beginning of the mystery, or periodicall y
during it, or at the end of each My stery we should find i t help ful to
bring our minds back briefly to the mystery we are commemorating.
This type of medi tation is a help to keep us conscious of the presence of
God, which, as I have said , is most important in any prayer, and the
Rosary is no exception.  We bring before our minds progressively the
principal events of our Lord's earthy li fe His conception in the womb of
Mary until his Ascension into Heaven.  Time for medi tation, though
maybe only seconds long in each mystery, is most important for the
integral recitation of the Rosary.

In many countries where for long periods the people have been
deprived of Mass and the Sacraments, people have instinctively taken
to the Rosary and this in many countries has kept the Faith ali ve and
active.

The Rosary is important for all Christians, but especiall y so for
Dominicans.  The linking of the Rosary with St. Dominic in its origin is
the reason why it recommends itself to the Order.  It is sometimes
referred to as the Dominican Rosary.  The tradi tional pi ctures, statues,
and stained-glass windows show Out Lady giving the Rosary beads to
Dominic.  How tradi tional are these images?  They reflect a tradi tion, an
ancient tradi tion.  No-one would try to claim that the custom of using a
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string of beads for prayer originated with Dominic.  The counting of
prayers on beads is a much older thing than the time of Dominic.  It
would be impossible to prove historicall y that the Rosary began with St.
Dominic.  For at least five hundred years the Order of St. Dominic has
been the main custodian and promoter of the Rosary.  There is no
historical doubt about this.

Very significantly, from a historical point of view, there are clear
references li nking Dominic with the Rosary in many statements of the
popes.  These go back to the early sixteenth century.  There is
considerable time lapse here back to St. Dominic.  Did Dominic found
the Rosary?  There seems to be no satisfactory evidence to date proving
that St. Dominic was the originator or earli est promoter of the Rosary.

There is evidence that the 150 Hail Marys were divided into decades
(tens) each marked by an ‘Our Father' bead and then divided into
groups of 3 fifties by the Carthusians well after the time of St. Dominic,
in the early fifteenth century.  Small medi tations were also added.

Some key elements of the Rosary as we know before St. Dominic and
some came well after his time.  There is ample historical evidence of the
devotion of St. Dominic, and of the order he founded, to Our Lady, but
this does not establi sh him as the founder of the prayer we know as the
Rosary.

St. Dominic came from Spain to combat a sect call ed the Catharists or
later as the A lbigenses (France).  They denied the goodness of matter in
the universe.  Matter and the physical world they said belonged not to
God but to the devil .  Restraints place on the physical side of human li fe
gave the appearance of Christian self denial.  The ‘perfect' ones - the
leaders, made the radical break with matter - eating no meat.  Sexual
union and procreation were strongly discouraged.  Our Saviour was
not truly the word made Flesh, but a spi ritual being only appearing to
have a body.  The Sacraments were diminished, if not altogether
abandoned.

One can see how these teachings struck at the very roots of Christianity .
The Rosary stands as a central reproach to this error, but also an
encouragement to grasp the truth about the origins and growth of
human life and i ts salvation by Our Lord.

God sent his Son into the world , born of the Virgin Mary.  Here was
shown the goodness of the human body and i ts working.  Here was
shown Mary as the witness to the origin of Jesus in his humanity .
Witness to his suffering and death on the cross, and to his risen li fe and
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the sending of the Holy Spi rit.  So the Catharist view of Christ is shown
to be false.

Our Lady, who participated in the Saviour's incarnation, redemption,
and glory, shares in the saying of the Rosary as these events are
recall ed.  She shares in our prayer in the sense of being invoked, of
being present.  She is invoked by name.  She is present in the Rosary to
teach us.

The physical and material goodness of God's creation can therefore
never be denied or forgotten in the prayer of the Rosary or in the calli ng
of Dominic.

Perhaps it is this feature more than anything that is responsible for the
historic bond between the Dominican Order and Rosary.

The last quarter of the 15th Century saw activity in this, A lan de la
Roche in France, and Jakob Sprenger in Germany.  The Rosary
Confraternity in much of Northern Europe, was largely through their
efforts.

Repulsing of Turkish forces at the batt le of Lepanto during which there
was a concerted praying of the Rosary.  Pius V 1566-72 promoted the
Rosary to be celebrated throughout the Ch. Pope Leo XIII - many
letters, the Pope of the Rosary.  Lourdes and Fatima.  Present pope -
ªmy favourite prayerº.

DEVOTION TO THE DO M INICAN SAINTS

The Dominican Order has existed for almost eight hundred years.  It is still
one order and has been involved in major historical events.  It is still a united
order.  This unity is a remarkable thing: preachers, new towns, universities
(eg. Parish and Oxford), phil osophy, experimental sciences, works of art and
architecture.  St. Antoninus - the moral problems of the New World ; Francis
of Vittoria - international law - the formulation of a theory of human rights;
Missionaries of Central America, St. Catherine of Siena - her ideas for the
reform of the Church and her influence in bringing the Pope back from
Avignon to Rome.  The extent of the Dominican Vocation is not a limited one
but the activities of Dominicans in history is very wide in its range.

Four objectives: intell ectual formation, world mission, social communication,
justice.  We note the preaching and teaching of the 13th Century M artyr, Peter
of Verona.  The preachings of Fr. Henry Dominic Lacordaire in the last
century - a man engaged on the frontiers between the Gospel and the world
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of predominantly secular values, seeking to understand anew the nature of
true li berty .

As preachers of the Gospel, Dominicans have had to wrestle with the arts of
commu nication.  Today this call s for every resource that science can supply;
but even before this modern age with its mass media (the newspapers, radio,
TV, commu ters, and the internet), Dominicans included man and women
who had a great abili ty ; saints of the 14th century like Fra Angeli co, whose
paintings of the mysteries of Christ's li fe still captivate us; the uneducated
Catherine of Siena, whose dialogues with God and the letters to ordinary
people make us wonder and chall enge us today.  The communication skil ls
of Bl. Jordan of Saxony - it was said that parents locked up their child ren
when he came to preach lest they be swept  off their feet by his presentations
of the vocation to the reli gious li fe and might not be seen again!

St. Catherine de Ricci firmly withstood the insistence of certain ecclesiastics
who fail ed to appreciate the flexibili ty required to maintain a viable reli gious
li fe for the women of her day.  Bartholomew de las Casas championed the
full rights of native American peoples - a beacon for us today.  Then later by
fifty years, the extraordinary witness of the half-caste co-operator brother,
Martin de Porres, who showed so wonderfull y to the church of the New
World the fire of charity which the Gospel can ignite in the midst of terr ible
suff ering.  Jordan of Saxony most notable from the beginnings of the order
forged a unity between the sisters and brethren of the Order, which
continues to our own day.

Saint Peter of Verona - converted from Catharism - struggli ng as an
inquisitor for the integrity of the Faith, St. Thomas - a Doctor of the Church,
searching for truth in study and teaching throughout his li fe - a great teacher
of spi rituali ty .  Fra Angeli co - an artist who preached through the beauty of
his paintings, also bore the responsibili ty of the government of his province.
Catherine of Siena - dedicated her li fe of prayer and action to the love of the
church whose members in her day were dividi ng, opposing, and destroying
one another in the 16th century.  We see Bartholomew de las Casas concerned
with the New World i n which Europeans had come to bleed and devastate it,
were profiteering and ravaging it.  He proclaimed with indignation that
evangeli sation was the first duty of the Church which could only be
accompli shed with true justice.  St. Catherine de Ricci - a contemporary of St.
Teresa of Avil a, had extraordinary mystical experiences and recall s to us that
the contemplative dimension is so necessary to Dominican li fe.  At the same
time she maintained a profound reali sm.

In Peru, with John Macias and Rose of Lima, St. Martin de Porres shows us
that there is indeed a place for humili ty in the order and he teaches us how
our vow of poverty can be projected towards the serv ice of the poor.
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Finall y, in the 19th century, Lacordaire, restorer of the Order in France where
it had been suppressed by the revolution, brought to the fore the ideal of
li berty so dear to modern Dominicans, a liberty rooted in theological insight
in which love for God and friendship between all p resupposes a responsible
exercise of free choice.  These values are rendered present in the course of the
centuries, revealed in St. Dominic either impli citly or expli citly in his
poverty .

We could mention also St. Vincent Ferrer, Savanarola, and Pius V, and many
others - Cardinal Yves Congar.
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SAINT CATHERINE AND CON TEM PORARY SPIRITUA LITY

Benedict M. Ashley O.P

These days we are experiencing a revival of interest in the spi ritual
classics, but the writings of St. Catherine of Siena have not attracted much
attention, even among Dominicans.  The di rected retreat movement has
stimulated interest in Ignatian spi rituali ty .  People interested in Zen are
discovering Meister Eckhart.  The Jungians are promoting The Cloud of
Unknowing; whil e feminists are att racted to Juli ana of Norwich who
addressed God as "Mot her."  But Catherine©s long doctrinal instructions,
her use of involved all egories, her stress on obedience to ecclesiastical
superiors, and above all her physiological language - her "sweat, blood,
and tears" (especiall y "blood") - turn off many readers.

However, we are now in a better position to understand and appreciate
Catherine and her message.  As a result of some rather heated scholarly
controversies over the authenticity of her writings and the detail s of her
biography, we now have solid historical information on Catherine,
especiall y in the excell ent biography by Levasti1. A considerable part, but
not all , of her letters have been criticall y edi ted2, a reli able edi tion of her
Dialogue has been published in beautifu l format by Sister Guili ana
Cavalli ni, O.P.3 which has been translated into att ractive Engli sh with
introduction and notes by Sister Suzanne Noffke, O.P.4. A complete
translation of the letters and prayers is being prepared by a team of
Dominican sisters and is promised publication in two or three years.
Undoubtedly Catherine©s sixth centenary in 1980 will see the publication
of many studies of her li fe, writings, and significance for today.

What are some of the results of this research for an understanding of
Catherine©s spi rituall y?  First, I would note that critical studies have
assured us that we have a substantiall y correct view of the facts of
Catherine©s li fe and of the authenticity of her letters and the Dialogue,
although it is li kely that the Dialogue is a composite work and that it
underwent some edi torial revision by Catherine©s priestly advisers.

Second, it is now clear that whil e Catherine©s spi rituali ty is authenticall y
Dominican, it belongs to that older and broader tradi tion of Dominican
li fe which was not specificall y or exclusively Thomistic. Whil e Catherine©s
thought is essentiall y in harmony with that of Thomas, it is rooted in
popular Dominican preaching, and such vernacular writers as Dominic
Cavalca, O.P.5 and was also influenced by non-Dominicans, particularly
Willi am of Flete, the Engli sh Augustinian hermit who was a member of
her circle6, however, the Franciscan influences, which some have claimed,
have not yet been proved7.
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This broader Dominican tradi tion was itself "Augustinian" in the sense
that it was patristic, rather than scholastic and i t was framed largely in the
categories of St. Augustine©s mysticism. What makes St. Catherine very
clearly Dominican, and thus brings her into harmony with Thomas, is her
constant emphasis on the necessity of rooting authentic love of God in the
truth of Gospel revelation. Hers is very much a spi rituali ty of the Word
appropriate to the Order of Preachers of the Word. At the very beginning
of the Dialogue God says to her, "You have prayed for the will to know
and to love me, the Supreme Truth" (c. iv) and i t is as "Truth" that
Catherine constantly call s on God. In this Catherine was in opposition to
much of late medieval spi rituali ty which was strongly anti-intell ectual.

Third, it seems clear to me that Catherine©s spi rituali ty di ffers markedly
from that of the great Dominican mystics of the same period, Mechtild e of
Magdebourg, Bl. Margaret Ebner, Meister Eckhart, Bl. Henry Suso, and
John Tauler. Her German sisters and brothers cultivated a profound but
very introverted, and somewhat withdrawn, anti-institutional, and anti-
secular type of spi rituali ty , whil e Catherine©s spi rituali ty is intensely
apostoli c, di rected toward ministry, and very much concerned with the
reform of the Church and of secular society , a spi rit later manifested in
Savonarola.

Fourth, it is very interesting to observe how Catherine transcended the
narrow roles in which medieval society and even our own, until recently,
confined the members of the Church, dividi ng the clergy from the laity ,
reli gious from non-reli gious, and women reli gious from men reli gious,
limiting reli gious li fe for women to the cloister. Catherine was a
Dominican, but a laywoman, and her circle of discipl es included in one
famil y persons of all these neatly demarcated categories. Though a
woman she was a powerful leader, who in effect preached to her
foll owers, and guided them spi rituall y both by personal counselli ng and
through her letters. This did not imply that she had any intention of
undermining the ecclesiastical establishment to which she constantly
urged obedience, but that in working for a revitali zation of the organized
Church she was ready to make use of every road open to her, without
thought of the risks or criticisms this might entail . For her Church reform
did not mean a new set of structures, rather it meant inspi ring all the
members of the Church in their respective roles to work together as the
one li ving body of Christ. Her spi rituali ty is intensely ecclesial, constantly
occupied with the renewal of the Church and of the Dominican Order in
the serv ice of the Church and the world .

Fifth, we should note the wonderful union between the contemplative
and active li fe which Catherine achieved. She never had any ill usions that
she could accompli sh anything by her own business. A ll her immense
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activity flowed from her deep, prayerful union with God, for which she
had been freed by a rigorous, ascetic discipli ne. To enter into her prayer
li fe we must understand her symbols. Whil e Catherine often speaks in
very clear, theological (but non-technical) language, the depth of her
experience is to be found in the symbols which she uses. At first sight
these may seem li ke rather far-fetched all egories in which medievals
deli ghted but which we moderns find puzzli ng, boring, and often in bad
taste.

On closer examination, however, these symbols turn out to be for the
most part bibli cal, and when we relate them to their bibli cal use we
discover that her language is essentiall y sacramental. Perhaps the most
unpleasant to moderns is her constant dwelli ng on "the Blood." However,
for Catherine "the Blood" is a concrete, physical, symboli c way of making
real the abstract notion of "Grace." The Blood of Christ flows from His
heart, that is, from the very depths of His inner li fe, and flows out into
His Body the Church to give li fe and heali ng to every one of his members
-- to each of us. "I am the vine, you are the branches," and i t is this Blood
of Christ (His grace His Spi rit) which alone can renew the Church. Here
again Catherine draws from St. Augustine, as Thomas did , for a profound
theology of grace, based on the words, "Without me you can do nothing."

Undoubtedly it was because Catherine felt this Blood of li fe beating in her
own heart (as expressed in her v ision of the exchange of hearts with Jesus,
and her experience of being crucified with Him), that gave Catherine that
wonderful courage which is perhaps her chief personal characteristic. In
her letters to Raymond of Capua (her spi ritual di rector and then the
Master General who undertook the reform of the Order which had
decli ned from its practice of poverty and i ts zeal for preaching) Catherine
again and again urges him to put away his excessive timidi ty and fear of
risks. She says to him "Be a man!" by which she reall y meant, I beli eve,
"Be a woman li ke me, by the power of the Spi rit unafraid ."

NO TES

1 Arr igo Levasti, My Servant Catherine, London, Blackfriars, 1954,
unfortunately out of print, but to be found in many Dominican
li braries.

2 Eugenio Dupre-Theseider, Epistolario da Santa Caterina da Siena,
Rome, 1940, vol.1; the edi tor did not li ve to complete this important
work. A selection of the letters is avail able in Vida D. Scudder, Saint
Catherine as Seen in Her Lett ers, N. Y., 1940.

3 Rome, 1968.
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4 Published by the Pauli st Press in their notable series Classics of
Western Spi rituali ty .

5 Dominic Cavalca O.P. (c. 1270-1342) was a famous preacher at Pisa, a
city not far from Catherine©s Siena. He was one of the first spi ritual
writers in Itali an, and his The Mirror of the Cross was probably well
known to Catherine.

6 cf. the article "Guill aume de Flete" in Dict ionnai re de Spi ri tuali té by
M. Benedict Hackett , t. 6, colt 1204-1208 which tends to exaggerate this
influence, neglecting the fact that Catherine had been raised in a
Dominican parish where she had heard Dominican preaching from
her earli est years.

7 Fr. A lvaro Grion, O.P. in his Santa Caterina da Siena: Dottr ina e
Font i , Cremona, 1953 attempted to trace the influence on Catherine of
the Franciscan Spi ritual Ubertinus de Casali, but this was well
answered by Fr. H. D©Urso, O.P., 4411 pensiero di S. Caterina et le sue
font)," Sapienza 7 (1954) pp. 335-88, who showed that the influence of
Dominic Cavalca is much more evident.
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DO M INICAN SPIRITUALITY
Benedict M . Ashley, O.P.

One Fait h: Many Spi ri tuali ties

When we speak of a Christian "spi rituali ty" we simply mean the Christian
li fe (which is li fe in the Holy Spi rit given us by the Father through His Son
Jesus Christ) l ived with an emphasis on certain values. Within the
commu nity of the Church there have always been, even in New Testament
times, a variety of such spi rituali ties. One and the same Gospel is proclaimed
in the four Gospels and in the epistles of St. Paul, yet each of these writers
speaks with a di fferent emphasis, a different spi rituali ty . As long as these
di fferent emphases do not become unbalanced and one-sided their variety
contributes to the richness of Christian li fe. Every Christian is free to choose
the spi rituali ty which is most helpful to his or her own spi ritual growth,
provided that we remain open to other   spi rituali ties which complement and
balance the one we have chosen. Among the great historic tradi tions of
spi rituali ty that which expresses the charism of St. Dominic, the founder of
the Order of Preachers, has att racted many and been found especiall y
healthy and help ful.

The Four Fund amentals

The revised Constitutions of the Brethren of the Order of Preachers in 1969
included a "Fundamental Constitution," based on a careful historical study of
our traditions. This is the most authoritative statement of the permanent
features of the Order which St. Dominic founded and thus of his spi rituali ty .
An analysis of this statement shows that it can be simpli fied still further and
expressed as the four fundamentals of Dominican life: (1) the Order©s mission
of the Ministry of the Word; (2) commu nity li ke; (3) prayer; and (4) study of
the Word.

M inistry of the Word

Dominic was call ed by God in a special way to the Ministry of the Word -- to
"preach." It was from this call that his whole spi rituali ty , his whole emphasis
in the Christian li fe developed and in terms of which it can best be
understood. It is important, however, not to misunderstand the term
"preaching" as it stands in the title of the Order of Preachers. That is why the
revised Constitutions use the term "Ministry of the Word" to avoid
misunderstandings that have arisen because of the misleading connotations
in our times of the term "preaching." The first misunderstanding is to take the
term "preaching" too broadly to mean simply "witnessing to the Gospel" i n
any of the ways it can be witnessed. The whole of the Christian li fe is a
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witnessing to the Gospel and this includes every form of ministry. Vatican II
made clear that the ministry of Christ and of every Christian is threefold : (1)
the Ministry of the Word (preaching, teaching, evangeli zing, prophesying);
(2) the ministry of commu nity buil ding (governing, shepherding, social
action, charitable works, etc.); (3)the ministry of worship (priestly ministry in
the narrow sense of celebrating the sacraments and intercessory prayer). It is
confusing to speak of ministries of the second and third sort as "preaching"
(although they may present opportunities for preaching). Only the first is
preaching in a strict and proper sense and i t was to this Ministry of the Word
that Dominic was call ed. Dominic made a choice of this ministry and left the
rest to others, as did the Twelve when they said , "It is not right for us to
neglect the preaching of God©s word in order to wait on tables....We
ourselves, then will give our fu ll time to prayer and the work of preaching"
(Acts 6:2,4). It is a mistake, therefore, to say that "the Dominican apostolate is
anything a Dominican does." To be true to our calli ng as foll owers of
Dominic, faithful to his spirit, we must choose the Ministry of the Word in
preference to any other of the great Christian ministries. A second
misunderstanding of the term "preaching" is to take it too narrowly as do
those who identify it with the preaching of the homil y at the Eucharist by an
ordained priest. In the early days of the Order brothers (even novices) who
were not yet ordained were sometimes sent to preach, and preaching was
often done outside Mass and even outside a church. St. Paul tell s us to
"preach in season and out of season " (II Tim. 4:2). The place or time does not
characterize preaching. Nor is Dominican preaching limited to any one class
of people. It should be adapted to meet the needs of all p eople from the
youngest to the oldest, the least educated to the most learned, and must deal
with the simplest and also the most profound topics. Nor is Dominican
preaching limited to some one sty le of commu nication or some one medium.
Its aim is to reach people both intell ectuall y and emotionall y, whether by the
written or spoken word, or even through the plastic and performing arts, by
radio or by television. What makes preaching reall y preaching is none of
these things but only that it is a commu nication of the Gospel Word in a way
that not only moves the heart but also ill umines the mind with the li ght of an
understanding, growing faith. It was St. Dominic©s special insight that a true
understanding of the faith is not just for the eli te but for every Christian.
Strangely, although Our Lord devoted His own ministry chiefly to
instructing the people, even the most ignorant to whom He commu nicated
His message in the stories we call "p arables," yet throughout the history of
the Church it has been the Ministry of the Word which seems to have been
the most neglected. We build churches, celebrate the sacraments, perform
works of charity , but we neglect to instruct the people. It was this ignorance
of their religion which exposed the people of Dominic©s day to the
Manichaean heresy and St. Dominic©s perception of this great need was the
founding inspi ration of his Order. The third misunderstanding about the
meaning of the term "preaching" -- an error which is encouraged by the
individuali sm of American culture -- is the notion that if the purpose of the
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Dominican Order is to preach, then every Dominican must be a preacher.
Certainly, this was not St. Dominic©s understanding. Even before he founded
his brotherhood he founded a convent of cloistered nuns who did not preach.
The nuns of our Dominican famil y are not any less Dominicans because as
contemplatives they are excluded from the active ministry of preaching.
Moreover, in the Brotherhood there were always brethren who did not
preach, including some who were ordained priests. Preaching is the purpose
of the Order as a commu nity , not of the its members simply as individuals.
Just as in any army only some of the soldi ers are front-li ne troops and these
could not fight without the support of many other soldi ers who may never
actuall y engage in a batt le, so in the Dominican famil y the cooperative effort
of preaching requires many particular tasks other than the actual deli very of
sermons, of which one fundamental task is that of the intercessory prayer
and vicarious penance of the nuns, as Dominic so clearly reali zed. It is true,
of course, that we ought to avoid over-loading our cooperative efforts with a
supernumerary bureaucracy. We should seek to free as many of our
Dominicans as possible for the di rect function of preaching, but none of us
should complain or feel that we are second-class citizens because we do not
ourselves preach, as long as we are call ed to tasks which reall y further and
support the work of those who do preach. With St. Paul we should rejoice in
their work and say,"A ll that matters is that in any and every way ...Christ is
being proclaimed. That is what brings me joy!" (Phil . 1:10).

Communit y

The second fundamental feature of Dominic©s Order and i ts spi rituali ty is
commu nity li fe, because Dominic learned from hard experience that the
Ministry of the Word cannot succeed as a merely individual effort but
requires the team-work of many. Today some young people seek reli gious
li fe primaril y because it offers community li ving. That motive is healthy, but
it was not Dominic©s guid ing motive. For him the Ministry of the Word was
the primary motive, and the commu nity was an essential resource for
performing that ministry effectively. Nevertheless, it is a mistake to oppose
these two motives. The Gospel we preach is the Gospel of God©s Kingdom,
that is, of true commu nity in the Spi rit of Christ. To preach that Kingdom we
must li ve it, so that preaching and li ving in Christian commu nity are
inseparably joined. Thus Dominican community is not a mere means to
preaching, but rather it is the very source of the authenticity of our
preaching. This impli es of course that it is a truly Christian commu nity
whose unity is founded not merely in good human relations but in those
relations transformed by faith, hope, and sacrificial love. Christ Himself must
be the center and His Spi rit the binding soul of commu nity . Such a
commu nity , li ke every Christian commu nity , is rooted in our baptismal
commitment to Christ and achieves its fu ll est reali zation in our commu nion
in the Eucharist. If that commu nion is to be genuine it must express our
readiness to support each other in di ff iculties and to rejoice with each other
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in achievements. It must truly be a brotherhood and sisterhood in Christ who
is ever ready to li sten, to forgive, to help , even at the cost of His own li fe. A
Gospel community can never be satisfied simply with the fulfi llment of its
duties; it seeks to imitate the Lord by the counsels of a poverty that frees  us
from caring for things to love persons, by a chastity that purifies our love for
persons, and an obedience that submits our own notions and inclinations to
the welfare of the commu nity and i ts mission. St. Dominic, li ke his
contemporary St. Francis, put a special emphasis on poverty , because he
knew that no preacher can be beli eved when he speaks of heaven, when it is
only too obvious that he is concerned about things of earth. Unli ke St.
Francis, however, for Dominic poverty was not the key-note of his
spi rituali ty . St. Thomas Aquinas tell s us that reli gious poverty is not to be
measured by how li tt le we possess, but by whether we possess only what is
proportionate to the end of the Order (Summ a Theologiae II -II q. 188, a.7 c),
i.e. useful for our preaching mission and the kind of li fe which supports it.
Dominic did not want to make obedience a burden, as is seen from his
expli cit insistence that the Constitutions of his order should not bind under
sin. The obedience typical of our Order is not "bli nd" or serv il e, but a
willi ngness to cooperate in a common task, to admit that we need to temper
our own opinions and impulses by learning to li ve and work with others.
Cooperation is not contrary to creativity , but makes it possible for the gifts of
individuals to bear better fruit. Dominic was noted for the chastity of his li fe,
which made him clear-headed and warmly sensitive to the feeli ngs of others.
Since we preach "Christ and Him crucified" (I Cor. 1:23), we must come to
know Him intimately in contemplation, and this openness and vulnerabili ty
are impossible to those whose eyes are bli nded and hearts hardened by lust,
li ke those of whom St. Paul said , "One sees in them men without conscience,
without loyalty , without affection, without compassion" (Romans 1:31). Li fe
in commu nity is necessaril y penitential in that it requires self-sacrifice. St.
Dominic insisted that his community li ve a li fe of penance through "regular
observance", that is, by foll owing a pattern of common li fe which required
rigorous discipli ne of unruly desires for pleasure and comfort, and of a
concentration on the mission of the Order. As his own example shows us,
however, there was a deeper motive for his own penances which he also
wished to inspi re in his discipl es. Dominic hungered and thirsted to be
united with Christ in His offering of himself to God for the conversion of
sinners. He accepted and even sought suff ering that he might preach Christ©s
passion and share in it in order that his preaching might achieve its li fe-
giving effect. In all the great saints of his Order this irresistible desire to join
Jesus on the Cross for the sake of sinners is evident. Even if we cannot rise to
that height of generosity, still we must at least accept the hardships of our
form of li fe and the frustrations of our ministry in the same spi rit. The
condi tions of modern li fe and ministry require that regular observances
appropriate to the thirteenth century should be modi fied. Dominic provided
that this could be done in a constitutional way as long as such modi fication
was in the serv ice of the fundamental features of the Order and i ts mission.
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Again and again there have been reform movements in our Order seeking to
regain the spi rit of its founder. Sometimes these movements were unduly
influenced by a romanticism that sought to restore the primitive manner of
li fe li ved by the first Dominicans. Vatican II has finall y taught us that it is
fooli sh to try to turn history backward, at the same time we know that we
cannot be true to the charism of St. Dominic unless we find in our times the
equivalents to the discipli ned and penitential way of li fe which made him
and his first discipl es so "Li ke the Lord" (Dominicus,© Dominicani).

Prayer

As Christian commu nity li fe is the source of Dominican preaching, so prayer
is the source of the Spi rit of Christ which binds community together.
Dominic insisted that when possible our prayer should be li turgical, that is, it
should center in the Eucharist and the Li turgy of the Hours, because his
whole spi rituali ty was ecclesial. He was always conscious that to be Christian
is to li ve as a member of Christ©s Body which is the Church (Eph.5: 24), and
pray always for its up-buildi ng. But Dominic also gave us an example of
constant private prayer, often praying far into the night with groans and
tears for the conversion of sinners. The li tt le thirteenth century work St.
Dominic©s Nine Ways of Prayer shows how he prayed with his whole being,
soul and body. The tradi tional Dominican li turgy is characterized by its
extensive use of bodil y gestures: bowing, kneeli ng, prostrating, processing.
A lthough Dominic often groaned and wept in praying, he could also be
joyful in his prayer and used to break out in hymns as he and his discipl es,
li ke Jesus and the Twelve, travell ed long mil es on foot to preach. He always
insisted that his brethren sing the li turgy with li vely enthusiasm. Dominican
prayer is contemplative, which means that it is not limited to petition, but
expands to thanksgiving, adoration, and praise of the greatness of the Trinity
and the glory of the Crucified. Hence St. Thomas Aquinas could sum up the
mission of the Order in the famous formula, "To contemplate and then to
share what we have contemplated with others" (Summ a Theologiae II -II , q.
188, a.6 c.). The Dialogue of St. Catherine of Siena, so imbued with Dominic©s
own spi rit, shows us how the great truths of the Creed cease to be mere
formulas and become li ving reali ties through contemplative prayer. Our
model for this contemplation of the Incarnate Word has always been the
Mot her of God herself who "treasured all these things [the events of her Son©s
li fe] and reflected on them in her heart" (Luke 2:19). A lthough the legends of
its origin in St. Dominic©s time are not historical, since at least the fifteenth
century the Rosary of the Blessed Virgin Mary has been associated with
Dominic©s Order. It combines the Dominican use of physical gestures in
prayer in the "telli ng of the beads" with the contemplation of the events of
Jesus© life in the presence of His Mot her and with her aid . Central to the
Rosary and to all Dominican contemplation are the Sorrowful My steries of
the Passion. With St. Paul we are "to preach Christ, and Him crucified" (I
Cor.1:23) because God revealed Himself most perfectly just where He
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seemed most concealed -- on the Cross. Aquinas said that he learned more
from his crucifix than from any book, and all our saints have made the Cross
the chief object of their study and prayer. No wonder then that so many of
our mystics have experienced the passion in their own bodies, as did St.
Catherine, through the stigmata. The Joyful and Glorious My steries,
however, cannot be separated from the Cross, and have also been
experienced by our saints, some who have had visions of the Divine Child ,
and others of the final triumph of Christ in the glorification of His Church
(the Coronation). Dominican contemplation comes to understand these
mysteries not merely in an other-worldl y sense but also as ill uminating the
every day events of our li ves and the unfoldi ng of the drama of history ("the
signs of the times"). These mysteries are all summ ed up in the Sacraments,
especiall y in the Sacrament of Reconcili ation and the Eucharist. The
Sacrament of Reconcili ation completes our penance and conversion, and the
Eucharist is, as St. Thomas Aquinas says, at once "a memorial of Our Lord©s
Passion, a present renewal of His grace, and a pledge of the glory to come" .

Study

St. Dominic©s most unique contribution to the development of Christian
spi rituali ty was his insistence that the study of the Word of God is not
merely an aid to prayer (the monks had always known that in their practice
of spi ritual reading or lectio divina), but is itself an act of worship which
sanctifies us. Probably Dominic did not reali ze that he was thus renewing an
Old Testament theme of which the rabbis have always been fond, namely,
that medi tation on the Law of God is a form of contemplation and worship .
For Dominic it was obvious that without such study his brethren could never
successfull y extend their preaching not merely to simple exhortations (as St.
Francis and his disciples did ) but to the full range from "mil k for babes" to
"solid food for-spi ritual adults" (I Cor. 3:2). If preaching is to reach every
class of persons in di fferent times and pl aces and if it is to deal not only with
elementary truths but also with the deep mysteries of God, the preacher or
teacher must devote him or herself to hard study, according to the talents of
each. Dominican study concentrates on the Word of God, first as that is
found in the Holy Scrip tures, and then as these Scrip tures are interpreted by
the Tradi tion of the Church as this Tradi tion develops to meet the needs of
every age. This, of course, means that we need the assistance of theology. At
the beginning of the Order the brethren were forbidd en to studying any
other subject lest they lose sight of the real purpose of their studies; but St.
A lbert the Great and St. Thomas Aquinas led the way to widening studies to
include the li beral arts and phil osophy (that is, secular subjects in general),
not for their own sake but because they saw that this was necessary to
develop a theology adequate to meet the needs of the times. A ll the more
today we need a knowledge of many things if we are to understand the Holy
Scrip tures properly and appl y them to the concerns of our age. St. Francis
feared that the pursuit of academic degrees by his li tt le brothers would
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destroy that humili ty and simpli city which he so w ished them to achieve. He
was not mistaken, because experience shows that the desire for knowledge
and the power and prestige it brings can be a real temptation to feel oneself
superior to the ignorant and incli ned to exploit them. Yet St. Dominic knew
that there can also be temptations in ignorance and mental laziness, in error
and prejudice. The three safeguards for the Dominican student are (1) the
love of wisdom; (2) prayer; (3) commu nity dialogue. If we truly love wisdom
we will never be content with superficiali ties, and the deeper we go in our
studies the more we will become conscience of our ignorance. If we combine
our study with prayer, God will show us how li tt le we reall y know in
comparison with the divine mysteries, as St. Thomas did when he said of the
Summ a, "Compared with what God has shown me in prayer, it is but straw!"
Finall y, nothing so aids us to balance our ideas and to see how limited is our
understanding as the free exchange of our ideas in the commu nity , where
they will be criticized and questioned!  One of the chief advantages of
Dominican commu nity is this exchange of ideas, where each person can
contribute what they have learned, whether from prayer, or from books, or
from their work. Dominican li fe is l ived full y only when every commu nity
becomes a school where all are teachers and all students. In each of his
commu nities Dominic w ished there to be a rector who could teach the others,
but all have something to give the others of the truth. The motto of the Order
is the one word Truth. It would be a grave mistake to think that this means
simply the abstract truths which can be taught in an academic manner. The
Truth in question is not an abstraction but a Person, the Second Person of the
Trinity , the Word Incarnate. Our study must all be centered in knowing Jesus
Christ by the Holy Spi rit. To preach Him is the purpose of our Order, the
center of our commu nity li fe; Be is the One we contemplate in prayer and
study. It is in Him that all the elements of our Dominican life find their unity .
"I am the way, the truth, and the li fe" (John 14:6). Those words sum up St.
Dominic©s spi rituali ty .

The Dominican Famil y

After considering the main features of St. Dominic©s spi rituali ty as
manifested in his organization of his friars (brothers), the question must be
asked how all this appli es to the rest of the Dominican Famil y. But first it
must be noted that even within the brotherhood there has always been a
division between the clerics who are ordained or are preparing for ordination
and the lay or cooperator brothers. The Fundamental Constitution states:
Since, by priestly ordination we are co-workers with the episcopacy, we have
as our special charge the prophetical function, by which -- w ith due regard
for the changing condi tions of persons, times and pl aces,---the Gospel of
Jesus Christ is announced by word and deed throughout the world , so that
divine faith is aroused or more profoundly penetrates the whole of the
Christian li fe and build s up the Body of Christ -- which work is completed in
the sacraments of faith. (V) and since to dispense the Word of God and the
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Sacraments of Faith is a priestly task, ours is a clerical reli gious commu nity .
But the cooperator brothers share in its work in a variety of ways because
they too, in their chosen role, exercise the common priesthood. (VI). This
statement is certainly historicall y true, because from the beginning St.
Dominic, unli ke St. Francis, intended his Order to have a specificall y Priestly
character in order that its mission of preaching might be carr ied out to the
full est extent. The monastic Orders in their origin were made up of laity ,
with only a few members ordained to provide the brethren with the
sacraments. This was because the purpose of the monastic Orders was the
contemplative li fe, not the ministry, which they engaged in only when the
needs of the Church demanded i t. Even St. Francis seems to have conceived
of his discipl es as contemplatives, even as hermits, whose ministry to the
poor was incidental. Dominic, on the other hand, was a canon before he
founded the order, that is, a priest assisting his bishop in ministry, and he
founded his order precisely for the Ministry of the word. This explains why
he chose the Rule of St. Augustine since Augustine had written it (or at least
adapted i t) for the group of priests he had gathered to live in commu nity and
to serve his flock.  Nevertheless, from the beginning the Order also included
non-ordained brothers. Dominic wanted to entrust the business
administration of the Order to them, but could not obtain the agreement of
the other priests to this.   Since preaching is the end of the Order, to this all
the members of the Order must contribute but not all by preaching; there are
many things that need to be done that do not require ordination. Today
cooperator Brothers can share in the work of the Order in many ways,
including those forms of preaching and teaching for which ordination is not
needed. If at any time they wish to become permanent deacons or to
undertake the preparation necessary for the priesthood, and are quali fied,
these ways also remain open to them throughout their lives.  Since the
Church, in view of her tradi tion which apparently goes back to the example
of Our Lord Himself, does not feel herself free to admit women to
ordination, not because they are inferior to men but because of sacramental
symboli sm which requires different roles for men and women, it needs to be
asked why Dominic admitted women to the clerical Order which he
founded. In fact many of the early Dominicans strongly resisted the
aff ili ation of women to the Order and i t was only through pressure from the
popes and the advocacy of Hugh of St. Cher, that this was finall y accepted as
a regular feature of the order which has proved one of its greatest glories. St.
Dominic himself, as we have seen, was convinced that his preaching brethren
needed the spi ritual assistance of the contemplative nuns, and he founded
three commu nities of them and was planning a fourth when he died. He
hoped that these commu nities might also prove to be centers of refuge and
instruction for the women converted from heresy. Historicall y, the nuns of
our Order have fulfill ed this contemplative aspect of our Order in a
marvelous way and have produced many saints and blesseds. A lthough it
would seem that the total dedication of our nuns to penance and
contemplation excludes them from preaching, in fact many of them have
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engaged in instructing and counseli ng those who come to them either by
letters and other forms of writing, or by works of art. Today such
opportunities have increased, provided they are kept within the limits
proper to the contemplative. It should be noted that throughout our history
there have also been some men of the Order who have been call ed to li ve a
more contemplative li fe and have been left free of external ministry to devote
themselves to that li fe on behalf of the Order.  From a very early period, both
Franciscans and Dominicans began to accept the aff ili ation of Brothers and
Sisters of Penance, that is, members of a lay movement that had grown up
concurrently with the friars. These lay persons li ved under a rule of their
own, but a Master of the our Order, Munio of Zamora, in 1285 adapted this
rule for Dominican aff ili ates. In 1405, largely through the efforts of St.
Catherine©s discipl e Thomas Caffarini, it received papal approval. Soon
women who wished to li ve in commu nity but without the restrictions of the
cloister asked to be aff ili ated to the Order under this rule, not as nuns but
simply as sisters. Thus the so-call ed "Third Order" (as distinguished from the
First Order friars, and the Second Order nuns) was divided into the Sisters
who take vows, and the Laity who do not. It has grown to become the greater
part of the Order. Whil e some have been made to establi sh communities of
Third Order men, today such groups have not succeeded for long. In recent
years secular institutes have also been founded in affili ation to the Order,
whose members li ve a form of canonicall y consecrated li fe, but in the world .
This great variety of ways of being a Dominican received recognition in the
revised Constitutions under the name of "the Dominican Famil y."   Since the
middl e of the nineteenth century the Sisters engaged in active ministry have
become an outstanding feature of our Famil y. Whil e such communities were
aff ili ated to the Order from the thirteenth century on, the tendency was for
them to adopt the cloister and graduall y to become almost indistinguishable
from the nuns. But in the nineteenth century new needs in the Church for
teachers, nurses, and social work both in Europe and in the missions gave
rise to many foundations of Sisters engaged in active ministry, and the
Dominican Order shared powerfull y in this movement. It must be admitted,
however, that so rapid was this development that until Vatican II not a great
deal of thought was given to how this form of li fe conformed with the
purpose of our Order. Ministries were undertaken which had no clear
relation to preaching, and the form of li fe of the Sisters was often an eclectic
mixture of elements taken from the cloistered li fe of nuns and from non-
Dominican sources, and were often in tension with the ministries accepted.
Today Dominican Sisters are faced with remedying this situation by
developing their own characteristic way of li fe within the Dominican Famil y.
How can Dominican Sisters, who are not, as are the Nuns, the contemplative
source of the Order©s preaching, and who cannot be ordained to preach as
many of their brothers, be said to share in the work of the Order of
Preachers? The answer to this question is important not only to them, but to
the Dominican Laity , most of whom are also excluded by sex or marr iage
from ordination, and who, even if single, are not call ed to it.
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Can the Lait y Preach?

Historicall y the movement which produced the Orders of Dominic and
Francis in the thirteenth century were preceded by a widespread movement
of lay preaching. Because many of these preachers were ill p repared and fell
into one-sided, heretical views, Innocent III welcomed the work of Dominic
and Francis who were unswerv ingly loyal to the off icial teaching of the
Church. Vatican II , however, emphasized that the three-fold basic ministry of
the Church does not pertain exclusively to the ordained but is shared in by
all the faithful by reason of their baptism. Moreover, today many of the laity
are prepared by theological education for the Ministry of the Word. This is
recognized in the new Code of Canon Law.   Canon 759. The lay members of
Christ©s faithful, by reason of their baptism and confirmation are witnesses to
the good news of the Gospel, by their words and by the example of their
Christian li fe. They can also be call ed upon to cooperate with Bishops and
priests in the exercise of the ministry of the word. Canon 766. The laity may
be all owed to preach in a church or oratory if in certain circumstances it is
necessary, or in particular cases it would be advantageous, according to the
provisions of the Episcopal Conference and without prejudice to can.767 #1.
Canon 767 # 1. The most important form of preaching is the homil y, which is
part of the li turgy, and is reserved to a priest or deacon.  Obviously in 766
and 767 the term "preaching" is used in a narrow sense to mean preaching in
church in connection with the li turgy or other pare-li turgical occasions; but
in 759 the term "ministry of the word" has the broader sense emphasized at
the beginning of this essay. It should also be noted that the preaching of the
laity , as that of priests, is necessaril y under the control of the bishop to whom
it principall y belongs to proclaim the Gospel (Canon 763 and 772). This is in
keeping with St. Dominic©s own great concern to obtain the approbation of
the Pope for his Order of Preachers. From these canonical considerations it
foll ows that a vast field for the Ministry of the Word is open to the non-
ordained members of the Dominican Famil y. No doubt many of them will
wonder why "the most important form of preaching", "the homil y" is open
only to priest members of the Order, and these must be male. Nevertheless,
the fact that the Eucharistic homil y is, in some sense, "the most important
form of preaching" does not imply that the other forms of the Ministry of the
Word are unimportant or even in the circumstances of our times perhaps
more important in their actual power and effect than the brief homil y given
on Sunday morning to those who are for the most part good Catholi cs. It
would be a great shame if the laudable desire to preach homili es should by
its frustration kill the desire to preach in other ways actuall y open to the non-
ordained.  In fact in our times there are several forms of the Ministry of the
Word which have the possibili ty of being more effective than preaching in
church. The first of these is reli gious education from the most elementary
catechetical instruction to adult education and the teaching of theology at the
university level. Dominican Sisters have been very largely engaged in such
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educational work with notable success, and many of the Dominican laity are
teachers. Some may say that this is teaching not preaching, but it is certainly
part of the Ministry of the Word, as the example of many of our greatest
Dominicans such as St. A lbert the Great, St. Thomas Aquinas, or today Yves
Congar. The second is through the use of the publi c media by writing, by TV,
by the arts. In our day most people spend much more time before the TV
than they ever do in church, and are more influenced by it. A third is by
engaging in the discussion of current social and ethical issues where so often
the voice of the Church is hardly heard. A fourth is through the great variety
of extra-li turgical preaching such as retreat conferences, days of renewal,
workshops, etc. which provide extensive opportunities to reach people at
their most thoughtful. Finall y, there is evangeli zation in the strict sense,
reaching out to the unchurched. These and many other ways open to all who
have talents for them and undergo the proper preparation. As has already
been shown, not every Dominican must him or herself actuall y engage in the
Ministry of the Word, because there is need for many auxili ary tasks without
which this   Ministry is impossible. Among these are also works of charity
such as the care of the poor, the sick, and the neglected, which Jesus H imself
performed as the necessary first step for opening people to hear the Word.
However, for these to be properly part of the Dominican mission they need
to be closely li nked to its principal Ministry of the Word, because "the
harvest is great, but the laborers are few" (Matt 9:37), and the Order ought
not to be distracted from its mission. Thus a truly Dominican spi rituali ty
leads all members of the Dominican famil y to seek the opportunities open to
them and not waste energy in dreaming about what they would d o in other
circumstances. We must remember that St. Dominic all his li fe hoped to go to
the missions of the East, but never all owed this to neglect the people actuall y
entrusted by the Church to his care.

The Spi rit ual it y of the Dominican Lait y

We come at last, after considering how the Dominican Famil y has come
about, to the question of how the spi rituali ty of St. Dominic appli es in a
special way to members of the Dominican laity who do not take vows, but
li ve in the world and minister to it as part of its dail y li fe. Vatican II made it
clear that we are li ving in a time when it is no longer possible or even right
that the ordained ministry should monopoli ze the active service of the
Church. Rather it is the task of the ordained ministry to activate the ministry
of the non-ordained, who can no longer be merely passive members of the
Church but must share actively in its God-given mission. Basic to the
spi rituali ty of the Dominican Laity , as of all members of the Dominican
Famil y, must be commitment to Our Lord Jesus Christ. This commitment, of
course is common to all baptized Christians. but Dominicans are committed
to Him precisely as He is God©s Truth, as the Word of God reveali ng the
Father to the world i n the Spi rit. This impli es also devotion to Our Lady as
Mot her of the Word who is our model in contemplating this Eternal Truth as
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He has become visible to us in the events of His li fe and especiall y in H is
Passion and Resurrection. A ll Dominicans must in some degree, and
according to the situation of their li fe, share in this contemplation of the
Word. As we have seen this is the whole li fe of Dominican nuns and their
special contribution to the Order, A lso some members of the Dominican
Laity find themselves call ed principall y to this contemplative share in the
work of the Order. They pray and undertake works of penance (as did St.
Catherine of Siena and many of our saints) in order that the Ministry of the
Word may flourish in the Church and that all human beings may come to
hear the Word of the Gospel and accept it. That this love of the Word of God
may reall y flourish and grow in our hearts members of the Dominican Laity
must share in study of the Word of God. They can do this privately by the
study of the Bible and the reading of theological and spi ritual works written
by Dominicans and by other authors of merit.  Furthermore, they can
promote and share in joint efforts at study conducted by the chapter to which
they belong or set up on a larger scale. In such study efforts the aim should
be to achieve a mature understanding of the Church©s teaching, avoidi ng
what is merely faddi sh or one-sided, and seeking what is both in accordance
with the Magisterium and the best of scholarship . Of special importance
today is an ecumenical att itude which seeks to establi sh Christian unity , and
an evangeli cal att itude which seeks to understand and serve the needs of our
modern world . For those whose talents, education, and li fe situation makes it
possible, such study opens the way to many forms of the Ministry of the
Word, to a share in the Church©s preaching off ice in so far as this is open to
the non-ordained. The Laity because they are in constant contact with the
problems of today©s world are especiall y in a position to understand the
needs of that world and to establi sh commu nication with it. Whil e the
ordained preacher must especiall y devote himself to li turgical preaching for
the faithful, the Dominican Laity are free for a much more wide ranging
evangeli zation of a world that hungers for truth, but cannot find i t. Even
those members of the Dominican Laity who do not have a local chapter to
which they can aff ili ate or who are unable to attend meetings, nevertheless
share in the commu nity spi rit of the Order. By their prayers and their own
witness and apostolate they contribute to what the Order was founded to
achieve and they share in the prayers and heritage of the Order. Those who
belong to a chapter and attend i ts meetings can find in other Dominicans the
mutual support so important to advance in prayer and study, and
opportunities for joint, cooperative efforts in the Ministry of the Word. Each
chapter is in the hands of its members whose initiative and creativity in
finding ways to help each other and projects of ministry must be their
responsibili ty . Those who are marr ied will find in their chapters a stimulus
to make their own famil y li fe a genuine Christian community in which the
Word of God is contemplated, fostered, and put into practice. Those who are
single will find friendship and an inspi ration to li ve in the spi rit of the
evangeli cal counsels. A ll will encourage each other in the practice of personal
discipl ine and penance so necessary for advance in the foll owing of Christ.  It
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should be noted that Dominican spi rituali ty lays no stress on special
devotions or peculi ar practices. Because it seeks to contemplate Jesus as the
Word, the Truth of God, the Wisdom of God, it wants to see that Truth in its
wholeness, its simpl icity , free from everything that is one-sided, fanciful, or
extraordinary. This Gospel simpli city and honesty, however, does not mean
that Dominican spi rituali ty is lacking in poetry and warmth. The Truth it
seeks is Jesus Christ Himself and i t seeks H im in the Holy Spi rit who is Love.
No one has said i t better that St. Catherine of Siena, herself a member of the
Dominican Laity : O eternal Godhead! ....You are a fire always burning but
never consuming, you are a fire consuming in your heat all the soul©s selfish
love; you are a fire li fting all chill and giving li ght. In your li ght you have
made me know your truth. You are the li ght beyond all li ght who gives the
mind©s eye supernatural li ght in such fullness and perfection that you bring
clarity even to the li ght of faith. In that faith I see that my soul has li fe, and in
that li ght receives you who are Light. In the li ght of faith I gain wisdom in
the wisdom of the Word your Son; in the li ght of faith I am strong, constant,
persevering; in the li ght of faith I have hope: It does not let me faint along the
way. This li ght teaches me the way, and without this li ght I would be
walking in the dark. (Dialogue, 167)
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