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	This article deals with Dominican spirituality through the centuries, using the term in a
rather broad sense. In an article on St. Dominic (vol. III, columns 1519-1532), M.-H. Vicaire has
already presented the principal outlines of the spirituality of the Order as manifested in the life and
work of the Founder. We shall follow the essential phases of the spiritual history of the Friars
Preachers with particular stress upon the outstanding figures and the Dominican contribution to
spiritual movements and literature.



	To retrace this history properly one should follow the development of the various currents
of spirituality which have influenced it or which have sprung from it as their source, (through
general historical events) or certain outstanding religion,. But this would involve much repetition.
It seems preferable, after a general presentation of the beginnings of the Order, to describe the
characteristic features of the evolution of its spirituality in each country.



	Nevertheless, a single thread of spirituality uniting the diverse historical regions should be
discernible not only because of the basic orientation and permanent structures of the whole Order,
but also because of exchanges among the provinces and the universal influence of great spiritual
leaders. We therefore present a few guidelines:



	1. The original momentum given by St. Dominic, to apostolic preaching continued
effectively throughout the centuries. Sermons have constituted the major source of Dominican
spiritual writings, especially in the earlier period, although less so in later times. From this point of
view one of the great figures is the Spaniard, Vincent Ferrer, at the end of the fourteenth century.



 	2. Dominic having established his Friars in intellectual centers, Dominican spirituality has
been characterized by a type of contemplation whose theological structure was set up by Albert
the Great and especially by Thomas Aquinas. Their influence, which will be treated more fully in
the sections on Italy and Germany, was exerted everywhere" and will be obvious throughout the
course of our analyses.



	3. Later, in the fourteenth century, the Nordic strain of speculative mysticism was
incorporated by the Rhinelanders Eckhart, Tauler and Suso. It has continued, sometimes under
other names, to be a part of the spiritual patrimony of the Order.



	4. Contemplative spirituality has not been reserved for an intellectual elite. It forms a part
of popular instruction, supported by certain devotions which remain constant in the Order: the
passion of Christ, the Child Jesus, and especially the rosary.



	5. Another phase in the history of the Order, inaugurating a reform movement in the
fourteenth century, is identified with the name of Catherine of Siena. The outlines of this
movement originated in Italy with a small group of friars or sisters to which, in the fifteenth
century, was added the name of Savonarola. Through personal contacts or by the diffusion of
writings this reform movement spread into Spain and the Netherlands and thence into France,
Germany and central Europe. In each of these countries, with a certain time lag, the movement
inspired a new burgeoning of spiritual life, different for each region, through a few great names of
universal repute. In addition to the Italians of the fourteenth and fifteenth centuries already
mentioned, can be cited Melchior Cano, Carranza, Louis of Granada, Bartholomew of the
Martyrs (16th century), and John of St. Thomas (17th century) for the Iberian Peninsula, John
Nider (15th century) for Germany, Chardon, Piny, Le Quieu, Massoulie (17th century) for France.
The reforming wave gradually broke or diminished, becoming identified with the provinces or
disappearing entirely in the eighteenth century.



	6. Dominican spiritual life is still marked by the response the Order seeks to provide to
questions raised by the contemporary world: in the fifteenth and sixteenth centuries an attempt to
assimilate the Renaissance, controversies with the Reformers, support for the devotion to the
eucharist by the practice of frequent communion; on the other hand the adoption of certain forms
of piety of modern congregations (for example, the introduction of a definite time for meditation
or the annual retreat).



	7. In the eighteenth century, institutions everywhere fell rapidly into decadence. Even
when individuals succeeded in maintaining a fervent life amid mediocre surroundings, the spiritual
life manifested little vigor or originality.



	8. Finally, the nineteenth and the beginning of the twentieth centuries initiated a renewal
marked especially by the personality of Lacordaire.





	General bibliography and outlines:


	D.-A. Mortier, Histoire des Maitres generaux de l'Ordre des Freres Precheurs (7 vol., Paris, 1903-1914; tables, 1920), useful as general historic framework. See: Mortier.


	A.M. Walz, Compendium historiae ordinis praedicatorum, Rome, 1930.


	D.M. Marchese, Sacro diario domenicano, 6 vol., Naples, 1668-1681.


	 L'annee Dominicaine ou les Vies des saints... de l'Ordre des Freres Precheurs (Amiens, 1678 ff;
reedited, adapted and impoverished, Lyons, 1883-1909).


	J. Quétif and J. Echard, Scriptores Ordinis Praedicatorum, 2 vol., Paris, 1719-1721; vol. 3,
1909-1934, by R. Coulon and A. Papillon. See Quétif.


	Bullarium ordinis FF. Praedicatorum, 8 vol., Rome, 1729-1740, See Bullarium.


	Monumenta ordinis Fratrum Praedicatorum historica, Rome and Stuttgart, 1896 ff. See MOPH.


	Archivum Fratrum Praedicatorum, Rome, 1931 ff See AFP


	Quellen and Forschungen zur Geschichte des Dominikanerordens in Deutschland, Leipzig, 1907
ff. See Quellen. Refer to the article DOMINIQUE, DS, vol. 3, col. 1519-1532.




	The intellectual activity of the Order , more precisely its theological activity, is presented
in the DTC, vol 6. col. 863-924, by Father Mandonnet (see also A. Duval, ibidem, tables, col.
17:36-1751), and in general the major dictionaries.
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

I.   THE SPIRITUAL ACTIVITIES OF THE ORDER
General Characteristics from its Origins until Modern Times








	Preaching.

	Works of Spirituality.

	Missions.

	The Direction of Women Religious.

	The Third Order.

	The Rosary.







1. Preaching.



 Of the multiform activity exerted by the Preachers the following do not pertain directly to our
subject: the teaching of sacred science to clerics, the battle against heresy, the part taken in the
preaching of crusades, the administration of the Church in the ranks of the hierarchy. What
remains for us to consider is the oral ministry of preaching and confession, which partly eludes
historical research, but whose echo can be heard in the numerous writings to which the Preachers
have entrusted the best of their teaching. Father Mortier has already pointed out the practical
character of a considerable part of the literary production of the Order at its beginnings.



	1. The most important works dedicated by the Preachers to Christian teaching are divided
into two types; first, summaries of virtues and vices; second, the lives of saints and collections of
exempla. Nevertheless, it is often difficult to isolate specific cases, since the summaries relate
edifying narratives, and the collections of examples refer to categories of moral doctrine. The best
of these writings, completely forgotten in our day, enjoyed great popularity for several centuries,
as attested to by the number of manuscripts and editions.


The Liber de exemplis Sacrae Scripturae of Nicholas of Hanapes +1291, called sometimes
Biblia pauperum, went through thirty-six editions between 1477 and 1783; it was translated into
French and English Histoire littéraire de la France, vol. 20, 1842, pp. 73-76).


A Summa de exemplis et rerum similitudinibus, in ten books, dating from the first years of the
fourteenth century, was published more than twenty times between 1477 and 1670; manuscripts
attribute it to Helwic the Teutonic or to John of San Gimignano; A. Dondaine has declared
himself firmly in favor of the second (La vie et les oeuvres de Jean..., AFP, vol. 9, 1939, pp. 157-164.


The Sermones of Guy d'Evreux (+ca. 1300) enjoyed universal popularity in the fourteenth
century (P. Michaud Quantin, Guy d'Evreux, technician du sermonnaire medieval, AFP, vol. 20
1950, pp. 213-233. -- Another collection, which bibliographers attribute either to Stephen of
Besancon(+1294), or to Arnold of Liege (master of theology in 1305), has the subjects arranged
in alphabetical order and is entitled Alphabetum narrationum; several of these manuscripts are
indicated (Quétif, vol. 1, p. 430; B. Haureau, Notices et extraits de quelques manuscrits latins...,
vol. 2, Paris, 1891, p. 69ff).


The earliest, no doubt, and perhaps the most famous of these works is a Tractatus de septem
donis, attributed since Quétif (Vol. 1, p. 184) to Stephen of Bourbon (+ca. 1261). In any case,
written by a contemporary Dominican, often transcribed, abridged, reworked, it was edited in part
by A. Lecoy de la Marche (Anecdotes historiques, legendes et apologues, Paris, 1877). It is a vast
compilation of more or less edifying and often droll stories borrowed from antiquity, sacred and
profane, as well as personal recollections of the author. See article EXEMPLUM, DS, vol. 4, col.
1892-1896.


	Simple edifying biographies were written, such as that of Friar Martin Donadieu of
Carcassonne (+ 1299), by Bernard de Pierre Gui (ed. Th. Kappeli, AFP, vol. 26, 1956, pp. 276-290). The lives of saints, because of the space allotted to the exposition of their virtues, may be
classified with the collections of examples. The uncontested master of the genre is Blessed James
of Voragine (+1298), Archbishop of Genoa, whose work, The Golden Legend or the Lombard
Legend, became the basis of popular hagiographic literature up to the eighteenth century (cf.
below, p. 27). His confrere, John de Mailly, with his Légendier, was one of his sources (A.
Dondaine, Le dominicain français Jean de Mailly et la Legende Doree, in Archives d'histoire
dominicaine, vol. 1, 1946, pp. 53-102; reviewed in Catholicisme,vol. 6, 1963, col. 547).



	Among the most popular authors of works on morality was William Perrault,
contemporary of Stephen of Bourbon, who quoted him; his Summa vitiorum and Summa virtutum
had the distinction of being re-published until the seventeenth century. (Histoire littéraire de la
France, vol. 19, 1838, pp. 309-310); and Laurence of Orleans, who in 1279 completed his Somme
le Roi at the request of Philip III, whose confessor he was. The work, written directly in French,
has gone through several editions. It wan translated into English, Flemish, Provencal, Catalonian,
Castilian and Italian (Histoire littéraire..., vol. 19, pp. 398-401; DS, vol. 5, col. 864; republished
by X. Kuntz, Funf Volks and Kinderkatechismen...., Lucerne, 1900).



	However varied their works, the authors just cited were inspired by a common purpose,
that of providing "material apt for preaching." The same must be said of numerous scriptural
commentaries or biblical glosses: the works of Hugh de Saint Cher (+1263), and of Nicholas de
Gorran (+1295), which seem less directly aimed at teaching the sacred sciences technically than at
preaching Holy Scripture to the faithful. Moreover, with few exceptions, they are the same
authors whose sermons de tempore et de sanctis enjoyed extensive success: William Perrault,
James of Voragine, Nicholas of Gorran were still published in the sixteenth and seventeenth
centuries.



	Other Preachers whose many manuscript works remained unpublished were: Nicholas of
Biard 13th century) whose Dictionarium pauperum alone was published (Paris, 1498; Histoire
littéraire de la France, vol. 18, 1835, pp. 530-531); John of San Gimignano, and Aldobrandino of
Toscanella whose Scala fide),a collection of sermons preached during the Lent of 1280, had a
wide circulation (Th. Kappeli, AFP, vol. 8, 1938, pp. 163-192).



	2.  The teaching of Christian doctrine toward which this copious literature was aimed was
completed by more specialized apostates, adapted to various categories of the faithful. The
second volume of the De eruditione praedicatorum of Blessed Humbert de Romans ( +1277)
clearly emphasizes concern for specialization in preaching.  We find there models of sermons for
all types of listeners, from the pope and his cardinals to women of ill fame (reference in
Catholicisme, vol. 5, 1959, col. 1093-1096).



	The General Chapter assembled in Paris in 1264, enjoined the priors provincial to provide
for the Christian education of youth through the ministry of preaching and confession; it also
recommended procuring for the Friars deputed for this charge the libellus compiled for the
purpose (MOPH, vol. 3, p. 125). According to Quétif (vol. 1, p. 349), this refers to the treatise
De modo docendi pueros by William of Tournai. It is significant that one of the rare works
recommended in particular by a Chapter turned out to be this humble school manual. Vincent of
Beauvais' (+ after 1263) De eruditions filiorum regalium and the De eruditions principum (often
published mistakenly among the works of St. Thomas Aquinas) enjoyed a well-deserved
reputation. See article: Florileges, DS, vol. 5, col. 447, 470.



	With these works may be included those dedicated to the formation of the Christian
conscience of princes; for them Vincent of Beauvais composed a Tractatus de morali principis
institutione; St. Thomas addressed his De regimine Iudaeorum to the Duchess of Brabant; and his
De regno ad regem Cypri was completed by his disciple, Tolomy of Lucca +1327, under the title:
De regimine principum. An anonymous work of the same type, mentioned by Quétif (vol. 1, p.
478), was translated into French by the Carmelite, John Golein, at the command of Charles V.
The noble figure of a St. Louis, friend and protector of Vincent of Beauvais, and of his son-in-law, Thibaud of Champagne, demonstrate that the ideal of the Christian prince, described in these
works, was not a purely abstract concept. The kings themselves were often docile to the advice of
the Preachers whom they were accustomed to entrust with the care of their conscience, the
education of their sons and the spiritual direction of their household.



	The distractions of the great did not escape the vigilance of the Order: The preachers often
took up the question of tournaments and the game of chess provided James of Cessole with the
opportunity and symbolic framework for a moral instruction. His Echec's moralisés enjoyed an
"immense popularity" (Histoire littéraire de la France, vol. 25, 1859, p. 22) as the number of
manuscripts and editions confirms. As early as 1347 the Dominican John Ferron translated it to
French (Quétif, vol. 1, p. 471) .



	For the merchant class, which assumed a more marked political and social importance in
the thirteenth and fourteenth centuries, St. Thomas dealt with installment selling (De emptione et
venditione ad tempus), and Giles of Lessine (13th century) with various forms of usury. Guy
d'Evreux composed a Regula mercatorum, mentioned by Quétif (vol. 1, p. 420).



	The monastic abbeys also opened their doors to the apostolate of the Preachers; Humbert
de Romans, in his tract on preaching, provided for sermons to monks; William Perrault composed
a delectable treatise in six books, De eruditione religiosorum (published under the name of
Humbert De Romans in the Maxima bibliotheca veterum Patrum, vol. 25, Lyons, 1677, i pp. 665-753), which he obviously wrote for cloistered religious. Humbert de Romans wrote a commentary
on the Rule of St. Augustine and the institutions of the Preachers and also, in the form of a letter
while he was Master of the Order, a little treatise de tribus votis essentialibus religionis (edited by
J. Berthier, Opera de vita regulari, vol. 2, Rome, 1889; cf. R. Creytens, Les commentateurs
dominicains de la Regle de saint Augustin, AFP, vol. 3, 1963, pp. 121-157.



	3. Finally, a considerable group of writings had as its purpose the formation of the priest in
his function as confessor and preacher. A collection for the use of confessors must have already
been composed under the direction of St. Dominic at Bologna, if its author, the enigmatic "Master
Paul, priest of St. Nicholas," was in fact the Dominican Paul of Hungary, as Father Mandonnet
claims (La Summa de poenitenia Magistri Pauli..., in Beitrage zur Geschichte der Philosophie und
Theologie des Mittelalters, Supplement, vol. 3, section 1, Munster, 1935, pp. 525-544). To this
work may be added a Flos summarum, also very ancient, which is identified with the group of
Saint-Jacques in Paris (Quétif, vol. 1, p. 154; Mandonnet, article cited above, p. 532). The most
renowned authors of this genre were St. Raymond of Penafort (+1275) whose Summa de
poenitentia was still published in Verona in 1744; John, rector of the convent of Freiburg (+1314),
author of a series of tracts for confessors which utilized and completed the preceding;
Bartholomew of Pisa (+1347), author of a Summa casuum, called Pisanaor Pisanella, or
Magistrutia (still edited at Lyons in 1519). These works remained classics in this category to
which the clergy owed the best part of their formation until the inauguration of seminaries.



	Beside these manuals, a very abstruse litterature of quaestiones casuum, quaestiones de
casibus, solutiones dubiorum made way for the proliferation of moral systems in the sixteenth and
seventeenth centuries: the Rotulus pugillaris of Augustine of Dacia (ed. A.M. Walz, Rome, 1929),
the Exceptiones of Simon of Hinton (ed, Walz, in Angelicum, vol. 13, 1936, pp. 283-368), the
Libellus...pro rectoribus et curatis.,. ad erudiendum plebes sibi commissas  by Bernard Gui and
published by him at a synod for his diocese of Lodeve in 1325 (ed. C. Douais, Paris, 1894).



	The preachers did not deglect their principal function, the special formation required for
preaching. The master here was Humbert de Romans with his De eruditions praedicatorum (ed. of
the first book only by J. Berthier, Opera de vita regulari, vol. 2; the complete text in the Maxima
bibliotheca veterum Patrum, vol. 25, Lyons, 1677, pp. 424-567) which considers from every
aspect the duties of the Christian preacher and furnishes him with a series of models, Among the
Dominican authors of Artes praedicandi we should include the Italian, James of Fusignano
(+1333)and the Englishman, Thomas Waleys (+ after 1349).



	We may mention here the university sermons given most often by masters in theology, a
Parisian collection of which was described by M. -M. Davy (Les sermons universitaires Parisians
de 1230-1231, Paris, 1931).	See:



	J.-Th. Welter, L'exemplum dans la littérature religieuse et didactique du moyen âge, Paris,
1927.


	A Lecoy de la Marche, La chaire française au moyen age, 2d ed., Paris, 1886


	Th.-M. Charland, Artes praedicandi. Contribution a l'histoire de la rhetorique au moyen âge,
Paris-Ottawa, 1936,




	On canonical collections and manuals for confessors, see


	J.F. von Schulte, Die Geschichte der Quellen und Litteratur des canonischen Rechts, vol. 2,
Stuttgart, 1877.


	J. Dietterle, Die Summae confessorum van ihren Anfangen an his zu Silvester Prierias, in
Zeitschrift fur Kirchengeschichte, vol. 24-28, 1903-1907.






2. Works of Spirituality.


 In the enormous literary production of the Preachers, apart from the Rhenish Dominicans,
scarcely any writings come directly under the heading of spiritual literature. According to Bernard
Gui, Dominican bibliography has preserved the memory of Romée de Livia (+1271 at
Carcassonne) who probably composed a De timendo et amando D. Jesu Christo (Quétif, vol. 1, p.
161), and of Peter de Bareges (1278), author of a brief treatise De gradibus contemplationis (vol.
1, p. 361). But only the titles of those two works have come down to us which seems to indicate
that their dissemination was quite limited, Other better known spiritual works, such as the De
perfections vitae spiritualis of St. Thomas, the De dilectione Dei et proximi, also attributed to him,
but belonging to Helwig the Teutonic (M. Grabmann, Mittelalterliches Geistesleben, vol. 2,
Munich, 1936, pp. 576-585), the De divinis moribus (French translation, A. Lemonnyer, coll. La
Vie Spirituelle, Paris, 1920), also erroneously inserted among the works of the Angelic Doctor,
belong rather to the didactic category than to spiritual literature strictly speaking. As for the Liber
visionum and the Liber sermonum Dei of Robert d'Uzes (+1296), they pertain rather to the
prophetic type (cf. J. Bignami-Odier, Les visions de Robert d'Uzes AFP, vol. 25, 1955, pp. 259-310; DS, vol. 5, col. 866).



	No doubt the spiritual instruction of the Preachers was then quite simple. Its primary
source was always Scripture, next to which they quoted the Fathers, especially St. Gregory the
Great and St. Augustine, as well as St. Bernard and Hugh of St. Victor. Among the ancient
writers we find, but rarely, Cicero, Seneca and Macrobius. Neither the Aristotelian nor the
Dionysian influence seems to have made its presence felt in the spiritual literature of the Order.
One does not find any tendency toward originality, any seeking after effect, but only, to adopt the
precise description of A. Danzas, "the practical application of Gospel common-places" (Etudes
sur les temps primitifs de l'ordre de saint Domnique, Series I, vol. 2, Poitiers, 1873, p. 270). To
summarize the whole substance of this teaching, it would suffice to give the title of an
unimportant work of St. Thomas': De duobus praeceptis caritatis et decem legis praeceptis. The
spiritual contribution of the Dominicans was much less the content of their teaching, which
differed little from what was written in the twelfth century, than its abundance, vigor and
intensity, previously not found in such instruction,



	The five volumes of A. Danzas quoted above, despite their imperfections, present a
general picture of the spirituality of the Order at its beginnings.  A. de Pretis (+1828) has left a
manuscript collection of Dominican confessors of popes and princes (Archives of the Order, XIV-16).





3. The Missions



-- The Order of St. Dominic did not remain confined to the areas where it was founded;
Languedoc and Lombardy. At the time of the Chapter held in Paris in 1228, it had reached the
extreme limits of Christendom with the foundation of the Provinces of Greece, the Holy Land,
and Dacia (Scandinavia). These frontier Provinces, with those of Hungary (instituted in 1221) and
Poland (founded in 1225), served as points of departure for strictly missionary expeditions.



	In the Orient, the destiny of Dominican establishments seemed to be generally bound up
with the Latin kingdoms organized by the Crusades. However, an original foundation of the
period, the Society of pilgrim brothers of Christ, inter gentes ,made it possible to check, partially,
the decline of the Latin influence. This society, inaugurated some time between 1300 and 1304,
was not organized under the form of a Province. The religious, under the authority of a vicar of
the Master General, were scattered around the basin of the Black Sea, in Armenia and Persia,
according to the needs and opportunities of the apostolate. Grafted upon the trunk of the Order
and seeking recruits among its members, it was a real missionary institute in line with the most
modern formulas (R. Loenertz, La Société des freres pérégrinants, vol. 1, Rome, 1937).



	That society produced an even more remarkable institution with which it has sometimes
been confused, the Uniting Brethren (today we would call them uniates). They were Armenian
monks, attached to the Dominican Order under a special superior. By 1337, they possessed a
translation into their language of the breviary, the missal, and the Constitutions (ibid. pp. 142-148;
account of their founder, John Qrhnay, in Catholicisme, vol. 6, 1963, col. 559). Their office for
the feast of St. Dominic has been edited (M. Van den Oudenrijn, Das Offizium des heiligen
Dominicus... im Brevier der "Fratres Unitores" von Ostarnenien, Rome, 1935). These works
suffice to point out the spirit of enterprise and the sense of adaptation manifested by the Preachers
in the missions of the East.



	Their spirituality is delightfully described by one of the most celebrated among the
apostolic travelers of the thirteenth century, Friar Ricoldo de Monte Croce, in his Itinerarium (cf.
R. Loenertz, op. cit., p. 14). The theme of Christ the Preacher, familiar to the first Dominicans,
lent itself quite naturally, under the pen of Ricoldo, to that of Christ the Pilgrim. It might be said,
paraphrasing St. Paul's expression, that he intended to fill up what was lacking in the pilgrimages
of Christ for his body, the Church. -- See U. Moneret de Villard, La vita, le opere e li viaggi di
frate Ricoldo..., in Orientalia christiana periodica, vol. 10, 1944, pp. 227-274; Il libro della
peregrinazione nelle parti d'Oriente, coll. Dissertationes historicae 13, Rome, 1948.



	On the missions in the Orient, see B. Altaner, Die Dominikaner-missionem des 13
Jahrhunderts, Habelschwerdt (Schleswig), 1924.



	The history of the Province of Dacia, destroyed in the sixteenth century by the Protestant
Reformation, is still relatively unknown (J. Gallen, Bibliographie dominicaine de Scandinavie,
AFP, vol. 5, 1935, pp. 311-326; La province de Dacie de l'ordre des Frères Prêcheurs,
Helsingfors, 1946). We do have, nevertheless, some lists Set up by Bernard Gui, a series of priors
provincial until 1308, and a list of twenty-eight convents (26 of friars and 2 of sisters) established
at that period in the vicinity of the Baltic Sea. The name of Blessed Ingrid (+1282) is attached to
the foundation of the convent of Skenninge, in the diocese of Linkoping. Alexander VI in 1499
authorized a transfer of her relics but political and religious disturbances prevented the
continuance of the process of her canonization and the recognition by Rome of local veneration
(J. Gallen, Les causes de sainte Ingrid et et les saints suedois.., AFP, vol. 7, 1937, pp. 5-40). One
of Ingrid's confessors, Peter of Dacia (+1299), is better known, During his studies at Cologne, he
was in contact with a stigmatic of the neighborhood, Christine of Stommeln. He left an account of
the visits he paid to her (ed. with a voluminous correspondence, by J. Paulson, Scriptores latini
medii aevi suecani, vol. 1, Goteborg, 1896),



	E. de Wedel-Jarlsberg, Une page de l'histoire des Frères Prêcheurs, La Province de Dacia,
Rome-Tournai, 1899 (to be used cautiously). Acts of the chapters published by G. Stephens,
Kirkenhistoriske Samlinger, Copenhagen, 1849-1852, vol. 1, pp. 545-642 and vol. 2, pp. 122-129. --Art. Bl. Christine, DS, vol. 2, col. 874-875.





4. The Direction of Women Religious.



 The Chapter of Paris in 1228 promulgated an important constitution concerning convents of
religious women. The text absolutely forbade all the brethren, even the Master General, under
pain of excommunication in the future to placie religious women, or any women whatsoever,
under the habitual direction (cura et custodia) of the Order (O. Decker, Die Stellung des
Predigerordens zu den Dominikannerinnen (1207-1267), in Quellen, vol. 31, pp. 62-63). What is
even more significant: while the constitution only legislated for the future, the brethren took
advantage of it to abandon immediately the monasteries entrusted to their care. War was declared
between the sisters who intended to remain subject to the Order or to become so, and the brethren
who generally were of the opinion that the administration of the monasteries prevented them from
preaching, the purpose for which they had been founded. A lively battle waged for about thirty
years; and the victory of the sisters was not as conclusive as they might have wished.



	Solicited by both sides, the popes had continually to interpose their authority by general
orders (bulls by Gregory IX in 1239, Innocent IV in 1243, 1245, 1246, 1252, Alexander IV in
1257, 1259, 1261) and by special decisions made in favor of such and such a community (Prouille,
Saint Sixtus of Rome, Saint Agnes of Bologna, Montargis, founded by the daughter of Simon the
Montfort). They finally reached a compromise.  Clement IV, by a bull of February 6, 1267,
(Bullarium, vol. 1, pp. 481482) directed the Order to retain the care of the sisters who had been
regularly affiliated with them in the past, but not necessarily to serve as chaplains for them nor to
reside habitually in the monasteries. The Order itself, through the instrumentality of the General
Chapters of 1267, 1268 and 1269 (MOPH, vol. 3, pp. 137, 141, 144), required, for new
affiliations, the most formal of its legislative sanctions: the approbation of three consecutive
General Chapters. The foundation of a convent of religious women  therefore required the same
formality as a revision of constitutions, whereas, to open a convent of friars, it sufficed to obtain
the favorable vote of a single chapter.



	Nevertheless in 1300, the Order included sixty-five monasteries of sisters in the single
Province of Teutonia (where the provincials, notably Hermann of Minden, were clearly favorable
to them), and only seventy-six in all the other provinces together (Decker, op. cit., p. 111).



	See Mortier, vol. 1, pp. 341-355 and 534-566; H. Grundmann Religiose Bewegungen im
Mittelalter, Berlin, 1935, pp. 208-252, 284-303. On Les convers des moniales dominicaines au
moyen age, see the art. of R. Creytens, AFP, vol. 19. 1949, pp. 5-48. Henri-Dominique Simonin.





5. The Third Order.



The Third Order was also instrumental in disseminating the spirit of St. Dominic. The primitive
title of this institution indicates its antiquity: the order of Penance of St. Dominic. This order of
penance pre-dates the middle ages.



	G. Meersseman Etudes sur les anciennes confréries dominicaines, IV
Les Milices de Jésus-Christ, AFP, vol. 23, 1953, p. 278) characterizes it as follows: "Even before the 4th century, the
Church considered her virgins, widows and ascetics as persons consecrated to God in the state of
continence by a perpetual vow. After the peace of Constantine, the asceteria, monasteries and
lauras gathered together a great number under a common rule, but domestic monachism did not
disappear, Many devout persons voluntarily pledged themselves to the state of conversion, of
penance (metanoia), making profession of continence, wearing coarse garments, and renouncing,
as reconciled public sinners did, military life, public offices and trade, Like the monks, both
solitary and cenobitic, these isolated convertis were considered to be in the religious state, even if
they did not finally join the common life and pronounce vows of obedience and personal poverty."



	That form of religious life in the world was regulated by the Church and developed
especially in Italy. It is the trunk upon which the branch of the Third Order developed, the order
of penance of St. Dominic. Fraternities of penitents were under the jurisdiction of the bishops,
who did not always look after their spiritual needs. Not finding necessary help among the secular
clergy, the brethren gathered around the friars' convents. This new orientation took place
especially during the first half of the thirteenth century, just at the moment when the Minors and
Preachers were making their appearance. Thus in Florence, in 1245, an unusual fraternity of
penitents grouped about either the Franciscans or the Dominicans. The popes took an interest in
the order of penance and sought to remedy the spiritual neglect from which it suffered. In 1247,
Innocent IV withdrew it from episcopal jurisdiction and temporarily entrusted the canonical
visitation of the fraternities to the Friars Minor. But the latter soon presented a difficulty: they
were forbidden to have possessions. How could they undertake the charge of administering the
possessions of the fraternities? In 1257 the Franciscans were relieved of this task; again the
jurisdiction reverted to the bishops. But the penitents continued to seek help from the mendicant
Orders. In 1285 At, at the request of the fraternity of Orvieto, the Master General of the
Preachers, Muno de Zamora, adapted a rule, "for the brothers and sisters of the Order of Penance
of the Blessed Dominic" (text in G.G. Meersseman, Dossier de l'ordre de la pénitence au XIIIe
siécle, coll. Spicilegium Friburgense 7, Fribourg, Suisse, 1961, pp. 143-156) and required those
who desired spiritual direction from the Preachers to submit to their jurisdiction. The rule was
subsequently approved on June 26, 1405, by the bull of Innocent VII Sedis Apostolicae
(Bullarium, vol. 2, p. 473) as recorded in the second part of the Tractatus de ordine FF. de
poenitentiae S. Dominici by Thomas Cafferini of Siena (ed. M.-H. Laurent, coll. Fontes vitae
sanctae Catharinae Senensis historici 21, Siena, 1938, pp. 53- 147.



	Thomas of Siena intended, moreover, at the request of Raymond of Capua, to
demonstrate in the first part that the Third Order was closely bound to St. Dominic. He was
responsible for the confusion between the Militia of Jesus Christ and the Third Order. G.
Meersseman has made short work of this legend in the article cited above; see also R.-L.
Oechslin, Les origines du Tiers-Ordre et les Milices de Jésus-Christ, in Vie dominicaine
(Fribourg), vol. 18, 1959, pp. 57-65 and 83-87; on the origin of the rule, A. Van den Wyngaert,
De tertio ordine S. Francisci, in Archivum franciscanum historicum, vol. 13, 1920, pp. 3-77.



Raphael-Louis OECHSLIN.




6. Devotion to the Rosary.



-- The approval of the confraternity, under the form which we know, with the granting of
indulgences, dates from the bull of Sixtus IV, Ea quae ex fidelium, of May 8, 1479 (Bullarium,
vol. 3, pp. 576-577). A confraternity had just been founded at Cologne by the Prior of the
convent, James Sprenger, on September 8, 1475, the day of the death at Zwolle (Holland) of
Blessed Alain de la Roche, the great apostle of that devotion (cf. the evidence of Michael François
+1502, DS, vol. 5, col. 1107-1115). Development of devotion to the rosary was associated with
the activity of the reformed Dominican congregation of Holland, just as that of the Third Order
was brought about within the Italian reform of Raymond of Capua and John Dominici. Hence the
special concern of the reformers to affirm that the movements they were promoting were directly
connected with the founder of the Order. In the case of the rosary we now consider the legends
then given credence to be devoid of historic value.



	However, early evidence proves that the Order did at first experience an intense
movement of Marian devotion, notably under the compelling influence of Jordan of Saxony,
immediate successor to St. Dominic.



	The devotion was officially marked by the introduction of the Ave Maria at the beginning
of the hours of the Office of the Blessed Virgin and by the custom of solemnly chanting the Salve
Regina after Compline. The rule of Muno de Zamora, mentioned above, imposed the recitation of
a certain number of Paters accompanied by as many Aves upon tertianes who could not read,
while parallel rules of Franciscan groups prescribed only the Lord's Prayer. The repeated
salutation to Mary was probably introduced in connection with the Order's liturgy.



	The private devotion of the friars, varied as it was used this salutation to the Virgin,
especially before her altars and images. The Ave, therefore, preserved its proper significance as a
greeting, together with inclinations, genuflections, and prostrations repeated a certain number of
times, generally a multiple of ten: fifty times, a hundred, a hundred and fifty, four hundred, even a
thousand times, a figure which then seemed to indicate the peak of devotion. These garlands or
crowns of Aves, which probably symbolized the rose, were divided sometimes according to the
number of letters in the name of Mary, or according to the members of her pure body, or to the
number of her joys or sorrows. Blessed Romeé of Livia (+1261), who had known St. Dominic
personally, was buried, according to Bernard Gui, still folding in his hand the little cord of knots
on which he counted the thousand Aves with which he was wont to greet the holy Virgin every
day (Quétif, vol. 1, p. 161, and H. Cormier, Le Bienheureux Romeé de Livia, Toulouse, 1884).



	Hence, it seems certain that the more precise form of the devotion which Alain de la
Roche would later make popular re-enkindled the Marian fervor of the Order's beginnings. But we
must emphasize that the organization of the rosary like that of the Third Order, as well as the
importance attributed to these two movements in the activity of the Order, dates clearly from the
Order's second stage, the reform at the end of the fourteenth and during the fifteenth centuries.





	A Cretino, Origen del Rosario, Vergara, 1925.


	M. Gorce, Le Rosaire et ses antecedents historiques, Paris, 1931 (an original thesis which
cannot be totally ignored).


	M. Mahe, Aux sources de notre Rosaire, VSS, Feb. 15, 1951, pp. 101-120.


	A. Duval, La Dévotion mariale dans l 'order des freres precheurs, in Maria, vol. 2, Paris, 1952,
pp. 737-782.





Henri-Dominique SIMONIN.
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A.  FROM THE ORIGINS TO SAVONAROLA




1. Beginnings of the Order.



Dominican spirituality in Italy dates from the outset of the Order. Founded by St. Dominic, or
during his lifetime, the convents of St. Sixtus (1217) and of Santa Sabina (1219), of St.
Eustorgius in Milan (1220); and finally those in Siena (1221) and Brescia (1221), were so many
citadels of prayer. Hence the first pages of Dominican spirituality recorded in Italy, the account of
Blessed Cecilia (1222-1227; in Th. M. Mamachi, Annales ordinis praedicatorum, vol. 1, Rome,
1756, appendix, col. 247-263; critical ed. by A. Walz, in Miscellanea Pio Paschini, vol. 1, Rome,
1948, pp. 293-326) and the anonymous little work Novem orandi modi, quibus Sanctus
(Dominicus) utebatur (1250; AS, 4 Aug., Anvers, 1733, pp. 629-632), all dwell at length on the
spirit of prayer which inspired the first convents in Italy.



	Shaken as much by the confrontation between clergy and empire as by the bloody quarrels
between rival states, devastated several times over by the plague, ministered to, in many cases, by
a clergy whose worldly pomp was only equalled by the ignorance with which Dante would one
day stigmatize them pitilessly (Paradiso XXIX, 88-126), Italy had for some time been at the
mercy of all the excesses of an unenlightened mysticism. The Paterines could see salvation only in
a rather questionable poverty (3d Lateran Council, c. 27, Mansi, vol. 22, col. 232; Lucius III,
Decretum contra haereticos, ibid. col. 477; Innocent III, cf. A. Potthast, Regesta pontificum
romanorum, n. 2532 and and 2539). St. Dominic's purpose was to oppose them by true
evangelical poverty. The "Pappalardi" got lost, according to D. Cavalca (Discipline degli
spirituali, Rome, 1757, pp. 14, 18), in laborious works on the mystery of the Holy Trinity and
were quite ready to maintain that, for the friends of God, everything is permissible, Dominic and
his sons intended what several Councils (4th Lateran Council, c, 10, Mansi, vol. 22, col. 998-999;
Council of Trier, 1227, c. 8, vol. 23, col. 31-32) had vainly solicited, to oppose them by solid
instruction. In conformity with the motto of the Order, Contemplata aliis tradere, Dominican
spirituality would be formed in Italy and elsewhere by prayer, so as to reveal itself later in
preaching. There were therefore, from the beginning, remarkable preachers in Italy.



	Such were John of Salerno (+1242), Hugolino of Rimini (+1249), John of Brescia
(+1250), Nicholas of Palea (+1255), Bartholomew of Braganza (+1270) (DS, vol. 1, col. 1264),
Albert of Bergamo (+1279), Morando of Signa (+1276), Thomas Agni (+1277), Aldobrandino
Cavalcanti (+1279), Ruggero Calcagno of Buonaccorso (+1290), John of Vercelli (+1283),
Ambrose Sansedoni (+1286), Latino Malabranca (+1294), James of Mevania (+1301), Nicholas
Boccasino, better known under the name of Benedict XI (+1304), Remi of Florence (+1309),
James Salomoni (+1314), Hugh of Prato (+1322), Aldobrandino of Toscanella (+1314), Simon
Ballachi (+1319), John of San Gimignano (+1323), Augustine of Tragurlo (+1323), Amerigo of
Piacenza (+1327), Angelo a Porta Solis (+1334), James of Benefactis (+1338).



	Most of the Preachers had a considerable influence wherever they appeared. In 1230, we
see Blessed Walter (+1244) who sought only the restoration of peace in Italy, at San Germano
reconciling Emperor Frederick II with Pope Gregory IX (see Richard de San Germano,
Chronicon, in L.- A. Muratori, Rerum italicarum scriptures, vol. 7, Milan, 1725, pp. 1019-1020).
In 1233, the many conversions brought about by John of Vicenza determined Gregory IX to grant
special powers to this inspirer of the masses, so as to facilitate the return of sinners to the fold
(Potthast, Regesta..., quoted above, nn. 9257, 9268, 9294). In 1252, St. Peter of Verona, whose
eloquence the Patarines justifiably dreaded, was attacked along the road from Como to Milan and
died professing the faith whose intrepid champion he had become.




2. James of Voragine


Blessed James of Varazze, better known under the name of James of Voragine (+1298), was
likewise, for the north of Italy, a great healer of souls and at the end of his life he was named, in
spite of himself, Bishop of Genoa. He reconciled, at least for a time, the Mascarati and the
Rampini, or the Guelphs and Ghibellines of Genoa (see his Chronica de civitate Januensi, in
Muratori, Rerum italicarum scriptores, vol. 9, Milan, 1726, pp. 6-55). James of Varazze collected
his sermons, spread over nearly fifty years of apostolate, in three series: Sermones de sanctis,
Sermones de Tempore and Sermones quadragesimales He was therefore the first Dominican of
whom we have so extensive a compilation of sermons, which were widely diffused in the Middle
Ages. However great their vogue might have been, they were never in demand to the same extent
as with the Legenda sanctorum, called even before it was printed: Legenda aurea.


	No critical edition of the sermons of James of Voragine exists. We mention here an
incunabular edition, without assigning to it any scholarly value: Sermones de sanctis, Cologne, C.
Winters, ca. 1478 (L. Polain, Catalogue des livres imprimes au xve siecle des bibliotheques de
Belgique, n. 2230, vol. 2, Brussells, 1932, p. 630 (; -- Sermones de tempore, Cologne, C. de
Homborch, cat 1482 (Hain-Copinger, Supplement, part. 2, vol. 2, n. 6540); -- Sermones
quadragesimales, Lyons, J. Trechsel, 1494 (ibid., n. 6524).



	The Legenda aurea was to be found in every library of the Middle Ages, as the ancient
catalogues coming down to us testify, Printed for the first time at Basle in 1470, it had as many as
ninety printings before the end of the fifteenth century. See Potthast, Bibliotheca historica medii
aevi, vol 1, Berlin, 1896, p. 635. -- M. Pellechet, Jacques de Voragine. Liste des editions de ses
outrages publics au xve siecle, in Revue des bibliotheques, vol. 5, 1895, pp. 89-98, and Additions
a la lisle... ibid., pp. 225-227.



	The manuscripts have not yet produced a modern edition. The most authoritative edition
is that of Th. Graesse, Jacobi a Voragine Legenda aurea, vulgo historia lombardica dicta, 2d. ed.,
Leipzig, 1850.



	Everything both pro and con has been said about the Legenda aurea. When composing his
work, in 1255 according to some, about 1266 according to others (see E. Baumgartner, Eine
Quellenstudie zur franziskuslegende historicum, vol. 2, 1909, pp. 17-31; vol.5, 1912, pp. 210-223), the author consulted the sources whenever he could. The most frustrating accounts were
furnished to him by the Lectionary, which he merely elaborated. In short, it may be said that, like
certain classical epics, the Legenda aurea lived in the popular imagination long before it was
written down by James of Voragine. For an extraordinary longing for the marvelous, a chivalrous
conception of sanctity, and a robust faith were indeed present in the religious attitude of the
period. The Legenda aurea was, for the Middle Ages and beyond, the outstanding Legendary.



	Translated into Italian well before the end of the thirteenth century, (Jacopo de Voragine,
La leggenda surea, volgarizzamentotoscano del Trecento, ed A Levasti, Florence, 1924), into
Provencal in the first half of the fourteenth century (Paris, Bibl. nat., fonds Français, ms 9759; see
Paul Meyer, La traduction provencale de la Légende dorée, in Romania, vol. 27, 1898, pp. 93-137), translated the first time into French by Jehan de Vignay (Paulin Paris, Les manuscrits
français de la bibliothèque du roi, vol. 2, Patis, 1838, pp. 88-91), a second time by Jean Belet
(ibid., pp. 87-88, 91-92) in the first half of the fourteenth century, translated into Czech (ms
Prague, Museé national, see Gebauer, Listy filologicke, 1881-1887; A. Patera, Casopis Ceskeho
Musea,(1882-1892; Z. Tobolka, Monumenta Bohemiae typographica, Prague, 1926) and into old
Glagolitic Slavic (ms Prague, convent of the Dominicans) in the second half of the fourteenth
century, and finally into Flemish, or rather into a dialect in 1358 (K. De Flou, De oudste Dietsche
vertaling der gulden legende, in Verelagen en Mededeelingen der Koninklijke Vlaamsche
Academie, Ghent, 1923, pp. 183-189; C.C. De Bruin, Middelnederlandse Vertalingen van het
Nieuw Testament, Groningen, 1935, p. 203), the Legenda aurea has inspired statuary, painting,
stained glass of our cathedrals. Without it the Middle Ages cannot be understood.





3. Thomas Aquinas



-- If popular piety had its troubadour in James of Voragine, theology found its master, almost at
the same moment, in St. Thomas Aquinas (+1274). Diametrically opposite to one another, these
two authors reveal two aspects, equally authentic, of a great epoch. St. Thomas' austere idea of
perfection is attested by his reply to Gérard d'Abbeville in the De perfections vitae spiritualis. The
saint's commentaries on the Bible, the commentary on the Divine Names of pseudo-Dionysius, the
masterly treatises on the virtues to be found in the Summa theologian enable us to glimpse a soul
profoundly contemplative and athirst for sanctity. Inevitably, therefore, according to William of
Tocco (Processus, ah. 7, n. 58, AS, March 7, Anvers, 1668, p. 705b), the sermons of St. Thomas
were highly esteemed. In spite of his extremely intensive program of scholarly activity, St.
Thomas preached frequently (see Processus, ch. 8, n. 70 and 75, ibid. p. 709b and 711a; Vita, ch.
8, n. 49, ibid., p. 674b).



	All the sermons collected in the edition Piana are not, however, authentic Far from it. The
sermons which M. Grabmann has recognized as authentic after minute investigation (Die Werke
des hl. Thomas van Aquin, 3d ed., Munster, 1949, pp. 378-393) number but sixteen, up to the
present; others will probably be added. Also we may mention the commentaries on the Apostles'
Creed, the decalogue, the Lord's Prayer and the Hail Mary, which originally were "collationes."
All these sermons "present the same characteristics: a painstaking effort to divide the matter' in
the style of the period, but without dryness, with a great solidity of doctrine and an undeniable
talent for exposition." (A. Lecoy de la Marche, La chaire française au moyen age, spécialement au
XIIIe siècle d'apres les manuscrits contemporains, Paris, 1886, p. 123).



	But neither those sixteen sermons, nor the insights on grace and the infused virtues
contained in the Summa Theologiae, nor the most beautiful pages of his scriptural commentaries
suffice to form a proper estimate of the influence St. Thomas has had on spirituality. This is found
especially in the imprint of his strong personality upon theological teaching. Hence the work of St.
Thomas far exceeds the domain of Italian spirituality. It is true that the Sentences of Peter
Lombard were not definitively replaced by the Summa Theologiae in the studia of the Order until
toward the end of the fifteenth century. But this is a minor detail. Less than half a century after the
death of the Angelic  Doctor, St. Thomas' viewpoint gradually replaced that of Peter Lombard in
the teaching of the Order.



	The General Chapter of Zaragoza in 1309 decreed that the spirit of st. Thomas should
resolve every theological difficulty and that the student brothers should, in general, have recourse
to his works (MOPH, vol. 4, p. 38). Lastly, the Chapter of Metz (1313) stipulated that henceforth
the rectors should, while reading the Sentences, present three or four articles from the doctrine,
which means from the Summa Theologiae of Brother Thomas (MOPH, vol. 4, p. 65). Lastly, the
London Chapter (1314) decided that between Easter and the first of August the students should
read either a treatise on moral philosophy or the text of one of St. Thomas' works, or both
(MOPH, vol. 4, p. 72). These facts contributed in great measure indeed, to giving Dominican
spirituality its definitive characteristics. The not-too-solid Augustinism of the period was definitely
replaced by a strong theological synthesis with three equally admirable aspects: The fundamentally
rational basis, profound organic unity, or perfect docility to revelation. Thanks to the direction
which St. Thomas caused theological teaching to take in the Order, Dominican spirituality would
be henceforth fundamentally intellectualist and speculative.



	The Leonine critical edition, still incomplete (Sancti Thomae Aquinatis Doctoris Angelici
Opera omnia..., Rome, 1882 ff) is probably the best. For the works not yet included therein, refer
to the Piana edition (D. Thomae Aquinatis Doctoris Angelici Opera, Rome, 1570).



	On contemplation according to St. Thomas and his Dionysianism, consult DS, vol. 2, col.
83-88 and vol. 3, col. 349-356.





4. The Fourteenth Century.



-- To the thirteenth century in Italy, as indeed everywhere, Dominican spirituality owes its
doctrinal substructure. In the fourteenth century it takes its place, usually a distinguished place, in
indigenous literatures. Up to that time, on the rare occasions when catechesis in Italy had
attempted to dispense with Latin, results were insignificant.



	1. The first sermons in Italian, now extant, derive from Bl. Jordan of Rivalto (+1311), also
known as Jordan of Pisa. Preached mostly in Florence from 1302 to 1309, these sermons, only a
part of which have been published up to now, constitute for Italian letters one of the principal testi
di lingua (primitive texts of the language).



	Jordan Is sermons show the effects of the intense scholastic studies which he pursued in
Paris. Speaking of what is required to produce a good head of state, he quotes the authority of
Plato (ed. Narducci, p. 50). On another occasion, dealing with the two ways of Christian life, the
active and the contemplative, he cites the Ethics of Aristotle (ed, Moreni, vol. 1, p. 185). But,
although he rarely names him, it is above all to St. Thomas that he is indebted. God as pure act
(ed. Narducci, p. 33), the convertibility of the divine attributes (p. 33), charity as the principle of
merit (p. 235), the good as the ultimate end of our acts (pp. 296-297), are all so many ideas which
Jordan borrowed from St. Thomas.



	Thus equipped, he deals in his sermons with all aspects of Christian life. He explains the
humblest duties of daily life with the same attention as the highest states of prayer; but,
contemplative by temperament, as he himself says , (ed. Narducci, p. 250), he dwells in general on
contemplation. It is for him the better part (ed. Moreni, vol. 1, pp. 180-189), and at its peak in
some privileged souls in mystical espousals, it gives a foretaste of the beatific vision (vol. 2, pp.
119-126).



	For lack of a complete edition, one should consult various partial editions, which overlap
to some extent; in particular, we have scanned: Prediche de beati F. Jordano de Rivalto...,
Florence, 1738 (ed. of the Academia de la Crusca, by D.M. Manni); -- Prediche del beato F.
Giordano Rivalto..., coll. Biblioteca classica sacra.., vol. 1-7, Bologna, 1820-1821;-Beato
Giordano da Rivalto. Prediche recitate in Firenze dal 1303 al 1306..., 2 vol., Florence, 1831 (ed.
de la Academia de la Crusca, by Moreni); -- Prediche inedite del B. Giordano..., published by E.
Narducci, Bologna, 1867.



	2.  Jordan was followed closely by Dominic Cavalca (+1342), James Passavanti (+1357),
and Bartholomew de San Concordio (11347). When Bocaccio began his Filocolo, Jordan had
already been dead twenty-five years, Cavalca had completed the greater part of his works,
Passavanti was giving up teaching so as to devote himself unreservedly to that preaching whose
best selections he would later assemble in his Specchio di Vera penitenza, Bartholomew of San
Concordio was approaching the end of an already long life. These four authors should rightly be
considered the fathers of Italian prose. Extracts can be read in A. Levasti, Mistici del duccento e
del trecento, Milan-Rome, 1935 (pp. 469-604, 681-746; see also pp. 999-1008) and G. De Luca,
Prosatori minori del trecento, Milan-Naples, 1954.



	1) In DOMINIC CAVALCA (DS, vol. 2 col. 373-374), catechesis was much less
influenced by the Peripateticism of the school than in the Jordan's case. Of a practical turn of
mind, Cavalca preferred to confine himself to counsels which he could apply immediately.
Chapters 10-14 of the Frutti della lingua (ed. of Rome, 1754) however, constitute a real treatise
on prayer.



	The Disciplina degli spirituali and the Trattato delle trenta stoltizie (Rome, 1757) attack
especially the illusions of lax Christians. Seeking solely to instruct, Cavalca drew abundantly from
the Summa virtutum et vitiorum of William Perrault, of whom entire tracts are summarized in the
Trattato della pazienza (1756) and in the Pungilingua (1751). With the exception of Lo specchio
della croce (1738), which he seems to have written before translating the Vitae Patrum (Naples,
1852), his works abound in examples taken from the lives of the Fathers of the desert and from
the Dialogue of St. Gregory which he likewise translated (Rome, 1764). Cavalca was therefore
above all a compiler. Thanks to him, in Italy it was possible to become acquainted with the
principal ascetical authors as early as 1330. Lo specchio dei peccati (Florence, 1828), his only
dated work, belongs to the year 1333.



	The works of Cavalca can be read in eighteenth and nineteenth century editions. Among
others, let us mention the following: Trattato della mondizia del cuore seguito dalla ammonizione
a S. Paola e dalla Esposizione del Pater Noster, texts set up according to the manuscripts and
edited by O. Gigli, Rome, 1846.



	2) BARTHOLOMEW OF SAN CONCORDIO left mainly a collection of about two
thousand maxims taken from about a hundred authors whom he carefully arranged and annotated.
These Ammaestramenti degli antichi (ed. P.G. Colombi, Siena, 1963), which he had first drawn
up in Latin, indicate a basically pragmatic mind. The writer gathered together in sentences of
eloquent simplicity what pagan and Christian authors left behind of what is most meaningful in
relation to the moral life. His compact, precise style represents a milestone.



	Having compared the Volgarizzamento delle Collazioni dei SS. Padri del venerabile
Giovanni Cassiano (Lucca, 1854) with the Ammaestramenti, Telesforo Bini considered it safe to
attribute this work to Bartholomew of San Concordio. His argument does not appear conclusive
to us.



	3) Not so with JAQUES PASSAVANTI. In Lo specchio della vera penitenza (ed. of the
Academia de la Crusca, Florence, 1725) he treats the manner of preparing for the sacrament of
penance, and shows himself to be an enlightened director. When he strives to arouse a soul to
contrition, he shows a fatherly tenderness. His theology is extremely solid. Frequently we find him
quoting St. Ambrose, St. Augustine, St, Gregory, Peter Lombard, but especially St. Thomas
Aquinas. In Paris between 1330 and 1333 when instruction in the doctrine of St. Thomas had
already been compulsory for some years, Passavanti became familiar with his teaching. His
definitions are generally taken from St. Thomas' commentary on the Sentences or from the
Summa Theologiae. Passavanti was one of the first to abandon the use of Latin in theological
surveys. See M. Aurigemma, La Fortuna critica cello Specchio di Vera penitenza.., in Studi in
onore di A. Monteverdi, vol. 1, Modena, 1959, pp. 48-75.



	4) Blessed VENTURINO OF BERGAMO (+1346) (G. Clementi, It B. Venturino da
Bergamo... (1304-1346). Storia e document), Rome, 1904, with the edition of the writings of
Venturino in the second part, under separate pagination; a french translation of these writings by
A. de Boissieu, coll. Chefs-d'oeuvre ascétiques et mystiques, Paris, 1924, also deals in the vulgar
tongue with questions of spirituality (ed. Clementi, 2d part, p. 107). The few of his writings which
we possess were all written in Latin probably because they were almost all addressed to mystics
from beyond the Rhine or to Provencal nuns. The exile which Benedict XII imposed upon him
after the march on Rome of 1335 does not seem to have damaged the "Gottesfreunds"' esteem for
him. Several considered him their master and Venturino spoke to them with authority (ibid., pp.
88, 89, 90). "One must," he wrote to one of them, "be wary of those who pretend to have had
visions (p. 66) and when they appear to be attached to them, it is a pretty sure sign that they do
not come from God (pp. 137-138). Likewise one must be moderate in the use of corporal
penances (pp. 109, 125, 127), for there the demon certainly holds out a snare to our humility, and
every excess in this domain would fall into his trap fatally (pp. 42, 47, 85, 86, 95, 106, 136, 137,
143). It would be senseless to try to rival Christ in penances (p. 127), but when performed with
discretion they will lead to a greater understanding of the suffering Christ (pp. 127-128).
"Compassion" comprehended in the etymological sense of the word, and the imitation of the
suffering Christ (pp. 104, 124) will conduct a soul detached from earthly things to that sweet
union with Christ known as the mystical espousals (p. 121).



	The few letters preserved in Echard's apograph, (ms, Paris, Archives nst, M. 864, n. 1)
place Venturino of Bergamo among the most authentic mystics, and it is regrettable that more of
his writings have not come to us, In fact, Venturino's work encompasses the two most imposing
currents of Dominican spirituality: those of the Rhineland and of fourteenth century Italy.



	5) To those authors might be added James of Cessole of the convent of St. Dominic in
Genoa; although he wrote his Libellus de moribus hominum et officiis nobilium ac popularium
super ludo Scaccorum  in Latin, several translations into the vulgar tongue were widely diffused.
(cf. Th Kaeppeli. AFP, vol. 30, 1960, pp. 149-162; DS. supra, col. 1426).



	6) Meanwhile, elite souls were leading a cloistered life entirely conformed to the teaching
of the doctors of the Order. In 1306, Bl. Jane, or Vanna, of Orvieto died in the monastery of that
city after a life of penance and ecstasies. In 1314, the nuns of the monastery of St. Margaret near
Vercelli were mourning their foundress, Bl. Emily Bicchieri. In 1317, St. Agnes of Montepulciano
died in the monastery she had founded and which had been witness to her sublime virtues,
penances and ecstasies. In 1320, death came for Bl. Margaret of Castello, a tertiary of the
monastery of Metola, near Tiferno.



	3. CATHERINE OF SIENA. -- Such was the state of affairs when in the humble daughter
of a dyer of Siena Dominican spirituality found its most outstanding and engaging expression.
Having entered, despite what Robert Fawtier says (Sainte Catherine de Sienne... Sources hagiographiques, Paris, 1921, p. 145), into the Third Order of the Sisters of Penance of St. Dominic,
St. Catherine (+1380) (DS, vol. 2, col. 327-348) was inured from her youth to all the austerities
of the Order. When at San Domenico the Friars were asleep, Catherine was wattching prostrate in
prayer in the humble house of Fontebranda. When the bell called the brethren to Matins, Catherine
took a brief repose (Legenda major, 1st part, ch. 5, n. 83; AS, 30 April, Anvers, 1675, p. 874).
More than once Christ came to converse with her in the retreat under the stairway of her father's
house. There, on a day in Carnival season of the year 1367, Christ slipped a gold ring on the third
finger of her right hand and espoused her in faith (1st part, chap. 7, n. 114-115; ibid., pp. 881-882). These manifold graces which God bestowed on the soul of the humble penitent had their
purpose. God wanted to make use of her for the good of His Church.



	Thus prepared, Catherine accomplished, by the sheer power of her piety, wherever the
astuteness of politicians summoned her, an immense amount of good. The hardest sinners yielded
to her eloquence (Legenda major, 2 part, chap. 3, n. 149, ibid., pp. 890-891; ch. 9-10, n. 224-239,
pp. 908-913) feuds of long standing were reconciled once and for all (Process, ed. Martene and
Durand, vol. 6, col. 1370-1371). Her letters, some written to Popes Gregory XI and Urban VI,
others to cardinals and bishops, to heads of state, to her confessor Bl. Raymond of Capua, to
members of various religious orders, to respectable citizens, to prisoners of Siena one Holy
Thursday, to a woman of ill fame, are rich in doctrine and throbbing with life; some of these 389
letters, the one to Raymond of Capua on the execution of Nicolo Toldo (letter 31; ed. Dupre-Theseider, vol. 1, pp. 126-132) for example, are among the most beautiful pages of Italian
literature.



	Catherine's teaching, scattered throughout her letters emerges more methodically in the
Dialogue or Libro della divine Dottrina. She dictated this work toward the end of 1378 to three of
her disciples, Neri di Landoccio Pagliaresi, Stefano Maconi and Barduccio Canigiani. It was
outlined for the first time in letter 272 to Raymond of Capua (Le Lettere di S. Caterina.., ed. N.
Tommaseo-P. Misciatelli, 3rd edition, Siena, 6 vol., 1912-1922; vol. 4 pp. 199-216), written in
October, 1377, (of R. Fawtier, Les oeuvres de sainte Catherine.., Paris, 1930, p. 198). The thesis
of J. Hurtaud (Le Dialogue de sainte Catherine de Sienne, traduction nouvelle.., Paris, 1913,
preface, p. li) and of J. Joergensen (Sainte Catherine de Sienne, Paris, 1902, p. 418) claiming that
she dictated the whole Dialogue in five days, was consequently based upon a false date for letter
272.



	We refer in what follows to the edition of Matilda Fiorilli, Libro della divine Dottrina
volgarmente detto Dialogo della divine Providenza, according to an unpublished codex, Bari,
1912, and not to the second ed. of 1928, altered by S. Caramella for unaccountable reasons.



	The doctrine of the Dialogue can be summed up in a few sentences. The life of the soul
consists, if we understand our saint, in the twofold knowledge of God and of ourselves (ch. 10).
Proceeding in a negative direction, the soul perceives that God is He-who-is (ch. 46, 54, 98, etc.)
and that we are those-who-are-not (ch. 119, 134), and, to affirm that God is devoid of all
potency, she is quite ready to call Him the mirror of purity (ch. 13). God is in fact the immutable
being (ch. 25, 44, 78). He is above all primary Truth (ch. 87, 88, 89, 119), that is, the normative
or creative truth of all things. This twofold knowledge of God is faith, that robust, enlightened
faith which Catherine's writings and her life communicate , and which, according to St. Thomas,
blossoms into the gift of understanding (Summa theologia 2a 2ae q.8 a.2c), a characteristic Of
Dominican spirituality. The union of these two forms of knowledge, of which one will never
increase to the detriment of the other (ch. 13), engenders love in us, the image of that essential
Love which in God proceeds from the union of the Father and the Word. As in the case of
knowledge, this love will be twofold. It will be love of God and, by virtue of this first love, it will
be love of neighbor. Therefore, without these two loves, we shall never take the road leading to
perfection (ch. 26, 89). All virtues meet in love and it is impossible to accomplish a virtuous act
without all the virtues going into action through the intermediary, love, principle of the virtues
(ch. 155). For Catherine of Siena every act of virtue is only the expression, individualized by
circumstances of time and place, of the faith which inspires us and stimulates love in us. Virtuous
acts are consequently human only in the exterior, transitory shell which differentiates them. The
marrow of a virtuous act, charity, is on the contrary in the likeness of the ineffable life of God;
and that explains the joyous verve which makes of the Dialogue one of the most characteristic
works of Dominican spirituality (ch. 158).



	The study of the sources of Catherinian doctrine is not complete. What does she owe to
St. Thomas , to St. Bonaventure, to Ubertino di Casale, to Dominic Cavalca? Are the literary
references indicated to be attributed to Catherine or are they the work of secretaries? See A.
Grion, Santa Catherina da Siena. Dottrina e fonti, Milan, 1953.



	Refer to the bibliography of the article on CATHERINE OF SIENA, DS, Vol. 2, col. 347-348; - and add: M.-H. Laurent, Essai de bibliographic catherinienne: les premieres editions
italiennes (1474/75-1500), AFP, vol. 20, 1950, pp. 349-368. -- L, Zanini, Bibliografia analitica di
S. Caterina da Siena, 1901-1950, coll. Miscellanea del Centro di studi medieval), 2 vol., Milan,
1956-1958.



	One volume of the critical edition of 88 letters has appeared:  E. Dupre-Theseider,
Epistolario di santa Caterina da Siena, coll. Fonti for the history of Italy published by the Royal
Italian Historical Institute for the Middle ages, Rome, Rome, 1940.



	We do not yet have a complete edition of the Process: portions of it, sometimes very brief,
can be found in: E. Martene and U. Durand, Veterum scriptorum et monumentorum... amplissima
collectio, vol. 6, Paris, 1729, col. 1237-1386;


-- Stephani Baluzii... Miscellanea, ed. J.D. Mansi, vol. 3, Lucca, 1764, pp. 489-492;


-- E. Lazzareschi, S. Caterina da Siena in val d'Orcia, Florence, 1915, pp. 75-85, and S. Caterina
da Siena ed i Pisani, Florence, 1917, pp. 125-127.



	The bull of canonization, Misericordias Domini, was reproduced by the Bollandists (AS,
30 April, Anvers, 1675, pp. 973-976), as well as the Legenda major of Raymond of Capua (pp.
858-959).





5. The Reform.



-- Catherine of Siena's vast influence affected Gregory XI and Urban VI, cardinals and bishops,
the group of disciples who followed her everywhere, and the Order of St. Dominic. It was she
who touched off the idea of reform.



	In her letters to women religious she never stops urging them to a stricter observance of
the rule. Thus we find her recommending earnestly to her niece Eugenia, a nun at the convent of
Montepulciano, that she avoid all idle conversation (letter 26; ed. N. Tommaseo-P. Misciatelli,
vol. 1, pp. 105-106). To the nuns of San Giorgio in Perugia she advises flight from the parlor
(letter 217, vol. 3, p. 310). Finally, private life which avoids the common life inspires her in the
Dialogue to pages full of sadness (ed. quoted above, ch. 125).



	After receiving letters of encouragement from St. Catherine, Bl. Clara Gambcorta (+1419)
(letter 194, vol. 3, pp. 186-190; letter 262, vol. 4, pp. 145-150) and Bl. Mary Mancini (+1431)
(letter 153, vol. 3, pp. 7-9) embraced the religious life in 1382 and, with four companions,
resumed at Pisa the observances which had fallen into disuse. They preserved the spirit of St.
Catherine so jealously that they charmend the friars Thomas Ajutamicristi, Nicholas
Gittalebraccia, Frederick Frezzi, Bl. Laurence of Ripafratta and Bl. John Dominici each time that
they passed through Pisa. So encouraged both by what he had seen at Pisa and by the indelible
memory of St. Catherine's exhortations, Raymond of Capua promulgated in 1390 the charter of
reform to remedy the general relaxation which had followed upon the plague of 1348. The sacred
flame which the humble girl of Fontebranda had enkindled in Tuscany was zealously handed on by
the friars of Italy until the end of the Middle Ages. By the foundation of observant convents in
Germany, the Low Countries, and France, Bl. Raymond carried it beyond the Alps (see Raymundi
Capuani opuscula et litterae, ed. H.-M. Cormier, Rome, 1895; A.W. Van Ree, Raymond de
Capoue, Elements biographiques, AFP, vol. 33, 1963, pp. 159-241). Laurence of Ripafratta
(+1457) and John Dominici, who had known Catherine in their youth, were confirmed in this
spirit by the sisters of Pisa so as to transmit it in their turn to their mutual disciple, St, Antoninus.
This same spirit animated Savonarola.



	1.  Bl. John Dominici (+1419) was the principal instrument of reform, for the convents of
St. Dominic at Venice (1390), Chioggia (1392), Citta de Castello (1393), of Sts. John and Paul at
Venice (1393), Cortona which at the time were either relaxed or abandoned. To him was due
especially the foundation of the convents of Corpus Christi in Venice(1393) and of St. Dominic in
Fiesole (1406).



	The convent of Corpus Christi was the dearest of all to John Dominici. Founded by him in
1393, by 1397 it counted more than 70 religious (ed. Festugiere, letter 3, p. 296). He addressed to
the Sisters of Corpus Christi the 42 letters preserved in manuscript (Florence, Maglabechiano
XXXV, 8, 88). The spirituality of John Dominici was austere: the sisters should avoid ecstasies
and seek after trials (ed. Biscioni, letter 6), drive out self-love and unconscious pride which lies
hidden in many apparently virtuous acts (11); no perfection without obedience (17) and absolute
self-renunciation (19). The letters, spontaneous and natural, surpass the other writings of John
Dominici; they place their author, who died a Cardinal titular of St. Sixtus, among the best Italian
prose writers.



	Lettere di Santi e Beati Fiorentini, Florence, 1736, a collection edited by A.M. Biscioni,
includes twenty-one letters of John Dominici. In the few letters of the same author translated by
A.M.F. (Festurgiere; VS, 1931, vol. 26, pp. 293-304, and vol. 27, pp. 58-65), are included two
letters from the Magliabechiano ms (letters 3 and 6, pp. 294-302).



	R. Creytens, L' obligation des constitutions dominicaines d'après le bienheureux Jean
Dominici, with the edition of his De obligatione constitutionum..., AFP, vol. 23, 1953, pp. 195-235.


-- G. Di Agresti, Considerazioni intorno a due scritti del B. Giovanni.., in Memorie domenicane,
vol. 79, 1962, pp. 115-125; Note sul desiderio e sulla visione di Dio nel B. Giovanni.., in Rivista
de ascetica e mistica, vol. 8, 1963, pp. 570-579.



	Raymond of Capua and John Dominici were backed by religious of solid character, such
as Frederick Frezzi (+1416). Provincial of the Roman Province and Bishop of Foligno, he
furthered the reform. His Quadrireggio, of particular interest to those concerned with the history
of literature, lends an epic tone to the struggle between virtues and vices (ed. E. Filippini, coll.
Scrittori d'Italia, Bari, 1914).



	2. Prior of St. Mark in 1439, vicar general of the Observants of the Roman Province for
several years, Archbishop of Florence from 1446, St. ANTONINUS (DS, vol. 1, col. 725-726)
never forgot the lessons of sanctity that his two masters in the religious life had inculcated in him.
They must have had him read and re-read the pages of the Dialogue which St. Catherine devotes
to discretion. Indeed, this virtue marked his life with the seal of rare wisdom. Spending himself
completely to advance the progress of observance, St. Antoninus always reproved every excess,
every tendency to singularity. Little drawn to mysticism, he showed himself a man of the golden
mean in his letters to Dada, whose real name was Diodata degli Adimari, in his letters to nuns, and
in the Opera a ben vivere (ed. F. Palermo, Florence, 1858). His great prudence and his experience
with souls have caused him to be considered even today one of the masters of pastoral theology.



	Little inclined to speculation, St. Antoninus generally explained everyday duties. He did so
with wholesome good sense. The ten commandments of God, which he presented to the laity in
the Confessionale "Curam illius habe" (Bologna, 1472), were the same ones he exposed for souls
attempting a higher perfection; the "pasture" (pastura), an expression proper to St. Antoninus, is
quite different.



	"A wife's every effort is made to please her husband and to be loved by him. If the spouse
acts thus for an earthly man, what should not the spouse of Christ do to please him?" Thus St.
Antoninus began a letter to the nuns of the Paradiso (ed. Marchese, cited below, letter 20, pp.
171-188). Nuns, he went on to say, should not believe in dreams, nor be superstitious; it does not
become them to be on the watch for news; they should be careful not to wish for anyone's death.
It is wrong to lie when the bishop is holding visitation. He warns them against boredom, especially
that which attacks religious. He scourges the presumptuous tongues which meddle by judging and
criticizing everything. Poverty inspires in him the fine maxim that nothing but our faults are
strictly our own. He ends by impressing upon them that the human soul cannot live without joy.
Hence they should use their ingenuity to find consolation and happiness in devotion.



	To a woman of the world, whose name was Dianora dei Soderini, he gave the advice, in
the Opera a ben vivere, that true piety consists in getting rid of one's faults and acquiring lasting
virtues (cf DS, vol. 3, col. 1105-1106). To explain this to her, St. Antoninus compares the soul to
a garden lying fallow which needs to be developed. He exhorts her to take the discipline every
Friday and when she is about to communicate, and forbids her to go beyond this. In conformity
with the spirit of the times, he advises her to communicate twelve times a year, on the principal
feasts, while being careful not to appear singular. The life of a Christian woman should be a
continual prayer, but piety must not be prejudicial to the duties of own. state in life.



	The bibliography (DS, vol. 1, col. 726) may also include what relates to the Letters: for
want of a complete edition, one may consult the collection cited above, by A.M. Biscioni and that
of V. Marchese, Lettere di Sant'Antonino... Florence, 1859




	3. During the priorate of St. Antoninus, about 1438, Fra Angelico (+1455) began the
forty-four frescoes in the cells of San Marco, and those of the chapter room and refectory. These
frescoes, his own as well as those of his pupils, come under the category of spirituality as well as
that of art. Did the Novem orandi modi, quibus Sanctus utebatur (cited above, p. 25) inspire the
nine frescoes of the dormitory opening on to the courtyard of the convent? G. Benelli
demonstrates that this influence was exerted through the mediation of St. Antoninus (S.
Domenico negli affreschi dell' Angelico in San Marco di Firenze, in Il Rosario, Memorie
domenicane, vol. 35, 1918, pp. 277-296). The nine attitudes of Dominic, ranging from weeping to
silent contemplation, are in fact those which St. Antoninus, indebted in more than one respect to
Thierry d'Apolda, attributed to the holy patriarch (Cronica seu tres partes historiales, 3rd part, tit.
23, c.2, #1; ed. Baste, N. Ressler, 1491, f. 191v-192r). Now, Thierry of Apolda's account, with
the Novem orandi modi added to it as an appendix, had been in circulation for a long time.
Ultimately therefore, the little anonymous work inspired the nine frescoes; they illustrate a whole
treatise on spirituality.



	4. At that time, the congregation of Lombardy, more flourishing than ever, experienced an
influx from everywhere of religious won to observance by a need for an integral Dominican life.
With no clearly defined limits, it included houses in almost all parts of the peninsula. Although in
existence for some years, the congregation acquired juridical status only in 1459. A tree is known
by its fruits: in forty years the congregation of Lombardy gave to the Church and to the Order
twelve beatified friars.



	Anthony delta Chiesa (+1459) restored Dominican life at Savona, Novi, Bologna, Como.
In 1466, Bartholomew Cerveri, Inquisitor in Liguria, succumbed to the heretics' hatred six years
after the martytrdom of Anthony Neyrot in Tunis (1460). Matthew Carrieri (+1470), formed to
observance in the convent of Mantua, was the admiration of all for the austerity of his life.
Constant of Fabriano (+1481), disciple of St. Antoninus, reformed the convent of Perugia (1446)
and revived that of Ascoli. Andrew of Peschiera (+1485) founded in 1456, at the foot of the Alps,
the convent of Morbegno. Augustine Fangi (+1493) was, in turn, Prior of Biella, Soncino,
Vercelli, Vigevano, and everywhere re-established observance. Aimo Taparelli (+1495) was
named preacher by appointment to the court of Bl. Amadeus of Savoy. Sebastian-Maggi(+1496)
was twice placed at the head of the congregation of Lombardy and to him it owed in great part
the expansion it attained by the end of the 15th century. Mark of Modena (+1498) was the
edification of the convent of Pisauri where he was Prior. Finally, Stephen Bandelli t+l450) opened
the way to uniformity of observance by his penitent life at the then relaxed convent of Piacenza.



	The spirit of observance was not, moreover, the prerogative of the congregation of
Lombardy. As early as 1428, Bl. Peter Geremia (+1452) restored uniformity of observance in
Sicily. He instructed Bl. John Liccio (+1511) in his vocation when he entered in 1441. Bl.  Peter
also restored observance to the monastery of Dominican nuns at Palermo, where Bl. Margaret of
Savoy lived (+1464); and his spirit some years later, inspired Bl. Bernard of Scammaca (+1486) in
the reformed convent of Catania. Finally, let us mention three beatified members of the Third
Order, Columba of Rieti (+1501), Madalene Panatieri (+1503), and Hosanna Andreasi (+1505).
The first lived at Perugia, the second at Trino near Vercelli, the third at Mantua.




	6. Savonarola and the Congregation of St. Mark. -- In 1493, the Congregation of
Lombardy had the beautiful convent of St. Mark taken away from it. The influence of the Prior of
St. Mark's was so great that many convents aspired to follow its spirit. From 1494 on, the
convents of St. Mark in Florence, St. Dominic in Fiesole, and those of  San Gimignano and Pisa
were united under the jurisdiction of Savonarola. The Congregation of St. Mark was then
organized and Savonarola gave it the impress of his strong personality.



	An assiduous man of prayer, Savonarola was also brimming over with activity. Few had
realized the union of the ocntemplative and active life to such a degree. For Savonarola prayer
included reading, meditation, prayer proper and contemplation (Expositio orationis dominicae
Philippo Valori dedicata). Reading, preferably from the Bible (De simplicitate, vol. 5, ch. 15),
insures contact with revealed truths. If it is to lead to meditation, he wrote on October 17, 1497,
to the Third Order sisters in Florence, one must above all detach the heart from all creatures. Only
then will the Holy Spirit write in the soul his words of life (Della sane e spirituals lettione, ed.
Ouetif, p. 230). The truths pondered in the course of meditation will then be presented to God in
prayer which, if the soul is ripe for it, will expand into contemplation. This latter presupposes the
complete subjection of all faculties to the action of the Holy Spirit and, in the higher intellect, an
ample participation in the gift of wisdom (cf. Summa theologiae 2a 2ae q. 45 a. 2c). Considering
God with the eyes of faith, the soul only glimpses the divine perfections in an indirect manner.
Hence it strives to make of the God it contemplates an ever more elevated concept, more
complete and more adequate (Prediche italiane, vol. 3, 1, sermon 3, pp. 73-73). It no longer
considers created things except in an eminent way in God, and thus attains to that beautiful
synthesis which, directed from on high, does not draw its unity from its fundamental principles,
but from its final object. This union of the intellect with God, eulogized by Savonarola in the De
simplicitate vitae christianae, is followed in the will by the union of love, which inspired in
Savonarola the Psalmus seu oratio devotissima: Diligam te Domine.



	Savonarola's spirituality was austere and traditional; the rather rigid impress he left upon
the new Congregation of St. Mark testified to this. For Savonarola, perfection is measured in
terms of charity, which is recognized by the acts it inspires. The highest perfection in no way
dispenses from the laborious effort consequent upon the uncertainty of our final perseverance (see
Expositio orationis dominice fratris Hieronymi Savonarola de ferraria.., s 1 (Paris), 1510, f. b
VIIIr and f. c Vv). He tended to recommend vocal prayer as a preparation for mental prayer, but
insisted that it be subordinated to the latter (Tractato in defensione et commendations della
oratione mentale,  f. 19r-20v).



	Finally, the principal means of sanctification, for him, were almsgiving to the poor (see Al
suoi Discipoli figluoli, Regole del vostro vivere, ed. Quétif, p. 208), the assiduous reading of the
Bible (Della sane e spirituale lettione, ed. Quétif, pp. 230-232) and above all the sacraments of
penance and the eucharist (Regole del ben vivere, ed. Quétif, pp. 214-216). He considered weekly
communion frequent and did not raise the question of whether daily communion could be
commended (A una devote donna Bolognese sopra la communions, ed. Quétif, p. 248).



	Savonarola's spirituality was also Dominican. The great devotions of his Order to Jesus in
the Eucharist, to the suffering Christ, to the Blessed Virgin, were very close to his heart. During
the night he spent hours in prayer before the Blessed Sacrament. He always considered himself a
child of Mary, and the pages he devoted to her, both in his treatises and in sermons, witness to his
filial piety (Prediche italiane, vol. 2, sermon 18, pp. 252-253; vol. 3, 2, sermon 44, pp. 461462;
ed. Florence, 1845, pp. 119-140, 483-492). His tender devotion to the Virgin accompanied an
ardent love for Christ in the Eucharist and in his Passion. Sermon 43 on Amos and Zacharias is a
commentary on the SummaTheologiae, 3a q. 73 a. 6 of St. Thomas. But it was the Passion which
inspired Savonarola with his most moving pages: intensely enamoured of the mystery of the
Cross, Savonarola dedicated to it, in the Trattato dell 'amore di Iesu Christo and the Trattato del
misterio della croce, some extremely arresting pages,



	A complete edition of the works of Savonarola does not exist. The many old partial
editions are not very reliable. Critical editions have been initiated:



	1) Sermons: l'Ente rationale di culture of Florence has published, under the title Prediche
italiane al fiorentini, the sermons on Haggai and on the Psalms (vol. 1 and 2, Perugia-Venice,
1930 by F. Cognasso) and on Amos and Zacharias (vol. 3, in two books, Florence, 1933, 1935,
by R. Palmarocchi); the collection Opere di Girolamo Savonarola contains the sermons on
Ezechiel (vol. 1, 2 books, Rome, 1955, by R. Ridolfi) and on Exodus (vol. 2, 2 books, Rome,
1955, by P.G. Ricci); also available is the edition Prediche di Fra G. Savonarola.., Florence, 1845.



	2) Letters, critical edition by R. Ridolfi, Le lettere di Girolamo Savonarola ore per la
prima volta raccolte e a miglior lezione ridotte, Florence, 1933.



	3) Affective meditations and treatises: edition of J. Quétif, Epistolae spirituales et
asceticae, miram vitae sanctitatem... spirantes. Nunc primum collectae.., Paris, 1674; -- a
collection arranged by E. Ibertis and G. Odetto, Fra Girolamo Savonarola, Guida sprituale, 4 vol.,
Turin, 1952.



	Biographies: J. Schnitzer, Savonarola. Ein Kulturbild aus der Zeit der Renaissance, 2 vol.,
Munich, 1924. -- R. Ridolfi, Vita de Girolamo Savonarola, 2 vol., Rome, 1952. -- M.-Ferrara,
Bibliografia savonaroliana... (from 1800 to 1958), coll. La Bibliofilia, Biblioteca di bibliografia
italiana 31, Florence, 1958. Stephanus G. AXTERS,
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B.  FROM THE SIXTEENTH CENTURY TO OUR TIMES




1. The Sixteenth Century.



1. GENERAL CHARACTERISTICS.



Dominican spirituality in Italy during the 16th century took up and developed the reform
movement of the preceding century. It thus helped prepare the new spiritual climate of the
country and the renewal of the Church. Italian Dominicans, of whom a certain number were
associated very closely with the Council of Trent, were to devote themselves to the
implementation of the reforms decided upon by the Council.



	1) Those who complied with the Dominican reform, henceforth at the head of the Order,
determined its development in a more unified and homogeneous direction (Mortier, vol. 5,
passim). The most vital centers were the Province Utriusque Lombardiae and the Congregation of
St. Mark, descended from Savonarola. They reorganized studies, which explained in part the
spiritual progress of the sixteenth century. The Ratio studiorum renewed the obligation to study
St. Thomas. Former university centers were developed, new ones were established, especially the
college of St. Thomas in Rome (MOPH, vol. 9, p. 316; bibliography in Memorie domenicane,
vo1. 34, 1959, p. 4, n. 3; at last the "second scholasticism" sprang into life (DTC, vol. 14, 1941,
col. 1717-1718).



	2) External factors, such as the Renaissance and Protestantism, also had their influence.
Under the pressure of humanistic ideas, some spiritual and theological authors sought to adapt
their new methods and language. The spiritual life of the Chrisitan was presented in more
comprehensible terms, with more optimistic emphases. More concerned perhaps than in the past
to consolidate the personal faith of their contemporaries, writers invited them to enter into
themselves; hence the more introspective note, the appeal to spiritual psychology. Certain aspects
dear to the humanism of the Renaissance came into view again and presented a Christian
perspective. The struggle against Lutheran or Calvinist ideas and literature affected the history of
spirituality, properly so-called, less directly at that time. The Italian Dominicans turned toward
theological study (Mortier, vol. 5, pp. 308-310). The inquisitors were vigilant (ibid., pp. 403-413). A literature of controversy appeared. Especially in the pastoral domain, sacramental practice
for example, Dominican preaching faced the struggle of  restoring the Christian life of the people.



	Nevertheless, it seems more accurate to place in the foreground, both in time and in
intensity, concern for the internal reform of the Church, and in particular of the clergy. Before
Luther had raised the problem, preachers, writers, and cloistered mystics had been concentrating
for a long time on the need for reform, and in this, Italian Dominicans of the sixteenth century
followed in the footsteps of their great predecessors.



	3) The ideal personalities inspiring the efforts of the Order were St. Catherine of Siena and
Savonarola.



	a) Lives of Catherine are numerous, although all based upon the Legenda major of
Raymond of Capua, which Ambrogio Catarino re-edited. The Dialogue (most of the eleven
editions of the sixteenth century are Italian) and the Letters are often re-edited. Mystics, especially
whether Dominican or not, experienced the spiritual influence of Catherine of Siena. She often intervened in their charisma, so that one finds many Catherinian phenomena in their mystical life:
spiritual marriage (the subject most often represented by painters), devotion to the suffering
Christ, exchange of hearts, etc. Among others were Bl. Lucy of Narni (+1501), Bl. Hosanna of
Mantua (+1505), Antonia of Brescia (+1507), Bl. Catherine of Racconigi (+1547), Domenica of
the Paradiso (+1553) (DS, vol. 3, col. 1513-1516), etc.



	b) The post-Tridentine period especially felt the influence of Savonarola (R. Ridolfi, Vita
de G. Savonarola, vol. 2, Rome, 1952, appendix Sommario delle fortune e del culto); lives,
sermons, apologies then became widespread; many nuns were devoted to him, like B. Colomba of
Rieti (+1501) or Bartolomea Bagnesi (+1577). Savonarola's influence is also apparent in Sts.
Philip Neri and Francis de Paula (A. Neri, I Santi e it Savonarola, in Propugnatore, vol. 11, 2,
1878, pp. 357-375; see also L. Ferretti, Per la cause di G. Savonarola, in Il Rosario, Memorie
domenicane, vol. 13, 1896).



	His cult was maintained in Florence (Mortier, vol. 5, pp. 120-125, 178-182), in particular
by the youths of the confraternity of the Purification, to which Philip Neri belonged, and also in
the monasteries that he had assisted or reformed (Memorie domenicane, vol. 13, 1938, pp. 49-55,
82-85). At Prato, St. Catherine de Ricci seems even to have organized a devotion to him (see
introduction to ed. of the Lettere... by C. Guasti, Prato, 1861, pp. x-xii, li-lxiv; G. Scalia, G.
Savonarola e S Caterina de' Ricci, Florence, 1924; of C. Pera, in Il Rosario. Memorie
domenicane, vol. 44, 1927, pp. 233-248, 379-390).



	A Savonarolian center developed at Lucca in the convent of San Romano. Evidence of it
remain in lives and written defences (A. Mancini, Codici savonaroliani in Lucca, Lucca, 1901),
among which is the controversial biography whose author was probably P. Burlamacchi (I.
Taurisano, I Domenicani in Lucca, Lucca, 1916, pp. 77-93) Even today, in the archives of Lucca
we find a number of references concerning the cult of Savonarola in Italy, in the collection of I.
Manardi (Biblioteca di Stato, ms 2572). From this same convent, Paolino Bernardini (+1585) set
out with the Master of the Sacred Palace, Matteo Lachi (+1566), to defend the orthodoxy of
Savonarola before Paul IV (I. Taurisamo, op. cit., pp. 117-122).



	The portrait of Savonarola in the "Dispute over the Holy Sacrament" by Raphael indicates
also in its way the veneration accorded to him.



2.  A PRECURSOR OF THE TRIDENTINE REFORM: BATTISTA DA CREMA  (+1534)



John Baptist Carioni, better known under the name of Battista da Crema, was the silent initiator
of the Italian spiritual movement which preceded the Council of Trent, and a precursor of modern
spirituality. The reader in refereed to the article dedicated to him (DS, vol. 2, col. 153-156). Here
we only mention his influence, adding some bibliographical data.



	The personality and teaching of Battista had a decisive bearing on Italian spirituality in the
sixteenth century at the pre-Tridentine period; his writings were widely diffused (Aperta verita, 6
ed; Filosofia divine, 4 ed. Specchio interiors, 20 ed.; Della congnitione e vittoria di se stesso 20
ed.) Spiritual combat and love were the dominating themes of his spirtuality; they appear again in
the spiritual literature of the Italian Dominicans who followed Battista, While continuing to
demand interior despoilment and detachment, the spiritual life was set more explicitly under the
sign of the love of God demanding charity toward one's neighbor. Thus was born a literature of
divine love.



	Battista da Crema was one of the most radiant spiritual directors of the century (DS, vol.
3, col. 1108-1109). He met St. Cajetan the Theatine (1519)) founder of the Confraternity of
Divine Love in Rome. He susggested that Cajetan pay less attntion to the Confraternity so as to
occupy a more central position and cover a wider field of action. He probably inspired Cajeton to
found the Theatines, remained in touch with him by letter, and composed at his request that little
jewel which is the Epistola familiare. The Combattimento spirituale, certainly written by a
Theatine, also shows the influence of Battista by its structure and spiritual orientation (O.
Premoli, S. Gaetano Thiene e fra Battista, in Rivista di scienze storiche, vol. 7, 1910, and separate
re-print).



	In 1527, Battista became director of Countess Torelli di Guastalla, foundress of the
Angelical Sisters. The following year he directed St. Anthony Mary Zaccaria (DS, vol. 1, col.
720-723), who, six years later, assisted him on his deathbed. A significant detail: the first
Barnabites considered Battista the founder of their Order (O. Premoli, Storia dei Barnabiti nel
Cinquecento, Rome, 1913).



	On the influence of Battista da Crema in Spain, see above, vol. 4, col. 1148.






		I. Colosio, Battista da Crema.., autore dei Detti notabili, in Vita cristinana, vol. 9, 1937,
pp. 171-199 (see also pp. 546-553 and vol. 10, c 1938, pp. 101-102).


	L. Bogliolo, La dottrina spirituale di fra Battista... nella luce di S. Giovanni della Croce, ibid.,
vol. 18, 1949, pp. 40-51; La Dottrina spirituale di fra Battista.., Turin, 1952.


	S. GAETAN DE THIENNE, DS, vol. 6.





3. THE REFORM OF THE CHURCH AND THE ITALIAN DOMINICANS.



 We shall not treat at length the contribution of the bishops and theologians of the Dominican
Order to the labors of the Council of Trent (Mortier, vol. 5, pp. 438-451, 520-536; P. Cherubelli,
Il contribute degli ordini religiosi al concilio di Trento, Florence, 1946; A. Walz, I domenicani al
concilio di Trento, Rome, 1961) and the compiling of its Catechism (P. Paschini, Il Catechismo
del Concilio.., Rome, 1923); we shall simply underline the more spiritual and pastoral aspects.



	The reforming activities which the Italian Dominicans undertook were not exclusively
their own. The renewal was not so much the achievement of an, ancient order or a new
congregation; it grouped them in similar ministries and in the struggle against common evils. What
we say here emphasizes the Dominican contribution without considering it exclusive. See, for
example, P. Tacchi Venturi, Storia della Compagnia di Gesu in Italia, vol. 1 La vita religiosa in
Italia.., 2d ed., Rome, 1931.



	Before the Council convened, the best and most lucid among the writers, preachers and
mystics focussed upon the internal reform of the Church. Battista da Crema had already dedicated
himself entirely to it. On the eve of the meeting of the Council, L. Bettini, claiming Savonarola as
his authority, published Oracolo della renovazione della Chiesa... (Venice, 1543; of Archivio
storico italiano, vol. 77, 2, 1919, pp. 164-231).  The mystics, cloistered or active (above, p. 51 )
had a keen sense of Christ suffering in his Church and their correspondence showed their yearning
for renewal (A. Cistellini, Figure della Riforma pretridentina, Brescia, 1948).



	1) Priestly and religious life was one area most urgently in need of renewal. Dominicans
contributed effectively to the rise of various groups of clerks regular. We have already mentioned
the influence of Battista da Crema on Cajetan the Theatine and Anthony Mary Zaccaria. Thomas
Badia (+1547), charged by Paul III to examine the basic text of the Company of Jesus, reported
favorably on it (Tacchi Venturi, op. cit., vol. 2, 1, Rome, 1922, pp. 295-297). Egidius Foscarari in
turn approved the Spiritual Exercises (Mortier, vol. 5, pp. 312-313, 448), while the Master
General, Fransco Romeo, invited his Order to be helpful to the first Jesuits. (ibid., pp. 449-450).
Paolino Bernardini (+1585) started for young John Leonardi a congregation of priests reformed
after the model of the one founded by Philip Neri, whence developed the clerks regular of the
Mother of God. John Leonardi's directors were usually Dominicans (F,V, Di Poggio, Memorie
della religions domenicana della natione lucchese, ms, Dominican archives of Lucca, vol. 2, pp.
193-196, 214-217, 235-242, 253-261).



	2) To renew the Christian life of the faithful, the Italian Dominicans spread devotion to the
rosary, especially in the second half of the century, intensified Eucharistic life, and founded several
confraternities.



	a) Probably under the influence of Savonarola and his Epistola delta frequente Comunione
(Venice, 1547), and then of Louis of Granada, several Dominicans advocated frequent
communion in the associations or confraternities of young people centering about their convents.
Already Battista da Crema was permitting daily communion and writing for Cajetan the Theatine
and Anthony Mary Zaccaria his treatise on communion. Those two saints became in turn great
promoters of the Eucharistic movement.



	In 1539, at Santa Maria supra Minerva, Thomas Stella established a confraternity of the
Blessed Sacrament which gradually spread, in the course of the century, into a great many
parishes. To it we owe in part the restoration of public devotion to the Eucharist (L. Fanfani, De
confraternitatibus aliisque associationibus ordini FF. Prasdicatorum propriis, Rome, 1934,
appendix). Ignatius of Loyola was one of its first members (V.M. Fontana, Monumenta
dominicana, Rome, 1675, p. 459). This confraternity was not, of course, the first of its kind.
Another Dominican, John of Cividale, founded a similar one at Gemona in Friuli shortly before
(G. Barbiero, Le Confraternite del SS. Sacramento prima del 1539, Vedelago, Treviso, 1944, pp.
196-197); but Stella's confraternity developed far more extensively (pp. 142-146). It sometimes
absorbed other confraternities, even those dedicated to Mary, such as the Company of Purity in
Florence (S. Orlandi, La Capella e la Compagnia della Purita in Santa Maria Novella.., Florence,
1958).



	Thomas Nieto, a Spanish Dominican of the convent of St. Eustorgius in Milan, was one of
the most active promoters of the Forty Hours (A. de Santi, L'orazione delle Quarant 'Ore.., Rome,
1919, pp. 21-37).



	b) Confraternities of young people, whose history has not been written, sprang up just
about everywhere. We shall speak later of the confraternity of the rosary. With it we can mention
the Company of the Cross of Jesus Christ, founded at Perugia (1563) by Laurence Bernardini
(+1575) (Di Poggio, ms cited above, pp. 203-208); the Confraternity of the Holy Spirit, the work
of Ambrose Salvi (+1577) (L 'annee dominicaine.., vol. 12, p. 31); the youths of the Company of
Jesus, at Lucca (Di Poggio, vol. 2, pp. 196-198); the confraternity of the Colombini, instituted in
1558 by Vincent Arnolfini (+1561), to which John Leonardi belonged.



	c) Devotions. -- Although devotion to the Child Jesus was in favor among Dominican
women mystics (Lucy of Narni, Domenica of the Paradiso, Mary of Popiglio (+1575), in
particular), and Paolino Bernardini, together with Mariano Lo Vecchio (+1859) (Quétif-Echard,
vol. 2, p. 294) popularized novenas for Christmas, the Italian Dominican sixteenth century was
above all a Marian century, and devotion to the Virgin was certainly one of the most efficacious
instruments of the Catholic restoration among the faithful.



	In the first decade of the century, the beautiful pages of Cajetan on the compassion of
Mary (Y.-M. Congar, Cajetan et la dévotion à la compassion de Marie, VSS, vol. 38, 1934, pp.
142-160) and, probably under his influence, the introduction of that feast into the Dominican
liturgy (1508; MOPH, vol. 9, p. 85) continued a devotion inherited from the preceding century.



	The rosary, especially, with its confraternity and the literature to which it gave rise,
permitted Dominicans to participate in the renewal of Christian life. The magnificent expansion of
the Rosary Confraternity in the following century was taking root at this time, developing its
characteristics and its methods. Diverse factors contributed twits spread. Preaching habitually laid
stress on Marian piety, and the Ave Maria attained its definitive form in Pius V's breviary
(Bibliography in EC, vol. 2, 1949, col. 516). The general chapters advocated for the whole Order
the Italian custom of the rosary procession on the first Sunday of October (MOPH, vol. 10, p.
173, etc).



	Finally, the victory of Lepanto, achieved on the day when the Rosary Confraternity had
organized special prayers, favored its expansion.



	The rosary furnished the opportunity for many works, more frequently as the century drew
to a close. In devotional literature are to be found several writings presenting a method of
meditation or contemplation, such as the Mistico tempio del Rosario (Venice, 1584) of Reginald
Spadoni or the Quindeci meditationi sopra gli quindeci misteri del rosario... Treviso, 1584, 1589,
1599) by Pietro Franchini.



	The first Italian writer on the rosary, Albert of Castello or Castellano (+1522) (Quétif-Echard, vol. 2, p. 48) already had this intent: his Rosario della gloriosa Vergine Maria (Venice,
1521, 1534, 1566, 1567) bears the sub-title Essercitio spirituals de gli buoni christiani (ed. 1521,
f. 4r), In addition to chapters describing the origin of the rosary, the constitutions and indulgences
of the confraternity, the miracles obtained, subjects habitually treated in works of this kind, the
author inserted a chapter Della meditations che si debbe fare quando si dice il rosario (f. 32-33)
two short explanations of the Lord's Prayer and the Angelic Salutation (f. 204-218). The latter
makes up only the first part of our present Hail Mary. The body of the work (f. 34-201) is
composed of 165 evangelical mysteries; each of the fifteen mysteries of the traditional rosary is
developed in eleven Gospel scenes; woodcuts on the left-hand page illustrate the scriptural
commentary of the scene. Such a work was obviously intended to facilitate meditation for the
faithful.



4. THE "VALIANT COMBAT" OF SAINT CATHERINE DE RICCI.


-- The central theme of the correspondence (C. Guasti, Delle letters.., Opere, vol. 5, Prato, 1898)
and of the spiritual life of Catherine de Ricci (+1590) is indeed the reform of the Church (DS, vol.
2, col. 326-327). She speaks of it to her illustrious correspondents, the most eminent saints of her
time, Pius V, Charles Borromeo, Philip Neri, Mary Magdalene de Pazzi (of G. Getto, La
letteratura ascetica e mistica in Italia.., in Contributi alla storia del concilio di Trento e delta
Controriforma, Florence, 1948). Her spirituality was above all conceived as a combat. It
resembled closely that of Battista da Crema and Savonarola, to whom, as has already been said,
she was devoted. Her life was centered in Christ, and more precisely on the suffering Christ
whose Passion she experienced charismatically. Battista da Crema in the first half of the century,
and Catherine in the second were the two great Dominican figures in Italy.    They were equally,
although in different ways, oriented toward the same objective: the spiritual reform of the Church.



On the Marian devotion of Catherine de Ricci, see William Di Agresti, Mediazione mariana nell'
Epistolario di Santa Caterina.., in Rivista di ascetica e mistica, vol. 3, 1958, pp. 243-255; Santa
Caterina de' Ricci. Testimonianze sulfa eta giovanile, Collana Ricciana, Fonti 1, Florence, 1963.



5. SPIRITUAL AUTHORS.


We do not mention here writers and works treated in the course of our exposition nor writers
whose works are lost.


		Silvester Mazzolini of Prierio (1527), Aurea Rosa.., Bologna, 1503; Scala del santo
amore, Milan, 1519.


	 Tommasina Fieschi (+1534), DS, vol. 5, col. 332-336.


	 Bartholomew Della Spina, Breve Regola della vita spirituale delle persone religiose, Venice,
1533; Regola del felice vivere de li christiani del loro stato secolare: scondo divers) gradi e
condition)... e massime de li maritati, 2d ed, Venice, 1533.


	 Vincent Giaccari (+1540), Enchiridion christiano qual' e Specchio della sincere vita christiana,
Venice, 1535 (often re-edited).


	 A. Beccaria (+1543), Dell'Amore di Dio, ed. A. Vigna, Genoa, 1860 (cf Vita cristiana, vol. 21,
1952, pp. 125-134).


	 Zanobi de'Medici, Trattato utilissimo in conforto de' condennati a morte per via di giustizia,
Rome, 1545.


		Theophilus Fedini, Discorsi spirituali sopra il giardino dei peccatori.., Venice, 1567.


	 James Nacchianti (+1569) and his teaching on the Mystical Body (cf. E. Mersch, Le Corps
mystique du Christ, 2d ed., Brussels-Paris, 1936).


	 Peter Martyr Morelli (+1575) Trenta contemplazioni on the last ends, Vercelli, 1563;
Compendio della frequenza del SS. Sacramento, Montereale, 1570; etc.


	 P. Rovado, Il convito d'amore, Naples, 1575.


	 Anthony Polti, Della felicita supreme del cielo, Perugia, 1575.


	 Dominic Baglioni, Fuga di Christo in Egitto dove si mostra quanto Giesu habbia paitio per i
peccaiori.., Perugia, 1575.


	 Paolino Bernardini (+1585), Trattato utilissimo della perfetta obbedienza, ed. B. Carderi,
Rome, 1962.


		Vincent Ercolani (+1586), mss letters in the archives of Perugia P.T. Masetti, Monumenta
et antiquitates... ordinis pracdicatorum.., vol. 2, Rome, 1864, pp. 58-62).


	 Dominic Buelli (+ca. 1586), I sette Salmi penitenziali tradotti ed esposti.., Milan, 1602.


	 Jerome Accetti (+1591), Tractatus de theologia simbolica, scolastica et mystica, Cremona,
1582 (DS, vol. 1, col. 137).


	-- Benedict Onesti (+1595), Breve et utile modo di vivere christiano per via dei Sacramenti, et
alcuni altre Esercizi per andare a perfezione, Bibilioteca di Stato, Lucca, ms 2473.




	Let us add here the preface which Peter Paul Filippi (+1648) gave to the second book of
the Theologia mystica by Harphius in the ed. castigate et correcta of Rome, 1586 (between pages
446 and 447). This necessaria introductio is found again in the following editions of the
seventeenth century. See RAM, vol. 5, 1924, pp. 49-56.





2. The Seventeenth and Eighteenth Centuries.




1. GENERAL CHARACTERISTICS.


-- Whereas in the preceding century Italian Dominicans had an active influence on the formation
of new spiritual and devotional movements, the 17th was for them the time for the assimilation
and extension of those movements. Thus, while preserving their own proper physiognomy, they
participated further in the "spiritual eclecticism" typical of the century. The tendency was more
toward pastoral concerns than doctrinal speculation or the opening of renewed spiritual paths:
Tridentine reforms were being consolidated.



	The 18th century was but a prolongation of the 17th: the same predominating activities,
the same spiritual currents, the same eclecticism, the same types of literature. The style, in
preaching as in books, became more academic and more pompous. Quietism, then Jansenism and
the secular spirit pervading the peninsula were new factors marking the history of the century.
They aroused especially in Dominicans a theological activity in disputationsand an apologetic
literature, particularly against the secular spirit, which contributed little to the spiritual life.



	1) Some of the more spiritually active congregations bear witness to the interior life of the
Order.   In the south, the congregation of Health (1593), initiated by Mark da Marcianise (+1616)
(P.-TH. Milante, De viris inlustribus congregationis S. Mariae Sanitatis, Naples 1745); in the
north, that of Bl. James Salomoni (1622), whose influence wok he preponderant especially in the
18th century (J.F.B. De Rubeis, De rebus congregationis B. Jacobi Salomonii, Venice, 1751;
Mortier, vol. 7, pp. 116, 180 95); and in the center, the congregation of Santa Sabina, the work of
Hyacinth Passerini (+1677) (Mortier, vol. 7, passim).



	Convents dotted the whole peninsula, to such an extent that it is very difficult to get one's
bearings in the geography and statistics of the Order of that period. A guide mark, however, at the
end of the 17th century enables us to settle upon some data: the eleven Italian provinces then
totalled 494 houses, more than 4800 priests, students and novices, more than 1900 lay brothers
and 200 tertiaries; in all, more than 6000 members. These statistics were noticeably lower at the
end of the 18th century as can be deduced from various indications. although accurate figures are
lacking see Walz, pp. 421-424; P. Mandonnet, in Il Rosario, Memorie domenicane, vol. 33, 1916,
pp. 543-545.



	The great dispersion of convents throughout the country favored a pastoral, liturgical and
popular orientation of Dominican activities (Marchese, vol. 2, p, 54). Studies continued to
flourish. In the 17th century the library of the Casanatense in Rome collected books and
manuscripts, particularly of spirituality, which became the seed-bed of Thomist scholars (J.-J.
Berthier, L'eglise de la Minerve, Rome, 1910, pp. 401 ff).



	2) The predominating spiritual figures were not the spiritual writers of the period.
Although these were not lacking, none took the place held in the preceding centuries by Catherine
of Siena and Savonarola. It is worthy of note that the latter's influence gradually disappeared
while Catherine's remained as vital as ever.



	a) Interruption of the Savonarolian influence. -- At the end of the 16th century, the
veneration of the friar Savonarola remained alive, especially in the convents of central Italy; his
cause for beatification seemed ready. The Master General, Anthony Beccaria, assigned three
brethren (1597-1598) to compose an office in his honor (C, Guasti, L'officio proprio per...
Savonarola, 2d. ed., Prato, 18.63); the historian Serafino Razzi then wrote his celebrated
Narrationi della vita e morte del.., Florence, 1590, and sent them to Clement VIII (cf. G.
Schnitzer, Savonarola, Italian transl., vol. 2, Milan, 1931, pp. 545-547). But the beatification did
not take place and later (1625, 1634) decrees of Urban VIII discontinued the cult and arrested
any hope of seeing the reformer raised to the altars. The spiritual movement inspired by
Savonarola ceased to exist as a collective phenomenon, but continued to guide the interior life of
some Dominicans.



	b) The influence of Catherine of Siena remained especially in the interior life of spiritual
persons and in published books. People saw in her their ideal of sanctity; the Tesoro nascosto (ch.
18) of Gregory of Areylza (+1691) was significant in this regard. Cloistered contemplatives
especially kept alive devotion to the saint, a habitual theme of their biographies. Catherine was
often at the origin of their vocation, and guided them in a sometimes extraordinary manner on
their spiritual ascent. See below, pp. 145.



	Gregory Lombardelli, Sommario delta dispute e difesa delle sacre stimmate di santa
Caterina.., Venice, 1665, -- Jerome Gigli, who was not a Dominican, published a classic but often
faulty edition of the works of the saint (4 vols., Siena, 1707; Rome, 1866). -- Pius M. Pizzello,
Divote meditazioni sopra la Vita.., published in 1841 (Rome). -Alexander Origoni also presented
Catherinian meditations which enjoyed great success (Rome, 1726, 1730, etc., 1887).



	3) Spiritual Eclecticism. -- Theological disputations, most of which developed in Rome or
terminated there, had a considerable influence on the life of the Church and on opinions, and many
Dominicans were in the front lines defending Thomism. Yet at the same time the traditional
spirituality of the Order expanded to embrace other spiritual experiences, Ignatian (cf. below),
Carmeilite and Oratorian in particular.



	a) The personality of St. Teresa of Avila visibly influenced the spiritual life of several
contemplatives, such as Catherine Paluzzi (+1645) (Philip di San Paolo, Vita.., cited below, pp.
358-366, 414), Mary di Santiago (+1688) (N. Squillante, Vita.., cited below, pp. 355-357),
Laurence A. Frescobaldi (S. Loddi, Notizie della vita.., Florence, 1716, p. 99) and L.M. Calco
(+1709) (Vita anonymous, Venice, 1754).



	b) Philip Neri, having experienced in his youth in Florence the profound influence of the
Dominicans, himself, later influenced certain ones among them, such as Nicholas Ridolfi, future
Master General and one of the principal craftsmen of the spiritual vitality of the Dominicans in the
17th century. From a distance he directed Catherine Paluzzi	(Philip of San Paolo, op. cit., pp. 53-58, 147-152, 165-172) and Vincent M. Orsini, the future Benedict XIII (G. Vignato, Storia di
Benedetto XIII, vol. 3, Bergamo, 1956, pp. 68-69).



	c) As another mark of eclecticism, Dominicans translated foreign spiritual works, in the
last years of the 16th and especially the 17th century.



	T. Botonio translated the Letters of John of Avila (Florence, 1590; 6 editions up to that of
Brescia, 1728, cf. Manresa, vol. 17, 1945, p. 370). G. Giovannini translated the Sinner's Guide of
Louis of Granada (Venice, 1575) some Pensieri cristiani drawn from the Fathers (Vicenza, 1600),
and edited the Sermones of Humbert de Romans (Venice, 1603).





	I. Del Nente published the Vita e opere spirituali of Henry Suso (Florence, 1642, etc.).


	Clement of Genoa edited Thomas A. Kempis (Bologna, 1678-1680).


	F.G. Martinelli, L' idea della perfetta religiosa nella vita di S. Gertrude Mansfaldense... la
Grande (Rome, 1686); etc.




	d) Italian Dominicans and the Spiritual Exercises. -- Although mental prayer was
obviously not a novelty in the Order (v.g. P. Philippe, L'oraison dominicaine au 13e siécle, VSS,
1948, pp. 424-454), a more structured conception of this prayer gradually spread to it under
Ignatian influence. Nicholas Ridolfi (+1650), former student of the Roman college, then Master
General, (1629-1644), recommended to religious the practice of the Spiritual Exercises (letter of
1630; Mortier, vol. 6, pp. 315-316). An annual retreat of ten days was rendered obligatory
throughout the Order by the Chapter General of 1650 (MOPH, vol. 12, pp. 288-289). The
practice of mental prayer and the annual exercises became a kind of distinctive mark of the fervent
religious. General Chapters pointed this out with regard to S. Capponi (+1614) (MOPH, vol. 1, p.
287), C. Avitabile (+1636) (vol. 12, p. 212), M.A. Nanni (+1617) (vol. 13, p. 114), etc.



	The 17th century produced an abundant literature on prayer which would be deserving of
study. Even more numerous are collections of meditations. According to our present information,
the works of Ignatius Del Nente (+1648) stand out from the lot; refer to his notice, DS, vol. 3,
col. 129-130.



	In his Della tranquillita dell animo nel fume della nature, della fede, della sapienza e del
diving amore (ed. Florence, 1642), he presented his teaching on meditation, a work indicative of
the spiritual tendencies of Dominicans at that time. Del Nente did not propose a method, properly
speaking; he set affective prayer above discursive (p. 379). "Meditation frequently renewed is
transformed into contemplation.., it is the mother of contemplation (p. 380)." He is very
concerned with maintaining the continuity of the spiritual life, while clearly distinguishing its
stages.



	Gradually, as time went on, the "Spiritual Exercises" published were still as numerous, but
the subject matter tended to change. One finds less and less authentic spiritual doctrine. Retreats,
strictly speaking, became infrequent and gave place to collections of prayers and practices of
devotion.





2. SPIRITUAL TRENDS AND DEVOTIONS


1) Italian Dominican spirituality was decidely Christocentric and directed especially toward the
infancy of Jesus, the suffering Christ, the Sacred Heart and the Eucharist,



	a) Devotion to the infancy of Jesus was a heritage from the preceding century (DS, vol. 4,
col. 664). Introduced probably by Mariano Lo Vecchio (+1589) (M.A. Coniglione, La provincia
domenicana di Sicilia, Palermo, 1990, pp. 274-265) and spread to central Italy by Paolino
Bernardini (+1585), the Dominicans became, among others, its promoters and spread it
particularly as a Christmas novena. For such novenas, T. Valle, R. Rocco, G. Ricciardi published
books of meditations or sermons (DS, vol. 4, col. 677).



	In the 18th century, Naples manifested an extraordinary devotion to the (crèche) a
movement propagated especially by Gregory Rocco (+1782), who was a great preacher to both
the common folk and the court (P. Scognamiglio, It frate dai due Cappucci, Rome, 1946, pp. 63-67).



	Devotion to the infancy of Jesus was also dear to contemplatives. Their biographers
reported their intimacy with the Infant Jesus and many other more or less extraordinary favors
with which they were blessed during the Christmas season. Spiritual texts are unfortunately
infrequent; mention may be made of some meditations on Christmas by the mystic Fialetta R.
Fialetti (+1717) (in G.V, Patuzzi, Vita.., Venice, 1740, pp. 504-507).



	b) The suffering Jesus was probably the predominating aspect of Christology. This
tendency, more spiritual than doctrinal, still awaits an historian to evaluate it, Still more than
works on the Passion by D. Gori, R. Grillenzoni, I Del Nente, Maria Villana or G.B, Mazzoleni,
were the biographers of the period who bear witness to it, The suffering Christ was the center of
the spiritual life of the majority of Christians or of those at least whose lives have been written,
The charisms of the passion were frequent, to such an extent that they presented a critical
problem, both theological and psychological. However that may be, devotion to the Passion was
an established fact and it is worthy of note that the affective attitudes described had their source in
the Middle Ages.



	c) The Heart of Jesus. -- For Frances C. Vacchini (+1609) (G.M. Martini, Vita, cited
below, pp. 81-82) and Catherine Paluzzi (Philip of San Paolo, Vita, cited below, pp. 396-398),
devotion to the sacred side of Christ played an important role. Mary Trucco (+1606) is said to
have had the vision of three mansions in the open side corresponding to the three stages of
purification, progress and union (L'année dominicaine, vol. 7, pp. 345-347). But the real apostle
of the Sacred Heart was Ignatius Del Nente, inspired by Suso and St. Gertrude. Together with
characteristics of medieval origin, we find explicit allusions to reparation. If we are not mistaken,
Le solitudini al Divinissimo Cuore di Giesu (in Le solitudini di sacri e pietosi affetti. , Florence,
1643, pp. 321-338) formed the first retreat centered upon the Sacred Heart (cf. DS, vol. 3, col.
130).



	The 18th century did not, to our knowledge, contribute any Dominican works on the
Sacred Heart. The devotion, however, was deeply rooted in the cloisters: F. R. Fialetti (+1717)
(G.V. Patuzzi, op. cit., pp. 212-215), and Catherine delta Volonta di Dio (+1722) (G. Gallizioli,
op. cit. below, pp. 157-158) were atoning souls. The devotion to the Heart of Christ of M.
Innocenza Orselli (+1737) was noteworthy (Vita anonymous, Forli, 1741; MOPH, vol. 14, p,
170).



	d) The cult of the Eucharist appeared in spiritual literature (see below, col. 1460 p.78)
and in devotional observances.  John Ricciardi d'Altamura (+1675) (MOPH, vol. 13, pp. 196-197)
was probably one of the first to introduce the recitation of the rosary before the Blessed
Sacrament (L 'annee dominicaine, vol. 10, p. 451); whence his Modo di instituire la
congregazione del SS. Sacramento con il modo di recitare il SS. Rosario (Naples, 1640).
According to the tradition inherited from the preceding century, Aurelius Risaliti facilitated the
devotion of the Forty Hours by his Preces dicendae in... supplicatione quadraginta horarum
(Palermo, 1615) and his Hora contemplative d'un' anima... interno colloquio con il SS.
Sacramento... (Palermo, 1619). In the second half of the 17th century, Dominicans propagated
perpetual eucharistic adoration in convents such as the Corpus Domini of Macerata (A. Zucchi, Il
monastero del Corpus Domini.., in Memorie domenicane, vol. 11, 1936, pp. 366-369; vol. 12,
1937, pp. 91-98; Regole... delle suore della penitenza et osservanza di S. Domenico, Macerata,
1690; ed. 1736, ch. 33) or the monastery of Farra d'Isonzo erected by Basil Pica (+1664)
(MOPH, vol. 13, pp. 137-139; F. Spessot, Basilio Pica.., Gorizia, 1933). Many confraternities of
which we shall speak later supported those devotions.



	The movement in favor of frequent communion, begun in the 16th century, expanded a
great deal. It would seem that certain isolated Dominicans expressed some reserve in the matter.
Might one interpret in that way the approbation which Vincent Candido gave in 1645 to La
fréquente communion by Anthony Arnauld (L'anneé dominicaine, vol. 11, p. 276)? Joseph Mary
Paltinieri (+1702) denounced some abuses (Dissertationum trias... De communione spiritual),
Padua, 1698). In any case, most Dominicans were in favor of frequent communion, from G.L. De
Fusco (+1621) (B. Longo, Il venerabile G.L. De Fusco, Valle di Pompei, 1917, p. 100) until
Vincenzo Orsini, the future Benedict XIII, promoter of children's communion, founder of
confraternities of the Blessed Sacrament at Cesena, Benevento and elsewhere, and author of an
Istruzione per quei che devono ammettersi alla SS. Comunione, etc. (G. Vignato, op. cit. pp. 49-51).



	2) The Marian movement. -- The 17th century in Italy is probably the most intensely
Marian period in Dominican history. Books of devotion, meditations, etc. are numerous, but
especially did the expansion of confraternities animate Marian devotion, to the point where the
Master General John De Marinis ordered the publication of the Bullarium confraternitatum ordinis
praedicatorum (Rome, 1668), to clarify the situation; the rosary held the preponderant place,
(MOPH, vol. 12, p. 115; Mortier, vol. 7, p. 11).



	Among the books on the mysteries of Mary should be cited, with those of I. Del Nente,
the Giardino fiorito della Gran Signora Regina... Naples, 1615), of James Affinati d'Acuto, which
follows the liturgical year and is typical of many others, and the important work of Angelo
Paciuchelli (+1660), Excitationes dormitantis animae... (Venice, 1659; Italian translation, 3 vols.,
Naples, 1849), whose most remarkable pages are dedicated to the Virgin. Among the most
frequently re-edited books was Sante Pascocci's (+1728), Esercizi di devozione per celebrare le
feste della SS. Vergine Maria (Faenza, 1721).



	The Marian devotion of the Dominicans gave rise to such observance as the month of May
(Origini del culto... alla Madonna nel Maggio, in Il Rosario. Memorie domenicane, vol. 3, 1886,
pp. 225-238; vol. 10, 1893, pp. 434-438, 455-459, 532-534) or associations independent of the
rosary and its confraternity, like the association organized by Vinsi for lay people and religious
who plegedt themselves to being offered as "servants," devotees, slaves for their whole lifetime to
the Mother of God (R. Cai, Pratiche mariane del sec. XVII, in Vita cristiana, vol. 7, 1935, pp.
348-355). "But the rosary with its confraternity was by far the most important Marian movement
which the Italian Dominicans directed (see in Il Rosario. Memorie domenicane, vol. 5, 1888, pp.
519-523, 698-701, 753-756).



	The principal instrument of this devotion was Timothy Ricci (+1643) (MOPH, vol. 12, p.
353) who thought up the alternate recitation of the rosary by two choirs. This practice began in
Naples (1617,  G. Lampo, in Il Rosario, vol. 39, 1922, pp. 401-402), then spread to   Rome
(1624). With the help of Petronius Martini, he initiated the perpetual rosary (1635) whose
universal success was a national event (V. M. Foniana Monumenta dominicana, Rome, 1675, Part
5, chap. 1). One should read contemporary publications on the rosary or chronicles such as that of
F. Di Poggio (op. cit. above, ms., Archives of Lucca) to have an idea of the Christian fervor thus
evoked throughout the whole of Italy. The Virgin was proclaimed patroness of several cities, to
such an extent that Francis Maildachini (+1644) set down norms for the behavior of Dominicans
on such occasions. It is impossible to enumerate the confraternities founded even in villages. See
Acta Sanctae Sedis necnon magistrorumpro societate SS. Rosarii, Lyons, 1890, Part 4, pp. 1309-1313, 1333-1335, 1356-1360). In 1716, Clement XI extended to the whole Church the feast of
the rosary and established it on the first Sunday of October (P.T. Masetti, Memorie circa la festa e
l'officio proprio del Rosario, in Il Rosario..., vol. 2, 1885).



	The movement continued in the 18th century, at least during the first half; after that,
writings on the rosary are less frequent, a probable indication of a spiritual decline in the
confraternity.



	The most active apostles were, in Sicily, V. Pagano (+1650), John M. Bertini (+1669),
Andrew d'Auria (+1672) (I1 Rosario.., vol. 22, 1905, pp. 425-427), John Ricciardi d'Altamura
(+1675), creator of the rosary for the dying (MOPH, vol. 13, pp. 196-197).



	Callistus of Misanello (Regole, costituzioni, esercizii spiritual)... nelle congregazioni e
compagnie del SS. Rosario.., 4th ed., Naples, 1647) wrote about the "secret schools of
mortification" in the Naples region; their members were formed according to Thomas Aquinas,
Henry Suso and Antoninus of Florence (cf. I.C., Le Seuole segrete di mortificazione.., in Vita
cristiana, vol. 11, 1939, pp. 517-524). The movement spread within the confraternities of the
rosary. John Ricciardi dedicated to it his Domenicale per tutto l'anno e mode di fondare ed
esercitare le scuole di mortificazione (4 vols., Naples, 1640-1654), those schools had as their
object the spiritual formation of the most generous members of the rosary confraternities.



	The rosary inspired much writing: first, works of a general character such as the
Compendia on the rosary (history, devotion, apologetics, etc.) of A. Baretti, S. Banchi, A.
Caraccia, G. B. Riccardi, P. Castrucci, etc.; then, works on miracles obtained through the Virgin,
and many others with sermon suggestions for rosary preachers.



	The rosary meditated should have a prominent place here. General Chapters insisted on
the interior aspect which should animate the devotion and its external manifestations. Hence
appeared a series of meditations or ways of meditating on the rosary (v.g. the works of B. Pica,
A. Del Giudice d'Altamura, F.M. Bianco, G. Gattico, etc.).



3. SPIRITUAL LIFE IN THE ORDER has not yet been sufficiently explored. There were
apparently no great figures, and yet, according to the biographers and witnesses of the period,
mystics were plentiful, especially among nuns, as in the preceding century. The work of Dominic
Gravina (+1643) (Ad discernendas veras a falsis visionibus et revelationibus, 2 vols., Naples,
1638) gives evidence of the reality of the mystical problems which this flowering presented to
theologians.



	There was much more spiritual direction in practice than we have evidence of. John L. De
Fusco and Ignatius Del Nente were great directors very much in demand. In the 18th century their
successor was Serafino Brienza (S. Tommaso spirituale direttore ovvero Trattato delta
rinnegazione di noi, 2 vol. Naples,- 1752-1753). But the period has left few studies of spiritual
theology. We know that J.M. Bertini (Teologia mistica secondo la dottrina di S. Tommaso,
Palermo, 1668), and Vincent Giovanetti (De mystica theologia) published some, but their works
cannot be found, probably because of restricted editions, The Della tranquillita dell'animo of
Ignatius Del Nente has many pages which belong to that type of writing, but rather than a
theologian of mysticism, he was a spiritual writer.



	Spiritual writings, which are more abundant, showed the authors' attachment to mystical
nuptials and to the symbolism and lyricism of the Song of Songs, a common theme at the time
even among preachers, Nicholas Riccardi (+1639), Raymond Rocco (+1665), and mystic, Mary
Villani (+1670), wrote commentaries on the Song of Songs. These writings have either remained
in manuscript or been lost. The spiritual author who seems to dominate these two centuries, both
in the volume and the value of his work, was certainly Ignatius Del Nente (DS, vol. 3, col. 129-130).



	Autobiographical writings, especially of contemplatives, have not been explored to any
extent. A number of documents remain which are deserving of study:



	Frances Catherine Vacchini (+1609) (text in R. Roberti, Vita... con le apparizioni e miracoli..,
Tricarico, 1613; G.M. Martini, Vita.., Viterbo, 1722);


	Catherine Paluzzi (+1654) (fragments of the autobiography in Philip of San Paolo, Vita
sororis.., Rome, 1667; see also A. Tosi, Compendio delta vita.., Rome, 1731; her letters to
Cardinal Frederick Borromeo are lost, cf. G. Gabrieli, Lettere di F. Borromeo alla...Caterina
Paluzzi, in Memorie domenicane, vol. 10, 1935, pp. 3-33);


	of Catherine Vannini (+1606) (correspondence with Cardinal Frederick Borromeo, cf. DS, vol.
1, col. 1872);


	of Octavia Arditi (writings and letters in the anonymous Compendio della vita delta . . . Ottavia
Arditi, Lucca, 1739);


	of Gertrude Salandri (+1748) (autobiography in G. Vittori, Vita.., Rome, 1885; see the
anonymous Vita... cavata da' Processi e da altri document)..., Rome, 1774; Colomba Scaglione
(+1753) (autobiography and correspondence published by her confessor, D. Fontanella, Vita..,
Naples, 1i56);


	Deodata del Divino Amore (+1754) (ascetical writings in the episcopal archives of Fermo; cf.
Memorie domenicane, vol. 11, 1936, pp. 361-362).




	A number of biographers have inserted fragments written by their subject; at the very least
their works inform us of the spiritual life of many contemplatives. A few of them follow:


		Giulia Cicarelli (+1621) (P. Manardi, La Vita.., Rome, 1558);


	Paola di Santa Teresa (+1657) (D. Marchese, Sacro diario domenicano, vol. 4, Naples 1668,
pp. 48-87);


	Maria Villani (+1670) (D. Marchese, Vita di suer..., Naples, 1674);


	Rosa Generali (+1680) (A.C. Spannocchi, Vita.., Venice, 1722);


	Mary di Santiago (+1688) (N. Squillante, Vita.., Naples, 1693).


	Domenica del Cuore di Gesu (+1709) (Anonymous Fatti ammirabili.., Venice, 1742);


	Caludia De Angelis (+1715)(G. Marangoni, Vita.., Rome, 1805);


	Catherine Alias di Gesu (+1716) (A. Mongitore, Compendio delta vita.., Palermo, 1776);
Fialetta R. Fialetti (+1717) (G.V. Patuzzi, Vita.., Venice, 1740);


	Mary Catherine della Volonta di Dio (+1722) (G. Gallizioli, Vita della serve.., Venice, no date
[1729];


	Rose Giannini (+1741) (P.T. Cherubino, Vita.., Naples, 1755);


	Mary Catherine Rosetti (+1754) (Anonymous Vita.., Venice, 1761;


	Domenica Prati (+1804) (G. Regoli, Brevi notizie sulfa vita.., ms , Santa Maria Novella,
Florence, IV, a. 3),





4. SPIRITUAL AUTHORS.


    Except for Ignatius Del Nente, no spiritual writer emerged. Certain works, however, are solid
and interesting; such as Il tesoro nascosto (Naples, 1651) by Gregory de Areylza (DS, vol. 1
842), in particular in his later chapters on man, image of the Trinity. Such also, although they are
purely theological, were the writings of John Paul Nazari (+1646), often quoted by John of St.
Thomas and the school of Salamanca. His teaching on the Mystical Body, discussed by E.-Mersch
(v.g. Le Corps Mystique du Christ, 2d ed., Paris, 1936, passim) had a great influence on La Croix
de Jesus by L. Chardon (ed. F. Florand, Paris, 1937, pp. LXXXI. See R. Verardo, G.P. Nazari, in
Memorie domenicane, vol. 24, 1949, pp. 134-176, 244-277; vol. 25, 1950, pp. 35-45).



	In the 18th century, the most prolific and published spiritual author was, without any
doubt, Fulgentius Cuniliati (+1759). Given the preponderant place of apostolic activities at that
period, Dominican writings reflect that orientation: the greater number deal with the Christian life
(virtues and vices, patience in sufferings, the last ends, etc.), or present texts to sustain the
devotion, prayer and meditation of the faithful.



	We give here a chronological list of spiritual authors, without repeating their works
already cited.



	Mattias Fasano (+1607), Lume e specchio di virtu.., Venice, 1607; etc.


	Vincent Ferrini (+ca. 1610); DS, vol. 3, col. 200-201.


	Lattanzio da Cremona, Excelsum Deiparae encomium.., Cremona, 1611


	Innocenzo Cibo Ghisi (+ca. 1612), Discorsi morali sopra i sette Salmi penitential), 3 vols.,
Venice, 1607-1610 (Fr. trans. by Jean Baudouin, 3 vols., Paris, 1630).


	James Affinati d' Acuto Il muto che parla. Dialogo... dell' eccellenzia e di difetti della lingua...,
2d ed., Venice, 1606; Il monte santo della tribulazione (Fr. trans. by N. Coeffeteau, Paris, 1606;
Lyons,(1620); Il mondo rinvesciato..; etc. See DS, vol. 1, col. 246.


	August Sellitto (+1616), Conforto d'agonizzanti...per consolazione.., Venice, 1614, 1619,
1621.


	Dominic Gori (+1620), Esercizii spirituali... della compagnia di S. Benedetto Bianco.., Rome,
1610; Considerazioni morali intorno alla vita di Cristo.., Florence (?); augmented ed. by A,C.
Spannocchi, Esercizi spirituali.., Venice, 1682; Florence, 1825.


	Hyacinth De' Nobili Contemplazioni da farsi nell' orazione e nel ricevere il SS. Sacramento...,
(Pavia, 1628?).


	Cornelius Avitabili (+1636), Della vera vita religiosa con alcuni sermon), Naples, 1605.


	Nicholas Riccardi (+1639), Ragionamenti sopra le Litanie di Nostra Signora.., 2 vols., Genoa,
1626.


	Raphael Grillenzoni (+1643), Affanni dell 'anima timorata co' suo conforto e rimedi, aggiuntovi
il metodo per risanare un'anima inferma di scrupulo, Venice, 1676.


	Henry Del Gaudio di San Bartolomeo, Scalco spirituale per le mense de' religiosi e de gl'altri
devoti, Naples, 1644.


	Thomas M. Dalla Torella, Compendio de gli esercizi spirituali secondo le tre vie della
perfettione, Rome, 1648.


	Nicholas Ridolfi (+1650), Breve modo di fare l'orazione mentale, Rome, 1642 (French trans.
St. Meney, Paris, 1660).


	Theodore Valle (+1651), Meditazioni per li nove giorni della novena della B. Vergine innanzi
la Nativita di Cristo e altre in honore della Passione.., Naples, 1621.


	Angelo Paciuchelli (+1660), Tratato della patienza, Perugia, 1657, etc.; Excitationes
dormitantis animae.... Venice, 1659, 1680; Discorsi morali sopra la Passione... Venice, 1664, etc.


	Raymond Romani, Compendio dell'orazione mentale dove... si insegna ai principianti.., Rome,
1662, 1678.


	Gregory Pinelli (+1667), Stimulus charitatis omnibus peregrinantibus.., Naples, 1636.


	On Jerome Ercolani (+1668), cf. DS, vol. 4, col. 936.


	Nicholas Berardi (+ca 1670), Geremia piagente... Sentimenti morali sopra ... Recordare
Domine, Perugia, 1653; Moise trionfante... Documenti sacri sopra il cantico Cantemus Domino,
Lucca, 1655.


	Joseph Ciantes (+1670); DS vol. 2, col. 886-887.


	Hyacinth Granara (+ ca 1670), La Scuola della vera sapienza, Venice, 1665; etc.


	Ambrose del Giudice d'Altamura (+1676), Il Melchisedec, overo Lezzioni in lode del SS.
Sacramento dell'Eucaristia, Rome, 1653; Meditazioni sopra gli mister) del SS. Rosario, Naples,
1659.


	Benedict Bovio (+1683), Vita cristiana da praticarsi per tutti perisfuggir l 'inferno e acquistarsi
il paradiso, Treviso, 1667, 1673; Ragionamento della custodia degli angeli.., Treviso, 1762.


	Gregory de Areylza (+1691), Stimoli alla sagra solitudine, Naples, 1677, 1685.


	Paul Richiedei, Regola data dal P.S. Agostino... dove... si discorre di tutte le materie...,
Brescia, 1675; 1687; Pratica di coscienza per tutte le religiose claustrali.., Brescia, 1689.


	Francesco Antonio Malaspina, Breve e distinto direttorio per bene esercitare le potenze
dell'anima nel tempo dell'orazione mentale, Florence, 1706.


	Hyacinth Mary Marii (+ca. 1707), Sacro ritiro o w ero Esercitii spiritual), Venice, 1687, 1707.


	Joseph Paltinieri (+1702), Compendio della christiana perfetione.., Padua, 1700.


	Thomas Borelli (+1708), Rosario meditato e recitato... Discorsi annuali fondati sopra
l'Evangelii correnti.., Genoa, 1708.


	John B. Mazzoleni (+1712),  Crocifisso venerato ovvero divoti eserciti.., Venice, 1705; etc.


	Dominic Ricci, Homo interior juxta Doctoris Angelici doctrinam... ad explodendos errores
Michaelis de Molinos, 3 vols., Naples, 1709-1712.


	Hyacinth Rosciano (+1719), Il rosario annuale.., meditazione perpetua delli quindici mister)..,
2 vols., Palermo, 1705-1706.


	Basil Ferri (+ca. 1723); DS, vol. 5, col. 198-199.


	Sante Pascucci (+1728), Esercizi di devotione per celebrare le feste della S. Vergine... Faenza,
1721, etc.


	Caesar Samminiati (+1729), Istruzioni per due spirituali esercizi... verve le Peaghe di N.S.
Gesu Cristo.., Viterbo, 1722; Galleria spirituale di XXII sacre Immagini.., Lucca, 1726; etc.   --
Serafino Montorio (+1729), Riflessi storico-morali sopra tutte le feste... Vergine.., Naples, 1721.


	Dominic Mary Celi (+1730), Fervori e ringraziamenti da praticarsi avant) e dopo la S.
Communione per tutte le domeniche.., Lucca, 1727.


	Joseph Aldrisi (+1730), L'immagine della religiosa.., Venice, 1713.


	Sebastian Marzari, Sermoni brevi del SS. Sacramento.., 2 vols., Venice, 1725; Aggiunta di altri
trenta sermon).., Florence, 1730.


	Hyacinth Mary Ant (+1732), Vita di Maria sempre Vergine... con vari ragionamenti di vizi e di
virtu.., Vicenza, 1684; La compunzione procurata a' penitenti con la sposizione dei sette Salmi
penitenziali, Vicenza, 1720.


	Gundisalvo Carratini, Vita claustralis, Verona, 1743.


	Dominic Mary Pascucci, Esercizi spirituali proposti alli eccesiastici.., 2d ed., Naples, 1746.


	James Boni (+1747), Il convito eucaristico imbandito alle delizie delle sue spose dall' Incarnata
Sapienza, 2 vol. Ferrara, 1742.


	Thomas Spinelli (+1748), Otto sermoni cordiali per gli otto giorni degli esercizi spirituali,
Naples, 1745.


	Fulgentius Cuniliati (+1759), Meditazioni per tutto l'anno.., 8 vols., Venice, 1733-1734; Anno
dei Santi...Leggendario... a modo di meditazioni.., Venice, 1738; Il predicatore eucaristico, 2
vols., Venice, 1744, 1752; Il religioso claustrale professo negli esercizi spirituali, Venice. 1748,
1754.., re-ed. under the title Esercizi spirituali per il religioso.., Venice, 1773, etc.


	Vincent Mugnani, Sagro settenario sovra i rinci ali effetti della nascita del Salvatore.., Venice,
1761.


	P.M. Lauro, Esercizi spirituali di discorsi, istruzioni e prediche per uso delle sante mission),
Naples, 1763.


	Salvatore Arcieri, Esercizi spirituali per li secolari ed ecclesiastic).., Naples, 1788.


	Enrico De Rosa, Meditazioni e poeml sacri ovvero Verita eterne... Esercizii spirituali di dieci
giorni, Naples, 1797.






3. From 1800 to 1950.




1. GENERAL CHARACTERISTICS


 For the Order as well as for the Church in Italy, the 19th century was marked by many crises
and persecutions. Influenced later than France by the wave of anti-religious movements, the
Italian Church was the object of hostility, or at least of anti-clericalism, until the last third of the
century.



	The Napoleonic occupation suppressed religious orders in the territories which it gradually
took over (decrees of 1806, of 1810). Liberalism, Carbonarism, free masonry were plainly anti-clerical and affected large numbers of Christian people. In the mid-century many Italians held Pius
IX and the Church responsible for the failure of the national movement of 1848. The Roman
Question poisoned the second half of the century (see R. Aubert, Le pontifical de Pie IX,
collection of Fliche and Martin, vol. 21, Paris, 1952, pp. 72-107).



	The Dominican Order, several times suppressed throughout the whole or a part of Italy
(1855, 1866, 1873), suffered from the consequences of thaat political and social climate. The
secession of the Dominican provinces of Spain and the Spanish colonies, the most flourishing
provinces at the time from 1806 until 1872 (Mortier, vol. 7, pp. 430-438, 494), the absence of
General Chapters from 1777 to 1832 and from 1844 to 1862, are so many indications of a
profound crisis which was not confined to Italy, but which was surely the most serious one in the
Order's experience.



	Statistics give evidence of-this crisis. The Italian provinces numbered 1595 members in
1844, 825 in 1876, and about 500 in 1910. That date marked the low point of the numerical
curve, since twenty years later there were 655 Dominicans in the Peninsula. Nevertheless, the
recovery was later than in other countries: in 1844 Italy represented one third of the Order, in
1876 one quarter, in 1910 one ninth (cf. Walz, pp. 523-525). The figures do not tell all. It is
certain that, despite a numerical decrease, the last third of the 19th century marked a renewal.



	However, during that long crisis, fervent little groups, at first in the cloisters, then in a
more visible way through books, the revival of spiritual movements, and apostolic activities which
had never been abandoned, proved the vitality of the Order. It is not surprising that, given the
circumstances described above, great doctrinal or spiritual works are rare.




2.  RENEWAL.


 The pontificate of Leo XIII (1878-1903) coincided with the Dominican renaissance in Italy, or
at least the latter then became apparent. Spiritual life had not really disappeared. Mystics can be
mentioned such as Reginalda Tosetti (+1817), a soul of reparation (Luke di San Giuseppe, Vita..,
Florence, 1906), and Rose Colomba Asdente (+1847) (G. Ferrari, La monaca di Taggia, Sr.
Rosa,., Turin, 1933). Spiritual authors had published various works: Philip Anfossi
(Quadragesimale, Rome, 1815; Esercizi spirituali, Rome, 1821; etc.), G.M. Airenti and Joseph
Morassi (+1870), who wrote on the rosary. The convent of La Quercia (Viterbo) was a spiritual
center sparked by the theologian Hyacinth Pellegrinetti and by Vincent Palmegiani (+1863), for
twenty years master of novices. He formed Lacordaire, V. Jandel and the first French Dominicans
to the life of the Order (Année dominicaine, review, vol. 3, 1863, pp. 258-260; Memorie
domenicane, vol. 13, 1938, pp. 56-66). The novitiate in Bosco (Piedmont) also formed some of
Lacordaire's disciples (Augustine d'Arres, Souvenire du noviciat de Bosco, in Annee dominicaine,
review, vol. 12, 1872, at vol. 14, 1874, passim).



	Several acts of Leo XIII were important factors in the spiritual renaissance of the Order,
in Italy particularly (cf. Leo Papa XIII et Ordo praedicatorum, Rome, 188 ). Thus, his
interventions in favor of Thomism (J.J. Berthier, S. Thomas... doctor communis, Rome, 1914; he
declared St. Thomas patron of Catholic schools (bull Aeterni patris, 1880); his encouragement of
the Leonine edition, etc.



	1) Spiritual Movements. -- The directives of Leo XIII on the rosary (encyclical Supremi
apostolatus, September 1, 1883) occasioned a great revival and rejuvenation of the devotion.
Thomas M. Granello (+1911) (Il Rosario. Memorie.., 1911, pp. 219ff, 230ff) conceived and
founded in 1884 the Order's first review in Italy, Il Rosario Memorie domenicane, which spread
and unified the devotion (Memorie domenicane, vol. 8, 1933, pp. 11-24). Marcolino Cicognani
composed a month of October (Leone XIII e il Santo Rosario. Letture per il mese di ottobre,
Rome, 1898). Constantius Becchi (+1930) (Memorie domenicane, vol. 6, 1931, pp. 20-27, 121-127) reorganized and started anew the Perpetual Rosary and established its center at Santa Maria
Novella in Florence (I. Grossi, L'Associazione del Rosario perpetuo in Italia, in the review Sicut
Rosa, 1960, pp. 43-52). Rosario Bianchi in 1909 founded the children's rosary (rosarianti), with
its magazine (Rose e Gigli).



	In addition to the rosary, mention should be made of the movement known as the
"Servants of Eternal Wisdom" founded in 1929 by Henry Genovesi (+1958; Bolletino di San
Domenico, vol. 39, 1958, pp. 236-237). Its specific role was to spread the Gospel among the
people. Besides diffusing the text the movement published pamphlets introductory to the Gospel,
organized "Gospel days," conventions, associations, etc. (Vita cristiana, vol. 15, 1943, pp. 490-495).



	2) The cult of the Eucharist took on a new impetus at the beginning of the twentieth
century throughout the Church. The Dominican, Mary Louise Maresca (+1912) (Il Rosario.
Memorie.., vol. 29, 1912, pp. 362-365), an active apostle of the devotion, was no stranger to the
Encyclical Mirae charitatis (1902) of Leo XIII. Her Novena del Corpus Domini (1901; 4th ed.,
1905) attracted the attention of Pius X, who expressed to her his appreciation (Il Rosario.
Memorie.., vol. 24, 1907, pp. 319-321).



	The devotion to the Eucharistic Heart of Christ included among its supporters the
theologian Albert Lepidi (+1925) (De cultu cordis Jeus eucharistici explicatio dogmatics, Rome,
1905; French trans. E. Hugon, 2d. ed., Paris, 1926). Cf. DS, vol. 4, col. 1648-1653.



	Giocondo Logna (+1928) founded in 1922 a Dominican congregation dedicated to
devotion to the Eucharist and the education of children (A. Portaluppi, Profilo della vita.., Venice,
1950). His Consigli ad un giovane superiore was published in Rivista di ascetica e mistica, vol. 2,
1957, pp. 116-119, 220-231.



	The above examples illustrate the various types of undertakings which the devotion to the
Eucharist stimulated.



	3) Spiritual Direction. -- Near Naples and the Marian shrine of Pompei, a devout group
was formed and inspired by two directors of souls. For ten years (1875-1885) Albert Radente
directed Bartolo Lango, the social and Marian instigator of the group. He also directed Catherine
Volpicelli, Sister Giuliana, and especially a mystic who somewhat resembled Catherine Emmerich:
Mary Louise Ascione (+1875), foundress of the institute of the Virgin of Sorrows and of St.
Philomena (cf. N. Taccone Galluci, Suor M.L. di Gesu e l'illustrazione della sacra Scrittura,
place?, 1876). Radente published her autobiography (Vita ed intelligenze spirituali della serve di
Dio.., 2d ed., Naples, 1883), which has not yet been the object of a critical and theological study,



	Emilio De Caria was also a great director, in particular of the Dominican tertiary, Mary
Blanche Dusmet (+1887) of whom he published the Autobiografia di Maria Dusmet.., Naples,
1889.



	Aside from this Neapolitan group, Henry Milioni (+1889) directed Mary Teresa of Savoy
(+1879) and urged her to write the account of her life (published in Nuova antologia, Rome, 16
April, 1932), Some of her letters are preserved, addressed to her spiritual father (in Memorie
domenicane, vol. 5, 1930, pp. 418-420). Vincent Vera (+1907) directed Teresa Solari and
encouraged her in her foundation of the "Little House of Providence" of Genoa (D. Ardito,
Pagine di storia e di fede.., Turin, 1921). -- We may include with these directors and their
penitents the contemplative, Agostina Sandrone (+1839) some of whose letters and writings are
preserved (in G. Baravalle, Vita.., Ponza, 1905, pp. 180-192).



	4) Studies and Spiritual Trends. -- The Dominican Order in Italy did at this time possess
great spiritual figures who created a new spiritual movement. But in the second half of the
nineteenth century and since that time, the revival of hagiographical and historical studies, within
the Order and beyond it, has restored to full prominence St. Catherine of Siena and Savonarola.
These studies have the great merit of vitalizing the traditional spiritual trends of Italian
Dominicans and spreading them abroad. Here we shall recall only the beginnings of the revival.
Twentieth century studies and editions are easily available in bibliographies.



	Catherine of Siena has been re-edited: the Dialogue (1842-, 1866), the letters (1860), the
prayers (1865), the Life by Raymond of Capua (1866), the Legenda minor (1868), etc. Pius IX
proclaimed her second patroness of Rome (1866). During the same period, the spiritual works of
Savonarola, which were almost inaccessible, and only in the 16th century editions, were published
again: letters, 1850, 1858; commentary on the Pater, 1865; sermons, six different editions before
the end of the century. The fourth centenary of his death (1898) gave a new impetus to historical
studies on the Frate. Consult the Sources historiques du moyen âge of U. Chevalier (Bio-bibliographie, vol. 2, Paris, 1907, col. 4156-4163) to get an idea of their abundance.



	The movement continued into the 20th century. Its scope widened to include studies or
editions of the Angelico, Antoninus of Florence, etc., while slowly and critically restoring the
authentic texts. Organizations which publish periodicals have come into existence (v.g. the
international society of Catherinian studies and its Bulletin, 1923), and a chair of Catherinian
studies at the University of Siena (1926), etc. See L. Zanini, Bibliografia analitica di Santa
Caterina da Siena, 1901-1950, in Miscellanea del centro di studi medievali, Publications of the
University of the Sacred Heart, no. 58, Milan, 1956, pp. 325-374. -- L.  Ferrara, Bibliografia
savonaroliana, Florence, 1958.



	Dominicans have done their share of this work of gathering source material, especially
Ludovico Ferretti (+1930) (Memorie domenicane, vol. 5, 1930, pp. 295-303), Thomas Alfonsi
(+1947)(ibid. vol. 22, 1947, pp. 79-80), Albert Zucchi (+1948) (ibid., vol. 23, 1948, pp. 59-72)
and notably Innocenzo Taurisano (+1960), to whom we owe, in addition to his Catherinian
studies, the Catalogus hagiographicus ordinis praedicatorum (2d ed., Rome, 1918), publications
on the primitive spirituality of the Order and on the Dominican movement at Lucca in the
sixteenth century (I Domenicani in Lucca, Lucca, 1914).



	We must also mention the historical and spiritual contribution of Dominican publications.
Il Rosario. Memorie domenicane (A. Zucchi, Il contributo di un periodico italiano alla storia
dell'ordine, AFP, vol. 2, 1932, pp. 505-511) was split in two parts in 1926 in order to publish the
Memorie domenicane, especially devoted to Dominican spirituality in Italy. The eucharistic
review, Il SS. Sacramento (1937) is the organ of the confraternities of the Blessed Sacrament.
(Memorie domenicane, vol. 12, 1937, pp. 180-181). Vita cristiana (1929) has taken on new
vitality by becoming (1956) the Rivista di ascetics e mistica, still under the direction of the
Dominicans of Florence. These publications, at once practical, doctrinal and historical, are the
mouthpiece of a good portion of Dominican spiritual life.




3. SPIRITUAL AUTHORS


	 Cardinal Francis Gaude (+1860), La divozione delle tre ore di Agonia di N.S. Gesu Cristo in
croce, Turin, 1880.


	 Thomas Ghilardi (+1873), Esposizione letterale e mistica di tutta la messa.., Mondovi, 1867.


	 Vincent Gatti (+1882), Coroncina di meditazioni, Lucca, 1856.


	 Thomas Straniero, Considerazioni per la novena e festa di san Giuseppe, Bari, 1868; Della vita
e dei misteri della Vergine Santissima, 2 vols., Naples, 1877; La morte mistica. Istruzioni
cristiane, Naples, 1886.



		Vincent Vera (+1907), Le glorie di Maria... celebrate dall' Angelico Dottor..., Genoa,
1879; Il pascolo della fede e della pieta, 2 vols., Genoa, 1880: I misteri della dottrina e dei fatti di
Gesu Cristo.., 2 vols., Genoa, 1883; I tesori della parole di Dio, 2 vols., Genoa, 1886-1887; Fiori
di santita e di sapienza, 7 vols., Genoa, 1898; In ossequlo devotissimo alle cinque Piaghe del
diving Redentore, Genoa, 1905.


	 Pio A. Del Corona (+1912)(cf. L. Ferretti, Vita.., Rome, 1927), I quattro cardini della felicita
secondo S. Tommaso.., 2d. ed., Florence, 1890; Il preziossisimo Sangue, considerazioni divote di
san Alberto Magno, San Miniato, 1883; La teologia di san Paolo col piccolo commento di san
Tommaso.., San Miniato, 1884; Elevazioni sul mistero dell'Eucaristia raccolte... di san Alberto
Magno, 3d ed., Florence, 1906; Le rose di Maria, 2d ed., Florence, 1891; I misteri di Gesu Cristo
secondo... san Tommaso, 4 vols., San Miniato, 1882-1894; etc.


	 Raphael Ferrari (+1931), author of numerous spiritual writing intended for the general public
(cf. Memorie domenicane, vols. 7 and 8, 1932-1933, passim).


	 Augustine Narcini (+1939), La comunione dei santi, Arezzo, 1929; Incontro alla Vita,
Grottaferrata, 1931. Dominic ABBRESCIA.
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

III. IN FRANCE







	A. 13TH - 18TH CENTURIES

	1. 13th & 14th centuries.

	2. 15th century.

	3. 16th century.

	4. 17th & 18th centuries.

	B. 19TH & BEGINNING OF 20TH CENTURIES









1.  THE 13th AND 14th CENTURIES.


	1. Radiation of the Dominican Spirit. -- Before speaking of reforming movements and
authors who expressed the spiritual life of the Order, we must briefly recall the facts of the
extension of Dominican influence and its historical framework, so as to be able to place the
spirituality of the Friars Preachers in correct perspective.



From the beginning, the Dominican spirit exerted its influence in France from the intellectual and
spiritual center which was Saint-Jacques of Paris, where the first friars arrived in September,
1217.



	The work of 13th century doctors, especially Albert the Great and Thomas Aquinas, is
sufficiently well known so that there is no need to emphasize them. Their philosophy and their
theology, vivified by a return to Greek thought, are the foundation of a spiritual life strongly
rooted in what is human. Less familiar is the return to scriptural sources. About 1230 Hugh of
Saint-Cher undertook the first biblical concordance, A team from Saint-Jacques was working in
1236 on a revision of the Bible drawn from the original texts; Hugh of Saint-Cher published a
"Postillae" or continuous interpretation of Scripture which would maintain its prestige for three
centuries. The masters commented habitually on one or other of the books of the two Testaments
(cf. M.-D Chenu, Le convent de Saint-Jacques et les deux renaissances du 13e et du 16e siècles,
in Cahiers Saint-Jacques 26, Paris, no date, pp. 15-16).



	Dominican activity remained profoundly marked by the apostolic and missionary spirit of
its beginnings. One of the concerns of the friars of Paris was the Moslem world. In 1256, at the
General Chapter of Paris, Humbert de Romans, Master General, congratulated the friars on their
zeal for the study of the Arab language and culture; it is in this missionary context that we must
place the Summa contra gentiles. Efforts toward union with the eastern church are evidenced by
the facts: in 1234, Peter of Sezanne was one of four theologians sent by Gregory IX to
Contantinople.



 	At the second Council of Lyons (1274) Dominicans made a remarkable contribution (cf.
the role of Humbert de Romans, then of Peter of Tarantaise when he became Innocent V, in
Chenu, pp. 17-18).



	Saint-Jacques was not the only spiritual center in France. Other convents played a similar
role in various regions. The present state of research does not permit the gathering of precise data
as yet; we are just beginning to find some indications for the later centuries.



	In the 14th century the Order continued to fulfill the tasks of teaching and preaching. But
life in the convents was often hindered and disturbed by the Hundred Years' War which began in
1347 and by the Black Plague and the Great Schism (1378).



	Refer to the article on FRANCE, 13e-14e siècles, DS, vol. 5, col . 855ff, especially col.
857-860, 863-864.





2. THE FIFTEENTH CENTURY


The 15th century rose from the ruins; attempts at reform prepared for the renaissance of the
following century. The Preachers kept on in positions of prominence in the intellectual and
spiritual world. Three provinces shared the territory of France at the beginning of the century:
Toulouse, the first one constituted by St. Dominic, Provence, detached from it in 1301 and the
immense province of France, extending from Angouleme to Liege, from Metz to Quimper, and as
far as Grenoble and Annecy.



	The theologians of the Order played a significant part at the Council of Constance (1414;
cf. Mortier, vol. , 4, p 95; on the role of the Inquisitor, Jéan Polet, see p, 100), at Basle (1431;
Mortier, vol. 4, pp. 282ff), at Ferrara and Florence. The French provinces produced two of the
most outstanding Masters General of the century, Bartholomew Texier (1426-1449) and Martial
Auribelli (1453-1462 and 1462-1473).  For, after the barren 14th century, a renewed spiritual life
blossomed under the first attempts at reform. In the south there were the efforts of Stephen
Lacombe, Provincial of Toulouse from 1378-1383 (cf. G. Meersseman, Etude sur l'ordre des
freres prêcheurs au debut du Grand Schisme, AFP, vol. 25, 1955, pp. 231-234), and of Bl.
Michael Pages (+1436), at Castres (Mortier, vol. 4, pp. 189-190). The convents of Renel,
Bordeaux, Agen, Montauban initiated a reform movement (ibid., p. 537-538). Through two
letters of cardinal legates and one of Master General Texier, we know that the convent of Lyons
was already reformed in 1433 (Bibliothèque municipale de Lyon, ms GG 115). Among the nuns
of Prouille, uniformity of observance was flourishing by 1430 (Mortier, vol. 4, p. 190).



	Outside the convents, the Preachers carried the word of God everywhere. St. Vincent
Ferrer's extraordinary influence at the beginning of the 15th century spread throughout the
southwest of France and Britanny (cf. Saint Vincent Ferrier, Saint-Alban-Leysse, 1956). In this
latter province, the saint, whose body reposes at Vannes, exerted an enduring influence, renewed
in 1455 by his canonization. In the 15th century also the popular preaching of the rosary
flourished with Alain de la Roche (cf. above, pp. 22 and below, 168).





3. THE SIXTEENTH CENTURY


The French Dominicans took part in the great debates of the 16th century, The most clear-sighted, like St. Thomas before them, labored to Christianize the new Renaissance, but they came
up against a great deal of misunderstanding.



	Several of them, aware of contemporary problems, tried to solve them. First of all there
was the assimilation of antiquity. William Petit, Master in theology at Saint-Jacques, influential
adviser to Francis I, proposed in 1517 an appeal to the humanists, Erasmus and Budé. Peter
Crockaert (+1514), who came from Montaigu, and A. Meygret (+1524) were rather more
scholastic in their commentaries on Aristotle (between 1510 and 1519). One of the best
philologists of Italy, A. Giustiniani (+1536), was a professor for five years at Saint-Jacques.
Giocondo of Verona (+1517), summoned to Paris by Louis XII (1495), was not only the technical
engineer of the bridge of Notre Dame, but also a humanist greatly esteemed by Budé.



	When it came to a return to the Gospel, William Petit protected men such as Reuchlin and
Lefèvre d'Etaples, Giustiniani published in 1516 a Psalter in Hebrew, Greek, Arabic and Chaldean.
Meygret, in a resounding sermon in Rouen, tried to separate the Gospel from spurious traditions.



	But especially from the north came a great surge toward reform: within the Order it took
shape in the Congregation of Holland (cf. below), outside the Order in the devotio moderna. One
of the supports of Standonck was John Clerée, who joined the Congregation of Holland, was
appointed by the Master General in 1501 to reform Saint-Jacques, and himself became Master
General in 1504.



	Shortly afterwards, a powerful theological renewal crystallized about Francis de Vitoria
who resided in Paris from 1507 to 1522. His disciples occupied the chairs of Paris for two
generations. Among others were Matthew Ory (+1557) and John Benoit, whose lectures were
attended by Ignatius Loyola and his companions. About the same time appeared the first Parisian
edition of the Summa of St. Thomas. See R.G. Villoslada, La Universidad de Paris durante los
estudios de Francisco de Vitoria, coll. Analecta gregoriana 14, Rome, 1938.



	The first half of the century was filled with controversies against innovators. There again,
the Dominicans were very aware of current trends. To the names of William Petit and Matthew
Ory must be added Peter Dore, one of the most read of the spiritual writers. Stephen of Paris
answered Calvin with his Christiani hominis institutio (Paris, 1552), Peter Godebille became, at
the conferences at Poissy, one of the sharpest adversaries of Theodore de Bèze (1561). See M.D.
Chenu, L'humanisme et la réforme au college de Saint-Jacques de Paris , in Archives d'histoire
dominicaine, vol. 1, Paris, 1946, pp. 130-154.



By preaching at court and directing royal consciences, the Preachers influenced the highest
spheres of society: John Clerée and Yves Mahyeuc were royal confessors; Matthew Ory, Prior of
Saint-Jacques, had the confidence of Francis I. The king trusted to him his sister, Renée de Valois,
who was leaning toward Luther's ideas. James le Hongre preached in 1563, the funeral oration of
Francis de Guise. John of Guiencourt (+1553) was Francis I 's preacher; James Foure (+1578),
preacher to Henry II and Charles IX.



	The episcopate was worthily represented among Dominicans: William Petit, who became
Bishop of Troyes, Stephen of Paris auxiliary bishop of Rouen to Cardinal de Vendome, and
especially Yves Mahyeuc of the reformed Congregation of Holland., who in his diocese of Rennes
(1507-1541) carried on an admirable apostolate of devotion to the poor, of clerical renewal and of
defense of the faith (Henri Poisson, Une lumiere de l'Ordre des Freres precheurs, Yves Mahyeuc,
place not indicated, 1957).



	For the context of the reform movement in France, see DS, vol. 5, col. 896-910, and the
bibliography, col. 891-892.





4. SEVENTEENTH AND EIGHTEENTH CENTURIES





	Movements.

	The reforming movement.

	Spiritural Leaders.

	Revolutionary Crisis.




1. Movements

In the course of the 17th and 18th centuries, Dominicans continued to confront contemporary
problems. Sometimes they went too far, and got involved in politics. They intervened in
movements which were disturbing public opinion: Jansenism, Quietism, Gallicanism. The
Janesinists often attempted to compromise them under the pretext that they were not Molinists. If
some of them, like Noel Alexandre (+1724), were not strictly orthodox, many were great
theologians: Francis Vermeil (+1657), Vincent Baron (+1674), Vincent Contenson (+1674),
Antoninus Reginald (+1676), Mortier, vol. 7, pp. 57-61), Alexandre, like many of his confreres,
undertook the defense of Gallicanism in his Historia ecclesiastica (Quetif-Echard, vol. 3, pp. 380-398; Mortier, vol. 7, p. 131). Antoninus Massoulie became the uncompromising adversary of
Quietism while Louis Chardon and Alexander Piny were much more balanced on questions
dealing with mysticism. In the 18th century) Dominicans, such as Bernard Lambert (+1813), were
particularly absorbed in controversies with the Encyclopedists and philosophers. In the scientific
field, James Goar (1601-1653) and especially Michael Lequien (1661-1733) continued by their
important studies the return to Christian antiquity.



	At that period, as in the preceding century, Dominican bishops (between 1623 and 1676,
in the entire Church there were only 5 cardinals and 152 bishops) made an effort to exert a
profound pastoral influence; some by their writings, for example, Nicholas Coeffeteau, Bishop of
Marseilles. Others, like Noel Deslandes (1569-1645) in his diocese of Tréguier, were
accomplishing a task like Mahyeuc's in the preceding century.



	Dominicans stepped aside for no one in apostolic activity. They joined in the movement of
preaching to the people. The General Chapter of Rome in 1677 enacted an ordinance in favor of
such missions (MOPH, vol. 13, pp. 164-165). The Master General, Antoninus Cloche, in his first
circular letter seriously discussed the subject (1686). He especially encouraged the Congregation
of the Blessed Sacrament, one of whose special objectives was the missions. In Britanny as in
Provence, convents became centers of this type of apostolic preaching. Devotion to the rosary
took on a new impetus; almost every parish, at least in the rechristianized areas, then possessed its
confraternity of the rosary. In still another way Dominican spirituality penetrated the world by
means of pious groups, and particularly by lay fraternities of the Third Order, attached to various
convents.



	At Toulouse, for instance a fraternity which encompassed all classes of society was
revived by Sebastien Michaelis, This Congregation of St. Catherine of Siena, whose Règlement
(1595), he wrote, took over important charitable services in the city; cf. M,-TH. Porte, Esprit
social et charité: le Tiers-Ordre dominicain a Toulouse au XVIIe siècle, in Annales du Midi, vol.
70, 1958, pp. 161-180, Likewise in  Clermont in Auvergne, where the Tertiary, Marie Paret, died
in the odor of sanctity on July 16, 1674, Richard Guillourou, her director, collected her very
beautiful letters (R. Guillourou, La Vie de Soeur Marie Paret du TiersOrdre de saint Dominique,
Clermont, 1678). In the whole central plateau the Third Order was widespread. Was it the
enduring fruit of St. Vincent Ferrer's preaching? In the Vivarais (Languedoc), the Tertiaries were
known as the "beatified.". In Auvergne they were very popular under the name of "menettes"
(equivalent to nun) and devoted themselves to all manner of charitable works. At the end of the
18th century, one of them, Catherine Jarrige (1754-1836), "Cathinon," played an extraordinary
part in the Mauriac region during the Revolution by aiding proscribed priests in their ministry and
thus contributing to the preservation of the faith (M.-C. de Ganay, La menette des prêtres,
Catherine Jarrige, VS, vol. 6, 1922, pp. 374-393; V. Marmoiton, La vie héroïque de.., Toulouse,
1956).



	In Brittany, "houses of tertiaries" taught catechism to children, applied themselves to
needlework and attended the sick.



	All of these achievements and still others contributed to forming a humble and broad
spiritual atmosphere to which, much earlier, Julienne Morell, a nun of Avignon, (1594-1653),
bore witness in her commentary on St. Vincent Ferrer's Traite de la vie spirituelle (Lyons, 1617).
With such a heritage the irreligion of the 18th century would accomplish little, and the Revolution
could not shake the loyalty.



	Dominicans also participated in the eremitical movement of the 17th century and up until
the Revolution, particularly in Savoy and the Tarentaise. Auguste de Sales, Bishop of Geneva,
entrusted to them the hermitage of Voiron. Among the hermits was Peter Molliet (+1637). A
certain Paul Molliet is mentioned at the hermitage of Notre-Dame des Chateaux in Beaufort.
Theophilus de Chevron-Villette, Archbishop of  Moutiers, entrusted to the Dominicans of the
hermitage of Mont-Saint-Anne at Villette the formation of some clerics, who, as a matter-of fact,
did not put in an appearance.




2. The reforming movement.





THE CONGREGATION OF HOLLAND AND ITS SPIRIT.


A separate destiny affected the reform coming from the north through the Congregation of
Holland because of its profound influence on the spiritual life of the French Dominicans. This
movement originated in Italy under the influence of Saint Catherine of Siena and was propagated
by Raymond of Capua. By the end of the 15th century, convents of the Order extended over the
greater part of France. This movement is described in the acts of the Chapters of the congregation
and in the treatise De reformations, published by John Uyt den Hove in 1471, in reply to a request
for information by Charles the Bold (A. De Meyer, La Congrégation de Hollande, Liege, no date,
pp. 321-323; below, pp.   ).



	The reform revitalized certain religious observances intended to produce real detachment
and to awaken souls to the contemplative life. Primitive poverty and austerity were revived.



	"No second habit and none made of fine London fabric; no change of habit for summer
and winter... Twice a year superiors will make the rounds of the cells, and whatever he finds
stored there or superfluous will be brought to the common clothes-room (p. cx) " Total
abstinence from meat was again in force; there must have been some difficulty about this, since
they made a special point of it. No pocket money or savings of any kind was permitted, even to
cover the expenses of travel for studies or degrees to be obtained.



	An abuse attached to the existence of boundaries was also suppressed; this name
(termes)was applied to the territory reserved to each preacher, where he observed the fruits of his
preaching. The "territorial" preachers were henceforth subject, in their activity outside the
convent, to minute regulations: "They should be two and they should remain together.., they
should present themselves at the convent every two weeks for confession. They could only lodge
with persons who were entirely worthy and irreproachable (p. cxvii)." The "territories" could not
serve as an asylum for fugitive religious.



	It seems that there was also a desire to liberate the Fathers from material responsibility by
reviving St. Dominic's attempt which had not been carried out: "The duties of procurator, syndic,
vestiarian and infirmarian were entrusted to lay brothers or lay people who were oblates or
tertiaries... The lay brothers, sometimes sufficiently well educated or even professionals, seem to
have been quite aware of their value and usefulness, if not of their necessity. Over and over again
at convocations it was found needful to put them in their place and remind them of the respect
and service they owed to priests (pp. x-cxi)."



	The contemplative life is impossible without silence. This point was constantly mentioned
in the capitular acts. Many convents at that time were open to every comer.  Cloister was re-established (p. cxi).



	The acquisition of university degrees also led to abuses: men were ambitious for academic
degrees and their privileges. The Congregation of Holland reacted energetically. Not that they
were satisfied with elementary education, but documents prove that they did not force students
into universities without good reason; as a matter of fact, the Congregation had many masters of
theology or men who possessed other university degrees. (pp. cxiv-cxv).



	Finally, liturgical life was flourishing. Requirements regarding the choral life manifested a
deep religious sense: "Attendance at the Office, both by night and by day, is required of all...
When the Office has begun, the prior should look to see if any are missing and have them sent for.
It is forbidden to leave the choir without permission. The Office should be intoned majestically,
then there must be unison in the psalmody (p. cviii)." All that  smacks of worldliness was
forbidden in the playing of the organ and in the singing (pp. cxv-cxviii).



	Thus, the atmosphere was conducive to development of the spiritual life. In general, these
measures produced a detachment from creatures, liberating the soul and favoring a life more
closely united with God, as well as more zealous for the salvation of souls. They were not,
however, innovations: the General Chapters were recommending at that very time what the
Congregation of Holland accomplished.



This spirit, at the height of its development in the 15th century, was encountered again, with
increased austerity, in Sebastian Michaelis, who inaugurated a second reform at the end of the
16th century in the south and in Paris; and even more in Anthony Le Quieu and his Congregation
of the Blessed Sacrament, the reformed branch of Provence.



SKETCH OF THE DEVELOPMENT OF THE REFORM.


To situate these spiritual currents more precisely, let us indicate the bonds of filiation among the
various reform movements in France from the beginning of the 15th century up to the Revolution.



	1) The Congregation of Holland. -- The first reformed convent in the north was in The
Hague, founded in 1403 by Conrad of Prussia, faithful disciple of John Dominici, himself at the
head of the reform in Italy. A little later, some religious who had lived as students in the reformed
milieu of Bologna returned to Rotterdam, where they instituted the reform. It spread from there
to the recently founded convent of Calcar. But the great artisan of reform in the Netherlands was
John Uyt den Hove (+1489). He also, it seems, witnessed the reform in Bologna and persuaded
his brothers at Gand to adopt it. Shortly before, in 1455, the Provincial of France, John Louvrier,
appointed Uvt den Hove vicar of the "nation" of Picardy, a position of great influence. In 1457,
the Master General, Auribelli, approved the constitution of the Congregation of Holland. Modeled
on that of Lombardy, it comprised the convents of Lille and Gand (Province of France),
Rotterdam, The Hague, Calcar (Province of Saxony), and a new foundation in Brussels. On
October 8, 1464, the Congregation was juridically erected. It spread constantly throughout
Europe during the 15th century. In France, convents extended from Nantes to Annecy.



	2) The Congregation of France. -- In the south, Blessed Andrew Abellon was named vicar
of the reform at the convent of Arles (1432). However, representatives of the Congregation of
Holland had to come to the rescue. On May 6, 1497, Master General Toriani, at the injunction of
Cardinal Carafa, protector of the Order, erected the reformed Congregation of France, grouping
together four convents of the Province of Toulouse (Albi, Castres, Auvillars, Auch) and four of
the Province of Provence (Aries, Marseilles, Béziers, Clermont-de-Lodeve). The reformed
Congregation of France lasted until 1569, at which date it was transformed into the Province of
Occitaine.



	3) The Congregation of Holland spread and was divided. In 1502 the Convent of Saint-Jacques in Paris was reformed and became the leader in uniformity of observance. At Louis XII's
request to Leo X in 1514, the French convents of the Congregation of Holland were erected into
an autonomous congregation called Gallican, with 22 convents; by 1573 it numbered 27. The
Congregation of Britanny became autonomous at about the same period.



	4) The 17th century. -- The primitive spirit did not endure and again the need for reform
was felt. Sebastian Michaelis undertook the work. Having entered the convent of Marseilles of the
Congregation of France in 1560, after years of effort he obtained from the Master General,
Galamini, thanks to the intervention of Henri IV, the erection of the reformed Congregation of
Occitaine (September 22, 1608), grouping together the convents of Toulouse, Albi, Béziers,
Clermont-l'Herault, Saint-Maximin with the vicariate of Sainte-Baume, Castres and Montauban.
The definitive impetus to reform came only with the foundation in Paris of the reformed convent
of the Annunciation in Faubourg Saint-Honoré  (1613). Michaelis died in 1618. At the request of
Louis XIII, the Congregation assumed, in 1629, the name of Saint-Louis and included 18
convents.



	Upon that Congregation a more rigorous reform was grafted by Anthony Le Quieu, with
the Congregation of the Blessed Sacrament, Father Anthony entered the convent of the
Annunciation in 1622 and founded his first reformed convent in 1636 at Lagnes, near Avignon.
He died in 1676. The Congregation of the Blessed Sacrament spread in the Comtat-Venaissin
(Avignon of the Popes) and in Provence.



	A third convent, under the patronage of St. Dominic, was founded in Paris in 1631. The
Master General, Turco, intended it as a general novitiate to extend the spirit of reform throughout
France. The plan failed principally through the opposition of John Baptist Carré, the first prior of
that convent, who wanted to develop it into an autonomous congregation.



	The Congregation of St. Louis did not continue as a unit. Rivalries obliged the Masters
General to further separations. The convents south of the Loire in 1646 joined the reformed
Province of Toulouse while the Congregation claimed the convents situated in the north. As for
the Gallican Congregation, it became about the same time the Province of Paris.



	In 1650, at the accession of Master General John Baptist de Marinis, the Order in France
numbered five provinces: Toulouse (reformed), France, Provence, Occitaine, and Paris; three
Congregations: Saint-Louis, Brittany (with 7 convents), and Blessed Sacrament. To these we
must add a group of non-reformed convents of the Province of Toulouse, under a vicar general,
and the convent of Saint-Dominic of Paris, the general novitiate, immediately under the direction
of the Master General.



	Such divisions were not propitious for the future. Moreover, they went counter to the
original organization into provinces conceived as ed.territories to be evangelized. Nevertheless,
the reform movement had time to produce abundant fruits, especially during the 17th century.




3. Spiritual Leaders.



15th AND 16th CENTURIES.


Few names are outstanding among the French Dominicans of the 15th century. This is not
surprising, if one considers that during the first part of the century the country was devastated by
the Hundred Years' War and the convents destroyed. It was only gradually that the results of the
reform became apparent,



	In the south, Blessed Andrew Abellon (+1450), Prior of St. Maximin's in 1419, then vicar
of the reform at the convent of Arles, introduced observance at Aix, then at Marseilles and
Avignon. In the north, John Clerée (1455-1507), vicar general of the Congregation of Holland in
1499, introduced the reform at Saint-Jacques. A friend of Standonck, and austere, he gave the
reform in France an enduring impetus. His Sermones quadragesimales (Paris, 1520) and De
adventu (Paris, 1522) have a simple, evangelical style. -- William Pepin (+1533) was a preacher of
renown: Sermones dominicales.., 2 vol., Paris, 1529-1530; etc., William Petit (1480-1536), one of
the leaders of the religious-and academic reform at Saint-Jacques, produced some works in the
style of the morelists of the beginning of the century: Jardin de la foi, Paris, 1537; La formation de
l'homme et son excellence.., with the Viat de salut, Paris, 1538; etc.



	The rosary devotion, promoted by Alain de la Roche (+1475) (DS, vol. 1, colt 269-270),
found a propagator in Michael François (+1502) (See DS, vol. 5, col. 1107-1115); it inspired a
number of devotional works, especially in the 17th century.



	In the course of the 16th century certain spiritual trends appeared in France, in which,
while preserving their originality, the Dominicans became involved. Among them, Peter Doré
(+1569) was a prolific and widely read author, He developed the themes of conversion, the desire
and love of God, His style, replete with imagery, placed him among Dominicans at the head of the
devout humanists, He was not, however, a first-rate writer; his style is heavy and verbose. See
DS, vol. 3, col. 1641-1645.



	Spirituality could also have learned something from the preachers and controversialists.
We merely indicate a few names: John Reynard (+before 1515), sermons De peregrinatione
generis human) and De infirmitatibus generis human) (Lyons, 1515). -- Peter Divole (+1568), Dix
sermons de la sainte Messe et ceremonies... and Instructions et sermons pour tous les jours de
carême (preached at Chartres in 1558). Paris, 1577). -- Anthony Abelly, La manière de bien prier
avea la vertu et efficace de l'oraison.., Paris, 1564; Sermons sur les Lamentations du saint
prophète Hierémie, Paris, 1582. -- Etc.



SPIRITUAL LEADERS OF THE "GOLDEN AGE" (Age of Louis XIV).



	1) Among those in the front ranks of the reform, Sebastian Michaelis held first place, both
in time and in influence. The reformer appeared as a somewhat exclusive personality; he took over
the customs inaugurated by the Italian or Spanish reformers, adding a rigidity and seriousness
which anticipated the French grand siecle. He was not exempt from a certain narrowmindedness
which led him, for example, to disperse the splendid library of Saint-Maximin. Another trait of the
man was his taste for the marvelous; hence his Admirable histoire de la possession et conversion
d'une pénitente, supported by his discours or Traité des esprits (Paris, 1613) which went through
a number of editions. Francis Dooms (+1635), a specialist in exorcisms, whom Michaelis
summoned to his side, was one of his dearest companions and helped him to found the convent of
the Annunciation.



	More attractive and also better balanced was, it seems, the personality of Michaelis'
disciple, Peter Girardel (+1633). We know him through the account of his life written by his
nephew, Francis Girardel, a priest. About 1595, he was associated with a pious group in Paris,
directed by Carthusians. He was induced by a certain Father Bourguignon to teach humanities to
the Dominican novices in Toulouse. Attracted by the reform of Michaelis, then Prior of Toulouse,
he took the habit. What was outstanding in him was a great devotion to the Passion and the
Wounds of Christ. Extant is his Ascetica orationis dominicae commentatiuncula, a sort of exercise
of the presence of God for the seven days of the week, valuable enough to be long attributed to
St. Teresa (ed. in Arnauld d'Andilly, Oeuvres, vol. 7, Paris, 1670, pp. 627-647). Most of the
religious we shall encounter were formed by Girardel or lived within his sphere of influence.



A notion of the ideal of the reform can be grasped by reading the brief  biography of Brother
Simon Balièvre (+1622), written by Louis Chardon (in Année dominicaine, March 26). Especially
noteworthy were his modesty of demeanor, respect for superiors and his obedience, assiduity in
choir attendance and spiritual reading (cf. introduction of F. Florand to La Croix de Jésus by
Louis Chardon, Paris, 1937, pp. xxvi-xxvii).



	2) The principal spiritual authors of the century were all marked by contemporary spiritual
currents: the undeniable influence of Francis de Sales, Bérulle and his school. Nevertheless, as F.
Florand has said of Chardon (ibid., p. cxlvii), they cannot be said to belong to those schools.



	a) Louis Chardon (1595-1651; DS, vol. 3, col. 498-503) recalled the mystical current
proceeding from the Rhinelanders; his translation of the Divines Institutions des leçons de la
perfection (Paris, 1650), a compilation of texts from Eckhart, Tauler, Ruyebroeck, etc. give
evidence of the enturing influence of the Nordic mystics (DS, vol. 5, col. 920-921), The doctrine
of abandonment found in Chardon an original development in his great work La Croix de Jésus
(Paris, 1647). Its essential theme is that Christians are all the more tried by suffering as they are
more united to Christ by grace. This doctrine rests upon the dogma of the Mystical Body; the
importance which the latter assumed in the mysticism of the Rhineland is well known, in Eckhart,
for example. But here this doctrine accentuates to excess the suffering aspect of the life of Christ.
The austere reform of Michaelis, based upon afflictive penances, perhaps oriented the thinking of
Chardon in this direction.



	The spirituality of Chardon held a rather important place at this period. True, neither
Massoulie nor Piny mentioned it their silence was perhaps motivated by certain overtones of
Quietism. But a relationship cannot be denied between Chardon and some passages of John de
Rechac and de Billecoq. It should be remarked that John de Rechac and Francis Penon were
censors for the Divines Institutions and approved them.



	b) Alexander Piny (1640-1709-) moved in the same milieu as Chardon. After sixteen years
at Saint-Jacques, beginning in 1690 he found strict observance once again in the convent of the
general novitiate, St. Dominic's. His spirituality was centered in abandonment and pure love. If at
times quietist expressions appear under his pen, his explanations are satisfactorily orthodox.



	For example: "Perfection," he wrote, "is acquired not so much by doing as by letting be
done." But, as H. Bremond observed (vol. 8, p. 104) one never wills more intensely, more
voluntarily, than when one wills "to be done unto." Piny was precise about it: "We do much more
by accepting peacefully the powerlessness into which God sometimes casts us, so as to make us
unable, for instance, to pray (ibid., p. 105)."



	Spiritual works:



	L'état du pur amour ou conduite pour arriver a la perfection par la seul Fiat.., Lyons, 1676;


	La vie de...Marie-Madeleine de la Sainte-Trinité, Annecy, 1679; Lyons, 1680;


	La Clef du pur amour, ou manière et secret pour aimer Dieu en souffrant.., Lyons, 1681;


	L'oraison du coeur, ou la manière de faire oraison parmi les distractions les plus crucifiantes de
l'esprit, Paris, 1683;


	Le Plus Parfait ou voie intérieure la plus glorifiante pour Dieu..., Paris, 1683;


	Retraite sur le Pur Amour ou pur Abandon à la divine Providence, Paris,1684;


	La Vie cachée ou pratiques intérieures cachees à 'homme sensuel mais connues et trè bien
goutées de l'homme spiritual, Lyons, 1685;


	Les trois différentes manières pour se rendre interieurement Dieu présent et par l'une des trots,
pour toujours marcher en la présence de Dieu, Lyons and Paris, 1685; etc.




	See H. Bremond, Histoire littéraire.., vol. 8, pp. 78-178; Quétif-Echard, vol. 3, pp. 117-120.



	c) Next to Piny we should place John Fracis Billecoq (1631-1711); DS, vol. 1, col. 1619;
Bremond, vol. 8, pp. 424-433). More of a mystic than has sometimes been claimed, certain of his
traits resemble closely those of Chardon. Among Les Voyes de Dieu (Amiens, 1693), there are
two principal courses: the way of consolation and the way of interior trials. The first takes
account of a certain experience of God in a conscious union. The soul is joyful because its whole
life is in harmony with the divine order. More than in itself, this consolation is recognized by its
effects, among others, recollection. Nevertheless, Billecoq seems to have a preference for the
second way, as less subject to illusion. Interior trials result from an unsatiated desire, the interior
rending of the soul which does not yet belong entirely to God and especially from the resistance
caused by defects and traces of sin. Here again, the author seems to be speaking from experience.
The Instructions familières sur les ratiques de la vraie dévotion (Abbeville, 1673) , is worth
consulting.



	d) Anthony of the Blessed Sacrament Le Quieu (1601-1676); DS, vol. 1, col. 719)
produced a work which was quite individual in the spiritual as well as the apostolic field. Sent in
1631 to the convent of Avignon as Master of Novices, he aimed at founding convents of strict
observance. His plan aroused a storm of opposition. In 1636, however, he managed to begin his
work and soon became vicar general of the Congregation of the Blessed Sacrament.



	In the villages he founded very poor, small convents destined to rechristianize the rural
areas by means of missions. The conventual religious life was distinctly marked by devotion to the
Blessed Sacrament. The Sisters of the Blessed Sacrament, a congregation founded by Le Quieu in
1659, maintained perpetual adoration. This Congregation is still in existence. He also insisted
upon devotion to the rosary. Many paintings of that period illustrating the rosary, in all the
churches of Provence, recall his memory such as the chapel of the mysteries of the rosary,
attributed to Mignard, at Bédouin, Vaucluse.



	His spirituality was oriented toward total abandonment to the will of God or the "ecstasy
of the will" for which one prepares by progress in detachment. It resembles the Ascent of Mount
Carmel of John of the Cross and perhaps even more the Nordic mystics (La véritable voie pour
arriver bientôt a la plus haute perfection par les exercices de dix jours. The Aviignon edition,
1685, is worthless. The authentic text is that of ms 574 in the municipal library of Avignon, a ms
which may well be written by Le Quieu). He had a great devotion to the person of Christ
especially in the Eucharist, but also in his infancy and in the mysteries of his redemptive love. La
Vie cachée et divine jeunesse de Jésus, depuis la douzieme année de son âge jusqu'à la trentième
(Avignon, 1659) is the only work published by Anthony Le Quieu. A good portion of his works
was edited in a single volume by M.-A. Potton (Lyons, 1864 ; etc.),  unfortunately with a good
deal of alteration. In addition Discours sur les grandeurs du Saint Nom de Jésus, (published in Vie
dominicaine, Fribourg, Switzerland, vol. 19, 1960) and some letters, partly unpublished, contain
beautiful pages on conformity to the will of God and on the Eucharist.



	The most important source is the life published by Archangel Gabriel of the Annunciation
Turdan (+1695) (Avignon, 1682) in two volumes. Turdan, in unpublished correspondence,
developed the teaching of Anthony Le Quieu, especially on the Eucharist, in a somewhat
bombastic style.



	3) A final group of Dominicans, who reacted against the mystics, was represented
principally by Antoninus Massoulie and Vincent Contenson, each quite distinct from the other.



	Antoninus Massoulie (1632-1706) occupied important posts during the reform: Master of
Novices at the general novitiate, elected Provincial at Toulouse (1679), named Prior of the
general novitiate (1684), inquisitor at Toulouse, etc. Throughout the year he had to concern
himself with Quietism and Jansenism and to engage in the controversy over Molinism. It was
perhaps due to those circumstances that he acquired the reputation for being anti-mystical. In a
rather dull style his work presents a very classical, one might say almost matter of fact, doctrine:
teaching on the virtues and methodical meditation. But this portrait would be incomplete were we
to fail to observe that he recommends devotion to the presence of God and the desire for union
with God; the affective aspect is indeed present in the prayer he he recommends. On the other
hand, any boldness of expression frightens him, Perhaps this is why he does not mention either
Chardon or Piny, He does bear a certain relationship, nevertheless, to those "spirituals," notably in
the emphasis placed on suffering: according to him, "the whole life" of Christ "was a continual
agony" (Traité de l' amour de Dieu, Paris, 1703; 1866 ed., p. 489) and the love of the cross is the
most assured sign of our love for God. Rather than in the Traité de la véritable oraison (Paris,
1699) or the Traité de l'amour de Dieu, both essentially polemic works against the quietists, we
must look for his spiritual doctrine in the Méditations de saint Thomas sur les trois voies
purgative, illuminative et unitive pour les exercices de dix jours (2 vols., Toulouse, 1678), which
served as a manual of spirituality for generations of novices.



That title is somewhat questionable, for Massoulie depended too often on inauthentic texts.
Although the plan is classical, the last chapters are the most original. Massoulie also published a
Traité des vertus, but Echard, relying on the evidence of E.-T. Soueges, attributes it to John He
Senarens (+1645) (Quétif-Echard, vol. 2, pp. 575-576). Massoulie was one of the authors who
exerted the greatest influence in the Order until the end of the 19th century.



	Vincent Contenson (1640-1674; DS, vol. 2, col. 2193-2096) was a friend of Massoulie,
with whom he became associated in the general novitiate. In his only work Theologia mentis et
cordis, Contenson tried to steer a course between speculation and piety; the book therefore sometimes assumes an affective quality. That is the sole originality of Contenson. He rarely speaks of
mystical states. His tender devotion to Mary in a treatise placed at the end of the 10th book,
where his expressions sometimes recall St. Bernard. -- See his notice in the Dictionnaire de
spiritualité.



	4) In the entourage of these leaders, other spiritual authors, not of the first rank, are
nevertheless worthy of note.



	a) Christian Humanists:


	John Bernard (1562-1620), whose style is often truculent and his thought lacks originality (Le
grand Trésor des ardons et indulgences de la confrairie... du rosaire, Saint-Omer, 1606; Le Fouet
divin des jureurs, parjureurs et blasphémateurs du très saint nom de Dieu, de Jésus et des saints,
Douai, 1618).


	Nicholas Coeffeteau ed.(1574-1623); see DS, vol. 2, col. 1022-1023; add to his works La
Marguerite chrétienne, Lyons, 1602.


	Charles Roussel (+1648). Les merveilles de la Croix Trattées par vingt discours prédicables
(Paris, 1608); La juste défense des grandeurs de la Vièrge... (Evreux, 1625); L'ouverture des sept
sceaux faite par less sept comes de l'Agneau (Paris, 1627; sermons on the Virgin).


	Thomas Le Paige (1597-1658). Le manuel des confrères du S. Rosaire.., avec plusieurs belles
louanges de Vierge Marie... De plus une belle méthode pour faire les plus communes actions...
avec profit et mérite Nancy, 1625); L'homme content, oeuvre pleine de graves sentences... Paris,
1629).




	b) The group at the convent of Faubourg Saint-Honoré:


	James Farnier (+1639), Briève méthode de méditer dédiée a toutes les personnel dévotes qui
visitent ou servent les pauvres malades... (Paris, 1618); La Clef du paradis... par l'entremise de
cinq dévotes stations... sur la passion  (2nd ed., Paris, 1621).


	John Baptist Guillerme (1591-1649), Exercices spirituals... pour déraciner l'amour-propre
(Vendome, 1648).


	John of St. Mary Giffre de Rechac (1604-1660), Les Vrays Exercices et solides pratiques de la
vie spirituelle et religieuse (4 vols., Rouen, 1638-1640); Les Exercices spirituals de la vie
chrétiénne et religieuse avec une méthode facile pour la pratique des versus (2nd ed. Paris, 1685);
works on the rosary and biographies.


	Vincent Baron de Rieux (1604-1670), Le christianisme etabli sur les quatre principaux mystères
de la foi (2 vols., Paris, 1660).


	Paul Morvan (+ after 1679), Les Sacrés stratagemes de Jésus-Christ (Paris, 1668).


	Anthony Chesnois (+1685) (DS, vol. 2, col. 825-829).


	Dominic Le Brun (1611-1688), Règlemente et entretiens spirituals pour une âme aspirante a la
perfection chrétienne et religieuse (very fine pages on prayer and aridity), Les sainctes
occupations d'une âme chretienne en présence du très Saint Sacrement de l'autel (meditations on
the life of Jesus continued in the Eucharist), Miroir d'une âme chrétienne et religieuse pour une
retraite de dix jours (meditations on death), Vie de Jeanne Chalons d'Anthecourt, all of these in
mss (National Library, French mss 24818, 24815, 24836, and new acquisitions 4128). Le Brun is
an outstanding representative of French spirituality.


	Lazarus Dassier (+1692) (DS, vol. 3, col. 39-40).


	Oliver Fournier (1628-1694), Actes de foi, d'esperance, d' amour de Dieu et de contrition, avec
des méditations sur la volonte de Dieu... (National Library, French mss 24800).




	To these may be added the historians Thomas Soueges (+1698), initiator of the Année
dominicaine, James Quétif (+1698) and James Echard (+1724) (cf. Mortier, vol. 7, pp. 329-339).



	c) Authors from other convents:


	Reginald Chabanac (+1618), Merveilles du sacre Rosaire, Toulouse, 1613.


	Augustine Baretti (+1620), Italian preacher to Catherine de Medicis, Doctes et rares sermons
sur les évangiles et festes de l'Avent... (Paris, 1617); Trésor des plus excellentes versus... (Paris,
1618); etc.


	John Senarens (+1654), Traité sur les versus religieuses, published by Massoulie at the end of
his Meditations de saint Thomas.


	Claude Joseph Fournet (+1689) (DS, vol. 5, col. 747-748); in addition the Lettres spirituelles
de.., presented by J. Le Brun, in Vie dominicaine, Fribourg, Switzerland, vol. 22, 1963, pp. 177-188.


	James Teyssier (+1695), Exercice d'aimer toujours la Reine du Ciel... (Beziers, 1675); a life of
the Virgin, title unknown (Valence, 1686).


	Charles Bouquin (+1698), Latin commentary on the Lauda Sion Salvatorem (folio vol., Lyons,
1677); De l'origine, antiquité, excellence et utilité de l'état religieux... (Lyons, 1689).




	Let us point out the paucity of spiritual writings in the west of France, where Preachers
produced only a few works of devotion, mostly on the rosary.



EIGHTEENTH CENTURY



The Dominican 18th century in France may not be considered as a period clearly distinct from the
17th. The authors who published in the first fifty years followed the example of their predecessors
who were still being read. But spiritual works were infrequent. Interests lay elsewhere: debates on
the subject of Jansenism, replies to the attacks of the Encyclopedists and philosophers, disturbances arising in the Order through, the commission of regulars (1768; cf Mortier, vol. 7, pp.
399-406). Writers dealt with apologetics and controversy; even the preachers directed their
sermons to such topics.



	John Baptist Rousseau, Avis sur les differens etats de l'oraison mentale (anonyme, Paris, 1710;
collection Bibliothèque ascétique dominicaine 7, Paris, 1901).


	François Cauchemer (+1713), Traité de piéte sur les avantages de la mort chrétienne (2 vol.
Paris, 1707); sermons.


	Ignatius Piconne (+1713) , Le Christianisme eclairci pour affermir la foi et nourrir la piété des
fidèles (2 vols., Amiens, 16941695); other popular works without originality.


	Stephen Foucher de Salles(+1718), Le séculier parfait sans être singulier ou le secret de servir
Dieu dans la perfection parmi le monde... (Paris, 1708); chapters 8 and 9 refute the Moyen Court
of Madame Guyon.


	Francis Mespolie (+1727), Exercices spirituals ou véritables de piété pour honorer Jésus-Christ
et sa sainte Mère, contenues dans le Rosaire (Paris, 1703); Trois sortes d'examen tres utiles pour
faire une confession générale et particulière (Paris, 1706); Règlement de vie selon les maximes de
la perfection chrétienne, et des versus selon saint Thomas (Paris, 1713); Mespolie also played a
part in Mother Marie Poussepin's foundation.


	Charles Gaspard de la Feuille (+ cat 1724), Instruction chrétienne intended for the students of
the Dominican Sisters of Poissy (Paris, 1698); Théologie du coeur et de l'esprit (4 vols., 5th ed.,
Chaumont, 1710; see vol. 3ff on prayer); Réflexions d'une âme pénitente (6th ed., Chaumont,
1712).


	Edward Gundisalve Gautier, Instruction chrétienne en forme de catéchisme sur le saint rosaire
(2nd. ed., Cavaillon, 1742).


	Anthony Touron, Histoire des hommes illustres de l'ordre de saint Dominique (6 vols., Paris,
1743-1749); De la Providence (Paris, 1752); Parallèle de l'incrédule et du vrai fidèle (Paris, 1758);
etc.



	Peter Thomas La Berthonye (+1774), Oeuvres pour la défense de la religion chrétienne (Paris,
1777) and writings against the Deists (complete in Migne, Orateurs sacres, vol. 58, Paris, 1854).


	Charles Louis Richard, shot dead by the revolutionaries (1794), Dictionnaire universel...des-sciences ecclésiastiques (6 folio vols., Paris, 1760-1765); re-edit, under title Bibliothèque sacré,
29 vols., Paris, 1822-1827); Manuel de l'âme pieuse (Liege, 1783); Instructions mélées d'
aspirations, de résolutions, de prieres...pour les dimanches et fêtes de l'année (2 vols., Nivelles,
1787; Lille, no date); 4 vols. of Sermons (1789; Migne, Orateurs sacrés, vol. 67, Paris, 1855).





4. The Revolutionary Crisis.



Certain it is that the work of the reform accomplished in the 17th century was not continued into
the following century. We have indirect evidence of this in published spiritual literature, scarce as
it west end likewise in statistics.



	It is generally admitted (Walz, p. 423) that the French provinces lost a third of their
personnel in the 18th century; the commission of regulars, even in 1768, claimed no more than
1432 Dominicans (cf. L. Lecestre, Abbayes, prieurès et couvents d'hommes... d'apre's les papiers
de la commission des réguliers, Paris, 1902, pp. 113-119; P. Chevallier, Lomenie de Brienne et
l'ordre monastique (1766-1789), 2 vols., Paris, 1959-1960). In 1790, there were still 1173
Dominicans in the provinces and congregations of France (Walz, p. 424). The numerical decline
therefore took place previous to 1768. Should we speak of decadence? A too general acceptance
of this would be unjust; a distinction must be made according to provinces and convents.



	The Congregation of the Blessed Sacrament experienced a real decadence. It dropped
from 85 in 1758 to 55 in 1768 and 26 in 1790. In a series of letters to the Master General (1776-1777), the Novice Master, John Louis Arnaud, deplored the swift decline, the continuance in
office of an unworthy vicar general, a sort of intriguing "philosopher," and requested to be
allowed to join the Trappists. In 1789, three letters from members of the Congregation asked the
National Assembly for its suppression, rather than its reunion with a province. They showed great
concern to assure the religious, materially, of a tranquil life.



	The attitude of the religious when confronted by revolutionary procedures could be
perceived as a sign of the quality of spiritual life that was maintained.



	Xavier Faucher explored this subject at the beginning of the 20th century in the archives of
Santa Sabina in Rome and the French national archives; we make use of his notes (ms, convent of
Eveux sur l'Arbresle).



	1) Replies of the religious to the representatives of the Assembly who came to "liberate"
them from their vows (decree of February 15, 1790). In Paris, on the 19th March, 1790, each
member of the general novitiate declared firmly to the delegates his intention of remaining, with
the exception of one lay brother novice. At Saint-Jacques (May 10), of 23 religious, 12 wished to
stay, 2 to leave; 6 were undecided and 3 Savoyards departed for Savoy. At Saint-Honoré, of 26
religious, 16 wished to leave, one withdrew to the convent on the Rue du Bac, and one was
expelled.



	In the provinces, the attitude of the religious most often indicated their fidelity. For
Annecy, an official report of 7 fructidor, 2nd year, mentions 4 expelled and 6 settled elsewhere.
According to one list, Arras had 7 expelled. At Bergues (April 28, 1790), 19 choir religious and 7
lay brothers out of 8 declared their wish to remain together in their Order and live according to
the rule of their institute; 18 of them were expelled. At Lille (May 11, 1790), 3 renounced
common life; 12 choir and 3 lay brothers decided to remain. At Bordeaux (April 26, 1790), 12
wished to live and die in the Order; 6 could not make up their minds at the moment; 9 wished to
leave. Among those in Toulouse, 3 were expelled, 8 incarcerated; this convent seems to have
preserved a certain fervor, at least until the middle of the century; in 1755-1756 professions are
indicated as having taken place at one or two o'clock in the morning, a sign that the night office
was still maintained. The Dominicans of Nantes took refuge in Spain; those of Alsace in
Switzerland, after the law of August 26, 1792; 16 are mentioned at Einsiedeln; however, two
religious went into hiding to service the faithful.



	2) From 1793 on, all community life disappeared and the Reign of Terror began its
depredations. Some of the religious emigrated (for the Pontifical States, see the list in the Actes
des martyrs et des contesseurs de la foi pendant la Revolution, vol. 1, Tours, 1918, p. 415). The
greatest number, it seems dispersed in France itself and it is difficult to trace them. But the
Preachers figure honorably in the martyrology of those detained in prison-ships and strongholds
(Mortier, vol. 7, pp. 421424).



	On the island of Re were 7 Dominicans. Anthony Belin died there; Joseph Charles Garret
died at Guiana; 4 were held at Oleron; John George Thomas was on the ship Deux-Associés, laid
up in the Island of Aix, where he died; 12 Dominicans in the region of Bordeaux; etc.



	Sister Rose (Barbara Jago), a Third Order religious, was executed at Brest on July 30,
1794 (P. Armel, Une fournee du tribunal revolutionnaire de Brest, in Etudes franciscaines, vol.
22, July-December 1909, pp. 26-46).



	There is extant the Journal des prêtres insermentés du diocèse de Tarbes (Bagnères-de-Bigorre, 1905) by Joseph Laspales (1730-1808). This Dominican, confessor to the Sisters of
Prouille, was incarcerated from August, 1793, until March, 1794; after that he took care of the
parish of Laborde and was again imprisoned at Tarbes from February, 1796, until January, 1797.



	Add to the general bibliography the following:


	M.D. Chapotin, Etudes historiques sur la province dominicaine de France, Paris, 1890; Histoire des dominicains de la province de France.
Le siècle des fondations, Rouen, 1898; etc.

	M. Gasnier, Les dominicains de Saint-Honoré, Paris,
1950.

	J. Andrieu, La réforme dominicaine à Toulouse au xviie siècle, an official document of
higher studies from the University of Toulouse, 1960-1961.

	J.D. Levesque, L'ancien couvent des
frères prècheurs d'Angers, Paris, ed.1961.

	C.C. Faure, Le traité des Pyrenées et les couvents du
Rousillon, in Vie Dominicaine, Fribourg, vol. 22, 1963, pp. 114-120; La vie d'un couvent
(Macon) dominicain avant la Revolution, ibid., vol. 23, 1964, pp. 35-62.




	The Inventaire des Jacobins (ms, departmental archives of the Rhone), drawn up by the
Dominican, Simeon Andrew Ramette (1685-1772), presents in its last volume (vol. 4, part 2, fol.
236-283) notices about Preachers of the convent of Lyons; the first ones are copies of Quetif-Echard, but the last ones concerning Ramette's contemporaries are most interesting.


Raphael-Louis OECHSLIN



B. 19th AND BEGINNING OF 20th CENTURIES



1. The Renaissance of the Order. 



Henry Dominic Lacordaire (1802-1861) took the habit in Rome in 1839 and vigorously began the
restoration of the Order of Preachers in French-speaking countries. Dominicans reappeared in
France after fifty years of absence (1843); the province of France was reestablished (1850); the
teaching Third Order was founded (1852), transformed (1923) into a teaching Congregation. The
province of France gave rise to those of Lyons (1862), Toulouse (1865), Canada (1911). The
province of Belgium was reorganized (1860). This impulse, brought to a halt by the expulsions of
1880 and 1903, then by the war of 1914, was renewed each time with fresh vigor.



	Although we are dealing only with the Order here, we must say a word about Dominican
congregations of women, revived in France earlier; the teaching Dominicans of Toulouse were
organized by 1800. The 19th century saw more than thirty congregations, of either diocesan or
papal jurisdiction, most of them in the third quarter of the century (R. Zeller, Les congrégations
dominicaines du Tiers-Ordre régulier, collection Les ordres religieux, Paris, 1924; A. Duval, art.
Dominicaines in Catholicisme, vol. 3, 1952, col. 984-993). On Thérese Dominique FARRE, see
DS, vol. 5, col. 100-102.



	A constant recurrence in the history of the Preachers, this renewal of profound and
observant religious life was manifested by an intense production of spiritual writings.



2. Lacordaire's teaching.



Lacordaire's teaching was entirely supernatural. For him, the Christian life proceeds from faith, a
living faith which-exercises its vitality by close union with Jesus Christ, especially with Jesus
crucified. This life demands the practice of austere virtues, humility and penance; it requires
maganimity and filial abandonment to the will of God. The great preacher expressed this doctrine
in his conferences, his historical works, and above all in his copious correspondence, of which
only a part has been published up to now.



	His influence was very great. With an informed sense of history and a courage explainable
only by his practicality as a restorer, he reestablished in Dominican life the great traditions of the
Order. His sons lived by his spirit. He enriched and deepened the latter by the most intimate
contact with the Order's past and the theology of St. Thomas.



	Bibliography of works and studies: G. Ledos, Morceaux choisis et bibliographic de..,
Paris, 1922; DTC, vol. 8, 1925, col 2422-2424.



	Since then have appeared:


	R. Zeller, Lacordaire, Paris, 1929; Lacordaire et ses amis, Paris, 1939.


	M.-A. Janvier, L'âme dominicaine, vo1. 2 Lacordaire.., Paris, 1933.


	H.-D. Noble, Un centenaire... Le P. Lacordaire ressuscite en France l'ordre de saint Dominique,
Paris, 1939.


	M.-E. Leger, L'obéissance religieuse du P. Lacordaire, Cahiers Saint-Jacques 19, Paris, no date.


	St.-M. Gillet, Lacordaire, Paris, 1952. J. Ridel, Lacordaire, directeur d'âmes, Rennes, 1955.


	M. Escholier, Lacordaire, ou Dieu et la liberté, Paris, 1959.


	A -M. Carre, La rencontre de Jesus-Christ, introduction to Lacordaire, Jésus-Christ, choix de
textes, Paris, 1960.


	P. Baron, La Jeunesse de Lacordaire, Paris, 1961.


	A. Duval, Le rapport du P. Lacordaire au chapitre de la province de France (septembre 1854),
AFP, vol. 31, 1961, pp. 326-364; Lacordaire et Buchez.., in Revue des sciences philosophiques et
théologiques, vol. 45, 1961, pp. 422-455.


	B. Cambula, Il sacerdozio nel pensiero del P. Lacordaire, in Revista di ascetica e mistica, vol. 6.
1961, pp. 482-502. L'Eglise dans l'oeuvre du Pere Lacordaire, texts selected by Y. Frontier,
presentation by H.-M. Feret, collection Unam Sanctam 45, Paris, 1963.




	Some reviews have dedicated a special number to the centenary of the death of
Lacordaire: VS, vol. 104, 1961 (February); Cahiers Saint-Dominique, September-October 1961;
etc.



3. Return to the Sources. 



Good historical studies brought details to light, and even the practice of the observances has
familiarized us more intimately with the spirit. Henry Cormier (+1916), restorer and thrice
Provincial of the province of Toulouse, then Master General, contributed in a special way to this
progress by directly influencing the formation of the young religious. He published (1872) an
Instruction des novices, composed on the lines of the reform of Michaelis. Moreover, from the
beginning of the restoration, Dominican spiritual writers of the preceding century were the object
of new editions or translations. This work has never since been interrupted. Thus the French
reading public has available all or part of the works of Jordan of Saxony, Humbert de Romans,
Venturion of Bergamo, Tauler, Suso, Catherine of Siena, Antoninus of Florence, Savonarola,
Melchior Cano, Louis of Granada, Catherine de Ricci, L. Chardon, Julienne Morell, Thomas
Vallgornera, Anthony Le Quieu, Massoulie, Piny. Several of the works are critical and
accompanied by learned introductions: thus, in recent years, that of Tauler's Sermons (ed.
Hugueny-Thery-Corin, 1927-1935), abd of La Croix de Jésus by Chardon (ed. F. Florand, 1937).



4. Thomism. 



In Dominican spirituality, St. Thomas is much more than one author among others: he is the
theologian. It is to the angelic doctor that Dominican spirituality faithfully adheres.



	After the restoration, studies were organized and developed. Gradually, professors
elucidated the spiritual value of Thomism. Among the best workers in this field two theologians
must be mentioned who succeeded one another as regents of the province of France, Ambrose
Gardeil (+1931) and A. Lemonnyer (+1932). Both reliable Thomists, and in direct contact with
souls through the preaching of priestly and religious retreats, they dedicated a good part of their
intellectual labors to works of spirituality. Edward Hugon, Professor in Rome (+1929), and
Thomas Pègues, regent of the province of Toulouse (+1936), seconded this movement, the
former by clear summaries of Thomistic thought, the latter less by his writings than by his fervent
devotion to such thought. At the same time, preachers such as J,-M.-L. Monsabre (+1907) and
M.-A. Janvier (+1939), who occupied the pulpit of Notre Dame of Paris for more than forty
years, imbued a vast public with an appreciation of St. Thomas' spirituality.



	Especially after the war of 1914, an interest in mystical questions increased. The Thomist
school made an effort to identify the mystical life with the doctrine of the gifts of the Holy Spirit.
They considered it, at least in its essence, as an excellent but normal form of the expansion of
charity in us. Thus, while A.-M. Meynard (+1904), in his Traité de la vie intérieure, which
appeared in 1885, considered mysticism as an extraordinary way, R.-G. Gerest, in the re-edition
which he produced (1924), modified the original version on this point. He made use of the works
of R. Garrigou-Lagrange (+1964) (Perfection chrétienne et contemplation selon S. Thomas
d'Aquin et S. Jean de la Croix, 2 vol, Saint-Maximin, 1923), to whom we later owed the
important Traité de théologie ascétique et mystique. Les trois âges de la vie intérieure (2 vol.,
Paris, 1938-1939), etc. Another evidence of interest in spiritual questions, the Revue des sciences
philosophiques et théologiques of the Saulchoir began in 1920 a bulletin of mystical theology,
transformed in 1930 into a bulletin of spiritual theology.



	See the notice on R. GARRIGOU-LAGRANGE, DS, vol. 6.



5. Spiritual Authors. 



Dominican spirituality gave rise in France to many publications. We cite here authors who died
before 1950, with one or other of their works and without returning to writers already mentioned.



	Thomas Faucillon (+1901), DS, vol. 5, col. 104. M.-J. Rousset (+1904), La Doctrine spirituelle
des saints.., Paris, 1893; works on the rosary and editions of ancient writers.


	Bartholomew Froget (+1905), De l' habitation du Saint-Esprit dans les âmes justes, Paris, 1898.


	Mark Benedict Schwalm (+1908), Le Christ d'après saint Thomas, Paris, 1910.


	J.-G. Barthier (+1911), De la perfection chrétienne et de la perfection religieuse d'après S.
Thomas d'Aquin et saint Francois de Sales, 2 vols., Paris, 1902.


	Raymond Boulanger (+1912), Le Dieu de Marie dans le saint rosaire, collection Les cahiers de
la Vierge 10, Juvisy, 1935.


	Elisha Vincent Maumus (+1912), La doctrine spirituelle de saint Thomas.., Paris, 1885.


	Humbert Clérissac (+1914), Le mystere de l'Eglise, Paris, 1918; L' esprit de saint Dominique,
Saint-Maximin, 1924.


	Hyacinth Mary Cormier (+1916), Instruction des novices, Paris, 1882; Elevations sur les
grandeurs de Dieu, Paris, 1891; various Retreats; see his notice.


	Ambrose Gardeil (+1931), La structure de l'âme et l'expérience mystique, 2 vols., Paris,
ed.1927; see his notice.


	A. Lemonnyer (+1932), Notre Christ, Lille, 1917; A l'exemple de notre Pere, Lille, 1926; Notre
Dame, Paris, 1926; etc.


	Henri Petitot (+1934), La doctrine ascétique et mystique intégrale, Paris, 1930; Introduction a
la sainteté, Juvisy, 1934;-works on saints Bernadette Soubirous and Thérèse of the Child Jesus.


	F.-D. Joret (+1937), La contemplation mystique d'apres saint Thomas.., Lille, 1924; Par Jésus
Christ Notre Seigneur, Paris, 1925; L'enfance spirituelle, Paris, 1930; Notre vie dominicaine,
Paris, 1936.


	M.-V. Bernadot (+1941), De 1' Eucharistie à la Trinité, Paris, 1919; Notre Dame dans ma vie,
Paris, 1937; Lettres de direction, Paris, 1946.


	A-D. Sertillanges (+1948) (cf. M. Pradines, Notice sur la vie et les oeuvres du R.P.., Paris,
1951; and VS, vol. 109, 1963, pp. 614-632).




	Mention must also be made of some Dominican periodicals. The Revue de la jeunesse
(1909-1914), founded by P.M. Barge, became in 1915 the Revue des jeunes. Directed at its
inception by A.-D. Sertillanges it gave special attention to spiritual questions. The Revue
dominicaine of Montreal, the Revue de la vie chrétienne (Lyons) are less important than La vie
spirituelle (1919ff) and its Supplements (1922ff), of which M.-V. Bernadot was the founder and
for a long time the leading spirit (see VS, vol. 65, 1941, pp. 97-107; vol. 71, 1944, pp. 218-233;
Catholicisme, vol. 1, 1948, col. 1472-1473). In addition to periodicals intended for a wide public,
other more specialized ones correspond to the needs of Dominican apostolates, foreign missions,
confraternities of the rosary and the Third Order.


Joseph PERINELLE
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

IV. IN SPAIN









	From the Beginnings to the Reforms of the 15th Century.

	The Reforms and the Golden Age. 

	The Missions (16th - 18th centuries). 

	18th and 19th centures. 







1. From the Beginnings to the Reforms of the 15th Century.


	Dominican spirituality was from its beginning, essentially missionary. That clearly explains
the inspired phrase of St. Gregory which summarizes the end of the Order: Contemplata aliis
tradere. St. Dominic, apostolic, contemplative soul that he was, modeled his disciples in his
image, nonnisi cum Deo aut de Deo loquebatur (Constitutions II, 31). It would be difficult to
"separate the spirituality of St. Dominic from that of his first brethren... The one is known with
the other, sometimes the one by the other DS, vol. 3, col. 1519). "The first pages of the history of
Dominican spirituality in Spain were written by the founder and the few Spaniards whom he
formed in his school. His own brother Mannes (+ca. 1230), and St. Peter Gonzalez Telmo
(+1246), with whom he lived for a while at the studium of Palencia, imitated the founder's
sanctity, the former with regard to the interior life, the latter in his preaching. In addition, among
the saint's companions we should remember Michael de Fabra and Suero Gomez who
collaborated to implant the Dominican spirit in Spain. The second of these was succeeded as
Provincial by B1. Gil de Santaren. Humbert de Romans had been Gil's cellmate in Paris and
thought very highly of him.




THIRTEENTH AND FOURTEENTH CENTURIES



In the rather limited documentation remaining to us on the subject of Dominican life in Spain in
the 13th and 14th centuries, MISSIONARY ACTIVITY stands out in marked relief. It began to
cross the frontiers of the peninsula in the middle of the 13th century, incited by St. Raymond of
Penafort (+1275), General of the Order from 1238-1240. A chronicler of that period calls him
"zelator fidei propagandae inter sarracenos." During the generalate of John the Teutonic (1240-1252), Raymond obtained permission to establish a school of Arabic in Tunis and another of
Hebrew at Murcia (Spain), which he carried out with the aid of the kings of Aragon and Castille
(cf. Raimundiana I, MOPH, vol. 4, pp. 12. 32). The provincial chapter of Toledo in 1250, named
the personnel destined for the study of Arabic. Among those who were designated was Raymond
Marti (+1286), "philosophus in arabico, magnus rabinus in hebraeo et in lingua chaldaica multus
doctus," according to the testimony of his contemporary, Peter Marsili (Chronicle of Jaime I of
Aragon). To him we owe the Pugio fide), the principal work of controversy with the Jews
produced in the 13th century. Humbert de Romans, successor to John the Teutonic, also
encouraged the apostolate among Jews and Moors.



	On the peninsula, this apostolate frequently took the form of public debate. One such took
place in Barcelona in 1262 between Paul Cristiano, of Jewish descent, and the famous rabbi,
Moses of Gerona, in the presence of the King and of St. Raymond. The Aragonese monarch
decreed that, whenever the religious of St. Dominic wished to preach to the Jews of his kingdom,
the latter were to go to the appointed place and listen respectfully to the preacher (evidence of the
historian, Fra. Diago, who had at hand the royal register of the decree, Historia de la provincia de
Aragon de la Orden de Predicadores, Barcelona, 1599, fol. 32). This sort of apostolate continued
throughout the 14th century, absorbing most of the manpower of the Spanish Dominicans.



	Also, between 1307 and 1380, the episcopal see of  Morocco was occupied in turn by
eight Dominican religious, indicating the intense activity of their missions in the Saracen world.




VINCENT FERRER.





The end of the 14th century was dominated by the great figure of Saint Vincent FERRER
(+1419) whose missionary activity extended to almost the whole of Europe. In the collection of
St. Vincent's writings we find, together with a tract of controversy against the Jews (Oeuvres..,
ed. H.-D. Fages, vol. 1, Paris, 1909), sermons and spiritual treatises among which the De vita
spirituali is outstanding. This work, short but rich in doctrine, is a worthy prelude to the Imitation
of Jesus Christ. In the prologue, the saint presents some salutary teachings "ex dictis doctorum
extracta." These authors are St. Bernard, St. Bonaventure, Ludolph the Carthusian and Venturino
of Bergamo. But the treatise is much more than a simple collection: Vincent Justinian Antist
(+1599), biographer of the saint (Vida.., Valencia, 1575) relates in his Adnotationes in opuscula
sancti Vincentii (ed. Valencia, 1953) that, according to the opinion of St. Louis Bertrand,
nowhere else can one find a more lifelike portrait of Vincent Ferrer, "non ex aliorum scriptis, sed
ex suismet actionibus (prologue)." However austere the method of life he proposed may seem, he
had already practiced it himself. Doubtless, that was one of the reasons which contributed most to
the success of the De vita spirituali,a little treatise which was his glory and set him among the
ranks of the great spiritual leaders of the future.



	See DS, vol. 1, col. 86; vol. 2, col. 2006; vol. 3, col 1093. -Biografia y escritos de san
Vicente Ferrer, introduction and ed. by J.M. de Garganta and V. Forcada, collection Biblioteca de
autores cristianos, Madrid, 1956, where the aforesaid biography, written by V.G. Antist, is
reproduced.



	Over forty editions of the De vita have been published. Too brief to be printed alone, it
usually appeared with other similar spiritual tracts by St. Augustine and St. Bernard, for example.
It can be found in old collections of books on mysticism (Venice, 1502 and 1709). Frequently it is
connected with the writings of Humbert de Romans (Lyons, 1585; Valencia, 1657; Valladolid,
1752) and with the Dominican Constitutions (Salamanca, 1542).



	By order of Cardinal Cisneros, it was published in Castilian in 1510 in Toledo together
with the Book of the Blessed Angela of Foligno and the Rule of St. Claire. Chapters 11 and 12
are not included as they did not please the "spirituals" of the Cisnerian reform. Hence, Francis of
Osuna is often in disagreement in his Troisième abécédaire (Toledo, 1527) with the opinions of
Vincent Ferrer and looks upon said chapters as an interpolation.



	Perhaps in response to that truncated edition, Anthony de Obregon (Leon, 1528)
published, along with the meditations of St. Bernard, a complete Castilian edition, expressly
condemning the exclusion of chapters 11 and 12, which are "very worthwhile." This was the
edition used by St. Teresa (cf. Vida, chap. 20).



	See the list of spiritual authors of the 13th to 15th centuries, DS, vol. 4, col. 1121-1122,
and the notice on B. DALMATIUS MONERI, 1290-1341, vol. 3, col. 9-11.





2. The Reforms and the Golden Age.




ORIGINS



The presence of St. Vincent in the Dominican Province of Aragon at the beginning of the
relaxation of cloister prevented a marked decline of observance there. One of his disciples, Jaime
Gil (+1475), undertook in 1439 an attempt at reform which was short-lived (cf. J.M. de Garganta,
Los Dominicos de la provincia de Aragon en la historia de la espiritualidad (siglos xiv-xvii), in
Teologia espiritual, vol. 1, 1957, pp. 89-112). The real reform took root almost a century later,
coming from Castille where, parallel to the effort of J. Gil in Aragon, a movement to restore
Dominican life had begun and taken hold in the course of the 15th century.



	The first fruits of this Castilian movement were contemporaneous with B1. Alvarez of
Cordoba (+ca. 1430) who was summoned from that city where he was exercising his apostolate,
although he was a native of Zamora. In Scala Coeli in 1423, he firmly introduced uniformity of
observance, and was named by Martin V (1427) vicar general of all like-minded monasteries. But
it required the energetic intervention of the Dominican Cardinal, John of Torquemada (+1468)
with Pius II and the General of the Order, Martial Auribelli, to bring about the full reestablishment
of religious life, in 1459, at the convent of St. Paul in Valladolid, cradle of the Spanish
Congregation. The latter, organized according to the model of Lombardy, served as headquarters
for the vigorous spiritual, missionary, and intellectual flowering in Castille during the 16th century.



	Torquemada deserved be called by Eugene IV, at the Council of Florence, defensor fidei
He was champion of the doctrinal tradition of the Order. He combined a rare austerity of life with
an unshakable zeal for regular discipline. When Pius II wanted to introduce reform into the
Dominican monasteries of Rome, he entrusted the task to Torquemada, as one who could effect
this transformation with the best likelihood of success.



	He presented his spiritual doctrine in writings, numerous and varied, appropriate to the
situation, especially in the Defensiones quorumdam articulorum rubrorum Revelationum sanctae
Birgittae factae in concilio Basileensi and the Quaestiones spirituales super evangelia 


totius anni (V. Beltran de Heredia, Noticias y documentos pare la biografia del cardenal Juan de
Torquemada, AFP, vol. 30, 1960, pp. 53 148). He wrote at the end of his life a little treatise of
high spirituality which, unpublished, is almost unknown. Entitled De nuptiis spiritualibus (Vat. lat.
974, fol. 68-74; and Madrid, Academia de la Historia, 12, 11, 1-17, fol. 73-87, it presents a series
of texts of St. Augustine, St. Bernard, Hugh of St. Victor, etc. on various phases of the spiritual
life.



	The consolidation of  observance in the Congregation, the best service rendered by the
Cardinal, enabled it, in a quarter of a century, to absorb the most fervent convents of Castille.
The Province and the Congregation in 1506 (V. Beltran de Heredia, Historia de la reforma de la
provincia de Espana, 1450-1550, Rome, 1939).



SPIRITUAL TRENDS



As to the spiritual life, two rival trends relating to observance appeared in the congregation: the
one rigorist, inspired by the spirit of Savonarola, aiming to maintain the division between the
convents of strict observance and those which had not embraced the reform until the last minute;
the other, moderate, which wished above all for unity. The rigorists compromised their cause by
identifying themselves with the famous supposed mystic of Piedrahita, Maria de Santo Domingo
(+1524) (DS, vol. 4, col. 1137), an exalted visionary whose thought was questionable and
disapproved by the Master General, Thomas de Vio Cajetan (+1534). For the time being, the
moderates had the advantage. Among them was John Hurtado de Mendoza (+1525), formerly
allied with the rigorists, but an avowed adversary of the visionary. Hurtado attempted to implant
the reform in the convent of Salamanca, where he was prior; but he was suspended from his
charge. Supported later by the General Garcia de Loaysa (+1546), a great promoter of reform in
the Order, he managed to establish throughout the Province convents of strict observance on the
basis of absolute poverty. One of his disciples, Diego de Pineda, provincial by the will of the same
General, spread his ideas throughout Castille.



	The personality of Hurtado was inseparable from his reforming mission; strenuus miles
Christi, as he was called by his disciple and biographer, John de Robles: "Ardua quaeque et
laboriosa ardenter aggrediebatur dicebatque neminem magis oportere vitam laboriosam ducere
quam praedicatores verbi Dei, quos pudor esset velle populos suadere quae prius non ipsi
fecissent." In the convents which he founded (Talavera, Atocha, Madrid, Ocana) he added to
study and preaching the rigors of absolute poverty, like that of the early days of the Order.



	He had collaborators in this work of restoring religious life Thomas de Guzman,
succeeding Dominic de Montemayor (+1534) and John Mico (+1555?) in the government of the
Province of Aragon, implanted the program of reform there; Jerome de Padilla was sent with the
same objective to Portugal. Both had received their formation at the convent of Talavera. The
missionary zeal of Hurtado spread most noticeably to the celebrated convent of St. Stephen of
Salamanca where he was Prior for the second time from 1522-1525. From there, in the 16th
century, most of the Dominicans who evangelized America were recruited.



	After the death of Hurtado in 1525, his companion, Thomas de Santa Maria, Provincial of
Spain from 1543 to 1545, known in history as the "holy Provincial," continued the reform already
begun.



	In this first half of the 16th century, while the theological school of Salamanca was in its
beginnings, a second wave of Savonarolism swept over Castille, putting a clearer stamp upon the
movement of spirituality founded in Dominican tradition. Of an entirely opposite spirit, there were
spreading throughout Spain the sects of the illuminati, known as "dejados" (the abandoned),
although proscribed by an edict of the Inquisition in 1525 (cf. V. Beltran de Heredia, E1 edicto
contra los alumbrados del reino de Toledo, in Revista espanola de teologia, vol. 10, 1950, pp.
105-130). Out of the Cisnerian reform issued the trend of interior illumination (cf. DS, vol. 4, col.
1151-1152) which profoundly marked religious thought and especially Franciscan spirituality in
imperial Spain. Even then (1523-1527) Erasmian ideas, whose influence upon spiritual literature
was great, had also penetrated the Peninsula (cf. DS vol. 4, col. 114601148). None of these
currents exerted a direct influence upon the work of Hurtado. Even Erasmianism, in whose
defense Francis de Vitoria (+1546) had fought for some time, tinged but lightly the school of
Salamanca with its humanist concern. The convergence of three currents, medieval scholasticism,
reformist Erasmianism and the Savonarolian spirit, strengthened the religious, missionary and
intellectual life so characteristic of the Castilian Dominicans in the 16th century. -- V. Beltran de
Heredia, Directrices de la espiritualidad dominicana en Castilla durante las primeras decades del
siglo XVI, in Corrientes espirituales en la Espana del siglo XVI (2nd Congress of spirituality at
Salamanca, 1956) Barcelona, 1963, pp. 177-202.



GREAT SPIRITUAL FIGURES.



	1) Among the Dominicans, Melchior Cano (+1560) (DS, vol. 2, col. 73-76) occupied a
special place as a theologian and in the sphere of spiritual life. He constitutes an unique instance in
Spanish Dominican history, not only as a prominent personality, but above all because he knew
intimately all the phases encountered in the course of forty years by the current inaugurated by
Hurtado. Drawn by the latter to religious life, he then experienced the humanist influence of
Vitoria. He later went to San Gregorio of Valladolid, where the austere spirituality of Hurtado
had, in the person of Bartholomew de Carranza (+1576), begun to lean toward the surrounding
illuminism. Unhappy with this deviation, Cano proposed to check it. Not finding in Spain, even in
the school of Hurtado, a literary production that could withstand illuminism, he looked for it
among the Italian reformers. He translated La victoria de se stesso of Seraphin de Fermo, without
being aware of its direct dependence on Battista da Crema (DS, vol. 2, col. 153), and
recommended the De simplicitate vitae christianae of Savonarola. Among the motives which
impelled him was the close relationship existing between the Dominican reform of Hurtado and
that of the frate. But his effort was opposed by Crema (1552). His mistrust of the illuminist
mysticism which had taken root in Spain was thereby accentuated, as well as his resolve to
promote the solid piety of Hurtado's school.



	2) Cano's development acquires more importance if compared with the drama of Carranza.
The latter, less influenced by Hurtado's reform, adhered immediately to the Erasmian trend.
Subsequently beguiled by the spirituality of John de Valdes (+1541), apparently more profound
than the realism of Hurtado and penetrated by the ideas of the Beneficio de Cristo, Carranza
labored to spread those ideas and succeeded in influencing Louis of Granada. Cano warned him of
the danger, but Carranza persisted in good faith to defend a mysticism which recalled in some
ways the early reformers. Later Carranza's Catechismo was condemned and its author arrested:
severe consequences, historically explainable, of a deviation from the austere piety inaugurated in
Castille by Hurtado. Carranza was nevertheless an exemplary religious.



	J.I. Tellechea Idigoras devoted himself to the rehabilitation of Carranza: B. de Carranza,
arzobispo. Un prelado evangelico en la silla de Toledo, San Sebastian, 1958; Fray B. Carranza,
Documentos historicos, vol. 1, Madrid, 1962; Melchior Cano y B. Carranza..., in Hispania sacra,
vol. 15, 1962, pp. 5-93; Ideario asceticopastoral de B. Carranza.., in Corrientes espirituales en la
Espana del siglo XVI, Barcelona, 1963, pp. 203-245.



	Besides Louis of Granada, Carranza had other admirers won over by the zeal of his
religious fervor among those who lived for a time at San Gregorio of Valladolid; but none
followed him in his illuminist wanderings, and "Carranzismo" died with its author. Peter de
Sotomayor, Peter de Soto (+1563), Philip de Meneses (+1572) and John de la Pena (+1565), the
four religious most attached to Carranza, belonged doctrinally to Thomist orthodoxy. La Pena, in
particular, studied in the light of Thomism the favorite theses of illuminism (the Beneficio de
Christo, Christ the head of the Church, the vital participation in his merits by Christians). He
showed how, in that trend, the exclusion of certain elements and the exaggeration of others risked
endangering esteem for the sacraments, for the practice of worship, vocal prayer, fasting, etc., and
of reducing piety to worship in an entirely arbitrary spirit.



	In the same group with Carranza belonged Dominic of Valtanas (1488-1567) of the
Province of Andalucia, who was also condemned by the Inquisition; see the articles of A. Huerga
(in Teologia espiritual, vol. 2, 1958, pp. 419-466; vol. 3, 1959, pp. 47-96; and in Corrientes
espirituales en la Espana del siglo XVI, cited above, pp. 247-281). DS, vol . 4, col. 1138.



	3) At this juncture the Dominican, John of the Cross (+ca. 1560), a disciple of Hurtado
and, as such, an avid partisan of the piety sanctioned by the master, opposed the systematic
campaign which the Erasmists and the pseudo-mystics had embarked upon against ceremonies
and external manifestations of religion. He published in 1555 a Dialogo sobre la necesidad y
obligacion y provecho de la oracion y divinos loves vocales, y de las obras virtuosas y sanctas
ceremonias que usan los cristianos mayormente los religiosos (re-edt. V. Beltran de Heredia,
collect B.A.C., Madrid, 1962, which we quote below). Marcel Bataillon has termed this book
"Anti-Erasmian" and looks upon it as aimed against the new forms of the Monachatus non est
pietas (Erasme et l'Espagne, Paris, 1937, p. 644).



	As a work of doctrine and controversy, the book has its importance in the history of
Spanish spirituality. The author did not pretend to deprecate spiritual prayer (contemplation), but
to come to the defense of "poor little vocal prayer and corporal ceremonies, badly enough scorned
and looked down upon in times past by the enemies of the Church." He especially wished to draw
attention to the dangers of a falsely interpreted spirituality which was invading spiritual literature
and was preached indiscriminately to everybody. He mistrusted those who prematurely urged
Christians to practice contemplation. Souls should first purify themselves of their vices (e.g., p.
345). Lofty doctrine should not be preached to souls not yet formed and incapable of assimilating
it (p. 337). The spiritual masters "out of sympathy for the ignorance of people, most of whom,
thanks to human misery, are sinners, and the rest very weak in virtue..., should moderate their
instruction by teaching the virtues which are more within the reach of men and which are,
ordinarily, more necessary for their salvation (p. 347)."



	Erasmian literature and its affiliated school inspired by illuminism constituted, according to
the Dominican master, an imminent danger. "The world is full of Enchiridia, that is to say, little-books which people have in their hands day and night, dealing only with the praises and
enrichment of the mind and how to practice it. They are about to forget and get rid of the books
of the saints and ancient doctors (p. 348)." Out of prudence, he refrained from citing the names
and titles of the books. However, in some cases they are easy to identify, such as Osuna, or the
book Via spiritus attributed to a Franciscan, Barrabas de Palma (p. 349). On the criticisms of John
of the Cross, cf. V. Beltran de Heredia, Las corrientes de espiritualidad entre los dominicos de
Castilla durante la primera mitad del siglo XVI, Salamanca, 1941, ch. 6; DS, vol. 3, col. 395-396.



	The attempt of the author to safeguard from false mysticism the powerful spiritual
movement which had developed in Spain helped at the same time to affirm the religious tradition
inaugurated by his master, Hurtado. John of the Cross was a sort of bridge over which his spirit
crossed to St. Teresa's directors: Peter Ibanez, Vincent Barron, Peter Fernandez, Bartholomew de
Medina, Dominic Banez, etc.



	4) Louis of Granada (+1588), while undergoing the influence of Hurtado, went still
farther. A letter addressed to Carranza (1539; translated into French in R. L. Oechslin, Louis de
Grenade ou la rencontre avec Dieu, Paris, 1954, pp. 150-157) shows us Granada, at thirty-four
years of age, dominated by an ardent desire to give himself to a more intense life of prayer; and on
the score of this sort of examination of conscience, he permits himself to invite his friend to
interrupt his studies for one or two hours a day so as to apply himself to contemplation. (On the
subject of this letter, considered as a point of departure for Granada's spiritual progress, cf. V.
Beltran de Heredia, Las corrientes de espiritualidad.., pp. 137-139). His soul afire, he wrote the
Libro de la oracion y meditacion and the Guia de pecadores; the first editions had to be withdrawn
from circulation by order of the Inquisition; they smacked of "carranzism"! This misfortune drove
Granada to a more considered examination of the doctrinal elements which enter into play within
the Christian life. His development toward positions more conformed to Dominican spirituality in
Castille followed the publication of the Index (1559) of the Inquisitor, Ferdinand de Valdes (DS,
vol. 4, col. 1165-1167 and the censures of Cano. The new edition (1566) of the Libro de la
oracion was revised; it gives more scope to the practice of the virtues and to active exercises.



	To the ten counsels contained in chapter 5 of the second part, "against the deceits of the
enemy," Granada added nine others which give evidence of a more thoughtful direction. Thus the
fifth of the new series completed and balanced the seventh of the former series: "at the same time
as in prayer, man should exercise himself in all the other virtues..; sometimes I would prefer the
dryness and distractions of those who obey to the recollection of some pious folk." He then
defends the exercises of the active life, which, if they are informed by charity, can be more
agreeable to God than fervent prayer. (Obras, ed. J. Cuervo, vol. 2, Madrid, 1906, p. 536).



	The same less rigorous attitude toward prayer is expressed in the fourth counsel (Of the
discretion necessary for examining good desires): "Although devout prayer may be a source of
good desires.., one should not trust entirely all one's desires, by rushing thoughtlessly into all the
things one desires... For lack of prudence, many spiritual persons have ended up with ineffectual
efforts; which seems to indicate that they were mistaken... That is why there is nothing which one
ought at times to mistrust more than good desires and eagerness which can more easily deceive
under the guise of a good insofar as they do appear to be such (ibid., p. 534)."



	Thus Granada departed from his positions of 1539 and even the more moderate ones of
1554, and came closer to those of Melchior Cano (for a slightly different interpretation of these
facts, see Oechslin, Louis de Grenade..., cited above). His more balanced eclecticism opened all
doors to him, in Spain as elsewhere, and made of him the most read Dominican spiritual writer
from the 16th century on. The editions of his works in the catalogue produced by M.L. Llaneza
(Bibilografia de Fray Luis de Granada, 4 vol., Salamanca, 1926-1928) exceeded 4000, and the
author calculated that one quarter remained to be catalogued.



	Granada did not form a school, properly so-called, within the Order: a phenomenon
resulting, in our opinion, from various causes. First of all, when his influence began to be felt in
Spain, the spiritual atmosphere was strongly marked by the spirit of Hurtado, whom Granada did
not pretend to supplant but simply to complement. Moreover, the great theologians of the Order
remained somewhat noncommittal with regard to an author who, like Brother Louis, had had a
bout with the Inquisition. Granada's eclecticism which gave ample scope to the affective aspect,
fitted in badly with the predominance of the intellect, which the theologians of the school were
jealous of maintaining, even in the mystical life. Granada's prestige developed in proportion to the
disappearance of those obstacles. In the 17th century, Dominican disciples of Granada were
recruited for the most part from among those dedicated to the ministry, including foreign
missionaries. On the contrary, in the 18th century, his prestige was great even among scholastic
theologians. One of his panegyrists, Balthasar de Quinones (+1798), General of the Order, saw in
Cano and Granada the two Dominican literary luminaries: time had passed and the divergencies
which separated the two men were attenuated. They are, in fact, representative figures of the
theological method and of ascetico-mystical theology in Dominican Spain of the 16th century. Cf.
DS, vol. 2, col. 2016-2017; vol. 3. col. 397-399; vol. 4, col. 1138-1139.



	5) Among writers who contributed to spreading the trend inaugurated by Hurtado, let us
once again mention Dominic de Soto (+1560). His field, scholastic theology, he made available to
the Christian people in a Catecismo (Salamanca, 1552), reprinted several times. He also
composed a Tratado del amor de Dios (Madrid, no date, 18th century) intended "for the
instruction of the people." Therein he exhorts them to contemplation of the passion of Christ but
does not touch upon the higher degrees of prayer because "the active life is of more concern to
the general mass of people." His insistance on warning against the doctrine of justification by faith
without works indicates that this error had appeared among the Castilian people. Although the
publication of a purely ascetical book would have been opportune, Soto, realizing the vexations
which daily plagued spiritual works, did not dare to produce one (cf, V. Beltran de Heredia,
Domingo de Soto, Estudio biografico documentado, Salamanca, 1960, pp. 535-544),



	6) At the end of the 16th century and during the first half of the 17th, the Friars Preachers
in Spain included a series of personalities dedicated rather to personal sanctification and the
evangelization of the Christian people. Although Portuguese, Bartholomew of the Martyrs
(+1590), Archbishop of Braga, was formed by the Castilian reform (DS, vol. 1, col. 1267; vol. 2,
col. 2017-2018). In him, the characteristics of the school of Hurtado predominated: austerity, love
of poverty and of the poor, the spirit of prayer. A great figure of a bishop according to the spirit
of the Council of Trent, he labored indefatigably in behalf of the reform of the clergy. Among his
writings the following deserve to be mentioned: the Stimulus pastorum (Rome, 1564) and the
Compendium vitae spiritualis (Lisbon, 1582; for the influence of pseudo-Dionysius in the
Compendium, refer to DS, vol. 3, col. 398-399).



	In the Province of Aragon, the religious renewal introduced by the disciples of Hurtado
was personified in St. Louis Bertrand (+1581) and the flourishing school of Valencia, in Dominic
de Anodon (+1602) and in Jerome Baptist de Lanuza (~1625), a student of Salamanca, Bishop of
Albarracin and a remarkable preacher (J. Fuser, Vida del venerable y apostolico varon J B de
Lanuza, Saragoza, 1648). The convent of Valencia still preserved in the 18th century the mark left
upon it by St. Louis Bertrand and his disciples (L. Getino, La escuela ascetica de San Luis
Bertran,in La ciencia tomista, vol. 14, 1916, pp. 346 373; J.M. de Garganta, San Juan de Ribera y
San Luis Bertran, in Teologia espiritual, vol 5, 1961, pp. 63-104).



	In the same Province of Aragon, at the convent of Gerona, lived Thomas of Vallgornera
(+1675), author of the Mystica théologia divi Thomae (Barcelona, 1662; augmented  1665; Turin,
1890-1891). This work sums ed.up methodically the spiritual doctrine contained in the Summa
theologiae of St. Thomas. Modern criticism takes the author to task having been too dependent
on the Summa theologiae mysticae of the Carmelite, Philip of the Trinity and the Tratado sobre
los dones of John of St. Thomas (cf. RAM, vol. 21, 2940, pp. 290-332).



	J.M. de Garganta, Aportacion de los dominicos de... Aragon... (siglos XIV-XVII),in
Estado de los estudios de teologia espiritual, quoted below, pp. 395-417.



	At the same period in Castille, many religious made a name in preaching and in Church
government: John de las Cuevas (+1598), visitator of the Carmelite reform by order of Gregory
XIII and Bishop of Avila; Alphonse de Cabrera t+l598) (DS, vol. 2, col. 10), a renowned
preacher during the reign of Philip II; Diego de Yanguas (+1606), confessor to St. Teresa and a
great theologian; Anthony de Caceres, Bishop of Astorga, (+1615) (DS, vol. 2, col. 14), Author
of a Paraphrase of the Psalms of remarkable doctrinal and literary value; Thomas de Lemos
(+1629) and Diego Alvarez (+1634), Bishop of Trani, both of whom had a part in the congregations De auxiliis; John of Lorenzana (+1620), spiritual director to St. Rose of Lima, some of
whose mystical writings are preserved; Peter of Herrera (+1630), Bishop of Tarazona, and Peter
de Tapia (+1657), Archbishop of Seville, after having been ranking professors, the former at
Salamanca and the latter at Alcala.



	In the field of spiritual literature, John Lazcano (+1636) was author of a treatise: De la
oracion, meditacion, ayuno y limosna, 2 vols., Pamplona, 1630, dedicated to St. Teresa and
penetrated with her spirit and doctrine. By insisting on the exercise of prayer and the practices of
fasting and almsgiving, Lazcano seemed to have in mind the deviations of the illuminati who, in
his time were widespread in Spain and particularly in Seville (see vol. 1, fol. 3v-4).



	See the list of Dominican spiritual authors of this period, DS, vol. 4, col. 1172.



	Among the Dominican theologians who distinguished themselves in Spain of the 17th
century, John of St. Thomas (+1644) must be given first place, by reason of his mystical doctrine.
Founded on that of the Angelic Doctor, it developed some theses, especially those referring to the
indwelling of the Holy Trinity in the souls of the just: the special presence of the three divine
Persons presupposes the general presence of God in all things; but it differs insofar as the former
is the presence of the Holy Trinity as the almost experimentally knowable object, under the
inspiration of the Holy Spirit, who "witnesses to our spirit that we are children of God (Rom.
8:16)."



	That exact interpretation of the doctrine of St. Thomas (Summa theologiae la q. 43 a.3)
dominates the two opposing theories of Suarez and Vasquez (A. Gardeil, La structure de l'âme et
l'expérience mystique, vol. 2, Paris, 1927, pp. 6-60; M. Cuervo, La inhabitacion de la Trinidad en
toda alma en gracia segun Juan de Santo Tomas, in La ciencia tomista, vol. 69, 1945, pp. 114-220, and published separately, Salamanca, 1946; R. Garrigou-Lagrange, De Deo Trino, Turin,
1944, pp. 212-222).



	On the importance of his treatise on the gifts of the Holy Spirit, see DS, vol. 3, col. 1632;
vol. 4, col. 1305; I. Menendez-Reigada, Los dones del Espiritu Santo y la perfeccion cristiana
segun Juan de Santo Tomas, Madrid, 1948.





3. The Missions (16th - 18th centuries).



Spanish Dominicans counted among their greatest glories the gigantic effort of their missionaries
for the expansion of the faith in America. The fruits of this apostolate, which began in 1510, were
immense. From the outset, the Order made an effort to improve the political and social condition
of the Indians (laws of Burgos, 1512-1513; laws of the Indies, 1543). The name of Bartholomew
de las Casas (+1566) symbolizes the efforts dedicated to the defense of the moral and material
interests of a people, and their repercussions in the Spanish peninsula. The data concerning the
Dominicans and their spiritual achievement can be consulted in the chapter dedicated to South
America (DS, vol. 4, col. 1192-1203, passim.)



	At the end of the 16th century, the Province of the Most Holy Rosary was established in
the Philippines with a personnel formed in the Province of Castille. This Province opened up new
fields of activity in China and Japan. Several of its sons suffered martyrdom and are today raised
to the altars: Francis of Capillas (+1648), first martyr of China, Alphonse Navarrete (+1617),
Francis Morales, Alphonse de Mena, Hyacinth Orfanell and Thomas de Zumarraga, martyred in
1622 in Japan. In 1747-1748, the Bishops of China, Peter Sanz and Francis Serrano, with their
companions J. Alcover, J. Royo and F. Diaz, gave their blood in witness to the faith; likewise, in
Tonkin, B1. Francis Gil de Federich and Alphonse Leziniana (+1745) and Hyacinth Castaneda
(+1773), beatified by St. Pius X together with the martyrs Jerome Hermosilla and Valentine
Berriochoa (+1861), Bishops of Tonkin in the last century.




	Diego Aduarte and B. de Santa Cruz, Historia de la provincia del Santo Rosario..., 2 vol.
Zaragoza, 1693.


	J. Ferrando, Historia de los PP. Dominicos en las isles Filipinas.., 6 vol., Madrid, 1870-1872.


	A. Guglielmotti, Memorie delle missioni cattoliche nel regno del Tunchino, Rome, 1944.


	J.M. Gonzalez, Misiones dominicanas en China (1700-1750), 4 vol., Madrid, 1952-1960.




4. 18th and 19th CENTURIES.



	1. In spite of the spiritual decline of the 18th century, the Dominican family gave proof of
its vitality among the people. We can cite among other examples Peter of Ayala (+1742), Bishop
of Avilaj Anthony Garces (+1773), the apostle of the rosary, B1. Francis Posadas (+1713) (DS,
vol. 5, col. 1051-1053) and his disciple John Vazquez (+1757). In the combat against the doctrine
of Molinos may be mentioned, beside Posadas, Peter Sanchez, author of the Quodlibeta divi
Thomae Aquinatis... ad mysticas  doctrinas applicata, reflexionibus aliquibus annexis pro securiori
via spiritus, in quibus omnes propositiones molinistarum de verbo ad verbum impugnantur,
Seville, 1719, and Alphonse Manrique, who combatted the quietist errors in his De orationis
conditionibus, Venice, 1711. Those books complete the list of works concerned with Dominican
spirituality in the 18th century, supra, vol. 4, col. 1189-1190.



	2. In spite of the vicissitudes of the war of Independence (1808-1814), the vexations and
suppression of convents by the civil power in the 19th century, and the recent persecutions against
the Church, the Dominican apostolate was revived in Spain and its former colonies. At the
beginning of the 20th century Spanish Dominicans were present in Peru, Mexico, Nicaragua,
Venezuela, Guatemala, San Salvador, Costa-Rica, Honduras, Cuba, Uruguay, Argentina, Chile,
the Philippines and the United States, To these may be added the missions of China, Japan and
Tonkin.



	The apostolic spirit of the Order encouraged foundations of women religious in particular.
Francis Coll (+18i5), whose process of beatification is now completed, founded at Vich the
congregation of the Dominican Sisters of the Annunciata, dedicated to teaching, which numbers
more than 140 houses in Spain and America. His confrere Joseph Cueto (+1908), Bishop of the
Canary Islands, founded another congregation, also engaged in teaching, which exercised its
apostolate first in those islands and later in the peninsula. Two other congregations, essentially
missionary, have come into being more recently: the one, an auxiliary to the Dominican Province
of the Philippines, has the motherhouse in Madrid, although the teaching activity was developed in
the Philippines, China, Japan, and Tonkin. The other, founded by Father R. Zubieta (+1921) with
its mothehouse at Pamplona, was active principally in Peru in collaboration with the Dominicans
of the Province of Spain. Cloistered nuns continue to be numerous. Certain communities pride
themselves on dating from the time of St. Dominic; that of Madrid whose vicar was his brother,
B1. Mannes, and that of Caleruega, whose convent occupies the house where the saint was born.



	In doctrinal and literary fields, within the last decades, we are witnessing a movement of
renewal characterized by the return to the great masters of the Golden Age. The Biblioteca clasica
dominicana offers the works of Anthony de Caceres, Alphonse de Cabrera, the first life of St.
Dominic written in Spanish, etc.; likewise, the Biblioteca parve ascetico-mistica granadina has
published (Madrid, 1922) the translation of the Institutions of Tauler.



	The principal inspirer of this movement was undoubtedly John Gonzalez Arintero (+1928)
(DS, vol. 1, col. 855-859). He is looked upon as the restorer of mystical studies in Spain by
returning to what he considered the true traditional doctrine of his Order. See his notice.



	In Spain, his disciples carried on his effort. Omitting works whose authors are still living,
La ciencia tomista published (1926) a series of articles, later printed separately, by I. Menendez-Reigada, on the Unidad especifica de la contemplacion cristiana, and by V.D. Carro, Hay mas de
una contemplacion? (1923). Among the books edited are: Unidad de la ciencia sagrada y de la
vida santa, by S.M. Lozano, Salamanca, 1932, Album de un alma by V. Osende, published first at
Lima, then at Salamanca, 1926; etc. See A. Huerga in Estado actual de los estudios de teologia
espiritual (1st Congress of spirituality of Salamanca), Barcelona, 1957, pp. 387-394.




Vicente BELTRAN DE HEREDIA
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

V. IN GERMANY






	A. DOMINICAN SPIRITUALITY IN THE RHINELAND

	B. 15th - 20th CENTURIES

		1. Reform of the Order and the Protestant Reformation (1400-1600).

		2. The 17th and 18th Centuries.

		3. The Renaissance of the Order in the 19th Century.




A. DOMINICAN SPIRITUALITY IN THE RHINELAND



	1. The first Dominicans of Germanic origin deserve special mention because of the
part they played in the history of Christian spirituality. They belonged to the whole
Church. This was true of the first succesor of St. Dominic, blessed Jordan of Saxony
(1222-1237; H. Scheeben, Jordan der Sachse, Vechta, 1937), and of John of
Wildeshausen, called the Teutonic (1241-1252). See their notices and that of Diana
d'Andalo, DS, vol. 3, col. 853-855. Saint Albert the Great (1206/7-1280) was a universal
man, knowledgeable in all the sciences of his time. The whole church recognized his
teaching. Nevertheless, he exerted a special influence over the Rhineland. He founded the
studium of Cologne in 1248 where for six years he presented his commentary on the
mystical writings of Denys. On the other hand, if the authenticity of his mariological and
eucharistic writings can no longer be seriously maintained (cf. A. Fries, Messerklarung und
Kommuniontraktat, keine Werke Alberts..?, in Freiburger Zeitschrift fur Philosophie und
Theologie, vol. 2, 1955, pp. 28-67), enough of his mystical texts remain so that he may be
included among the great spiritual writers of the 13th century: thus, for instance, his
commentary on Denys, his biblical commentaries and his (unpublished) treatise on the
Good.



	Ulrich Engelbert of Strasbourg (+1277), a disciple of Albert's, used that first
mystical contribution in the parts of his Summa de bono dedicated to the life of prayer; his
teaching is strongly marked with neoPlatonism. Dietrich of Freiburg (+ after 1310) also
followed the same track. A preacher of the mystical life, he was very much appreciated by
nuns. Let us also include Heidenricus (+1263), at first Prior of Leipzig, then Provincial of
Poland.



	But those whom we have mentioned were merely initiators in the history of
spirituality. The leading personality was Master Eckhart  (1260?-1327/8). It was he who,
with his two principal disciples, Tauler and Seuse (or Suso), set a definitive stamp upon
the Rhenish Dominican spiritual movement. It cannot be proven that he himself enjoyed
elevated mystical experiences; but he appeared at the very heart of a powerful current of
mystical life and gave form to it by interpreting it theologically. In doing so, he followed
St. Thomas, while inserting into the Thomistic synthesis certain developments on the
doctrine of the image and of the return of creatures into God, inspired by neo-Platonism.
In these three spiritual masters the Dominican inspiration is always recognizable. For
example one can observe the considerable place given to the discovery of truth in
Scripture (cf. especially the Latin sermons of Eckhart), the insistence on the transcendence
of God, the sense of the Church and of the apostolate (cf. the doctrine of the mystical
body in Eckhart). Each of the three left his special mark on this doctrine. Eckhart was
oriented toward pure contemplation; Tauler concerned himself more with practical
applications (on Tauler and the "friends of God," see A. Walz, Gottesfreunde und
Margarete Ebner, in Historisches Jahrbuch, vol. 72, 1953, pp. 253-265); Suso introduced
an affective note marked by ardent devotion to the humanity of Christ, while remaining
capable of sublime flights (cf. the Little Book of Truth). One might wonder, moreover, in
what measure the devotion of Suso to Christ might not be related to that of Ludolph of
Saxony (+1377), who first entered the Friars Preachers (1340) before becoming a
Carthusian.



	3. We should also mention some 14th century Dominicans, more or less influenced
by the three leaders: Henry of Erfurt, whose collections of sermons were often used about
1340. John Korngin of Sterngassen, a contemporary of Eckhart and a strict disciple of St.
Thomas. In his writings in German he insists on the divine action in the depths of the soul
and the impression of the image of the Trinity. Gerard of Sterngassen, brother of the
preceding, composed a Medela animae languentium and a Pratum animae where he deals
with mystical questions; notably, the role of the gifts of the Holy Spirit and the eight beatitudes. He develops the doctrine of St. Thomas on the contemplative life; but thoughout
the text the personal tone of the preacher also shows through. Nicholas Strasbourg, friend
and defender of Eckhart, much less speculative than the latter, presents in popular style the
themes of conversion, the interior life, the love of God and the imitation of Christ.
Whoever wishes to lead an interior life, he explained again, should detach himself from
natural knowledge to lose himself for the sake of finding God. Giselher of Slatheim, rector
at Cologne and Erfurt, was the author of sermons on the Sunday Gospels. Finally, John
der Fuoterer of Strasbourg (+ ca. 1330) was known by Suso at the convent of Basle.



	4. A complete idea of spiritual life in the Order of Preachers in Germany requires
mention of the vast monastic movement among women, manifested by the development of
many monasteries in the south-eastern part of that country, and the great spiritual family
of the Friends of God (cf. A. Walz, op. cit.). From those communities emerged some great
figures of nuns whose writings characterize their spirituality: Bls. Yolanda of Vianden
(+1283), Prioress of Marienthal, and Christine of Stommeln (+1312), directed by Peter of
Dacia (+1288); especially Margaret Ebner (+1351) at Medingen, Christine Ebner (+1356)
and Adelaide Langmann (+1375) at Engelthal. The first two, directed by the secular priest,
Henry of Nordlingen, left accounts of their visions. Others are known through the
precious chronicles of Medingen, near Dillingen, of Unterlinden at Colmar (Catherine
Gebweiler), of Adelhausen near Freiburg im Breisgau (Anna of Munzingen), of Kirchberg
in Wurtemberg, of Toss near Winterthur (Elizabeth Stagel (+ca. 1360); DS, vol, 4, col.
588-589), of Oetenbach near Zurich, of Katherienthal near Diessenhofen, of Engelthal
near Nuremberg, of Weiler near Esslingen.



	The spiritual texts of those Dominican nuns indicate a certain taste for the
marvelous, not that they manifest an unbridled imagination, but rather a desire for sensible
intimacy with Christ; hence the sentimental character often present in their devotion to the
Child Jesus or the suffering Christ. However, this does not in any sense run counter to a
seeking after contemplation of the Trinity, despoiled of all human trappings. Neither did
their mysticism neglect the Church; the evils overwhelming Christendom reverberated
painfully in their lives. Thus Margaret Ebner, for instance, suffered interiorly the struggles
between the papacy and the Empire.



	The development of that movement of spirituality, following the decree of Clement
IV on February 6, 1267, held the Dominicans responsible for the direction of the nuns.
The spiritual experience of the sisters offered theologians abundant material for reflection
and, in exchange, the latter were inclined to orient the life of the nuns in the safe ways of
authentic mysticism.



	See the Quellen und Forschungen cited in the initial bibliography, col. 1423. M.
Grabmann, Neuaufgefundene lateinische Werke deutscher Mystiker, Munich, 1922. G.
Lohr, Die Kolner Dominikanerschule vom 14 bis 16. Jahrhundert, Cologne, 1948. G.
Gieraths, Reichtum des Lebens: die deutsche Dominikaner-Mystik des 14. Jahrhunderts,
Dusseldorf, 1956.



	On Albert the Great, DS, vol. 1, col. 277-283; add to the bibliography: H. Wilms,
Albert der Grosse, Munich, 1930, and C. Scheeben, Albertus Magnus, Cologne, 1954;
DS, vol. 2, col. 1981 -1983.



	On Eckhart, see DS, vol. 1, col. 449-453; vol. 2, col. 93-116; add to the
bibliographies:


	J. Orcibal, La rencontre du carmel theresien avec les mystiques du Nord, Paris, 1959,
ch. 3.


	A. Dempf, Meister Eckhart, Freiburg im Breisgau, 1960.


	U. Nix and R.L. Oechslin, Meister Eckhart der Prediger, Festschrift zum Eckhart-Gedenkjahr, Freibourg, 1960.


	V. Lossky, Théologie négative et connaissance de Dieu chez Maltre Eckhart, Paris,
1960.


	J. Koch, Zur Analogielehre Meister Eckharts, in Melanges offerts a Etienne Gilson,
Paris, 1959, pp. 327-350; Kritische Studien zum Leben Meister Eckhart, AFP, vol. 29,
1959, pp. 5-51, and vol. 30, 1960, pp. 552.


	H. Fischer, art. FOND DE L'AME, DS, vol. 5, col. 650-659.




	On Tauler: see DS, vol. 1, col. 452-453; vol. 2, col. 1993-1994; vol. 3, col. 905-906, 1440-1442.


	G. Théry, Esquisse d'une vie de Tauler, VSS, vol. 15, March 1927, pp. 101-167.


	M. de Gandillac, Valeur du temps dans la pédagogic spirituelle de Jean Tauler,
Montreal, 1956.




	On Suso: see DS, vol. 2, col. 1994-1995; vol. 3, col. 903-905, 1442-1443.


	C. Grober, Der Mystirker Heinrich Seuse, Freiburg-im-Breisgau, 1941.


	J.-A. Bizet, Le mystique allemand Henri Suso et le declin de la scolastique, Paris, 1946.




	On the Dionysianism of these authors, see DS, vol. 3, col. 343-349 and 358-361;



	On the convents of Dominican nuns: DS, vol. 1, col. 325; bibliography, DS, vol. 4,
col. 589.



	On the Friends of God, see DS, vol. 1, col. 493-500.


Raphael Louis OECHSLIN


B. 15th - 20th CENTURIES




1. Reform of the Order and the Protestant Reformation (1400-1600).



REFORM in the Order is bound up with the name of Blessed Raymond of Capua who
resided in Germany and died in 1399 at Nuremberg In his time, Conrad of Prussia had
already opened at Colmar in 1389 the first reformed convent of Germany. With him were,
among others, Conrad's brother, Thomas of Prussia, Franz von Retz (+ cat 1425), a
professor at the University of Vienna, the Provincial, James von Stubach, James Sprenger
(+1495), Prior of Cologne (DS, vol. 5, col. 1062-1065), John Krutzer, a Canon of Basle
who had become a Dominican, the scholar Servatius Fanckel (+1508) (Queller.., vol. 21,
1926, pp. 1-3), two great spiritual writers of the reform in Germany, John Nider (+1438)
(DS, vol. 1, col. 335; Hain, n. 11780-11854) and John Herolt (+1468) (DS, vol. 1, col.
335; Hain, n. 8473-8522), and finally the historiographer of the reform, John Meyer
(+1485).



	Their ideal was a return to the primitive spirit, their watchword, uniformity of
observance. On encountering a woman mystic who was seeking perfection by straining all
the powers of her soul, the reform prescribed a more humble ideal founded above all on
fidelity to t-he rule. In this spirit, extraordinary penances remained the exception; ecstasies
were scarcely mentioned, Ascesis was limited, according to the rule, to the practice of the
precepts and evangelical counsels. For the rest, peace of conscience and a joyful hope of
heavenly reward seemed sufficient. Beside the spiritual exaltation of the preceding age,
one might be tempted to consider this ideal reduced to essentials, this ascesis judiciously
regulated by reason illuminated by faith as the sign of a weakening of the spiritual life.
Nothing would be further from the truth, for, if observance is not an idle word, if total
fidelity is inspired by love, one may call it, within the framework of daily life, true heroism,
a true mystical blossoming, human perfection reaching unto sanctity in the light of the
splendor of the hereafter. Men who were masters of spirituality knew how to put it into
practice generously. For example, the contemporaries of John Nider, according to the
testimony of John Meyer (Chronica brevis.., in Quellen.., vol. 29, 1933, pp. 86, 90),
declared that they had never seen a man showered with more graces and virtues, or
endowed with such precious qualities. Moreover, the Church, placing on the altars B1.
James of Ulm (+1491), recognized the high value of that ideal.



	The apostolic zeal of the men of the reform and the spiritual trends which inspired
them, excelled especially in their ministry to nuns. At Schonensteinbach, Conrad of Prussia
opened the first reformed monastery of women, and introduced the observances of
convents of men (common life, night office, abstinence, strict silence), but also and above
all, as the essential point of the rule, extremely rigorous enclosure. The difference in spirit
which distinguished the reformed groups from the preceding period was more clearly
evident again among the nuns than among the friars. The biographies of the sisters of
Toss, of Adelhausen, of Kirchberg, are remarkable for the expression of the most delicate
spiritual concepts: those by John Meyer of the first reformed sisters (Buch der
Reformacio.., in Quellen.., vol. 2-3, 1908-1909) are characterized by sobriety and by the
evidence they give of well-balanced judgment, and detachment from all self-will. And yet
these women, Klaravon Ostérn (+1447), the first at Eifer to be won over to the reform,
the courageous Prioress Klaranna von Hohenburg (+1423), Katharina Langmentelin
(+1442) always ready for sacrifice, Agnes Vigin (+1461), do not seem inferior to the great
nuns of the mystical period either by the sincerity of their detachment or by the ardor of
their charity. The reform movement began with a few nuns; it spread from house to house,
monasteries adopting enclosure one after another. Finally almost all embraced regular
observance. In the service of the sisters, Peter von Gengenbach was especially earnest,
although his initiatives were not always well-advised, the prudent John Meyer succeeded
in winning over to the reform the three monasteries of Freiburg-im-Breisgau; and later
Wendelin Fabri (+ after 1533; DS, vol. 5, col. 24-25). See H. Wilms, Geschichte der
deutschen Dominikanerinnen, Dulmen, 1920.



PREACHING.


The faithful likewise benefited from the apostolate of the reformed Dominicans. Among
the Preachers of this period, John von Munnerstadt, Gaspard Grunwald and the four
Fathers Schwartz (on John and Peter "Nigri," cf. Stammler-Langosch, vol. 4, col. 130-134), one finds none of the lofty speculations of an Eckhart, nor the effusions of a Suso,
nor the reflexions of a Tauler on the apprehension of God, but only teachings on heaven
and hell, sin and penance, and the acquisition of virtue. A little book by James Sprenger on
death and the Pilgrimage to Sion by John Meyer reflect this same spirit. Characteristic of
the period was the development of devotion to the rosary. One of the first confraternities
founded by James Sprenger in Cologne in 1475, headed by the Emperor and the princes of
the Empire, quickly increased its membership. Sprenger, Marc von Weida (+ cat 1516)
and Bernard of Luxemburg (+1535), well-known preachers of the rosary also left writings
on the same subject.



SPIRITUAL AUTHORS.


	Franz von Retz (+ cat 1425), Comestorium vitiorum, Nuremburg, 1470.


	John Nider (+1438), 


     	Formicarius (Hain, n. 11830 95); 


     	Praeceptorium divinae legis (n. 11780 95); 


     	Consolatorium timoratae conscientiae (n. 11806 95); 


     	Manuale confessorum (n. 11834 95); 


     	De reformatione religiosorum seu status coenobii (Paris, 1512); 


     	Die 24 goldnen Harfen (Vienna, 1470; Hain, n. 11846 95).


	John Herolt (+1468), 


     	Sermones discipuli de tempore et sanctis cum Promptuario exemplorum et de
Beata Virgine (Hain, 8473 95); 


     	Sermones super epistolas dominicales (n. 8509 95);


     Liber discipuli de eruditione Christifidelium (Strasborg, 1490; Hain, n. 8516).


	James Sprenger (+1495), 


     	Die erneurete Rosenkranz Bruderschaft (Vienna, 1476); 


     	Sterbebuchlein (1476; ed, P. von Loe, in Kolner Pastoralblatt, 1898, pp. 276-283);
sermon Hut fruvet (ms, Abbey of Engelberg, codex 302).


	Marc von Weida (+ cat 1516), 


     	Spigel des ehlichen orders, ms (1487); 


     	Ein Nutzliche Lere und underweysung wye und was der mensch bethen solle..,
Leipzig, 1502; 


     	Der Spiegel hochloblicher Bruderschaft des Rosenkrantz Marie, Leipzig, 1515;


	sermons, Bernard of Luxemburg (+1535), Collationes de quindecim virtutibus B.
Mariae Virginis, Cologne, 1517. .




AGAINST THE REPUDIATIONS OF LUTHER


Many Dominicans defended from the
pulpit Catholic teachings on the spiritual life: at Cologne, John Host von Romberg (+ ca
1533); at Ulm, Peter Hutz (+1540); at Basle, Ambrose Pelargus (+1561).



Others published scholarly refutations, such as James Hochstraten, John Mensing (+ after
1532; De Ecclesiae Christi sacerdotio, Cologne, (+1532) or Conrad Kollin (+1536)
(Epithalamii Lutherani eversio, Cologne, 1627) Some plunged into popular controversy,
among them Michael Vehe (+ before 1539) and Peter Sylvius (+ ca 1547) According to a
specialist of the epoch, "it can be declared that in the difficult combat the Church was
obliged to maintain in Germany in the 16th century, no religious congregation provided as
many writers in defense of the faith, or better ones than the Order of St. Dominic (N.
Paulus, Die deutschen Dominikaner in Kampfe gegen Luther, Freiburg-im Breisgau, 1903,
p. VI)." Whatever could be considered good in the camp of the innovators was promptly
adapted to the service of the Catholic cause. John Dietenberger (+1537) presented his
translation of the Bible (Mainz, 1533) in opposition to Luther's; John Fabri (+1558) (DS,
vol. 5,col. 21-24) composed a catechism and a manual on confession; Michael Vehe, a
collection of hymns. These men were not satisfied with defending their spiritual ideal by
the spoken and written word, they contributed even more by the witness of their conduct,
sometimes that of their blood, as in the case of St. John of Cologne, martyred at Brielle in
1572 as one of the martyrs of Gorcum.




2. The 17th and 18th Centuries.

 

THE INTERNAL LIFE OF THE ORDER.


The battle for truth had gradually exhausted the energies of the German Dominicans.
Their existence in the regions now become Protestant was very difficult. Almost all the
convents of the Province of Saxony definitively closed. In the Province of Teutonia the
elders died off without leaving successors of the same stature. The Order endured years of
decadence reminiscent of the evil days of the Great Schism. However, from the second
decade of the 17th century, thanks in part to foreign aid, when the Portuguese Peter
Baptista was Provincial (1619 to 1624), and the Spaniard Cosmo Morelles (+1636) was
Regent of  the studium of Cologne, a renewal developed in conscious reaction to a
Protestantism which had become more unfeeling and cold.



	Although the Order remained faithful to its essential task, it was adapting
nevertheless to the conditions of the time by mitigating observance and stressing, as a
spiritual ideal the elements of joy and interior peace latent in Catholic dogma and morality.
Baroque religious art presented an analogous phenomenon. The Order was now making
extensive use of dispensations and personal privileges. It multiplied important tasks and
offices in which the majority participated in a spirit of detachment. A taste for music and
for polyphonic singing  and rich liturgical vestments of the period accentuated the stately
beauty of divine services.



	To regulate the exercises of the interior life and to ward off a diminution of
observance, the Order, in imitation of Ignatian prayer, restored the former orationes
secretae previously used after matins and afte compline. Althought from 1505 on, the
tendency to systematize spiritual exercixes was growng, not until 1777 were two half-hour
meditations imposed daily on all religious. The 17th century introduced the custom of
retreats and finally fixed the time at ten days annually. At the monastery of St. Catherine
of Augsburg, the ten-day exercises began in 1630.



PREACHING.


The contribution of German Dominicans to the strictly spiritual life and trends was
seemingly insignificant judging by the writings produced. In these two centuries, scarcely
more than two works of this type can be pointed out; Conrad Brockhausen (beginning of
the 18th century) wrote his Idea novitii religiosi (coll. Bibliotheca FF. Pradicatorum
ascetica antique 1, Rome, 1898 and Henry Preissig his Recollectio spiritus (Bamberg,
1761).



	1) The essential contribution was certainly preaching which seemed to be little
influenced by the baroque tendencies to exuberance of language. Dedicated to Christian
morals, virtues and vices, it was based generally on the Gospels of Sundays and feasts.
The manuscript collections of the preachers of the convent of Warburg deserve special
mention. The most prominent among them were John Andrew Coppenstein (+ cat 1626).
Hyacinth Ferler (+1735), Ulrich Reiss (+I795), etc.. We list here some titles of published
works.



	J. A. Coppenstein, Fasciculus moralitatis seu homiliae dominicales et festivae per
annum, 4 vol., Cologne, 1615.


	Goswin Henrici (+1640), 


     	Aurea corona anni in SS. Rosario per singula evangelia dominicalia... Manuale
praedicatorum, 2 vols., Cologne 1634; 


     	Hortus conclusus cunctis Deiparae Virginis cultoribus.., Cologne, 1635.


	Raphael de Laminetz, Paradisus concionatorum tetralogiae mysticae, 4 vols. 2nd ed.,
Aschaffenbourg, 1667 (1st ed., ibid., 1663, under the title Thetralogiae mysticae sive
quatuor sermonum praedicabilium.., 4 vol.)


	John Dedinger, 


     	Annona annua seu in totius anni dies dominicos selectee conciones, Munich, 1668;
Panoplia seu armature sanctorum.., Vienna, 1670;


     Hyperdulia Deiparae... conciones.., Munich, 1673; 


     	Oeconomia animae... de morte, de judicio, de inferno, de coelo.., Munich, 1675.


	Eustace of the Rosary, Centuriae concionatoriae... in dominicas totius anni.., 2 vols.
Kempten, 1675, with an Appendix ad centuriam (15 sermons on the Virgin).




	2) The spiritual tendencies of the period slipped easily into the framework of the
old confraternities, such as those of the rosary. The rosary devotion was predominant and
its recitation seems to have been the most widespread form of private prayer. Many works
at that time proposed to keep alive the confraternities and Marian devotion in general. The
most important of those produced by the German Dominicans is that of Coppenstein (De
fraternitatis SS. Rosarii B. Mariae Virginis ortu, progressu, statu atque praecellentia,
Cologne, 1613).



	In the same genre, Leonard Fossacus, De Rosario et Psalterio Deiparentis Mariae
(Freiburg-im-Breisgau, 1640) concluded with a collection of meditations (De sacris XV
mysteriis... meditandis, pp. 412505). The anonymous Schatz-Kammer des hl Rosenkranz
was published by the convent of Constance (1661). The latter contains, without
pagination, twelve meditations for the first Sundays of the month (Schlussel zu der
geistlichen Schatz-Kammer).



	Confraternities of the rosary were probably more or less regularly stimulated by
short writings such as those Prognostica vitae aeternae seu verisimilia praedestinationis
signa offered as a New Year's gift to the confraternity of scholars of Cologne in 1644.
Knowledge of this literature would probably reveal interesting glimpses of the spiritual life
of the confraternities of that period.



	In direct opposition to Protestantism, in Austria a daily Office was celebrated
before the Blessed Sacrament exposed, which was very successful (cf. also J.A.
Coppenstein, Passionis D.N. Jusu Christi quadripartitae praedicatio quadrihoraria, Mainz,
1615, followed by the De ortu gloriosae fraternitatis ter SS. Sacramenti Eucharistiae, 95
p.). Among the most popular devotions sponsored by the Dominicans was the fifteen
Tuesdays of St. Dominic.



	In other areas of religious literature, hagiography, apologetics, etc. the German
Dominicans also have their place.



	Antoninus Schauff, Prediger Ordens Edle Heldinnen, 1660.


	Dominic Gampenburg, Clavis conscientiae, Ingolstadt, 1663.


	Albert Zenner (+1698), Theologia sacramentalis, Constance, 1668 (apologetics and
controversy).


	Frederick Steill (+1693), Ephemerides dominicano-sacrae, 2 vol. Dillingen, 1691.


	Eustace Eisenhut (+1703) (numerous works of practical apologetics).


	Martin Wigandt (+1708), Tribunal confessariorum, Vienna, 1703.


	John Ferler (+1735), Licht und Schatten, Augsburg, 1730 (against the articles of the
Confession of Augsburg).


	Bonaventure Elers (+1757) (DS, vol. 4, col. 553).


	Raymond Bruns (+1780), Unterrichtungs. Gebet-und Gesangbuch, Berlin, 1738;
Erklarung des katolisches Glaubensbekenntnisses.., Arnburg, 1768; etc.


	Ulrich Reiss (+1795), Synopsis doctrinae christianae de veris falsisque miracilis, Vienna,
1780.


	Thomas Aquinas Jost (+1797), Katholischer Catechismus fur Convertiten, Freising,
1780.


	Pius Brunquell (+1828), Apologie des echten Glaubenbekenntnisses.., Bamburg, 1821;
etc.





THE MAINTAINING OF THE SPIRITUAL LIFE.


In spite of its apparent spiritual poverty, and of ceertain concessions to the spirit of the
itmes, some German Dominicans manifested eminent fidelity to the ideal of their Order.
One was the novice Fidelis Kircher; Raymond Cunrath who transferred to the
Congregation della Sanita (Naples): another, Apollinaris Nittermayer, a preacher and
spiritual director much in demand at Eichstatt. In almost all monastéries of women, the
18th century produced authentic spiritual personalities, indeed even mystics: at
Katherinenthal the Prioress Josepha von Rottenberg; at Worishofen Cecilia Mayer; at
Altenhohenau Columba Weigl (+1783) and Paula Grassle (+1793); at Bamberg the lay
sister Columba Schonath (+1787); at Hadamar Magdalena Lorger; at Weesen Josepha
Kumy (+1817). Not only were those convents not in decadence, but they continued to be,
in the midst of misery and persecution, nurseries of saints, guarantors of renewal (cf.
Wilms. op. cit , pp. 226-330).




3. The Renaissance of the Order in the 19th Century.


At the end of the 18th century, Josephism was exerting a disastrous influence. The
convents of Austria, united since 1702 to those of Hungary in the same Province, endured
the interference of the government of Joseph II which was fatal to religious life. In
Germany, secularization was pushed so far that, shortly after 1800, all convents were
ruined, and only a few were able barely to support a miserable existence for a short time.
The last vicar general, Vincent Mayer, for a long time pastor of Egling, died in 1844 at
Medingen.



	1. Vincent Jandel, upon his accession as head of the Order, began an energetic
effort in 1852 toward the REESTABLISHMENT OF THE ORDER in Germany. The fact
that after 1855 the convents of Austria were no longer hampered in their relations with
Rome helped a great deal. Soon two Alsatian Fathers came to Niederrhein; in 1860 the
collaboration of the former Prior of Vienna, Dominic Lentz, and of the descendant of the
Counts of Stolburg, Ceslaus de Robinano, made possible the erection of the convent of
Dusseldorf. Other foundations followed, so that today there are twenty Dominican houses
including those in Austria, in German-speaking countries: a modest figure, it is true,
compared to the hundred and twenty convents at the end of the 13th century.



	Restoration awakened a renewal of the spiritual life. Jandel,resumed the program
of Raymond of Capua: uniformity of observance, common life, night office and abstinence.
However, not only were  men less physically strong, but the needs of the apostolate had
become heavier. The former ideal had to be modified. The principle of observance
remained, but with the necessary adaptations for a modern ministry. Zeal for souls, so
strongly stated in the Constitutions of the Order, must come first.



	To respond to the increasing needs of the ministry, the Preachers resumed an
apostolic work already undertaken in the 18th century, preaching retreats to women
religious and the laity. The Order accepted the administration of parishes in various places,
with the accompanying work and schools. In 1913 a mission was opened in China at
Fokien. All this apostolic activity corresponded to the authentic ideal of the Order.



	2. This spirit influenced the life of DOMINICAN NUNS as well. Several Austrian
monasteries and four convents in Germany, after years of a silent cloistered life, in the
light of repeated requests, undertook more external activities and engaged in teaching.
Worishofen, Augsburg, Spire, and Ratisbonne turned in that direction, and thus
experienced an unexpected development. They paid the price, it must be added, of certain
compromises,  sometimes going even so far as to adopt the rule of the Third Order.
Augsburg founded various establishments in the vicinity, and, under the direction of
Mauritia Tiefenbock (+1900), sent the first colony of religious missionary women to
South Africa. Providence blessed their efforts. They are working there today, divided into
several congregations. At Arenburg, with the help of the sisters of Schwyz, the Congregation of St. Catherine of Siena for the care of the sick was founded. The sisters of
Neusatzeck undertook the same ministry at Baden. In Austria, in addition to the former
monasteries, two new congregations, in Wien-Hacking and in Salzburg were established.
Even in second Order convents, the characteristic of present-day spirituality has been
evident: zeal for souls. Ratisbonne and the new foundation of Aquinata Lauter (+1883) at
Wettenhausen unite teaching with the following of the ancient observances. The old,
purely monastic convents of Switzerland, Weesen and Schwyz, as well as the foundations
of Klara Moes (+1895) in Limpertsberg and Clausen are dedicated to the work of
reparation. Everywhere concern for the salvation of souls is foremost (cf. Wilms, op. cit.,
pp. 331-411).



	3. Apostolic expansion of the Dominican spiritual ideal the importance given to the
THIRD-ORDER SECULAR. A number of its members were prominent figures in the
Catholic renewal of the 19th century: Arnold Janssen (+1909), founded the Missionary
Society of the Divine Word at Steyl. With his first companions he became a member of the
Third Order, and attached his whole apostolate to it. The Bishop of Trier, Matthias
Eberhard (+1876) (DS, vol. 4, col. 30) joined the Third Order so as to better imitate the
spirit of Lacordaire. Prince Charles of Lowenstein, who died at the convent of Cologne as
Father Raymond (1921), labored for a long time as a tertiary in the service of the Church
and charity.



	4. SPIRITUAL PERSONALITIES.  The pioneers of this new ideal were great
preachers among whom can be mentioned: Peter Meilinger, Hyacinth Schonberger,
Norbert Geggerle, Raymond Lentz, Albert Kern, Henry Pflugbeil, Mannes Rings (+1924),
Bonaventure Krotz (+1914) and his crusade for the conquest of the world for Christ.
Among the writers who dealt with spiritual subjects should be mentioned particularly
Henry Suso Denifle (+1905), who restored to honor the writings of the Dominican mystics
of the Middle Ages (DS, vol. 3, col. 238-241), and Albert Weiss (+1925) (LTR, vol. 12,
1938, col. 706-797) who never ceased, in his many works, to return to the spiritual ideal
which is Christ the Savior of the world. Albert Weiss himself lived what he taught to
others, just as Ceslaus de Robiano and Titus Horten died in the odor of sanctity,



	In the Quellen und Forschungen zur Geschichte des Dominikanerordens in
Deutschland (Leipzig, 1907 95), see especially: vol. 2 - 3, Johannes Meyer, Buch der
Reformatio Predigerordens (ed. B.M. Reichert): vol. 19, G. Lohr, Die Teutonia im 15.
Jahrhundert; vol. 23, A. Walz, Statistisches uber die Suddeutsche Ordensprovinz.

 

Good bibliographical notices can be found in W. Stammler - K. Langosch, 5 vols.,
Berlin-Leipzig, 1933-1955.



	K. Schieler, Magister Johannes Nider... Ein Beitrag zur Kirchen-geschichte des 15.
Jahrhunderts, Mainz, 1885.


	N. Paulus, Marcus von Weida, in Zeitschrift fur Katholische Teologie, vol. 26, 1902,
pp. 247-262; 


     	Johann Herolt und seine Lehre.., ibid., pp. 417-447; 


     	Die deutschen Dominikaner im Kampf gegen Luther, 1518-1563, Freiburg-im-Breisgau, 1903.


	P. Albert, Johannes Meyer, in Zeitschrift fur die Geschichte des Oberrheins, N.F., vol.
13, 1887, pp. 255-263; vol. 21, 1906, pp. 504-510.


	H. Wilms, Geschichte des deutschen Dominikanerinnen, Dulmen, 1920. A.Barthelme,


     La reforme dominicaine au 15e siecle en Alsace et dans l 'ensemble de la province
de Teutonie, Strasburg, 1931.


	G. Lohr, Die Dominikaner im deutschen Sprachgebiete, coll. Religiose Quellenschriften
43, Dusseldorf, 1927; 


     	Die zweite Blutezeit des Kolner Dominikanerklosters (1464-1525), AFP, vol. 29,
1949, pp. 208-254.


	G. M. Gieraths, Die Lehre vom Gebet bei den deutschen Dominikanern des 15
Jahrhunderts, Bonn, 1950; 


     	Johannes Nider O.P. und die "deutsche Mystik" des 14. Jahrhunderts, in Divus
Thomas, Freiburg, vol. 30, 1952, pp. 321-346.



Hieronymus WILMS
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

VI. IN THE NETHERLANDS




1. The Middle Ages.

2. The Modern Era. 




1. The Middle Ages.



13th AND 14th CENTURIES.


St. Dominic had been dead three years when the Dominicans
of the Province of France founded a convent at Lille. This auspicious initiative stimulated
the brethren of the Province of Teutonia to do likewise. They founded the convent of Ghent
as early as 1228, and, through the combined efforts of the two Provinces, foundations
multiplied (1229 at Liege, 1233 at Valenciennes, 1234 at Louvain and Bruges; others
followed). Convents of Dominican nuns were, on the contrary, much less numerous in the
Netherlands. We know of only four whose foundations date from the 13th century:
Marienthal in Luxemburg (1248), Val-Duchesse near Brussels (1262), the Abiette at Lille
(1274) and the Val-des Anges near Bruges (1286).



	From the first, devotion to the suffering Christ and to Mary took priority in
Dominican convents. This is the impression one receives from reading the life of Thomas of
Cantimpre (+1270-1272) by the Canon Regular John Gielemans (+1487), and especially of
Henry of Louvain (+ after 1302) in the anonymous account reproduced by H. Choquetius
(Sancti Belgi ordinis praedicatorum, Douai, 1618, pp. 79-87. With the marks of the Passion
Christ appeared to them. The intervention of the Blessed Virgin in the life of the brothers
seems to have been much more frequent. Gerard de Frachet (Vitae Fratrum, ed. B.M.
Reichert, MOPH, vol. 1, Louvain, 1896, pp. 45-46 and 171-172) related for example the
case of two brothers of Flanders who were held back by the Virgin at the moment when
they were about to abandon conventual life. The Miracula fratris Henrici de Calstris tells
that she was a support to Henry of Louvain when he was taking his courses at the studium
of Cologne or when he preached to the faithful. Until the end of the 13th century the
marvelous had, indeed, a great share in the spirituality of our provinces. Besides the interest
in mysticism demonstrated by Thomas of Cantimpre in his Vita piae Lutgardis (AS, June 16,
Anvers, 1701, pp. 234-262), we find in his Miraculorum et exemplorum memorabilium sui
temporis libri duo (ea. G. Colvenerius, Douai, 1597) a rather large number of quite unlikely
tales. Thomas was the only Dominican author of note in the Netherlands in the course of the
century of foundations.



	Interest in the marvelous diminished, however, during the last years of the 13th
century, and we possess some texts by Henry of Louvain and a sermon by the "rector of
Strasburg" which were conceived in a different spirit. Thus, the former expatiates, in a
sermon delivered at Cologne (ea. St. Axters, De zalige Hendrik van Leuven... als geestelijk
auteur, OGE, vol. 21, 194i, pp. 251-254), on humility and purity of heart. His letter to a
pious person (ibid., pp. 248-249), which St. Peter Canisius (+1597) included in his edition
of the works of Tauler and translated into Latin by the Carthusian Lawrence Surius
(+1578), even outlines a complete rule of life. It recalls the modesty to be observed in one's
dress and conversation, the primordial importance of purity of heart and abnegation, and
finally the urgent duty of directing our actions to God as their sole object.



	The Sermon on the Golden Mountain of the "rector of Strasburg" (ed. St. Axters,
De preek op den gulden berg.., in Tijdschrift voor Taal en Letteren, vol. 28, 1940, pp. 5-58)
is a chapter sermon which Nicholas of Strasburg probably gave in 1326-1327, as a visitator
from Teutonia for the Dominicans of Louvain. The golden mountain symbolizes the merits
of Christ from which we should draw without measure; anyone who would presume on his
own merits would have a longer purgatory than the sinner who, in spite of his sins, would
have taken advantage of the merits of Christ.



	That sermon, disseminated in numerous Netherlandic manuscripts, was the object of
a commentary (ibid., pp. 40-41) by John of Schoonhoven (+1432), successor to B1. John
Ruysbroeck (+1381) as Prior of Groenendael.



THE CONGREGATION OF HOLLAND.



The 15th Century was more outstanding than the preceding. Toward the middle of the
century, some Dominicans from the Netherlands who, in the course of their studies at
Bologna, had lived in a house of strict observance (cf. above, p. 99), felt a desire to return
to a more regular conventual life than had been observed among the Dominicans of the
Netherland since the Black Plague of 1348. Thus it was that, by the combined efforts of the
convents of Rotterdam, Calcar, Lille and Ghent, they were able to erect, in 1457, the
Congregation of Holland, a congregation of strict observance stemming directly from the
Master General of the Order; subsequently, it would extend from Magdeburg and Rostock
as far as Nantes. The courageous reformed congregation became prominent very soon
through the vigorous appeal for more strict observance made in 1471 by John Uyt den
Hove, also called Excuria (+1489), to Charles the Bold (+1477), and by the Planctus
religionis of John de Bomal (+1478), in which the religious state complained of the
decadence into which many Dominicans had fallen.



	J. Uyt den Hove, Tractatus pro reformatione, ed. R.-M. Martin, in Analecta.., vol. 26,
1923, pp. 46-48, 279-304.


	John de Bomal, Planctus religionis, Brussels, royal Library ms 168-194, ed. R.-M. Martin
in Miscellanea Gessleriana de Hollande ou la reforme dominicaine.., 1465-1515. Documents
inedits, Liege, no date.




	The renewal of Dominican life in the Netherlands stimulated by champions of
religious reform could not help but advance the development of spirituality, Hence devotion
to the suffering Christ and the Marian devotion have always remained fundamental to the
piety of Dominican religious. The Passion of our Lord was in a sense the meditation book
of Marguerite de Gerines (+1470), a nun of Val-Duchesse, who divided her meditation on
the principal hours of the Passion among the different days of the week (cf. Gesta
venerabilis ac religiosissimae virginis Margaretae de Gerines, ed. H. Choquetius, Sancti
Belgi ordinis praedicatorum, pp. 237-238). The nuns of Val-Duchesse also set a high value
on devotion to the five Wounds, the Head of Christ, and the Holy Face. Finally, devotion to
Christ could not help but be stimulated by frequent communion which, according to John
Meyer (+after 1475; Buch der reformatio Predigerordens, bk. 5, chap. 38, ed. B.M.
Reichert, in Quellen.., vol. 3, Leipzig, 1908, p. 95), meant in most reformed monasteries
weekly communion.



	Marian devotion in the 15th century, however, left even clearer traces. Devotion to
the Immaculate Conception penetrated, despite some resistance, several convents of
Dominicans. As early as 1490 the Marian Confraternity of the Dominicans of Utrecht was
placed under the patronage of Mary Immaculate (cf. G. Meersseman, Etudes sur les
anciennes confréries dominicaines, III Les congrégations de la Vierge, AFP, vol. 22, 1952,
p. 172).



	Dominicans were interested also in the Seven Dolors and the Seven Joys of Mary;
thus, Michael Franscois (+1502) and his Decisio quodlibetica super VII principalibus B.
Mariae Virgini doloribus.., Antwerp, 1494 (DS, vol. 5, col. 1107-1115, especially col.
1110). Thierry of Delft (+ after 1404) dealt with the Seven Joys in his vast summa entitled
Tafel van der kersten Ghelove (ea. L.M. Fr. Daniels, collection Tekstuitgaven van Ons
Geestelijk Erf, vol. 4-7, Antwerp, 1937-1939, pp. 182-187).



	In the 15th century, devotion to the rosary, known up to that time as a psalter of
150 Ave Marias, received its definitive form. Alain de la Roche (+1475), of Breton origin,
devoted a part of his apostolic activity to the Netherlands, and at Douai he erected, in 1470,
the first confraternity of the rosary, followed shortly by those of Ghent, Louvain and
Cologne. In spite of his rather unbalanced accounts of visions (cf. J.A. Coppenstein, Alanus
de Rupe, redivivus de Psalterio seu Rosario Christi ac Mariae eiusdemque Fraternitate
rosaria, Mainz, 1624, p. 29), his merits are incontestable (DS, vol. 1, col. 269-270).



	Devotion to the rosary was not, indeed, the only apostolic activity of the
Dominicans at the end of the century. We still possess several collections of sermons by
Dominicans of that period which are remarkable for the "examples," so cherished in the
middle ages, and sometimes for the influence of scholasticism. Such is the case for the
Sermoenen van de geboden Gods (Sermons on the ten commandments of God, Ghent,
University library, ms 2422) which an unnamed licenciate in theology preached in the
church of the Dominicans of Ghent. The scholastic influence is even more prominent in two
sermons which we owe to a master in theology who, according to various indications, could
be Thierry of Delft. Those sermons are extant only in a single manuscript (Library of
Bruges, ms 408, fol. 265r-279r), where the author deals especially with devotion to the
angels and the gifts of the Holy Spirit.



	Finally, we still possess many sermons which Dominicans of the convent of Brussels
composed between 1466-1474 for the nuns of the monastery of Jericho in the same city.
John of Namur, also known as John of Harlennes, first Prior of the convent, was one of the
preachers. The doctrinal value of the sermons is almost nil; in conformity with the taste of
the era, the marvelous frequently replace, the spiritual, but their literary stamp and indeed
the poetic charm of most of the texts cannot be contested.



	All the following sermons are in Dutch:


	John of Namur, 5 sermons (Ghent, University library, ms 902, fol. 40v-44v, 175v-179,
188v-192r); sermon on St. Agatha (Brussels, Royal library, ms 4287, fol. 192-196v).


	Friar Bernard, 5 sermons (ibid., ms 4367-4368, fol. 310r-330v); sermon on St. Catherine
of Alexandria (ibid., ms 1683-1687, fol. 121v-128); on the Visitation (Ghent, University,-ms 902, fol. 186r-188v).


	Brother Friar Peter, 6 sermons (ibid., ms 902, fol. 5r-17r, 23v-27v, 201v-207v, 212r-220v, 235r-240v).


	Brother Giles, sermon on the Blessed Sacrament (ibid., ms 902, fol. 172r- 175v).


	Anonymous, 2 sermons on the Nativity of the Virgin (ibid., ms 902, fol. 192r-196v,
220v-227v).




	We have already mentioned Thierry of Delft, of whom we still possess a vast
number of works for the use of the laity, which he dedicated to Duke Albert of Bavaria
(+1404). His Tafel van den kersten Ghelove (Tableau of the Christian religion)includes
problems of spirituality which are dealt with in a didactic way with the help of a rather
extensive plagiarism of great writers.



	The Hantboexken, or handbook, which John de Baerle (+1539) published about
1535, at Bois-le-Duc, is undoubtedly more original. It is true that the Perle évangélique
(Antwerp, 1538), probably influenced it, but it is significant enough that our author does
not identify himself with the views of the béguine of Oosterwyk on the Christlike life. John
de Baerle confines himself to more fundamental considerations of the two forms of
Christian life which he deals with in turn. The active life, to which some are called, is
sometimes more meritorious than the contemplative life. The latter is, however, more open
to the promptings of the Holy Spirit; but those who dedicate themselves to it should not, on
this account, neglect vocal prayer and meditation. They should certainly not overestimate
the importance of sensible consolations. All of this is presented with many fine distinctions
and it may be said that the Hantboexken is, in a sense, our first Dutch manual of ascetical
and mystical theology (Een hantboexken beslutende een cortte ende schoen verclaeringhe
off onderwijssinge voer gemeyn simpele dochedelijcke ende devoete menschen).




EXTERIOR INFLUENCES.


A sketch of the history of Dominican spirituality in the Middle Ages would not be complete
were we not to mention Dutch translations of the spiritual works of foreign Dominicans.
Some of them were widely diffused in the Netherlands. This was especially the case with Bl.
Henry Suso (+1366), author of the Horologium aeternae sapientiae, with John Tauler
(+1361), and with Master Eckhart (+1327). However, all of the texts and extracts
circulating under Eckhart's name do not carry the same stamp of authenticity. The writings
of the three Rhenish mystics were not the only ones to be widely diffused in the Low
Countries. The Dutch manuscripts of the Legenda aurea of Bl. James of Voragine (+1298)
are as frequent as those of Suso's works. Other Dominican authors are not so often
reproduced, but it would be a mistake to ignore the Dutch translations of Humbert de
Romans and St. Catherine of Siena, of Alan de la Roche and Jerome Savonarola (cf. St.
Axters, Bijdragen tot een bibliographic.., cited below, ##57-58, 65-93, 110-197, 205, 257-262).





2. The Modern Era.



THE PROTESTANT CRISIS AND ITS CONSEQUENCES.



The Dominican Province of lower Germany, founded in 1515, immediately encountered a
situation  which was far more difficult than that which the Congregation of Holland had had
to face before being replaced by the new Province. The Netherlands had indeed
experienced, from the middle of the 16th century, all the horrors of civil war and religious
persecution; the iconoclastic wave of the years 1566-1578 was but one such episode. After
the division of 1581, the young republic of the United Provinces became mission territory
under Calvinist protection. The southern provinces reconciled with the Spanish regime
resumed a more normal life with the arrival of Archduke Albert (+1622). Hence, the
foundation of new convents at Lierre (1612), Braine-le-Comte (1612-1622), Mons (1620),
etc. and the erection of two novitiates in Antwerp (1625) and Maastricht (1627) indicate
that the unfortunate events of the century had not been able to stifle the vitality which the
suppressed Congregation of Holland had bequeathed to the new Province.



	Dominicans have also had their martyrs. St. John of Cologne underwent martyrdom
(July 9, 1572) at Brielle in Holland, with eighteen companions who had all confessed their
faith in the Real Presence. Anthony Temmerman was beheaded at Antwerp on March 28,
1582, for presumed complicity in the attack on William the Silent (+1584) on the 18th of
the same month.



	G. Estius Hesselius, Historia martyrum Gorcomiensium, AS, July 9, Antwerp. 1721,
pp. 754-835. A. De Meyer, Le procesde l'attentat commis contre Guillaume le Taciturne...
Etude critique de documents inedits, 	Brussels, 1933. P.L. Lotar, Memoire sur l'affaire
Jauregui, Anvers, mars 1582: le cas du P. Antoine Temmerman, Brussels, 1937.




SPIRITUAL LITERATURE.



1) A strong movement toward prayer life stimulated and nourished by meditation vitalized
the period. It was precisely the taste for and practice of meditation that Corneille Woons (+
after 1672; Den goeden gheestelycken morghen), James van Damme (+1723) (Onderwijs
der onwetende.., pp. 144-199) and Thomas Dujardin (+1733) (Geestelycke t'
samenspracken.., pp. 28-37) tried to inculcate in the reader. James Buyens (+1604) (Den
beginnenden mensch, pp. 2039) also preached devotion to the divine Presence.



	The dominant orientation of the spirituality is Christocentric. Vincent Hensbergh
(+1634) (Des Bruydegoms bloemich beddeken, pp. 3-20) saw in Christ the Spouse of the
devout soul. Charles Myleman (+1688) (Het opprecht christen herete ende de teeckenen
van eenen goeden gheest) recalls that the Christian life consists above all in the imitation of
Christ Nicholas Georgius (+1655) (De naer-volghinghe des doodts onses Heeren Jesu.., pp.
139-168), Vincent Hensbergh (Den gheesteliicken dormter.., pp. 138 and 151) and others,
were of the opinion that we should also re-live the various situations which Christ
experienced in the course of his Passion.



	Devotion to Christ would not be complete without devotion to the Eucharist. We
find in the collections of prayers of our Dominican authors a rather ample choice of prayers
preparing for communion. Thus the Hortulus animae of Damian van den Houte (+1577);
the Hortulus precationum of Peter de Backere of Bacherius (+1601); the opusculum De
geestelycke communie of Francis Deurwerders (+1666) urges the faithful to supply by
spiritual communion for sacramental communion which was not generally permitted at that
period more than once a week.



	Collections of prayers also contain prayers to the Holy Trinity, a devotion never
ignored by Dominican writers. Several writers, James Buyens (En corte oeffeninghe,
published as an appendix to Het merchader zielen oft wande wolcomenheyt alder deuchden,
p. 305), for example, delighted in dwelling upon the three-fold psyche which constitutes a
kind of image of the Blessed Trinity in each of us.



	The Dominicans of Holland limited somewhat the scope of their preaching. For
Vincent Hensbergh (Viridarium marianum, pp. 45-167 and 197-213), the recitation of the
rosary was the time for meditating on the wounds of our Lord. With Thomas Dujardin
(Rosetum Jesu-Marianum) devotion to our Lady of the Rosary was a whole school of
virtue.



	Other devotions were also in vogue. Giles of Lalaing (+1674) (Handt-bussel der
historien ter eeren vanden hooghweerdigen name Godts Jesus, pp. 11-13) was inspired by
the traditional rosary to propagate the rosary of the Holy Name, consisting similarly of 150
invocations and meditation on fifteen different mysteries. Francis Deurwerders (De
dynsdaeghsche devotie tot den H. Dominicus...) and Charles Myleman (Kort verhael vanden
oorsuronch des dyssendaesghche communie...) recommended to the faithful communion on
fifteen consecutive Tuesdays in honor of St. Dominic. Finally, the confraternity o the
Angelic Warfare was established in Louvain as early as 1649, in Maastricht and Ghent in
1684.



	From the 16th to the 18th century, the Dominicans of Holland remained completely
orthodox. Thomas Dujardin (Geestelycke t' samenspraeken.., op. cit., above, pp. 60-119) in
fact repudiated (DS, vol. 3, col. 17751776) the quietist theses, much debated since the last
decades of the 17th century. Translations of the great Dominican spiritual authors of other
countries only strengthened the Dominican spirituality of the Netherlands in its orthodoxy.
According to the Bibliotheca catholica neerlandica impressa, 1500-1727 (The Hague,
1954), Tauler was published 29 times during this period, Catherine of Siena 7 times,
Savonarola 20 times, Louis of Granada 113 times (in Latin, Flemish, French or even
English). See M. Llaneza, Bibliografia del V.P. Fr. Luis de Granada, 4 vol., Salamanca,
1926-1928.




SPIRITUAL AUTHORS




	Damian van den Houte (At Ligno, +1577), Hortulus animae, dat is der Sielen Bogaert
met sonderlinge neersticheyt ghecorrigeert ende vermeerdert tot gheestekycke lust ende
boost van alle liefhebbers der christelijcker devotie, Antwerp, 1574 (ea. cited, Antwerp,
1606).


	Peter de Backere (Bacherius, +1601), Hortulus precationum, dat is het Hofken der
bedinghen: inhoudende vele schoone ende costelijcke ghebeden, ghetrocken uut diversche
heylighe ende gheleerde manner, met sommige ghebeden op die Evangelien vanden vastene,
Louvain, 1566.


	James Buyens,(+1604), Ene corte oeffeninghe, seer profytelijck voor een yegelijck, om te
comen op corten tijt tot de volmaectheyt der deuchden, met cleynen arbeyt ende met
ghenuchten, appearing in an appendix (pp. 295-312) to Het merch der zielen oft vande
volcomenheyt alder deuchden, Bruges, 1623;


     Den beghinnenden mensch, dat is een korte, klaere, ende bequame maiere van
inwendigh ghebedt voor alle beghinnende menschen, Ghent, 1686 (ed. cited,
Louvain, 1743).



	Anthony Alardi (+1628), Les allumettes d' amour du jardin delicieux de la confrairie du S.
Rosaire de la Vierge Marie.., Valenciennes, 1617; etc.


	Vincent Hensbergh (+1634), Des Bruydegoms bloemich beddeken, gegven tot eenen
nieuwen iare, aen alle gheestelijcke maechden..,, Antwerp, 1614; 


     	Viridarium marianum septemplici rosario, variis exercitiis, exemplis ut plantationibus
peramoenum.., Antwerp, 1615; 


     	Den gheesteliicken Dormter begrypende XLVI cellekens der Passien Christi
dienende tot rustplaetsen op elcken dach van den Vasten.., Antwerp, 1626.


	Nicholas Georgius (+1655), De naer-volghinghe des doodts onses Heeren Jesu Christi,
waer in verthoent words hoe den mensch als eenen Pelgrim met Christo door deze wereldt
sal moghen salichlyck passeren, Antwerp, 1622 (ed. cited, Brussels, 1650).


	Francis Deurwerders (+1666), De dynsdaeghsche devotie tot den H. Dominicus, om van
Godt te verkryghen al 't ghene wy begheeren, Antwerp, 1657; De geestelycke communie,
Antwerp, 1661.


	Chrysostom Douillet (+1672), Horologium duplex utriusque passionis... Jesu Christi et
ejus SS. Matris, Namur, 1652.


	Cornelius Woons (+ after 1672), Den goeden gheestelycken morghen seer profytigh aen
alle gheestelijcke zielen, insonderlijck, aen die sijn van den Derden Reghel van...
Dominicus.., Antwerp, 1693; etc.


	Giles de Lalaing (+1674), Handt-Bussel der historien ter eeren vanden Hooghweerdigen
Name Godts Jesus ende tot schrick der blasphemeerders.., Antwerp, 1663.


	Anthony Barbieux (+1678), De la devotion au tres saint Coeur du Fils de Dieu et de sa
tres sainte Mere, Lille, 1661; etc.


	Charles Myleman (+1688), Kort verhael vanden oorspronck des dyssendaesghche
communie inde kercke vande PP. Predic-heeren, Ghent, 1667; 


     	Het opprecht christen herte ende de teeckenen van eenen goeden gheest, Ghent,
1673.


	Hyacinth de Huysen (+ after 1720), Corte leere van devotie, korte schole van perfectie,
corten wegh van saligheyt, Antwerp, 1707.


	James van Damme (+1723), Onderwijs der onwetende in de vreese Gods ende in het
ghebedt, Ghent, 1721.


	Thomas Dujardin (+1733), Geestelycke t'samenspraekentusschen Philaletes ende
Philothea, 2nd, ea., Ghent, 1706; 


     	Rosetum Jesu Marianum sive exercitatio theologicarum ac praecipuarum aliarum
virutum  circa quindecim mysteria redemptionis humanae per Jesum, Mariae Rosario
comprehensa, Ghent, ed.1725; etc.


	Louis Robyn (+1743), Van de Voorsienigheyt Godts, van de deugt der gehoorsaemheyt,
en van, den weg der volmaektheyt, door Godt almachtig kenbaer gemaekt aen de
seraphynsche maget, en moeder de heylige Catharina van Senen, nu acn onse Nederlanders
in t' vlaems medegedeelt, Ghent, 1717; etc.




	In addition to the works cited in the course of the text, see: Acta capitulorum
generalium ordinis praedicatorum, ed. B.M. Reichert, MOPH, vol. 3-14.


	B. de Jonghe, Desolata Batavia Dominicana seu Descriptio brevis omnium conventuum...
quae olim extiterunt in Belgio confoederato, Ghent, 1717; 


     	Belgium Dominicanum, sive Historia provinciae Germaniae inferioris.., Brussels,
1719.


	P. von Loe, Statistisches uber die Orden-sprovinz Teutonia, in Quellen.., vol. 1, Leipzig,
1907;


     Statistisches uber die Ordensprovinz Saxonia, in Quellen.., vol. 4, 1910.


	W. Dolch, Die Verbreitung oberlandischer Mystikerwerke im Niederlandischen auf Grund
der Handschriften dargestellt, vol. 1, Weida, Thuringe, 1909.


	J. Arts, De Predikheeren te Ghent, 1228-1854, Ghent, 1913; L'ancien couvent des
Dominicains a Bruxelles, Mont-Saint-Amand, Ghent, 1922.


	H. Wilms, Das alteste Verzeichnis der deutschen Dominikanerinnenkloster, in Quellen..,
vol. 24, 1928.


	St. Axters, Catharina van Siena in de lage landen bij de zee, OGE, vol. 5, 1931, pp. 48-80;


     Bijdragen tot een bibliographic van de Nederlandsch Dominikaansche vroomheid,
OGE, vol. 6, 1932, pp. 5-39, 113-156; vol. 7, 1933, pp. 5-33, 117-165, 241-304; vol. 8,
1934, pp. 39-104, 141-201; 


     	Geschiedenis van de vroomheid in de Nederlanden, vol. 2, Antwerp, 1953, pp. 43-88; vol. 3, 1956, pp. 299-323.


	M. Schoengen, Monasticon Batavum, vol. 2, De Augustijnsche orden, benevens de
Broeders en Zusters van het Gemeene Leven, in Verhandelingen der Nederlandsche
Akademie van Wetenschappen, Afdeling Letterkunde, NR, vol. 45, Amsterdam, 1941.


	G. Meersseman, Les debuts de l'ordre des Freres Precheurs dans le comte de Flandre
(1224-1280), AFP, vol. 17, 1947, pp. 5-40; 


     	Les Freres Préchèurs et le mouvement devot en Flandre au XIIIe siècle, AFP, vol
18, 1948, pp. 69-130.




Stephen G. AXTERS



	

 | Back
 | Index
 | Next
 |










Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

VII. IN CENTRAL AND EASTERN EUROPE






1. Poland

2. Bohemia

3. Greece






	The history of Dominican spirituality in Hungary, Poland and Lithuania, Bohemia, Greece
and the eastern Mediterranean still remains obscure. The Order served those countries from its
beginnings and undertook notable missionary activities, especially on the Balkan boundaries of
Hungary and the eastern frontiers of Poland. The early days of these provinces gave the Church
St. Hyacinth (+1257) (cf. B. Altaner, Die Dominikanermissionen des 13. Jahrhunderts,
Habelechwerdt, 1924, pp. 196214; R. J. Loenertz, La vie de saint Hyacinthe du lecteur Stanislas..,
AFP vol. 27, 1957, pp. 5-38) and St. Margaret of Hungary (+1270) (BHL, #. 5330-5333). The
internal history of the provinces, whose frontiers receded or advanced with political events, was
marked like the other provinces by the reform of Raymond of Capua, which was felt there
somewhat later and less permanently than elsewhere. The renewal at the beginning of the 17th
century made scarcely any impression except perhaps in Poland, judging by the editions of
spiritual books. The mid-19th century renewal influenced the provinces of eastern and central
Europe later than those in western Europe.



	We mention here only a few spiritual authors, since there are not many of them in the
present state of research. The Hungarian Province has probably not published a single spiritual
work.




1. Poland. 



Heidenricus (+1263), Prior of the convent of Leipzig, Provincal of Poland, then Bishop of
Chelmno (Kulm), belonged to the Rhineland Dominican school, judging by his treatise De amore
sanctae Trinitatis (Th. Kaeppeli, Heidenricus, Bischof von Kulm.., AFP, vol. 30, 1960, pp. 196-205). Two cycles of sermons remain from that first period of the Order; that of Martin Surebski,
called Martinus Polonus (+1278) (Sermones de tempore et de sanctis, Strasburg, 1480; Hain, #
10834), who spent most of his active years in attendance on the Popes, and that of Peregrine
d'Oppeln, a celebrated Provincial of Poland who died in the first quarter of the 14th century
(Sermones de tempore et de sanctis; Hain, # 12580 95.; AFP, vol. 19, 1949, pp. 266-270).



	Beginning in the 15th century convents rounded out their territorial possessions and often,
in the following century, organized great estates. Ownership of large rural properties and political
intrigues were quite characteristic of Dominican history in Poland.



	In the 17th century, these preachers may be mentioned: Bartholomew of Przemysl and
Hyacinth Suscius (beginning of the century) whose works were published in Polish. Abraham
Bzovius (+1637), continuator of the Annales of Baronius, author of collections of sermons and
works on the rosary which were published in Italian (Venice), in Latin (Cologne) and in Polish
(Quétif-Echard, vol. 2, pp. 488-492). Justin Mieckow (+ ca. 1640), Discursus praedicabiles super
litanies lauretanas B.Virginis Mariae.., 2 vols. in folio, Paris, 1642. Fabian Bierkovius of Lemberg
(+1647), Orationes ecclesiasticae, Krakow, 1622; two volumes of Polish sermons.



	In the 19th century, James Zebedee Falkowski (1778-1836) produced works of devotion
and published many volumes of sermons; see DS, vol. 5, col. 43-44. When V. Jandel made
visitation of the existing convents in 1856, he remarked that the situation was not very
encouraging. Dominican life in Poland today is flourishing; the Province numbered 226 religious
in 1960.



	R.J. Leonertz, Les origines de l'ancienne historiographic dominicaine en Pologne, AFP,
vol. 8, 1938, pp. 124-162; vol. 19, 1949, pp. 49-94.




2. In Bohemia. 



The Province of Bohemia was founded in 1301. From the earliest period mention should be made
of Rolda of Coldicz (+1327), rector at the convent of Prague and author of two mystical treatises
(1312 and 1314): De strenuo milite, a parable inspired by St. Luke (19:12); and Planctus Mariae,
and De mansionibus caelestibus. Both are dedicated to Princess Cunegunde, then Abbess of the
Poor Clares of Prague. Kolda probably received his formation in Cologne and certainly had some
contact with Master Eckhart, vicar general of Bohemia in 1307. These treatises were published by
A. Scherzer (Der Prager Lektor Fr. Kolda und seine mystichen Traktate, AFP, vol. 18, 1948, pp.
337-396).



	Vl. J. Koudelka (Zur Geschichte der Bohmischen Dominikaner-provinz im Mittelalter, III
Bischofe und Schriftsteller, AFP, vol. 27, 1957, pp. 53-81) notes the following spiritual authors: a
certain Domaslaus (beginning of the 14th century), author of religious hymns; an anonymous
writer of the mid-14th century composed a life of Jesus freely influenced by the Meditationes vitae
Christi, then attributed to St. Bonaventure, and adapted in Czech the Golden Legend of James of
Voragine; libraries also preserve manuscript sermons by Martin de Bruna (3 sermons from 1346,
1355 and 1356; Prague), by John, called the Carmelite, (sermons in favor of reform, 1398-1401;
Bamburg), Paul de Bruna (a sermon on the Last Supper, Prague); Peter of Unicov and Henry of
Buda have left sermons on questions raised by John Huss; Nicholas of Wrmnith (sermons in mss
from 1428; Vatican); ed.George of Prossnitz (sermons in mss from the beginning of the 16th
century; Prague).



	After Nicholas Biceps who died in 1390, too soon to have been able to inaugurate the
reform, Henry of Bitterfeld (+1404?) played the preponderant role in the Province, as a result of
his friendship with the Archbishop of Prague, John of Jenstejn (+1400), his teaching at the
studium of the cathedral (at least, from 1393 until his death), and his writings and various
connections.



	His treatise De formatione et reformatione ordinis praedicatorum (beginning of 1389; ms
in the possession of the Dominicans of Vienna, codex 44 (266), fol. 123a-157a; etc.) clearly
reflects the spirituality of the reform and demonstrates the influence probably exerted by Bitterfeld
on Raymond of Capua and his decree of reform of Dec. 1, 1390. The first part develops the
requirements of the vows. With regard to poverty, Bitterfeld emphasizes the distressing
consequences of the excessive wealth of communities and of a too individualistic life. In the latter
part, he advocates especially as a means of reform that each convent strive for the life of
observance, which would then spread throughout the Order. He proposes to begin with Bologna,
and then to take on a reformed convent in each province. Bitterreld obviously did not fall into the
excess of many observants who wished to minimize studies and reject humanist culture.



	As a matter of fact, one novel proposal of the reform was not realized: it was probably
Bitterfeld who presented the project of founding an isolated convent in the forest near Raudnitz
where, in strict observance, the brothers would devote themselves to contemplation and study and
from which they would go forth only to preach. Archbishop Jenstejn offered a piece of land. But a
conflict with the King obliged Bitterfeld to abandon the idea.



	In the matter of uniform observance, Bitterfeld was influenced by the trend of the Devotio
moderna, whose center in Bohemia was the abbey of the canons regular of Raudnitz. Jenstejn
himself was on very good terms with the abbey.



	Another base of operations of the reform was a small group of preachers from the secular
clergy: Konrad Waldhauser, Milic of Kremsier and Matthias of Janov, who, supported by several
university professors, stimulated the piety of the laity as well as the clergy. A series of works of
devotion appeared: meditations on the life and passion of Christ and various translations of
ascetical and mystical writings. Among these, Henry of Bitterfeld composed his De vita
contemplative et active, dedicated to Queen Hedwig of Poland (between 1391 and 1399; ms
Munich, col. 28449).



	That popular movement of piety, not always orthodox perhaps, was marked, among other
things, by a great eucharistic devotion. A controversy arose, provoked by demands in favor of
frequent communion for the laity. The Dominicans entered the fray. Bitterfeld, whose doctrine
was unimpeachable, managed to keep minds precisely to the point by his teaching and his two
works, De institutione sacramenti Eucharistiae (1389/90; ms) and Determinatio de crebra
communione (1391; ms). The latter, which  justifies  frequent communion for the laity, avoids
speculative questions and develops what is capable of stimulating fervor (note the frequent use of
the term fervor). Besides St. Thomas, he often makes use of St. Bonaventure. Here we have a
very important spiritual trend which exerted such great influence that episopal decisions were
profoundly modified by it. Whereas the diocesan synod of 1388 permitted only monthly
communion to the laity, that of October 13, 1391, authorized daily communion. Thanks to Henry
of Bitterfeld, this decision anticipated the Roman decree of 1905 by several centuries.



	See Vl. J Koudelka, Heinrich von Bitterfeld, AFP, vol. 23, 1953, pp. 5-65.




3. In Greece. 



The history of the Dominicans at the eastern end of the Mediterranean is more a question of
theology and communication between Rome and the Orientals than of spirituality. Besides the
convent of Constantinople (destroyed in 1261, later reestablished), their most permanent
establishments were those on the islands of Cypress, Rhodes and Crete. The members of these
communities were often Italians and provided many bishops for the local dioceses. The reform of
Raymond of Capua did not take root in the Province and religious life does not seem to have
flourished to any great extent.



	However, mention should be made of some theologians: Philip Incontri of Pera (14th
century) (AFP, vol. 18, 1948, pp. 265-280; vol. 23, 1953, pp. 163-183); the three brothers
Maximus, Theodore and Andrew Chrysoberges, deceased before 1430 (AFP, vol. 9, 1939, pp. 5-61-, 338; Catholicisme, vol. 2, 1949, col. 1114-1115); etc.



	Manuel Calecas, who entered the Order shortly before his death (1410), "is a good
representative of the pro-Latin and latinizing circle in Byzantium, a historical circle of great
importance because, as a result of  their contacts with Italian humanism, its members prepared the
way for the passage into the West of the Greek Christian and classical heritage (R.J. Loenertz, in
Catholicisme, vol. 2, 1949, col. 378; Quetif-Echard, vol. 1, pp. 718-720; AFP, vol. 17, 1947, pp.
195-207)."



	Walz, pp. 219-224, 236-242, 410-411, 416-421, 519-520.



	S. Ferrari, De rebus hungaricae provinciae... praedicatorum, Vienna, 1637; N. Pfeiffer, Die
Ungarische Dominikanerordensprovinz...1221-1242, Zurich, 1913 (with bibliography).


	Jersy Rloczowiski, Dominikanie Polscy na Slasku w XIII-XIV wieku, Lublin, 1956 (summary
in French, pp. 321-327).


	V1. J. Koudelka, Zur Geschichte der Bohmischen Dominikanerprovinz in Mittelalter, AFP, vol.
25, 1955, pp. 75-99; vol. 26, 1956, pp. 127-160; vol. 27, 1957, pp. 39-119; 


     	Raimund von Capua und Bohmen, vol. 30, 1960, pp. 206-226.


	R.J. Loenertz, Documents pour servir a l'histoire de la province dominicaine de Grece (1474-1669), AFP, vol. 14, 1944, pp. 72-11-5.



Raphael-Louis OECHSLIN
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

VIII. IN ENGLAND





1. 13th - 16th Centuries.

2. The centuries of persecution (1559-1829).

3. In the 19th century.





1. 13th - 16th Centuries. 



In the English Province, founded in 1221, Dominicans until the 16th century made use of the same
literary processes with regard to spiritual matters as their confreres on the continent. Most often,
they composed commentaries on the Sentences wherein they presented dogma and commentaries
on Scripture which contained many useful elements for ascetical formation and rich material for
meditation. Certain ones likewise applied themselves to the field of hagiography. But the greatest
number of ritual writings are collections of sermons, for, in England as elsewhere, the friars were
preachers first and foremost. However, published texts are very rare.



	1. Among the most important of these authors can be mentioned: Richard Fishacre
(+1248), John of St. Giles, Doctor of the Sorbonne, who returned to England in 1235 and died
sometime after 1258 (cf. M.M. Davy, Les sermons universitaires parisiens de 1230-1231, Paris,
1931, pp. 133-136, 271-298), Cardinals Robert Kilwardby (+1279) and William Macclesfield
(+1303), Archbishop William of Hotham (+1299), Richard Clapwell or Knapwell (+ ca. 1290),
Thomas of Sutton (+ ca. 1300), Cardinal Thomas Jorz (+1310). To the same period belongs the
life of St. Richard of Chichester (+1253) written by his confessor, Ralph Bocking, a work in
which spiritual reflections mingle with the historical narrative (AS, April 3, Antwerp, 1675, pp,
282-318). The first Dominican Doctor of Oxford, Robert Bacon (+1248), in addition to his now
lost theological works, composed the life (BHL, #2404-2411) of his great friend, St. Edmond
Rich (+1240), Archbishop of Canterbury (DS, vol. 4, col. 293-295); some of his sermons are
preserved (British Museum, Royal ms 7. A. IX, fol. 70v; etc.).



	A collection of mss sermons of the 13th century (Bodleian Library, Laud misc. 511)
groups together texts of Simon Hinton, Richard Fishacre and Hugh of Mordon. A sermon by an
anonymous Dominican (ibid., Hatton 107, fol. 110r-114r), addressed to young religious, informs
us of the qualities then required of a preacher (analysis in Hinnebusch, op. cit. below, pp. 290-296). The Tractatus Willelmi de Abyndon de septem viciis (ms, British Museum, Reg. App. 69) is
probably by a Dominican.



	W.A. Hinnebusch, The Early English Friars Preachers, coll. Institutum historicum FF.
Praedicatorum, Rome, 1951, especially pp. 279-419 and the bibliography, pp. xvii-xl.


	F. Pelster, Das Leben and die Schriften des oxforder Dominikaner lehrers Richard Fishacre, in
Zeitschrift fur katholische Theologie, vol. 54, 1930, pp. 518-553; see also vol. 57, 1933, pp. 614-617;


     Die Satze der londoner Verurteilung von 1286 and die Schriften des...Richard von
Knapwell, AFP, vol. 16, 1946, pp. 83-106.


	E.M.F. Sommer Seckendorff, Studies in the life of Robert Kilwardby, coll. Institutum
historicum FF. Praedicatorum, Rome, 1937. B. Smalley, Some more exegetical Works of Simon
of Hinton, in Recherches de theologie ancienne et medievale, vol. 15, 1948, pp. 97-106; see vol.
13, 1946, pp. 57-85.




	2. In the 14th century a host of popular preachers appeared, several of whom were
theologians of renown, such as Robert Holcot (+1349), Thomas Waleys (+ ca. 1349), Thomas
Ringstead, Bishop of Bangor in 1357, and Thomas Hopeman (ca. 1350). Holcot's commentary on
the book of Wisdom is filled with spiritual "elevations" in the form of sermons. That work went
through more than 20 editions between 1480 and 1520. Still more important are an Opus trivium
(Hain, #3995) of John Bromyard (+ ca. 1352) and an enormous compilation entitled Summa
praedicantium (Hain, #3993). That work constituted a real mine for preachers in quest of subjects
for sermons, both dogmatic and moral. It enjoyed an extraordinary popularity toward the end of
the Middle Ages.



	Nicholas Trivet, who died after 1334, left commentáries on Scripture (Genesis, Leviticus),
especially the Psalms (A. Kleinhans, NicolausTrivet... Psalmorum interpres, in Angelicum,vol. 20,
1943, pp. 219-236), a Scutum veritatis contra impugnantes statuary perfectionis and a partial
commentary on the De civitate Dei of Augustine (ed., Louvain, 1484; everal mss, vg Auxerre,
municipal library, 243); see DTC, vol. 15, 1950, col. 1867-1868. On his commentary on the rule
of St. Augustine, see the article of R. Creytens, AFP, vol. 34, 1964, pp. 107-153.



	Robert Holcot (+1349), Opus super Sapientiam Salomonis (Cologne; Hain, ## 8755-8762); his commentary on Ecclesiasticus was also published (Venice, 1509), as well as a
collection of exempla for preachers entitled Moralitates (Basle, 1586); a writing of the same sort
has been preserved: Convertimini (J. Th Welter, L'exemplum dans la littérature religieuse et
didactique du moyen age, Paris-Toulouse, 1927, pp. 360-366), and the Sermo finalis which
concludes his teaching on the Sentences at Oxford in 1334 (J.C. Wey, The "Sermo finalis" of
Robert Holcot, in Mediaval Studies, vol. 11, 1949; pp. 219-224).



	B. Smalley, Robert Holcot, AFP, vol. 26, 1956, 1956, pp. 5-97. A. Meissner, Gotteserkenntnis
und Gotteslehre nach... R. Holcot, Limburg-Lahn, 1958.


	J. Beumer, Zwang und Freiheit in der Glaubenezustimmung nach Robert Holcot, in Scholastik,
vol. 37, 1962, pp. 514-529.




	Thomas Waleys (+ ca. 1349) Ieft Biblical commentaries (mss); his partial commentary on
the Psalms was published (London, 1481), and that on the first ten books of the De civitate Dei
(printed with that of Nicholas Trivet, Louvain, 1484); Th. M. Charland edited his De modo
componendi sermones (Artes pracdicandi.., Paris-Ottawa, 1936, pp. 315-402; 1936, pp. 315-402;
see pp. 94-95).



	F. Stegmuller, Repertoriun biblicum medii aevi, vol. 5, Madrid, 1955, pp. 391-401.


	Th. Kaeppeli, Le proces contre Thomas Waleys, coll. Inst. hist FF. Praedicatorum, Rome,
1936.


	B. Smalley, Thomas Waleys, AFP, vol. 24, 1954, pp. 50-107.




	Thomas Hopeman (ca. 1350), commentary on the Epistle to the Hebrews (British
Museum, ms, Royal 4. A. 1, fol. 1-264).


	S. L. Forte, Thomas Hopeman an unknown biblical Commentator, AFP, vol. 25, 1955, pp. 311-344.




	Thomas Ringstead (+1366) commented on Proverbs; other manuscripts of biblical
commentaries bore his name but were perhaps only attributed to him. (cf. Stegmuller, vol. 5, pp.
371-372).



	3. The English Dominicans, from the end of the 14th and through the beginning of the
15th centuries were most zealous in refuting the errors of Wycliff, so that their works had
theological controversy as their special object. There remain few evidences of other writings,
although we know the names of a few celebrated religious, such as William Richford (+1501).
Very likely, several works of this period remain to be discovered in the libraries of England and
the continent. Henry VIII's schism and the gradual disruption of the Church in England came at
this time. A little composition in the form of a hymn, written for the "pilgrimages of grace!'' which
were held unsuccessfully in 1535, against the King and his fatal policy, is preserved, still unedited,
in the British Museum. It was written by John Pickering, Prior of the convent of York, who was
executed at Tyburn in London in 1536. In Scotland, attention should be drawn to a remarkable
work of reform accomplished by John Adamson, appointed Provincial by Cajetan in 1511; it was a
real renewal of religious life and study (cf. H.M. Laurent, Leon X et la province dominicaine
d'Ecosse, AFP, vol. 13, 1943, pp. 149-161).



	During the reign of Mary Tudor (1543-1558), the Dominican Order was restored under
the direction of William Perrin (+1558) whose work on the Blessed Sacrament of the altar,
against the attacks of the Protestants, is known. In 1565, Thomas Heskins (+ ca. 1566) defended
the dogma of the real presence against the famous Thomas Jewell: The Parliament of Chryste,
Antwerp, 1566 (cf. A.C. Southern, Elizabethan Recusant Prose, London, 1950, pp. 48, 109-112).




2. The centuries of persecution (1559-1829).



The Order managed to survive in England although necessarily pursuing in secret its apostolic
work; from time to time it published anonymous works. Others exist only in manuscript, such as
the Controversies of Antoninus Thompson (+1760) (at the priory of Hawkesyard). The English
Dominicans found places of asylum in the Netherlands, particularly in Louvain, and in France,
where some were able to work and publish their writings. Their spiritual contribution is extremely
rare. Quétif-Echard attributed the anonymous An Introduction to the catholick Faith by an english
Dominican (London?, 1709) to Edward Ambrose Burgis (+1747), author of works of theology
and history, but it really belongs to Thomas Worthington (+1754), author of a work on the
rosary, now lost. John Clarkson (+1763), a theologian given shelter at Louvain like the two
preceding, produced his Introduction to the celebrated Devotion of the most Holy Rosary
(London, 1737).




3. In the 19th century.



The books published by English Dominicans were mostly works of controversy and apologetics,
but some manifest a genuine spiritual value, such as those of Thomas Lewis Brittam (+1827)
(Principles of the Christian Religion and Catholic Faith investigated.., London, 1790; The Divinity
of Jesus Christ and Beauties of his Gospel demonstrated.., London, 1822), or On the Holy
Eucharist by Ambrose Woods (+1842).



	Toward the end of the century, publications intended for the use of devotions and
associations traditionally dear to the Order gradually increased in number. Austin Proctor (+1872)
wrote on the rosary (The Holy Rosary, Leicester, 1859). Dominic Aylward (+1872), author of
beautiful hymns which were great favorites, produced several works for the Third Order (v.g
Manual of the Brothers and Sisters of the Third Order of Penance.., (London, 1852, 1871) and
published English translations of biographies of St. Catherine of Siena by Ambrose Catharin
(London, 1867) and of Lacordaire by B. Chocarne (Dublin, 1867). Another translator was
Aloysius Dixon (+1882) who published the life of St. Vincent Ferrer by Andrew Pradel (London,
1875) and J. Sighart's work on Albert the Great (1876).



	Bertrand Wilberforce (+1904) made a more personal contribution to the spiritual life; even
more than his translation of the spiritual works of Louis of Blois (London, 1925-1926) and his
remarkable life of St. Louis Bertrand (London, 1882), his letters of direction (M.R.  Capes, The
Life and Letters of.., London, 1912) and his treatise On the mystical Life (published in F.M.
Capes, St. Catherine de' Ricci, London, no date, pp. xvii-xiv), deserve attention.



	John Proctor (+1911) and Wilfred Lescher (+1916) were involved with the rosary and
published short essays on catechesis and devotion. In the spiritual domain, Reginald Buckler, who
died in the Indies after eighteen years on the mission, was the author of several  book (A Few aids
to Faith, A Good Practical catholic, A Few first Principles of religious Life, Holy Matrimony and
Single Blessedness, A spiritual Retreat, London, 1907, and especially The Perfection of Man by
Charity). But the most distinguished figure of the English Dominican Province is Bede Jarrett
(+1934), who has been compared to Lacordaire. Provincial, founder of convents, editor of the
Blackfriars review, he published several works, including a life of St Dominic (London, 1924), his
Meditations for Layfolk, and volumes of sermons.



	Among Dominican women religious, Frances Raphael Drane (+1894), author of works on
St. Dominic and St. Catherine of Siena (French translation, Paris, 1892 and 1893), wrote The
Spirit of the Dominican Order, (2nd ed , London, 1910), To her is also due our knowledge of the
foundress of the Third Order regular in England, Margaret Hallahan (+1868), and of her spiritual
life.



	R. Devas, The dominican Revival in the nineteenth Century, London, 1913. B. Jarrett, The
english Dominlcans, London, 1921. R. Wykeham-George and G. Mathew, Bede Jarrett..,
London, 1952.


Walter GUMBLEY

	

 | Back
 | Index
 | Next
 |









Translation of the Article THE FRIARS PREACHERS from the
  Dictionnaire de Spiritualité:
  
  
IX. IN IRELAND


  1.
  Before the 16th century.
2.
  The persecution.
3.
  The 19th century on.

  

  
1. The history of the Dominican Province of Ireland before the 16th
  century is not very well known, on account of the long persecution which
  followed the Protestant Reformation and in the course of which convents and
  records disappeared. However, some characteristics of religious life there can
  be noted.
  
The first convents were founded in 1224 (Dublin and Drogheda) by religious
  who came from England. The Order developed rapidly, but until 1484 it remained
  dependent upon the English Province. In 1303, that Province, which included
  the two vicariates of Scotland and Ireland, numbered 3000 religious and 88
  houses. There were probably between 500 and 1000 Irish brethren.
  
The Irish Dominicans favored popular devotions; first of all, devotion to
  Mary. The ancient statues which, through times of persecution, have come down
  to us, testify to it; for instance, the ivory statue of Our Lady of Grace,
  which came from Youghal and is at present in Cork. Pilgrimages to St. Dominic
  were very frequent; and even today this devotion continues in the shrines of
  the devastated convents of Urlar, Ballindoon, Burrishoole, Glanwort. In the
  same way, devotion to St. Peter Martyr persists at Lorrha.
  
Another fact to be observed is the extent of the ministry of confession.
  This trait has survived down the centuries. It appears, for example, in the
  short biographies of the Epilogus chronologicus published by John
  O'Heyne at Louvain in 1706.
  
As elsewhere, conventual life was characterized, in the 14th century, by a
  relaxation of poverty. Convents acquired property, collected revenues, and
  their wealth sometimes reached considerable proportions.
  
The reform tendency, at first hampered by the hostility of the English
  religious, finally penetrated into Ireland in the last quarter of the 15th
  century, through the vicar of the Province, Maurice O'Mochain Moral. The
  convent of Athenry became the center of the reform. It then spread to
  Coleraine, Drogheda and Cork. New foundations were made, especially in the
  west. Most of them were rural, since most of the Irish population lived in the
  country. That explains, no doubt, the popular character of the apostolate and
  of the spirituality of the Irish Dominicans. 
  
2. Persecution broke out in 1541, but the Irish never ceased their
  struggle to preserve the Faith in their country for three centuries. They took
  advantage of brief intervals of freedom to restore religious life; thus, in
  1646, they had 43 convents with 600 friars. But more often the religious were
  obliged to live scattered among the laity. Even after the demolishing of
  Catholics by Cromwell in the middle of the 17th century, they continued their
  apostolate under more and more difficult conditions.
  
Little is known about the spirituality of that period, but the one hundred
  martyrs belonging to the three branches of the Order gave evidence of the
  authentic spiritual life of the time.
  
Persecution did not prevent recruitment among the brethren. The Provincial,
  Thaddeus O' Duane (+1608), called upon the Spanish Dominicans for the
  formation of young religious. The experiment succeeded so well, in 1597, the
  Irish Dominicans studying in Spain received permission to choose a vicar to
  govern their group. An Irish college was established at Louvain in 1624, and
  another at Lisbon in 1633. It might be thought that Spanish spirituality would
  then be preponderant in the Province. We must not forget, however, the
  personality of the Irishman, Ross MacGeoghegan, who dominated the whole group
  of exiles and was selected in 1615 by the Master General to reorganize the
  Order in Ireland, with the title of Vicar General. He was named Provincial at
  the General Chapter of Milan in 1622 and became Bishop of Kildare in 1629.
  
But the victory of William of Orange in 1691 marked a new dispersion of the
  Preachers. They began once again to live in isolation and preach from parish
  to parish. Some writings reflect clearly the type of their apostolate. In
  1675, at Louvain, William Collins published in English a defense of the Mass,
  Missa triumphans. As for popular preaching, books such as The
  pilgrimage of Louch-Derg (Belfast, 1726) and the Vade-mecum
  missionariorum (Louvain, 1736; re-edited Metz, 1747, under the title De
  missione et missionariis) by Dominic Brullaughan (+1746), enable us to get
  an idea of what it was like. Works of-devotion were also published, such as
  The Rosary of the name of Jesus and B. Virgin Mary with answers to three
  curious letters, the first of the Pope's Infallability, the second of Easter
  Confession the third of Holy Communion and hearing Mass Sundays and Holidays
  (Louvain, 1725) of Edmund de Burgo, or Laurence Richardson's An Essay
  on the Rosary of the Blessed Virgin Mary (Dublin, 1736), The Manner of
  hearing Mass with Prayers... (Dublin, 1746) etc. The first of those books
  offers to the faithful a great variety of prayers and meditations for each
  mystery (cf. Hugh Fenning, St. Saviour's Church Dublin Centenary
  Record, Dublin 1961, pp. 69-70). This kind of manual was rather frequent
  until the 19th century, including one by Harrigan of Limerick (1810), and one
  by Leahy (ca. 1842), etc. 
  
3. The 19th century marked the Catholic revival in general and that
  of the Dominicans in particular. Four names should be kept in mind: the two
  brothers Bartholomew and Patrick Russell, Pius Leahy, who became Bishop of
  Dromore, and Thomas Burke. Catholics obtained their emancipation in 1829. But
  as early as 1814 the Black Abbey at Kilkenny was restored. In 1839 a new
  church was erected in Cork. B. Russell appeared in the pulpit in the Dominican
  habit in 1851, the first time since James II. A novitiate was opened at Talla
  in 1856, with the celebrated preacher, Thomas Burke, as Master of Novices. A
  new type of preaching was inaugurated in 1854: that of missions. The number of
  Dominicans increased regularly and reached the 400 mark in 1961. However, the
  19th century remained poor in works of spirituality. Thus, at the novitiate of
  Tallagh, it was the Jesuit, Alphonsus Rodriquez, whose works the novices read.

  
But from 1900 on, the foundation of the Irish Rosary Office, which
  has now become Dominican Publications, provided an opportunity to
  publish works of spirituality. More recently, Doctrine and Life, a
  review entirely devoted to spirituality, is an imposing publication. In short,
  since 1920, and especially since the foundation of the Studium generale
  in 1935, Thomist theology, in full renewal, has furnished a solid
  foundation for the spiritual life.
  

    	Thomas de Burgo, Hibernia Dominicana, Cologne, 1752. M.H.
    MacInerny, History of the Irish Dominicans, vol. 1, Dublin, 1916.
    
	D.D.C. Pochin Mould, The Irish Dominicans.., Dublin, 1957.
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

X. IN THE UNITED STATES









	Although Dominican life has developed considerably in the United States, -- witness the
increase in the number of religious (about 40 in 1844, 250 in 1910, more than 600 in 1930),-- the
Dominican provinces there are of recent foundation and have not had time to produce spiritual
works of importance.



	In 1804, some English Dominicans departed for America with E.D. Fenwick (+1832),
himself a native of Maryland. Out of their missionary apostolate was born, in 1806, the Province
of St. Joseph which at present comprises only the eastern part of the United States. After an
attempt in the middle of the 19th century (cf. A. Redigonda, P. Samuele Mazzuchelli.., Milano 


 1806-Benton 1864, in the Bolletino di San Domenico, Bologna, vol. 45, 1964, pp. 44-49), it was
necessary to wait until 1912 for the beginning of the second Province, that of the Holy Name of
Jesus, in the western part of the country, with San Francisco as its headquarters. Finally, the
Province of St. Albert the Great, extending through the central part, founded only in 1939,
developed rapidly. Having begun with 200 religious, it numbered more than 500 in 1960. Since
1949 it has published the Cross and Crown review.



	The books produced are in general intended to nourish the devotion of the faithful: a
manual of various confraternities, lives of the saints; more recently collections of sermons have
been edited. Aside from contemporary writers, the only notable spiritual work, and one of historic
appeal, at that, is The Eucharistic Renaissance of Thomas M. Schwertner (+1934).



	We are happy to cite some authors with one or two of their works:


	Stephen Byrne (1832-1887), Sketches of illustrious Dominicans; translation of conferences by
J. Monsabre on the rosary.


	Thomas A. Dyson (18461898), Life of St. Thomas Aquinas, 


     	Lives of some of the Sons of St. Dominic, The Life of St. Pius V; etc.


	Charles Hyacinth McKenna (1835-1917), Pocket Manual of the Holy Name Society, new ed,,
New York, 1909; various manuals for the rosary confraternities; he founded in 1907 The Holy
Name Journal.


	James Newell (1849-1932), Sermons for Sundays and Holidays.


	Thomas M. Schwertner (1883-1934), The Rosary Pardon, The Rosary Year, Manual of the
Blessed Sacrament Confraternity; biographies of Raymond of Penyafort and Albert the Great.


	Andrew M. Skelly (1855-1938), much in demand as a retreat master, Doctrinal Discourses (5
vols.),


     Discourses for Sundays and Holidays (4 vols.), 


     	Conferences for Religious (2 vols.).
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Translation of the Article THE FRIARS PREACHERS from the Dictionnaire de Spiritualité:

XI. CONCLUSION.






1. The Soul of Dominican Spirituality

    a) Veritas

    b) contemplata aliis tradere

2. Religious Structures.

    a) Liturgical Prayer.

    b) Theological studies.

    c) Poverty.

    d) Liberty of soul, thanks to dispensation.

3. Dominican Spirituality throughout the Ages.




	Dominican spirituality as a concept must be acknowledged even though some reject
it. A negative attitude can be explained, in our opinion, by too narrow an understanding of
spirituality, the way by which one visualizes all things in relation to God or, more precisely,
the concrete manner in which one goes to God. Certain saints, for example, have taught
their disciples an ascetic method of ascending toward God. Since we find nothing of this
sort in St. Dominic, the expression "Dominican spirituality" is disclaimed: the vocation of
the Preachers, they say, is catholic and universal, like the Church. Certainly, the Order
received its soul from the Church. But this soul is not, in fact, simply a pure spirit. It is an
incarnated spirit, a reality at once sensible and spiritual, undivided. Dominican spirituality,
identified with certain structures or forms of life proper to the Preachers, is also the source
of their activities. The Dominican spirit was entrusted to Dominic by the Church as a
vocation; the preaching of the Word of God. But this task would be performed under
certain conditions of life, according to a certain style, one might say. Dominic created for
himself and for his brethren after him a framework of exterior life, with help from ideas of
others, by which his message was brought to the world. Read M. H. Vicaire on the subject
(DS, vol. 3, col. 1524-1532). Let us say here that the vocation of the saint sprang from an
interior inspiration, to bring the truth to souls in darkness and a mission conferred by the
Church, to preach the Word of God in imitation of the Apostles.



	1)  The Soul of Dominican Spirituality can be characterized by the two mottos of
the Order: veritas and contemplata aliis tradere.



	a) Veritas is the term that formulated to begin with the ideal practiced in the
encounter with heretics, the light of faith which illumines every life and every action of the
apostolate. It enlightened the intelligence of a St. Thomas and enabled him to expose with
unique fullness the mysteries of God, and, after him, guided a whole line of theologians.
Light of faith united to love of truth impelled Peter of Verona and many martyrs after him
to give their blood as witness to their Credo. While other spirits are drawn together by their
ardor for the service of the Lord, the disciples of St. Dominic are united in one spiritual
family because they are first drawn by the light of divine truth. For there are diverse spiritual
orientations in the Church.



	Disciples of St. Dominic must always be concerned with truth and the urge to
reproduce it, the perfect ideal to which all things must conform. Thus the first quality of
faith is the rectitude which does not deviate from truth. This concern perhaps gave rise, in
the course of history, to some excesses, even to a certain hardness, because sometimes no
true charity existed, and therefore no true light, Nevertheless, every Dominican always tries
to fix upon the correct view, by the slender rays of light which, issuing from eternity, mark
out for a man his definitive direction, Avid to recognize truth wherever it appears, he has an
open soul, capable of discerning truth in the midst of error, of taking possession of it and
assimilating it. He thus becomes capable of extracting truth from an obscure source and of
rendering it more accessible to his contemporaries.

 

	b) The disciple of St, Dominic lives in the light of truth, He becomes penetrated by
truth; it so overwhelms him that he cannot keep it to himself. Hence the second expression
of the Dominican ideal, contemplata aliis tradere. We must understand this formula
correctly. It indicates a certain relationship of action to contemplation and indicates what
we have come to call the mixed life. It is distinguished at once from the purely
contemplative life and from the active life. But it must not be a mixture. That it would be if
one understood Dominican life as a simple alternation, of times of contemplation in the
convent and periods of action in the world, a juxtaposition of two activities. In fact,
Dominican life constitutes a single reality within which contemplation and apostolate
compenetrate and produce each other mutually, but with priority given to contemplation. It
is like the life of a being in which is contained beforehand what the biological rhythm urges
it to produce. The fruit does not merely succeed the flower; it is, as it were, already
precontained therein, like an energy which little by little takes shape in the living tissues.



	On the other hand, the apostolic action which derives from contemplation cannot be
just any beneficent action whatever. The Preacher goes to men, but he always finds God
there, because he always looks upon them as the beneficiaries of salvation. They are
brothers whom he knows to be incessantly urged interiorly by the Holy Spirit, and he brings
them the call of the Word which will translate that divine attraction. Thus, the adage
contemplata aliis tradere, to be correctly understood, should be interpreted in two ways:
"the action overflowing from the fullness of contemplation" because the core of the divine
mystery is prolonged in the mystery of the redemption, the salvation of the world; but also
as "introducing others, in their turn, into the contemplation of divine things"; for that is the
end of all apostleship.




2) Religious Structures.  

 

a) Liturgical Prayer. The Dominican branch of the 13th century issued from the trunk of the
canons regular. It follows that liturgical prayer, so important in that form of religious life,
also remained characteristic of the Preachers. The privilege granted by Honorius III (22
December, 1216) emphasized this trait clearly: the friars are "consecrated to the divine
cult"; "canonical regularity" should be "inviolably observed" (M.-H. Vicaire, Saint
Dominique de Caleruega, Paris, 1955, p. 129). The first constitutions, in texts which go
back to 1216, set down carefully the arrangement of the Office (pp. 140-141) to create an
atmosphere favorable to contemplation.



	Upon this religious foundation, Dominic left the stamp proper to his Order. The
friars were to be Preachers; hence, even in choral chant, holy haste should be applied,
recalling the duty of study and of the salvation of souls. The text of the constitutions
therefore states; "All the hours should be recited in the church in a brief, alert manner, at
such a pace that the brethren may not lose devotion and yet their studies may not suffer in
any way (ibid., p, 143)." The Preachers are not purely itinerants; hence the necessity for
conventual quarters which existed from the foundation of St. Romain in 1216 (cf, Jordan of
Saxony, in Vicaire, ibid., p. 61, #44). There is nothing astonishing, then, in a sort of hunger
for liturgical prayer on the part of Dominic, and for the celebration of mass or the
psalmody, even in the course of his travels (see the evidence cited by Vicaire, p. 97, #105a;
pp. 206-207, #3, pl 232).



	At the origin of a religious order, the founder receives an eminent grace, a kind of
treasure into which future generations may delve in the course of time. Choral prayer, for
St. Dominic, was one of the elements of this grace. It is not by chance that the Friars
Preachers descended from a canonical order. In the new edifice which was being
constructed, liturgy was one of the main girders. At the dawn of the Middle Ages, other
bands of preachers went about preaching penance and conversion; but do we find any who
drew from such an atmosphere of liturgical prayer the truth to be shared with souls, as
Dominic and his brethren did?




b) Theological studies.


Their importance is unmistakable. From the beginning of the Order, Dominic took care to
rest preaching upon a solid foundation. Very soon, he established his Order in university
centers: Paris, then Bologna (Vicaire, p. 67, #51). We have already mentioned how
Dominic wished to limit the duration of the psalmody so as not to frustrate study.



	Saint Thomas Aquinas expanded still further the theological foundation which
would henceforth characterize the spirituality of the Order. Not that  its spirituality would
be, as has sometimes been said, "intellectualistic." If one or another Dominican has perhaps
deserved this qualification, it was an individual eccentricity. Nor does it mean that the
Preachers concentrate, in their preaching and direction of souls, on the most gifted souls.
They are to preach to all and especially to those who find themselves in moral distress. But
because of theological studies, they seek to keep the spiritual life in contact with its
authentic sources.




c) Poverty.



The preceding elements enter into the framework of a life essentially constituted by the
three vows. But one of them, poverty is lived in a special way. To succeed in the urgent
task of preaching, Dominic reverted to the evangelical counsels. We know how this came
about: Diego, Bishop of  Osma, and Dominic pursuaded the legates and the Cistercians to
dispense with their elaborate retinues; they must follow the example of the Apostles, "To
close the mouths of the wicked, one must act and teach according to the example of the
good master: appear in humble mien, travel on foot, without gold or silver, in short, imitate
in all aspects the way of the apostolic life" (William of Puylaurens, Historia albigensium v.
1272, in Vicaire, p. 37, #21). Such advice has resounded throughout the whole
development of the Order. It responds to Dominic's conviction (witnesses cited in Vicaire,
p. 216, #17; p. 227, #32; p. 233, #38; p. 237, #42). The prescriptions concerning poverty
sanctioned at the Chapter of Bologna in 1220 recorded "likewise this law that our brethren
would henceforth possess neither real estate nor income, and would renounce what they had
received in the region of Toulouse (Vicaire, p. 88, #87)."



	A life of total poverty could not help but reflect upon their spirituality. Even if the
Preacher is assigned to a convent, he never forgets that he is to carry the word of God to
souls. To that word alone is he attached. Earthly accommodations do not count with him.
What ought follow is perfect simplicity in his relations with God, complete availability also
in his communications with his neighbor. In a word, he enjoys an ease, an authentic freedom
in those dealings with other minds which constitutes the foundation of the spiritual life.




d) Liberty of soul, thanks to dispensation.



Dispensation, an  innovation at the time, was introduced into the very Rule itself, "On this
point," say the first constitutions, "let the superior have power in his convent to dispense the
brethren whenever he considers it proper, principally in what might seem to be an obstacle
to study, preaching, or the good of souls (Vicaire, p. 138, #2)."



	Dominic, says Father Regamey, "made of dispensation from the Rule, granted by
superiors in an infinite variety of ways, a normal means and a necessary action. It
compensates for the extreme complexity of the elements which the religious life as he
conceived of it must integrate. It renders it supple according to the demands of the
situations and requirements of the apostolic life. Thanks to it, the Order can at the same
time maintain its structures and monastic customs while still devoting itself to all the duties
of the apostolate (Principes dominicains..., cited below, p. 61, #4)."



	It is also thanks to the principle of dispensation that formalism is rarely to be found
in the real Dominican tradition, It is impossible to take refuge in ready-made formulas; to
live this life, given by God, one must be capable of adapting it exactly to the task on hand,
The Friar Preacher has the freedom of a soul ever docile to the Lord.



	It must be added that regular dispensation proved the democratic organization of the
Order, a sort of natural disposition adapted beforehand to the liberty of the interior life The
democratic structure was formally guaranteed from the beginning in the confirmation
granted by Honorius III (1216):



	"When you leave, you, the present prior of this place, or your successors, whoever
they may be, no one is to be set at the head of the community by secret title or by
violence. He alone will occupy the post who has been elected unanimously, or at
least by the group which is in the majority and most prudent in judgment among the
brethren according to God and the rule of the blessed Augustine (Vicaire, p. 131,
#4)."



	Such are the essential characteristics of this living body which, born of St. Dominic,
has continued to grow through the centuries and in all countries of the world. Through it
radiates the ideal summarized in these words: veritas and contemplata aliis tradere.




3) Dominican Spirituality throughout the Ages. 



The Dominican Concept of spiritual life is so broad that it can integrate aspects of the
Christian life more particularly developed at certain periods. In several representatives of
the Order the Dominican ideal, while preserving its essential traits, was colored, so to
speak, by other types of spirituality. The preceding chapters have shown this in detail. Here
we will emphasize the interrelationship of some currents of spirituality with that of the
Order of Preachers.



	a) The first Preachers fulfilled the ideal of St. Dominic in its primitive simplicity.
Very soon, however, the strong personality of St. Thomas consolidated the scholarly aspect
of Dominican life, while his theology supported essential structures with sound reasoning.
On the other hand, the orientation toward contemplation took a popular form in the
devotion of the rosary, which would remain an asset proper to Dominican spirituality.



	b) The mysticism of the Rhineland in the 13th and 14th centuries placed the accent
on contemplation of the mystery of the Trinity at once transcendent and intimate to the soul.
Insistance on the magnificence of God and on the need of detachment to reach Him remains
in line with Dominican contemplation. Likewise, in the devotion to the suffering Christ of a
Henry Suso, we perceive the same demanding participation in the Passion as in St. Dominic.



	c) The reform movement in the 15th and 16th centuries marked a return to
uniformity of observance. It reacted, often excessively, against a too liberal interpretation of
dispensation. The life of poverty was reestablished. This movement was vitalized at its
beginning by St. Catherine of Siena and later by Savonarola, with a return to scriptural
sources and a renewal of devotion to the humanity of Christ. This current continued in the
Netherlands and in Germany under the form of an absorption with the ascetic life and strict
morals. In Spain it connected the principal trends of illuminism and mysticism.



	d) In France, the reform trend found new wellsprings to enrich it: Dominicans were
open to the various spiritual currents of the golden age, notably those of the French School.
A renewal of Nordic spirituality could then be noted, Mention should also be made, in the
Netherlands as well as in France and Bohemia, of a revival of Eucharistic piety, honoring a
certain form of theocentric contemplation.



	e) The restoration of the Order by Lacordaire marked a return to the sources which
continued into the 20th century and which would enable it to fulfill its proper mission in
apostolic, theological and liturgical activities.



	In the course of these developments, excesses and deviations have occurred. But we
should be much more impressed by the assimilation of the spiritual riches of the Church by
the living body of the Order of Preachers, maintained during the centuries of its history
through its essential religious structures and vivified by the soul which St. Dominic breathed
into it in the name of the Church.




	H. Clérissac, L'Esprit de saint Dominique, Saint-Maximin, 1924.


	F. D. Joret, Notre vie dominicaine, Paris, 1936. P. Régamey, Principes dominicains de
spiritualité, in J. Gautier, Spiritualité catholique, Paris, ed.1953, pp. 57-80; 

	Un ordre ancien dans le monde-actuel: les dominicains, Cahiers Saint-Jacques 25,
Paris, no date; 


	L'ordre suscité par la Parole, in Portrait spirituel de chrétien, Paris, 1963, pp. 135-144.



	R. Spiazzi, Sant'Agostino e le origini della scuola domenicana di spiritualita, in Sanctus
Augustinus vitae spiritualis magister, vol. 1, Rome, 1956, pp. 245-273.


	P. Lippini, La Spiritualita domenicana, Bologna, 1958. G. Di Agresti, La Madonna e
l'ordine domenicano, Padua, 1960.


	R. L. Oechslin, Spiritualité dominicaine, in Vie dominicaine, vol. 20, Fribourg, 1961, pp.
145-152.


	D. Abbrescia, La preghiera nella prima generazione domenicana, in Rivista di ascetica e
mistica, vol. 6, 1961, pp. 407-437.


	I. Colisio, Appunti sulla spiritualità domenicana, ibid., pp. 361-406; 

	Bibliografia analitica delle pubblicazioni sulla spiritualitia domenicana, 1900-1961,
ibid., pp. 561-588.



	J. Siegwart, Die Chorherrenund Chorfrauengemeinschaften in der deutscheprachigen
Schweiz.., Fribourg, Switzerland, 1962 (on the origins of the Preachers);

	Origine et symbolisme de l'habit blanc des dominicains, in Vie dominicaine, vol. 21,
Fribourg, 1962, pp. 83-94, 110-128.



	H.M. Vicaire, L' imitation des apôtres. Moines, chanoines et mendiants.., Paris, 1963, pp.
67-90.
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One faith: Many Spiritualities



When we speak of a Christian "spirituality" we simply mean the Christian life (which is life
in the Holy Spirit given us by the Father through His Son Jesus Christ) lived with an
emphasis on certain values. Within the community of the Church there have always been,
even in New Testament times, a variety of such spiritualities. 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 different emphasis, a different spirituality. As long as these different
emphases do not become unbalanced and one-sided their variety contributes to the
richness of Christian life.



Every Christian is free to choose the spirituality which is most helpful to his or her own
spiritual growth, provided that we remain open to other spiritualities which complement
and balance the one we have chosen. Among the great historic traditions of spirituality
that which expresses the charism of St. Dominic, the founder of the Order of Preachers,
has attracted many and been found especially healthy and helpful.

  

The Four Fundamentals 



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 spirituality. An analysis of this statement shows that it can be
simplified still further and expressed as the four fundamentals of Dominican life: (1) the
Order's mission of the Ministry of the Word; (2) community like; (3) prayer; and (4) study
of the Word.

  

Ministry of the Word 



Dominic was called by God in a special way to the Ministry of the Word -- to "preach." It
was  from this call that his whole spirituality, his whole emphasis in the Christian life
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" in any of the ways it can be witnessed. The whole of the
Christian life is a 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, evangelizing, prophesying); (2) the ministry of
community building ( 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 it was to this Ministry of the Word that Dominic
was called.



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 full 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 calling as followers 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 homily 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 tells 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 people 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 style of communication or some one
medium. Its aim is to reach people both intellectually and emotionally, whether by the
written or spoken word, or even through the plastic and performing arts, by radio or by
television.



What makes preaching really preaching is none of these things but only that it is a
communication of the Gospel Word in a way that not only moves the heart but also
illumines the mind with the light of an understanding, growing faith. It was St. Dominic's
special insight that a true understanding of the faith is not just for the elite but for every
Christian. Strangely, although Our Lord devoted His own ministry chiefly to instructing
the people, even the most ignorant to whom He communicated His message in the stories
we call "parables," 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 inspiration of his
Order.



The third misunderstanding about the meaning of the term "preaching" -- an error which is
encouraged by the individualism of American culture -- is the notion that if the purpose of
the 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
family 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 community, not of the its members simply as individuals.



Just as in any army only some of the soldiers are front-line troops and these could not fight
without the support of many other soldiers who may never actually engage in a battle, so
in the Dominican family the cooperative effort of preaching requires many particular tasks
other than the actual delivery of sermons, of which one fundamental task is that of the
intercessory prayer and vicarious penance of the nuns, as Dominic so clearly realized.



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 direct 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 called
to tasks which really further and support the work of those who do preach. With St. Paul
we should rejoice in their work and say,"All that matters is that in any and every way
...Christ is being proclaimed. That is what brings me joy!" (Phil. 1:10).

 

Community 



The second fundamental feature of Dominic's Order and its spirituality is community life,
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 religious life primarily because it offers community living. That motive
is healthy, but it was not Dominic's guiding motive. For him the Ministry of the Word was
the primary motive, and the community 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 community in the Spirit of
Christ. To preach that Kingdom we must live it, so that preaching and living in Christian
community 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 implies
of course that it is a truly Christian community 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 Spirit the binding soul of community.



Such a community, like every Christian community, is rooted in our baptismal
commitment to Christ and achieves its fullest realization in our communion in the
Eucharist. If that communion is to be genuine it must express our readiness to support
each other in difficulties and to rejoice with each other in achievements. It must truly be a
brotherhood and sisterhood in Christ who is ever ready to listen, to forgive, to help, even
at the cost of His own life.



A Gospel community can never be satisfied simply with the fulfillment 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 community and its mission.
St. Dominic, like his contemporary St. Francis, put a special emphasis on poverty, because
he knew that no preacher can be believed when he speaks of heaven, when it is only too
obvious that he is concerned about things of earth. Unlike St. Francis, however, for
Dominic poverty was not the key-note of his spirituality. St. Thomas Aquinas tells us that
religious poverty is not to be measured by how little we possess, but by whether we
possess only what is proportionate to the end of the Order (Summa Theologiae II-II q.
188, a.7 c), i.e. useful for our preaching mission and the kind of life which supports it.



Dominic did not want to make obedience a burden, as is seen from his explicit insistence
that the Constitutions of his order should not bind under sin. The obedience typical of
our Order is not "blind" or servile, but a willingness to cooperate in a common task, to
admit that we need to temper our own opinions and impulses by learning to live 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 life, which made
him clear-headed and warmly sensitive to the feelings 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 vulnerability are impossible to those whose eyes are blinded and
hearts hardened by lust, like those of whom St. Paul said, "One sees in them men without
conscience, without loyalty, without affection, without compassion" (Romans 1:31).



Life in community is necessarily penitential in that it requires self-sacrifice. St. Dominic
insisted that his community live a life of penance through "regular observance", that is, by
following a pattern of common life which required rigorous discipline 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 inspire in his disciples. 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 suffering that he might preach Christ's passion and share in it in order that his
preaching might achieve its life-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 life and the frustrations of our ministry in the same spirit.



The conditions of modern life and ministry require that regular observances appropriate to
the thirteenth century should be modified. Dominic provided that this could be done in a
constitutional way as long as such modification was in the service of the fundamental
features of the Order and its mission. Again and again there have been reform movements
in our Order seeking to regain the spirit of its founder. Sometimes these movements were
unduly influenced by a romanticism that sought to restore the primitive manner of life
lived by the first Dominicans. Vatican II has finally taught us that it is foolish 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 disciplined and penitential way
of life which made him and his first disciples so "Like the Lord" (Dominicus,' Dominicani).

  

Prayer 



As Christian community life is the source of Dominican preaching, so prayer is the source
of the Spirit of Christ which binds community together. Dominic insisted that when
possible our prayer should be liturgical, that is, it should center in the Eucharist and the
Liturgy of the Hours, because his whole spirituality was ecclesial. He was always
conscious that to be Christian is to live as a member of Christ's Body which is the Church
(Eph.5: 24), and pray always for its up-building. 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 little thirteenth century work St. Dominic's Nine Ways of
Prayer shows how he prayed with his whole being, soul and body. The traditional
Dominican liturgy is characterized by its extensive use of bodily gestures: bowing,
kneeling, prostrating, processing. Although 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 disciples,
like Jesus and the Twelve, traveled long miles on foot to preach. He always insisted that
his brethren sing the liturgy with lively 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" (Summa Theologiae II-II, q. 188, a.6 c.). The Dialogue of St. Catherine of
Siena, so imbued with Dominic's own spirit, shows us how the great truths of the Creed
cease to be mere formulas and become living realities through contemplative prayer.



Our model for this contemplation of the Incarnate Word has always been the Mother of
God herself who "treasured all these things [the events of her Son's life] and reflected on
them in her heart" (Luke 2:19). Although 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 "telling of the beads" with the contemplation of the events of
Jesus' life in the presence of His Mother and with her aid.



Central to the Rosary and to all Dominican contemplation are the Sorrowful Mysteries 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 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 Mysteries, 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-worldly sense but also as illuminating
the every day events of our lives and the unfolding of the drama of history ("the signs of
the times"). These mysteries are all summed up in the Sacraments, especially in the
Sacrament of Reconciliation and the Eucharist. The Sacrament of Reconciliation
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 spirituality 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 spiritual reading or lectio divina), but is itself an act
of worship which sanctifies us. Probably Dominic did not realize that he was thus
renewing an Old Testament theme of which the rabbis have always been fond, namely, that
meditation 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 successfully extend their
preaching not merely to simple exhortations (as St. Francis and his disciples did) but to the
full range from "milk for babes" to "solid food for-spiritual adults" (I Cor. 3:2). If
preaching is to reach every class of persons in different times and places 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
Scriptures, and then as these Scriptures are interpreted by the Tradition of the Church as
this Tradition 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 forbidden
to studying any other subject lest they lose sight of the real purpose of their studies; but
St. Albert the Great and St. Thomas Aquinas led the way to widening studies to include
the liberal arts and philosophy (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. All the more today we need a knowledge of many things if we are to
understand the Holy Scriptures properly and apply them to the concerns of our age.



St. Francis feared that the pursuit of academic degrees by his little brothers would destroy
that humility and simplicity which he so wished 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 inclined 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) community dialogue. If we truly love wisdom we
will never be content with superficialities, 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 little we really know in comparison with the divine mysteries, as St.
Thomas did when he said of the Summa, "Compared with what God has shown me in
prayer, it is but straw!" Finally, 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 community, where
they will be criticized and questioned!



One of the chief advantages of Dominican community 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 life is lived fully only when every community becomes a
school where all are teachers and all students. In each of his communities Dominic wished
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 Spirit. To preach Him is the purpose of our Order, the center of our community
life; 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 life" (John 14:6).
Those words sum up St. Dominic's spirituality.

  

The Dominican Family 



After considering the main features of St. Dominic's spirituality as manifested in his
organization of his friars (brothers), the question must be asked how all this applies to the
rest of the Dominican Family. 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 -- with due regard for the
changing conditions of persons, times and places,---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 life and builds 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 Sacraments of Faith is a priestly task,
ours is a clerical religious community. 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 historically true, because from the beginning St. Dominic,
unlike St. Francis, intended his Order to have a specifically Priestly character in order that
its mission of preaching might be carried out to the fullest 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 life, not the ministry, which they engaged in only when the needs of the
Church demanded it. Even St. Francis seems to have conceived of his disciples 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 it) for the group of priests he had gathered to live in community 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 qualified, these ways also remain open to them throughout their lives.



Since the Church, in view of her tradition 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 symbolism 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 affiliation of women to the Order and it was only through pressure from the popes and
the advocacy of Hugh of St. Cher, that this was finally 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 spiritual assistance of the
contemplative nuns, and he founded three communities of them and was planning a fourth
when he died. He hoped that these communities might also prove to be centers of refuge
and instruction for the women converted from heresy. Historically, the nuns of our Order
have fulfilled this contemplative aspect of our Order in a marvelous way and have
produced many saints and blesseds.



Although it would seem that the total dedication of our nuns to penance and
contemplation excludes them from preaching, in fact many of them have engaged in
instructing and counseling 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 called to live a more
contemplative life and have been left free of external ministry to devote themselves to that
life on behalf of the Order.



From a very early period, both Franciscans and Dominicans began to accept the affiliation
of Brothers and Sisters of Penance, that is, members of a lay movement that had grown up
concurrently with the friars. These lay persons lived under a rule of their own, but a
Master of the our Order, Munio of Zamora, in 1285 adapted this rule for Dominican
affiliates. In 1405, largely through the efforts of St. Catherine's disciple Thomas Caffarini,
it received papal approval. Soon women who wished to live in community but without the
restrictions of the cloister asked to be affiliated to the Order under this rule, not as nuns
but simply as sisters. Thus the so-called "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. While some
have been made to establish communities of Third Order men, today such groups have not
succeeded for long. In recent years secular institutes have also been founded in affiliation
to the Order, whose members live a form of canonically consecrated life, 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 Family."



Since the middle of the nineteenth century the Sisters engaged in active ministry have
become an outstanding feature of our Family. While such communities were affiliated to
the Order from the thirteenth century on, the tendency was for them to adopt the cloister
and gradually 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 powerfully 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 life conformed with the purpose of our Order.



Ministries were undertaken which had no clear relation to preaching, and the form of life
of the Sisters was often an eclectic mixture of elements taken from the cloistered life 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 life within the Dominican Family.



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 marriage from ordination, and who, even if single, are not called to it.

  

Can the Laity Preach? 



Historically 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 prepared and fell into one-sided, heretical views, Innocent
III welcomed the work of Dominic and Francis who were unswervingly loyal to the
official 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 life. They can also be called upon to cooperate with
Bishops and priests in the exercise of the ministry of the word.


 		 Can 766. The laity may be allowed 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 homily, which is part
of the liturgy, 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 liturgy or other pare-liturgical 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
necessarily under the control of the bishop to whom it principally 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 follows that a vast field for the Ministry of the
Word is open to the non-ordained members of the Dominican Family. No doubt many of
them will wonder why "the most important form of preaching", "the homily" is open only
to priest members of the Order, and these must be male. Nevertheless, the fact that the
Eucharistic homily 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 homily given on Sunday morning to those who are for the most part good
Catholics. It would be a great shame if the laudable desire to preach homilies should by its
frustration kill the desire to preach in other ways actually open to the non-ordained.



In fact in our times there are several forms of the Ministry of the Word which have the
possibility of being more effective than preaching in church. The first of these is religious
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 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.
Albert the Great, St. Thomas Aquinas, or today Yves Congar.



The second is through the use of the public 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-liturgical preaching such as retreat conferences, days of renewal,
workshops, etc. which provide extensive opportunities to reach people at their most
thoughtful. Finally, there is evangelization 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 actually engage in the Ministry of the Word, because there is need for many
auxiliary 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 Himself
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 linked 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 spirituality leads all members of the Dominican family to seek the opportunities
open to them and not waste energy in dreaming about what they would do in other
circumstances. We must remember that St. Dominic all his life hoped to go to the missions
of the East, but never allowed this to neglect the people actually intrusted by the Church
to his care.

  

The Spirituality of the Dominican Laity 



We come at last, after considering how the Dominican Family has come about, to the
question of how the spirituality of St. Dominic applies in a special way to members of the
Dominican laity who do not take vows, but live in the world and minister to it as part of
its daily life. Vatican II made it clear that we are living in a time when it is no longer
possible or even right that the ordained ministry should monopolize 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 spirituality of the Dominican Laity, as of all members of the Dominican
Family, 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 revealing the Father to the world in the Spirit. This
implies also devotion to Our Lady as Mother of the Word who is our model in
contemplating this Eternal Truth as He has become visible to us in the events of His life
and especially in His Passion and Resurrection. All Dominicans must in some degree, and
according to the situation of their life, share in this contemplation of the Word. As we
have seen this is the whole life of Dominican nuns and their special contribution to the
Order, Also some members of the Dominican Laity find themselves called principally 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 really 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 spiritual 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, avoiding what is merely faddish 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 attitude which seeks to establish Christian unity, and an
evangelical attitude which seeks to understand and serve the needs of our modern world.



For those whose talents, education, and life 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
office 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 especially in a position to understand the
needs of that world and to establish communication with it. While the ordained preacher
must especially devote himself to liturgical preaching for the faithful, the Dominican Laity
are free for a much more wide ranging evangelization of a world that hungers for truth,
but cannot find it.



Even those members of the Dominican Laity who do not have a local chapter to which
they can affiliate or who are unable to attend meetings, nevertheless share in the
community spirit 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 its 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 responsibility. Those who are married will find in
their chapters a stimulus to make their own family life 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 inspiration to live in the spirit of the evangelical counsels.
All will encourage each other in the practice of personal discipline and penance so
necessary for advance in the following of Christ.



It should be noted that Dominican spirituality lays no stress on special devotions or
peculiar 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 simplicity, free from
everything that is one-sided, fanciful, or extraordinary. This Gospel simplicity and honesty,
however, does not mean that Dominican spirituality is lacking in poetry and warmth. The
Truth it seeks is Jesus Christ Himself and it seeks Him in the Holy Spirit who is Love. No
one has said it 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 lifting all chill
and giving light. In your light you have made me know your truth. You are the
light beyond all light who gives the mind's eye supernatural light in such fullness
and perfection that you bring clarity even to the light of faith. In that faith I see
that my soul has life, and in that light receives you who are Light. In the light of
faith I gain wisdom in the wisdom of the Word your Son; in the light of faith I am
strong, constant, persevering; in the light of faith I have hope: It does not let me
faint along the way. This light teaches me the way, and without this light I would
be walking in the dark. (Dialogue, 167)
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This article deals with Dominican spirituality through the centuries, using the term in a rather broad sense. In an article
on St. Dominic (vol. III, columns 1519-1532), M.-H. Vicaire has already presented the principal outlines of the
spirituality of the Order as manifested in the life and work of the Founder. We shall follow the essential phases of the
spiritual history of the Friars Preachers with particular stress upon the outstanding figures and the Dominican
contribution to spiritual movements and literature.

To retrace this history properly one should follow the development of the various currents of spirituality which have
influenced it or which have sprung from it as their source, (through general historical events) or certain outstanding
religion,. But this would involve much repetition. It seems preferable, after a general presentation of the beginnings of
the Order, to describe the characteristic features of the evolution of its spirituality in each country.

Nevertheless, a single thread of spirituality uniting the diverse historical regions should be discernible not only because
of the basic orientation and permanent structures of the whole Order, but also because of exchanges among the
provinces and the universal influence of great spiritual leaders. We therefore present a few guidelines:

1. The original momentum given by St. Dominic, to apostolic preaching continued effectively throughout the
centuries. Sermons have constituted the major source of Dominican spiritual writings, especially in the earlier period,
although less so in later times. From this point of view one of the great figures is the Spaniard, Vincent Ferrer, at the
end of the fourteenth century.

2. Dominic having established his Friars in intellectual centers, Dominican spirituality has been characterized by a type
of contemplation whose theological structure was set up by Albert the Great and especially by Thomas Aquinas. Their
influence, which will be treated more fully in the sections on Italy and Germany, was exerted everywhere" and will be
obvious throughout the course of our analyses.

3. Later, in the fourteenth century, the Nordic strain of speculative mysticism was incorporated by the Rhinelanders
Eckhart, Tauler and Suso. It has continued, sometimes under other names, to be a part of the spiritual patrimony of the
Order.

4. Contemplative spirituality has not been reserved for an intellectual elite. It forms a part of popular instruction,
supported by certain devotions which remain constant in the Order: the passion of Christ, the Child Jesus, and
especially the rosary.

5. Another phase in the history of the Order, inaugurating a reform movement in the fourteenth century, is identified
with the name of Catherine of Siena. The outlines of this movement originated in Italy with a small group of friars or
sisters to which, in the fifteenth century, was added the name of Savonarola. Through personal contacts or by the
diffusion of writings this reform movement spread into Spain and the Netherlands and thence into France, Germany
and central Europe. In each of these countries, with a certain time lag, the movement inspired a new burgeoning of
spiritual life, different for each region, through a few great names of universal repute. In addition to the Italians of the
fourteenth and fifteenth centuries already mentioned, can be cited Melchior Cano, Carranza, Louis of Granada,
Bartholomew of the Martyrs (16th century), and John of St. Thomas (17th century) for the Iberian Peninsula, John
Nider (15th century) for Germany, Chardon, Piny, Le Quieu, Massoulie (17th century) for France. The reforming
wave gradually broke or diminished, becoming identified with the provinces or disappearing entirely in the eighteenth
century.





