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Editoriale

di Kuba Walczak

All'inizio dell’anno academico che ormai stiamo per finire, durante una delle nostre
riunioni comunitarie, & apparsa una proposta, 'idea di creare una rivista che fosse un
contributo della comunita di ricerca e di studio, qual ¢ il Centro Internazionale
Sant’Alberto — CISA. Spiegando poi un po’ piu chiaramente questa proposta, forse per
alcuni un po’ vaga a prima vista, si disse che si trattava prima di tutto di coinvolgere gli
studenti ancora senza molta esperienza nel pubblicare articoli propriamente scientifici, i
quali perd avevano qualcosa da presentare e da condividere con gli altri.

La comunita decise finalmente di dare vita a questa pubblicazione. Dopo una
consultazione della comunita ¢ stato scelto il titolo Stella Maris, ricordando in tal modo la
nostra marianita e la continua compagnia di Maria, nostra Madre e Sorella.

La rivista, che vi presentiamo, vuole essere prima di tutto uno spazio per chi intende
condividere con gli altri i propri pensieri, le proprie osservazioni, i frutti della propria
ricerca, dello studio, delle riflessioni personali. A volte presenteremo i lavori scritti durante
gli studi gia valutati dai relativi professori, altre volte saranno lavori originali scritti
appositamente per Stella Maris. Non vogliamo limitarci solamente agli studenti oppure ai
membri del CISA. Invitiamo a collaborare tutti i nostri studenti carmelitani, docenti,
professori, specialisti e tutti i nostri frati nel mondo. Nel prossimo numero potrete leggere
alcuni dei loro articoli.

Di solito le riviste scientifiche hanno un argomento, un campo molto ben definito, al
quale devono appartenere gli articoli per essere accettati; ad esempio le riviste di Sacra
Scrittura, di Mariologia oppure di Spiritualita. Noi non ci limitiamo a un argomento
specifico. Vogliamo offrire uno spazio a tutti i nostri frati che vogliono collaborare con noi.
Siccome siamo una comunita internazionale, anche le lingue in cui scrivono i nostri autori
sono e saranno diverse. Puo darsi che nel futuro ci saranno delle traduzioni, in caso gli
articoli saranno in lingue poco usate.

Abbiamo deciso anche di non stabilire a przori delle norme editoriali, ma di lasciare la
struttura degli articoli, specialmente per cio che riguarda le note a pi¢ di pagina, nella loro
forma originale usata dall’autore. Delle volte questa nostra comunicazione sara condizionata
dall’ambiante linguistico multiculturale dal quale il contributo previene oppure dalla
cultura dell’autore. Nel caso dei lavori scritti durante gli studi, basta seguire norme
tipografiche seguite dalle rispettive universita. Infatti, qualunque sia il metodo seguito
dall’'universita, di certo il lettore puo risalire alle fonti.

E nostra intenzione mettere alla fine di ogni numero una o pitt recensioni dei vari libri
letti dai nostri confratelli.

Abbiamo scelto la forma online per la rivista, perché sembra che sia pit usata, piu
accessibile, perd speriamo di pubblicare ogni tre anni la raccolta di tutti gli articoli in forma
cartacea.

Iniziamo un viaggio attraverso l'illimitato oceano del pensiero umano che ¢ il risultato sia
della riflessione intellettuale, della preghiera e dell’apertura all’azione dello Spirito divino.
Speriamo che questo viaggio possa continuare e che ci faccia crescere; magari un giorno
potremo vedere che la rivista, ora agli inizi, ¢ stata la palestra dei primi tentativi di alcuni
che sarebbero poi diventati delle autorita riconosciute nella teologia o in altri campi.

Questo numero si apre con l'articolo del nostro fratello ungherese Péter Bozi che
appartiene alla provincia spagnola di Arago — Castilla - Valencia. Péter sta facendo ancora il
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primo ciclo ed & uno specialista nel campo della musica, pit precisamente nel canto. Nel
suo articolo tratta un tema molto attuale cio¢ il nostro rapporto con la natura e presenta cid
che ci insegnano gli ultimi quattro papi, Paolo VI, Giovanni Paolo II, Benedetto XVI e
Francesco, sull’ecologia e il nostro impegno a questo riguardo.

Kurt Mizzi, autore del secondo articolo, appartiene alla provincia maltese e sta
terminando la licenza in teologia dogmatica all’'universita Gregoriana. In questo numero egli
ci offre una profonda riflessione sulla consacrazione religiosa, analizzando il nostro rito
carmelitano della professione - /’Ordo Professionis Religiosae O. Carm pubblicato nel 1974.

Tra il 6 e il 27 ottobre 2019 ha avuto luogo, qui a Roma, il sinodo speciale dedicato alla
situazione nell’Amazonia concluso con un testo intitolato Amazzonia: nuovi cammini per la
Chiesa e per un’ecologia integrale. 1’ assemblea ha suscitato in papa Francesco alcune
risonanze, che gli hanno dato il motivo di scrivere 'Esortazione Apostolica post sinodale
Querida Amazonia, pubblicata il 2 febbraio 2020. Guy Martial Djomandji Zofiet il nostro
fratello camerunese, che sta scrivendo la tesi per il suo dottorato su Giovanni di san
Sansone all’'universita Gregoriana, ci guidera attraverso la lettura spirituale di questa
Esortazione.

Le novita non sono sempre dall’inizio ben accolte e accettate. Un esempio significativo lo
troviamo nella persona di Gesu il quale non seguiva tutte le norme culturali e sociali della
sua epoca. A quanto pare, una storia simile si svolge con I'ingresso della psicologia nella
formazione alla vita consacrata e presbiterale, che coinvolge anche il rapporto tra psicologia
e teologia. Vagner Sanagiotto, che sta scrivendo la tesi per il suo dottorato in psicologia
all’'universita Salesiana, ci presenta nel suo articolo che cosa ¢ accaduto quando si inizid a
usare la psicologia nel campo formativo.

Non ¢ facile formare un prete oppure un religioso. Ugualmente non ¢ facile educare i
bambini e non ¢ facile essere una madre o un padre. Capita che il bisogno di scaricare la
propria violenza pud essere talmente forte da non di immaginare le conseguenze di un
proprio gesto. Di conseguenza possono soffrire i bambini e difatti cid accade. I problemi
provocati dall'impulsivita possono raggiungere livelli difficili da immaginare. Se volete
conoscere chi arriva a questo livello, perché e che cosa possono fare i genitori, leggete
larticolo del nostro fratello Aureliano Pacciolla — professore di psicologia che da decenni si
occupa di casi clinici, di accompagnamento terapeutico e perito presso vari tribunali,
incluso quello ecclesiastico.

Questo numero della rivista termina con due recensioni: la prima di Aureliano Pacciolla
e la seconda di Vagner Sanagiotto.

Vi auguriamo una buona lettura e attendiamo da voi reazioni, suggerimenti, proposte che
possano aiutarci a migliorare.

Stella Maris
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The Ecologic Crisis and the Relation
of Humankind with Nature

di Péter Boz

INTRODUCTION

Ecology is a scientific discipline that deals with connections, the reciprocal and integral
relationships between the living and their environment.! It is well known, however, that
alongside their developments to improving their life, human beings are damaging the
balance of this relationship. With economic growth and with the promotion of
consumerism and the free market, humankind is using up more resources that the planet
can provide. As a result of egoism, self-interests seeking, and arrogant ignorance of the
scientific warnings, the environment is being widely polluted. Among others, global
warming of the planet is also an effect of these attitudes, that brings with itself natural
disasters, linked to extreme weather conditions (such as droughts, flooding, heat waves,
etc.), and the daily extinction of species just to mention a few effects. It’s been pointed out
by climate scientists and experts that the way people think will affect this crucial
relationship between humankind and nature. The ecological crisis and its solution is
therefore dependent on how we humans think, act, and relate to the environment we live in.
Therefore, I would like to outline the evolution of the Church’s teaching on this issue
starting with an article that argues that the roots of the ecological crisis are largely religious.

CRITICISM

One of the principal critics among Christian ecologists was Lynn Townsend White Jr.,
an American historian, who wrote the article, The Historical Roots of Our Ecologic Crists, in
1968. He criticises the Judeo-Christian perspective, which presents an overly egoistic and
arrogant position, where human beings have primacy over all creatures, because they are
created in the image of God and therefore all is subdued to them. He says that the biblical
view of humankind’s transcendence of nature and dominion over creation has influenced
scientific and technological development to reach a point where they are out of control
generating the destruction of nature. «Christianity made it possible to exploit nature in a
mood of indifference to the feelings of natural objects».? Perhaps an error White commits is
that he interprets that the selfishness of human beings is due to Christianity, which is
perhaps independent of this, I consider. A key factor, however, according to White, that
defines and has an impact upon the reciprocal relation between humans and nature is how
people think. «What people do about their ecology depends on what they think about
themselves in relation to things around them. Human ecology is deeply conditioned by
beliefs about our nature and destiny — that is, by religion».’> Another observation that he
mentions is that «I personally doubt that disastrous ecologic backlash can be avoided
simply by applying to our problems more science and more technology».* He believes that

L. CONGIUNTI, Lineamenti di filosofia della natura, Urbaniana University Press, Citta del Vaticano 2016,
108. (My own 1 translation).

2L. T. WHITE, Jr., «The Historical Roots of Our Ecologic Crisis», in Science, 155 (1967), n. 3767, 1205.

5 Ibid., 1205,

4 Ibid., 1206.
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the solution for the problem goes beyond science and technology. He states that: «\What we
do about ecology depends on our ideas of the man-nature relationship. More science and
more technology are not going to get us out of the present ecologic crisis until we find a
new religion, or rethink our old one».” He suggests that «Since the roots of our trouble are
so largely religious, the remedy must also be essentially religious, whether we call it that or
not».°

The Church has been working in the area of ecology for the past 50 years, reshaping our
understanding of the care for creation. The reflection has also achieved a maturation that
culminates in Pope Francis’ encyclical Laudato Si’, which talks about a spirituality of
ecology,’ that isn’t a new religion but a new way of thinking of humankind’s relationship
with nature.

THE EVOLUTION OF THE CHURCH’S TEACHING ON ECOLOGY

The first pontiff to speak out about the danger to the balance of nature caused by the
intervention of humankind in a rapidly growing industrial civilisation, was Saint Paul VI in
his address to Food and Agriculture Organisation of the United Nations on the 25th
anniversary of its institution, in 1970. In his prophetical words he said:

«But the carrying out of these technical possibilities at an accelerated pace is not accomplished
without dangerous repercussions on the balance of our natural surroundings. The progressive
deterioration of that which has generally come to be called the environment, risks provoking a
veritable ecological catastrophe. Already we see the pollution of the air we breathe, the water we
drink. We see the pollution of rivers, lakes, even oceans - to the point of inspiring fear of a true
«biological death» in the near future, if energetic measures are not immediately and courageously
taken and rigorously put into practice».®

Pope Paul VI acknowledges the advantages that technical development can bring to
human beings, so that everyone could have easier access to their basic needs, but also
recognises that this progress has its dangers and that humankind has to take serious steps to
stop destroying the environment. It is just unfortunate that no consideration or serious
actions were then taken. What is even more alarming is that even to our day there are
people who deny that there is an ecological crisis, because what they only care about is their
own wealth, wellbeing, comfort and the accumulation of possessions.

In Laudato S7’ Pope Francis mentions his predecessors who have written about the issue
of safeguarding nature and thanks them for their work. The 5th paragraph of the encyclical
is dedicated to Pope Saint John Paul II who amongst other documents released the
encyclical Centesimus Annus. When John Paul II speaks out for justice he also indicates «a
change of life-styles, of models of production and consumption, and of the established
structures of power which today govern societies»,” which is the foundation of the so called
ecological conversion, that is introduced for the first time to the teaching of the Church.
However wording such as «dominate the earth»!® when talking about the relationship
between human beings and nature, rather expresses a kind of separation, a superior-inferior
relation between the two entities, which isn’t helpful in this context. As we can see in the
following excerpt, Pope Francis goes further on this concept:

«The most traditional perspective of «domination», of Genesis 1,28, is balanced by what began
to be called «stewardship», or the «administration» of nature. This concept is developed by Pope

> Ibid., 1206.

¢ Ibid., 1207.

7 Cf.: FRANCIS, Encyclical Letter Gaudete et Exsultate, (19 March 2018), n. 28.

8 PAUL VI, Visit of Pope Paul VI to the FAQO on the 25th anniversary of its institution, (16 November 1970), n. 3.
9 JOHN PAUL II, Encyclical Letter Centesinus Annus, (1 May 1991), n. 58.

9 Ibid., n. 31.
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Francis in paragraphs 67 and 68 of the Laudato Si’, emphasising that an authentic hermeneutic of
the biblical text secks the balance of the context. In this way, Genesis 1,28 must be complemented
with Genesis 2,15 where it is read that God invites mankind to «till and keep» the garden of the

world. «This implies a relationship of mutual responsibility between human beings and nature» (cf.
LS 67)».1

Therefore paragraphs 67 and 68 of Laudato Si’ provide an explanation from which it
becomes clear that a «tyrannical anthropocentrism unconcerned for other creatures»'? has
nothing to do with the teaching of the Bible. Although the human race occupies a special
place among created beings as humankind was created in the image and likeness of God
and was granted dominion over the rest of creation, nevertheless this position comes with
responsibility. Human beings should love the created world as does God, and be
custodians, guardians, working for its preservation, cultivating it with care, and be good
stewards of it.

Pope Benedict XVI continues to expand more on the theme of ecological conversion
because he observes that human ecology affects the environmental ecology. «The way
humanity treats the environment influences the way it treats itself, and vice versa».”” For this
reason the Pope suggests that our lifestyle, culture and the way human beings relate to one
another be reviewed seriously as these factors impact how the environment is being treated.
Pope Benedict also points out that it is necessary to develop a people-centred economy,
because the commercial logic is not able to solve social problems. The economic activity
«needs to be directed towards the pursuit of the common good»'* where there is room for
gratuitousness which is «an expression of fraternity».” «Civilising the economy»'® would
imply a change of mentality which aims at higher goals than mere profit.

Perhaps going one more step further, a call for immediate action could have generated
more improvement as the damage had already been great and the imbalance of nature was
alarming. Although the two immediate predecessors of Pope Francis recognised, identified,
and presented the problem, some could argue that further measures could have been taken.
However we may interpret this as the maturation process of the Church that went through
different phases regarding ecology.

THE NOVELTY OF LAUDATO SI’

The encyclical begins with the poem of St. Francis, calling our Mother Earth a Sister,
and establishes that we should have an intimate family relationship with nature. Pope
Francis however makes it clear that humankind hasn’t respected, hasn’t made wise use of
the nature and therefore is destroying the common home."” There is need for a conversion
where a new term, integral ecology, finds its centre. The objective of this new paradigm is
the restoration of justice between human beings, God and creation. It calls for openness to
philosophical and theological principles, categories that “transcend the language of
mathematics and biology, and take us to the heart of what it is to be human”.'® This also
implies that there is a mystical aspect of the reality that has to be incorporated. In
paragraph 83 the encyclical arrives at a pivotal point where it is explained what the

W E, AGOSTA SCAREL, «La novedad ecolégica en Laudato Si’ », in Alabanza gozosa v labor cuidadosa por
nuestro 11 comiin hogar. Comentarios a la Laudato S¢’, edited by E. GOMEZ DE MIER, Docencia, Buenos
Aires 2016, 58. (my own translation)

2 FRANCIS, Encyclical Letter Laudato 57, (24 May 2015), n. 68.

B BENEDICT XVI, Encyclical Letter Caritas in veritate, (29 June 2009), n. 52.

Y1bid., n. 36.

5 Ibid., n. 34.

16 1bid., n. 38.

7Cf.: FRANCIS, Encyclical Letter Laudato S¢’, (24 May 2015), n. 2.

18 Ihid., n. 11,
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relationship should be between human beings and nature. From this paragraph we can
understand what comes after and the things that have already been said in the document.

«The ultimate destiny of the universe is in the fullness of God, which has already been attained
by the risen Christ, the measure of the maturity of all things.[53] Here we can add yet another
argument for rejecting every tyrannical and irresponsible domination of human beings over other
creatures»."”

We see that every type of tyrannical dominion is being rejected because

«The ultimate purpose of other creatures is not to be found in us. Rather, all creatures are
moving forward with us and through us towards a common point of arrival, which is God, in that
transcendent fullness where the risen Christ embraces and illumines all things. Human beings,
endowed with intelligence and love, and drawn by the fullness of Christ, are called to lead all
creatures back to their Creator».?

The ecological conversion is also a basic idea that is further elaborated in the encyclical.
The pontiff calls us to examine our lives, to take into consideration the way we live, the
decisions we take, and to «acknowledge the ways in which we have harmed God’s creation
through our actions and our failure to act»,?! because what is necessary for a conversion is a
renewed mentality, a changed heart. Without recognising the conditions, it is difficult to
desire change but there is also the need for an underlying motivation to move humankind to
action. This is where a ground-breaking component appears as Pope Francis trace the
primary motivation for the care of the creation back to love.?? In fact love is the principal
idea that interweaves the encyclical, the power that holds the scientific, philosophical,
moral, and spiritual content together. «Because all creatures are connected, each must be
cherished with love and respect, for all of us as living creatures are dependent on one
another».”

CONCLUSION

This paper allows us to acknowledge how serious the ecological crisis is. We can see that
that solution for this problem depends on human mentality and behaviour in relation with
the environment. Therefore, it can be acknowledged that Lynn White’s observation was
correct in stating that the key factors in the humankind-nature reciprocal relationship is
how we think and what our beliefs are. By reviewing the evolution of the Church’s teaching
on this issue, we should agree that religious view can also play an important part in
resolving the ecological crisis. In fact over the years the Church’s view has matured and has
gone beyond the ideas and criticism of White. Several important encyclicals such as
Centestmus Annus, Caritas in Veritate, have laid a good foundation for the most current
papal document on ecology. Laudato Si’ calls for justice in changing our life-styles, model of
production, model of consumption, and the established structures of power that govern
societies. One of the crucial steps in the lengthy process of finding solutions to the
ecological problem is to improve the way human beings think and relate to one another. To
cultivate the different aspects of the integral ecology, where justice is promoted in both
social and environmental spheres, taking into consideration the mystical element of the
reality too. Yet again religion and the Church can play a fundamental role in helping the
world to grow and improve in the interior dimensions. We cannot solve the ecological
problem if we neglect the truth that «all creatures are moving forward with us and through

Y 1bid., n. 83.

20 Ibid., n. 83.

2 [bid., n. 128,

2 (f: E. AGOSTA SCAREL, Ecological Conversion. In Hope of “New Heaven and New Earth”, Carmelite
NGO, 22 Salamanca 2019, n. 20.

2 FRANCIS, Encyclical Letter Laudato S¢', (24 May 2015), n. 42.
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us towards a common point of arrival, which is God».?* For an ecological change, hearts
have to change too. From materialistic motivations there is a need to move towards spiritual
values because «For where your treasure is, there will your heart be also» (Mt 6,21). It is
also useful to keep in mind that it is easy to talk about ecology, about the crisis we face, and
to look for solutions but it is much more difficult to put words into practice. May we
become people who act according to what we say.

#1bid., n. 83
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Mysterion of Christ’s Consecration.
The Carmelite «Ordo Professionis
Religiosae» as a source of Systematic
Theology

di Kurt Mixy

ABSTRACT

In retrieving a fuller understanding of «consecration», the new rite of Religious Life, in
line with the theology of the Second Vatican Council and the living Tradition of the
Church, presents a coherent synthesis of Religious Life, which might itself be the source of
further theologizing. A solid biblical and sacramental basis is now offered, whilst the
‘mysteric’ element of religious consecration is retrieved both in form and language used,
leading various theologians to speak of a quasi-sacramental nature of Religious Life. Thus
understood, Consecrated Life (as celebrated in the Rite of Profession), initiates to and
professes a particular understanding of the content of faith, making the intellection of the
same richer for the whole Church.

Introduction

We always have to embark on a pilgrimage back to the sources. Each and every time we
do this, we find ourselves renewed. It is precisely this pilgrimage that we wish to do. But
whereto?

A. Cordovilla speaks of Tradition as the memory of Theology,! which is not to be
separated from Scripture, but which is informed by it. We too wish to meet this living
memory of the Church and inquire it on the nature of Religious Life. Thus, our initial
intention is that of writing a theology of Religious Life having Tradition as our main source.

This we do seeking first and foremost not museums or bare bones, relics of time gone by,
never to come back again. This is not what we mean by Tradition. We shall consult the
organ of Tradition where this is most alive: the Liturgy. A. Grillo writes:

La liturgia si inserisce [...] non solo come parte, ma come “parte del tutto”, capace di
influenzare quella “sintesi della sintesi” che ¢ la sistematica e che inevitabilmente deve servirvi anche
della mediazione della riflessione speculativa.?

It is precisely this what interests us. What we are looking for are not the parts but the
whole. Asking the question on the part (in this case Religious Life), we are convinced that
we shall receive an explanation on the whole of the Faith.

We shall use as our main source the Ordo Professionis Religiosae O.Carm. (OPROC),
published in 1974. This ritual follows closely the Ordo Professionis Religiosae, the Editio
Tyica of which was published in 1970, as part of the liturgical renewal called for by the

' A. CORDOVILLA PEREZ, E/ ejercicio de la teologia, 137
2 A. GRILLO, Teologia fondamentale e liturgia, 48
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Second Vatican Council. It was a complete novelty that the Roman Rite should include a
liturgical book on religious profession. The choice to follow the Carmelite adaptation of this
rite is solely moved by the vested interest the author has, as a professed Carmelite, in
investigating the text.

1. Anthropological and Theological Elements at the basis of Religious Life

1.1 In search of ‘Form(s)’ in the OPROC

We shall start from the question of the form structuring the rite. Ratzinger, following
Guardini, points out that this should interest not only rubricists but also dogmatic
theologians: as the form, it was suggested, already conveyed dogmatic meaning.> We ask
therefore, which are these smaller structures which might help us to gain a better grasp of
the ritual we are reviewing?

Definitely, the juridical elements which have been assimilated from the legal milieu of
Antiquity and the Middle Ages immediately stand out. We refer to the contractual forms of
stipulatio and commendatio which have given the basic structure of the monastic professio
super altarem and the mendicant professio in manibus respectively.

This structure emphasised that the candidate was now entering z religionem in a
spiritual pact with the Lord. «Consacrare» is interpreted through this ‘contractual’
perspective. Terminology associated thereto, such as promittere, dicare and vovere found in
the Liturgy continue to emphasise the authentically human quality of this act, which should
not however be interpreted as exclusively human. The presence of other structures might
help us to better discern the meaning of the action celebrated.

If on the anthropological level what lies at the centre is the idea of allegiance and
covenant, passing unto a biblical level, we too see how these concepts (of allegiance and
consecration) are too used by Scripture, which modifies them at the same time. The
Septuagint employed the term hagiazein to denote a passive consecration where God is the
agent (unlike the profane Greek hagizern where the subject was uniquely the human agent).

The idea of a passive consecration is also present in the history of Religious Life. The fact
that terminology such as ordinatio, benedictio and consecratio was employed to denote
monastic profession might already indicate this.” This becomes clearer with the epicletic
element of the liturgies of consecrated life, as testified in the writings of Pseudo-Dionysius
and also in the ancient ritual of consecration of virgins.® Thus the choice of the passive
consecretur made by Lumen Gentium, 44 and (following in its trails) the decision to include
a prayer of blessing/consecration in the Ordo Professionis can in no way be seen as a
complete novelty but rather an exercise in resourcement and the organic development of
Liturgy.

Yet I believe that we are lacking one final decisive remark on the fornz of this liturgy. In
investigating the Grundgestalt of the liturgy we ought not only embark on a historico-critical
exerecise to arrive at basic forms which lie beneath our liturgies. Indeed, this exercise is
needed for a proper hermeneutic. However, we must ask ourselves which is the formal
element of this particular rite. I believe that two crucial elements of the Prayer of
Consecration for male religious in the OPROC can be of great help. I am referring to the
expressions: «[...] lesu Christus Dominus noster, qui a te, Pater, forma sanctitatis effectus»

> Going down this lane, theologians discovered the manifold smaller structures which form the background of
our Liturgy. It was discussed for example whether the eucharist ought to be interpreted from the basic
structure of a meal, or whether other elements, such as some taken also from synagogue and temple liturgy
ought to be taken into consideration. Cf. J. Ratzinger, Forma e contenuto.

4 H. SEEBASS, «Santo, sacro», DCBNT, 1652-1658

> J. Gribomont — a/., «Professione» in DIP, VII, 917

¢J.M. CANALS CASAS, «Professione Religiosa, 2. “Rito della Professione”», DTVC.
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and «emuitte in eos Spiritum sanctitatis». If there is a Form in-forming the rite, this is to be
found in Christ himself. Any other form which might be present (covenant and allegiance,
consecration, gift of self...) is christologized by this Form.

Religious life, as a shall try to argue later on is all about this Form: the forma vitae lesu.
This is what the Spirit gives to religious: the participation in Christ’s salvific way of life, his
forma vitae, which was a complete oblation/consecration to God, his people and all of
creation. There can be no interpretation of the rite, if not through this Form.

1.2 Wider appraisal of the theological basis of the OPROC

Having established the form as consecration, we move now to the biblical and
sacramental basis of the same in order to show that Word and Sacrament lie at the basis of
this theological reality.

A particular richness of the OPROC is the biblical basis it offers to religious life, an
element which has evident ecumenical importance. Two important elements stand out: first
and foremost, the Lectionary included in the Ritual and secondly the euchology thereof
which is eminently biblical in tone, especially the Prayers of Benediction/Consecration and
the Preface.

Religious life inserts itself in the context of the universal call to holiness «elegit nos Deus
in Christi ut essemus sancti».” This is the basic structure of the Prayer of Consecration; it is a
reading of the history of salvation from the perspective of God’s plan to call the human
person to holiness. Baptism and Eucharist as conversion and oblation are more explicitly
recalled in readings such as: «in novitiate vitae ambulamus»® and «exhibite copre vestrum
hostiam viventem»’ and Christ’s life as a continuous oblation to God is recalled in the
Gospel readings proposed (manifestly linked to the three vows) and — especially — in the
Preface.

Passing on to the sacramental basis, I believe that a symbol proposed by the ritual, that
of the religious habit'®, can be of a great help in our reflection, as it fundamentally speaks of
conversion and consecration, being presented as «consecrationis signum»"' and «innocentis
et humilis vitae indiciums»."> This is why we refer to its synthetic dimension.

Conversion and consecration therefore cannot be dissociated from one another in
treating of religious life. All other theological elements find their source in this basic
dynamic where conversion leads to consecration and consecration is the perfect expression
of the journey of conversion.

Consecration hence necessarily refers to Baptism and Eucharist, or better still, it
necessarily leads us to the connection between Baptism and Eucharist, for what was begun
in Baptism necessarily leads us to the Eucharist: the life of conversion cannot but aspire to
become a life of perfect sacrifice offered to God.

In this light the conversatio religiosa (where conversatio is understood primarily as
conversion - the essence of Baptism - understood as conversio ad Dominum) leads the
religious to the conversatio Christi (where conversatio means way and form of life, which is
essentially pro-existence, ie. Eucharistic.);

"CfEph 1,3-14

8CfRm 6,3-11

9 CfRm 12, 1-13

10 The habit is the synthesis of the main values and dimensions of religious life: the Christological reference
(the mystery of the incarnation: «Filio tuo [...] nostrae mortalitatis trabeam induisti») ; discipleship («qui
sequuntur Agnum sine macula, ambulant cum eo in albis») ; community life («quod Sancti Patres [...] portari
sanxerunt») the eschatological dimension («ut hi famuli tui, Christum induentes in terris, ressectionem
praefigurent futuram»). Cf. OPROC, Part I, no. 20.

1 OPROC, Part I, no. 32

12 OPROC, Part I, no. 20
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It is in this space (the space between Baptism and Eucharistic existence), and in
reference to these two events (Baptism and Eucharist), that Religious Life takes place. The
collect of the second formulary for Mass on the day of Solemn Profession reads

«Domine [...] fac ut baptismatis gratia, quam novis [servorum tuorum] cupiunt nexibus
roborari, plenum in eis sumat effectum: quo tuae Maiestati debitum cultum retribuant».”

Thus, religious consecration always refers to this sacramental basis.

2. Mystery as a mystagogue to Mysteries: The Liturgy of Profession speaks of
Consecrated Life and the Faith as a whole.

We move now to inquire on the proprium of religious consecration. In so doing I also
hope to present how theology of Religious Life is in itself a systematic theology, inasmuch as
it nourishes the contemplation and intellection of the mysteries of Faith.

Having already seen that the form is that of consecration (understood as «ze consacro,
«consecratur» and «Christi forma»), and situated Consecrated Life between baptismal and
eucharistic consecration, we continue to delve deeper in the idea of consecration.

We know that there can be no consecration (be it in baptism, in Eucharist, in Orders...)
which is not in s.ome way or another a conformation and configuration to Christ. Thus, we
have to investigate further if we wish to arrive at the proprium of religious consecration.

Religious life equates, so to say, consecratio Christi with conversatio Christi (understood
as way/form of life). Christ’s consecration to the Father assumes a for in his conversatio: 77
his form of life. This shapes his whole being: his affectivity, liberty and property, everything
is directed to the Father. In the Preface we read:

sua conversatione docuit castitatis fastigium [...] usque ad mortem factum obediens, hostiam se
tibi voluit perfectae caritate offere [...] omnia pro te reliquentis in terris.

The eternal Logos’ being-towards-the-Father assumes in the mystery of the Incarnation,
a human form and becomes forma et exemplum sanctitatis. The religious, yet at the
threshold of his journey in Religious Life, confesses that there can be no other model but
Christ crucified: «docete nos, rogamus Christum crucfixum sequi, pauperes, oboedientes,
castosque vivere».** He is indeed the «Divinus Magister».”

Yet this learning Christ’s way of life is not a gnostic learning. It entails a mystagogy: a
sacramental and theological initiation in the mysteries of the Faith. This is precisely the
mystery that is celebrated in religious consecration: a representation and reading of the
mystery of the Incarnation read through the category of consecration.

The symbol of the habit may again help us to explicate this further. The habit recalls the
mystery of the incarnation: «Deus, qui Filio tuo in casto Virginis sinu nostrae mortalitais
trabeam induisti» and then connects the clothing with clothing Christ: «praesta [...] bi famuli
tui, Christum induentes in terries, resurrectionem praefigurant futuram ac beata mereant
tmmortalitate vestiri».'°

Thus the proprium of religious consecration is the participation in and the representation
of the forma vitae Christi. The ritual gives ground to think along these lines and recent
theology has been slowly but surely moving along this lines."” Firmly rooted in the
Incarnation, the imitatio formae Christi would not be interpreted first and foremost as the

B OPROC, Appendix, 130. Added emphasis.

4 OPROC, Part I, no. 8.

5 OPROC, Part I, no. 8.

16 OPROC, Part I, no. 20.

7 CL  inter alia: G., URIBARRI BILBAO, Portar las marcas de Jesis;, S.M., ALONSO
RODRIGUEZ,«Consacrazione», DTVC. This last article includes further references to other theologians who
too argue in favour of an active consecration by God in profession, including A. ANDRES ORTEGA and J.M.
TILLARD.
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mere imitation of the Christ’s external demeanour but rather in reference to his inner
consecration, his being-towards-the-Father, of which his external way of life is an
expression. In Christ therefore we don’t find three separate intentions: that to be poor, to
be chaste and obedient separately but his unique propositum of pro-existing towards bis
Father. So too, the religious’ propositum in one and unique.

Now, we know that the incarnation - which we have qualified as consecration — is an
opus Trinitatis. Moving from the christological to the proper theological dimension of
religious consecration, we see how religious consecration too is an opus Trinitatis. A central
text in one of the versions of the Solemn Prayer of Consecration refers to this:

Respice ergo, Domine, super hos famulos,
quos superna providentia vocavisti,

et emitte in eos Spiritum Sanctitatis,

ut quod, te donante, laeti promiserunt,

te adiuvante, fidelis adimpleant.

Divini Magistri exempla

Studiose intuentur,

imitentur assisdue.'®

The Father, author of the vocation, pours out his spirit, so that what was promised
through divine inspiration can now be brought to completion through divine assistance,
namely the contemplation and imitation of the Divine Master’s examples (i.e. His way of
life). It is at the impetration of the Church that the Father configures, blesses, sanctifies and
consecrates the religious'® with a new title, a new consecration.?

In so doing God acts on what has been donated in baptismal and eucharistic grace,
giving a new breadth and scope. Thus I believe that we can’t speak of sacrament strictu
sensu but this absolutely doesn’t reduce religious consecration to rituality and legality.
Religious consecration participates in the universe of sacramentality inasmuch as the
analogy with Baptism and Eucharist is not only in structure but also in substance: that is,
according to the analogy of being. Religious consecration therefore participates dynamically
in this great sacrament of Christian initiation (Baptism — Confirmation — Eucharist), and it
does so in a unique manner, making it different from other forms of Christian life, thus we
speak of quasi-sacramentality.

Religious life not only is within the Church but also expresses an understanding of the
Church. It is an expression of the church’s apostolicty (not as ordained ministry, but
inasmuch as the Jerusalem community is the model of consecrated life par excellence; thus,
the two readings form Acts proposed by the lectionary. It is also an expression of the church
understood as communio, «sicut pristinis lesu discipulis eis cor unum sit et anima una»>'
Eminently, however, it expresses the Church’s holiness.?

This perspective sheds a new light on new eschatology. Consecrated life is not an
eschatological sign in the sense that it is a condemnation of the world (even though it does
indicate the passing nature of this world), but rather inasmuch as it — as a sign — refers to
the attainment of full transformation in Christ, the fruition of baptismal grace. It is the final
victory over sin: Religious Life which had begun in the novitiate as a plea for mercy?
arrives, through Grace to the redeemed form of the human person, recreated at the image
of Christ.?* In this sense it is a «bonorum calestium signum praeclarun». Moreover, it is an

18 OPROC, Part I, no. 64.

¥ OPROC, Part I, no. 59.

20 PAUL PP. VI, «Allocuzione ai Capitolari di Ordini e Congregazioni Religiose» (23.05.64), cited in S.M.,
ALONSO RODRIGUEZ, «Consacrazione» in DTVC

2L OPROC, Part 111, no. 63.

27 DANIELOU, «La Place des Religieux dans la structure de 'Eglisex»

3 OPROC, Part I, no. 8.

2 OPROC, Part I, no. 32, indicating the clothing with the white cloak.
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eschatological sign inasmuch as it speaks of an undivided heart centred on the Lord, whom
the Church awaits, pleading, come Lord Jesus!” Far from being a passive awaiting, it
anticipates and calls for the definite Kingdom of God: «witae suae dono adventum Regni
festinent» >

3. Carmelite Life

Yet the OPROC speaks not only of Religious Life 7z genzere, but also of Carmelite Life in
particular. Ever since its Medieval origins, Carmel has always kept close to heart the idea of
a life lived in obsequio lesu Christi. The synthetic symbol of this movement is that of the
professio in manibus, which Carmel has adopted and conserved ever since its inception. The
hands joined together represent the act whereby the subject makes present, in that single
instance, all his intention and will, summing up all that he/she is, and places them in the
hands of his new Lord.?’

Each and every Carmelite has repeated this simple yet eloquent movement of putting our
hands in His hands, promising allegiance. Yet it doesn’t stop there. As with the Mediaeval
contract of commendatio we too receive the osculum pacis from our Lord, signifying thereby
that he has accepted us as his junzores, his vassals, and that he too shall comply in being our
Lord. It is for this reason that Cicconetti writes:

La professione religiose ¢’ il patto di alleanza sponsale, contratto personalmente con Cristo, che
precede e viene esplicitato socialemente (reso pubblico e vincolante davanti alla Chiesa).?®

Carmelites recognized they do this in the spirit of Elijah, whom the Fathers of the
Church regarded as the founder of monasticism. He is the model of all contemplatives.
Even the Roman Editio Typica of the Ordo Professionis proposes his encounter with God on
Horeb as one of the readings. He stood in God’s presence and emptied himself to be filled
only with God.

Yet Carmelites find in Mary the model par excellence of what they wish to be in the
Church. She is very much present in the ritual. She too lives a life of consecration?” and
supports us through her intercession.*

Concluding Remarks

We have seen therefore how the OPROC (in line with the Roman Editio Typica), offers a
rich theology of Religious Life which we have especially considered from the perspective of
consecration.

This has led us to appreciate religious consecration as an authentically human and divine
art. We see here yet another instance of the theology of Grace, where the new man, re-
created at the image of Christ is thoroughly divine and human, work of God involving (not
destroying or supplanting) human collaboration. Indeed, as he does with the elements
which we bring on the altar, God does not destroy the oblation we present unto him. He
purifies and sacramentalizes it through his Spirit. In analogy we believe that the same thing
happens in religious consecration, which represents in the Church and the World the vitae
forma Christi, a prophetic voice recalling towards holiness of life.

We conclude in J. Danielou’s words:

% Hence the reading on Apoc. 22, 12-14. 16-17. 20 is suggested in the Lectionary of the Ritual. OPROC, Part
I11, no. 24.

26 OPROC, Part I11, no. 67.

27 C. Ciconetti writes: «Nella professione non sono promessi atti [...] ma la persona stessa che [...] viene
tradita, mancipata.» Cf. C. CICCONETTI, La Regola del Carmelo, 139.

8 C. CICCONETTI, La Regola del Carmelo, 137.

2 OPROC, Part I, no. 56

0 OPROC, Part I, no. 31
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Si nous envigeons I'Eglise dans sa plenitude, dans sa integrité alors elle comporte
necessairemente des vies consacrées a Dieu. Celles-ci son la marque de 'epanouissement méme de la
comumunauté. Tant qu’elles n’existent pas, le commanuté n’est pas pleinement accomplie. [...] Il
est en relation avec le fin de I'Eglise, qui est la sainteté. Cette fin concerne evidenment tous les
chretiens. Mais elle est une expression institutionelle qui la manifeste non seulement individualment,
mais dans la structure méme de 'Eglise.’!

Abbreviations
DCBNT - Dizionario dei Concetti Bibblici del Nuovo Testamento
DIP - Dizionario Degli Istituti di Perfezione
DTVC - Dizionario Teologico della Vita Consacrata
OPROC — Ordo Professionis Religiosae O.Carm.

Riv. Liturg — Rivista Liturgica

Bibliography
ALONSO RODRIGUEZ, S.M., «Consacrazione» in DTVC, 436-476.

AUGE, M., «I Riti della Professione Religiosa e della Consacrazione delle Vergini», Riv.
Liturg. 60 (1973), 326-340.

, «Notas para una teologia de la vida religiosa que emergen de los ritos de

profesion religiosa y de consagracion de virgenes», in Miscellanea Lateranense, Rome 1975,
458-470.

, «Reflexién Teologica sobre la Vida Religiosa a la luz del Ritual de la Profesion»,
Phase 154 (1986), 317-329.

, La liturgia della professione religiosa : dal rituale tipico ai rituali particolari,
Magnano (BI) 2011.

BONI, A., «Professione Religiosa, 1. “Dimensione Teologica”» in DTVC, 1327-1356.

CANALS CASAS, J.M. «Professione Religiosa, 2. “Rito della Professione”» in DTVC,
1356-1373.

CALABRESE, V., «Le orazioni collette ‘in professione religiosa’: dalla lex orandi alla lex
vivendi», Notitiae 51 (2015) 522-541.

CICCONETTI, C., La Regola del Carmelo : origine, natura, significato, Textus et Studia
Historica Carmelitana 12, Rome 1973, 20182.

Ordo Professionis Religiosae., Rome 1970.
Ordo Professionis Religiosae O.Carm., Rome 1976.
POSSANZINI, S., I Riti della Vita Religiosa, Florence 1985.

RAMIS, G., «El Ritual de Profesién Religiosa y Consagracion de Virgenes
(Aproximacién Teologica)», Phase 117 (1980), 199-228.

RATZINGER, J. Forma e contenuto della Celebrazione Eucaristica, in Miller, G.L., ed.,
Opera ommnia, X11, Vatican City 2010, 412-449.

TRIACCA, AM., «Fondamenti Liturgico-Sacramentali Delle Forme di “Vita di
Consacrazione”», Rzv. Liturg. 60 (1973), 326-340.

1T DANIELOU, «La Place des Religieux dans la structure de I’Eglise», 153.

Stella Maris

17




Kurt Mizzi 11-18

URIBARRI BILBAO, G., Portar las marcas de Jesis : teologia y espiritualidad de la vida
consagrada, Biblioteca de teologia Comillas 006, Madrid 2001, 20023.

VAGAGGINI, C., I] senso teologico della liturgia : saggio di liturgia teologica generale,
Rome 1965.

Stella Maris

18




Guy Martial 19-24

Pour une spiritualité inculturée:
dialogue entre spiritualité et culture
dans Querida Amazonia

di Guy Martial Djomandyi Zofiet

L’approche spirituelle des commentaires des documents du magistére nous a parfois
semblé insuffisamment développée par rapport au foisonnement des critiques relatives a des
textes d’autres disciplines théologiques. Ce peu d’intérét peut-il étre vu comme I'une des
conséquences du divorce entre théologie et spiritualité! déja assez marqué chez Erasme et
qui va influencer les générations suivantes ? La présente recherche n’est pas un procés
contre 'orientation historique en faveur de la théologie spéculative, mais elle voudrait étre
une modeste contribution, une sorte de plaidoyer en faveur de la spiritualité présente dans
les écrits du pape Francois.

La Providence a voulu que le pape actuel ait une grande sensibilité a la spiritualité.
Formé a ’école ignacienne, Francois permet a 'Eglise actuelle de valoriser les dimensions
mystiques et prophétiques de la vie chrétienne. En gestation dans Evangelii gaudium comme
une spzritualité de [esprit, c’est dans Laudato si que la vision spirituelle du Pape Francois va
prendre de la hauteur et se batir autour de I'appellation de spiritualité écologique qui va
traverser tous les autres documents dont 'exhortation Querida amazonia.

Le dialogue entre spiritualité et culture chez les peuples de I’Amazonie se situe dans le
contexte de 'annonce de I'Evangile et de la situation délétére d’un processus d’extinction
des cultures des peuples indigénes imposée par la colonisation post-moderne (cf. Querida
A. 29). Dans cette situation, toute rencontre avec ces peuples autochtones, y compris
Pannonce de I'Evangile, pose de maniére accrue la question de savoir comment cultiver sans
déraciner, aider a croitre sans affaiblir I'identité, promouvoir sans envahir ?? C’est ici que va
se cristalliser toute la question du dialogue entre spiritualité et culture qui situe la
spiritualité chrétienne non plus comme un partenaire dominant, et qui mettrait a I'index la
culture et la spiritualité de ces peuples indigénes, mais qui se placerait dans une posture
d’écoute en laissant I’Esprit Saint parler au dedans de I'histoire et de la culture de ces
peuples indigénes. Comment maintenir vivante la spiritualité fondamentale de I'Eglise en
faisant en sorte qu’elle ne soit pas étrangére aux attentes et aux expériences actuelles et
authentiques des hommes et femmes de I’Amazonie afin de promouvoir une humanité
intégrale ?

1. Une option préférentielle pour la dimension de la spiritualité

Les récurrences suivantes telles que spiritualité; mystique; piété populaire,
contemplation ; présence ; amour, don, gratuité, transformation ; spiritualité inculturée ezc.,
sont un indice du fait que I'exhortation Querida amazonia voudrait donner une place

! Erasme est considéré par certains comme le précurseur de cette rupture entre théologie et spiritualité Cf.
VERDEYEN P., « La séparation entre théologie et spiritualité, origine, conséquences et dépassement du
divorce », in Nouvelle Revue de Théologie 1 (2005) T. 127, pp. 62-75.

2 Cf. Querida Amazonia. 28.

Stella Maris




Guy Martial 19-24

importante a la dimension expérientielle et transformative du mystére du salut® qui prend
en compte les signes de I'Esprit présents dans ces cultures « de sorte que les plus pauvres ne
doivent pas aller chercher hors de 'Eglise une spiritualité qui réponde aux aspirations de
leur dimension transcendante » (Querida A. 76).

Ce rapport a 'expérience peut se justifier par la primauté de 'expérience des Apotres
dans leur rencontre avec le Christ par rapport au message chrétien qui en est la
conséquence. La Bonne Nouvelle de 'Evangile devient, en ce sens, le moyen terme entre
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