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This issue of The MAST Journal represents a spiritual and historical highpoint in
our evolution as Institute. “Praying in the Spirit of Mercy” 1s a collection of articles ably
planned and edited by Katherine Doyle, R.S.M., (Auburn) as commentary on the
forthcoming publication of the two-volume set of the Mercy Prayerbook, one of the
projects flowing out the Pathways (o the Future project. When the Mercy Association
in Scripture and Theology was founded in 1986, its first stated purpose was: “To act as
a collective resource for nurturing spiritual life, theological reflection, and rootedness
in Scripture for the entire Institute.”

At that time, the Institute had notyet been founded, but the purpose of MAST re-
flected the hope of unification among all the regional communities and provinces. For
the last nine years of publication, three times each year, the fournal has steadily ful-
filled its commitment to its original vision. It has presented articles by Mercy women
who had previously prepared their writing for oral presentation, but never actually
published. The Journal has also featured the work of women with considerable experi-
ence 1n academic and professional publishing. Contributors include familiar voices,
new voices, our associates, coworkers and member of other religious communities. But
The MAST Journal retains its distinction as being, to our knowledge, the only theologi-
cal journal in the world published solely by a women’s religious community. The sum-
mary of the Journal’s accomplishments are celebrated i the comprehensive index of
the first six volumes generously prepared by Anita Talar, R.S.M., (New Jersey).

What do women who take vows share with all other women? Certainly, the experi-
ence of physical, cultural, economic, and political distinction from men. Women who
are individuals with unique histories resist being rolled into the anonymity of a class.
Thus, we reflect varying degrees of consciousness about the historical subordination to
men that women, as a world-wide sisterhood, suffer because we were born female
rather than male. The commitment to equality and justice embodied in our Direction
Statement proceeds from intuitions embodied in female consciousness and our his-
tory as a class. They are borne of women’s convictions that the inequities sutfered by
the less articulate, the less privileged and the less powerful must be setright. Thisis the
direction we articulated for ourselves, not because of a command from Rome or invita-
tion from a bhishop, but from an inner urgency in our own minds and hearts that these
are the things we must do if we are to do anything as women together for God.

That is also the thrust of The MAST Journal. Women speak in their own voice, ex-
pressmg their own consciousness, testing the frontier of what is sayable and what
should be said about our spirituality, our ecclesial heritage, our
minjistries, our community histery, our foundress, our own re-
search, and our future. It should be a cause of wonder and grati-
tude that we have so much to say, that we will never run out of
contributors, and that there are so many of us literate enough to
speak and write. The future of The MAST Journal is assured, not
because its funding base is secure (it is not yet), but because there
are so many women of prayer committed to sustain the rich heri-
tage of the Church’s spiritual tradition by thinking, writing,
teaching, and communicating about it, as we do here for the en-

tire Institute,
58 ar orrena bz, R.S.9%.

Eloise Rosenblatt, R.S. M.
Editor




From The Little Companion of the Sisters of Mercy to
Morning and Evening Prayer of the Sisters of Mercy

WHY WOULDANYONETRYTO
develop another prayer book,
given the abundance of re-
sources on every convent shelf
and in any Catholic book-
store? This essay attempts to
answer that question and to
record some of the principles
used in the development of
Morning and Evening Prayer of
the Sisters of Mercy and its com-
panion book, Praying in the
Spirit of Catherine McAuley.
The project grew out of a
perceived need to strengthen
the experience of our common
life in Mercy. In our post-
Vatican II renewal, we dis-
carded many symbols and cus-
toms which were outmoded,
irrelevant to contemporary
life, or even psychologically
and spiritually harmful. With
respect to our practices of
community prayer, we moved
away from an inflexible horar-
wm, from assembling m a
common place even for pri-
vate prayer (e.g., meditation),
from the choral recitation of
the Little Office of the Blessed
Virgin Mary in Latin, and from
oral recitation of various lita-
nies and traditional prayers.
We moved toward individual
freedom in the style and time
of our personal prayer and to-
ward the communal recitation
of the Liturgy of the Hours in
English. As years went on, we
enriched our communal expe-
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rience with new styles of
prayer, new music, rituals,
scriptural  translations, and
spiritual writings. A contempo-
rary flowering of research and
publication about Catherine
McAuley and our Mercy cha-
rism and tradition provided
new resources for our com-
mon prayer. (There have

sometimes seems daunting.
Busy people may lack the time
or energy to search out scrip-
tural texts, readings from our
Mercy heritage, psalm transla-
tions that are inclusive, suit-
able music, etc. The attention
to individual preferences in
prayer styles can militate
against a common expression;

The discarded symbols and customs of
yesteryear have left a vacuum that has not
yet been filled by practices that are
relevant to our day and responsive to our
needs.

probably been more studies of
Catherine McAuley in the last
twenty-five years than in the
previous 125.) Our growing
feminist awareness made in-
clusive language an imperative.

There have been both
gain and loss in this evolution.
On the positive side, our com-
mon prayer has been enriched
by the fruits of the liturgical
and scriptural renewals, by
sharing with the laity (e.g., as-
sociates and co-ministers), by
the abundance of resources
available to us, and by our own
initiative and creativity. On
the negative side, the effort re-
quired to create an experience
of communal prayer each day
from the resources available

every time there is a change in
membership in a local com-
munity, the style of prayer may
need to be re-negotiated. Ona
larger scale, there is very little
that can be said about the com-
munity’s prayer that applies to
the Institute as a whole.

At the same time, we need
expressions of our common
identity now more than ever.
The discarded symbols and
customs of yesteryear have left
avacuum that hasnotyet been
filled by practices that are rele-
vant to our day and responsive
to our needs. These prac-
tices can strengthen the
bonds of unity among us, re-
veal to onlookers what it
means to be a Sister of Mercy,



OM THE LITTLE COMPANION TO MORNING AND EVENING PRAYER

uswith the faithful throughout
the world, as well as with one
another. TFurthermore, the
church’s day is structured
around morning and evening
prayer, as are the prayer texts
in our volume, The words of
sacred  Scripture  provide
privileged texts for the chur-
ch’s prayer. Accordingly, we
have included scriptural read-
ings for each morning and
evening, as well as for supple-
mentary daytime and night
prayers, so that there are a
wide variety of selections from
which to choose.

: based on the words
7 and on documents
Mercy life.

2. Incorporating the
Resources of our Mercy
Tradition

Many prayer texts are based
on the words of Catherine
McAuley and on documents
central to Mercy life. Every Sis-
ter of Mercy will recognize
phrases such as “may our hearts
be centered in you for whom
alone we go forward or stay

whom Catherine names in the
original Rule as the special pa-
trons of the Insitute. The
book also includes a rich selec-
tion of Mercy readings, writ-
ings by and about Catherine
McAuley, and reflections on
the charism of Mercy.

3. Respecting the
Values of Inclusive
Language and
Scriptural Integrity

Gender-inclusive language is
used in all original texts. The
psalms and canticles, which
are translated and published
by the International Commis-
sion on English in the Liturgy
(ICEL), also employ inclusive
language throughout. Other
scriptural texts are taken from
the New Rewsed Standard Ver-
sion of the Bible, which remains
a standard for scholarly excel-
lence. With the permission of
the publisbers, we have
adapted the texts slightly to
enhance their inclusivity.

4. Providing a
Framework for Prayer
which Can Be Adapted
to Various Needs and
Circumstances

The framework chosen is that

I AP (R [ D RN I (et
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reading, intercessions, and
prayer—which offer a variety
of themes and intentions for
prayer. In some cases, the in-
tercessions and prayer echo
the theme of the psalm; in
other cases, of the reading. In
every case, there is sufficent
richness to satisfy a variety of
needs. In selecting feasts to be
included, care has been taken
to include those representa-
tive of areas other than
Europe and North America.

This new version of Morn-
g and Evening Prayer is not in-
tended to impose a rigid struc-
ture on our common prayer;
but rather, to provide a useful
template within which a variety
of elements can be imagina-
tively combined. There are
suggestions in the book for the
use of music, ritual, and other
resources to enhance our
prayer experience.

In addition to these four
principles, the editorial com-
mittee worked out of three
other informal assumptions or
goals. The first was that this
would be a cooperative effort,
drawing on the gifts of many

Sisters. Realistically, if it were to

be done, it would have to be
done by busy people on an ad
hoc and part-time basis. There-
fore, there is a variety of styles of
expression in the text which a
stronger editorial hand might
have eliminated. We chose to
regard this variation as a posi-
tive fruit of our collaboration.
Moreover, some readers iay
perceive variations in the qual-
ity of expression—in theologi-
cal perspective and rhetorical
grace—which result from the

fack of professional direction
and the press of time available
for the project. Perhaps future
editions will supply what is
lacking.

A second assumption was
that we wanted to create some-
thing which would not be
trendy, but which would serve
us for a considerable period of
time. The large investment of
resources required to prepare
the books dictated that we try to
prepare  something  which
would still be useful decades
from now. Therefore, in dralt-
ing intercessions and prayers,

that it would be a welcome re-
source for Sisters of Mercy
throughout our Institute and
beyond. To effect this goal, we
sought bids from several pub-
lishers who might wish to col-
laborate with us in the design
and production of the book.
We chose Liturgy ‘lraining
Publications in Chicago, and
we have been very pleased
with the artistry, professional
expertise, and commitment to
excellence which they have
brought to the project.

The preceding reflections
on volume 1 also apply, with

This new version of Morning and Evening
Prayer is not intended to impose a rigid
structure on our common prayer; but
rather, to provide a useful template within
which a variety of elements can be
imaginatively combined.

we tried to make references to
social problems and to human
needs which would be contem-
porary, but not so specific that
they might make the book seem
outdated in a few years. The
choice of language was a similar
issue. We tried to avoid expres-
sions which are part of our cur-
rent jargon, but which might
date the book too quickly. Only
time will tell how successful we
have been in this effort.

A third assumption was
that use of this resource could
never be mandated. There-
fore, our goal was to make it as
attractive in its content and
presentation as possible, so

modifications, to volume 2.
Prayimg In the Spivit of Catherine
MecAuley 1s designed to serve a
differentuse, but with the same
attention to authenticity and
excellence which we have tried
to bring to Morning and Eve-
ming Prayer. The following is a
description of the contents and
a bit of a rationale for this
book. It will be a much smaller,
paperback book—less than a
hundred pages—and much
less expensive. It is divided
into four sections. Part 1 in-
cludes prayers inspired by
those of Catherine McAuley,
but in contemporary idiom,
e.g., the Suscipe, a morning
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offering, a prayer before
meditation, The Psalter of
Jesus, etc. Part 2 includes a va-
riety of prayers suitable for
special occasions and needs
withm the life of Mercy; e.g.,
prayers for the renewal of
vows, for a Sister preparing for
profession, for a new ministry,
the novena for the feast of OQur
Lady of Mercy, etc. These se-
lections were either specifi-
cally composed for this collec-
tion or were drawn from
prayers that have long been
part of our Mercy prayer
heritage.

Part 3 contains three ritu-
als marking the death of a Sis-
ter. They are meant to supple-
ment the rituals provided in

the Rite of Christian Burial.
Each may be used as designed
or adapted to suit local cir-
cumstances, Part 4, prepared
by Mary C. Sullivan, R.S.M., is
an annotated and historically
accurate  collection of the
prayers used by Catherine
McAuley. These original pray-
ers of Catherine and prayers
which she frequently prayed
are included for use in per-
sonal prayer or in research.
Reflection on them helpsus to
enter into the mind and heart
of Catherine and of the early
Mercy community.

These two new books
stand within a long tradition
of Mercy prayer books, includ-
ing many choir manuals, such

as one I noticed recently in the
archives of the Auburn Re-
gional Community titled The
Little Companion of the Sisters of
Mercy (Dublin: 1859). It con-
tains numerous acts and lita-
nies as well as the “Officium
Parvum Beatae Mariae Virgi-
nis.” Throughout our history,
developments in theology and
new insights in spirituality
have prompted us to adapt
OUT COMMOEN Prayer to new re-
alities. The editorial commit-
teewhich shaped these new re-
sources offers its work in the
hope that they will nourish our
common life and mission in

the years to come.

THE MAST JOURNAL is published three times a year (November, March, and July) by the

Mercy Association in Scripture and Theology. Members of the Editorial Board are Srs. Katherine
Doyle (Auburn), Janet Rufling (Burlingame), Marie-Eloise Rosenblatt (Burlingame), Patricia
"Talone (Merion), and Mary Sullivan, R.S.M. (Rochester). Subscriptions correspondence to Julia
Upton, R.S.M., Center for Teaching and Learning, St. John’s University, Jamaica, NY 11439;
editorial correspondence to Marie-Eloise Rosenblatt, R.S.M., MAST Office, Sisters of Mercy,
2300 Adeline Drive, Burlingame, CA 94010. Layout, design, and printing by BIBAL Press, an
imprint of D. & F. Scott Publishing, Inc., PO. Box 821653, North Richland Hills, TX 76182.




The Nature of the Cathedral Office

These gatherings were in-
deed gatherings of the peo-
ple:  the faithful sang
“morning psalms” and “even-
ing psalmns” which did not
vary and which they knew by
heart; to these were added,
especially in the morning
biblical and even non-biblical
canticles; in some Churches
there was a sermon almost
every day; the ceremony
ended with intercessions and
a collect pronounced by the
bishop or a priest.
THUS A. G. MARTIMORT de-
scribes the Cathedral Office as
it was celebrated in the fifth
and sixth centuries.! Taking
shape in the post-Apostolic
era of the Christian church,
this office was prayed not only
in cathedrals but in local
churches, and was led by the
bishop, the local clergy, or the
lay people themselves. It was
quite popular; that is, it was at-
tended by great numbers of
people. In the last hundred
years, there has been a re-
newal of interest in the Cathe-
dral Office. Indeed, it is this
style of praying the office that
1s used in the Morning and Foe-
ning Prayer of the Sisters of
Merey. In the following essay,
we will examine the history
and content of Cathedral
Morning and Evening Prayer,
its spirit and theology. We will
conclude with some com-
ments on our Mercy Office.
Rooted in the daily prayer
of the Hebrew people, the Ap-

Sheila Browne, R.S.M.

ostolic and post-Apostolic
Church engaged in daily
prayer. Cyprian of Carthage,
in the third century, taught:

We must pray in the morn-
ing in order that our prayer
may celebrate the resurrec-
tion of the Lord. So too when
the sun sets and day is end-
ing, we must pray again.
Christ is the true Sun, the
real Day. At the moment
when the sun and day of this
world disappear, we pray
that light may nonetheless
be ours. We ask for the com-
ing of Christ and the gra-
cious - manifestation  of
eternal light . . . Christ is the
true Sun, the real Day.

The late fourth-century docu-
ment Apostolic Constitutions
{c. 380] says:

day gather together in the
morning and evening sing-
ing and praying in the
Lord’s house, in the morn-
ing saying Psalm 62 [63] and
in the evening Psalm 140
(14133
We can surmise that these
were the morning and even-
ing prayers that were not to be
missed!

Morning and Evening
Prayer, Cathedral Style.

The historic Cathedral Morn-
ing Prayer praised Christ, the
true Light, the sun of Justice
who has come into the world.
'The image of the morning light
has several other meanings:
praise of and thanksgiving for

In the last hundred years, there has been
a renewal of interest in the Cathedral
Office. Indeed, it is this style of praying
the office that is used in the Morning and
Evening Prayer of the Sisters of Mercy.

When you instruct the peo-
ple, O Bishop, command
and exhort them to make ita
practice to come daily to the
church in the morning and
evening, and on no account
to cease doing so, but to as-
semble together continually
... nor should you place the
needs of this life before the
word of God; rather each

the resurrection; our redemp-
tion, which has brought us from
darkness into the kingdom of
God’s beloved Son; and the
coming of that new day, which
will break upon us in eternity.*
In general, the order of this
prayer employed opening
psalms (Psalm 51 and/or Psalm
63) which express a need for



purification and an ardent
longing for God. These were
followed by an Old Testament
canticle, a hymn concerning
light, an oblation of incense
during the singing of the New
Testament canticle (the Bene-
dictus), psalms of praise (Psalm
148-150) and the Prayers of
Supplication or the Gloria in
Excelsis. The contemporary
scholar Juan Mateos considers
the psalms of praise to be central
to the office, setting the tone of
praise of God, not merely our
human praise, but the praise of
God by all creation.

After allwe can say or do, the
aim of our life is to unite all
creation with ourselves in
the loving praise of the Fa-
ther Morning praise forti-
fies us for the day, it gives us
the strength of the spirit and
fills our hearts with the joy of
the Spirit: ‘Rejoice in the
Lord always’ (Phil. 4:4). This
Christian joy 1s important in
today’s world. It not only

BROWNE: THE NATURE OF THE CATHEDRAL OFFICE

ment, “to act in harmony and
interdependence with  all
Creation.”

The Cathedral Fvening
Office usually began with a
lamp-lighting service accom-
panied by a psalm or hymn.
The reason for this service
seems to have been both prac-
tical and theological: the of-
fice was celebrated at night-
fall, thus a ceremonial lighting
of lamps; it was also celebrated
in praise of Christ, the Light
who overcomes darkness.®
There was a vesper psalm (the
vesper psalm par excellence
was considered to be Psalm
141, “My prayers rise like in-
cense; my hands like an even-
ing offering”) , the oblation of
incense {doné with Psalm 141
and/or the Magnificat), the
New Testament canticle (the
Magnificat), and the evening
intercessions for the church
and for the whole world. The

The contemporary scholar Juan Mateos
considers the psalms of praise to be
central to the office, setting the tone of
praise of God, not merely our human
praise, but the praise of God by all
creation.

gives hope to a world which
is very conscious of its bro-
kenness and loneliness, but
also prepares us for the daily
struggles of our own Chris-
tian work of love.”

It is remarkable that the spirit
of this comment is so con-
nected to our Direction State-

themes for this evening office
were thanksgiving to God for
the graces of the day and ask-
ing forgiveness for the sins of
the day.

Those accustomed to
praying the Liturgy of the
Hours will notice what seems

to be a few missing pieces from
these descriptions of the of-
fice! There are only one or two
psalms for each office, no
psalm prayers, no reading or
responsory. On the plus side,
we mnote that it was usually
sung, and used lighted can-
dles and incense. There was
often a homily and, if catechu-
mens were present, they were
blessed and dismissed betfore
the baptized.

In tme, this office was
subsumed by the monastic of-
fice, with its multiplicity of
hours and reading of Scrip-
ture.” Two focal points of the
monastic round of prayer were
edification, thus the addition
of lengthy selections from
Scripture, and personal prayer,
and so the psalm-prayer and
long silences. The scriptural
injunction to “pray always”
was interpreted to mean
length of time at prayer, and
so as many as twelve psalms
were used at the principal
hours. In some places, psalms
were recited in their biblical
order, with no reference to the
hour, the day, or the season.
One author goes so far as to
say of these new forms of
prayer that they “were not
forms of corporate worship,
but forms of private prayer to
be practiced in common,”®

In contrast, elements of
the cathedral style of prayer
are these: it is relatively sim-
ple, clearly situated in morn-
ing and evening, psalms are
selected according to the hour
of day, hymns and psalms are
sung by cantors and the as-
sembly, the whole person is
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appealed to in the use of ritual
elements (candle lighting,
change of posture, incense),
and it emphasizes praise and
intercession.

Issues Beneath the
Surface

‘There are deeper issues, how-
ever, that form the basis of our
prayer. The Cathedral Office
is the great prayer of praise,
both historically and in 1ts
modern  translation.” The
psalms, even those that begin
with woes and despair, usually
end in words of praise. We
conclude each psalm with the
words of “Glory be” to the
Trinity. Also, we believe that
Churist is truly present with the
church when it gathers to pray
and sing.!% Each time we come
together for the prayer of the
hours, as a community large
or small, we actualize not just
the Institute of Mercy, we actu-
alize the church. We sing, and
pray, and respond together;
the intercessions express our
common concerns. We need
each other to do this well,
Christ is present with us and is
praying in us, through us, and
for us; our prayer becomes his
prayer, and his prayer be-
comes our prayer.!! We might
enlarge upon this and consider
that the spirits of Catherine
McAuley, Frances Warde, and
all our founding mothers are
present with us as we pray to-
gether. However, we do not
pray for ourselves alone. (How
can we be Mercy and do that!)
Our concerns, then, need to
be outward looking and re-
latecl to the world. Thinking

globally includes praying
globally, Our intercessions
should be focused not only
upon our own needs, butupon
the needs of the whole world
for which Christ died and
which he desires to be saved. It
is part of our stewardship of
creation that we offer the sac-
rifice of praise on its behalf,
and part of our responsibility
for the salvation of all human-
kind that we intercede for the
world.'? One of the stated
purposes of praying the hours
is the “sanctification of time.”
By this is meant that a liturgy
suggests at the specified times
of the day what the quality of
all times should be: an experi-
ence of time which is sacra-
mental or revelatory of the
mystery of Christ, of his dying
and rising, and a means of un-
ion with God in Christ.!? Also,
at prayer together, we can ac-
tualize that union and charity
which is our inheritance from
Catherine. After all, are not
our small annoyances and pet
peeves driven out by our pres-
ence to each other in prayer,
with Christ present in our
midst?

The Mercy Office

Whatnow can we say about the
Mercy Office, a prayer in the
Cathedral tradition? We have

noted that the theme of long-
ing for God pervades each
day’s psalms and antiphons at
Morning Prayer. We have
Psalm 63 with its antiphon “I
long tor you, O God. You are
my heart’s desire” for Sunday
Morning Prayer, Week L
Other expressions of yearning
for God and the dawning day
continue through the four
week cycle of the Psalter. For
Sunday Evening Prayer I, we
pray Psalm 141, with its classic
antiphon: “Let my prayer rise
like incense before you,” and
at Evening Prayer IlI, Psalm
27: “The Lord is my saving
light.” The closing prayer is
directed to Christ, our light,
and asks that he will “illumine
our minds that we may see you
in our sisters and brothers,” a
prayer wider than ourselves.
Very often it is the antiphon
which gives the seasonal tex-
ture to a psalm. In Advent, we
have the antiphon “We are ex-
pecting a Savior, the Lord
Jesus Christ,” and at Christ-
mas, the lovely “Astounding
mystery at the heart of our
faith: Emmanuel God with
us!” In addition to the single
psalm that appears for each
hour, others may be selected
from a listing of supplemen-
tary psalms. In making this se-
lection, it would be important
to keep in mind any special

Each time we come together for the
prayer of the hours, as a community large
or small, we actualize not just the Institute

of Mercy, we actualize the church.



day that is being celebrated,
the time of day—morning or
evening-—as well as the length
of time the group has for the
whole prayer. It would be bet-
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rooms, classrooms, and store-
fronts to pray Office together.
We gather in groups large and
small, in chapels, living
rooms, and parish churches,

Catherine McAuley reminds us: “our
hearts can always be centered on God, for
whom alone we go forward, or stay back.”

ter to do less, and do it better,
than to do more hurriedly, or
with less attention and care.
We noted above that Scripture
was not always a part of the Ca-
thedral Office as it is now.
There is still room however, to
substitute other readings. A
selection of Mercy Readings is
provided, listed according to
theme, for those occasions
when such a selection is de-
sired.

On December 20, 1840,
n a letter to Sister M. deSales
White, Catherine McAuley re-
minds us: “our hearts can al-
ways be centered on God, for
whom alone we go forward, or
stay back.”!* In these late days
of the twentieth century, we
come from hospitals, board

and in the midst of our trip-
ping about, we renew our
praise of God and make inter-
cession for the world. We
know, as Catherine told us,
that our hearts are centered on
God, and together we can go
forward, and not stay back!

&
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Living What We Pray, Praying What We Live

FORMATIVE PRAYER IS AN
evocative concept rich with
possibilities and potentialities.
How do we embrace a way of
prayer that is shaped by our
beliefs at the same time that
our belief is deepened and
shaped by our prayer? What
happens when our prayer
words, gestures, and expres-
sion fail to authentically give
voice to whom we are to-
gether, to whom God 1s for us,
to the nature of our relation-
ships with people and crea-
tion? These questions invite us
to explore the ancient concept
of lex orandi, lex credendi. In the
pivotal understanding that
the rule of prayer shapes faith
and faith shapes the way of
prayer, we can find the moti-
vation and prompting which
give birth to Morning and Eve-
ning Prayer of the Sisters of Mercy
and its companion volume
Praying in the Spirit of Catherine
McAuldey.

The prayer resource that
has been developed and is of-
fered to the Institute is one
which seeks to embody a spiri-
tuality of Mercy. It emerges
from our self-understanding
as women of Mercy, women of
the church, women called to
the service of those who are
poor, sick, and ignorant. It is
communal, ecclesial, steeped
in the sources of Scripture and
Mercy tradition, rich in inter-
cessory focus, global in its in-

Katherine Doyle, R.S.M.

tent. Using the Spirit-inspired
psalms of the Hebrew Scrip-
tures, the new prayer resource
of the Institute challenges the
one who prays it to move be-
yond individualist prayer to
prayer in the corporate Christ.
Designed for adaptation and
flexibility, it encourages an on-
going dialogue with the cul-
ture and concerns of the times.

pretending that every true
participation in the liturgi-
cal action necessarily in-
volves a knowledge and an
experience of divine things,
which are properly mystical
in the sense in which writers
on the spiritual life speak of
the mystical, it is still unde-
niable that the liturgy is di-
rected to a communication
and penetration of -divine
things that is more experien-
tial than simply conceptual.!

Using the Spirit-inspired psalms of the
Hebrew Scriptures, the new prayer
resource of the Institute challenges the
one who prays it to move beyond
individualist prayer to prayer in the

corporate Christ. |

The Nature of Lex
Orandi, Lex Credendi

The nature of lex orandi, lex cre-
dendi involves an interplay of
doctrinal concepts, religious
imagination and sentiment,
and bodily expression. Prayer
1s holistic, engaging all dimen-
sions of the human person.
Dom Cyprian Vagaggini,
O.8.B., puts it this way:
It could be said that the total
proper eflicacy of the liturgy,
even as teaching, derives
from the fact that, rather

than “teaching,” it causes
doctrine to be lived. Without
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The prayer that we embrace
and the beliefs that shape our
prayer are succinctly outlined
in our Constitutions:

Through prayer we adore
God as the Merciful One; we
seck to discover God’s move-
ment in us and in our world;
we learn how to forgive and
we intercede for ourselves
and for others.

Our vocation calls us further
to regular communal prayer,
to the celebration of signifi-
cant events of our lives, in
the Institute and in the
church, to the remembrance
of the legacy of love and
service of our Sisters who
have died. Gathering for
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communal prayer, especially
in the morning and evening,
in the spirit of the prayer of
the church assists us to grow
in responsiveness to the con-
flicts and sufferings of the
world, Rooted in God, we
are drawn into deeper bonds
of friendship and reconcilia-
tion and are empowered for
mission.

The accomplishment of these
lofty ideals demands their em-
bodiment in the way prayer is
shared.

The formulation of a
uniquely Mercy form of the Lit-
urgy of the Hours requires fi-
delity to the elements set forth
m the Constitutions. Any re-
source offered to nurture the
spirit of Mercy among us must
reflect not only contemporary
understandings and faith ex-
perience but also the spiritual
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standing rooted in our rela-
tionship to Christ Jesus, to our
celebration of the life of the
Spirit among and within us. It
must be the prayer of the
people we are—a communion
of women bound together
through a commitment to con-
secrated life and mission. As
such, its language, imagery, in-
tercessory themes, and inclu-
sive festal cycle carry the obli-
gation of fostering unity
amidst diversity.

Honoring the place of
Mercy within the context of
the church, Morning and Eve-
ning Prayer of the Sisters of Mercy
tollows the rhythms of the li-
turgical seasons and sacred
time. The shorter format of
the Cathedral Office provides
enhanced opportunity for the
communatl celebration to inte-

Mercy prayer is not privatized, but grows
out of a faith understanding rooted in our
relationship to Christ Jesus, to our
celebration of the life of the Spirit among

' and within us.

insight and understanding of
Catherine McAuley. To feed
the spirit of Mercy to which we
are called, it has to be evocative
of devotion, passionate in its
cry for mercy and justice, and
true to the heart of Mercy to-
day. It cannot simply be one
more collection of prayers or
prayer lormats that can be
added to our already cluttered
shelves of rtesource books.
Mercy prayer is not privatized,
but grows out of a faith under-

grate reflection, silence, and
faith-sharing into the daily
pattern of prayer. Not only the
words, but the manner of cele-
bration comprise the context
of transformative prayer.

Few would dispute the for-
mative impact that exclusively
patriarchal God language has
had on the religious experience
of women and men throughout
the ages. The words with which
we addressed God shaped not
only our own religious identity

but also our relationships with
God. This shaping occurs on
both the conscious and uncon-
scious levels of experience. A
similar dynamic is active in our
selection of readings for medi-
tation, ritual gestures and
movements, and the emotional
tones of our prayer. Each ele-
ment of the new prayer book
has been included with this re-
ality in mind.

In Counsels of Mother Mary
Catherine McAuley, we find the
admonition: “Your whole life
should be a continual act of
praise and prayer; often in the
day raising your heart to God
and begging the grace to spend
that day, at least, in His serv-
ice.”? This blend of contempla-
tive/active experience is re-
flected m the three-fold struc-
ture of the prayer book itself.

The Three-Fold
Movement of Morning
and Evening Prayer

The psalms of the daily prayer
cycle express the traditional
modalities of prayer: praise,
adoration, thanksgiving, peti-
tion, and repentance. Morn-
ing psalms are more explicitly
focused on the elements of
praise and adoration while the
evening lends itself to petition
and repentance. This first
movement speaks of our rela-
tionship to God. In the words
of our Constitutions, we cry out
to “God as the Merciful One.”
The attitudes of trust, grati-
tude, and longing are
dropped upon the heart like
the soft rains of spring—no
floods, just gentle soaking.
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The readings, whether
from scripture or from our
Mercy sources, call the prayer
community to transformation
in Christ Jesus, to live the life
worthy of the vocation one has
recetved. It is this movement
of receptivity and listening
that constitutes the second
movement. The importance
of the Word as a formative ele-
ment in Christian life involves
the impulse to act for the sake
of justice. Mary Collins re-
flects: “Only against the back-
drop of biblical proclamation
of covenanted relationships
among God, God’s chosen,
the earth and the whole cos-
mos can we understand and
develop appropriate social
consciences,”

The general ntercessions,
the third movement, flow from
our confidence that the God
who saves will act and bring
forth the reign of justice. When
the vision of the praying person
is expanded 1 the context of
the hving Word, then the obli-
gations of interdependence,
solidarity, and justice become
more than concepts. They be-
come imperatives for action
and for prayer. The attitude
and action of intercessory
prayer is integral to Mercy life.
One of the spiritual works of
Mercy, it brings betore God the
needs of self, others, and the
world. It gives voice to the suf-
ferings of God’s people in the
same manner that Mary at
Cana brought the absence of
wine to the attention of her son.

The attitude of intercessory
prayer is a willingness to en-
ter into God’s prayer in us,
the caring love of God for

ourselves, for others. In this
place of prayer, as we be-
come seusitized to God’s
unique invitations to us as
participants in that love, we
may be called to let go of
some of our vested interests
and our traditional ways of
caring for other people . . .
As that prayer becomes real-
ized in the community, old
norms for community disap-
pear. A new dynamism
shows itself which can be nei-
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These intentions speak to the
urgencies of our time and soci-
ety. Their repetition over time
opens a consciousness within
us to see what we sometimes
do not see, to feel the pain
which we sometimes fail to
feel. The broader the interces-
sory intentions, the broader
our viston of the world and our
inter-relatedness to all life and

peoples.

Repetition over time opens a
consciousness within us to see what we
sometimes do not see, to feel the pain
which we sometimes fail to feel.

ther predicted nor con-
trolled by those involved.
Hearts are freed for an
authentic love which em-
braces all of creation.

A few examples garnered
from the text of the prayer
book amplity this dynamic.
The intercessions for evening
prayer on Ash Wednesday ask:

O Ged, you ask of us repentance
and conversion of life. At the
beginning of this holy season,
may we embrace the fullness of
our life in Christ Jesus:

Create in us new hearts, O God.
In a world of violence and denial
of basic human dignity, may we
be lights in the dariness . . .

in a world of abundance which
allows children to go hungry,
may we work to banish famine
and malnutrition . . .

In a world which place ambition
and the quest for wealth and
power above the values of family
and faith, may we stand as
witnesses that you are the source
of all true happiness

Being Stretched by the
Psalms '

For some persons today, pray-
ing the psalms is problematic.
Crying out:

Catch them off guard,

snare them in their own frap.
Let them fall to their ruin.™

seems rather harsh to the
modern Christian who strives
to be forgiving. The same can
hold true when one’s heart is
filled with happiness and ex--
citement and finds that the
evening psalm is a lament. At
such times, we experience the
tension between our prayer as
an individual and our prayer
that is the voice of the living
Body of Christ among us.
The wedding of psalms
and intercessory petitions
draws the person at prayer
into a particular stance of
inter-relatedness with others,
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pressed, hungry, homeless,
and tortured. In the midst of
my pain, I am assured that
there is a joy beyond my suf-
fering, light beyond my dark-
ness. This is not easy prayer. It
is a prayer that emerges from
the Spirit that prays within us.
Findings emerging from
the Pathways process indicate a
longing within the Institute for
a more integrated spirituality.
“There is an urgency to deepen
the connection of faith and life,
developing a spirituality that

| from the Pathways
 longing within the
ntegrated spirituality.

moves our faith to action.”®

The three-fold movement of
Morning and Fvening Prayer of
the Sisters of Mercy provides a
mode of prayer which brings
together our belief and our
life. The prayer themes of the
book encompass the fuli range
of human need and human de-
sire. While this is most evident
in the intercessory prayers and
psalms, it is also reflected in the
revised festal calendar which
brings a more global perspec-
tive to our prayer.

August, we are invited to re-
member not only familiar saints
such as, John Vianney, Clare,
Bartholomew, Monica and
Augustine but also Cayetano
of Argentina, Maximilian
Kolbe, Alberto Hurtado of
Chile, Rose of Lima, and the
Day of Prayer for the native
peoples of the Americas.
Saints of the Mercy calendar
represent both diversity and
unity. Many of the saints se-
lected were specially known
tor their practice of spiritual
and corporal works of mercy.
Also included are the patron
saints of the Order named in
our original Rule.

Another aspect of Mercy
tradition that is highlighted in
the new prayer book is our rec-
ognition of Mary as “Mother
of Mercy and our model of
faith.”® Over twenty feasts of
Mary are included in the festal
calendar. The feasts of Mary
honored in both Europe and
the United States have been
expanded to include those
special feasts of Mary dear to
the peoples of Central and
South America as well as the
Philippines and Guam. We ac-
knowledge Mary as Our Lady
of Peace, Our Lady of the Tri-
umph of the Cross, Our Lady,
Mother of Divine Providence.
While special offices are not
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been called to further the
reign of God upon earth. In
this context, we pray as
church; but there is a further
delineation which shapes our
prayer. We also come as those
called in a special way to mani-
fest the mercy of God to our
brothers and sisters. This cha-
rism which has been entrusted
to us is one which we daily ap-
propriate more fully. We share
this charism with others, our
associates, collaborators m
ministry, persons we may
never meet who seek to wit-

ness the mercy of God through

their words and actions.

The living into what it
means to be women of Mercy
takes a lifetime of reflection
and experience. The new
prayerbook provides a treas-
ury of Mercy readings and re-
flections which assist us in
knowing ourselves more fully
as women of Mercy. This sec-
tion draws from the writings of
Catherine McAuley as well as
writings about her. They chal-
lenge us to be faithful to the
original insight given to
Catherine and to take that wis-
dom and apply it to the reali-
ties of our time. Once more,
the rhythm and pace of the
prayerbook call those gath-
ered to pray to reflection and
assimilation of the prayer words
rather than a simple voicing of
these texts. The words of the
Mercy readings echoing in the
greetings, antiphons, and
blessings that are taken from
Catherine’s writings or pat-
terned on her words permeate
the entire body of the text just
as mercy permeates the total-
ity of our lives.

Honoring Sacred Time

When our Constitutions speak of
“Gathering  for communal
prayer, especially morning and
evening, in the spirit of the
prayer of the Church,”!? it hon-
ors the understanding of sacred
time. The notion of marking
time by praying at morning and
evening calls the person to ac-
knowledge the sacred within
each day, each hour having its
own quality of sacred time.
There is a harmony with the
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at the close of this day remind
me of the love you have shown
to me. I have seen you, heard
you and touched you in your
people. How have 1 loved you
or failed to love you in re-
turn?”12 The theme of confi-
dent trust is repeated in the re-
sponsory taken from Catherine’s
Suscipe. Cumulatively, the im-
pact invites us to surrender our
lives to God at the close of the
day. The other hours of the
Mercy prayerbook have a simi-
lar internal consistency and in-

The examen of night prayer invites the
members of the praying community to
see their lives in the context of God'’s
presence in life.

sentiments of heart that are
natural to the pace of the day.
This is seen clearly in the for-
mat for mght prayer. The
prayer resounds with the sense
of trust and surrender. The
greeting sets that tone saying:
“O God, as night gathers and
all the earth grows still, we hft
our hearts to you in grateful
trust.”!! The psalm picks up
the same theme leading into
the traditional night examen.
The examen of night
prayer invites the members of
the praying community to see
their hives in the context of
God’s presence in life. Draw-
ing from Catherine’s insight
into Matthew 25, the focus of
the examen is discerning and
responding to the manitfesta-
tion of God in each day. “O
God of forgiveness and mercy,

tentionality in observing the
tone and mood of the day. En-
hanced celebrative elements
such as the lighting of the
evening lights at Vespers, use
ol incense, and musical ac-
companiment add to this
expression,

Giving Expression to
the Community’s
Self-understanding

One might question how pray-
ing a particular format or for-
mulation at times of communal
prayer differs from any other
occasion for group prayer. To
put it another way, “How is
praying the Liturgy of Hours
different from prayer that is de-
signed by the group or an indi-
vidual in the group?” Perhaps
the distinction is rooted in our
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understanding that the public
prayer ol the church, the
public prayer of the Institute,
expresses more than our per-
sonal theological or devotion-
al stance. It expresses the com-
mon faith-vision of the whole.
Kathleen Hughes refers to this
when she speaks of liturgy as
“first theology.”

1o speak of liturgy as “first
theology” is to speak of
evocative and performative
language that gives expres-
sion to the community’s
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our personal and communal
prayer. It is devotional in na-
ture and tone. The prayers in-
cluded give us a window into
the prayer of Catherine by
making accessible to us the
prayers as she prayed them or
composed them, as well as re-
formulations of these prayers
to suit the temper of our times.
Like the Mercy readings found
in volume 1, the collection of-
fered in this book invites both
recitation and meditation.
The format includes special

The experience of using the same words
to express the prayer of our heart helps us
to see better our connectedness
throughout Mercy.

self-understanding; its rela-
tionship with God, the de-
mands of that relationship,
the community’s desires and
- hopes and fears on its jour-
ney as collaborators with
Christ in the establishment
of the reign of God . . . Lit-
urgy mediates God’s claim
upon the human community
and invites the community
to full and mature encounter
with the divine, an encoun-
ter that both expresses and
continues to enlarge the
community’s faith.

What we are about is more
than our own expression of
devotion, We are about enter-
ing into prayer that expresses
and constitutes who we are
and what we hold to be true as
ecclesial women in Mercy.
Praying i the Spirit of
Catherine McAuley provides a
different type of resource for

resources to help us respond
to the Constitutions’ call “to the
remembrance of the legacy of
love and service of our Sisters
who have died.”!'* The re-
source provides not only addi-
tional ritual celebrations at the
death of a Sister, but a litany of
Mercy founders and prayers
for the critically illL.

The prayer resources pro-
vided in the section of the
book, “Prayers in the Mercy
Spirit,” encourage a sense of
union at special times in the
lives of our members and asso-
ciates. The experience of us-
ing the same words to express
the prayer of our heart helps
us to see better our connected-
ness throughout Mercy. It re-
inforces that we are called to
be with and for each other at
critical times in our lives . . .

when one is discerning a call to
membership, preparing for
profession, called to leader-
ship. We also experience sup-
port for mission as we pray for
new ministries, for our many
benefactors, or for the poor. At
a time when many members of
the Institute live alone or are
separated geographically from
the Sisters of their regional
communities in order to serve
the poor and marginalized,
there is a sense of inter-
relatedness and communion
that can be fostered by com-
mon prayer words and a unity
in our way of prayer.

Will the new prayer re-
sources offered to us succeed
in fostering communion among
us, feeding our spirits and pro-
viding us with prayer lan-
guage and images to share to-
gether? No one can answer
that for us. We will have to dis-
cover the answer in the pray-
ing of the book. If 1t 1s received
as a possible resource for
prayer valued for its poetry
and style, it will stir some, be
neutral to others, and fail to
satisfy still others, If it is re-
ceived as an articulation of our
relationship with God, each
other, and the world, it will
challenge us to make it our
own. There is always the po-
tential that we limit ourselves
to receiving the book on 1ts
surface dimension and miss
the underlying roots from
which it springs. We have a fa-
miliarity with other scriptural
translations, prayer formats,
and texts that have carried
us into the God encounter.
They are holy for us. Chang-
ing to new translations, a more
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repetitious format, and refor-
mulated prayers is daunting.
This is particularly true if the
images and theological under-
standings stretch us beyond
our present concepts. Embrac-
ing the full meaning of the
psalms as our prayer, listening
to the call to conversion given
voice in the readings, and
holding the suffering of the
world up in our intercessory
prayer demands the fusion of
action and contemplation in
our lives.

Morning  and  Evening
Prayer of the Sisters of Mercy of the
Americas and Praying in the
Spirit of Catherine McAuley ave
not perfect. They are the
product of human hands and
give up their riches slowly.
They were conceived as a
means to tap into the core
taith vision that is ours as Sis-
ters of Mercy. Only in the pray-
ing will their promise be real-
ized or fall short.
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An Introduction to the Translation of the

THIS TRANSLATION OF THE
Book of Psalms is a liturgical
Psalter, one intended for com-
munal singing or recitation in
public prayer. Prepared by the
International Comimission on
English in the Liturgy, it can
be distinguished in its style
from other English language
translations. Other English
versions (the Grail version, the
King James, the Jerusalem Bi-

Book of Psalms!

Mary Collins, O.3.B.

and giving voice to the experi-
ence of God’s presence and
God’s absence? The poet’s
skepticism was a challenge:
How do we get beyond well-
loved but conventional turns
of phrase to unleash the
energy of the ancient He-
brew poems? How do we re-
veal in our contemporary
English-speaking cultures the
psalmist’s keen awareness of

The goal of this translation into modern

English language poetry is to expose in

our vernacular the power of the ancient
Psalter.

ble or the Frost Psalter, for ex-
ample) have their own integ-
rity, and there was no reason
o prepare a translation that
would imitate any one of
them. The goal of this transia-
tion into modern English lan-
guage poetry is to expose in
our vernacular the power of
the ancient Psalter as a primer
for contemporary prayer.

At an early stage of the
work, a published poet among
the collaborators wondered
whether the honed and pol-
ished idiom of much biblical
translation could ever be ef-
fectively cracked open. Could
a translation ever recover for
English speakers the original
Semitic metaphors rising from

divine presence and judgment
in ordinary human experi-
ence? The comfort of familiar
religious idiom and cadence is
well known, but familiarity
also has the effect of conceal-
ing as much as it reveals about
the mystery of the divine-
human encounter. Could a
new translation of the psalms
as religious poetry surprise us
again into recognition?

Catholic Use of the
Psalter

Each psalm is a poem. Whole
psalms, complete poems, are
used in the Liturgy of the
Hours. But the majority of
Catholic  worshipers know
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these ancient religious poems
in parts rather than wholes,
primarily through what is pre-
sented Sunday by Sunday as
the responsorial psalm. Re-
sponsorial psalms, in most in-
stances, excerpt selected
phrases or verses from the bib-
lical poems; the verses are
then assigned to the liturgical
day or the season because of
their power to focus spiritual
meaning. There is both gain
and loss in this selected use of
the psalms in our liturgical
books. The gain is that the
particular  lines give the
church heightened language
to voice joy, confidence, grief,
or hope with an intensity ap-
propriate to the liturgical
occasion—funeral, ordinary
time, or paschal rejoicing.
With such words regularly
placed on our lips at prayer,
corresponding sentiments form
gradually in our hearts. In this
way, the psalm phrases be-
come primer and tutor, ex-
panding and guiding our re-
ligious sensibilities.

But concern for the integ-
rity of the poetry confirmed
the judgment that the whole
psalm, not the shorter sections
found in some of the liturgical
books, was the unit for transla-
tion in this liturgical Psalter.
Whole psalms yield a certain
surplus of religious meaning
not available in separated
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lines and verses, because the
poems frequently mix a range
of religious feelings. Their
complexity alerts us to the infi-
nite mystery of the presence
we see, within which we dwell,
with which we wrestle. The
whole psalm, with whatever
shifts of sensibility, mood, and
purpose, and  whatever
changes of speaker and ad-
dressee it registers, is the font
of the discrete sentiments pre-
sented in excerpted antiphons
and verses in liturgical books.
Recovery of the spiritual
power of any part of this an-
cient religious poetry is inti-
mately tied to unlocking the
energy of the whole.

How to Translate a
Poem

However distinctive this trans-
lation is as poetry, it is biblical
translation and not para-
phrase. Skilled translators,
working from the Masoretic
Hebrew text at all stages of the
project, consulted the Septua-
gint and other major ancient
versions. They drew on current
research into ancient north-
west Semitic philology, which
has opened up new under-
standings of Biblical Hebrew.
Bur translation is an art, not an
exact science, Translation can
be informed by more than one
set of principles for negotiat-
ing the moves from an ancient
language to a modern one.
“Dynamic  equivalence”
and “formal equivalence” are
two approaches to translation;
they have the same goals: to
give an accurate rendering of
the original Hebrew text and

to make complete sense in
English, the “receptor lan-
guage.” But translators are al-
ways faced with the need to
make judgments, because
there is no perfect match be-
tween any two languages, and
certainly no possibility of a
perfect match between an-
cient Hebrew and contempo-
rary English.

Formal equivalence seeks
to honor the distinctive charac-
teristics of the original lan-
guage (e.g., grammatical con-
structions, word order, tense,
number and gender markers,
and so on). Faced with the dif-
ferences in languages, the

not identical. A formal equiva-
lence translation will seek to
reproduce the Hebrew poetic
form as closely as possible (for
example, the celebrated par-
allelism of Hebrew poetry).
This approach to translation
will yield an Englished He-
brew poem, but not necessar-
ily contemporary English po-
etry. A dynamic equivalence
translation, by contrast, will
move forward only those ele-
ments of the ancient poetic
form that are congruent with
contemporary English poetry;
Semitic parallelism will not
make the linguistic crossing.
Instead, the translator will em-

Skilled translators, working from the
Masoretic Hebrew text at all stages of the
project, consulted the Septuagint and
other major ancient versions.

translator aiming for formal
equivalence is prepared to ac-
cept whatever awkwardness re-
sults from putting the receptor
language, English, to work in
ways not suited to it. Dynamic
equivalence, the approach
used in this translation, shifts
the weight in the other direc-
tion, preferring to honor the
idiom of the receptor lan-
guage, in this case English.
When the texts being
translated are poetry, the need
for judgement as towhether to
seek formal or dynamic
equivalence is heightened.
Modern English poetry has
many features in common
with ancient Hebrew poetry,
but the two poetic styles are

ploy equivalent English poetic
strategies. The yield will be
contemporary English poetry.

Some characteristics of
this translation of the Psalter
for liturgical use can be noted
briefly. First, while English is a
complex language with a
richly mixed ancestry, transla-
tors discovered that monosyl-
labic Anglo-Saxon English was
more effective than polysyl-
labic English that had a Nor-
man or Latinate lineage.
Anglo-Saxon vocabulary best
captured the direct and con-
cise quality of the original He-
brew. It also served the un-
adorned directness of modern
English poetry. So this version
of Psalm 78 says in part:
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The people stuffed their mouths,
God satisfied their greed.

But while they gorged thermselves,
cramming doton their food,

God's anger flared against them,
destroying their sturdiest,

striking down Israel’s youth.

The language used in the fa-
miliar Grail version is more
muted:

So they ate and had their fill

for he gave them all they craved.
But before they had sated their
craving,

while the food was still in their
mouth,

God'’s anger rose against them.
He sleww the strongest among
them,

struck down the flower of Israel.

Compare “gorged them-
selves” and “sated their crav-
ing”; either is intelligible Eng-
lish i1diom and each is a
possible translation of the He-
brew. But the two phrases
come from different ancestral
lines of contemporary Eng-
lish, and their meanings are
hardly identical.

rose, slew, struck down. They
sound in different registers.

A third characteristic of
this translation comes from
the ambiguity and flexibility of
Hebrew tenses relative to the
English language tense sys-
tem. Many Hebrew verbs com-
monly translated in the past
tense have legitimately been
rendered in the present tense.
This gives greater immediacy
to the psalms as prayer. Ps 33:9
reads, “God speaks: the world
is” as an alternative to the
more familiar “By the Lord’s
word, the heavens were
made.” Theological truth is
also served in this particular
treatment of tense,

Psalms for Singing and
Saying

This liturgical Psalter is in-
tended for communal singing
or oral recitation, not for si-
lent reading or for study. In
oral literature, the sounds of

This liturgical Psalter is intended for
communal singing or oral recitation, not
for silent reading or for study.

The same passage from
Psalm 78 points up a second
characteristic of the English
style of this translation. The po-
etic energy and immediacy
found in the Hebrew verbs has
been captured in the English
verbs. Compare the cumulative
eftect of the words stuffed, satis-
fied, gorged, cramming, flaved, de-
stroying, and striking down with
the combination of verbs ate,
had, gave, craved, had sated, was,

words and their sequences
matter, both poetically and
musically, and they contribute
to the meaning. This transla-
tion presumes musical per-
formance as the norm, al-
though choral recitation will
undoubtedly be widespread in
groups that pray the psalms
daily in the Liturgy of the
Hours. But musicians are en-
couraged to use their musical
genius to make these texis

sing as prayers, to make them
memorable for praying com-
munities. If the translation is
to accomplish its purpose, the
texts will need composers
from the wide variety of cul-
tural and social backgrounds
that constitute the English-
speaking church.

The distinctive style of
this Psalter—fewer, terser
words expressing heightened
meaning, and ideas that move
forward without providing for
a pause at the end of every
line—will challenge the famil-
iar expectations of composers
and of communities faithful to
daily choral recitation in other
translations. These psalms
have a firm rhythmic structure
(the musicians who worked
throughout the project saw to
that), but the number of unac-
cented syllables in each line of
poetry has been deliberately
reduced. As contemporary
English poetry, this language
is spare. One consequence is
that many available psalm
tones—those for use with the
Grail texts, for example, that
assume a proportionately high-
er ratio of unaccented to ac-
cented syllables—will be a
poor fit for the new texts.
Composers will need to write
simpler tones. Racing choirs
used to gliding on frequent
unaccented syllables will be re-
quired to change their gait.

But composers will want to
write more than new chant
tones. The various poetic gen-
res found in the DPsal-
ter—hymms of praise, laments,
litanies, historical narratives,
songs of thanksgiving, didactic
acrostics, dramatic liturgies,
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and so on—invite different
musical treatments and even
expanded liturgical use. For
example, where a liturgical
book designates the use of se-
lected psalm verses for a re-
sponsorial psalm (e.g., verses
from Psalm 22 on Good Fri-
day), the creative composer
may engage an assembly, its
choir, and its cantors in sing-
ing the whole.

Gender in the Psalter

The psalm translators also
have attended to the ongoing
developments in English gen-
der usage and to contempo-
rary theological discussion
about gender in traditional re-
ligious language. Such atten-
tion involved, first of all, a
commitment o overcome
conventional lapses into what
has been called “translator’s
bias,” the unexamined prefer-
ence for male pronouns and
male-centered images and
metaphors even when these
were not warranted by the
original text. Principles of ei-
ther formal or dynamic
equivalence would have re-
quired this much.

Translation according to
principles of dynamic equiva-
lence raised other questions
about gendered language in
the Psalter. Where do women
stand in the story of salvation?
Were the women of Israel par-
ties to covenant blessing? Were
they fully present to events re-
counted in the biblical story of
salvation, even while the lan-
guage used later to recount Is-
rael’s meeting with the living
God concealed them? Was it

God or the story-telling men
of the Hebrew peoples who
marginalized women at Sinai?
Who is the mysterious God
whose name, made known to
Moses, could not be pro-
nounced, and to whom Israel’s
leaders gave other names and
titles now canonized with the
biblical text?

Because there are not yet
any sustained models for
gender-sensitive Bible transla-
tion, principles for dealing with
gender issues in the translation
evolved as translators faced
particular textual challenges.
Judgments—theological, his-
torical, socio-cultural, linguis-
tic, and literary—were made
again and again and reconsid-
ered again and again as the
identity of the human subjects
of the Psalter and the identity of
God both came under scrutmy.

‘The treatment of some
texts was self-evident. Psabm 45
assumes the existence of certain
historic social institutions:

Your sons will inherit
the throne your fathers held

The translators let that stand.
They made no effort to rewrite
either history or the psalm.
Moreover, where the feminine
personification of Zion (and the
accompanying implicit femini-
zation of the chosen people
relative to a divine masculine) is
integral to the imagery of a
poem, as in Psalm 87, transla-
tors worked with the poem’s

own operative convention of
making the city feminine, so
“Zion mothered each and every
one.” Without the metaphor,
there is no poem.

Such historic institutions
and conventional metaphors
do not dominate all genres of
the psalms. A more typical fea-
ture of many psalms is their
presumptive male world. The
poems’ identification of wor-
shipers or plaintiffs as the men
of Israel is predicated on the
bond of male covenant mem-
bership sealed by circumci-
sion. This in turn was the basis
for participation in the Tem-
ple cult, for which the biblical
book of 150 psalms was col-
lected and edited over many
generations.

That Temple-based per-
spective conceals the memory,
recorded many places else-
where in the Bible, that
women of [srael were also song
writers and leaders of song.
Miriam comes to mind (Exod
15:20-21), as do Hannah (1
Sam 2:1-10) and Judith
(16:1-17). Commentators on
the Book of Exodus tell us the
song fragment attributed to
Miriam is perhaps the most
ancient of all the songs of Is-
rael. Women sang praise and
thanks, voiced trust, lamented
the people’s sufferings and
their own. They honored wis-
dom and celebrated salvation
in song, and they were cred-
ited with doing so.

The translators made no effort to rewrite
either history or the psalm.
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On the basis of this inter-
nal evidence from the biblical
tradition, this translation
makes the judgment that the
psalms are Hebrew prayers
composed and sung by women
and men alike, even though
that is not immediately evi-
dent in the Psalter as it has
come to us. If the broader
truth about Israel’s songs had
been forgotten in the course of
the collecting and editing and
handing on of Israel’s psalms
as “the Psalms of David” in the
service of the Jerusalem Tem-

historical expressions of the
human reception of divine
revelation, it is not possible to
excise the human social reality
of patriarchy from the world of
the psalms and still claim to be
translating these ancient texts.
Something else is possible: to
deal with the large set of here-
tofore unexamined conven-
tions in biblical translation
that have made praying the
psalms different for people
newly convinced that men and
women can and must worship
together in spiritand in truth.,

It is not possible to excise the human
social reality of patriarchy from the world
of the psalms and still claim to be
translating these ancient texts.

ple cult, and if the Hebrew em-
ploys language conventions
like the exclusive use of mascu-
line pronouns, the translators
became responsible for appro-
priate critical handling of
texts in this dynamic equiva-
lence translation for contem-
porary prayer.

Sometimes inclusive trans-
lations of the ancient texts
came easily. Depending on the
internal dynamics of particular
texts, each with its own organ-
izing metaphors and shifts of
voice and number, the transla-
tors may have rendered a non-
specific “he” as an “I” or “we,”
or a “you” or “they,” or even a
“whoever.”

Yet, the fact is there to be
wrestled with as vigorously as
Jacob ever wrestled with God:
Insofar as the biblical texts are

Speaking of God in
Prayer

Naming God in the psalms m-
troduced additional chal-
lenges for the translators. The
Hebrew texts offer Elohim
(God) and Adonai (Lord). For
two reasons, translators ruled
out simply restoring the con-
cealed divine name YHWH (I
Am Who Am)} that lies behind
the Hebrew Adonai. First, it
would have been incongruous
to introduce into the transla-
tion an archaism that would
need extensive explanation
for those using this Psalter for
communal prayer. Second,
such a solution failed to re-
gard the religious sensibilities
of Jews who, out of reverence,
do not pronounce the ancient
name in their prayer. But how,

then, was Adonai to be trans-
lated?

This Psalter used “God”
and “Lord” interchangeably
in the English translations, ex-
cept where context clearly re-
quires one or the other. This
flexibility is warranted by the
Hebrew text itself, which often
uses the two words as synony-
mous in parallel lines. The
flexibility was required by the
concise literary style; frequent
uses of the phrase “the Lord”
had metrical consequences.

Because the connotative
freight of the words “lord” and
“Lord” has been the subject of
extended discussion in many
communities of biblical faith,
the use of both “God” and
“Lord” was reconsidered mul-
uple times. At one stage, the
translators explored the possi-
bility of using only “God.” The
solution was justifiable on n-
ternal textual grounds. It is a
tact well known to scholars that
a subcollection within the Book
of Psalms (42-83) has been ed-
ited for religious reasons in
some unremembered past, so
that “Lord” had been sup-
pressed and “Flohim” or
“God” stands as the now-
forgotten editor’s name of
choice. Should this ancient edi-
torial work of suppressing Ado-
nat for religious reasons have
been brought to completion?
After repeated reconsidera-
tion, that path was not taken.

Is “Lord,” as a name for
divine mystery, wholly unac-
ceptable to that part of the
praying church that is con-
sciously struggling to become
a discipleship of equals? Does
“Lord,” as a divine name,
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inevitably divinize maleness
and patriarchal relationships?
In the United States “lord” has
no secular currency whatso-
ever 1 the local culture. For
Catholics, the word operates
as part of the religious vocabu-
lary of a community that offi-
cially recognizes only male
leadership and nonparticipa-
tory governance as “the will of
the Lord.”

Other English speakers in
the North Atlantic who were
imvolved in the translation
work and will be involved in
the praying of these psalms re-
ported that “lord” carries less
freight with them because the
word gets more varied use. For
example, the honorific “Lord
Mayor” is used for women
holding that public office in
Scotland, England, and Ire-
land. In the socio-cultural
world of these praying com-
munities, “lord” denotes and
connotes public office held by
either males or females that
involves public participation
in its exercise.

The translators knew also
that the National Council of
Churches of North America
had faced the question of the
religious and secular connota-
tions and denotations of
“Lord” earlier in its prepara-
tion of its inclustve language
lectionary. Voices from the
historical ~ African-American
churches dissented from the
early proposal in that project
to eliminate “Lord” in public
proclamation. They dissented
on the basis of their own social
history. Oppression and op-
pressors they knew well
enough, but the oppressor

they endured had not been the
one they called “Lord.” While
lording it over others was
white people’s sin, “Lord
Jesus” and “King Jesus” had
kept black people’s hopes
alive. So in these churches, the
psalms sing of a Lordship that
transcended the oppression of
their  white, church-going
slave masters and mistresses.
In the vocabulary of African-
American Christians, “Lord”
has strong christological over-
tones and speaks concretely of
deliverance from oppressors.
So what’s in a L{l)ord?
The “Lord” of the psalms and
the psalmists was also re-

skulls of the guilty.” Divine
play and destruction are an-
thropomorphic, but neither
play nor destruction are gen-
der based. The divine mystery
1s personal; yet here is another
mystery: personhood that is
not gendered.

Other psalm texts also dis-
close divine gender-fullness in
conventional terms. 'The poet
of Psalm 17 can imagine the
“Lord” as maternal, and asks:

Giuard me under your wings,
hide me from those who attaci,
from predators who surround me.

Later, the same psalmist
speaks of the mystery of the
Lord God reflected in the

The psalms reveal the mystery of a
personal “God who acts,” one caught up
by choice in human history.

flected on, and the poems
themselves give complex wit-
ness. The disclosure is regu-
larly in the Hebrew verbs,
which are vividly anthropo-
morphic. They reveal the mys-
tery of a personal “God who
acts,” one caught up by choice
in the history of the human
race. But this mystery is di-
vine: personal existence that
embraces and transcends gen-
dered human existence, and
yet is open to being imaged in
all human actions. In Psalm
68, for example, a playtul God
“rides the clouds” and “blew
kings about like snow on
Mount Zalmon.” But then in
the same hymn turned de-
structive and “smashed the
heads of the enemies, the

bonding moment that mod-
ern developmental psycholo-
gists see as the basis for all hu-
man trust, mother and child
locked in the intimate gaze
that foreshadows all future hu-
man intimacy. The poet, an- -
ticipating such intimacy with
God, writes:

Fuwill then be justified,

will wake to see Your face,
and be filled with your presence

In Psalm 68, the writer credits
the “Lord” with social services
we usually relegate to women,
with work not considered
“manly” by our contemporary
social and political standards.

Further, this odd warrior
“Lord” who has power to set
straight  persistent  soctal
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disorder does not depend ex-
clusively on male collaborators:

God spealks a word;
a company of women
spreads the good news.

Psalm 68, like Psalm 17, sings
of a Lord unafraid of female
form and female companions
in undertaking saving deeds.
But in Psalm 89, a cuitic
celebration of the Davidic cove-
nant, King David’s vision of
God bypasses these “unconven-
tional” womanly experiences of
divine-human intimacy in tavor
of a more manly one. In this
song, the psalmist depicts God
narrating a first-person experi-
ence of forming a covenant re-
lationship with David:

He calls out to me: "My father,
my God, my rock of safety!”

I respond: "My firstborn,
noblest of kings.” '

David’s man-to-man experi-
ence of God is certainly part of
the memory of divine-human
inttmacy recorded in the
psalms, butitis not the whole.
The  anthropomorphic
God of the psalms uncovered
in this new English translation
is worthy of sustained atten-
tion on the part of both bibli-
cal theologians and praying
communities interested in re-
lief from gender reduction-
ism. If the language for God in
any single psalm or in all of
them together fails to meet
every human expectation, this
translation may be onto some-
thing. No single image or
metaphor taken in isolation
reveals the mystery of the di-

vine celebrated in the psalms;
the only true name of God is
one we are forbidden to say.
Language collapses before the
mystery of divine fullness.
YHWH’s identity is like noth-
ing in the heavens above or on
the earth below. The “one who
is” will be “who will be,” caus-
ing to be whatever comes to
be!

Sull, it must be acknowl-
edged that the final text of this
Psalter is a skin only three-
quarters full of new wine.
Once the project had been
completed, ICEL forwarded
the Psalter to the Catholic
Bishops’ Committee on Doc-
trine for the imprimatur,
which that body gives for bibli-
cal translations being pub-
lished in the United States.
The Committee on Doctrine
reported back that it had de-
cided earlier “in principle”
that it would not give the 1m-
primatur to any hiblical trans-
lation, however successful,
that had avoided calling God
“he.” The principle at issue,
presumably theological but
perhaps more mundane, was
not elaborated. Anticlimacti-
cally, the translators returned
to undo some of their original
work. The version published
here is the result: All involved
wanted to get this Psalter in
circulation, even in a compro-
mised form. But this liturgical
Psalter is published as a study
text, inviting your comments.
Those who pray these psalms
may want to enter deeply into
prayerful reflection on the

gender issues that challenge
the church today. A second
edition may finally present the
text that was intended for pub-
lication now.

An Old Christian
Tradition

Christians adopted the Psalter
as a primer for prayer in the
second and third centuries. In
company with the Gospels, the
psalms have formed the relig-
ious sensibilities of countless
Christian generations since
then. This translation aims to
keep that tradition alive into
the  twenty-first  century.
Strong images received and
savored in prayer will lead to
insight; and religious insight
brings with it an invitation to
repentance and conversion, to
praise and gratitude, to gra-
cious service of the poor in
search of justice, and to hum-
ble acceptance of unavoidable
and unfathomable suffering,
With the help of the musicians
who will set these texts for use
in common prayer, this Psal-
ter may sing the church into
new recognition of the mys-
tery of God, which is also the
mystery of Christ, at work, in
ordinary life.

Notes

1 This article has been
reprinted from Worship (July
1992). Our thanks and
appreciation are given to Fr.
Kevin Seasoltz, O.8.B.,
editor of Worship, for
permission to include this
article in The MAST Journal.



Journeys and Seasons—What about the Psalms?

THE BIBLICAL PSALMS HAVE
not merely survived through
three thousand years, they
continue to be the “prayer-
book of a cloud of witnesses.”!
These “magnificent songs,”
“composed under the inspira-
tion of the Holy Spirit,” have
“great power to raise the mind
to God, to inspire devotion, to
evoke gratitude in times of fa-
vor, and to bring consolation
and courage in times of trial”
(GILI1 100). The Liturgy of
the Hours can be a framework
inwhich the authentic dimen-
sions of Christian prayer are
apprehended, practiced, and
made one’s own.? Even with
the value and high regard
placed on the psalms, the
General Instruction did not
fail to recognize difficulties
experienced in making this in-
spired poetry our own prayer”
(GILH 101).

In this regard, contempo-
rary translations of the psalms,
as well as new musical composi-
tions using psalm settings,
have been very welcome. The
Instruction also recognized
that “study of the Bible, espe-
cially the psalms,” is necessary,
not only for “personal knowl-
edge,” but to understand how
and by what method the
“psalms can become real
prayer” (GILH 102). What are
they saying today about the
Book of Psalms and the
prayer-ways of the psalms?

Ann Marie Caron, R.S.M.

The Shape of the Book
of Psalms

The Book of Psalms is a collec-
tion of 150 prayer poems that
are divided into five books:
Psalms 141, 42-72, 73-89,
90-106, and 107-150. The
last psalm of each book con-
cludes with a doxology; tor ex-
ample, Ps 41:13 (“Blessed be
the Lord, the God of Israel,
from everlasting to everlast-

1s derived from the Septuagint
and the New Testament (see
Luke 20:42; 24:44; Acts 1:20;
13:33, 35).

Psalims 1-2 form an intro-
duction to the entire Book of
Psalms. Psalm 1 provides an at-
titude that seeks to motivate
the reading and praying of the
subsequent psalms.4 The first
psalmin the Psalter is really in-
tended to keep Israel in touch
with her God, so that the

The Liturgy of the Hours can be a
framework in which the authentic
dimensions of Christian prayer are
apprehended, practiced,
and made one’s own.

ing. Amen and Amen) and Ps
89:52 (“Blessed be the lLord
forever, Amen and Amen”).
Psalm 150 seems to serve as
the concluding doxology for
Book 5 and the entire Psalter.
“Let everything that breathes
praise the Lord! Praise the
Lord! (Ps 150:6) This call to
praise highlights the Book of
Psalms as the repertoire of
praise.3 From the Hebrew
word,  tehillwm, meaning
“praises” to the Greek translit-
eration, psalmoi, suggesting
songs sung to the accompani-
ment of stringed instruments,
comes the title Psalms in the
English Bible. The title Psalms
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whole Book of Psalms is a form
ofinstruction.”? Instruction or
Torah is written tradition that
is authoritative for the people.
of God. Thus, Torah is Scrip-
ture to be studied, heeded,
and absorbed.?

In Psalm 2, we hear the
voice of the anointed king. This
psalm, like other royal psalms,
is a prayer related to the
Davidic dynasty. It celebrates
the type of the true king.” Even
after the sixth century, when
there was no longer a Davidic
king, Israel continued to pray
psalms such as Psalm 2.
Craghan sees in this, and in the
placement of Psalm 2 in the
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arrangement of the Psalter, Is-
rael’s hope that eventually
there would be another royal
presence in her midst.3

As a collection of religious
poems, the Book of Psalms is
sometimes spoken of as “the
hymnbook of the Second
Temple.”? Although the lit-
urgy of the second temple is
unknown, scholars conjecture
that perhaps the five divisions
of the Psalter suited the liturgi-
cal calendar of this sixth-
century temple.? While they
cannot specifically give dates
for the composition of most of
the psalms, the probable time
frame is the preexilic periods
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instruments. A Psalm  of
David; or Psalm 73 “A Psalm
of Asaph”; Psalm 90 “A Prayer
of Moses the man of God.”
These examples suftice to il-
lustrate that many of the su-
perscriptions include identifi-
cation; some also give
information about musical
performance. What is impor-
tant to heed is that superscrip-
tions indicate a creative inter-
pretation. They are no longer
viewed as historical attribu-
tion. Scholars have not been
able to verify the data given in
the superscriptions. Nor do
they know the meanings of
many of the terms.

As collections of psalms became a book
of Scripture, the understanding of
language and purpose of the psalms did
not remain identical with their original
meaning in Israel’s cult or liturgy.

of David and Solomon (tenth
century BCE) or even earlier,
More important than specific
dates is recognizing the link
between the psalms and the
history of God’s dealings with
God’s people.!!

Superscriptions

Two literary features, also
clues to the theological inten-
tionality of the editors of the
psalms, need to be men-
tioned: the use of superscrip-
tions and preferred names for
God. Groups of psalms carry
superscriptions, e.g., Psalm 4
“To the leader: with stringed

One common example is
the word selah (71 times in 39
psalms). In the New Oxford An-
notated Bible, this term is ex-
plained as “a liturgical direc-
tion; it may indicate that there
should be an instrumental in-
terlude at this point in the
singing of the psalm.”!? What
was the intention of these an-
cient pre-Christian notations?
Simply to give a setting for the
psalm. Today, scholarship cau-
tions that we be “modest and
less specific about the setting.”
At the same time, the designa-
tion of the setting remains a
goal of modern scholarship.

Psalms Become
Scripture

There is also a growing recog-
nition that the psalms in the
Bible are not always in the
original form they had in vari-
ous settings of Israel’s relig-
ious life. They have been re-
vised and reread in the
process of reuse and preserva-
tion. Psalm 14, for instance, is
repeated as Psalm 53. Or com-
pare Psalm 18 with 2 Samuel
22. These are indications that
the prayers contained in the
Book of Psalms include rear-
rangements and elaboration
of prayers that circulated
prior to their usage by the
postexilic community. Again,
it bears repeating. The bottom
line is that very little is known
about the historical details of
the composition of the psalms
and their dates.

What is known is that
small collections grew into
larger ones until the Psalter of
150 psalms was formed. This
process was completed at the
latest by the late third century
BCE. As collections of psalms
became the Book of Psalms,
and that book a book of Scrip-
ture, the understanding of
language and purpose of the
psalms did not remain identi-
cal with their original mean-
ing in Israel’s cult or liturgy. In
fact, evidence of recontextuali-
zation can be found throughout
the Bible itself (for example,
Matt 1:23 uses Isa 7:14; Mark
1:2-3 uses Mal 3:1 and Isa
40:3). In other words, the

community living in a new




context understands a hiblical
message in a manner different
than the way it was originally
understood.!?

How the biblical message
tunctioned in the past and
might function in the present
is an important concern for
both scholarship and spiritu-
ality. The theory of interpre-
tation known as canonical
hermeneutics examines the
reinterpretation done by com-
munities of faith as they
brought the religious tradition
of the past to bear on their own
experience.'* The method of
canonical hermeneutics con-
tends that, in the formative
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terpreted as a self-standing
book of prayers or praises, any
more than Proverbs was tobe a
self-standing collection of wise
sayings. 16

Scripture and Liturgy

The psalm poems, then, have
a double identity. They are
Scripture—one book in the
canon of writings that make
up the Bible. The psalms may
and should be used in all the
ways in which Scripture is
used. And they are also lit-
urgy. As texts, they are used in
the church’s service of God
through worship. The use of

In the psalms, God is never just God, but
always One whose identity is as particular
as that of an individual person.

process just as in the interpre-
tive process of the present, a
believing community resigni-
fies (gives new meaning to) a
religious message born of an-
other time and of other
circumstances.

Canonical critics recognize
three components to this inter-
pretive method: (1) the hiblical
text; (2) the new context within
which the text is read; and (38)
the process of resignification. 1
Fach one of these components
plays an important role in the
process of resignification. It
seems that, as the psalms be-
came Scripture, they did so with
an interpretive strategy at-
tached. They were not to be in-

the psalms has been most ef-
fective when the two identities
have been held together.!”
When interpretation of the
psalms as Scripture has in-
formed, corrected, and en-
riched their use as liturgy, and
their use as liturgy has given
interpretation a vital context
and living purpose, then
psalmody has been and will be
at its best.

Names for God

A distinguishing characteristic
of the psalm collections is varia-
tion 1 the preferred name for
God. “God is portrayed in the
psalms in ways that are not al-
ways consistent or even com-
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patible with each other. Diver-
sity is  the hallmark of
conceptions of God in the
Book of Psalms.!8 We find both
“YHWH,” the name tran-
scribed in Hebrew manuscripts,
and the name ‘elohiim, are trans-
lated in our versions of the Bi-
ble as Lord or God. The impor-
tance of the name as identity
and representation of the God
of the psalms cannot be empha-
sized too strongly. In the
psalms, there are at least four
categories of comparisons or
analogies for the characteriza-
tions of God. The psalmists give
voice to an expansive play of
poetic ideas of God.

In the psalms, God is
never just God, but always One
whose identity is as particular
as that of an individual per-
son.1? It is because of God’s re-
demptive work in their midst
that the Hebrew people sing
and pray the psalms, making
God’s deeds and words
known. Still, “the covenant ex-
periences reported in the
psalms simply do not yield a
homogeneous portrait  of
God. The diverse conceptions
of God in the psalms reflect
the perceptions of the particu-
lar psalmists.”20

By the name, with meta-
phor and analogy, the psalm
poems point to the God of Is-
rael and to the rest of the He-
brew Bible. This God is a God
of the sojourn, the exodus, the
land, the exile, and the return.
Such s the God of Abraham,
Sarah, Moses, Miriaimn,
Deborah, David, Ruth, the
psalmists, and the prophets.
The essential belief kept in
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place by these prayers, then, is
that the God of the covenant is
One who is with the people.
Covenant 1s a dynamic, ever
unfolding experiential ground
of conversation with God.

Voice of Our Common
Humanity

A full spectrum of the human
condition is covered in these
prayers. The psalms “present
most vividly the perennial dia-
logue between human beings
and God.”?! Aswe read, study,
and pray the psalms we notice
that they record only one-half
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neity.”?® Brueggemann’s point
is that, when we take up the
Psalms, we enter into the mid-
dle of that voice of humanity
and decide to take our stand
with that voice.

When a person prays a
psalm today, suggests Walter
Brueggemann, “our work (lit-
urgy is indeed work) is to let
our voices, minds and hearts
run back and forth in regular
and speedy interplay between
the stylized and sometimes too
familiar words of Scripture
and our experience, which we
sense with poignancy. The
words of Scripture bring

The psalms “present most vividly the
perennial dialogue between human
beings and God.”

of the conversation. Most of-
ten, they express the senti-
ments of members of the com-
munity in dialogue with God.
In only a few psalms does God
speak (see, for example, the
prophetic prayers which in-
corporate God’s voice, such as
Psalms 50, 75, 81, 95). This is
not a contemporary discovery.
Athanasius, Bishop of Alexan-
dria from 328 CE, is reported
to have said that, while most of
the Bible speaks to us, the
Psalms speak for us.??

The Psalms are “the voice
of our own common human-
ity—gathered over a long pe-
riod of time—but a voice that
continues to have amazing
authenticity and contempora-

power, shape, and authority to
what we know about ourselves.
Conversely, our experience
will bring to the words of
Scripture a vitality and imme-
diacy that must always be reas-
serted within the Psalter.”#4
This exercise calls to mind why
the prayer-ways of the psalms
can be experienced as a school
of prayer.

School of Prayer

It 1s less common today to re-
fer to the Psalter as a school of
prayer. Yet the meaning be-
hind this concept remains
valid. The connotation im-
plied in “school of prayer” is
that the psalms teach us the

dynamics of that encounter
which is the heart of prayer. As
Scripture, the psalms are the
inspired Word of God. The
Spirit who is their source is the
same Spirit who moves us to
pray. In praying and singing
the psalms, one was to learn
how to pray in her or his own
way, from where she or he is,
without sham or shame.?5 So
“school of prayer” does notre-
fer to “a collection of prayers
to be said.”?® Rather it speaks
to the motifs, aspirations,
fears, and hopes voiced by the
psalmist, known in the stirring
and cries of our own hearts
and lives, and given voice in
our assemblies.

So, as Carroll Stuhlmuel-
ler?” would remind us, to un-
lock the riches of the psalms,
we need to be formed in the
ways of Israelite prayer and in
that understanding which St.
Paul considered so very neces-
sary: “I will pray with the
Spirit, but I will pray with the
mind also; I will sing praise
with the Spirit, but I will sing

praise with the mind also” (1

Corl4:15).

Prayer Components

What are the components of
psalm prayers? They are expe-
rience, voice, God, and the
language of poetry. The bibli-
cal psalms spring primarily
from an event or an experi-
ence, not from an idea. Be-
hind every psalm, something
has happened. The event is
the first concern of exegesis,
or interpretation,



As we pray the psalms
with  wholeheartedness of
mind and spirit, keeping a
journal may be a helpful prac-
tice.?8 Read the text of the
psalm with attentiveness to
what it says. Allow yourself to
be attentive to the imagined
author and life situation. Ask
yourself who speaks words like
these. From clues in the text it-
self, imagine an individual or
group voicing, singing this
prayer. Also, be aware that you
are reading and praying the
psalm from a place; you bring
something to the psalm.

There is an adage that the
“world” is known only through
the particular perspective of
the knower. Through reading,
the world of the text is per-
ceived and understood accord-
ing to the social location of the
reader.?? Social location, with
all its particularity, can be nei-
ther ignored nor minimized
today. For, on the one hand, to
claim that a reading is neutral
is to support the perspective of
the dominant status quo. On
the other hand, a reading can
be liberating in one of two
ways: major theological ques-
tions arise and are answered
from within the actual experi-
ence of oppression or a stand
in solidarity with the oppressed
is taken and theology devel-
oped out of that stand.

As you read the psalm
poem, be aware of the expres-
sions about God or the human
family that catch your atten-
tion. What beliefs, attitudes, or
practices in the psalm seem es-
pecially striking to you? This
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exercise helps you to discover
the literary and theological
features in the psalm text.

Toni Craven likens the po-
etic patterns in Hebrew psalm
prayers to rainbow patterns
dancing across the walls of a
room as the morning or after-
noon sun is reflected though
such a crystal hanging in a win-
dow. The psalm prayers, she
suggests, are like “a catching of
sunlight in words that allows us
to see in a new way.”30

Both ordinary and ex-
traordinary experiences of life
catch the light and bring new
perspectives into focus in the
prayers of the psalmists.
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self, and community? What
prayer or conversation with
God arises from your experi-
ence? What threads of connec-
tion do you seer Begin look-
ing, not for the prayer that
fires outward towards God, but
the prayer that penetrates
through the outer shell to the
still point at the center of be-
ing.’! Take the psalm again,
reading it slowly, letting the
ideas and images seep into
your being. Keep readinguntil
one sentence, one phrase
strikes you-—touches your cen-
ter. Now focus on it. Saying it
over and over again. Now pray
1t as your prayer.

As you read the psalm poem, be aware of
the expressions about God or the human
family that catch your attention.

There is elegance, innocence,
dignity, and passionate, para-
doxical excess in these prayers
that calls for notice. The po-
etry of the psalms allows
prayer to escape literal lan-
guage and to embrace logical
opposites—and to see God’s
light reflected in and through
our lives. Prayer is born of the
words of our life-poem. Prayer
is the response which comes
from the still center of our be-
ing. It is there that the Holy
Spirit shapes us; itis there that
the Holy Spirit prays in us,
prays us (Romans 3).

How does your reflection
of any psalm intersect with
your understanding of God,

Psalm Types

There is still another impor-
tant question that needs to be
addressed, for the answer is
important to praying the
psalms. This question is: What
type of psalm is this? In con-
temporary psalm study, type is
identified by the presence in a
psalm of a set of features (ele-
ments of composition, expres-
sions, intentions) common to
the genre or type of literature
to which a particular psalm be-
longs and the setting in life in
which the genre functioned.3?

Each psalm presents a de-
veloped structure. Each psalm
is a poetic composition. The
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form of the psalm is rooted in
the exchange between God
and the person. Hence, the
appeal to God has been set in
fixed forms or patterns, giving
each psalm a developed struc-
ture. 53

The variety of psalm types,
or genres, conveys the entire
range of human emotions be-
fore God: praise, thanksgiving,
complaint, confession, resig-
nation, joy, anguish, interces-
sion, trust, and awe. Yet, more
simply, the principal structures
of all psalms can be classified as
praise and lament, corre-
sponding to the rhythm of joy
and grief.34 Further, the divi-
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life as orientation, disorienta-
tion, and reorientation or new
orientation.’® He recognizes
that the flow of human life
characteristically is located ei-
ther in the actual experience
of one of these settings or is in
movement from one to an-
other. In suggesting this
schema, Brueggemann is
pursuing a postcritical read-
ing of the psalms in the service
of the church’s best, most re-
sponsible faith.*¢ The same
schema can be used to roughly
group the psalms as poems of
orientation, poems of disori-
entation, and poems of new
orientation.

The principal structures of all psalms can
be classified as praise and lament,
corresponding to the rhythm of
joy and grief.

sion into individual and com-
munal psalms corresponds to
the essential characteristics of
human existence. This brings
us back to Brueggemann’s im-
portant contribution of an
adaptable schema. He pro-
poses a schema for under-
standing the prayer-ways of the
psalms and the life of faith.

Patterns of Human Life

Examining the question of
how best to adapt the psalms
to our own prayer needs, W.
Brueggemann takes note of
how variable human experi-
ence is. He identifies these
variable patterns of human

Orientation: Seasons of
Well-being

Psalms of Descriptive
Praise

Orientation signifies seasons of
well-being that evoke gratitude
for the constancy of blessing.
The pattern of orientation is
reflected in hymns or psalms
of descriptive praise, psalms
of trust or confidence, wisdom
psalms, and certain royal
psalms. These psalms, in a va-
riety of ways, articulate the joy,
delight, goodness, coherence,
and the steadfast reliability of
God, God’s creation, and
God’s self-governing law.

God is the sole subject of
the psalms of descriptive
praise, or the hymns. With lan-
guage expressing exuberant
joy, the hymn voices what God
is like (e.g., “the Lord is up-
right, and all his work is done
in faithfulness,” Ps 33:4) or
what God has done (e.g., “One
generation shall laud your
works to another, and shall de-
clare your mighty acts” . . .
“They shall celebrate the fame
of your abundant goodness,
and shall sing aloud of your
righteousness,” Ps 145:4,7).
The hymns sing of what God
characteristically does: “The
Lord 1s merciful, slow to anger
and abounding in steadfast
fove” (Ps 145:8); “He raises the
poor from the dust, and lifts
the needy from the ash heap,
to make them sit with princes
. .. He gives the barren wife a
home, making her the joyous
mother of children” (Ps
113:7-9).

Psalms of descriptive praise
have a simple structure. They
employ typical elements, the
first of which is an mtroduc-
tion expressing the psalmist’s
intention to praise God or to
invite others to join in such
praise (e.g., “Praise the Lord!
Praise O servants of the Lord;
praise the name of the Lord.
Blessed be the name of the
Lord from this time on and
forevermore. From the rising
of the sun to its setting the
name of the Lord is to be
praised,” Ps 113:1-3). An-
other example is the introduc-
tion of Psalm 100: “Make a joy-
ful noise to the Lord, all the
earth. Worship the Lord with



gladness; come into his pres-
encewith singing” (verses 1, 2).

The second element is
found in the main section of
the psalm which gives the rea-
sons or motives for praise.
Again, in Psalm 100, the
psalmist sings “Know that
Yahweh is God! Yahweh made
us, and we belong to God; we
are God’s people and the
sheep of God’s pasture . . . Give
thanks . . . bless God’s namel!”
Or look at Ps 8:2, 4 (“You, O
God, have fashioned praise out
of the mouths of children and
of babes . . . Who are we that
you should be mindful of us,
that you should care for us?”).

The closing verse of Psalm
8 is arepetition of the opening
verse: “O God, our God, how
glorious is your name over all
the earth!” (Ps 8:1, 9). In the
conclusion of the hymn of de-
scriptive praise, the psalmist
usually  restates  elements
found in the introduction. By
reason of their character and
function, hymns are intensely
theological—to praise and
thank God for God’s ongoing
providence of the world and of
humanity. Such psalms are ex-
pressions of creation faith.?7

A social function is also
present in these psalms, for
these poems articulate and
maintain the “sacred canopy,
under which the community
of faith can live out its life with
freedom from anxiety.” In
such an experience, worship is
“world-making.” But who ex-
periences life thisway and who
wants most to make these
kinds of assertions?
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In his typically prophetic
stance, Brueggemann always
invites the challenging in-
sight. “The religious power of
these psalms is considerable
for all sorts and conditions of peo-
ple.”®8 “These psalms can be
taken with an eschatological
note, acknowledging that the
creation of God has not been
fully completed, but this com-
munity waits with confidence.”
The eschatological note, he
submits, moves the psalm
from its function of social con-
struction and maintenance to
a broader concern—transfor-
mation and new creation. So
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role in the composition of the
Book of Psalms. Such psalms
reflect a phase in the history of
psalmody when the strategies
and styles of the literature of
teaching were combined with
those of prayer and praise to
teach people at worship.3?
The prayer, “Lead me in your
truth, and teach me” (Ps 25:5),
is given at least a partial an-
swer in the voice of teaching,
exhortation, warning, and tes-
timony found in the psalms.
Notably, the hallmark of the
wisdom psalm is tear of the
Lord, meaning an attitude
that is rooted in covenant. %9

A social function is also present in these
psalms, for these poems articulate and
maintain the “sacred canopy, under which
the community of faith can live out its life
with freedom from anxiety.”

psalms of descriptive praise
also signify a healthy, oriented
life that is anticipated, even if
not yet experienced. In this
sense, social control gives way
to social anticipation, and so-
cial criticism i1s motivated by
the longing and hope for
God’s justice.

Psalms of Instruction or
Wisdom Psalms

Psalms of instruction or wis-
dom were composed out of a
concern to guide and encour-
age the trust and obedience of
worshipers. As mentioned ear-
lier, these psalms play a major

Fear of the Lord is the basic
virtue of religion. Many of
these psalms begin with
“Happy those. . .” In this con-
text, Craven mentions that the
Hebrew word ‘ashre, which
means “blessed, fortunate,
happy,” occurs twenty-six
times in the psalms and only
twenty times elsewhere in the
entire Hebrew Bible.*!

Other Literary Types

Beyond these literary genres,
there are psalms composed in
other literary forms scattered
throughout the Psalter. Some,
such as Psalms 118 and 24,
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reflect ceremonies of proces-
sion and entrance. Others,
such as Psalms 50 and 82, have
the form of speeches made in
legal proceedings. There are
also songs of ascents (Psalms
120-134), apparently used in
connection with visits of pil-
grims to Zion.
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allows this prayer to work in so
many different life settings.
Other examples would be
Psalms 27, 63, 121, 131. Some
prayers of confidence and
trust are composed primarily
as the voice of the community.
They feature recollections of
God’s ways and work in the

More than a third of the book of Psalms
consists of cries for help addressed
directly to God.

Psalms of Trust and
Confidence

Elements of praise for a spe-
cific experience of deliverance
are also found in thanksgiving
psalms. These songs are close
to psalms of declarative praise
and to the praise element
present in psalms of lament.
The typical elements in
thanksgiving songs would be:
praise addressed to the Lord
that rehearses the cry for help
in trouble and reports the
Lord’s response of hearing
and help. Next is the sum-
mons to a community of wor-
ship to join the praise, and tes-
timony to them about the
meaning of the deliverance
tor God’s way and for the life
of the one saved. Then comes
the presentation of praise and/
or sacrifice to keep the prom-
ises made in the prayer for
help. Psalm 23 is likely the
most familiar and popular
psalm of trust and conlidence.
The richness of its language

past. In these prayers, we find
the following elements:*?

* Petitions to hear and help
are the defining element.

* Descriptions of trouble
speak of God’s absence or
wrath, the community’s
humiliation and suffer-
ing, and the power and
arrogance of enemies,

*’There is an appeal to the
community’s identification
with God, and to God’s
honor and glory which
support the petitions.

*In some psalms, the
psalmist also asserts trust
in the Lord.

* As previously mentioned,
the prayer rehearses what
God has done in the past
history of the community
of Israel, even in the crea-
tion of the world.

* Praise is promised in
gratitude for such help.

These corporate prayers are of
theological import. Forin their
recollections are some of the
most important statements in

the Psalter about God’s way
with Israel and the world.
There is a close connection, as
we have said, between the
prayer of trust and confidence
and the prayer of lament.

Disorientation®

The life of faith expressed in
the psalms is focused in two de-
cisive moves of faith, moves
that are always underway,
moves by which we are regu-
larly surprised and which we
regularly resist.*! One move is
out of a settled orientation into
a season of disortentation. This
move consists of a dismantling.
In this season of disorienta-
tion, human life consists of an-
guished intervals of hurt, al-
ienation, suflering, and dying.
Such lived experiences evoke
rage, resentment, anger, self-
pity and sometimes even ha-
tred. Brueggemann speaks to
the image of place in the
psalms, suggesting that, in dif-
ferent places, one prays differ-
ent pl*ayel*s.45

The lament psalms, both
individual and communal, are
“poems and speech-forms
that match this season in its
ragged, painful disarray.”
More than a third of the book
of Psalms consists of these
cries for help addressed di-
rectly to God. Like Hannah
(I Sam 1:1-28), grieving over
her barrenness, 0 the speakers
in the psalms of lament share
their feelings of fear, resent-
ment, despair; and rage with
God. They do not wait pas-
sively for God to notice their
pain and come to their aid.
Rather, they cry out asan act of



faith in the steadfast love of
the One they confidently trust
will not reject them for what
they feel or say.47

This dismantling move is
“a characteristically Jewish
move,” evoking strong resis-
tance. One knows that this suf-
fering has to do with God and
must be vigorously addressed
to God. For the Christian faith,
the dismantling move is deci-
sively embodied in Jesus’ cruci-
fixion, “the model for all
‘dying’ that must be done in
faith.” Here a classic lament
psalm is surely Psalm 22: “My
God my God why have you for-
saken me?” quoted also in the
Matthean and Markan ac-
counts of the passion. The la-
ment of the psalmistin Ps 41:9:
“Even my bosom friend in
whom I trusted, who ate of my
bread, has lifted the heel
against me” is seen as fulfilled
in Jesus’ betrayer: “But it is to
fulfill the scripture, “The one
who ate my bread has lifted his
heel against me’”(John 13:18).

The Psalms and Their
Christological Reading

From the days of the early
church and the decisive “pas-
cha of the Lord,” the psalms
have been reread in the light
of that event. The literal
meaning of the psalms are
said to acquire another mean-
ing, a new sense—the fulfill-
ment ol sense. Augustine was
fond of approaching the
psalms in this way. When the
church prays a psalm that the
Lord prayed before us, the
voice of the members become
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one with the voice of the
Head.

Balthasar Fischer?®8 is the
scholar whose research re-
newed awareness of this tradi-
tion in the twentieth century.
All 150 psalms somehow gave
voice to “the whole Christ,
head and members,” Christ
suffering and Christ in glory.
Mary Collins writes: “[Fischer]
would himself be the first to
agree, I think, that the tradi-
tion of christological interpre-
tation is a living tradition in
the Church when believers
who know themselves to be in-
corporated into “the whole
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ever, suggest that others
should imitate or encourage
the attitudes described. And
they do not take justice into
their own hands. Those who so
give voice to depths of their
pain also know that God is not
hound to act in human-guided
ways.

As Craghan reminds us,
the prayer of lament is not a
“gripe session.” Both individ-
ual and communal lament
psalms  “are  protestations
rooted in the power of our
God to intervene. They also
contain an atmosphere of ex-
pectation that our God will

When the church prays a psalm that the

Lord prayed before us, the voice of the

members become one with the voice of
the Head.

Christ” recognize as they pray
the psalms in the hiturgical as-
sembly, the mystery of their
own personal and communal
dying and rising.”*® ‘The
christological reading builds
on the literal reading of the
text as its fulfiliment.

Lament Psalms

In struggling with the literal
meaning of many of the
psalins of lament, we need to
keep in mind that the strong
words we find are descriptive
rather than prescriptive. They
describe human reality and
they do so with characteristic
boldness, exaggeration, and
hyperbole. They do not, how-

hear and act on our behalf,”%0

The psalmists pray for
change. Like the other types of
psalms, lament psalms also
show a structural movement.
The structure includes:

* Address with an introduc-
tory cry for help

* Lament

s Confession of trust or as- .
surance of being heard

s Petition

*Vow of praise

The vow of praise reaches into
the past, whereby the people
do not belie God’s past favors,
but continue to praise them,
while looking to them as a ba-
sis for the hope of God’s action
in the present.
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Relationships bonded in
the covenant underscore the
element of boldness charac-
teristic of these psalms. Cove-
nant 1s also the dynamic
ground for the involvement of
the individual or the comimu-
nity in the needs and frustra-
tions of others. Lament
psalms are as large as life.

Yet, familiarity and bold-
ness, even vindictiveness with
which Israel addressed the
Lord, often prove disconcert-
ing, even distasteful to our
preferences today, especially
when recited aloud. Roland
Murphy51 offers three consid-
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Third, the cry of the
psalmist serves to make us
aware of violence and venge-
ance lurking in our own
hearts, as well as the violence
we know so well today in our
world and for which we bear
some share of responsibility.
Such passages, then, can be a
mirror of our own spiritual
condition, an  accusation
against our own violence or
complacency toward violence.
So suggests Murphy: “Instead
of judging the psalmist, we

judge ourselves: this is more

profitable than eliminating
such passages.”??

The cry of the psalmist serves to make us

aware of violence and vengeance lurking

in our own hearts, as well as the violence
we know so well today in our world.

erations for dealing with these
texts. First, recognize the per-
spective of the psalmist. The
extravagant imprecations are
an indication of how seriously
Israel believed in divine jus-
tice.”? Divine justice needed
to be manifested in this life,
the only life that Israel knew.
Second, know that the
language is deliberately exag-
gerated. The conflict between
good and evil, between right-
cousness and wickedness, is
expressed in cosmic terms.
The spirit is opposed to the
flesh, the divine by the hu-
man; Godlessness is incarnate
in the wicked. This makes for
extravagance in the expres-
sion ofjudgment and feelings.

Lament and the Cries of a
Global World

Murphy’s plea to attend to la-
ment psalms is voiced today by
many writers. Among these
voices are Brueggemann,
Craven, and liturgical theolo-
gian David Power. Power rec-
ognizes how “We may indeed
grieve over suffering and op-
pression, bewail the calamities
of the Jewish people, weep
over the raped earth, and look
with sorrow on the church’s
treatment of women.” But he
challenges “Do we ever allow
this to be a complaint about
God?” “Do we ever allow the
questions that a postcritical
age puts to the inmost nature

of God and of God’s relation
to the world enter into re-
membrance and prayer?”
While there seems to be place
for a fuller use of lament in
Christian assemblies, “this re-
quires the courage to let be-
liefs about God and about
providence be (:_[uestionecjl.”54

On the one hand, depriv-
ing lament of a place in worship
power acknowledges that,
“there is no way in which
churches can wrestle with God
over human suffering, and
hence no accepted reaction to
suffering other than to endure
it with resignation.”® On the
other hand, the promise of lib-
eration cannot be anesthetized
as though it means waiting for
God’s good time. There needs
to be a stronger cry against suf-
tering if the promise of libera-
tion is to have substance.

The psalms of communal
lament have immense theo-
logical importance. They con-
tain some of the most impor-
tant statements in the Psalter
about God’s way with Israel
and the world. They are the
prayers of a people that knows
that its last and best hope lies
with the reign of God. Craghan
would concur with these con-
cerns  expressed by David
Power. He does, however, hesi-
tate to specifically identify la-
ment psalms as school of
prayer, 6 especially as these
psalms demand that we meet
life head-on, avoiding the role
of faking and making believe.

The experience of disori-
entation opens up questions
about faith, questions that
have to be admitted in order to



change the manner of praise.
“Only if we cry out to the God
who has led us to this im-
passe,” Power asserts, “to the
now almost nameless God, will
we be able to come to a renam-
ing of the holy in which hu-
man hope does not perish, but
is born anew.”57

Dismantling almost forces
a letting go of the securities of
the past. It challenges indi-
viduals and communities alike
to see the dangers of the pres-
ent, not simply as a crisis or
demise, but as a taith opportu-
nity for growth, new life. Life
which will only come as sur-
prise. The emptiness of this
season is a graced opportunity
to look beyond ourselves to a
generous God who creates us
in the image of Jesus, “who is
closest to the Father’s heart,
who has made him known”
(John 1:18).

The minjstry, dying, and
rising of Jesus are invitation
and model to open ourselves
up to the larger contours of
God’s world of concern. Cove-
nant (and new covenant) is a
two-edged sword. When the
psalmist speaks of sinking “in
deep mire, where there is no
foothold” (Psalm 69), or when
we hear “out of the depths I
cry to thee” (Ps 130:1), we
catch these metaphors almost
at once. We, too, have been
there—in distress and aban-
donment. In such language,
the biblical writer is using the
metaphor of Sheol (the realm
of the dead) to convey a dis-
tressful human situation. This
symbol of Sheol suits modern
needs as well.
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New Orientation

The second move is from the
context of disorientation to a
new orientation, “surprised by a
new gift from God, a new coher-
ence made present to us just
when we thought all was lost.”%8
Where there has been only
darkness, there is light. Joy
breaks through despair. Corre-
sponding to this new begin-
ning, “psalms of new orienta-
tion” speak boldly about a new
gift from God, a fresh intrusion
that makes all things new.

Hymns of Declarative
Praise

Hymns of declarative praise
and songs of thanksgiving and
newness give voice to libera-
tion experienced in this sea-
son; for instance, Ps 98:1 (*O
sing to the Lord a new song, for
God has done marvelous
things”) and Ps 47:1-3 (“Clap
your hands, all you peoples;
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experience how the psalm-
ways of the psalms correspond
to seasons of human life and
bring those seasons to speech.
He understands that the
movement of these seasons is
“transformational and not de-
velopmental,” never obvious,
easy, or “natural.” It is always
in pain and surprise. In each
age, it is thinkable that a dif-
terent move might have been
made.

Psalms Compel
Engagement

Kathleen Norris, in her New
York Times bestseller, The
Cloister Walk,>® tells how she
rediscovered the psalms by ac-
cident through her unex-
pected attraction to Benedic-
tine liturgy. One of the
insights she gleaned from this
experience 1is that the psalms
demand engagement, that
they ask you to read them with
your whole self, praying, as

The ministry, dying, and rising of Jesus
are invitation and model to open
ourselves up to the larger contours of
God's world of concern.

shout to God with loud songs of
joy. For the Lord, the most
High, is awesome. He subdued
peoples under us, and nations
under our feet”). The hymn of
declarative praise is a public
song in praise to God for God
and God’s liberating actions.
Brueggemann has offered
an adaptable schema that al-
low us to demonstrate and to

Saint Benedict says, “in such a
way that our minds are in har-
mony with our voices.” She ad-
mits, “I never felt particularly
glorious at morning, noon, or
evening prayer . . . but I did
begin to sense that a rhythm of
listening and response was be-
ing ecstablished between me
and the world of the psalms. I
telt as if I were becoming part
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of aliving, lived-in poem, are-
lationship with God that re-
vealed the holy not only in or-
dinary words but in the
mundane events ol life, hoth
good and bad.”%?

The psalms support the
finding of one’s own voice with
God. They are not 150 models
of the most correct or most
perfect ways to pray. Their
“rightness” about prayer is in
a pattern that their totality
suggests.®! As a whole, the
psalms legitimate multiple
modalities of conversation
with God, and model the
“rightness” of every voice that
speaks in faith to God. The
psalms, then, continually give
rise to new beliefs, attitudes,
and practices. Because of the
“interpretive  strategy”  at-
tached to the psalms, the fixa-
tion of their canonical number
is not a restriction,5% for the
psalms validate multiple inter-
pretations within the canoni-
cal collection itself, as well as
multiple reinterpretations
horn of us in new contexts.
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The Ministerial Function of
Music, Gesture, and Environment

Introduction

Liturgy is the work of the peo-
ple, and the Morning and Fuve-
ning Prayer of the Sisters of Mercy
is our participation in this
work. As we prepare to imple-
ment our new form of praying
the Liturgy of the Hours, 1
would offer several reflections
on the incorporation of music,
gesture, and the environment
in the celebration of our
prayer.

The Liturgy of the Hours
has had a long-standing tradi-
tion with music; the psalms
themselves were composed to
be sung or chanted. We have
always used music with the
celebration of whatever form
of the Liturgy of the Hours
that we used. Even in the days
of celebrating the Little Office
of the Virgin Mary, despite the
fact that we were repeating the
same prayers every day, we did
so with chanting. As we began
to adopt other forms of the
Liturgy of the Hours, such as
the Prayer of Christians and the
Christian  Prayer, particularly
since these texts were in Eng-
lish, the practice of communal
chanting decreased and per-
haps even stopped altogether.

In the tradition, we also
were very conscious of the role
of gesture. Our prayer was
punctuated by deep bows at
the doxology, and we assumed
changes of posture: sitting and

Aline Paris, R.S.M.

standing for the invitatories
and gospel canticles. There
was a sense that the whole
body was involved in the act of
giving praise. This use of ges-
ture and posture may still be
prevalent in larger communi-
ties, although I have noticed a
lessening of the bows for the
doxology. But, as communities
have become smaller and less
formal, so has the sense of
morning and evening prayer
as liturgical celebration be-
come less formal. People sit to-
gether in living rooms or
prayer rooms, in small circles;
the use of a variety of gestures
in these instances seem for-
eign to the prayer. Also, many
of us pray the Liturgy of the
Hours privately; therefore, this
sense of involving the body in
the prayer has been lost.

For Sisters in the larger
communities, the environ-
ment for praying the liturgy of
the hours has been the com-
munity chapel, yet this has not
necessarily guaranteed that
the space was totally condu-
cive to communal celebration,
particularly in those chapels
where the community stays
scattered throughout the pews
and stalls. The less formal
communities, on the other
hand, have had a stronger
sense of a community gather-
ing, but they have an equal
challenge of creating an at-
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mosphere of centering within
the ordinary hving areas of
their homes.

Aswe prepare ourselves to
incorporate the Morning and
FEuvening Prayer of the Sisters of
Mercy mto both our individual
and communal prayer, we
need to allow ourselves to fo-
cus some attention on the role
of music, the use ofthe body in
gesture and posture, and the
setting of the environment.
The following reflections are
given to provide both indi-
viduals and communities the
opportunity to consider these
roles in the use of the new
book of prayer.

Music

The Constitution on the Sacred
Liturgy identifies the essential
role of music in liturgical wor-
ship; “the musical tradition of
the wuniversal Church is a
treasure of inestimable value
... as sacred song closely bound
to the text, it forms a necessary
or integral part of the solemn
liturgy.”! In response to the di-
rections of Vatican 11, the
American  Bishops promul-
gated two documents on liturgi-
cal music, Music i Catholic Wor-
ship and Litwrgical Music Today.
The conciliar constitution and
the two American documents
will be the basis for the ration-
ale in these reflections on the
place of music in the new
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Mercy book for morning and
evening prayer.

“Music chosen with care
can serve as a bridge to faith as
well as an expression of it.”2 In
the celebration of the liturgy,
we have become increasingly
more conscious of this role of
music as a bridge; therefore,
much attention has been given
to improving both the quality
and performance of liturgical
music. It is ironic, though, that
as we have increased our ap-
preciation for congregational
music in the Eucharistic lit-
urgy, we have decreased its use
in the celebration of the Lit-
urgy of the Hours even though
this was formerly a “sung of-
fice . . . in which everything
was sung.”® Our challenge,
therefore, 1s to recognize how
to reincorporate music into
our Mercy celebration of the
divine office.

There are many opportu-
nities for the use of music in all
its forms: chant, hymns, and
instrumental music. One prin-
ciple that can guide the selec-
tion and use of music is that of
“progressive solemnity” which
allows for adaptation to the
seasons and liturgical time;
“the elements which lend
themselves to singing (the
psalms and canticles with their
antiphons, the hymns, respon-
sories, litanies, and prayers;
and the acclamations, greet-
ings, and responses) should be
sung in accordance with the
relative solemnity of the cele-
bration.”* The incorporation
of music can be governed by
the season or the occasion,
with more chanting and sing-

ing to enhance the day. But
they could be chanted only oc-
casionally to enhance solem-
nity, even though the psalms
should be sung, “the psalms
and canticles are songs; there-
fore, they are most satisfying
when sung.”® The ICEL
psalms have already been an-
notated to facilitate any chant-
ing that communities choose
to do. There is also variety in
the types of chant, the most
common for the office being
that of alternating verses. Fur-

address the issue of using re-
corded music. In some situa-
tions, particularly the more
formal contexts of chapel
prayer, there has been some
hesitancy regarding the use of
taped music. Yet, this is one of
the primary ways that instru-
mental music can be incorpo-
rated. The smaller group
gatherings are presently the
groups which best use re-
corded music both for lyrical
and  Instrumental  music.
Thus, the benefit of using

In the planned use of music, we simply
need to remember the function of music,
which is to facilitate the prayer of the
community.

thermore, there is the respon-
sorial style, a style with which
we are familiar because of its
use after the first reading in
the Eucharistic Liturgy. This
may be a good style to incor-
porate into the morning and
evening prayer particularly
with the Benedictus and the
Magnificat; “the two canticles
are especially suited for the re-
sponsorial style of singing.”®
Instrumental music can
also be at the service of the Lit-
urgy of the Hours. Such music
serves a ministerial function;
“Instrumental music . . . is
rather ministerial, helping the
assembly to rejoice, toweep, to
be of one mind, to be con-
verted, to pray.”? Since, in
many communities, the op-
portunity for instrumental
music is limited, Twould like to

taped music has been proven
by the common experience of
many of our Sisters. In the
planned use of such music, we
simply need to remember the
function of music, which is to
facilitate the prayer of the
community. This becomes the
criteria  of judgment, not
whether the music is live or
recorded.

The use of lyrical music (a
song or hymn) is appropriate
at the beginning of the Liturgy
of the Hours, as a call to
prayer. An instrumental musi-
cal interlude is particularly good
after the reading, for “music
enhances the power of the read-
ings and prayer to capture the
special quality of the liturgical
seasons.”8 A closing song may
also add to the solemnity of
the occasion. The important
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principle to remember is that
everything does not have to be
done every time. Therefore,
there is a need for variety, not
only in the type of music that is
used, but in the manner with
which it is used. For example,
if the psalms and canticles are
chanted, then instrumental
music may be the better type
of music for an opening call to
prayer. On the other hand, if
there is no chanting, then
hymns or songs are good to
use. The final principle is that
not everyone will like every-
thing every time; “all must be
willing to share likes and dis-
likes with others whose ideas
and experiences may be quite
unlike their own.”? Our com-
munal experience of respect for
the other should be reflected in
our communal prayer.

Gesture and Posture

To speak of gesture and pos-
ture is to recognize that our
prayer is a holistic experience,
We do not pray only with the
mind and heart; rather, our
bodies themselves are capable
of being engaged in the great
act of prayer and worship.
Other religious traditions
teach us the value of posture
and gesture in prayer. We
have all seen Islamic men bow-
ing profoundly to the ground
as they bless the hours of the
day; we have watched the Ha-
sidic Jews at the Western Wall
bending quickly from the
waist as il keeping time with a
psalmodic metronome; and
we are familiar with the many
yoga positions employed by

the Hindus as they strive to
reach their interior center.
Within our own tradition, we
have learned the ritual nature
of praying with a change of
posture, particularly in the
Mass. Perhaps, however, we
have not fully appreciated the
wisdom which incorporated
the change of posture and
deep bows in the formal reci-
tation of the office. Therefore,
I would maintain that we need
to consider ways that we can
incorporate gesture with the
use of our book of morning
and evening prayer.

The use of gesture and
changes of posture also em-
phasizes the unifying nature of
liturgy, “the uniformity in
standing, kneeling, or sitting
to be observed by all taking
part is a sign of the community
and the unity of the assembly;
it both expresses and fosters
the spiritual attitude of those
taking part.”!® Our morning
and evening prayer is public
worship, not private, although
it may be frequently prayed in
private. It forms part of the
Church’s liturgy, one which
consists of ritual elements and
repeated action. Therefore, as
is stated in the Constitution on
the Sacved Liturgy, “'Io promote
active participation, the people
should be encouraged to take
part by means of . . . actions,
gestures, and bearing.”11

Ifwe used the principle of
progressive solemnity in dis-
cussing the incorporation of
music, I would suggest that we
need to use the principle of
proportionality when using
gesture and posture. Keeping
in mind the essential compo-

nent of involving the body
when we pray, we must adapt
to the space in which we are
praying. The change of pos-
ture which is appropriate in
the chapel may lose some of its
significance in  the small
prayer room oOr community
living room; such change of
posture could even hint at the
comic.

Keeping in mind that pos-
ture and gesture need to be
adapted to space, Iwould offer
several possible suggestions.
When the Liturgy of the Hours
1s prayed in the chapel, itis im-
portant to continue standing
for the invitatory and the gos-
pel canticles, as we stand for
them in the Eucharistic Lic-
urgy. The Benedictus and the
Magnificat are the only gospel
readings incorporated into
the Liturgy of the Hours;
therefore, they deserve the
same honor that the Gospel
has in the Mass. Bows for the
doxologies are also appropri-
ate. These come at the begin-
ning of the prayer and after
the psalm.

In the more informal set-
tings, the change of posture
may be less appropriate, but
many gestures can be incorpo-
rated. Certainly it remains ap-
propriate to bow for the dox-
ologies, evenifthe bow is not as
profound. Other suggestions
are: standing together for the
Lord’s Prayer; blessing one an-
other with hands extended
over the other; and offering an
individual blessing over one
other person while passing a
symbol such as a candle, water,
or other seasonally appropri-
ate symbol such as ashes.
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T would like to put forth
another possible gesture that
has not been a strong part of
our tradition. This is the use of
dance, particularly communal
dance or circle dance. Areper-
toire would need to be devel-
oped within a local commu-
nity, but this is not impossible,
since this type of dance can be
very simple. The experience
of participating in such dance
unites the group in a non-
verbal act of praise and pro-
vides a profound ritnal
gesture.

Sacred Space

In a document entitled Envi-
ronment and Art in Catholic Wor-
ship, the bishops addressed
the issue of careful considera-
tion of the liturgical environ-
ment so that a suitable atmos-
phere for all liturgy including
the Liturgy of the Hours can
be provided. Some attention
must be given, therefore, to
the space which local commu-
nities and even individuals use
for celebrating morning and
evening prayer so that the
space itsell can enrich and fa-
cilitate prayer. “The environ-
ment can be nothing less than
a vehicle to meet the Lord and
to encounter one another.” 2

What is the environment?
Environment:

means the character of a
particular space and how it
affects the action of the as-
sembly. There are elements
in the environment, there-
fore, which contribute to the
overall experience, e.g., the
seating arrangement, the
placement of the liturgical
centers of action, temporary

decoration, light, acoustics,
spaciousness, etc. The envi-
ronment 13 appropriate
when 1t is beautiful, when it
is hospitable, when it clearly
invites and needs an assem-
bly of people to complete it.
Furthermore, it is appropri-
ate when it brings people
close togethver”18

According to this definition,
the envirorunent has a three-
told purpose: providing hos-
pitality or a sense of welcome,
facilitating participation, and
delineating the room as sa-
cred space.

The arrangement of the
space can be inviting, exclu-
sive, or neutral. If the Liturgy
of the Hours is both public
and communal worship, then
the environment must sup-
port the sense of communal

bility, in view of one another as
well as the tocal points of the
rite, involved as participants
and not as spectators,’!4
Acoustics are particularly im-
portant to the participation of
many of our Sisters. For exam-
ple, the readings should be
proclaimed and listened to
rather than read. Yet, many re-
maim wedded to their texts
during the readings. In order
to encourage listening, it is es-
sential that readers be seen
and heard.

Finally, the arrangement
and the decor of the space set
an atmosphere for the sacred.
“An important part of contem-
porary Church renewal is the
awareness of the community’s
recognition of the sacred. En-
vironment and art are to foster

The environment can be nothing less
than a vehicle to meet the Lord and to
encounter one another.

gathering in which all are wel-
comed. The need for people
to sit together may be more of
a challenge in large convent
chapels where individual Sis-
ters are scattered throughout
the stalls and pews. The sense
of closeness is more easily
achieved in the smaller local
groups where people are gath-
ered in prayer rooms or hiving
rooms, but these groups face
other challenges.

The space facilitates par-
ticipation. Therefore, it needs
to be a space “in which people
are seated together with mo-

this awareness.”!® If the space
is the chapel, then this dimen-
sion may not be as crucial. Yet,
even in the chapel, some focus
could be placed on the use of
symbols, such as the lighting
of candles or the occasional
use of incense. Icons or relig-
ious images to emphasize the
season or feast could be dis-
played in a central location
such as in front of the altar,
which is not needed for the
celebration of the Liturgy of
the Hours.

The arrangement of space
is more of a challenge in the
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informal setting of smaller
communities. Ordinary space
must be turned into liturgical
space. One could argue, how-
ever, that since morning and
evening prayer blesses the or-
dinary, there is no need to pay
attention to space and envi-
ronment issues. Yet, we are a
sacramental people; we use
the ordinary with an aware-
ness of its transparency, that is,
through the ordinary we are
connected to another tran-
scendent reality. As a result, it
may be necessary to “set aside”
the space just as we “set aside”
the hour. “The experience of
mystery which liturgy offers is
found in its God-consciousness
and God-centeredness. This
involves a certain beneficial
tension with the demands of
hospitality, requiring a manner
and an environment which in-
vite contemplation (seeing be-
yond the face of the person or
the thing, a sense of the holy,
the numinous, mystery). A sim-
ple and attractive beauty in
everything that is used or done
in liturgy is the most effective
invitation to this kind of expe-
rience. One should be able to
sense something special (and
nothing trivial) in everything
that is seen and heard,
touched and smelled, and
tasted in liturgy.” 10

We are a people of ritual.
We frequently arrange our
space to reflect the occasion.
We decorate for birthday cele-
brations or special events, for
holidays, etc. In doing so, we
define the ordinary space as a
celebration space. Is it not,
then, equally important to do

so with prayer? God is present
to us whether we arrange the
space or not, but to do so al-
lows us to sharpen our aware-
ness of the presence of God in
this moment and place.

What are some sugges-
tions that can be made for the
arrangement of space? Since |
have already made several
comments regarding the
space of chapels and prayer
rooms which are already set
aside as places of prayer, I will
address specifically the more
common scenario—that of the
space used by small living
groups or people living alone.
The lighting of a candle is a
definable moment; in view of
its symbolic meaning of the
light of Christ, it is particularly
appropriate for all prayer
Care should also be taken to
physically arrange the space;
for example, clearing the cof-
fee table or other cluttered
spaces. Finally, setting the en-
vironment can be enhanced by
arranging a focal point for the
prayer which can be done with
candles, flowers, a bible, or
some significant symbol. The
principle to keep in mind is
that the setting of such space is
to facilitate and focus an
awareness of the presence of
God who is ailways in our
midst.

Conclusion

It is up to each local commu-
nity to decide how best to cele-
brate morning and evening
prayer. The above reflections
and their rationale are given
as a guide for each communi-

ty’s decisions; they are not
meant to be imposed norms.
“We must praise God and give
God thanks with the human
means that we have available.
God does not need liturgy;
people do, and people have
only their own arts and styles
of expression with which to
celebrate.”17
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The Prayers of Catherine McAuley

I¥'WE WISH TO ENTER DEEPLY
mto the prayer of Catherine
McAuley, as a place where she
and Christ may teach us, we
may enter the ordinary scenes
of her praying that have been
recorded for us by those who
lived with her. Whether we
come in the early morning
moonlight, or the noonday of
ministry, or the late night dark-
ness, we may in these scenes
kneel with Catherine in God’s
presence, and join our voices to
hers as she prays the prayers
that were most dear to her.

We may kneel with her in
1829, in the side room on Bag-
got Street, where she is gath-
ered with the handful of com-
panions who had joined hey, at
the beginning of a God-
calling, the full dimensions of
which she little dreamed:

All rose at 6, but Revd.
Mother and myself and
sometimes Mother Frances
used to rise at 4 and say the
whole Psalter “by moon-
light” often, read some of
The Sinner’s Guide, and tran-
scribe, !
We may kneel with her in
1832, i the makeshift hospi-
tal on Townsend Street in
Dublin, in the midst of the
devastating cholera epidemic:

"Therewere always four there
from nme in the morning till
eight at night, relieving one
another every four hours;
and although our Reverend
Mother had a natural dread

Mary C. Sullivan, R.S.M.

of contagion, she overcame
that feeling, and scarcely left
the Hospital. There she
might be seen among the
dead and dying, praying by
the bedside of the ago-
nized Christian, inspiring
him with sentiments of
contrition for his sins, sug-
gesting acts of resignation,
hope, and confidence, and
elevatin; his heart to God by
charity.
We may kneel with her in the
mid 1830s, in the darkened
chapel on Baggot Street, con-
scious perhaps of our own
breaches of charity and of our
lack of loving union with our
Sisters:

she had a particular reliance
on its etficacy, saying she was
careful what she petitioned
for by means of it, as the re-
quest was sure to be
granted.?

Catherine McAuley was mark-
edly reserved about her own
spiritual ite and personal
prayer. Writing of her after her
death, Mary Clare Moore says:
“You ask about dear Revd.
Mother’s spiritual exercises.
She was too humble to talk
much about self—indeed, she
disliked the words my or my-
self so much that T often felt
ashamed when inadvertently I
had pronounced them.”? Simi-

We may in these scenes kneel with
Catherine in God'’s presence, and join our
voices to hers as she prays the prayers
that were most dear to her.

Once it did happen that
some disagreement took
place, and although fa-
tigued by the exertions of
the day, she requested a Sis-
ter in whom she confided to
remain with her in the Choir
after night prayers that they
might say the Thirty Days’
Prayer to obtain the restora-
tion of peace and union, a
circumstance which shewed
in what a serious light she
viewed the least breach of
charity, since she never per-
formed that devotion except
in some important case; for
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larly, Mary Vincent Harnett
says of Catherine’s instructions
to the first Sisters of Mercy:

She taught them to love the
hidden life, Iaboring on si-
lently for God alone; she
had a great dislike to noise
and display in the perform-
ance of duties. Often she was
heard to say, “How quietly
the great God does all His
mighty works; darkness is
spread over us, and hght
breaks in again, and there is
no noise of drawing curtains
or closing shutters.”



Thus, in the only firsthand evi-
dence we have—the contem-
porary biographical manu-
scripts about her and her own
letters—Catherine does not
describe her personal prayer,
either orally or in writing. She
may have shared her private
prayer experience with her
confessors or close priest
friends (for example, Edward
Armstrong, Michael Blake,
and Redmond O’Hanlon,
0.D.C.) or with one or other
ofher good friends in the Sis-
ters of Mercy (Clare Moore,
Frances Warde, Elizabeth
Moore, or Teresa White, for
instance), but if these conver-
sations occurred, their privacy
has been preserved.

Catherine’s “Favorite”
Prayers

We can, therefore, know noth-
ing about the worded or word-
less “I-Thou™ utterances of
Catherine’s heart to her God,
except insofar as her interior
prayer can be inferred, in a
very indirect and limited way,
from other features and ex-
pressions of her life. We will
not hear the “curtains” or
“shutters” of her inner hymns
and psalms.

Yet there are many scenes
in Catherine’s life that give us
glimpses into the more public
aspects of her prayer and re-
veal, in particular, the depth of
her devotion to a few “favor-
ite” prayers found in the ordi-
nary prayerbooks of her day—
prayers whichwere, in her own
vocal prayer and in the com-
munal prayer of the commu-
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nity, central expressions of her
zeal, confidence, and ardent
love. These “favorite” prayers
were, as Mary Clare Moore
lists them: “The Thirty Days’
Prayer in honour of our divine
Lord, and that also in honour
of our blessed Lady. The Psal-
ter of Jesus. The Universal
Prayer [for All Things Neces-
sary to Salvation|. The Seven
Penitential Psalms, with the
Paraphrase by Fr. [Francis]
Blyth.” Clare says Catherine’s
“Favourite Book” was “The
Following of Christ,” especially
Chapters 30th of Book 3rd,
and 8th of Book 4th.”® Tn the
biography of Catherine in-
serted in the Bermondsey An-
nals for the year 1841, Clare
gives a similar account of
Catherine’s preferences:
She considered it most useful
to adhere to a few solid spiri-
tual works rather than to run
over many without reflection.
The Following of Christ was one
of her favourite books, also
Blythe's Paraphrase on  the
Seven Penitential FPsalms; her
Prayer book was that entitled
Deuvotions to the Sacred Heart of
Jesus. Besides the spiritual ex-
ercises of the Community, at
which she assisted with very
great fervour, she had much
devotion to the two Thirty
Days’ Prayers, the Psalter of
Jesus, and the Universal
Prayer. Some passages of the
last she used to repeat often,
especially this: “Discover to
me, O my God, the nothing-
ness of this world, the great-
ness of heaven, the shortness
of time, and the length of
eternity.”
The “Universal Prayer for
All Things Necessary to Sal-
vation” was composed by
Clement X1 during his papacy

(1700-1721) and is included
in William A. Gahan’s A Com-
Pplete Manual of Catholic Piely,
the prayerbook used in the
Baggot Street community
from the earliest days, as well
as in other prayerbooks of
Catherine’s day. This rela-
tively short prayer expresses,
in sixteen four-part petitions
addressed to God, Catherine’s
desire for God’s transforming
help and her recognition that
God is “my first beginning . . .
my last end . . . my constant
benefactor . . . [and] my sover-
eign protector.” As she prayed
its petitions, the humility, sim-
plicity, and purity otheart that
characterized her spirit found
expression in the straightfor-
ward words of this prayer.
Later, out of deference to her
or because the various Mercy
communities occasionally
prayed this prayer, the “Uni-
versal Prayer” was included in
many nineteenth-century edi-
tions of the Choir Manual of
the Sisters of Mercy.

“The Psalter of Jesus”

The “Psalter of Jesus” is a
prayer that was especially dear
to Catherine McAuley, though
we may never fully grasp all
thatit meant to her. Evidently,
as a child her “first attempt at
writing was to try and print”
this prayer.8 We are told that
when “she was still very young,
before she knew how to write,
she copied in a kind of large
print passages from the Psal-
ter of Jesus,” and that it was “a
prayer for which she always re-
tained great affection.” Later
in her life, having memorized
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the fifteen paragraphs of peti-
tions in the Psalter, she “used
to repeat parts of it at different
hours of the day, even when
going thro’ the streets.”? In
the years after the opening of
the House of Mercy and be-
fore the founding of the Sis-
ters of Mercy, Catherine and
the community used to gather
at eight o’clock in the evening
to pray night prayers with the
women in the House of Mercy
and the people of the neigh-
borhood who wished to jon
them. The prayers Catherine
used each night “were those in
the Catholic Piety with an addi-
tional Litany or the Psalter.” 10

In October 1838, during
the first months of the founding
of the Limerick community,
when they prayed that young
women from the area might join
the new foundation, Catherine
wrote from Limerick to Frances
Warde: “We finished the 2 30
Days Prayer on the 23rd—one
in the morning and one in the
evening—and are now going to
say the whole Psalter for 15
days. This is our best hope.”11
In the months of preparation
prior to founding the Mercy
community in Birmingham,
England, Catherine followed a
similar plan. As she noted on
April 6, 1841: “We commenced
the 30 Days Prayer on Thurs-
day in place of the Psalter. The
substance of [the] petition: that
Godwill graciously direct all the
arrangements to be made for
the establishment of the Con-
vent in Birmingham.” 12

The Psalter of Jesus takes
its inspiration and epigraph
from Acts 4:12: “there is no

other name under heaven . . .
by which we must be saved”; it
takes its title from its numeri-
cal similarity to the Psalter of
the Hebrew scriptures, which
contains one hundred and
fifty psalms, and to the rosary
(sometimes called the “Psalter
of Mary”) which contains one
hundred and fifty Hail Marys
in its meditations on fifteen
mysteries of Jesus’ life. The
Psalter of Jesus reverently in-
vokes the name of Jesus one
hundred and fifty times.
These invocations, distributed
within fifteen petitions, are ut-
tered in the biblical context of
reflection on the death and
the name of Jesus as honored
in the letter to the Philippians:
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ety, a prayerbook Catherine
used, the editor advises those
who pray the Psalter to appor-
tion it through the day in
whatever manner is most con-
ducive to prayerfulness:

As it is not to be run over in
too hasty a manner, but per-
formed with the utmost rev-
erence and recollection, the
whole may be said without
interruption; or each Part, at
three distinet periods of
time, according to the lei-
sure which persons may find
after discharging the indis-
pensable duties of their sev-
eral states and conditions of
life 13

Present-day users of the Psal-
ter of Jesus sometimes choose
to pray only one petition

Catherine and the community used to
gather at eight o’'clock in the evening to
pray night prayers with the women in the

House of Mercy and the people of the

neighborhood.

“he humbled himself and be-
came obedient to the point of
death—even death on a cross.
Therefore God also highly ex-
alted him and gave him the
name that is above every
name, so that at the name of
Jesus every knee should bend,
in heaven and on earth and
under the ecarth, and every
tongue should confess that
Jesus Christis Lord, to the glory
of God the Father” (2:8-11).
The fifteen petitions of
the Psalter are grouped in
three Parts of five petitions
cach. In William A. Gahan's A
Complete Manual of Catholic Pi-

thoughtfully each day, for a
period of fifteen days.

Anyone who meditatively
prays the Psalter of Jesus can
hear in its petitions the endur-
ing desires and attitudes of dis-
ciples of Jesus. Beneath the dat-
edness of some of the
vocabulary and some of the
theological formulations and
emphases, one can feel the
great Christian themes that
spoke so strongly to Catherine’s
spirit as she prayed this prayer:
recognition of our personal
weakness, and our need for
God’s forgiving and enabling
mercy; awareness of our subtle
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tendency to inconstancy and
vanity, and our absolute de-
pendence on God’s help; ad-
miration and reverence for the
person and mission of Jesus,
and gratitude for his passion
and death,

One can hear in the sen-
tences of the Psalter of Jesus, if
one lets their meaning sink in,
all the hunger for single-
heartedness, sorrow for sin,
desire tor God’s guidance, re-
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deemer, in Honour of His Bit-
ter Passton” and one “To the
Blessed Virgin Mary, in Hon-
our of the Sacred Passion of
our Lord Jesus Christ.” The
Tullamore Annals for 1836
says of the Thirty Days’ Prayer
to Mary: “Our Venerated
Foundress made it a practice
all through life, which she
commenced in Tullamore, to
remain a month on a new
Foundation, during which

The Psalter is best regarded as a lifelong
personal prayer of Catherine McAuley.

spect for Jesus’ goodness, and
grief at his sufferings that
characterized the mind and
heart of Catherine McAuley.
Although the language of the
various petitions differs from
that in present-day Christian
prayers, the sentiments of the
Psalter are the deep senti-
ments of the New Testament:
grateful remembrance of the
life and death of Jesus, in
whom we are redeemed, and
earnest desire to be, in the pil-
grimage of this life, his
authentic disciples.

The “Thirty Days’
Prayers”

Although the early Sisters of
Mercy often prayed the “Psal-
ter of Jesus” communally, the
Psalter is best regarded as a
lifelong personal prayer of
Catherine McAuley. This was
not exactly the case with the
two “Thirty Days’ Prayers -
one “To Our Blessed Re-

time she always said the Thirty
Days’ Prayer to our Blessed
Lady to implore grace for the
Sisters and a blessing on their
work, through the interces-
sion of the Mother of
Mercy.”14

The biographical manu-
scripts about Catherine writ-
ten by her contemporaries
and her own correspon-
dence all speak of her pro-
found devotion to this
prayer and to the version of
it addressed to Jesus Christ.
Clare Moore explicitly notes
Catherine’s confidence in
this prayer: “Whenever she
was in doubt or difficulty she
had recourse to prayer and
the Thirty Days’ Prayer as
long as I knew her was the
means by which she ob-
tained all she wanted. She
used always say it with entire
confidence of obtaining
what she asked.”

In the Bermondsey Annals,
Clare says of Catherine and
the Thirty Days’ Prayer:

she never performed that
devotion except in some im-
portant case; for she had a
particular reliance on its
efficacy, saying she was care-
ful what she petitioned for
by means of it, as the re-
quest was sure to be granted.
That devout prayer was
always commenced by her
on the first day of her arrival
at a new foundation, and
she endeavoured to remain
at the place until it was
completed. '®

Catherine’s letters contain fre-
quent references to the two
Thirty Days’ Prayers—when
she is in Limerick, Galway,
and Birr and when she is pre-
paring for the foundation in
Birmingham. From Galway
she writes to Frances Warde:
“We said our two sweet Thirty
Days Prayer, the one to our
Saviour in the morning, to the
B[lessed] V[irgin] in the even-
ing. We did this also in Lon-
don. My faith in it has m-
creased very much.”!7

Except for the opening
paragraphs of these prayers,
the two Thirty Days’ Prayers—
to the Redeemer and to the
Blessed Virgin Mary—are
nearly identical in structure
and content. After acknowl-
edging with gratitude the di-
vine embrace of our human
nature in the conception and
birth of Jesus, both prayers re-
count—from the perspective
of Jesus’ experience or Mary’s—
the chronological events of
Jesus’ passion and death, his
resurrection and ascension,
the coming of the Holy Spirit,
and the anticipated last judg-
ment. Then, on the strength of
all this testimony to God’s
compassion toward humanity,
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the prayers provide an open
opportunity to state the par-
ticular need or request for
which God’s special help is now
being sought. Here Catherine
prayed for the spiritual and
temporal welfare of the Insti-
tute, for women who might
choose to enter the Sisters of
Mercy, and for union and
charity within the community.
In the Limerick Manuscript,
Mary Vincent Harnett notes
that during the entire month
of September, in which the
Institute’s patronal Feast of
Our Lady of Mercy occurs,
Catherine “said in choir the
Thirty Days’ Prayer in honor
of the Blessed Virgin for the
spiritual and temporal welfare
of the Institute.”!8
The passion of Jesus
Christ constitutes the main
content of the two Thirty Days’
Prayers. This emphasis corre-
sponds with the intense rever-
ence and compassion for the
redemptive sufferings of Jesus
that marked both Catherine’s
personal spirituality and her
ministry to suffering people.
Her devotion to the passion of
Jesus was not seasonal, but
daily—even though such con-
templation took a heavy toll
on her. In the Bermondsey
Annals, Clare Moore says:
“She meditated with heartfelt
attention the great mysteries
of Faith—and feeling as she
did so sensibly for the sufter-
ings of her fellow creatures,
her compassion for those en-
dured by our Blessed Lord was
extreme, so much so that itwas
a real pain to her, as she once
told a Sister in confidence, to
meditate on that subject.”!?

But like Teresa of Avila, whom
she admired, Catherine be-
lieved in the crucial impor-
tance to authentic Christian
life of meditation on the gos-
pel accounts of Jesus’ human
life and death.

The longstanding, com-
munal Mercy practices of hon-
oring the passion of Jesus
Christ on one’s knees at three
o'clock on Friday and of stand-
ing for the light meal of gruel
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The Penitential Psalms

Finally, among Catherine’s
“favorite” prayers are the
penitential psalms—the an-
cient, classic psalms of repen-
tance for sin and confident ap-
peal to God’s mercy. At least
since the sixth century, the
penitential psalms have been
identified as seven: in the
Vulgate numbering  that
Catherine would have used
they are Psalms 6, 31 (NRSV

Like Teresa of Avila, whom she admired,
Catherine believed in the crucial
importance to authentic Christian life of
meditation on the gospel accounts of
Jesus’ human life and death.

on Good Friday grew out of
Catherine’s profound rever-
ence for the final sufferings of
Jesus. In her biography of
Catherine published in 1864,
Mary Vincent Harnett, who
had lived with Catherine at
Baggot Street, says of her on
Good Friday:

On that day she entirely ab-
stained from food, though
she used to remain in the re-
fectory sometimes, as if she
were partaking of the light
collation which she had pre-
scribed for the Sisters, and
which they take standing,
the seats being removed ac-
cording to the custom she es-
tablished. She could not
endure the appearance of a
regular meal on the anniver-
sary of our dear Lord’s
death, or to have any cook-
ing done in the establish-
ment that day.?0

32), 37 (NRSV 38), 50 (NRSV
51), 101 (NRSV 1062), 129
(NRSV 130), and 142 (NRSV
143). The long tradition of
praying the De Profundis (Psalm
130) daily in all communities
of Sisters of Mercy—"Out of
the depths I cry to you, O
Lord. Lord, hear my voice!"—
surely evolved from Catherine’s
devotion to these seven
psalms, as did the frequent
communal praying of the Mause-
rere (Psalm bl). Catherine’s
main aid in understanding
these psalmswas Francis Blyth’s
A Devout Paraphrase of the Seven
Penitential Psalms: or, A Practi-
cal Guide to Repentance.®!
Blyth’s small book con-
tains the complete texts of the
seven psalms, accompanied at
the bottom of each page by
amplifications of the meaning
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of each verse. The tone of his
volume is gracious, focusing
on the merciful love of God
which is promised to those
who recognize their true de-
pendence on God’s goodness.
The “penitence” of these
psalms is not the so-called
“guilt-trip” feared and
shunned by many present-day
students of the spiritual life,
but rather the saints’ truthful
and peaceful acknowledg-
ment of their radical need for
God’s forgiveness, for God’s
redemptive bridging of the
gap between their spotty hu-
man virtue and God’s clean
holiness. This kind of peni-
tence gave serenity and cour-
age to the heart of Catherine
McAuley, silently impelled her
through the streets of Dublin,
and allowed her to feel the
deepest sorrow of those she
visited and served. Often she
would have prayed: “Create in
me a clean heart, O God, and
put a new and right spirit
within me . . . a broken and
contrite heart, O God, you will
not despise” (Ps 51:10,
17)—the same psalm verses
Teresa of Avila is said to have
prayed as she was dying.

Catherine’s Principles

In personal and communal
prayer, Catherine McAuley
seems to have favored three
principles: simplicity of lan-
guage, restraint in the choice
of communal prayers, and sub-
ordination of prayer to the
works of mercy. Her contem-
poraries were well aware of her
discomfort with “highflown”
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language. In the Bermondsey
Annals, Clare Moore writes:

She loved simplicity singu-
larly in others, and practised
it herself, telling the Sisters
to adopt a simple style of
speaking and writing . . .
Even in piety she disliked
highflown aspirations or
sentences, and to a Novice,
who was writing something
very exalted in that way, she
observed, how much more
suitable  those  simple
phrases found in ordinary
prayers would be, and then
suggested as a favourite of
her own, “Mortify in me,
dear Jesus, all that dis-
pleases Thee, and make me
according to Thine own
heart’s desire.”%2

Clare Augustine Moore, living
at Baggot Street in Catherine’s
day, tells an_ instructive story
about Catherine’s restraint in
the choice of communal pray-
ers. She describes Catherine’s
use of certain prayers in The
Soul United to fesus by Ursula
Young, O.5.U.:

She loved to pray before the
Most Holy Sacrament and
finding that in Carlow they
used after the mid-day pray-
ers one of the beautiful “Ef-
fustons of Love” at the end
of The Soul United to Jesus,
she liked them so well that
she began to use them her-
self. After a month, however,
she ceased this devotion and
when I asked her why said
that if she added prayers
herself some very devout
successor would add more
and another more till, espe-
cially in poor convents, the
Sisters would be incapable of
the duties of the Tnstitute . ., .
Still she told me she would
always use these prayers her-
self and advised me to do
the same. 23

The short “Effusions of Love” in
the back of Ursula Young’s
prayerbook have the ardor,
zeal, humility, and confidence
that must have characterized
Catherine’s personal prayer.
One can imagine why she ini-
tially wanted her community to
pray these prayers together, but
one can also admire her re-
straint in not adding to the pre-
scribed communal prayers.

For Catherine always re-
garded specific times of
prayer, both personal and
comununal, as subordinate to
the requirements of the works
of mercy. While she did not in-
tend that the Sisters should
casually excuse themselves
from the times proposed for
prayer, she insisted, especially
in her essay on the “Spirit of
the Institute,” that in a relig-
ious congregation like the Sis-
ters of Mercy, and in the prac-
tical order, the *duties” of
Mercy have an overriding re-
ligious priority:

We ought therefore to make
account that our perfection
and merit consists in acquit-
ing ourselves well of these
duties, so that though the
spirit of prayer and retreat
should be most dear to us,
yet such a spivit as would
never withdraw wus from
these works of mercy, other-
wise it should be regarded as
a temptation rather than the
effect of sincere piety. It
would be an artifice of the
enemy, who . . . would en-
deavour to withdraw us from
our vocation under the pre-
tence of labouring for our
advancement.="

On the contrary, Catherine
believed that prayer was the
constant servant of ministry:
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“We ought to give ourselves to
prayer in the true spirit of our
vocation, to obtain new vig-
our, zeal and fervour in the ex-
ercise of our state,”2?

Times of personal or com-
munal prayer simply gathered
to explicit concentration the
ongoing contemplative prayer
that, of necessity, always ac-
companied the works of
mercy.

Given the nature, difficul-
ties, contexts, and goals of the
works of mercy—if they were in-
deed works of God’s mercy—
these works could not, in her
view, be accomplished except
by a minister who moved for-
ward in an attitude of prayer, re-
lying on God’s guidance and
help. Thus, Catherine believed,
“the corporal and spiritual
works of mercy, which draw re-
ligious from a life of contempla-
tion, so far from separating
them from the love of God,
unite them more closely to
Him, and render them more
valuable in His holy service,”?0

The “favorite” prayers of
Catherine McAuley are faith-
ful to these principles. The
language, though occasionally
archaic by present-day stan-
dards, is not ornate or hyper-
bolic; and the theological con-
cepts, though sometimes
needing present-day nuances,
are in fact mainstream cle-
ments of Christian faith and
relationship to God. Secondly,
the prayers are few in number,
and were not all used simulta-
neously as communal prayers:
they were used occasionally,
perhaps even frequently, to ex-
press the special needs and
hopes of the communities.

And finally, all of these prayers
are biblical and apostolic in
their language and outlook:
they focus on the revelation of
God’s mercy and on the merci-
ful life and mission of Jesus.

Communal Prayer of
the Sisters of Mercy

The new Morning and Evening
Prayer of the Sisters of Mercy will,
in time, be supplemented by a
small volume tentatively enti-

tled Praying in the Spirit of

Catherine Mcduley. This vol-
ume will contain, in addition
to other prayers in the Mercy
tradition, adaptations of the
“Psalter of Jesus,” the “Thirty
Days’ Prayers,” and the “Uni-
versal Prayer for All Things
Necessary to Salvation,” as
well as the original texts of
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cherishes the Sisters of Mercy
and their Associates.

The Sisters of Mercy have
not multiplied communal
prayers in recent years. The
recognized need for the two
volumes noted above is evi-
dence of that. Moreover, the
once strong petitionary prayer
of the Institute—the commu-
nal prophetic outcry of Mercy
women the world over who
were comumitted to the works
of mercy and the reign of
God’s justice—may now ap-
pear more mute to the world
than it really is, for lack of spe-
cfic prayer prayed in com-
mon. The continued renewal
of ourvisible and audible com-
munal prayer life will have
many facets. Perhaps one
small element of this renewal
may be a docile return to pray-

All of these prayers are biblical and
apostolic in their language and outlook:
they focus on the revelation
of God’s mercy.

these prayers, as Catherine
would have prayed them, and
an invitation to develop one’s
own adaptations.

The desire to pray in the
spirit of Catherine McAuley,
whether it is a personal or
communal desire, is not a sen-
timental attempt to recreate a
theological time and place
that is past or to imitate one’s
founder in some superficial
way. Rather it is a desire born
of docility: a contident readi-
ness to be taught anew by the
woman who, in a singular way,
most deeply understands and

ers Catherine McAuley
prayed, or to slight adapta-
tions of them that preserve
their intent while modifying
their vocabulary {even simply
changing the Thee’s and
Thow'’s does much to modern-
ize them).

Whether we kneel with
Catherine in the early morning
moonlight, at the bedside of the
world’s grave illnesses, orin the
dark chapels of the mght, she
will support our personal and
communal prayer as ardently as
she once encouraged our re-
newal of vows:
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“When we first make our
vows [she would say] it is not
surprising if we feel anxious,
and propounce them in a
timid, faltering voice, being
as yet unacquainted with the
full extent of His infinite
goodness to whom we
engage ourselves for ever;
but when we renew them it
ought to be with that tone of
joy and confidence which
the: experience of His
increasing mercies must in-
spire.” This feeling was
easily discerned in her man-
ner of reading the Act of
Renewal, and also in the joy-
ful way in which she re-

. peated the usual Te Deum

afterwards.
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The Communion of the Saints of Mercy

Mary Celeste Rouleau, R.S.M.

WHO ARE THE SAINTS OF
Mercy? And why do we still
keep a list of undoubtedly holy
persons who lived in the past,
for most of whom (except per-
haps Mary} most of us have
never felt any real “devotion,”
much less a personal relation-
ship? As our Institute prepares
to publish a new manual of
common prayer, can we dis-
cern some value in the ancient
tradition of patron saints
which would really be relevant
for the third millennium?

Think how often we have
spoken the words of the creed,
“we believe in the communion
of saints.” What are we saying?
Over thirty years ago, the sec-
ond Vatican Council elo-
quently proclaimed to the pil-
grim church the theological
depth of this belief. First of all,
communion: We who are so in-
fected with the individualism
of our culture tend to translate
our human destiny into indi-
vidualistic terms; but eternal
life is in community.

All who belong to Christ,
having his Spirit, form one
church. The union of us way-
farers with those who have
gone to sleep in the peace of
Christ is not in the least
interrupted . . . In full con-
sciousness of this commun-
ion of the whole mystical
body of Christ, the church in
its pilgrim members has al-
ways honored with great re-
spect the memory of the
dead. When we look at the

lives of those who have [aith-
fully followed Christ, we are
inspired with a new reason
for seeking the heavenly city
which is to come . . . [In
them] God gives us a sign of
the kingdom to which we are
powerfully drawn, having
such witnesses to the truth of
the gospel.!
But honor and inspiration
alone do not draw us into a
sense of communion. Much
less does the use of the tradi-
tional term “patron” saints,
which designates a relation of
superior/inferior  (true, of
course, as to holiness), but can
also, drawn as it is from its his-
torical context, connote a con-

courage it takes to be a mys-
ticand the courage it takes to
be a prophet. But just learn-
ing about something is stark
abstraction. We are called in-
stead to a participatory rela-
tion, to the communion of
saints. The spirit passed on
from our ancestors is the
spirit to face the issues of
OUR time with their depth
of imagination and courage.

In contemplating the mean-
g of this union, this personal
participation, anyone who has
experienced the death of a be-
loved one knows the agoniz-
ing paradox: the person in
her/his physical reality is no

longer here; yet in a mysteri-

The union of us wayfarers with those who
have gone to sleep in the peace of Christ
is not in the least interrupted.

descending distance. And nei-
ther does a mere study of the
lives of the saints, be they pa-
trons or not. As Matthew Fox,
in a charming article about the
biographies of the saints, says,

How often have I felt in
reading academically quali-
fied historians on our spiri-
tual ancestors that they had
all of the facts and none of
the music. The point in
studying and reflecting on
the lives of the saints is to
build participation—hetween
past and future, between the
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ousway the real persons here,
someone whom we still relate
to in love. Our union with
those we love is not in the least
interrupted, continues the
Vatican II text:

... but on the contrary, it is
strengthened through the
exchanging of spiritual goods.
For those in heaven who are
more closely united with
Christ, through him and
with him and in him do not
cease to intercede for us. By
their interest our weakness is
greatly strengthened.®




How do we “exchange spiritual
goods” with those who have
died, and hopefully are “in
heaven”—which is not a place,
but the radiant presence of
God fully known and enjoyed
according to the capacity of
each created person? Since ex-
change connotes a reciprocal
giving and receiving, what do
we have to share with them?
What kind of genuine commu-
mcation do we have with them,
unless through our prayer, in
the firm belief that they are
real and that this two-way in-
terchange is possible? Their
ceaseless tercession for us
implies in part that we have
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God vividly manifests the
divine presence and the di-
vine face, God speaks to us
in them.

This marvelous belief has been
echoed by many over the cen-
turies. St. Paul spoke of living,
not in himself, but Christ living
in him.> What flows out of
Catherine McAuley’s deep
faith in the living presence of
Christ in herselfis the recogni-
tion of Jesus in other people,
most especially in the poor and
suffering.  Gerald Manley
Hopkins wrote a delightful
sonnet which concludes, “For
Christ plays in ten thousand
places, / Lovely in limbs, and

Relationships involve the whole person,
including imagination, intuition,
and heart.

asked them for this favor. They
continue to be interested in us,
and really do greatly strengthen
our weakness. They are people
who have shared our humanity
on earth and yet somehow in a
special way putus in touch with
the transcendent. So how con-
scious am I that my relation-
ship with the saints, at least a
spectal one or a few of those
who have died in the peace of
Christ, is a direct and immedi-
ate personal relationship, not
Just honor and admiration?
The Vatican text continues:

In the lives of those who
shared our humanity and
were transformed into more
radiant images of Christ,

lovely in eyes not his, / To the
Father through the features of
men’s faces.”® And C. S. Lewis,
in contemplating the death of
those we have loved on earth,
realizes that:

Only by being in some re-
spect like [God], only by be-
ing a manifestation of His
beauty, loving kindness, wis-
dom or goodness, has any
earthly beloved excited our
love. 1t i1s not that we have
loved them too much, but
that we did not quite under-
stand what we were loving. It
is not that we shall be asked
to turn from them, so dearly
familiar, to a Stranger. When
we see the face of God, we
shal know that we have al-
ways known it.

If those we have related to per-
sonally—parents,  relatives,
friends who have died,—have
shown us something of “the
face of God,” then doesn’t it
make sense that with some in-
dividuals we have not known
personally, but whom we have
come to know in a vicarious
sense, we might develop a per-
sonal relationship? How can
we do this?

Relationships aren’t just
intellectually learning about
people, although we do first
have to know something about
them—how they look, how
they act, what we can learn of
their characteristics through
the particulars of their [ife and
writings. But relationships -
volve the whole person, in-
cluding imagination, intui-
tion, and  heart. © And
relationships with those who
have died in the peace of
Christ require an active faith
in the present reality of our
communion with them, as the
church so eloquently teaches.
In this way, some of us have
come to know (not just know
about) Catherine McAuley asa
living person, someone whom
we not only honor but who
now exchanges spiritual goods
with us, who now intercedes
for us, who is mterested in
strengthening us, and in
whom God speaks to us.

With due respect to real

‘differences, we can draw an

analogy from our reading of
sacred scripture. David Stanley,
S.J., has powertully delineated
how, in the creation of the gos-
pels, there was first the lived
experience of Jesus with his
disciples, then a period of
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later reflection on that experi-
ence by the Christian commu-
nity, and finally the writing of
the Gospels. We, using the
written word in our liturgy and
prayer, reflect on its meaning
for us now, and finally experi-
ence the living presence of the
same Jesus in our faith com-
munity.® Something analo-
gous is true for our study of the
lives of the saints. First there
was a person’s life which wit-
nessed to Christ, and which
was researched and written
about, hopefully with “some of
the music.” Then we read
about this person, meditating
on what her/his life reveals to
us of the face of God. Finally,
in faith, we can come to expe-
rience the present reality of
this holy one who has a per-
sonal interest in us, who inter-
cedes for us, and with whom
we can truly exchange spiri-
tual goods. We can indeed
have a personal relationship
with a friend in heaven.

The Saints of Our
Tradition

We are quite conscious of our
distance from the early
nineteenth-century-Irish con-
text in which the original Rule
was written. Yet, with a kind of
spiritual instinct, we are con-
vinced that there is relevance
in our origins, a medium of
connection with the past, a
thread of continuity that will
not rigorously bind us into
older external forms of rever-
ence, but will rather be a well-
spring of living energy. When
we look at the texts of our tra-
dition—at the list in the origi-

nal Rule, for instance, of the
“patron saints” of the commu-
nity of Mercy—we know in
faith that these holy women
and men live in Christ now,
are real, do intercede for us,
and do manifest the face of
God to us in some way.

We know, too, that accord-
ing to the teaching of the
church, tradition grows and
develops through the centu-
ries. In faith we come, in vari-
ous ways, to grow in insight
into the words and realities
that are handed on to us,

through the help of the Holy
Spirit . . This comes about
through the contemplation
and study by believers who
treasure these things in their
hearts. It comes from the in-
timate [from within] under-
standing of the spirital
realities they experience.
Tn other words, we first must
be open to receiving the gift of
the Spirit, make an effort to
clear our hearts of prejudice
against former ages which
seem to have no relevance for
our own and against former
ways of expressing holiness.
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past—contemporaneity does
not in this instance depend on
the material titne in which we
live, but upon the way in which
any holy one can be present to
us and accost us.!® There are
many examples in our own
day; for instance, the growing
popularity of the women mys-
tics of earlier centuries. And fi-
nally, for one or a few of these
to whom we are drawn, we will
come to treasure in our hearts
and to experience the spiri-
tual reality of a friendship with
a saint, and come to under-
stand  imtimately—that is,
fromwithin avital personalre-
lationship—how that individ-
ual can exchange spiritual
goods with us, and show us
something of the face of God.

Admittedly there will be a
marvelous variety, according
to the variety of our own per-
sonalities within the conunu-
nity. Why, then, were certain
saints proposed as special for
the community of Mercy? Re-
membering that our Rule was
derived (and greatly con-
densed) from that of the Pres-

With a kind of spiritual instinct, we are
convinced that there is relevance in our
origins, a medium of connection
with the past.

We need to find the time for
relationships  to  develop.
Then we must make an eflort
to contemplate and study the
lives of those persons to whom
the Spirit seems to draw us,
whether they lived in our own
day, or in any time in the

entation, we may look at the
list which Catherine McAuley
took from that source, and note
a few changes. She adopted all
the names except that of
fJohn] ¥rancis Regis, and
added John of God, Catherine
of Siena, and Catherine of
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Genoa. “These additions,” re-
marks Mary Sullivan, “dem-
onstrate  the  importance
Catherme attached to concrete
participation in Christ’s merci-
ful work.” She continues:

According to Clare Moore,
at least from June 1829 on,
the community at Baggot
Street listened to a portion
of the lives of the saints each
day: “breakfast at 8 or a
guarter past, and immedi-
ately after, in the Refectory,
Rev. Mother read the saint
for the day.” It is reasonable
to assume that these read-
ings were from Alban
Butler’s Lives of the Saints, the
widely available compilation
first published anonymously
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mystery of God dwelling in
our midst; Peter, Paul, and
John, apostles and heralds of
the Word, laying down their
lives in witness to Jesus Christ,
who instill in us a deep love for
the word of God and a loyalty
to the leaders of the church;
Patrick, apostle to the Irish peo-
ple through whom Catherine
McAuley and so many others
received the priceless heritage
of the faith, and Francis
Xavier sent to the ends of the
carth, who help us realize the
universal extent of God’s
mercy so that we may reach
out in our prayer to the needs
of the whole world, and in our

The function of the saints in the church is
to be “creative models of the holiness
which happens to be right for, and is the
task of their particular age.”

in 1756-57. Its biographies
of John of God, Catherine of
Genoa and Catherine of Si-
ena describe in some detail
their actions on behalf of the
poor, and one can easily see
that the practical inspiration
Catherine found in these
narratives contributed to
her operative Christology.!!
A brief survey of the names n-
cluded in the original Rule re-
veals how each in some way
mirrors an aspect of mercy:
Mary, of course, first and fore-
most as Mother of Mercy;lQ
Joseph, Anne and Joachim,
poor in spirit, whose silent and
humble lives were permeated
with the presence of the Holy,
who teach us to tind in the or-
dinariness of daily living the

works beyond our immediate
circle;  Augustine, African
bishop and doctor of the
church whose Rule serves as
the basis of our own, who
shows us how to live according
to the spirit of a holy way of
life; Brigid of Kildare, foun-
dress of a community of conse-
crated virgins, who manifests
how to live in response to
God’s infinite personal love;
Francis de Sales, director of
holy women in the way of the
love of God and instrument in
the gentle winning of many
persons to the gentle Christ,
whose words about humility
Catherine included in our
original Rule; John of God
and Catherine of Genoa, who

gave their lives in tender care
for the sick and dying; Joseph
Calasanctius  and  Angela
Merid, concerned for educat-
ing the young and founders of
orders for teaching children;
Catherine of Siena, peace-
maker and unifier, politically
involved and devoted to the
church; and Momnica, whose
persevering prayer for her son
Augustine won for the church
great graces through him.!?
This is much too brief an
acknowledgement. But a prob-
lem counfronts most of us still.
H, as Karl Rahner insists, the
function of the saints in the
church is to be “creative mod-
els of the holiness which hap-
pens to be right for, and is the
task of their particular age,”
then who are the holy women
and men who appeal to our
age at the end of this century,
who “create a new style, prove
that a certain form of life and
activity is really a genuine pos-
sibility, and show experimen-
tally that one can be a Chris-
tian even In ‘this’ way”?14
Another theologian writes:

What it means to be holy 1s
conditioned by sociocultural
and religious factors . . . Be-
cause the nature of saint-
hood is an incarnational
reality, the contours of sanc-
tity may change from age to
age and culture to culture.
For this reason the diversity
of models of holiness will
never be exhausted. !

The multiplicity of ways in
which the transcendent face of
God is revealed to us through
holy persons reflects something
of the infinite richness and di-
versity of the divine being. We
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must have witnesses who are
contemporary, who speak to
the conditions of our particu-
lar historical situation—who
may be of our time or not, but
who are relevant to us now. !9
The martyrs, for instance,

... tell us that some things
are worth dying for, fore-
most among these being our
faith in Christ. The ascetic
reminds us of the cost of dis-
cipleship, and has an enor-
mous relevance in our
consumer society. The con-
templative accents the tran-
scendent, calling us to union
with God in prayer. The ser-
vant teaches us that practi-
cal, everyday charity lies at
the heart of New Testament
spirituality and is the only
really convincing sign that
one loves God and one’s
neighbor.”

St. Bernard spoke from his
own experience in his sermon
for the feast of All Saints:

Calling the saints to mind
arouses in us a longing to en-
joy their company. We must
rise again with Christ and set
our minds on the things of
heaven. We must long for
those who are longing for us
to join them, and ask them
to intercede for us. We are
also inflamed with another
yearning: that Christ our life
may also appear to us as
he appeared to them, and
that we may one day share in
his glory.]
On this feast, we pray with the
whole church to our gracious
God, source of all holiness,
thatwe who aspire to have part
in the joy of the saints may be
filled with the Spirit that
blessed their lives and be pre-

pared to be in communion
with them in heaven. Perhaps
in our common celebration of
the feasts proposed to us in
our new book of morning and
evening prayer, we may be in-
spired to a new or renewed
personal relationship with one
or a few of the original saints
of Mercy whom Catherine and
the first community chose as
special, who can truly be our
communal intercessors and

friends in heaven.
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Ritualizing Death and Burial in the Mercy Community

ANTHROPOLOGISTS, sociolo-
gists, psychologists, and theo-
logians are all in agreement
that death is the most pro-
found experience human be-
ings encounter. It takes us to
the limits of our existence and
plunges us into the depths of
mystery. Each time we enter
into the experience of another
person’s death and dying, we
come face to Face with our
mortality and, on some level,
rehearse our own death.
Death and burial ritals,
known since Paleolithic times,
are so critical to the experi-
ence of death in the human
community, that anthropolo-
gist Margaret Mead knows of
no people without a ritual for
dealing with death. In some
cultures, although birth may
be treated casually, death is al-
ways critical,!

Itis the purpose of this es-
say to address the critical na-
ture of death by examining the
Roman Catholic rituals of
death and burial in a historical
context. This will serve to in-
troduce and integrate the
Chuwrch’s rituals with those
found in the Mercy Prayer Re-
sowrces. While this sounds
straightforward, it is a taller
order than we might expect,
because “today our American
cultural practices impinge so
heavily upon the rites as to
practically deprive them of
their power to function.”?

Julia Upton, R.S.M,

Customs from Judaism

The primary influence on the
eventual growth of Christian
practice, as one might expect,
comes from Judaism. Among
the Jews, burial was seen as
both an obligation and a work
of mercy. What scattered ref-
erences we have to burial rites
in Judaism always reflect real-
ism and simplicity.? Jesus, for
example, was buried accord-
ing to Jewish custom. Al-
though the nearness of the
Sabbath, coupled with fear of
the authorities, prevented his
friends from anointing the
body in the usual way, both the
Synoptic and the Johannine
Gospels, while differing in
specific details, record that his
body was wrapped in linen,
with myrrh and aloes between
the bands (Matt 27:59; Mark
15:46; Luke 23:53, 56; 24:1;
John 14:39-40), and laid to
rest in the tomb.

It is the Kaddish—the
sanctification—that gives us a
synthesis of Jewish theology
with regard to death. This
prayer was originally the con-
clading prayer of the syna-
gogue liturgy. It is an eschato-
logical prayer, similar to the
Lord’s Prayer:

Magnificent and sanctified be the
Glovy of God
In the world created according to
God’s will.
May God’s sovereignty soon be
acknowledged,

b4

During owr lives and the life of
all Israel.
May the glory of God be eternally
praised,
Hallowed and extolled, lauded
and exalted,
Honored and revered, adored
and worshiped.
Beyond all songs and hymns of
exaltation,
Beyond all praise which we can
uiter
Is the glory of the Holy One,
praised is He.
Let there be abundant peace from
heaven,
And life’s goodness for us and for
alf Israel
The one who ordains the order of
the universe
Will bring peace to us and to all
Israel.*

In the burial liturgy, an addi-
tional ending is used: “Revive
the dead, and raise themup to
life eternal.”® Traditionally,
the Kaddish must be recited
every day for eleven months
tollowing the death of a par-
ent, blood relative, or spouse.

Christian Liturgy®

We find the oldest Roman rit-
ual for death and burial in
Ordo 49, which dates from the
seventh century.’ Rather than
a highly structured ritual, the
Ordo actually presents an out-
line for the service. The ritual
consisted of two parts: the first
part, which ritualized death,
took place in the home of the
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deceased; the other, a burial
ritual, took place in the church
and cemetery.

When death appeared to
be imminent, the Christian
was given the Eucharist, as a
token of the resurrection he or
she was about to experience.
From that time until the mo-
ment of death, family and
triends would read the passion
narrative to the one dying.
When they thought the soul
was about to leave the body,
those gathered in prayer
would respond, “Come, saints
of God: advance angels of the
Lord .. .” Then, after reciting
Psalm 113 they would pray,
“May the choir of angels re-
celve you.”

After death, the body was
placed on a litter and carried
in procession to the church.
There the community recited
an “office,” consisting of
psalms, using the poignant
antiphon: “May the angels
lead you into paradise, may
the martyrs welcome you and
guide you into the holy city Je-
rusalem.”  While reciting
Psalm 117, the procession con-
tinued on its way, escorting the
body to the cemetery, and re-
sponding, “Open the gates for
me, and once I am within I
shall praise the Lord.”

It is interesting to note that
Psalms 113 and 117 formed
part of the structure of the Jew-
ish Passover meal. The inten-
tion inusing these psalms in the
fuperal liturgy as well might
have been to demonstrate that
Christian death completes the
paschal “exodus.”®

Medieval Christianity:
Shifting Focus

From the seventh century and
our brief look at Ordo 49 to
the more detailed [uneral lit-
urgy we find in the
seventeenth-century Roman
rite of burial, we see a dra-
matic shift in focus. Harsh
scenes of the final judgment
replaced the peaceful, paschal
vision of the Christian’s final
ijourney. God and the com-
pany of angels were no longer
waliting to welcome Churistians
at the moment of death, but
instead stood guard, waiting
to scrutinize them before the
heavenly court.? Christian
death ceased to be recognized
as an accomplishment of the
paschal exodus, becoming in-
stead yet another ordeal.

During the Middle Ages,
as plagues ravaged Western
Furope, the attention of me-
dieval Christianity focused on
sin, death, and judgment, His-
torically, the doctrine of pur-
gatory and the practice of in-
dulgences for the dead also
developed during this era, so
the funeral liturgy was not the
only aspect of ecclesial life to
be allected. Another way of ex-
pressing this struggle is to ob-
serve the human reality that
astronomical death rates from
plague, “barbarian” invasions,
and crusades were challenging
the previously hope-filled
ceremonies for the dead.

The Ordo of 1614 in-
cluded funeral rites along with
rites for sacraments and bless-
ings. The official book at-
tempted to bring order to the

collection of monastic rituals
that had been developing.!°

The church service began
at the door of the church,
where the celebrant met the
body of the deceased and the
company ol mourners. He
sprinkled the coffin with holy
water; symbolizing purifica-
tion from sin. All of the pray-
ers of the liturgy, from begin-
ning to end, show a
preoccupation with sin, with
the liturgy’s attitnde toward
death particularly evident in
the sequence, Dies Irae. Its
apocalyptic character seems to
be more reflective of the su-
perstitions of pagan mythol-
ogy than of a people formed in
the resurrection of Christ.

Bring Order to Our
Funeral Rites

Following the reforms initi-
ated by Vatican Council II, use
of the vernacular was lirst per-
mitted in  non-Eucharistic
celebrations, which made
wake services among the first
experiences  contemporary
Roman Catholics had of litur-
gical prayer in their native lan-
guage. As people began to
hear the words of the funeral
litargy spoken in their own
tongue, the gloom and doom
the prayers displayed became
more obvious. No longer sof-
tened by the ambience of
Latin mumbling, the inconsis-
tency between the words
prayed and the theology pro-
fessed became more apparent.
The bishops’ recommenda-
tion was quickly understood:
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The rite for the burial of the
dead should evidence more
clearly the paschal character
of Christian death, and
should correspond more
closely to the circumstances
and traditions found in vari-
ous regions. ‘The latter
provision holds good also
for the liturgical color to
be used. !

both in preaching and in pre-
siding. The general introduc-
tion is an expansion of the in-
troduction given in the Latin
edition. The ritual also con-
tains pastoral notes before
each of the rites. In addition,
there are newly composed
prayers to provide for situa-

The rites have been rearranged and
developed so that they represent a
cohesive theology of death and
Christian burial.

Even before a word of the lit-
urgy changed, off went the
black vestments and on went
the white, creating an even
more stark contrast between
what we saw and how we
prayed. It was necessary to be-
gin 1mmediate work on re-
forming the rites, so that the
community  gathered in
prayer could give witness to
the paschal quality inherent in
Christian death, and incorpo-
rate cultural elements into the

funeral liturgy.

Vatican Council II:
Theology of Death

The Order of Christian Funerals
[OCF] (1989) was a revision,
reorganization, and English
translation of the Ordo Exsequi-
ariwm (August 15, 1969) which
actualized the reform initiated
at Vatican Council I1. The rites
have been rearranged and de-
veloped so that they represent
a cohesive theology of death
and Christiant burial, and can
be of greater use to ministers,

tions not addressed in the
Latin edition. These prayers
are poetic and provide a rich
resource for meditation on the
Church’s theology of death.
This essay discusses the
principal rites first, before
looking to the ancillary rites.

Celebrating the Rites

The Funeral Liturgy inchides
reception of the body, the Lit-
urgy of the Word, the Liturgy of
the Fucharist, and the final
commendation and farewell.
The Rite of Committal follows.

Standing at the door of the
church, the members of the
community welcome the de-
ceased as their own. In the
name of the community, the
priest greets the company of
mourners.  National  flags
and/or insignia of other associa-
ttons are removed before the
body of the deceased is brought
into the church. The priest
sprinkles the body with holy wa-
ter; recalling the waters of bap-
tism, and covers the coflin with

a pall, again recalling the gar-
ment with which the deceased
had been clothed in baptism.

The procession, led by the
priest and assisting ministers,
enters the church, and the cot-
fin is placed near the sanctu-
ary. The paschal candle, re-
calling the foundational
mystery of the community’s
faith and its source of hope,
while not carried in the pro-
cession, may be placed near
the coffin.

The OCEF regards the Lit-
urgy of the Word as a central
element of the Church’s min-
istry in the funeral liturgy for
“the readings proclaim the
paschal mystery, teach re-
membrance of the dead, con-
vey the hope of being gath-
ered together again in God’s
kingdom, and encourage the
witness of Christian life . . . tell
of God’s design for a world in
which suffering and-death will
relinquish their hold on all
whom God has called his own”
(OCF 137).

A homily based on the
Scripture texts is an essential
part of the funeral liturgy.
Rather than dwelling on the life
of the deceased, as is customary
in a eulogy, the homilist tries to
focus on God’s compassionate
love and the community’s faith
i the paschal mystery, and
through these words, the com-
munity receives strength and
consolation.

In the Liturgy of the
Fucharist which follows, “all
are given a foretaste of eternal
life in Christ and are united
with Christ, with each other,
and with all the faithful, living
and dead” (OCF 143). The
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funeral liturgy usually con-
cludes with the final commen-
dation. However, this may be
celebrated instead at the place
of committal.

The presider invokes God,
aware of the sadness present in
this last farewell, but taking
comfort in the hope that one
day we shall once again enjoy
the friendship of the deceased.
“Although this congregation
will disperse in sorrow, the
mercy of God will gather us to-
gether again in the joy of his
kingdom. Theretore let us con-
sole one another in the faith of
Jesus Christ” (OCF 171B).

A brief period of silence
gives the individual members
of the community an opportu-
nity for private prayer and re-
membrance before the cus-
tomary signs of farewell. Then
the body is sprinkled with holy
water either before or during
the community’s song of fare-
well, often the traditional “In
Paradisum.” Other hymns are
sung as well, if it is possible for
the community to process
together to the place of
committal.

The procession to the
place of committal mirrors the
journey of human life and the
pilgrimage to the new and
eternal Jerusalem.

For the community of
mourners, the rite of commit-
tal marks the final separation
from the deceased in this life.
The rite’s stark simplicity un-
derscores the radical separa-
tion between life and death,
while its prayers continue to
look forward to the day when
the entire community will be

veunited for all eternity. The
“Service at the Graveside” in
the Mercy Prayer Resources sup-
plements the Church’s Rite of
Committal.

Wake Services

The Order of Christian Funerals
provides ministers with a vari-
ety of rites that may be cele-
brated between the time of
death and the funeral liturgy,
or before the Rite of Commit-
tal in the event that there is no
fimeral liturgy. Sensitive to the
fact that the death of a loved
one brings about emotional
extremes—bewilderment, an-
ger, grief, relief—the Church’s
ministry at this time takes the
torm of companionship.

Two forms of the wake
service, or “Vigil for the De-
ceased” are provided in the or-
der; one for use when the vigil
is celebrated in the church; the

Mercy symbols with the tradi-
tional prayers of the Church.
The “Ritual for a Time of Re-
membrance” parallels  the
Vigil for the Deceased, which
is the principal rite celebrated
by the Church between the
time of the person’s death and
the funeral liturgy. “At the vigil
the Christian community
keeps watch with the family in
prayer to the God of mercy
and finds strength in Christ’s
presence” (OCF b6).

Other Prayer Services

In the first section of the Order
of Christian Funerals one finds
“related rites and prayers,”
consisting of three brief serv-
ices: “Prayers after Death,”
“Gathering in the Presence of
the Body,” and “Transter of
the Body to the Church or to
the Place of Committal.”

Praying in the Spirit of Catherine
McAuley provides the Mercy community
with rituals to supplement those
provided by the Church.

other when the vigil is cele-
brated in the home of the de-
ceased, a funeral home, or
some other suitable place.
Praying in the Spirit of Catherine
MecAuley provides the Mercy
community with rituals to sup-
plement those provided by the
Church. A “Welcoming Rit-
ual” for greeting the body,
parallels the OCF rite for
“Gathering in the Presence of
the Body.” The Mercy ritual
interweaves the placing of

These provide the minister
with a way to meet the varying
needs of mourners, especially
when the priest has been
called to administer the
Anointing of the Sick, only to
discover that death has al-
ready occurred.

The “Prayers after Death”
(OCF 101-108) give a model
for the minister to use when he
or she first meets the family.
Consisting of a reading, re-
sponse, prayer, and blessing, it
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gives the family a simple way
to begin their ritual of
mourning.

The “Gathering in the
Presence of the Body” (OCF
109-118) provides a model
service which can be used
when the family gathers
around the body of the de-
ceased soon after death, or
when they gather in the fu-
neral home after the body has
been prepared for burial. This
service begins with the sign of
the cross and a brief reading
from Scripture. Recalling the
living water into which the
Christian has been baptized,
the body is sprinkled with holy
water. A psalm follows, and the
rite concludes with a prayer
and blessing.

The “Transfer of the
Body” (OCF 119-127) gives a
third model for possible inter-
mediary rites. This rite is in-
tended to precede the proces-
ston of transferal of the body
either to the Church or to the
place of committal. It begins
with an invitation to prayer
and brief Scripture verse. This
is followed by a litany, the
Lord’s Prayer, and a conclud-
ing prayer before everyone is
mvited to join in the
procession,

Office of the Dead

Part 4 of the Ovder of Christian
Funerals contains the Office of
the Dead (nos. 348-395), pro-
viding a setting of Morning
Prayer and Evening Prayer
that may be used or adapted.
Volume 1 of Mercy Prayer Re-
sources, Morning and FEvening
Prayer of the Sisters of Mercy,

provides the Mercy Commu-
nity with just such an adapta-
tion that can be used in either
the morning or evening.

Since the liturgical cele-
brations bring together family
and friends who are experi-
encing deep grief, the ritual
itsell’ becomes a minister
Therefore, the ritual is atten-
tive to all the senses, marked
by beauty and reverence, and
with simplicity, the ritual in-
vites the participation of the
community.

The word of God ministens
to the grieving, as it proclaims
the paschal mystery and com-
forts the sorrowful. Although
non-biblical readings should
not replace Scripture, they can
be used in addition to biblical

mourners” {(OCF 28). The
prayers of intercession even
more directly address the
needs of the deceased, those
who mourn, and the entire as-
sembly. It provides models
that can be adapted to the par-
ticular  circumstances  as
needed (OCF 29).

Because of its power to
evoke strong feelings, music
has an important place in all of
the funeral rites. Songs can
console and uplift the mourn-
ers by their references to the
paschal character of Christian
death and the community’s
share in Christ’s victory. Full
participation of the assembly is
encouraged at celebrations of
the funeral rites (OCF 30-33).

Since the liturgical celebrations bring
together family and friends who are
experiencing deep grief, the ritual itself
becomes a minister.

readings at the non-eucharistic
services (OCF 24). The psalms
are particularly responsive to
the needs and moods of the
community, expressing the
depths of grief as well as the
heights of praise. These an-
cient songs cut through time
and culture to touch the core of
buman longing, which is why
their use is encouraged in
many sections of the fineral
rites (OCF 25, 26).

The OCF provides a vari-
ety of prayers that “capture
the unspoken prayers and
hopes of the assembly and also
respond to the needs of the

There is also a place for
reverent silence in the funeral
rites, which can evoke awe as
the community stands in the
face of the mystery of death.

Local custom dictates the
degree to which each of these
Christian symbols “speaks” in
the funeral rites.

*The Paschal candle serves
as a continuous reminder
to the community of
Christ’s victory along with
our share in that victory.
This symbol recalls both
the Easter celebration
and the sacrament of
Baptism during which the
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newly baptized receive
the light of faith symbol-
ized by the baptismal can-
dle.

* Holy water, sprinkled on
the coffin at the begin-
ning of the funeral lit-
urgy, likewise recalls our
incorporation into
Christ’s death and resur-
rection through the wa-
ters of Baptism.

* Incense is used in the fu-
neral rites to lend greater
dignity to the celebration,
After the bread and wine
have been prepared, they
are incensed, together
with the altar and the Pas-
chal candle. This gives
visual expression to our
prayers as they rise to
God.

*'The pall, recalling that
the deceased “put on”
Christ in Baptism, may be
placed over the coffin as
it is received at the door
of the Church.

* A Bible or Book of the Gos-
pels may be placed on the
coffin to symbolize the
deceased’s fidelity to
God’s word.

*The cross, with which the
Christian is first marked
in Baptism, may also be
placed on the coffin.

* Flowers, subtle reminders
that life and beauty tran-
scend present suffering,
also enhance the celebra-
tion.

* Liturgical color should re-
flect Christian hope, with-

out negating human
grief.

® Processions, with pallbear-
ers carrying the coffin,
have significance as we go
from one ritual to the next.
They recall not only early
Christian funerals, but also
“the journey of human
life, the Christian pil-
grimage to the heavenly
Jerusalem” (OCF 41, 42).

Conclusion

The new Mercy Prayer Re-
sources supplements the Order
of Christian Funerals, which
provides the Roman Catholic
community with a coherent
means of ministering to the
soclal and spiritual needs of
those who face the searing
pain of death. In both ritual
books, the progression of rites
brings hope and consolation
to the living by immersing the
taithful again in the wonder of
the paschal mystery, and al-
lowing the waters of baptism
to wash us all again. The ex-
tent to which we are able to
carry out this important mm-
istry will demonstrate how
confidently we believe that
God has created us for eternal
lite, where God “will wipe away
all tears from our eyes and
there will be no more death
and no more mourning or

sadness” (Rev 21:4).
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Open receptivity to the
Mercy of God. 6(2),
57-63.

Burke, Betsy.

Mercy Hospital (Pittsburgh,
PA) response [letter] to
editorial on domestic vio-
lence. 7(3), [40].

Burns, Ielen Marie, R.S.M.

Catherine’s legacy: Kindness
and patience will not suf-
fice. 6(2), 6-10.

The Direction statement
through the lens of spiri-
tuality: Listening to the
original sound. 7(3),
12-20.

Founding women: A compos-
ite portrait. 5(1), 1-7.

Carney, Sheila, R.5.M.

The Legacy of Catherine
McAuley and the transfor-
mative elements for relig-
1ous life in the future.
(1), 1-5.

Retlections on sponsorship.
4(3), 1-5.

The Sisters of Mercy in Pitts-
burgh: 150th anniversary
celebration. 6(3), 46-48.

Caron, Ann Marie, R.S.M,

Catherine Seton of New
York: “Love the poor. .,
love the works of Mercy.”
5(3), 4-7.

Confidence in God. 4(1),
21-26.

The Pathos of Mercy: Explor-
ing a vista of Catherine
McAuley’s gospel charism.
6(2), 44-51.

Carroll, Elizabeth, R.S.M,

'The Spirit of Mother

McAuley: Its relevance to

contemporary challenges.
6(3), 3-10.

CARROLL, MOTHER
AUSTIN, R.S.M.
Muldrey, Mary Hermenia,

R.S.M. Mother Austin
Carroll. 5(1), 12-16.

CATHOLIC UNIVERSITIES
AND COLLEGES
Weigert, Kathleen Maas.

Emerging themes for
Catholic higher educa-
tion. 6(1), 20-28.

CELTIC LITERATURE

Hunt, Moira. Hearing sitky
footsteps: The mystery of
God in Celtic conscious-
ness. 4(1}, 14-20.

Upton, Julia, R.S.M. Echoes
of Celtic Christianity in
the life and work of Cath-

erine McAuley. 4(1), 9-13.

COLLEGE
STUDENTS—UNITED
STATES

"~ Weigert, Kathleen Maas.
“Emerging themes for
Catholic higher educa-
tion. 6(1), 20-28.

COLUMBUS,
CHRISTOPHER—
QUINCENTENARY
Resources on Columbus

quincentenary. 2(3), 4.

COMPASSION

Dempsey, Carol ., OP. Com-
passion: the embrace of
life. 7(2), 8-12.

Getty, Mary Ann. The Com-
passion of God in the ex-
perience of Paul. 7(2),
22-28.

Eerrigan, Sharon, R.S.M.
The Johannine healing
tradition: Sign of Jesus’
compassion and power.
7(2), 3540,

Nemann, Joan, R.S.M. Un-
derstanding Catherine’s
journey into compassion.
7(2), 2-7.

Schubert, Judith, R.S.M. The
Good Samaritan (Luke
10:25-37): A reflection of
the compassion of God.
7(2), 29-34.

Wainwright, Elaine, R.S.M.
The Female face of divine
compassion—dirge or

dancer 7(2), 13-21.
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CONTEMPLATION

King, Marilyn, R.S.M. Con-
templative living: A com-
pass(ion). 1(3}, 9-11.

McAlpin, Kathleen, R.S.M.
Contemplation of the
works of Mercy: A re-
sponse to the call of con-
tinual conversion. 5(2),
30-34,

CONVERSION

Doyle, Katherine, R.S.M. Re-
Hlections on conversion of
life. 5(2), 3-6.

McAlpin, Kathleen, R.S.M.
Contemplation of the
works of Mercy: A re-
sponse to the call to con-
tinual conversion. 5(2),
30-34.

Snyder, Mary Hembrow.
Mercy values and contem-
porary culture. 5(2),
41-42.

COOPERATION
Howard, Marilee, R.S.M. Ma-
terial cooperation: Clean
hands in a dirty world.
7(1), 14-19.

Croke, Prudence M., R.S.M.
Book review: Where Can We
Find Her? Searching for
Women’s Identity in the New
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Eloise Rosenblatt, R.S.M.
3(1), 30-31.

Crossen, Maureen, R.S.M.
“Vocation crisis™: A challenge
and possibility. 1(1), 1-4.

Daly, Mary C., R.S.M.
Catherine McAuley’s original
rule and her understand-
ing of the Order of Mercy.
3(1), 14-20.
Contemporary challenges of
our charism. 2(2}, 9-13.

D’Arienzo, Camille, R.S.M.
60 Minutes and the quest for
justice. 3(2), 17-18.
Dempsey, Carol J., OP.,

Compassion: The embrace of
life. 7(2), 8-12
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Dillon, Mary Ann, R.S.M.

Book review: The Principle of
Merey: Taking the Crucified
People from the Cross, by Jon
Sobrino, §J. 6(1), 37-38.

DOMESTIC VIOLENCE
Larkin, Gregory L., and
Burke, Betsy. Mercy Hos-
pital (Pittsburgh, PA) re-
sponse [letter] to editorial
on domestic violence.

7(8), [40].

Donnelly, Marie Michele,

R.S.M.

Book review: With All Our
Heart and Mind: The Spiri-
tual Works of Merey in a Psy-
chological Age, by Sidney
Callahan. 2(2), 27.

Doyle, Katherine, R.S.M.

Cottage controversy: Unlock-
ing the mystery. 4(1), 1-4.

Reflections on conversion of
life. 5(2), 3-6.

Mary Baptist Russell of Cali-
formia. 5(1), 40-46.

Together in service: A reflec-
tion about women relig-
ious in the diocese of Sac-
ramento. 7(3), 34-39.

EVANGELISTIC WORK

Bechen, Linda, R.S.M. Juan
Diego and Catherine
McAuley: Reflections and
msights. 2(3), 5b-8.

Farley, Margaret A., R.S.M.
One thing only is neces-
sary: Address presented to
the Baltimore Regional
Community Chapter,
January 24, 1992, 2(3),
17-23.

Pineda, Ana Maria, R.S.M.
Suenos de mujeres: His-
panic women and minis-
try. 2(3), 9-11.

Questions for study/reflec-
tion, 2(3), 24,

Rosenblatt, Marie-Eloise,
R.S.M. The New evangeli-
zation and the challenge
of fundamentalism. 2(3),
12-16.
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Mercy reflections on the
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Evans, Jean, R.S.M.
Devotion to the passion of
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Farley, Margaret A., R.S.M.
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FREEDOM
Bumpus, Mary Rose, R.S. M.,
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R.S.M. The New evangeli-
zation and the challenge
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12-16.

FUNERAL RITES AND
CEREMONIES
Serjak, Cynthia, R.S.M. Fu-
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The Compassion of God in
the experience of Paul.
7(2), 22-28.
Healing, a personal reflec-
tion. 2(1), 5-8.

Gottemoeller, Doris, R.S.M.

Becoming partners in the
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Higher education and the
“Enduring concerns” of
the Sisters of Mercy. 6(1),
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Mercy ministry to the sick to-
day. 2(1), 1-4.

Gouailhardou, Marilyn, R.S.M.
Celebrating 150 years in the
U.5.A.: Frances Warde,
R.S.M. 4(2), 1-2.

Grant, Mary Kathryn.
Sponsorship: Fidelity and the
future of Catholic health-
care. 7(1), 4-8.

Greeley, Ellen, R.S.M.
The Direction statement
through the lens of sociol-
ogy. 7(3), 1-11.
Leading the way: Women re-
ligious in healthcare. 3(3),
1-4.

HAIRE, MOTHER MARY

VINCENT, R.S.M.

Upton, Julia, R.S.M. Mercy
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Mother Mary Vincent
Haire. 5(1), 17-21.

Harrington, Sheila, R.S.M.
The Challenges we face. 3(2),
13-16.
Stewardship: A way of life.
6(3), 37-41.

Hartigan, Patricia, R.S.M.
Educating for social analysis:
Making private pain pub-
lic. 7(3), 21-25.
Stirring the embers: From
darkness to fire. 6(3),
4244,

HEALING
Sullivan, Mary Ann Getty.
Healing, a personal reflec-
tion. 2(1), 5-8.

HEALING—RELIGIOUS
ASPECTS
Sullivan, Mary Ann Getty.
Healing, a personal reflec-
tion. 2(1), 5-8.

HEALTH CARE

Baerwaldt, Nancy. Assess-
ment of Clinton plan ac-
cording to shared Mercy
values. 4(3), 17-19.

Discussion questions: Caring
about health care. 7(1),
31.
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HEALTH CARE (cont.)

Fllmer, Marie Ann, R.S.M.
My experience of trans-
plant. 7(1), 1-3.

Gottemoeller, Doris, R.5.M.
Mercy ministry to the sick
today. 2(1), 1-4.

Grant, Mary Kathiyn, and
Vandenberg, Patricia,
CSC. Sponsorship: Fidel-
ity and the future of
Catholic healthcare. 7(1),
4--8,

Greeley, Ellen, R.S.M. Lead-
ing the way: Women relig-
ious in healthcare. 3(3),
1-4,

Howard, Marilee, R.S.M.
Commentary on Veritatis
Splendor. 4(3), 16.

Jovyce, Timothy J, OSB. A
Psalm for Augustine. 4(3),
11-15.

McHugh, Kate. Health care
for poor women and chil-
dren, Part I: The experi-
ence of a nurse-midwife.
(1), 9-10.

Questions for discussion.
4{3), 19.

Questions for study/reflec-
tion. 2(1), 16.

Smith, Patricia, R.S.M. Mercy
values today: Ever an-
cient, ever new. 4(3),
6-10,

Talone, Patricia, R.S.M.
Health care for poor
women and children, Part
II: Some pressing ethical
questions., 2(1), 11-14.

Turnbull, Joyce, R.S.M.
Teaching effective nursing
skills to home health-care
students. 7(1}, 20-22.

Hieb, Marianne, R.S,M,
Catherine McAuley and the
grace of “unable.” 4(1),
27-31.
Inviting as a way of Mercy.
5(3), 24-25.

HISPANIC AMERICAN
WOMEN
Pineda, Ana Maria, R.S. M,
Suenos de mujeres: His-
panic women and minis-
try. 2(3), 9-11.

Hittner, Jackie, R.S.M.
The Internet: Access, voice,
power, freedom. 6(1),
17-19,

Hoey, Amy, R.S.M.
The Genesis of the direction
statement. H(2), 1-2,

Howard, Marilee, R.S.M.
Cominentary on leritatis
Splendor. 4(3), 16,
Material cooperation: Clean
hands in a dirty world.
7(1), 14-19.

Hunt, Moira.
Hearing silky footsteps: The
mystery of God in Celtic
consciousness. 4(1}, 14-20.

INTERNET (COMPUTER

NETWORK)

Hittner, Jackie, R.S.M. The
Internet: Access, voice,
power, freedom. 6(1),
17-19.

JAMAICA
Little, Bernadette, R.S.M.
Founding women of Ja-
maica: Jessie Ripoll and
Mother Winifred Furlong.
5(3), 1-3.

Jeffries, Rosemary, R.S.M.
Living in the information
age. 4(2), 18-20.

JOHN PAUL 11, POPE, 1920-
Kane, Theresa, R.S.M. The
1979 Papal greeting fif-
teen years later: a reflec-
tion. 6(1), 1.

JOHN PAUL I, POPE,
1920-—DOCUMENTS
Weigert, Kathleen Maas.

Emerging themes for
Catholic higher educa-
tion. 6(1), 20-28.
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JOIIN, SAINT, APOSTLE
Kerrigan, Sharon, R.S.M.
The Johannine healing
tradition: Sign of Jesus’
compassion and power.
7(2), 35-40.

Joyce, Timothy J., O.5.B,
A Psalm for Augustine. 4(3),
11-15.

JUSTICE

Y’ Arienzo, Camille, R.S. M.
60 Minutes and the quest
for justice. 3(2), 17-18.

Harrington, Sheila, R.S. M.
The Challenges we face.
3(2), 13-16.

McCarthy, Patricia, CND,
Nonviolence: The call to
go beyond justice to
Mercy. 3(2), 7-12.

Questions for reflection and
discussion. 3(2), 12.

Kane, Theresa, R.S.M.
The 1979 Papal greeting fif-
teen years later: A reflec-
tion. 6(1), 1.

Kerrigan, Sharon, R.S.M.

The Johannine healing tradi-
tion: Sign of Jesus’ com-
passion and power. 7(2),
35-40.

Teaching parishioners how (o
pray with Scripture. 1(2),
16-11.

King, Marilyn, R.S.M.

Contemplative living: A com-
pass(ion). 1{3), 9-11.

'The Gospel according to
Mattie, Marcia, Lucy and
Joan. 1(2), 12-13.

Transforming conscious-
ness—a work of Mercy.
3(1), 21-29.

Unemployment benefits: A
theological reflection on
being out of work. 5(2),
35-40.

Klimisch, Jane, O.S.B.
Praying: Then and now. 1(3),
6-8.
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Larkin, Gregory L.

Mercy Hospital (Pittsburgh,
PA) response [letter] to
editorial on domestic vio-
lence. 7(3), [40].

LEADERSHIP
Farnan, Virginia, R.S.M.
Spirituality for leadership
in a changing church.
4(2), 14-17.

LEADERSHIP CONFERENCE
OF WOMEN RELIGIOUS
Ruffing, Janet, R.S.M. Enkin-

dling the embers: The
challenge of current re-
search on religious life.
42), 7-13.

Little, Bernadette, R.S.M.

Founding women of Jamaica:
Jessie Ripoll and Mother
Winifred Furlong. 5(3),
1-3.

LUKE, SAINT, APOSTLE
Schubert, Judith, R.S.M. The
Good Samaritan (Luke
10:25-37): A reflection of
the compassion of God.
7(2), 29-34.

MacDermott, Mary Isabel,
R.S.M.
Mercy presence in Argentina.
5(1), 35-39.

MAHER, MARY TERESA,
R.S.M.
Molitor, Margaret, R.S.M.
Mary Teresa Maher of
Cincinnati. 5(1), 26-34.

MANAGED CARE PLANS
(MEDICAL CARE)
Talone, Patricia, R.S.M. The
Challenge of managed
care. 7(1), 9-13.

McAlpin, Kathleen, R.S.M.
Contemplation of the works
of Mercy: A response to
the call to continual con-

version. 5(2), 30-34.
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MCAULEY, CATHERINE

Agate, Grace Leggio, R.S.M.
Developing a discerning
heart: The dance of Cath-
erine McAuley. 6(2),
36-40.

Bechen, Linda, R.S.M. Juan
Diego and Catherine
McAuley reflections and
insights. 2(3), 5-8.

Bolster, Angela, R.S.M. Cath-
erine McAuley: From the
edges of history to the
center of meaning. 6(2),
1-5.

Brown, Megan, R.S.M. Their
inscape is their sanctity: A
fractal of Mercy. 6(2),
41-43,

Bumpus, Mary Rose, R.S.M.
Open receptivity to the
Mercy of God. 6(2),
57-63.

Burns, Helen Marie, R.S. M.
Catherine’s legacy: Kind-
ness and patience will not
suffice. 6(2), 6-10.

Carney, Sheila, R.5.M. The
Legacy of Catherine
McAuley and the transfor-
mative elements for relig-
ious life in the future,
3(1), 1-5.

Caron, Ann Marie, R.S.M.
"The Pathos of Mercy: Ex-
plering a vista of Cather-
ine McAuley’s gospel cha-
rism. 6(2), 44-51.

Carroll, Elizabeth, R.S. M.
The Spirit of Mother
McAuley: Its relevance to
contemporary challenges.
6(3), 3-10.

Daly, Mary C., R.S.M. Cath-
erine McAuley’s original
rule and her understand-
ing of the Order of Mercy.
3(1), 14-20.

Doyle, Katherine, R.S.M,
Book review: Catherine
MeAuley and the Tradition of
Merey, by Mary C. Sulli-
van, R.S.M. 6(1), 3940,

MCAULEY, CATHERINE (cont.)

Hieb, Marianne, R.S.M.
Catherine McAuley and
the grace of unable. 4(1),
27-31.

King, Marilyn, R.S.M. Trans-
forming consciousness—a
work of Mercy. 3(1),
21-29.

Nemann, joan, R.S.M. Un-
derstanding Catherine’s
Journey into compassion.
7(2), 2-7.

Questions for reflection. 3(1),
20.

Rouleau, Mary Celeste, .
R.S.M. The Prayer of
Mercy: Rhythm of con-
templation and action.
6(2), 25-28.

. Reading the future of
our past: Processes for in-
terpreting foundational
texts of Mercy. 3(2), 1-6.

Scofield, M.A. Towards a the-
ology of Mercy. 2(2), 1-8.

Sullivan, Mary C., R.S.M.
Catherine McAuley and
the care of the sick. 6(2),
11-22,

. Comforting and ani-
mating: The generative
work of Catherine
McAuley. 5(1}), 6-13.

. Welcoming the
stranger: The kenosis of
Catherine McAuley. 6(3),
11-17.

Upton, Julia, R.S.M. Braided
lives: The vision of Cath-
erine McAuley. 6(2),
29-35.

. Echoes of Celtic Chris-
tianity in the life and work
of Catherine McAuley.
4(1), 9-13.

Valade, Rita, R.S.M. Quaker
influences upon Cather-
ine McAuley. 4(1), 5-8.

McCann, Patricia, R.S.M.
The Ecclesial context: A look
in the rearview mirror.
5(1), 8-11.
Why corporate ministry?
a(3), b-7.
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McCarthy, Mary Theresa, R.S.M.

Gabriel Redican, R.S.M.: The

early days of Mercy higher
education. 5(3), 8-14.

McCarthy, Patricia, C.N.D.
Nonviolence: The call to go

beyond justice to Mercy.
3(2), 7-12.

McHugh, Kate.
Health care for poor women
and children; Part I: the
experience of a nurse-

midwife. 2(1), 9-10.

McLay, Anne, R.S.M.

Book review: Sisters of Merey
Spirituality in America
1843-1900. 3(1), 32.

McMillan, Elizabeth, R.S. M,

Solidarity: Another name for

Mercy. 5(2), 15-22.

MINISTRY

Carney, Sheila, R.S.M. Re-
flections on sponsorship.
4(3), 1-5.

Gottemoeller, Doris, R.S. M.
Mercy ministry to the sick
today, 2(1), 1-4.

McCann, Patricia, R.S.M.
Why corporate ministry?
3(3), b-7.

Pineda, Ana Maria, R.S.M.
Sueiios de mujeres: His-
panic women and minis-

try. 2(3), 9-11.

Molitor, Margaret, R.S.M.
Mary Teresa Maher of Cin-
cinmati. h{1), 26-34.

Mulcrone, Maureen, R.S.M.
Book review: Women take
care: The Consequences of
Caregiving in Today’s Soci-
efy. 2(1), 15-16.
Muldrey, Mary Hermenia,
R.S.M.
Mother Austin Carroll. 5(1),
12-16.

NETWORK
{ORGANIZATION)
Thornton, Kathy, R.S.M.

Women's power and po-
litical action, 6(1), 10-16.

Nemann, Joan, R.S.M.
Understanding Catherine’s
journey into compassion.

7(2), 2-7.

NEWMAN, JOHN HENRY
Rouleau, Mary Celeste,
R.S.M. The Development
of Mercy tradition: Reflec-
tions borrowed from John
Henry Newman. 5(2),
43-50.

. Reading the future of
our past: Processes for in-
terpreting foundational
texts of Mercy. 3(2), 1-6.

NONVIOLENCE
McCarthy, Patricia, CND.
Nonviolence: The call to
go beyond justice to
Mercy. 3(2), 7-12.

NUNS—UNITED STATES

Doyle, Katherine, R.S5. M. "fo-
gether m service: A reflec-
tion about women relig-
ious in the Diocese of
Sacramento. 7(3), 34-59.

Thompson, Margaret Susan.
Power, trust, and authority
in the history of women
religious. 6(3), 18-27, 51.

NURSING
Tarnbull, Joyce, R.S.M.
'Teaching effective nursing
skills to home health-care
students. 7(1), 20-22.

O’Neill, Mary Aquin, R.S.M.
An Apostleship of equals.
3(3), 8-11.
The Claim of the Institute
chapter. 5(2), 7-9.

PAUL, SAINT, APOSTLE
Getty, Mary Ann. The Com-
passion of God in the ex-
perience of Paul. 7(2),
22-28.

Pineda, Ana Maria, R.S,M.
Suefios de mujeres: Hispanic
women and ministry. 2(3),
9-11.

POETRY, MODERN—20TH
CENTURY
Angelou, Maya. Maya Ange-
lou’s Inaugural Poem.
3(2), 19.

PRAYER

Kerrigan, Sharon, R.S.M.
Teaching parishioners
how to pray with Scrip-
ture. 1(2), 10-11.

Klimisch, Jane, OSB. Pray-
ing: Then and now. 1(3),
6-8.

Rouleau, Mary Celeste,
R.S.M. The Prayer of
Mercy: Rhythm of con-
templation and action.
6(2), 23-28.

Ryan, Patricia, R.S.M. Send
us here our purgatory.
6(3), 45, 48.

PROPHETS
Schubert, Judith, R.5.M. The
Tradition of the rejected
prophet. 1(2), 8-9.
Puiling, Anne Frances, R.S.M.
The Mercy foundation of

Loretto-Cresson, Pennsyl-
vania. h(1), 22-25.

QUAKER RELIGION
Valade, Rita, R.S.M. Quaker

influences upon Cather-
ine McAuley. 4(1), 5-8.

REDICAN, GABRIEL, R.S.M.
McCarthy, Mary Theresa,
R.S.M. Gabriel Redican,
R.S.M.: The early days of
Mercy higher education.
5(3), 8-14.

RELIGIOUS LIFE

Carney, Sheila, R.S.M. The
Legacy of Catherine
McAuley and the transfor-
mative elements for relig-
ious hife in the future.
3(1), 1-5.

Doyle, Katherine, R.S.M. To-
gether in service: A reflec-
tion about women relig- .
ious in the diocese of
Sacramento. 7(3), 34-39.
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RELIGIOUS LIFE (cont.)

Farnan, Virginia, R.S.M.
Spirituality for leadership
m a changing church.
4(2), 14-17.

Gottemoeller, Doris, R.S.M.
Becoming partners in the
new Institute. 4{2), 3-6.

Gouaithardou, Marilyn,
R.S.M. Celebrating 150
years in the U.S.A.: Fran-
ces Warde, R.S. M. 4(2),
1-2.

Jeffries, Rosemary, R.S.M.
Living in the information
age. 4(2), 18-20.

Questions for discussion.
4(2), 6.

Rosenblatt, Marie-Eloise,
R.8.M. The Lineamenta
on consecrated life. 4(2},
21-23.

Ruffing, Janet, R.S.M. Enkin-
dling the embers: The
challenge of current re-
search on religious life.
4(2), 7-13.

RITES AND CEREMONIES

Klimisch, Jane, OSB. Pray-
ing: Then and now. 1(3),
6-8. ‘

Serjak, Cynthia, R.S.M. Fu-
neral rituals: Our belong-
ing is complete. 1(3), 3-5.

Upton, Julia, R.5.M. Rituals
for this new day. 1(3), 1-2.

RITUAL

Questions for study/reflec-
tion. 1(3), 13.

Serjak, Cynthia, R.S.M. Fu-
neral rituals: our belong-
ing is complete. 1(3), 3-5.

Upton, Julia, R.S. M. Rituals
for this new day. 1(3), 1-2.

Rosenblait, Marie-Eloise, R.S.M.
Editoral. Fall, 1993. 4(1), [i}.
Editorial. Spring, 1994, 4(2),
[i].

Editorial. Summer, 1994.
4(3), [il.

FEditorial. Fall, 1994, 5(1), [i].

Editorial. Spring, 1995. 5(2),
[13.
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Rosenblait, Marie-Eloise (cont.)

Editorial. Summer, 1995,
5(8), [i].

Editorial. Fall, 1995, 6(1), [1].

Editorial. Spring, 1996. 6(2),
[i].

Editorial. Summer, 1996,
6{3), [1].

Editorial, Fall, 1996. 7(1), [i].

Editorial. Spring, 1997. 7(2),
[i].
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Contributors

Sheila C. Browne, R.S.M., (Brooklyn) is associate director of the Office of Worship for the Dio-
cese of Rockville Centre. She received an M.A. in liturgical studies from the University of Notre
Dame, and an M.S. in music education from Queens College of the City University of New York.
She has recently published in Church Magazine, in Pastoral Music Magazine, and in the Homily Serv-
ice of the Liturgical Conference.

Ann Marie Caron, R.S.M., (New York) is associate professor in religious studies at Saint Jo-
seph College (CT). She has published in The MAST Journal and has also researched, presented pa-
pers, and written articles on the thirteenth-century book, the Liber specialis gratiae, the revelations of
Mechtild of Hackeborn. This continues to be a current project. She received her Ph.D. in liturgical
theology from Drew University.

Mary Collins, O.5.B., (Mount St. Scholastica, Atchison, KS) is professor of liturgy and culture
in the School of Religious Studies at The Catholic University of America. She chaired the subcom-
mittee on The Liturgical Psalter for the International Commission on English in the Liturgy (ICEL).

Katherine Doyle, R.5.M., (Auburn) is a member of the Auburn Regional Community leader-
ship team. She received her M.Ed. from the University of San Francisco and a masters in liturgical
studies from St. John’s University, Collegeville, MN, Katherine has been a member of the editorial
community developing Morning and Evening Prayer of the Sisters of Merey of the Ameyicas and its com-
panion volume, She is currently working on a study of Mother Mary Baptist Russell, California
foundress of the Sisters of Mercy.

Doris Gottemoeller, R.S.M., (Cincinnati) is the first president ol the Sisters of Mercy of the
Americas. She served as president of the Leadership Conlerence of Women Religious and was one
of the three United States delegates to the International Union of Superiors General in Rome. She
was named an anditor to the Synod on Consecrated Life in 1994. A native of Cleveland, Ohio, Doris
has carned degrees from Edgecliff College, the University of Notre Dame and Fordham Univer-
sity. Her ministry experiences include teaching at the elementary, secondary and college levels and
service on numerous health and education boards.

Aline Paris (Vermont) received her D.Min. degree with a concentration in liturgy from Catho-
lic Theological Union at Chicago. She is presently an associate professor of humanities at I'vinity
College, teaching courses in Scripture and theology. She is also serving on the Regional Leadership
Team for the Sisters of Mercy of Vermont and represents the community at the MILD conferences.

Mary Celeste Rouleau, R.5.M. (Burlingame) earned her Ph.D. at St. Louis University and did
post-doctoral studies in spirituality at the Graduate Theological Union in Berkeley. After finishing
many years of teaching philosophy at the University o San Francisco, she continues her research, writ-
ing, and presentations on Catherine McAuley’s spirituality and the Mercy tradition. She hopes that by
integrating a hermeneutic approach, we can interpret our tradition to touch into energy for our pres-
entlife and light for cur future direction. Some of her articles have appeared in Review for Religious and
The MAST Journal, and her article on Catherine McAuley is in the Dictionnaire de Spivitualité.

Mary C. Sullivan, R.S.M., (Rochester) holds a Ph.D. in English from the University of Notre
Dame and an M. Th, in systematic theology from the University of London. She published Catherine
MeAuley and the Tradition of Mercy (University of Notre Dame Press) in 1995; her The Friendship of
Hovence Nightingale and Mary Clare Moore (tentative title) will be published by the University of
Permsylvania Press in 1999,

Julie Upton, R.5.M., (Brooklyn} is associate provost for teaching and learning at St. John's
University (NY). She is also a professor of theology with extensive experience in teaching and writ-
ing about liturgical issues. Julie has served on the Liturgical Commission of the diocese of Brooklyn
for twenty years.




Discussion Questions

(Browne) How do images like "Christ, the Rising Sun," and
"our prayers rising like incense" aid your prayer? What
other metaphors appeal to you?

(Caron) Which psalm has particular meaning for your own
journey?

(Collins) When you take two translations of the same
psalm, which one teels better for your prayer and why?

(Doyle) What religious experience unique to women finds
expression in these readings and rituals?

(Gottemoeller) How is the Mercy Prayerbook part of the
process of becoming Institute?

(Paris) What does our/my prayer space look like? How does
it help or hinder prayer?

(Rouleau) Do you have a friendship and personal relation-
ship with a saint? If so, who? Why is this relationship spe-
cial for you?

{Sullivan) Pick one of the prayers dear to Catherine
McAuley. What is the benefit you see in praying it?

(Upton) How are times of death times of renewal and
transformation?
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New Subscription: The MAST Journal is published three times a year (November,
March, and July) by the Mercy Association in Scripture and Theology. To subscribe,
please fill out the coupon below or a copy of'it. Make your check payable to The MAST

Journal and send to Julia Upton, R.S.M., Center for Teaching and Learning, St.
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Want to Write: If you have an idea for an article, or you have a talk or article you
would like published in The MAST Journal, please send the article or inquiry to Eloise
Rosenblatt, R.S.M., MAST Oiffice, Sisters of Mercy, 2300 Adeline Drive, Burlingame,
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MERCY
ASSOCIATION
IN
SCRIPTURE
AND
THEOLOGY

MAST, the Mercy Association in Scripture and Theology, met for the first time in June 1987 at Gwynedd-
Mercy College in Gwynedd Valley, Pennsylvania. Called together by Eloise Rosenblatt, R.S.M. and Mary Ann
Getty, twenty Metcy theologians and Scripture scholars from fourteen regional communities formally estab-
lished the organization to provide a forum for dialogue and cooperation among Sisters of Mercy and associates.
The stated purpose of the organization is to promote studies and research in Scripture, theology, and related
fields; to support its members in scholarly pursuits through study, writing, teaching, and administration; and to
provide a means for members to address current issues within the context of their related disciplines.

MAST has been meeting annually since then, nsually in conjunction with the annual meeting of the Catholic
Theological Society of America, and the organization now numbers fifty, with members living and working in
Australia, Canada, the Caribbean, Central and South America, as well as in the United States. Julie Upton,
R.S.M. currently serves as MAST’s executive director. MAST will hold its annual meeting in St. Louis,
Missouri, June 18-20, 1999, just prior to the Institute Chapter.

Members work on a variety of task forces related to their scholarly discipline. Present task forces include:
Scripture, healthcare ethics, and spirituality. Tn addition, the members seek to be of service to the Institute
by providing a forum for ongoing theological education.,

Membership dues are $20 per year, payable to Marie Michele Donnely, R.S.M., MAST treasurer, Convent
of Mercy, 515 Montgomery Ave., Merion Station, PA 19066,

If you would like to be on the mailing list, call or write: Julia Upton, R.S.M., Executive Director,
St. John’s University, 8000 Utopia Parkway, Jamaica, NY 11439 (718) 990-1861, or email to
Uptonj@stjohns.edu.

Since 1991, The MAST Journal has been published three times a year. Members of the organization serve on
the journal’s editorial board on a rotating basis, and several members have taken responsibility over the years to
edit individual issues. Maryanne Stevens, R.S.M., was the founding editor of the journal, and Eloise
Rosenblatt, R.S.M., currently serves in that capacity.
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