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and upon Gregory for his terminology.* That there was direct literary de-
pendence on Plato, it is difficult to believe, and Dom Dechanet's argument
from resemblances to Plato in his works and from possibilities of Latin
versions being generally available to the conclusion that he read a great
deal of Plato doesnot makeit any easier.” The recent studies of Venuta™ and
Sartori®™ make it just about impossible: the distinctive Bernardian doctrine
of liberum arbitrium is characterized by omissions and assertions which
knowledge of Plato, whether one agreed with his doctrine or not, would
render impossible of expression in a form so naive.

It is Bernard the mystic who exercises the greatest fascination. Canon
Mouroux has contributed a clear draught of intellectual day for the use of
those who would read the Sermons on the Canticle of Canticles, and read
mysticism into it.®® The familiar categories, from earlier works, are offered
by Fr. Delfgaauw, the better to assess Bernard's statements.® Of the mystic
Fr. Wellens speaks.” Bernard was accorded an experiential awareness of the
presence of God, we are told; an experience offered generically by the words
of Scripture and rendered individual by the activity of the Holy Spirit which
giving birth in the soul to a perfect conformity with God in charity effects
the contact with the God who is Charity. He did not, in contrast to his
contemporaries and friends, erect a theory of the soul's structure to explain
the mode of mystical experience, von Ivanka makes clear;®® mystical experi-
ence he explained from the action of God—different divine action, different
state of soul.

Dom Hesbert remarks on how small a place the Eucharist occupied in
Bernard's thinking.* For him the soul's nourishment is the word of God,
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and the Eucharist only a means of communing with the word and, through it,
with the thought of the Word. The effect of the Eucharist is above all to
quiet, to purify, to unite one to God and brethren by giving one the senti-
ments of Christ and disposing him to do the will of God. Fr. Bertetto might
as well have been reading a totally different author.*® So, it would seem, do
those who speak of Bernard as the Marian Doctor. Among several recent
attempts at introducing balance in this matter of Bernard’s teaching about,
and devotion to, Our Lady, one would do well to consult that of
Dom Leclercq.'® And for extended confirmation of the statement made above
that Bernard’s attitude to mysticism was altogether different from that of
his contemporaries one may consult the studies of Davy'® and Squire.!®
The charming volume of Fr. Bouyer may be allowed to conclude this section
on the more significant scientific works of the period devoted to St. Bernard,
for all that it is not a scientific book.!® It is a piece of literature. The science
in Bouyer’s work, here as elsewhere, is not spread out over the pages; it is
in the author, checking, controlling, probing. Presenting the spiritual doc-
trine of Citeaux, the book concerns itself with personalities: Bernard him-
self, William of St. Thierry, Aelred of Rievaulx, Isaac of Stella, and Gueric
of Igny, all of them giants of a rather genial sort.

Leclercq has plotted the trajectory of Marian devotion in the Middle
Ages, and several bits of interesting information have resulted.!®® Always
was it tributary to that of the Orient. Its quality was heightened or lowered
according as it was inspired directly by liturgical piety or not. Two medieval
texts on Mary have been published for the first time by Baron; their author’s
Marian doctrine emphasizes contemplation and praise more than invocation,
an admiration that extends into imitation: Mary always ideal and model;
never question of her having part in the redemption.!%

One enters more fully into other of the less traversed doctrinal areas of the

10 ), Bertetto, S.D.B., “La dottrina eucaristica di San Bernardo,” Salesianum 16
(1954) 258-92.

101 J, Leclercq, 0.S.B., “Saint Bernard et la dévotion médiévale envers Marie,” Revue
d’ascétique et de mystique 30 (1954) 360-75.

12 M. M. Davy, Théologie et mystique de Guillaume de Saint-Thierry. Vol. 1: La con-
naissance de Dieu (Paris: Vrin, 1954, pp. xiv + 314).

13 A, Squire, “Aelred of Rievaulx and the Monastic Tradition concerning Action
and Contemplation,” Downside Review 72 (1954) 289-303.

1041, Bouyer, La spiritualité de Citeaux (Paris: Flammarion, 1955, pp. 250).

106 . Leclercq, O.S.B., “Grandeur et mistre de la dévotion mariale au moyen-ige,”
Maison-Dieu, n. 38 (1954) 122-35.

108 R. Baron, “La pensée mariale de Hughes de Saint-Victor,” Revue d’ascétique et de
mystique 31 (1955) 249-71.



ASCETICAL AND MYSTICAL THEOLOGY, 1954-1955 55

Middle Ages with Zorzi.'” He manages to turn abruptly upside down almost
all the accepted notions about troubadour poetry. Admitting the influence
of Arabic poetry and of the forms of Latin religious poetry, he insists that
the influence of the schools of Poitier and Limoges is greater still, and not
merely in the matter of techniques. In the great religious centres of the Midi
were concentrated, exploited, and diffused the theological ideas of Bernard,
Bonaventure, and the Victorines—especially concerning the Trinity and the
procession of the universe therefrom. To this all the art of the twelfth cen-
tury testifies. And it was this Trinitarian philosophy which inspired the
troubadours during the most brilliant period of the littérature courtoise, the
first three-quarters of the twelfth century. Grossman trespasses further
into the hinterland of medieval thought, exploring its exotic numerology,
whence has come many an assertion of the summae, such as on the number
of the Gifts.®

The influence of still other factors upon the spiritual thought of the Middle
Ages is delineated by Fr. Chenu.!® Of what, he asks, was this complex en-
vironment composed? Initially there continued to persist the spirit of mo-
nasticism, which was presented as the “apostolic life,”” that is, as the return
to the purity of the Gospel incarnated in the primitive Church (Rupert of
Deutz). But then there shortly came into existence various types of canonal
life that were vowed to preaching, and they in their turn pretended to
represent the “apostolic life”” of the Church (Anselm of Havelberg). At the
same time a lay current got under way (Gerloh of Havelberg) which inte-
grated all the baptized into the “apostolic life” of the Church and which
interested itself in the things of this world, bringing classical antiquity to
life in the service of evangelical truth. It was in this way, he concludes, that
a new equilibrium was set up between nature and grace, an evangelical re-
newal which assimilated human activity into the profound life of
Christianity. It was in such a century that the Elucidarium first achieved its
phenomenal popularity. A doctrinal summary composed the century before,
probably by a student in the classes of St. Anselm, it moved around where
theological works never gain entry. M. Lefévre, aware of its singular im-
portance for the knowledge of eleventh- and twelfth-century religious
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thought, has edited it with a very informed preface.!® An even earlier and
simpler religious vade-mecum is discussed by Wallach.!!

Still other medieval spiritual documents, normally not easily come by,
have been made available by Fr. Vicaire.!? They, too, provide the flavor of
an era, the early thirteenth century, with an immediacy that no amount of
historical description could ever approximate. It was into this atmosphere
that the religious thought of the Pseudo-Dionysius was now newly intro-
duced, thanks to the ministrations of Robert Grosseteste, which Fr. Callus
has described in some detail.** The continued impact of the Dionysian writ-
ings upon the spiritual doctrine of that and succeeding generations it is
difficult to exaggerate.!* The previous century used but managed to go
beyond the wholly intellectual systematization of the Pseudo-Dionysius;!®
the centuries subsequent to Grosseteste’s translation and commentary (he
was known everywhere as the Lincolnensis commentator) were not so suc-
cessful. One need but compare the doctrine of Hildegard of Bingen, which
has finally been accorded a full-length study,!'¢ and that of Hadewijch of
Antwerp as synopsized in the introduction to the new French version of
her poems' or as expressed in her own letters.!'

It is not desirable, perhaps, that historians set too sharp a division be-
tween this Dionysian mysticism, which flourished nowhere more vigorously
than in the Lowlands, and the Devotio moderna, which originated there in
the same period—at least such is the informed opinion of Snoeks.!'® But
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their only connection was geographical, as is clear from Debongnie’s his-
tory of the Devotio;'®® the temporal link was broken when, the Dionysian
spirituality continuing to flourish under a variety of guises, the Devotio
moderna died. And it died of that which was most vigorous and distinctive
in it, its down-to-earth practicality; for the distinction between sacred and
profane became blurred, as is clear from the exaggerations of its cult of
the saints.!?* Of the role of the Devotio in propagating methodic meditation,
further confirmation has been provided for the opinion voiced in the last
survey that it fostered the practice of previously arranging the points to be
meditated but had no systems of meditating as such.”? Regarding the
author of its more famous literary product, the Imitation, further proof has
been adduced that it was Thomas 34 Kempis after all. Liselotte Kern, con-
tinuing the researches of her late husband, proposed on the basis of newly
found documents at her disposal that the author might well have been
Gerard Groote.’® But Debongnie—and rightly, it would seem—found in
the documents brought to the attention of the scholarly world by Frau
Kern only further proof of the correctness of his own previous conclu-
sions.’ Continuing his studies of that Lowlands mystical classic which was
to exercise so great an influence on medieval English religious and literary
life, the Evangelical Pearl, Fr. Ampe concludes that one and the same
author—still anonymous—composed it and the Hofken van Devocien and
the Tempel onser Sielen1*® Most of what we have learned latterly of early
English spirituality has been by inference from what Continental scholars
have told us of that Lowlands spirituality which was its chief inspiration.
Concerning the sole English spiritual classic preceding that time and in-
fluence, Miss Kirchberger has provided certain needed precisions.!?¢

It is the Pseudo-Dionysius again who reveals himself as one turns to the
spirituality of the medieval East. But, according to Meyendorff, there
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was in the East at the end of the Middle Ages an achievement similar to
that which, according to von Ivdnka, the West knew in the beginning of
the Middle Ages.”¥ In the West Dionysian intellectualism was transcended
by the corrective emphasis on love of neighbor; in the East, it now appears,
its individualistic quality was transcended by emphasis upon the com-
munal, objective, sacramental presence of Christ in the soul of the Chris-
tian. Of the greatest theologian of this culture and period Mme Lot-Boro-
dine has exposed the thought on one of the most basic Christian themes;'®
and Fr. Loenertz provided a valuable chronology.® It was at this time that
the East and West grew apart in their spiritualities. It would be instruc-
tive to compare this Christocentrism of the medieval East with that of one
of the most widely used spiritual directories in the West of a generation
later, Dietrich Kolde’s Mirror, which is now available in a critical edition.’®

- Modern Times

Several recent essays at transcribing the interior life of St. Ignatius seem
of especial value for anyone desirous to penetrate his complex spiritual
doctrine. Fr. Schneider presents first of all the external situation of that
life, indispensable to an understanding of its interior, and does so under
its most confusing aspect: the dealings of the Saint with kings and princes
.and the like.’®! Fr. Mollat, with much finesse, describes the stages by which

_grace advanced the man in the concrete awareness of the mystery of Christ,
stages coincident with the exterior activity on the international stage, of
which Schneider writes, and parallel to the distinctive doctrinal elements
of his spiritual synthesis.”®® Fr. Rouquette summarizes the same interior
movement in terms of the apostolate,® Don Suquia by reference to his
mystical experience,® Fr. Blet in terms of his familiar doctrine of obe-
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dience®® (of which Olphe-Galliard has attempted an explanation!®). The
psychological stresses, finally, of Ignatius the man have been described
with considerable success by Fr. Durdo.’¥ '

But the most successful effort by far to present the spirituality of St.
Ignatius is to be found in the early pages of Fr. de Guibert’s posthumously
published history.®® In due time this most important volume will be ac-
corded an extended review in the pageés of THEOLOGICAL STUDIES;® for
the moment I would call attention only to one point, which is, however,
central to de Guibert’s exposition: the Ignatian insight into the theological
implications of instrumental causality. It was an insight derived from the
particular character, apparently, of his own mystic experience (about
which Cantin%® and Coreth'® have written in an engagingly inaccurate
fashion). And it was the insight applied to the organization and mainte-
nance of the Jesuit form of apostolate of which the Exercises, characteris-
tically, were to be the distinctive means.

Concerning the early Jesuit attitude both toward mysticism and toward
the use of the Exercises we are becoming progressively better informed
these days, thanks to the publication of the relevant historical documents,
which provide excellent complements to, and on minor points certain cor-
rectives of, de Guibert’s own presentation.

It is difficult to overestimate the value of the documentation to be found
in Fr. Iparraguirre’s Hisiory (especially the first volume, which is con- -
cerned with the ways of giving the Exercises in Ignatius’ own lifetime) and
in his edition of the various early directives on Exercise usage. Its pri-
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mary value, of course, lies in the fact that it makes it possible to rewrite
an important chapter in the history of Christian spirituality. But this
documentation has a value too, since the Exercises are still being given, in
that it reveals with such startling clarity how the Saint who composed
them thought they should be given. Iparraguirre might well be the cause,
though all unwitting, of a revolution in the interpretation of the Exercises—
just as, in his own very different way, Fr. Roothaan was.

On the “official Jesuit attitude toward mystical authors” contained in
Mercurian’s ordinance of 1575, which Bremond made so much of, a number
of clarifications have recently been provided. First of all, Fr. Leturia
pointed out, on the basis of hitherto unpublished documents, how the ordi-
nance was but an implementation of the faculties accorded the same year
by the Holy See to the Society for the reading of books on the Index.!#
Then Fr. Dainville published for the first time the pertinent part of the
text itself, critically established, together with the documentary evidence
of its contemporary interpretation, which was benign, to say the least of
it Further data on its interpretation in Spain as well as in Rome was
subsequently provided by Leturia,”*® and a significant precision of the
Spanish picture by Fr. de Ros.¥® From all of this it has become relatively
clear that the ordinance of Mercurian was not, either in intention or in
effect, “anti-mystical.” Not in intention, for some of the titles, as the Arte
para servir a Dios, are exclusively ascetical and most of the others are com-
pilations of private revelations—a very different matter. (And here I might
note an historical irony, namely, that among these works “which seem less
in keeping with the nature of our institute and accordingly not to be per-
mitted indiscriminately” the Arie should figure—since we know now that
it was one of the prime influences on Ignatius in his compiling the Ex-
ercises.) Nor was the ordinance ‘“‘anti-mystical” in effect. Both Leturia
and de Dainville take occasion in the course of their examination of the
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documents to point that out. And recent studies of Jesuit spirituality in
the Netherlands during the following generations confirm it. Fr. Ampe
records the testimony of Lessius on the abiding influence of the writings
of Ruusbroec, which “daily,” he said, “he pored over.””¥ Fr. Andriessen
takes the publication of de Guibert’s Histoire as occasion for synopsizing
the contribution of Jesuit authors to mystical literature from the time of
Mercurian’s ordinance to the end of the seventeenth century.®-And the
situation in the Netherlands of the seventeenth century he describes in
detail ¥

But myths die slowly. It is unlikely, therefore, that this anti-mystical
myth, born of an unhistorical reading of the Mercurian ordinance, will
disappear over night. Further proof, were any needed, could be drawn from
the flat condemnation on the same occasion of the writings of Erasmus,
whose Enchiridion militis christieni is as anti-mystical an effort as one
could imagine. From St. Ignatius on, the Jesuit spiritual tradition has
been openly hostile to the doctrines of Erasmus, an attitude that is some-
what less easy to explain these days in the light of the brilliant revalua-
tions of Bouyer'®® and Auer,'® but it is a fact, and a fact relevant to the
reputed unilateral option by the Society of the ascetical as against the
mystical. One could, if one wished, following Jarrott’s lead, discover the
grounds of that hostility in the activism, the “operation bootstrap,” of
Erasmus’ humanism.!%?

The classic exposition of the non-mystical, humanist type of spirituality
provided by St. Francis of Sales is happily being accorded renewed atten-
tion of late.!® A very good introduction to Salesian doctrine has been put
together by Canon Guiot,'® which one would wish to supplement by a
reading, under his guidance, of its consummate exposition, the Treatise on
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Divine Love.'®® The rich personality of the Saint himself, obliquely revealed
in his own words, has been captured by Dom Van Hourtryne.!%¢

The distinctive lines of the entire Carmelite mystical tradition as an
historical reality have been drawn by Fr. José Maria in an article that
should do much to correct the prevalent impression that it all began with
St. Teresa.!® The chief area of study, of course, will long continue to be the
constituents and results of the Teresan Reform itself, and for this we now
have an indispensable guide-book due to the labors of the late Prof.
Peers.!® A detailed history of the Reform, biographies of the principal
persons mentioned in or closely connected with the writings of St. Teresa
and St. John, chronological tables, listings of Reform foundations, topo-
graphical notations—nothing is omitted that could be of help to the stu-
dent of this pivotal period in the history of Christian spirituality,

Three essays on possible doctrinal dependencies of the mystical teaching
of the Reform are especially worthy of note. In a gracious and delightfully
humble inquiry the anonymous “Benedictine of Stanbrook’” attempts to
answer two questions: to whom was John of the Cross chiefly indebted,
and to what extent?'® The response to the first question: the Victorines
(Hugh and Richard), Bonaventure (real and pseudo), and the late medieval
speculative mystics, German and Flemish, it is impossible to quarrel with.
In her attempt to determine the extent of that indebtedness the author is
somewhat less convincing, but she has in the process assembled so many
rich and beautiful texts that no one will greatly mind. Even the errors of
detail scholars will (or should) be prepared to wink at. Something of that
less attractive austerity of method, which is, however, necessary in studies
of this sort, is present in Fr. Alberto’s assessment of the Augustinian in-
fluence upon the Carmelite reformers, and the results are in consequence
nuanced and sure.!®® Upon Teresa’s life, we are told, the influence of the
writings of St. Augustine (she appears to have known only the Confessions
at first hand) was marked; upon her doctrine, it was merely secondary,
providing confirmation for her own personal conclusions. Upon the life of

185 Guiot, “La doctrine de ’'amour de saint Frangois de Sales,” Vie spirituelle 90 (1954)
157-73.

156 T, Van Hourtryne, Saint Frangois de Sales peint par lui-méme (Louvain: Abbaye
du Mont-César, 1954, pp. 241),

167 José Marfa de la Cruz, “Escuela mistica carmelitana,” Carmelus 1 (1954) 3-41.

18 E, A. Peers, Handbook to the Life and Times of St. Teresa and St. John of the Cross
(London: Burns Oates, 1954).

18 Benedictine of Stanbrook, Mediaeval Mystical Tradition and Saint John of the Cross
(London: Burns Oates, 1954, pp. 161).

160 Alberto de la V. C., O.C.D., “Presencia de San Agustin en Sta. Teresa y San Juan
de la Cruz,” Revista de espiritualidad 14 (1955) 170-84.
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John of the Cross the writings of Augustine were without influence, but in
his doctrine there is a clear Augustinian strain, for St. Augustine was,
after the Bible, St. John’s favorite reading. What of the influence of St.
Thomas? Fr. Nazario, by the cataloguing of a long series of antinomies,
scouts the idea of “the Thomism of St. John of the Cross.’”%

The new manual edition of the works of St. Teresa, aside from its other
merits, has the advantage of situating them historically through its con-
stant clarification of individual words by reference to the usage of the
period.'®? Good introductions, an extended bibliography, the providing of
both the early Escorial and the definitive Toledo text of the Camino, the
intransigence of the editor before any modernization of the language or any
“corrections” of the Saint’s impetuous literary style, further increase the
value for the serious student of an edition modestly offered to the general
public. No especially significant studies of the doctrine of St. Teresa having
come to my attention in this period, I will limit myself to the recommenda-
tion of a simple exposition designed to an apostolic end by a master of
Teresan studies. Canon Hoornaert, who was a pioneer in that literary study
of St. Teresa which is so dear to the heart of her newest editor, describes
the prayer of passive recollection (Moradas 4, 3), the better to induce an
esteem for prayer in priests too much given, the Canon feels, to the active
apostolate.1%

The stormy debate which has been going on since 1922 on the subject
of the authenticity of the redaction in forty verses of the Spiritual Canticle
(Cdntico “B”’) received new orientations in 1954 at the hands of Fr.
Eulogio. In a meticulous study of the use of Scripture in Cdntico “B”’ he
reverses the conclusion arrived at, with the same method, by Vilnet in
1949.1% The internal evidence, accordingly, is in agreement with the ex-
ternal: this second redaction is not an interpolated copy but the authentic
work of St. John of the Cross. Further, he has described the sorry business
of this controversy from its beginning in pages which should do much to
awaken scholars to the perils of grinding axes in public.!%® Perhaps now a

161 Nazario de Sta. Teresa, O.C.D., “Tomismo y misticismo: Estilos de espiritualidad
ante el mundo,” Revista de espiritualidad 13 (1954) 461-71.
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168 R. Hoornaert, “Le seuil de la contemplation d’aprés sainte Thérese,” Collationes
Brugenses et Gandavenses 1 (1955) 196-214.

18¢ Eulogio de la Virgen del Carmen, O.C.D., “La Sda. Escritura y la questién de la
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more temperate mentality and a more objective openness to the relevant
data will characterize the debate. In the meantime more data is being
brought to light.16¢

To the stylistic studies of St. John’s poetry a very informed addition
has been made by Wardropper, who analyzes the literary genres of which
they are tributary.!®” On particular points of doctrine we have been equally
well served by the following studies. Henri Martin’s exposition of the
relations of grace and nature in the doctrine of St. John was initially con-
ceived, as were so many worthwhile interpretations of the past three
decades, as a refutation of the famous Sorbonne dissertation of Jean Baruzi.
The result is, however, an admirably balanced piece of work equally calcu-
lated to satisfy the exigencies of the scholars by the probity of its exegesis
and the practical needs of the general reader by the clarity of its language.!®
The mystical life is shown to repose on the secure foundations of solid
virtue, its essence possible of summation in two axioms: the sole happiness
of man consists in the love of God alone; in this life such love is experienced .
only in the inebriation of the cross. Fr. McCann has attempted the historical
exposition of the Johannine doctrine of the void and its theological analysis
in Thomistic terms.!® The result is a trifle blurred, perhaps, about the
edges. One is never really sure whether it is the doctrine of John of the
Cross, or Thomas Aquinas—or Garrigou-Lagrange. But one has—it is
impossible to allay them wholly—one’s suspicions. Although so much
briefer in compass, the study of Fr. Lauter, thanks to a more reliable
methodology, is much more informative.”’”® The ecclesial dimensions of
St. John’s use of nuptial imagery are set in excellent relief: an entire area
for fruitful future research is laid bare. It is in such a context that an
analysis like that of Prof. Rauhut, in itself sharply accurate, must be
situated; otherwise it can so easily appear to be the transcript merely of a
latter-day gnosticism—and we are back once more with Baruzi,'
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How should one go about reading St. John of the Cross? A specialist
gives the answer.”? Not, says he, in chronological order, for one could be
thrown off by the sheer austere strangeness of the doctrine. One should
rather start with the Spiritual Canticle; for there is warmth, enthusiasm, a
Saint caught up in song. Then, the Living Flame, which provides a middle
term between the sheerly lyrical and the later doctrinal exhortations, and,
as well, solidifies the lesson learned, quite painlessly, in the Canticle of the
Saint’s symbolic use of Scripture. Next, the Ascent, with especial attention
to the symbol of “night.” Finally, the Dark Night. Fr. Amatus speaks, of
course, to non-scholars; but, for a freshening of their spiritual attitude
toward works of such spiritual importance, it is allowable to recommend
the procedure to scholars as well.

The possibilities of misinterpreting St. John of the Cross are many and
easy. A few years ago Fr. Sanson discussed the classic instance of such
possibilities being utilized to the full, the controversy of Bossuet and
Fénelon on pure love.!” Each referred to him to justify his own theology
of love, in the first months of the controversy without really having had a
chance to read him; a circumstance which facilitated the confection of
prompt rebuttals but which also determined what they intended finding
when finally, around the middle of 1695, they set themselves to the study
of John of the Cross in Cyprien’s defective French version. Fénelon, in
Sanson’s opinion, was the more correct in his interpretation; for he submitted
his mind to what he read there and did not, as Bossuet, plunder it as a
private arsenal. Fénelon, the man, forever comes off best when compared
to his more orthodox adversary, the terrible Eagle of Meaux. The story of
their controversy is told once more in the introduction to Fr. Varillon’s
admirable anthology of Fénelon’s spiritual writings.'™ And in the writings,
of which a great part are fortunately his letters, the man Fénelon is fas-
cinatingly revealed. But no one has yet succeeded in unlocking his essential
secret. Not even Pierre Blanchard.!"

Another contemporary interpreter of St. John of the Cross, but an un-
qualifiedly good one, was St. John Baptist de la Salle, whose doctrinal
stature has only latterly come to be recognized by historians. A first-rate
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study of his doctrine on prayer is now available.”?® It is primarily an analysis
of the Explication de la méthode d’oraison, which, depending upon the
interpreters, is usually considered an approximation of the Ignatian or the
Sulpician school of spirituality. Brother Frédien-Charles comes at it afresh,
instituting helpful comparisons with the doctrines of St. Teresa and St.
John of the Cross, as the matter requires. One thing stands out clearly,
the Saint’s desire to bring his novices to the threshold of contemplation;
to that end was the method. And a primary element in the method was the
practice of abandonment, of which spirituality, it has now been made
clear, De la Salle was one of the chief representatives in the seventeenth
and eighteenth centuries.'”
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