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INTRODUCTION

Massimo Petrocchi, in his Sioria della spirilualild tlaliana, has described Cath-
erine of Siena as “the greatest Italian woman writer of piety...insofar as her writings
represent the culmination of Dominican, Tuscan, Italian, and even European spiri-
tuality.”! Benedict Hackett, O.S.A., has said of Catherine: “If she was not the great-
est woman of the Middle Ages, she was certainly the greatest woman saint and
mystic.””? Other scholars might quibble over the preeminence which these authors
accord to Catherine, yet their remarks illustrate the fact that Catherine’s contribu-
tions are highly acknowledged by historians in general and especially by historians of
spirituality. '

Theologians, on the other hand, have been reluctant to recognize Catherine’s
thought as a theological resource. While they may bolster a particular argument
with an incisive quote from Catherine, rarely have they fathomed and appreciated
the process of her own theological thought. This may be because her writing style
does not fall into conventional theological categories. The frequent use of symbols,
found in the writings of Catherine and other medieval women mystics, may seem to
lack the clarity of other theological sources. We hope to show that Catherine’s ap-
proach, even as it relies heavily on the use of symbols, is a true contribution to the _
task of theology. ' h

We will examine and relate Catherine’s thought in two areas, mariology and
soteriology. The principal sources will be Catherine’s own writings, supplemented
by the records of her teachings that were preserved by her disciples. The question
may be raised whether the object of such research is solely historical or whether
such an undertaking has any relevance for the Church’s perception of Mary or sal-
vation in this new millennium. Are Catherine’s writings so conditioned by her situa-
tion that their value lies principally in being representative pieces of late medieval
Italian piety, illustrations of the beliefs of a particular time and culture? Are there
any elements which truly speak to the present?

1 “[L]a pitt grande scrittrice italiana di pietd, santa Caterina da Siena, in quanto i suoi scritti

rappresentano il culmine della spiritualita domenicana toscana ed italiana, ed europea diciamo pure.”
Massimo Petrocchi, Storia della spiritualitd italiana: (Secc. XIII-XX) (Roma: Edizioni di storia e
letteratura, 1978), 67.

2 Benedict Hackett, 0.S.A., “Catherine of Siena and William of England: A Curious Partnership,”
Proceedings of the PMR Conference: Annual Publication of the Inlernational Patristic, Mediaeval and
Renaissance Conference (Villanova, PA: 1980), 29.
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It might seem especially improbable that a fourteenth-century lay woman, with
no formal education, could add any distinct insights to serious theological discussion
at this time. However, shortly after the Second Vatican Council, the Church recog-
nized Catherine as a Doctor of the Church, one of those considered to be author-
itative teachers of the faith.

The decision to declare Catherine a Doctor of the Church was initiated by Pope
Paul VI, on March 1, 1967, fourteen months after the conclusion of the Second Vat-
ican Council. The pope was encouraged to make this proclamation by the commis-
sion of theologians after they had worked between 1967 and 1969 to determine
whether such a decision was appropriate. In proclaiming Catherine a Doctor within
five years of the close of the Council, Pope Paul VI demonstrated his confidence
that Catherine’s writings accorded with the teachings of this momentous Council.
The pope, indeed, illustrated this accord in his homily at the time of the proclama-
tion, when he referred to Catherine’s understanding of the papal office as “almost
anticipating, not only the doctrine but the language itself of the Second Vatican
Council.”?

‘While the pope acknowledged that Catherine does not write with the apologetic
vigor and theological boldness of the early Fathers or with the speculative character
of the systematic theologians, he was convinced that Catherine made a unique con-
tribution to the Church’s rich theological treasury: “What strikes us more in the
Saint is the infused wisdom, that is the lucid, profound, and inebriating assimilation
of the divine truth and of the mysteries of the faith, contained in the sacred books
of the Old and New Testaments: an assimilation, certainly favored by most singular
natural gifts, but clearly a prodigious assimilation, due to a charism of wisdom from
the Holy Spirit, a mystic charism."”

Catherine described her nature as ‘“fire.” Throughout her adult life, that fire
was apparent in her passionate desire to proclaim truth in teaching, writing, and

3 “E quasi anticipando, non solo la dottrina, ma il linguaggio stesso del Concilio Vaticano II,”
Paulus P.P. VI [Giovanni Battista Montini], in “Santa Caterina da Siena proclamata dottore della
Chiesa,” Quaderni Caleriniani 3 (1971): 7. :

4 “Cio invece che pill colpisce nella Santa & la sapienza infusa, cioé¢ la lucida, profonda ed
inebriante assimilazione delle verita divine e dei misteri della fede, contentuti nei Libri Sacri
dell’Antico e del Nuovo Testamento: un’ assimilazione, favorita, si, da doti naturali singolarissime, ma
evidentemente prodigiosa, dovuta ad un carisma di sapienza dello Spirito Santo, un carisma mistico.”
Ibid., 6. ! .

5« quale é la natura mia, amore inestimabile? E il fuoco...” Caterina da Siena, Le Orazioni, ed.
Giuliana Cavallini (Roma: Edizioni Catheriniane, 1978), Oralio XXII, 258. All references to
Catherine’s prayers will be to this critical text. The numbering of these prayers differs from The
Prayers of Catherine of Siena, the English translation prepared by Sr. Suzanne Noffke, O.P. However,
Noffke provides a table showing the correspondence of the numbering of the prayers. This may be
found on page 10 of the 1983 edition and page xxiv of the 2001 edition.
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preaching. This may be recognized in Catherine’s appeal for prayers, “that God may
give me the grace that I always be a lover and a proclaimer of the truth, and for
that truth I may die.” .

While Catherine never made a systematic study of theological truths, her life
was an engagement with the truths that theologians study. For her, truth proceeds
from God and describes the very nature of God. “First Truth” and “Gentle First
Truth” are the names she frequently gives to the Father and to Christ.

For Catherine, one must be grounded in the most basic truth in two principal
ways, as she asserts when writing to Giovanna, the tempestuous Queen of Naples:

The first is that we know the truth of God, who loves us inestimably. And He loved

, us before we were. Indeed through love He created us — this was and is the truth —
in order that we might have eternal life and might taste His supreme eternal good.
‘What shows us that in truth it is so? The blood shed for us with such a fire of
love.... The second and last is that we ought to know and to see the truth in our
neighbor, whether they may be great or small, subjects or lords.’

In the saving act_ions of Jesus on behalf of humanity, God manifested His truth.
The fundamental truth, for Catherine, is God’s inestimable love for us, proved to

6 «_..che Dio mi dia grazia che io sia sempre amatrice e annunziatrice della verit, e per essa verita
io muoia.” S. Caterina da Siena, Le Lelfere di S. Caterina da Siena, ridotle a miglior lezione, e in ordine
nuovo disposte con nole di Niccolo Tommaseo, IV, ed. Piero Misciattelli (Firenze: Casa Editrice
Marzocco, 1939), Letter 277, 187. This letter to Alessa dei Saracini was written in early May of 1378,
while Catherine was attempting to reconcile Florence with the pope. Unless otherwise noted, all the
references to Catherine’s letters will be to the 1939-1940 Misciattelli edition of Tommaséo. References
to Catherine’s letters will be identified by the letter number given by Tommaséo, followed by the
volume number in the 1939-1940 Misciattelli edition, and the page. Eugenio Dupré Theseider
prepared a critical text for eighty-eight letters. These are contained in Caterina da Siena, Episiolario
di Santa Calerina da Siena, vol. 1, ed. Eugenio Dupré Theseider (Roma: R. Istituto storico italiano
per il Medio Evo, 1940). References with Dupré Theseider’s numbering will be given with the initials
DT. For English translations of the letters in Dupré Theseider’s text, see The Letters of St. Catherine of
Siena, vol. I, trans. Suzanne Noffke, O.P. (Binghamton, NY: Medieval & Renaissance Texts &
Studies, 1988). Noffke differed from Dupré Theseider’s chronology of some of the letters in her
revision of her first volume in 2000. For the new edition, see The Letters of St. Catherine of Siena, vol.
I, trans. Suzanne Noffke, O.P. (Tempe, AZ: Arizona Center for Medieval and Renaissance Studies,
2000). A second volume of letters appeared in 2001. See The Lellers of St. Catherine of Siena, vol. II,
trans. Suzanne Noffke, O.P. (Tempe, AZ: Arizona Center for Medieval and Renaissance Studies,
2001). We can expect the publication of the last two volumes in the near future.

7 “El primo & che noi cognosciamo la verita di Dio, il quale ¢i ama inestimabilmente, e c¢i amd
prima che fossimo; anco, per amore ci cred (questa fu, ed é la verita, perché noi avessimo vita eterna e
gustassimo el suo sommo eterno bene. Che ci manifesta che in veritd’sia cosi? Il sangue sparto per noi
con tanto fuoco d’amore.... La seconda, e ultima, €, che noi dobbiamo cognoscere e vedere la verita
nel prossimo nostro, o grande o piccolo che sia, o sudditi o signori” (Letter 317, V, 4243). Catherine
wrote this letter between December 5, 1378 and December 15, 1379, to encourage Giovanna to
support the cause of the Roman claimant at the start of the Western Schism.
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us in the Passion of the Incarnate Christ. Every other teaching of the faith follows
from this truth. :
When Pope Paul VI proclaimed Saint Catherine of Siena a Doctor of the
Church on October 4, 1970, he posed a question:
But what are the characteristic features, the dominant themes of her ascetical and
. mystical teaching? It seems to us that, in imitation of ‘the glorious Paul,’ whose
vigorous and impetuous style she sometimes reflects, Catherine is the mystic of the
Incarnate Word, above all of Jesus Crucified. She exalts the redeeming power of the

adorable Blood of the Son of God, poured out on the wood of the Cross with an
abundance of love for the salvation of the whole human race.®

We will explore Catherine’s understanding of Christ’s redemptive work but we
will also attempt to demonstrate that Catherine’s Marian teachings are closely asso-
ciated with our redemption. We will show that Catherine understood Mary in the
context of Jesus’ saving actions and that, in Catherine’s writings, Mary is portrayed
as echoing and cooperating with Jesus’ desire for our salvation.

In allowing Catherine to speak for herself, the depth of her thought will become
apparent. Until recently, only a portion of Catherine’s writings have been known
outside of Italy due to the dearth of translations. In particular, most of Catherine’s
letters, which represent a large portion of her writing, had not been translated into
English, depriving English-speaking people of the opportunity of knowing Catherine
through her correspondence. Fortunately, in recent years, scholars have been mak-
ing Catherine’s works available through excellent translations. Notable in this re-
gard is the work of Sr. Suzanne Noffke, O.P., who has provided careful English
translations of The Dialogue, The Prayers, and the first two volumes of an eventual
four-volume collection of Catherine’s Letlers. Incidents from Catherine’s life that
were recorded by her disciples will be used to provide a framework to interpret
Catherine’s writings.

I am using my own translations of Catherine’s texts. Since many of the refer-
ences are from texts and journals not easily accessible in the United States, my own
translations will be offered in the text and the original quotation will be given in
the notes. In determining the dates of the composition of Catherine’s letters, I rely

8 “Ma quali sono le linee caratteristiche, i temi dominanti del suo magistero ascetico e mistico? A
noi sembra che, ad imitazione del ’glorioso Paolo’ di cui riflette talvolta anche lo stile gagliardo ed
impetuoso, Caterina sia la mistica del Verbo Incarnato, e soprattutto di Cristo Crocifisso; essa fu
esaltatrice della virtd redentiva del Sangue adorabile del Figliuole di Dio, effuso sul legno della
Croce con larghezza di amore per la salvezza di tutte le umane generazioni.” Paulus P.P. VI, “Santa
Caterina da Siena proclamata dottore,” 7.
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on the research of Sr. Suzanne Noffke, O.P., which she has provided me most gen-
erously.’

I will provide an introductory chapter on Catherine of Siena that will include:
the major biographical works composed by her disciples, her life, her writings and
their textual history, her style, her sources, as well as the development of Catheri-
nian studies in this century. A second chapter will explicate Catherine’s teachings on
salvation. This chapter will show the association that Catherine makes between the
Father’s purpose in creation and Christ’s Passion and Death, as well as the trans-
mission of the effects of those saving actions in the Church. The third chapter will
examine Mary in the writings and personal experience of Catherine, illustrating that
Catherine’s teachings on Mary flow from her teachings on the salvific work of Christ
and that there is an intimate relationship between her soteriology and her mariol-
ogy. Since a number of passages that supplement the references used in the text,
especially those from Catherine’s letters, are not easily available in English, an ap-
pendix with fuller Marian passages has been added for chapter three.

A fourth chapter will review the findings of the second and third chapters, em-
phasizing the relationship between Catherine’s mariology and soteriology. Cather-
ine’s particular approach to salvation and Mary will be located within the context
of Catherine’s personal call to lead souls to salvation. The chapter will also illustrate
the accord between Catherine’s fundamental principles on Mary and salvation and
the teachings of the Second Vatican Council and the post-conciliar Church.

9 We are indebted to Sr. Suzanne Noffke’s efforts in establishing the dates for the various letters,
despite the inherent difficulties. Catherine’s disciples removed elements from the letters which they
considered did not pertain to her essential spiritual message, making it difficult, in many instances, to
know when the letter was written. The context of some letters indicates the occasions in which they
were written. The dating of some letters can also be approximated by comparison with other letters.
By analyzing and comparing the linguistic patterns, Sr. Suzanne has been able to estimate the
approximate period when other letters were written.
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CHAPTER 1

CATHERINE : BrograpHICAL TExTs, HER LirE, WRITINGS,
STYLE, SOURCES, CATHERINIAN SCHOLARSHIP,
AND CONTEMPORARY SIGNIFICANCE

Suzanne Noffke, O.P., has written of Catherine of Siena, “I believe it is the
integration of life and teaching that gives her teaching its particular authority and
power.”" Catherine’s writings are so rooted in her experiences that it is necessary to
examine her personal development in order to understand her thought. We are for-
tunate that several of Catherine’s contemporaries saw the importance of recording
their recollections of this charismatic woman. Relying on these authors, we can re-
construct with assurance the basic experiences of Catherine’s life, recognizing that
the authors’ interpretations of events were highly influenced by their devotion to
her. ' ’ :

The Biographical Sources

The oldest biographical source about Catherine is I Miracoli di Caterina di Ja-
copo da Siena. The text indicates that the anonymous author was present in Flor-
ence in May of 1374, when Catherine came to the Dominican General Chapter. This
small work, which recounts a number of miraculous incidents of Catherine’s life,
seems to have been concluded on October 10 of that year. The text is available in
the sixth volume of Misciattelli’s Le Lettere.? The critical Italian text is in the Fontes
vitae S. Catharinae Senensis historici.® Francesco Valli, the editor of that collection,
remarks that the animated and candid dialogue of I Miracoli, a quality unusual in
hagiographic works, is indicative of its living oral sources.* There is no English
translation of this work.

! Suzanne Noffke, O.P., Catherine of Siena: Vision through a Distan! Eye (Collegeville, MN: The
Liturgical Press, 1996), 146. :

2 Anonimo Fiorentino, Questi sono i miracoli della B. Calerina, in Le Lellere di S. Calerina da Siena
e di alcuni suoi discepoli, VI, ed. Piero Misciattelli (Firenze: Casa Editrice Marzocco, 1940), 154-171.

3 Anonimo Fiorentino, I Miracoli di Caterina di Iacopo da Siena, ed. Francesco Valli, Fonles vilae
S. Catharinae Senensis historici, vol. IV, ed. Marie-Hyacinthe Laurent (Siena: R. Universita di Siena,
1936).

4 “La prosa dellautore dei Miracoli ha una chiarezza tutta fiorentina, & animata da vive battute di
dialogo, diverse da quelle della tradizione agiografica, che ricordano levidenza delle novelle
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The most important biographical sources for the life of Catherine are those
composed by her disciples. Eminent among her biographers is her spiritual director,
Raimondo delle Vigne, usually identified as Raimondo da Capua.® Raimondo was
born around 1330 and entered the Dominican Order in 1347. Raimondo served as
a lector of theology at the Dominican priories at Rome, Bologna, and Florence; as
rector of the Dominican nuns at Montepulciano; and as prior of the convent of the
Minerva in Rome. After Raimondo was appointed Catherine’s confessor and director
in 1374, he was assigned to the priory of San Domenico in Siena. He remained there
until January 1378, when he was again chosen to be the prior of the Minerva.

Raimondo was sent by Pope Urban VI as a Papal Legate to King Charles V of
France in December of 1378. Learning that the brother of the antipope planned to
assassinate him, Raimondo turned back and remained in Genoa, waiting for instruc-
tions from the pope. Catherine gently scolded him for his delay when she wrote to
him on July 20, 1379: “If you were not able to walk upright, you might have gone
on your hands and knees. If you were not able to go as a-friar, you might have gone
as a pilgrim. If you had no money there, you might have gone begging.”® Never-
theless, the same letter reassured him, quite tenderly, of her love for him.

While at Genoa, Raimondo received the degree of Magister in Theologia. He
was elected the provincial of Upper Lombardy in late 1379 or early 1380. In May
1380, a month after Catherine’s death, at the General Chapter at Bologna, Raimon-
do was elected the Master of the Order for those provinces which remained bound
to Urban VI after the schism.” Raimondo’s most significant contribution to the Or-
der was his promotion, with Giovanni Dominici, of the observant movement, which
sought to restore the strict observance that had been disrupted by the plagues and
civil upheaval. He encouraged this renewal by specifying houses of strict observance
within the provinces. He died on October 5, 1399, and was beatified by Leo XIII on
May 15, 1899.

sacchettiane, e che si mantengono uguali, qualunque sia la sua fonte orale. E’ poco dire 'candido’
questo importante libro, che attesta una esperienza letteraria; ricche movenze e un vigore.” Francesco
Valli, “Il linguaggio dei ‘Miracoli di Caterina di lacopo da Siena’ di Anonimo fiorentino,” S. Calerina
da Siena, 15:3-4 (1963): 22.

5 Throughout this work I will use the original personal names. However, I will use the English form
for Catherine and Popes Gregory XI and Urban VI. '

6 “F se non poteste andare dritto, fuste andato carpone; se non si poteva andare come frate, fussesi
andato come peregrino; se non ci ha denari, fussesi andato per elemosina” (Letter 344, V, 151).

7 The allegiance of the provinces followed the lines of the national allegiances. During his time as
the Master, Raimondo was often called upon by the popes for diplomatic services.
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Raimondo ‘began writing his biography of Catherine in 1385.2 This Latin work
was completed in 1395, and is known as the Legenda maior. Innocenzo Taurisano,
O.P., remarks that Raimondo’s practice of interrogating the living disciples and
then citing their testimony is unique among medieval hagiographers.® One of Rai-
mondo’s basic sources was a journal kept by Catherine’s earliest confessor, Tommaso
dalla Fonte.' This journal has been lost. On one occasion, Catherine indicated an
awareness of this journal, informing Tommaso that, at three in the morning, he and
another Dominican, Bartolomeo Dominici, had been writing: “You were writing the
graces that God in His mercy had given to this useless servant.”"" There is no crit-
ical text for the Legenda but the two most recent English translations were made

§ Considering his other duties, it was with reluctance that Raimondo undertook this work.
Tommaso Caffarini collaborated with Raimondo for a period beginning in early February of 1391.
Caffarini seems to have been the one who prodded Raimondo to finish writing, as we see in a letter
from Caffarini to Neri di Landoccio Pagliaresi, probably in 1391: “Et licet reverendus Magister
Ordinis esset multum occupatus, attamen continue quotidie ipsum molestabam offerendo me ad omne
adiutorium michi possible pro expeditione illius legende, propter quod tandem cepimus illam
secundam partem nondum perfectam corrigere; deinde ulterius scribere, ipse dictando et ego
scribendo. Necdum est perfecta, quare dum dictam secundam partem perficere infra spatium forte
quatuor licet sex dierum cogitassemus, occurrit quod opportuit, ipsum reverendum Magistrum hinc
discedere et Pisas, deinde Romam accedere, et secum omnia deferre.... Attamen dum ipse erit in
partibus Italie, bonum erit ipsum modis omnibus molestare, quatenus dictum opus perficiat antequam
de Italia discedere ipsum contingat.” Frate Tommaso Caffarini al Pagliaresi, Le Letlere, VI, ed.
Misciattelli, 118-119. Raimondo’s work progressed slowly, given his health and his responsibilities as
Master of the Order. He tried to be exact in his portrayal, naming his sources at the close of each
chapter. For an English summary of the composition of the biography, see Johannes Jorgensen, Sain{
Catherine of Siena, trans. Ingeborg Lund (New York: Longmans, Green & Co., 1946), 408-9

9 “[S]entii il dovere di far conoscere Caterina, scrivendone la mirabile vita, interrogando tutti i
discepoli ancora viventi, citando di continuo testimonianze e fonti di informazione; caso unico in tutto
il medio evo.” Innocenzo Taurisano, O.P., I Fiorelli di Sanla Calerina da Siena (Roma: Libreria
Editrice F. Ferrari, 1950), 17. :

10 Frate Tommaso dalla Fonte seems to have been Catherine’s cousin and to have been brought up
in Catherine’s home after the death of his parents in the plague of 1348. Tommaso was a novice at
San Domenico in 1357-1358. He died on August 22, 1390. His work has been lost but it was used by
Raimondo and later by Caffarini in his Libellus de Supplemenfo. In an attempt to illustrate the
effectiveness of God’s grace in directing Catherine through a humble instrument, Caffarini may be
exaggerating when he says that Tommaso was barely literate: “Hic autem cum intrasset magnus in
ordine et rudis, numquam ex tunc fuit frater litteratus, quinimmo nec scribere sciebat, nec bene
legere....” Tommaso di Antonio da Siena [Thomas Antonii de Seni/Tommaso di Antonio da Siena],
Libellus de Supplemenlo legende prolixe Virginis Beale Catherine de Senis, ed. Iuliana Cavallini, Imelda
Foralosso (Roma: Edizioni Cateriniane, 1974), III, vi, 377. Our references to the Libellus de
Supplemenlo will provide the part (pars) of the book in large roman numerals, the tract ({raclalus) in
small roman numerals, and the page of the Cavallini/Foralosso edition.

11 «Seribebatis gratias quas Deus, per suam misericordiam, fecit isti serve inutili.” Ibid., I1, v, 72.
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from the text found in the Acta Sanctorum Aprilis Tomus I11."* The Bollandists
first printed this text in 1675.

An English translation of parts of the Legenda was printed in 1493, as The lyf
of Saint Katherin of Senis the blessed virgin. Edmund Gardner reports that this work:
“contains only certain portions of it, freely rendered, with considerable omissions.”"
Ambrosius Catharinus (Archbishop Lancelot Politi) (1484-1553) composed a popular
abridged edition of the Legenda in Italian which was translated into English in 1609
by Father John Fen, the confessor of the English Augustinian nuns at Louvain. In
1860, the Ladies of the Sacred Heart produced an English translation of the Legen-
da based on Eduard Cartier’s 1853 French version of the Legenda. For a century,
this work remained the only available English text. In 1960, George Lamb made
an English translation, relying on the Bollandist text as well as the 1934 Italian
translation of Guiseppe Tinagli, O.P. In 1980, Conleth Kearns, O.P., an Irish Dom-
inican, did a new translation based on the Latin text of the Bollandists.

‘A major figure in promoting Catherine’s writings and cause was Tommaso
d’Antonio da Siena, frequently called by his family name of Caffarini.’ The Domi-
nican scholar, Marie-Hyacinthe Laurent, O.P., asserts: “After her death, he always
showed himself to be the greatest promoter of her cult.”’® Tommaso was born in
Siena in 1350, and entered the Order at San Domenico in 1364. He seems to have
first met Catherine while he was a very young religious. His assignment to San Do-
menico in Siena enabled him to work closely with Catherine. After her death, Caf-
farini was a lector of theology at Genoa. He greatly assisted Raimondo da Capua in
establishing the reform movement in the Order. Returning from the Holy Land in
1391, he went to the reformed priory of SS. Giovanni e Paolo in Venice, where he
was prior from 1409 to 1411. Under his leadership the priory became a center for
promoting interest in Catherine’s cause. Caffarini also served as prior of San Dome-
nico in Castello from 1414 to 1422. He died in Venice in 1434 at the age of 84.

The priory in Venice initiated an annual celebration of the anniversary of Cath-
erine’s death on the Sunday after April 29, then the feast of St. Peter Martyr, the
day on which Catherine had died. In 1411, Francesco Bembo, Bishop of Castello
and the legate of the Holy See, requested some justification for this public homage
to an uncanonized person. Caffarini and Frate Bartolomeo da Ferarra prepared a

12 St. Catherine of Siena is found under the date of April 30, the former feast day of the saint.

13 Edmund G. Gardner, Saint Catherine of Siena: A Sludy in the Religion, Lileralure, and Hislory of
the Fourleenth Cenlury in Ilaly (New York: Dutton, 1907), ix.

14 Tommaso is at times referred to as Tommaso Nacci da Siena. “Nacci” is a familiar form of
Antonnaci, a diminutive of Antonio.

15 “Dopo la di lei morte sempre si dimostrd il pii grande promotore del suo culto.” Marie-
Hyacinthe Laurent, introduction to Processo Caslellano, ed. M. H. Laurent, O.P., Fonles vilae S.
Catharinae Senensis historici, vol. 1X (Milano: Bocca, 1942), xv.
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written testimony on Catherine’s virtues and doctrine and also sought depositions
from others, using a notary, Francesco de Viviano, to record the testimonies. By
the time the work was completed in 1416, depositions had been obtained from
twenty-four witnesses, twenty-two of whom were religious. Eight of these were
Dominicans. Others were Carthusians, Benedictines, Cistercians, and Franciscans.
Laurent notes that all of the religious were associated with the reform movements
in their Orders.'® A critical text of the process, Il Processo Caslellano, was published
in 1942, under the direction of Laurent. An English translation of some of the dep-
ositions may be found in the appendix to the English version of Cartier’s translation
of Raimondo’s Vita. :

In 1400 and again in 1401, the Camoldolese prior of the Convent of S. Maria
degli Angeli at Florence wrote to Caffarini requesting him to provide his monks with
more detailed information about Catherine. A third letter from the Carthusian gen-
eral spurred Caffarini to develop a work meant to supplement Raimondo’s Legenda.
This was the Libellus de Supplemento, legende prolize Virginis Beale Catherine de Se-
nis. It is usually referred to as Libellus de Supplemenio or the Supplementum.

Caffarini explains that he drew from the journal of Tommaso dalla Fonte and
also from the recollections of Bartolomeo Dominici: “All the above, I had from cer-
tain written journals principally through the hands of her first confessor, Tommaso
dalla Fonte, and also through the hands of the second confessor of the same virgin,
who is called Frate Bartolomeo Dominici, who afterwards was a proféssor of sacred
theology. Both were from Siena.”” The first part of the work was done between
1402 and 1411. The second part appears to have been composed between 1411 and
1417 because it makes reference to the testimonies in the Processus. In the section
completed after the outset of the Processus, the text shows a more aggressive effort
to advance Catherine’s canonization. Emilia De Sanctis Rosmini remarks: “Thus the
purpose of Caffarini’s writing is to complement the Legenda maior. But Caffarini
here adds to his account, although he does not say so, a new intention, to support
the testimonies of the Processus with different information and to give a more vig-
orous push to the cause for which he strove.””® A critical text of the Libellus de .
Supplemento was published by the Edizioni Cateriniane in Rome in 1974.

16 1pid., xi-xiv.

17 “Omnia autem supradicta ego habui ex certis quaternis scriptis per manus principaliter primi
confessoris qui dictus est frater Thomas de Fonte, et etiam per manus secundi confessoris ipsius
virginis qui appellatus est frater Bartholomeus Dominici, qui fuit postmodum sacre theologie
professor. Et ambo fuerunt de Senis.” Thomas Antonii De Senis, Libellus de Supplemenlo, 11, vi, 116.

18«19 scopo dello scritto del Caffarini & dunque di complemento della Leggenda Maggiore. Ma il
Caffarini vi aggiunge per conto suo, per quanto non lo dica, un’ intenzione nuova: quella di
confrontare con alcune notizie diverse le testimonianze del ‘Processus,’” e dare pii vigorosa spinta alla
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Caffarini also wrote an abbreviated version of Raimondo’s biography. This was
known as the Legenda minor. Caffarini’s first Latin version of the work was made
between 1412 and 1413 and the second version between 1413 and 1414. Stefano
Maconi made an Italian translation of the first version. .

There has been some discussion on whether Catherine’s biographers have over-
emphasized the miraculous and the extraordinary, following the hagiographic prac-
tice of the time in order to promote her canonization. This accent on the unusual
and extraordinary may, in contemporary times, be an obstacle to understanding
Catherine’s message. Giovanni Getto, in his Lelleralura religiosa del Trecenlo, has ob-
served that the figure of the saint should be kept free not only from flowery rhet-
oric but even from an emphasis on the multitude of miraculous deeds which could
serve to suffocate Catherine’s spirituality. He stresses: “In reality what was truly
supernatural in Saint Catherine was accomplished by her interior experience and
not by the marvels that enveloped her external life. The true miracle is in her soul
and not in her physical existence.”"

Catherine's Life

Catherine was born on the medieval Sienese New Year’s Day, March 25, 1347,
the younger of twin girls and the twenty-fourth child of Lapa di Puccio di Piacenti
and Giacomo di Benincasa, in the Tuscan republic of Siena. Giacomo was a dyer of
woolen cloth, who was able to provide a comfortable life for his large family. Their
home was located a short distance down the hill from the Dominican Church of San
Domenico.

Even as a child, Catherine was intensely conscious of God. Her piety was be-
nignly tolerated until, as a young adolescent, her ideas began to conflict with her
family’s expectations. To frustrate her family’s attempts to arrange a marriage for
her, Catherine clipped off her hair. In reaction, Giacomo determined to break her
will by making her the servant of the large family, but Catherine’s generosity
through a year of humble service convinced him that her unusual vocation was gen-

causa per la quale combatte.” Emilia De Sanctis Rosmini, “Il Supplementum di Tommaso di Nacci
Caffarini,” Sftudi Caleriniani 5 (1928): 24.

19 “La figura della santa deve essere liberata non solo dalla frondosa retorica fiorita intorno a
questo elemento paesistico, ma anche da quel complesso di fatt, straordinari e miracolosi che
soffocano e impediscono la chiara visione della sua spiritualita.... E in effetti la vera sovrannaturalita
in santa Caterina & costituta dalla sua esperienza interiore, e non dal meraviglioso che avvolge la sua
vita esterna. Il vero miracolo é nella sua anima, e non nella sua materiale esistenza.” Giovanni Getto,
Lelteratura religiosa del Trecenlo (Firenze: G.C. Sansoni, 1967), 120.
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uine. She was given a small room below the kitchen, where she could live and pray
undisturbed.

When she was about eighteen, Catherine was admitted as a member of the
third-order lay Dominican women in Siena, known as the Manlellale. Contrary to
the customary depiction in religious art of Catherine in the full Dominican habit
including the scapular, Catherine would have worn the habit of the Manlellale
which consisted of a tunic, a white veil and the black mantle, from which the name
Manlellale came.?® The Manlellale, most of whom were widows, continued to live in
their own homes, gathered daily for Mass and prayers at San Domenico, and en-
gaged in works of charity, particularly the care of the sick.

After becoming a Dominican, Catherine secluded herself in her small room for
three years, barely eating or sleeping, praying intensely, at times being tormented
by obscene temptations, and at times being consoled by comforting apparitions. On
the Tuesday before Ash Wednesday, 1368, Catherine experienced a mystical es-
pousal with Christ. After this experience, Christ instructed her that she must love
not only Him but also her neighbor: “I want you to fulfill the justice of these pre-
cepts, that you may walk not only with one but two feet, that you may fly with
two wings to heaven.”™ .

Catherine’s disciples would later recall the stories of her many works of mercy,
such as: Catherine’s care for the victims of the plague that took the lives of a third
of the city®*; her insistence on providing good wine for the poor as she drew from a
keg which seemed never to empty®; her giving her own tunic to a beggar®; her
crawling home after bringing food and wine to a starving family when she was
sick?®; her family members’ locking their possessions away to protect them from
her generosity®; her nursing those with cancer, particularly a woman who slandered

20 Lidia Bianchi, “Il carattere dottrinale della santita di Caterina da Siena nella iconografia del
primo Quattrocento,” in Alli del Congresso Inlernazionale di sludi caleriniani, Siena-Roma, 24-29
aprile 1980 (Roma: Curia Generalizia O.P., 1981), 580.

2l “yolo te horum praeceptorum justitiam adimplere, ut non uno, sed duobus pedibus ambules,
duabusque alis voles ad coelum.” Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis,
Aprilis Tomus Terlius Acla Sanclorum, v.12, ed. Godefrido Henschenio et Daniele Papebrochio
(Parisiis et Romae: Victorem Palmé, 1866), II, cxxi, 892. The references to Raimondo’s Vila will give
the part of the book, the paragraph number, and the page in the Acla Sanclorum. Conleth Kearns’s
translation retains the same part and paragraph numbering.

22 Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, 11, cexlv-celvi, 923-926.

2 Ibid., 11, cxl, 897.

24 Ibid., 11, exxxv, 896.

25 Ibid., 11, cxxxii, 895.

26 Ibid., 11, cxxxvi, 896.
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her moral character”; and her holding the head of a man as he was beheaded to
sustain him in his confidence in God.? .

Catherine’s charisma attracted a band of disciples, a diverse group which in-
cluded other Manlellate,® lay women and men,* Dominican friars from San Dome-
nico,* as well as Augustinians and Franciscans. In May of 1374, the Master of the
Dominican Order, on the occasion of the General Chapter in Florence, placed her
under the direction of Frate Raimondo delle Vigne da Capua, whom Catherine
would describe as, “father and son given to me by this sweet mother Mary. *?

Clement V, a French pope dominated by Philip IV, had moved the papacy to
Avignon in 1305. The lack of the papal presence in Italy and the resulting misrule
of the Papal States aggravated the resistance of the Italian cities against the tem-
poral authority of the Church. In 1376, Gregory XI placed Florence under an inter-
dict in retaliation for instigating a series of revolts against his agents.

In the first of her surviving letters to the pope, Catherine identified the bad
administrators as the reason for the rebellion and appealed to the pope to return
to Rome, despite his feelings for his family.®® In the Spring of 1376, Catherine went
to Avignon to plead for peace at the request of members of the Signoria of Flor-
ence. Her efforts were obstructed by the obstinacy of the Florentine ambassadors
themselves. She was more successful in encouraging Gregory to follow through on
his wavering resolve to return the papacy to Rome.

Catherine’s letters to Gregory XI and his successor Urban VI are respectful and
even affectionate, as she addresses the popes as both “Christ on earth’™* and

27 Ibid., 11, clviii, 901-902.

28 The account of the death of Niccolo di Toldo may be found in Catherine’s letter to Raimondo,
Letter 273, 1V, 173-178.

29 Among those closest to her were Alessa dei Saracini and Francesca (Cecca) Gori, widows who
had given their money to the poor. Catherine often stayed at Alessa’s home. Cecca had three sons who
were Dominican friars.

30 Some of the young men who were drawn to Catherine’s company served as her secretaries. These
men preserved her writings. .

3 Among the Dominicans were: Frate Tommaso dalla Fonte, who was Catherine’s first director;
Frate Tommaso d’Antonio da Siena (Caffarini), who was a novice at San Domenico when he first met
Catherine; and Frate Bartolomeo Dominici, who frequently acted as Catherine’s confessor.

32 “padre e figliuolo dato da quella dolce madre Maria” (Letter 373, V, 290). This letter was
written on February 15, 1380, two and a half months before she died. .

33 See Letter 185, III, 122-129.

34 See, for instance, her letters at the time of the schism, such as Letter 356 to three spiritual
women of Naples, and Letter 357 to the King of Hungary.
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“Babbo”® or “Daddy.” Nevertheless, she was unequivocally explicit on the need for
reform in the Church, beginning with the papal court and did not hesitate to call
the pope to “act as man” and to have a “manly heart” to bring about this reform.
She appealed to the ministers of the Church to live in accord with truth. Thus she
challenged Gregory XI: “If until now you have not really stayed firm in truth,
I wish and I pray that you do so, for this period of time which remains for us,
manfully and as a manly man, following Christ of whom you are the vicar.”®” She
would remind Pope Urban VI that God wanted him to be His representative not
only in external authority but especially in an internal conformity to Truth: “This
Eternal Truth wants to make of you another Him.”*

On September 13, 1376, Pope Gregory set out by sea for Genoa and made a
solemn entrance into Rome on January 13, 1377. Upon the pope’s return, Catherine
spent the first months of 1377 establishing an enclosed monastery of nuns, Santa
Maria degli Angeli, at the castle in Belcaro, which had been given to her by Nanni
di Ser Vanni. She lived most of that year in Val d’Orcia, the countryside about
twenty miles from Siena, preaching, counseling, and attempting to bring peace
among the fending families.

In December of 1377, Gregory XI asked Catherine to go to Florence to pro-
mote reconciliation between that city and himself. While there, Catherine was at-
tacked and almost stabbed by a mob who opposed the pope’s terms, considering
Catherine to be an agent of the Guelph party. On April 8, 1378, after the death of
Gregory, the Archbishop of Bari, Bartolomeo Prignano, was elected pope, taking
the name of Urban VI. When peace was established between the pope and Florence,
Catherine returned to Siena in late July or early August. There, in October 1378,
she completed her book, Il Dialogo, which she had begun in the autumn of 1377.

35 See, for instance, Catherine’s letters to Gregory XI, Letter 185 of January 1376, and Letter 209
possibly written shortly after February 3, 1377, or her letters to Urban VI, Letter 291 written
between June 23 and 30, 1378, and Letter 364, which was written between January 1 and 5, 1380.

36 Catherine’s meaning for the word “virile” presents a difficulty to translators because ironically
Catherine herself is the best example of the expression. Noffke explains the difficulties this presents
for the translator: “But there are ways in which Catherine was, in tune with her age, glaringly sexist
in her attitudes, and though I have translated, for example her wvirilmenie (legitimately) as
‘courageously,’ for her the word definitely carried overtones of ‘manliness’ as such.” Suzanne Noffke,
O.P., introduction to Catherine of Siena: The Dialogue, trans. Suzanne Noffke, O.P. (New York:
Paulist Press, 1980), 21. ’

37 “E se per infino a qui non ci fusse stato bene fermo in verita, voglio e prego che si facci, questo
punto del tempo che ¢’é rimaso, virilmente e come uomo virile, seguitando Cristo, di cui vicario sete”
(Letter 185, III, 127). Noffke sets a date for this letter as January of 1376.

38 “IQJuesta Verita eterna voglia fare di voi un altro lui...” (Letter 346, V, 162). Noffke believes
that this letter was written between December 20 and 31, 1378.
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Pope Urban’s harsh attempts at reform alienated a number of the cardinals,
who had been appointed by his predecessors in ‘Avignon. These cardinals withdrew
from the papal court and on September 20, 1378, elected Cardinal Robert of Geneva
as pope. He assumed the name of Clement VII, thus initiating the Western
Schism.* .

In November, Urban asked Catherine to come to Rome to work for peace in
the Church. Arriving in Rome on November 28, she was received by the pope two
days later and presented to the cardinals. During the next year, she labored for the
pope’s cause, especially through her letters, even though her health was deteriorat-
ing. As the Roman population grew rebellious against the severe pontiff, Catherine
felt an even greater responsibility to pray for the unity of the Church. Each day she
dragged herself from her home near the Minerva to the old basilica of St. Peter’s to
spend her days interceding for the Church, frequently praying by Giotto’s mosaic of
the Navicella, the ship of Peter.

She describes this daily intercession in a letter to Raimondo da Capua:

I pray the divine Goodness, that He would soon let me see the redemption of His
people. When it is the hour of Terce, I get up from the Mass, and you would see a
dead woman walking to St. Peter’s. And I enter again to labor in the ship of the
holy Church. There I stay until near the hour of Vespers, and from that place I
would not want to leave either day or night unt11 I see this people strengthened
and bonded with their father.”

39 The schismatic cardinals alleged that they did not have the nécessary freedom during the
conclave because of the Roman crowds who were demanding a Roman pope. In her letters, Catherine
challenged this claim, since during the conclave the cardinals. had made a pretense of electing a
Roman by presenting to the crowd the elderly cardinal of San Pietro and only then proceeded to elect
Urban, who was Italian but not Roman. Catherine noted that the cardinals had not only publicly
reverenced Urban as pope but had even asked him for special favors, which favors, she pointed out,
they continued to hold. She wrote an especially stinging letter to three Italian cardinals who had
abandoned the pope’s cause, concluding her arguments with the assertion, “Speaking humanly, I do
not see the reason, .Christ on earth being Italian and you Italians, that the passion of your native land
was not able to move you.” “[M]a, parlando umanamente, Cristo in terra italiano, e voi Italiani, che
non vi poteva muovere la passione della patria....” (Letter 310, IV, 305-306). Noffke places this letter
between September 22 and 30, 1378. . . )

40 Paul VI makes mention of Catherine’s prayer at this mosaic: “Estenuata di forze, e vinta dal
digiuno e dalla malattia, veniva ogni giorno a S. Pietro, nella sua antica costruzione, la quale aveva
nell’atrio un giardino, sulla facciata un mosaico famoso, eseguito da Giotto per il giubileo del 1300, e
chiamato la navicella (ora figura allinterno dell’atrio della nuova Basilica) che riproduceva la scena
della barca di Pietro, squassata dalla tempesta notturna, e raffigurava l'apostolo che osa andare
incontro a Cristo apparso camminante sulle onde; simbolo della vita sempre pericolante e sempre
miracolosamente salvata dal divino misterioso Maestro.” Paolo VI, “L’Amore della Chiesa, Nota
dominante della vita di Santa Caterina da Siena,” S. Calerina da Siena XX, n.2 (1969): 51-52.

41 “Prego la divina Bonta, che tosto mi lassi vedere la redenzione del popolo suo. Quando egli &
Pora della terza, e io mi levo dalla messa, e voi vedreste andare una morta a Santo Pietro; ed entro di
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On Sexagesima Sunday, January 29, 1380, Catherine had a vision in which she
experienced Christ placing the bark of the Church upon her shoulders. She predicted
her death, telling her disciples: “I have given my life for Holy Church.”" After late
February of 1380, she was no longer able to walk. She died two months later, on
April 29. Her body was buried at Santa Maria sopra Minerva in Rome, where it
now rests under the main altar. Her head was brought by Raimondo to the Church
of San Domenico in Siena in October of 1383. She was canonized by the Sienese
pope, Pius II, with the bull, Misericordias Domini, on June 29, 1461.

Considering that Catherine did not have power, nor wealth, nor learning, nor
any position in society, the respect she was able to command is quite remarkable.
Kenelm Foster has observed: “She was a woman, she was young, she was not of
noble birth, she had never been to school, she was not even a nun; the wonder is
not that her position, depending as it did entlrely on her personality, aroused oppo-
sition, but that it aroused so little.”* '

Certainly the society itself was especially receptive to visionaries and poets. St.
Bridget of Sweden, who died in 1373, had prodded the popes to return to Rome and
to reform the Church. Both Dante and Petrarch had also sounded the call for re-
form in the Church earlier in the century. Ultimately, it was the truthfulness of
Catherine’s words and her life that were the source of her credibility, aided, no
doubt, by her fiery intensity. The word she frequently used in her letters, Voglio,
“T will” or “I want,” evokes the powerful determination of this woman when she
was convinced that a course of action was God’s will."

Catherine's Writings

Catherine’s writings consist of a book, letters, and a collection of prayers. The
extent to which Catherine was able to read and write is not known. According to
Raimondo, after her unsuccessful attempts to study Latin in order to pray the Of-
fice, Catherine received the gift of reading through prayer. This probably happened

4

nuovo a lavorare nella navicella della santa Chiesa. Ine mi sto cosi infino presso all'ora del vespero; e
di quello luogo non vorrei escire né di né notte, infino che io non veggo un poco fermato e stabilito
questo popolo col padre loro” (Letter 373, V, 289). Noffke gives the date of this letter as February 15,
1380
2 “Ego vitam dedi pro sancta Ecclesia.” Raymundus de Vineis (da Capua), Vila S. Catharinae

Senensis, 111, ccelxiii, 953. . .

43 Kenelm Foster, O.P., “The Spirit of St. Catherine of Siena,” Life of the Spiril 15 (April 1961):
436. ) :

4 Noffke writes: “It is in the extremity of her brokenness very shortly before her death, when she
finally surrendered even that certainty about God’s will that had so characterized her spirituality and
her teaching up to then, that Catherine’s life and words blossomed into the treasury of integrity and
integration that she is for us today.” Noffke, Catherine of Siena, 63.
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in 1366, when she was nineteen. Raimondo informs us: “Before she rose from
prayer, she was so divinely instructed that, after she rose from the prayer, she knew
how to read every word as quickly and easily as someone most skilled. When I
witnessed this myself, I was amazed, principally for this reason: I found that when
she was reading most quickly, if she were told to read in syllables, she did not know
what to say. Indeed, she scarcely recognized the letters.”* I Miracoli describes the
reading of spiritual books as a daily practice: “All the rest of the day... she spends
either in teaching people to follow the way of God, or in contemplation in an
enraptured state, or in reading holy books.”*
It was towards the close of her life that she began to write. In her letter to
Raimondo in October of 1377, she explains that she has received the gift of writing:
This letter and another which I sent you, I have written with my hand upon the
Isola della Rocca...His Providence which abounded towards me...has given me and
provided to give me the aptitude of writing, in order that, descending from the
height, I might have someone with whom to unburden my heart that it might not

burst....As soon as you left me, as one sleeping, I began to learn with the glorious
evangelist John and Thomas Aquinas.”

Caffarini in his deposition in the Processus refers to Catherine’s writing in an almost
offhanded way, “whether speaking or writing or praying,’® which might suggest
that her friends had become accustomed to her ability to write, although Caffarini
may be considering her dictated letters, as well.

Il Dialogo

In Letter 272, which is dated October 4, 1377, while she was Staying ‘in Val
d’Orcia, Catherine describes to Raimondo a particularly vivid vision of Christ as

45 “Antequam de oratione surgeret, ita divinitus est edocta, quod postquam ab ipsa surrexit,
omnem scivit litteram legere tam velociter et expedite, sicut quicumque doctissimus. Quod ego ipse
dum fui expertus, stupebam: potissime propter hoc, quod inveni, quia cum velocissime legeret, si
jubebatur syllabicare, in nullo sciebat aliquid dicere: imo vix litteras cognoscebat.” Raymundus de
Vineis (da Capua), Vila S. Catharinae Senensis, 1, cxiii, 890.

46 “Tutto l'altro tempo del di... ispende o in amaestrare genti di seguire la via di Dio, o in
contemplare, o in stare rapita... o in leggere libri santi.” Anonimo Fiorentino, I Miracoli, Fonles vilae,
vol. IV, 9.

47 “Questa lettera, e un’altra ch’ io vi mandai, ho scritte di mia mano in su I'Isola della Rocca...e la
sua Providenzia; la quale abondava verso di me... m’aveva dato, e proveduto con darmi I'attitudine
dello scrivere; acciocché discendendo dall’altezza, avessi un poco con chi sfogare 'l cuore, perché non
scoppiasse.... Onde, subito che fuste partito da me col glorioso evangelista Joanni e Tommaso di
Aquino, cosi dormendo cominciai ad imparare” (Letter 272, IV, 172). Noffke places this letter on
October 10 or shortly afterwards, 1377.

48 “Sive loquendo sive scribendo sive orando...” Processo Caslellano, 118.
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the bridge to God. This letter contains in itself the nucleus of her book, Il Dialogo,
being similarly constructed around her four petitions with God’s answers.*

Determining exactly when Catherine dictated her book presents difficulties, but
the witness of her contemporaries helps to give an approximate time. Caffarini, in
his Legenda minor, states that Catherine was involved with the work about two
years before she died® and that she finished it before she went to Rome.’! Two
references in Catherine’s letters offer additional clues. In May 1378, she writes from
Florence to a disciple, Stefano di Corrado Maconi: “I sent to the Countess to ask for
my book. And I have waited many days for it and it has not come. And so if you
go there, tell her to send it immediately, and order whoever goes there, to tell her
and not to forget it.”** It seems that having left Florence quickly, she left the book
behind. Thus, while writing to her friends in Florence, Francesco and Agnesa Di
Pipino, in August of 1378, she asks: “Give the book and the privileges to Francesca
because I want to write something in it.””®® Caffarini attests that, after she returned
from Florence, Catherine composed part of the book at the hermitage of Frate San-
ti, outside of Siena.’* The fact that the schism is not referred to indicates that the
book was finished before she went to Rome. Two codices give the date of the com-
pletion as October of 1378.%

49 Dupré Theseider sees the ideas of The Dialogue also reflected in Letters 64 and 65. See Eugenio
Dupré Theseider, “Sulla composizione del Dialogo di Santa Caterina da Siena,” Giornale storico della
lelleralura ilaliana 117 (1941): 188-197.

30 “Unde circa biennium ante transitum eius, tanta claritas veritatis ei divinitus aperta fuit, ut
librum...coacia componeret et in tempore brevi perficeret.” Tommaso di Antonio da Siena [Tommaso
Nacci Caffarini], Sanclae Catharinae Senensis legenda minor, ed. E. Franceschini, Fonles Vilae S.
Catharinae Senensis hislorici, vol. X (Milano: Bocca, 1942), 158.

51 «[SJed etiam dictamini cuiusdam libri se dedit, pluribus scriptoribus ore virgineo dictando, et
illum usque ad finem explendo, non virtute naturali sed iuxta Sancti Spiritus unctionem. Post hec
vero, de precepto dicti Urbani sexti consequenter opportuit virginem...ad Urbem accedere.” Ibid.,
148.

52 “Mandai a chiedere alla Contessa il libro mio; e hollo aspettato parecchi di: e non viene. E perd
se tu vai 13, di che 'l mandi subito: e tu ordina che chi vi va, il dica, e non manchi” (Letter 365, V,
257). The Countess would be Bandeg¢a de’ Salimbeni with whom Catherine had stayed at Rocca
d’Orcia. Noffke locates this letter between May 25 and June 20, 1378.

33 “Date a Francesco el libro e li privilegii, perché vi voglio scrivere alcuna cosa” (Letter 179, III,
98).

3 “In his hermitage, set close to the city of Siena...as if totally snatched from her senses, she
composed part of her book. At that very place, it fortunately happened that she completed the book,
spoken of before, even to its end.” “[QJuod in eius heremitorio iuxta civitatem Senarum
constituo...quasi a sensibus totaliter rapta, partem sui libri composuit, ibidemque, si bene occurrit,
totum prefatum librum ad finem usque perduxit.” Tommaso di Antonio da Siena, Libellus de
Supplemento, 111, vi, 389-390. '

35 See Luisa Aurigemma, “La tradizione manoscritta del Dialogo della Divina Provvidenza di Santa
Caterina da Siena,” Crilica lelteraria 26, fasc. II, n. 59 (1988): 237.
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Giuliana Cavallini, who has prepared the critical text of Il Dialogo, observes
that the book was probably composed over a period of time, with periodic additions
without Josing the unity of the document.®® Caffarini, in his deposition for the Pro-
cessus, describes how Catherine would resume work on her book after interruptions:

Concerning the composition of her book there is clearly, among others, this wonder-
ful thing, when many days passed for emergency situations, in which she was not
able to continue dictating, when, after that time a suitable occasion was given to
her, she resumed where she had left off, as if no interval or interruption had in any-
way occurred to her. Above all, as.appears evident in the discourse of her book,
after she had spoken for many pages, she summarized or reiterated the principal
intent, both what was said and what she had been saying, just as and in fact they
were, equally and actually present in her mind.”’

Raimondo indicates that Neri di Landoccio Pagliaresi,”® Stefano Maconi,* and
Barduccio di Piero Canigiani® were the secretaries who worked with Catherine on
its composition.” Raimondo also gives us a description of the composition of the
book:

The peace, then, having been publicized, she went back to her own area, and di-
rected herself diligently to the writing of her book, which, inspired by the Holy

36 “Da essa risulta che il Libro nion fu composto in pochi giorni, tutto di un fiato, per cosi dire, ma
in uno spazio di tempo abbastanza estenso, e che da un nucleo fondamentale si arricchi per successivi
ampliamenti, senza perdere, anzi rinsaldando, la sua unitd.” Giuliana Cavallini, introduzione,
Caterina da Siena, Il Dialogo della Divina Provvidenza ovvero Libro della Divina Dolirina, ed. Giuliana
Cavallini (Siena: edizioni Cantagalli, 1995), xxx.

57 “[CJirca libri sui compositionem inter alia hoc mirabile, videlicet quod cum ex emergentibus
causis transirent plures dies, in quibus sibi ad dictandum procedere non liceret, concesso sibi tamen
apto postmodum tempore, ita ubi dimiserat resumebat ac si nullum intervallum aut intermissio sibi
fieret quomodolibet occurrisset. Insuper ut in decursu libri sui evidenter apparet, postquam etiam
aliquando per plures cartas dictavit, ita tamen principale intentum resumit sive epilogat ac si tam
dicta quam dicenda fuissent, sicut et de facto erant, pariter et actualiter presentia menti sue.” Il
Processo Caslellano, 51.

38 Neri di Landoccio Pagliaresi was a member of a Sienese noble family who became a disciple of
Catherine in 1370. He was a lover of poetry and was given to bouts of depression. After her death, he
lived as a hermit, dying in 1406.

59 Stefano Maconi was born the same year as Catherine. In 1381, after Catherine’s death, he
became a Carthusian and was elected the Master General of the Order in 1398. He died in 1424.

60 Barduccio di Piero Canigiani came under Catherine’s influence when she was in Florence in
1378. He was with her during the last two years of her life, serving as her secretary especial]y when
she was in Rome. After her death he was ordained but died in 1382.

61 “Neri (Ranieri) di Pagliaresi of Siena...was one with the aforementioned Stefano and Barducc10,
writers both of the letters and of her book.” “Nerius seu Rainerius de Pagla de Senis.... Hic fuit una
cum praedicto Stephano et Barduccio scriptoribus tam epistolarum quam libri ejus.” Raymundus de
Vineis (da Capua), Vila S. Catharinae Senensis, 111, ccexliii, 948.
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Spirit, she dictated in her own language. Indeed, she asked her secretaries, who were
accustomed to write the letters which she sent to different places, that they remain
attentive and observe everything, according as we said above, when, following her
tendency, she was snatched from her bodily senses; and then what she dictated,
they would write down diligently. They did that skillfully and they finished the
entire book, filled with very many great and useful thoughts, revealed to her by
God and dictated out loud by her in her own tongue. In this dictation there was
this unique and astonishing thing that all the dictation was given by her only at
that time when the senses of her body, separated from her mind, were deprived of
their proper action, for her eyes did not see, nor her ears hear, nor her nose smell,
nor her taste tell a flavor, nor even was her touch able to know its object for the
measure of time for which she was caught up in it. And yet, God worked in such a
way that the holy virgin, fixed in that ecstasy, dictated all of that book. So it was
given to us to understand that the book did not come from some natural power, but
only by the infusion of the Holy Spirit.®

Caffarini recalls that Stefano Maconi had informed him that Catherine wrote in the
book with her own hand, apparently clarifying what she had dictated to her secre-
taries while in ecstasy.®

In her letter to Raimondo on February 15, 1380, two and a half months before
she died, Catherine gives instructions concerning the care of her “libro”: “Also 1 beg
you that the book and any writing from me which you might find, you and Frate
Bartolomeo and Frate Tommaso and the Master bring them into your hands. To-
gether with Master Tommaso, do with them whatever you see may bring more hon-
or to God.”™ In this way, Catherine entrusted her book to the discretion of her

62 “Praeconizata igitur pace, ad proprios rediit lares, et circa compositionem cujusdam libri, quem
superno Spiritu afflata dictavit in suo vulgari, diligentius intendebat. Rogaverat siquidem scriptores
suos, qui epistolas, quas ad diversas partes mittebat, scribere consueverant, quod starent attenti et
observarent omnia, prout supra diximus, quando juxta consuetudinem suam rapiebatur a sensibus
corporeis; et tunc quod dictaret, scriberent diligenter. Quod illi solerter fecerunt, librumque
compilaverunt plenum magnis et utilibus nimis sententiis, ei a Domino revelatis, et vocaliter ad ipsa
dictatis in vulgari sermone. In quo dictamine hoc fuit singulare et admirandum, quod totum dictamen
fuit ab ea prolatum tunc tantummodo, quando ex mentis excessu sensus ejus corporei actu proprio
privabantur: quia nec oculi viderunt, nec aures audierunt, nec nares senserunt odorem, nec gustus
saporem, nec etiam tactus ad objectum suum moveri poterat pro illa mensura temporis, pro qua erat
in illo raptu. Et tamen Domino sic operante, virgo sacra in illa extasi posita, totum illum librum
dictavit: ut daretur nobis intelligi, quod liber ille non ex aliqua naturali virtute, sed a sola sancti
Spiritus infusione processit.” Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, 111,
ccexxxii, 945. . .

63 “[M]ultotiens postmodum propria manu virgo scripsit et inter alia aliquas cartas de libro quem
ipsa in suo vulgari composuit.” Tommaso di Antonio da Siena, Libellus de Supplemenio, 1, i, 18.

64 “Anco vi prego che il libro e ogni scrittura la quale trovaste di me, voi e frate Bartolomeo e frate
Tomaso e il Maestro, ve le rechiate per le mani; e fatene quello che vedete che sia pitl onore di Dio,
con missere Tomaso insieme” (Letter 373, V, 291). :
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three confessors, Frate Raimondo, Frate Bartolomeo Dominici,®® Frate Tommaso
dalla Fonte as well as the Augustinian master of theology, Giovanni Tantucci, and
the papal secretary, Master Tommaso Pietra.

The original text written by the three secretaries has not been found. There are
two codices which have been regarded as the closest to the original, both of which
are considered to be fourteenth-century texts. One codex, T.IL.9, is in the Biblioteca
Comunale di Siena. Augusta Drane describes this manuscript: “It is written on
parchment, and in the margin appear certain Latin notes, set down by the disciples
to whom the Saint dictated. It runs on continuously; the division into chapters,
however, being noted in the margin, and, as it would seem, at a later period.””

A second fourteenth-century text, MS 292, was located by Edmund Gardner in
Rome’s Biblioteca Casanatense. This manuscript had belonged to the Dominicans at
the Minerva before being appropriated by the Italian government in 1870. A third
important text, T.6.5., belonging to the Biblioteca Estense in Modena, is an early
fifteenth-century copy of an earlier text. These three oldest texts are not subdivided
into chapters and tracts as are the later manuscripts.

Scholars generally regard the Casanatense manuscript as the most authoritative
because it seems apparent that Barduccio di Piero Canigiani, one of Catherine’s sec-
retaries at the time of Il Dialogo’s composition, made this manuscript. Forty-seven
of Catherine’s letters are included with Il Dialogo in this codex. An indication that
Barduccio was the scribe is the fact that two of the letters were addressed to his
father, Piero Canigiani, and these contain the note “padre meo secundum carnem,”
while a letter to Ristoro Canigiani, Barduccio’s cousin, is marked ‘“germano meo
secundum carnem.” Matilde Fiorilli argues for Barduccio’s involvement on the basis
of an original letter, Letter 320, which is preserved in the Comunale di Siena and
believed to have been written by Barduccio. Fiorilli is convinced that the handwrit-
ing of the letter and that of the manuscript is the same.*

Bacchisio R. Motzo agrees that the scribe behind the Casanatense manuscript is
Barduccio. He demonstrates that this manuscript appears to represent an early
stage in the textual history in comparison with other manuscripts. In this manu-

65 After Catherine’s death, Bartolomeo Dominici taught theology, served as a prior, and then was
the provincial of the Roman province from 1388 to 1398. He died in Rimini in 1415 at the age of 72.

66 Augusta Theodosia Drane, Hislory of St. Catherine of Siena and Her Companions, 11 (London,
New York, Bombay: Longmans, Green and Co., 1899), 122.

67 Matilde Fiorilli, “I Codici delle lettere di S. Caterina da Siena,” Rosario—Memorie Domenicane
34 (1917): 91. Alvaro Bizziccari gives us the following information about the manuscript of MS 292 of
the Biblioteca Casanatense: “Esso & un manoscritto cartarceo del sec. XIV, di cm. 14x21, scritto a
piena pagina in minuscola gotica italiana, con iniziali grandi a penna in nero, e segni di capoverso sia
in nero che in rosa; ha 290 carte numerate dal 2 al 290.” Alvaro Bizziccari, “Il Dialogo di Caterina da
Siena,” Italica 47/2 (1970): 204.
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script, the text uses the word “me,” referring to the Father with whom Catherine is
in dialogue. The word “me” is found in this text even following the expression “Dio
e uomo” in the passages on the Eucharist. A later hand has very visibly crossed out
the word “me” whenever it appears in this context. This indicates that the Casana-
tense text was written before Catherine’s disciples were sensitive to the possible con-
fusionbetween the Father, who is speaking, and the Son, who is the subject in these
passages. The pronoun “me” does not appear at all in these passages in other manu-
scripts, indicative of a later stage when Catherine’s disciples were more sensitive to
theological accuracy in their effort to promote her canonization.® Since Barduccio
died on December 8, 1382, this manuscript is thought by a number of scholars to be
the one closest to the original text.

Giuliana Cavallini points out: “Other facts that attest that the Casanatense text
is more closely derived from the original are: the absence of those interpolations
intended to clarify difficult passages, which are found in other manuscripts, and the
less accurate precision of some scriptural texts, closer to the citation by memory,
than the readings which were rectified in the other codices.””® Cavallini thinks the
codex was probably made during Barduccio’s stay in Rome between 1378 and
1381, and that the text was composed in Barduccio’s own hand for his own use.”

The first printed edition of Il Dialogo is attributed to Badassare Azzoguidi.
Although it was published without an indication of a date or a place, it is thought
to have been made in Bologna in 1472 or 1474. It was reprinted in Naples in 1478
and in Venice in 1482/1483 and again in Venice in 1494. There were eight editions
before the beginning of the eighteenth century. In 1707, Girolamo Gigli printed a
four-volume collection of Catherine’s works of which Il Dialogo was the fourth vol-
ume. Matilde Fiorilli considers this work to be especially important because of the
copious notes which Gigli gathered about Catherine and those involved with her, as

68 “Ma poiche le correzioni dirette ad eliminare la ricorrente asperita del linguaggio teologico,
mancano negli altri manoscritti a noi noti, anche in quelli riguardati come piu antichi, i quali danno il
testo corretto, giunsi facilmente alla conclusione che il ms. Casanatense fosse fatto sull’originale, o
poco innanzi la morte di Caterina, o immediatamente dopo, prima che i cinque revisori da lei indicati
compissero 'opera loro, e da uno de’ discepoli cosi intimi di lei da poter disporre dell’originale con
piena liberta. Questo discepolo non poteva essere che Barduccio Canigiani, il raccoglitore delle lettere,
il quale di propria mano o di mano altrui fece scrivere il ms. Casanatense. E poiché Barduccio mori
nel 1382, il manoscritto é certamente. degli anni 1379-1382, assai verosimilmente del 1380-81.”
Bacchisio R. Motzo, “Per un’edizione critica delle opere di S. Caterina da Siena,” Annali della Facoltd
di Filosofia e Letlere della R. Universitd di Cagliari (1930-1931): 118-119.

69 “Altri fatti che attestano la piu diretta derivazione del Cas. dall’originale sono: 'assenza di quelle
interpolazioni intese a chiarire passi difficili, che si trovano altrove, e la minore precisione di alcuni
testi scritturali, piu vicina alla citazione a memoria che le lezioni rettificate degli altri codici.”
Cavallini, introduction to Il Dialogo, xlii.

0 Ibid., xli.
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well as his evaluations of the editions before him, and his attempts to compare the
various codices.” Unfortunately, Gigli relied on a manuscrlpt that was inaccurate
and incomplete. .

In 1907, Edmund Gardner described the various printed editions available at
that time: “In all these editions the Italian text is unsatisfactory; but though there
have been some alterations and some serious omissions made (amounting in one
place, in every edition later than that published at Venice in 1517, to the greater
part of two chapters), there has been no deliberate attempt at expurgation even in
the most outspoken of its passages.””

The twentieth century saw significant developments in establishing a critical
text. Matilde Fiorilli used the codex T.IL.9 in her edition of Il Dialogo in 1912.7
The Casanatense text was used heavily by Taurisano in his editions in 1928 and in
1947. In 1968, Giuliana Cavallini prepared a text based on the Casanatense manu-
script. She had been uncomfortable with the traditional divisions of the text into
tracts and- treatises. In studying Il Dialogo, Cavallini detected a pattern of petition,
response, thanksgiving, summary, and expanded thanksgiving. Her insight was con-
firmed by the Casanatense text which, she found, employs a capital letter at the
start of such sections. Her edition was based on this original division. In 1995, Cav-
allini produced the critical text of Il Dialogo, complete with the textual variants
and extensive notes. '

Cristofano di Gano Guidini, a notary in Siena who had at times served as one
of Catherine’s secretaries, made a Latin translation of the book, of which four-
teenth-century codices exist’ in Siena, Venice, and Subiaco. Crlstofano di Gano Gui-
dini explained his reasons for the translation: ‘

Then since the book was and is in the vulgar tongue, and those who know grammar

and have learning and do not read so willingly things in the vulgar tongue as they

do literary pieces, for myself and aiso for the benefit of my neighbors, I was moved

and I made it into Latin purely according to the text, not adding anything. And I

tried to do it the best that I knew and I struggled for a number of years at my
pleasure, with one piece now and then another.™

71 Matilde Fiorilli, “Nota,” in Il Libro della divina dotirina di S. Caterlna da Siena, ed. Matilde
Fiorilli (Bari: Gius. Laterza & Figli, 1928), 413-415.

72 Gardner, Sain! Calherine of Siena, xv.

73 Fiorilli preferred this codex to those others available because the consistent preservation not
only of Catherine’s expressions but also of the idioms of the period and of the people: “Infatti questo
codice T.IL.9. solo fra gli altri sopra nominati, serba intatte tutte le ingenuita delle espressioni, certe
incongruenze nei periodi, i pleonasmi e gli idiotismi delle voci e specialmente dei modi che sono propri
del parlare dei popolani.” Fiorilli, “Nota,” 414.

4 “Poi, perché il detto libro era ed & per volgare, e chi sa grammatica o ha scienza e non legge
tanto volentieri le cose che sono per volgare, quanto fa quelle per lettera; per me medesimo, e ancor
per utilita del prossimo, mossimi, e fecilo, per lettere puramente secondo il testo, non aggiungendovi
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In his Vila S. Catharinae Senensis (Legenda major), Raimondo refers to his own
translation of the prologue and the closing prayer of Il Dialogo. He assures the
reader: “Not adding any sentence nor changing anything, indeed, insofar as I knew
and was able, I kept the order of her words. And I attempted, as much as the Latin
language allows, to translate word for word.””” Because of a tradition that Raimon-
do had translated the entire work into Latin, the printed editions of the Latin were
ascribed to him. Innocenzo Taurisano, O.P., has demonstrated that Raimondo, in
fact, translated only the first five chapters and the last two. Stefano Maconi, anoth-
er of Catherine’s secretaries, made a Latin translation that was the actual basis of
the printed Latin editions.” The first of these was printed in 1496 at Brescia.

In the fifteenth century, Il Dialogo was translated into Middle English for the
Bridgettine nuns at Syon Abbey. The text came to be known as The Orcherd of
Syon. While the text makes reference to the work of Brother Dane James, it is
not known whether he is the translator or assisted the translator. His identity and
relation to the Abbey is also not known. Manuscripts of this work from the first half
of the fifteenth century exist in the British Museum in London and in St. John’s
Library in Cambridge. A manuscript from the second half of the fifteenth century
is found in the Pierpont Morgan Library in New York City. The Orcherd follows
Guidini’s Latin version, which is closer to the original Italian than is Maconi’s.

In 1519, Wynkyn de Worde printed The Orcherd. This work was reprinted in
1966 by Phyllis Hodgson and Gabriel M. Liegey. The work has particular value
among the vernacular devotional writings of the late Middle Ages. Although The
Orcherd paraphrases Il Dialogo, Sr. Jeremy Finnegan, O.P., observes that the work
is a reliable reflection of the original: “Faithful to Catherine’s thought, he conveys it
in a style so fresh and immediate that one might wonder whether it is not closer to
the saint’s voice than are some other, later versions.”?”

The later version that Finnegan has in mind is probably that of Algar Thorold.
Thorold published his English translation in 1896. His work has been reprinted sev-
eral times and was for most of the twentieth century the only accessible translation

nulla; e m’ingenai di farlo il meglio ch’io seppi, e pugnai parecchi anni a mio diletto, quando uno
pezzo quando uno altro.” Ser Cristofano di Gano Guidini, “L.e Memorie di Ser Gano,” in Innocenzo
Taurisano, O.P., I Fiorelli di Sanla Calerina da Siena (Roma Libreria Editrice F. Ferrean, 1950),
237—238
“[N]ullam addendo sententiam vel aliquid immutando; imo quantum scivi et potui, servavi

ordinem verborum ejus; et conatus sum, quantum Latina locutio patitur, transferre de verbo ad
verbum....” Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis III, ccel, 949.

76 Innocenzo Taurisano, introduction to Caterina da Siena, Dialoge della divina provvidenza, ed.
Innocenzo Taurisano (Roma: Libreria Editrice F. Ferrari, 1947), xxvii-xxix.

77 M. Jeremy Finnegan, O.P., “St. Catherine in England: The Orcherd of Syon,” szrlluallly Today
32 (March 1980): 15.
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in English. Noffke observes: “The translation itself is heavily Victorian in tone, un-
comfortable reading for today. Though it is on the whole an extremely slavish ren-
dering of the Italian structures, it is quite frequently inaccurate, and difficult pas-
sages are often omitted or broadly paraphrased.””

_ Noffke published her own translation in 1980, relying on Cavallini’s 1968 edi-
tion. This edition, part of the Classics of Western Spirituality, has at last made Cath-
erine’s libro accessible to English-speaking people in a translation that is both read-
able and precise.

Le Lettere

Catherine’s most extensive writings are her letters. Benedict Hackett, O.S.A.,
comments: “No woman mystic in medieval times — and there was no shortage of
outstanding ones in Germany, the Low Countries, England and Italy itself — equaled
her, or can be even compared with her as a correspondent. Certainly, as far as the
fourteenth century goes, she ranks second only to Petrarch, an outstanding achieve-
ment in itself when one remembers that she had no formal education, and definitely
no training in grammar.””®

During the last ten years of her life (1370-1380), Catherine sent approximately
three hundred eighty-two letters®™ to a number of people which included, among
others: popes, cardinals, bishops, a king, queens, rulers of the Italian states, clergy,
nuns, friars, monks, Mantellate, her mother and brothers, a married couple, widows,
a Jewish man, an artist, a prostitute, and a notorious leader of mercenary soldiers.
Suzanne Noffke notes that sixty-seven of Catherine’s letters are to political figures,
thirteen to royalty, thirty-eight to civic officials, ten to lawyers, and six to military
leaders.®

Catherine dictated most of her letters although she appears to have written
some. Caffarini in the Processus recalls Stefano’s account of an instance when Cath-
erine herself wrote: “Rising from prayer with the desire to write, she wrote with her
own hand a letter which the same Stefano sent, in which she concluded, in her own

78 Suzanne Noffke, O.P., introduction to The Letlers of Si. Calherine of Siena (1988), 21.

79 RBenedict Hackett, 0.S.A., “Catherine of Siena and William of England: A Curious Partnership,”
in Proceedings of the PMR Conference... (Villanova, PA: Augustinian Historical Institute, 1980), 33.

80 As Suzanne Noffke points out, the number of letters differs depending on whether one includes
the same letter as. it is sent to two different people and whether one considers T371 to be actually a
continuation of T373. See Suzanne Noffke, O.P., The Lellers of Catherine of Siena, vol. I (2000), xiii,
n.2. .

81 Suzanne Noffke, O.P., Catherine of Siena: Vision, 76.
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dialect, clearly, “You know, my dearest son, that this is the first letter that I ever
wrote.””’®

Around three hundred eighty-two of the letters are known. The originals of
eight of her letters have been preserved, five in the MS T.IIL.3 of the Biblioteca
Comunale of Siena (T298, T319, T320, T329 and T332), two at the Church of St.
Lucia in Siena (T365 and T192), and one in the Jesuit Church of St. Aloysms in
Oxford (F16), which was discovered by Robert Fawtier.

Catherine’s earliest secretaries were her female friends. Later, on occasion, her
priest disciples served as her secretaries. Generally, however, her young male disci-
ples did this work. Francesco Malavolti recalls Catherine dictating three different
letters simultaneously to Neri di Landoccio Pagliaresi, Stefano Maconi, and himself:

Indeed, I saw that the servant of Christ, Catherine, by the power of the Holy Spirit,
dictated many letters at the same time to many scribes and particularly to three
together, not only once but innumerable times through many years... She would
dictate now in one way, then in another, now with her head covered, now with
her head raised high to heaven, her hands crisscrossed, many times she came into
ecstasy, while still dictating.®

On one occasion, the three secretaries reahzed that they had each taken down the
same passage as though it were for them. Catherine completed her dictation and
when the letters were read back, the section seemed to fit into each letter.

_ Noffke is under the impression that the disciples had a certain flexibility in
transcribing Catherine’s words, recognizing that their devotion to her caused them
to be very faithful to her spoken word.* Eugenio Dupré Theseider notes that Cath-

82 “[A}b oratione surgens cum desiderio scribendi scripsit propria manu unam litteram quam ipsi
dicto dno Stephano transmisit, in qua ita concludebatur, scilicet in suo vulgari videlicet: ‘Scias, mi fili
carissime, quod hec est prima littera quam unquam ego scripserim.””” Il Processo Caslellano, 62.

8 “Vidi etiam istam servam Christi Catherinam virtute Spiritus sancti multas litteras simul dictare
pluribus scriptoribus et singulariter tribus pariter, nec hoc solum semel, sed quasi innumeris vicibus et
per plures annos.... Ipsa vero dictabat modo uni, modo alteri, et nunc capite cohoperto, nunc capite in
celum erecto, manibus cancellatis, et multis vicibus veniebat in extasi, et nichilominus etiam taliter se
habente tunc dicebat.” Il Processo Caslellano, 403.

4 “It has so far been impossible to discern for certain to what extent Catherine’s secretaries
transcribed word for word at her dictation and to what extent they simply took notes and then filled
out the text. I believe further linguistic study could resolve that question more precisely, but the
surface evidence suggests that both processes were at play. There are enough minor differences from
letter to letter, and enough suppression of the Sienese dialectal forms, to indicate some influence of
the individual scribes’ backgrounds on what each transcribed. (It would be surprising if this were not
true, given their linguistic, cultural and professional diversity and the speed at which Catherine was
accustomed to dictate!) But the general consistency in style and above all in conceptual development
make it highly unlikely that in substance the wording comes from anyone but Catherine herself.”
Suzanne Noffke, O.P., introduction to The Lellers of Si. Calherine of Siena (1988), 10.
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erine’s frequent ecstasies would necessarily have created a difficulty for the secreta-
ries taking dictation.® ’

It is apparent that Catherine’s secretaries kept a collection of copies of her let-
ters. A letter from Stefano Maconi to Neri di Landoccio Pagliaresi, in June of 1379,
not only indicates that the disciples made and shared copies of the letters but also
mentions not having an otherwise unknown letter of Catherine to the king of Eng-
land.*® After her death, her disciples preserved collections of the letters. In his dep-
osition for the Processus, the Franciscan Angelo Salvetti recalls visiting Cristofano
di Gano Guidini and being shown some of Catherine’s letters.’” Stefano Maconi, like-
wise, showed Salvetti copies of Catherine’s letters that Stefano had made.®®

In recopying the letters, the personal elements were eliminated, apparently
being considered distractions to the more universal spiritual message, although cap-
tions were added, giving the name of the recipients and the occasion of the letter.
There was not much concern for the chronology of the letters so that presently only
twenty-six letters have dates.

There exist twenty-seven major and twenty-eight minor collections of manu-
scripts of the letters, almost all of which are in Italy. All of these collections can
be traced to four families of manuscripts. These four main families or collections of
Catherine’s letters are identified with four of her disciples. Tommaso Caffarini dis-
closed in his Libellus de Supplemento, that, in 1398, he received from Cristofano di

85 “Non credo che essi scrivessero tutte le lettere sotto dettatura dalla prima allultima parola.
Spesso non doveva nemmeno essere possibile. Caterina era certamente non meno irruente nel parlare
quanto decisa nell'agire; inoltre molte lettere scritte sotto l'influsso dello stato estatico saranno
certamente uscite dalla sua bocca in modo sommario, rotto, poco intelligibile. Terminata lestasi, i
segretarii con ogni probabilitd rivedevano e correggevano, integravano la minuta che avevano
davanti, allontanandosi inevitabilmente sempre piu da cid che Caterina aveva in realta detto.”
Eugenio Dupré Theseider, “Sono autentiche le lettere di S. Caterina?” Vila Cristiana 12 (1940): 240.

86 “Non mi ricorda come io ti scrissi di non avere avuta da te se non quella lettera da Perogia; forse
che per la fretta errai nello scrivere. Ma questa € la terza lettera, e la seconda fu di quelle lettere e
novelle dello 'mperadore, nella quale mi promettesti di mandarmene la copia, e mai non I'ebbi. Anco
le scrissi io allora a Riccardo a Fiorenza secondo che mi dicesti; ma questa altra lettera con quella
copia di quella che ando al Re d’Inghilterra io non I'6 avuta. Dici ch’io la procaccci; ma io non so da
cui. Scrivemi per cui la madasti. Secondo ch’io ¢ scritto costd a te, almeno in due lettere, che tu
procacci da trentasei lettere ch’io vi mandai quando el Maestro ne venne; ed a cui, e nondimeno non
m’ai risposto se I'avete tutte avute o no. E maraviglianci un poco, se 'avete avute, che non avete
mandata mai alcuna risposta.” “Letter of Stefano Maconi to Pagliaresi” (June 22, 1379), Le Lellere,
VI, ed. Misciatteli, Lettere XIII, 74-75. :

87 “[Alliquas ex suis epistolis mihi ostendit....” Il Processo Castellano, 440.

88 “Fuerat enim magno tempore euisdem virginis cancellarius et scriptor epistularum quasi ad
omnem statum, quas sibi copiavit et mihi ostendit. ” Ibid., 441-442.
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Gano Guidini two volumes of letters which Caffarini brought to Venice.®* Caffarini
had these letters transcribed. He then arranged these letters and some others from
different sources into two collections. The first consisted of one hundred fifty-five
letters addressed to clergy and religious. The second included one hundred thirty-
nine letters to lay people. Dupré believes that this was the basis of the collection
now known as S2/3. From Caffarini’s deposition in Il Processo Castellano, we know
that a scriptorium existed in Venice, promulgating Catherine’s works.” In compar-
ing these letters with other manuscripts, Dupré became convinced that Caffarini
modified the text in some places.”

The three other families of manuscripts are traced to Catherine’s secretaries:
Neri di Landoccio Pagliaresi, Stefano di Corrado Maconi, and Barduccio di Piero
Canigiani. Neri willed his collection to the monks at Monteoliveto Maggiore and
that manuscript is known as Mo. This collection was discovered by Dupré Theseider
in the Oesterreichische Nationalbibliotek Palatino in Vienna. Dupré believes that
Neri transcribed most of these letters, with some help from an unidentified copyist
before Neri’s death in 1406.” Dupré Theseider relied heavily on this codex of two
hundred nineteen letters for his critical edition of Catherine’s first eighty-eight let-
ters.

Maconi is credited as the source of a collection of two hundred and five letters
known as B which is also considered an authoritative source because of its proxim-
ity to the original compositions. Another collection of forty-six letters, known as C,
is part of the Casanafense manuscript that also contains Il Dialogo, and is attributed

-8 “[S]er Christoforus Ghani, notarius de Senis.... Insuper quasi omnes epistolas virginis hinc inde
dispersas recollegit in unum, ita ut ex illis conficeret duo volumina que, cum anno Domini 1398 me
reperirem in Senis, mecum illas asportavi Venetias. Quas non solum transcribi feci, sed etiam in
duobus voluminibus ad certum ordinem ipsas reduxi, de quo infra narratur.” Tommaso di Antonio da
Siena, Libellus de Supplemenlo, 111, iv, 394-5.

0 “ID]e pluritate scriptorum in Venetiis actualiter existentium, qui plura de pertinentibus ad
virginem ad pertitionem multorum scripserunt, hinc inde etiam transmittenda; et de diffusione
librorum et fame sue per orbem, et consimiliter sue ymaginis vel figure in diversis locis christianitatis
depicte sive ad illa transmisse, ac de sue excellentia sanctitatis; et qualiter pre aliis multa dimiserit ad
edificationem ecclesie, et quomodo tanquam singulariter approbata decenter sit in ecclesia non solum
specialiter veneranda, sed quod etiam annuatim sit aliquo modo eius memoria recolenda contestor et
dico nunc actualiter esse in Venetiis quam plures scriptores, ultra alios qui desunt, qui ad petitionem
diversorum habuerunt scribere opera virginis, utpote legendam vel epistolas aut orationes seu librum
virginis, et aliquando in plurimum in latino, quandoque vero in vulgari sermone, aliquoties hinc inde
per diversas mundi partes transmittenda.” Il Processo Caslellano, 91-92.

1 “Vero & pero che il Caffarini non si fa molti scrupoli di modificare il testo delle lettere, come del
resto fanno, generalmente, tutti gli editori medievali di testi.” Eugenio Dupré Theseider, “Il problema
critico delle lettere di S. Caterina da Siena,” Bulletlino dellIstituto slorico ilaliano e Archivio
Mauraloriano 49 (1933): 87.

92 Ibid., 23.
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to Barduccio di Piero Canigiani. Dupré adds his voice to those who- identify this
codex as the work of Barduccio, noting that it is not a coincidence that all the
letters in this collection fall into the last two years of Catherine’s life during the
time when Barduccio served as a secretary for Catherine.”® Since Barduccio died
two years after Catherine, this collection is regarded as the oldest.

The.very first printed edition of Catherine’s letters was done by Giovanni Gia-
como Fontanesi in Bologna in 1492 and consisted of thirty-one letters. In 1500, at
Venice, Aldo Manuzio published three hundred fifty-three letters mostly based on
the Caffarini texts. This was the largest collection up to this point. The letters were
arranged in hierarchical order starting with popes and concluding with the laity.
For two centuries this was the standard text. The book was printed three other
times in the sixteenth century.

Girolamo Gigli included L’Epistole della serafica vergine s. Calerina da Siena in
his four-volume publication of Catherine’s complete works. The letters are the sec-
ond volume, published in Siena in 1713, and the third volume, produced in Lucca in
1721. Since Gigli had discovered an additional twenty-one letters in several Sienese
manuscripts, his edition included three hundred and seventy-three letters. The let-
ters were annotated by Federico Burlamacchi, S.J. Gigli attempted to group the
letters together according to the recipient and then to order those in a chronological
order. Gigli also composed a dictionary of Catherine’s vocabulary. One of Gigli’s
purposes was to demonstrate the superiority of the Sienese Italian over that of Flor-
ence. His work on the letters remained the norm until the middle of the following
century.

E. Cartier translated the letters into French, Lelires di Sainte Catherine de Si-
enne, which was published in Paris in 1858. Niccolo Tommaséo, in 1860, produced a
new Italian edition, Letlere di Santa Caterina da Siena, in four volumes. Tommaséo
attempted an arrangement of the letters in chronological order, but since he was
elderly and nearly blind he was unable to accomplish this adequately.

In 1907, the English Dante scholar Edmund G. Gardner published Saint Cath-
erine of Siena: A Study in the Religion, Lilerature and History of the Fourteenth Cen-
tury in Ilaly. This volume included eight letters which Gardner had discovered. Bac-
chisio Motzo, in 1911, found and brought attention to seven better versions of
particular letters. Robert Fawtier uncovered some fourteen variant versions of let-
ters and two new letters which he published in 1914.* Eugenio Dupré Theseider
published two new letters in 1931.

% Ibid., 71.
94 See Robert Fawtier, “Catheriniana,” Mélanges d’Archéologie el d’Hisloire 34 (1914): 3-95.
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Matilde Fiorilli attempted a new edition of the letters, but she died suddenly in
1921.% Between 1913 and 1922, Piero Misciattelli reprinted Tommaséo in six vol-
umes adding the more recently discovered letters and fragments as well as including
letters of Catherine’s disciples.®® This was republished in 1939-1940 and again in
1970. Lodovico Ferretti, between 1918 and 1939, republished Tommaséo, adding
some notes of his own. Umberto Meattini undertook a new printing of Tommaséo
in 1966. While these efforts offered new editions of Catherine’s letters, they did not
attempt to present a critical text. '

In 1928, the Istituto slorico italiano per il Medio Evo engaged Eugenio Dupré
Theseider, a Waldensian, to do a new edition of the letters, using contemporary
critical principles. He published a volume of eighty-eight letters as Episiolario di
Santa Caterina da Siena in 1940. This was intended to be the first volume of the
critical edition of the letters. Dupré died in 1975, leaving his research unfinished.
In 1980, Professor Antonio Volpato assumed the task of completing this work. No
new volumes have been published but the work is continuing. Establishing the chro-
nology of the letters is especially difficult, given that the key personal elements of
the letters have generally been deleted.

It is hoped that through the increased accessibility of Catherine’s letters, schol-
ars will come to appreciate their value as theological resources. It is significant that
the article prepared by Cardinal Pietro Parente, a member of the Pontificia Acca-
demia Teologica Romana, in preparation for the conferral of the title of Doctor of
the Church on Catherine, drew its insights only from Il Dialogo, and not from the
letters, which are also a rich reservoir of Catherine’s thought.”” :

English readers, in particular, have had little exposure to Catherine’s letters.
Fragments of the letters have been included in works on Catherine written in Eng-
lish. Vida Scudder translated sixty-four letters in Saint Catherine of Siena as Seen in
Her Letters, published in London in 1905. Edmund Gardner included parts of the
letters in his work of 1907. Mother Augusta Theodosia Drane, O.P., included a se-
lection of parts of the letters in her two-volume Hislory of Si. Calherzne of Siena and
Her Companions printed in London in 1914,

In 1980, Kenelm Foster, O.P., and Mary John Ronayne, O.P., English Domini-
cans, produced I, Catherine: Selected Writings of Catherine of Siena, containing sixty
letters. A major development in the study of Catherine’s letters for English-speaking

95 The introduction to her intended work was posthumously published as “L’Epistolario di Santa
Caterina da Siena,” Miscellanea Dominicana in memoriam VII anni saecularis ab obilu S. Palris
Dominici (Roma: Ferrari, 1923), 196-205.

9 Le Leltere di S. Calerina da Siena, ridotle a miglior lezione, e in ordine nuovo dispeste con nole di
Niccole Tommaséo, ed. Piero Misciattelli (Siena: Giuntini & Bentivoglio, 1913-1922).

97 Card. Pietro Parente, “La teologia di S. Caterina da Siena,” Divinifas 14 (1970): 29-41.
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people has come about through the work of Sr. Suzanne Noffke, O.P. In 1988,
Noffke translated the eighty-eight letters of the Dupré Theseider edition of 1940 as
The Lellers of St. Catherine. In 2000, Sr. Noffke produced a new edition of the first
volume and then a second volume of the letters in 2001. Sr. Noffke is working with
the Italian researchers to ascertain the authoritative Italian text and correct chro-
nology as she prepares the two remaining volumes for publication in English.

In the references to the letters, I will rely on Tommaséo’s numbering, found in
Piero Misciattelli’s 1939-1940 edition, with Roman numerals provided for those let-
ters which were discovered after Tommaséo and which are found in the sixth vol-
ume of Misciattelli. For those letters which are contained in Dupré Theseider’s text
and in Noffke’s translation, I will also provide Dupré Theseider’s numbering.

Le Orazioni -

The third category of Catherine’s writings is her prayers. Yves Congar, O.P.,
has called Catherine’s prayers “theology turned into doxology.”®® Catherine’s disci-
ples were accustomed to hearing her pray vocally. Some of her prayers were recalled
in Raimondo’s Legenda maior, Caffarini’s Legenda minor, and in Caffarini’s Supple-
mentum. Catherine’s letters and Il Dialogo are replete with prayers. In addition to
these prayers, twenty-six prayers were recorded by Catherine’s disciples during a
period from the vigil of the Assumption in 1376, when Catherine was at Avignon,
until January 30, 1380, while she was in Rome. Nineteen of the prayers are from a
fourteen-month period during her stay in Rome from December 21, 1378, to Janu-
ary 30, 1380.

Bartolomeo Dominici, one of her Dominican dlsc1ples descnbed the origins of
the written prayers:

Having consumed the host, her mind was lifted up to God, so that she immediately

lost the use of her senses...and so daily for nearly three hours and more she re-

mained totally absorbed and insensible.... Frequently also, fixed in this ecstasy,
while speaking with God, she brought forth profound prayers and devout entreaties
in a clear voice.... And the prayers for the greater part were put into writing word
for word: some actually by me, and even more by others, when she, as was said,
brought them forth in a clear and distinct voice.... For in no way did the speech

and the sense of the words seem fo be of a woman but the doctrine and thoughts
of a great doctor.”

98 Yves Congar, O.P., “Le Saint-Esprit dans les priéres de Sainte Catherine di Sienne,” in Al del
Congresso Inlernazionale di Studi Caleriniani, Siena-Roma, 24-26 aprlle 1980 (Roma: Curia Generalizia
0.P., 1981), 333.

9 “Sumpta enim hostia, sic rapiebatur mens eius in Deum, quod statim perdebat usum
sensuum...sicque cotidie fere per tres horas et ultra permanebat totaliter absorta et insensibilis.
Sepe etiam, in tali extasi posita, cam Deo loquendo, orationes et postulationes profundas atque
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The oldest extant texts of some of her prayers are preserved in Latin. Seven of
her prayers have no early Italian version. Catherine’s knowledge of latin probably
did not extend beyorid what she was exposed to through the liturgy. Thus it is un-
likely that she prayed in Latin. Noffke notes that: “internal linguistic evidence...usu-
ally points to the Italian as probably more original.”*® Her Italian prayers may
have been written down in Latin or were translated into Latin shortly after they
were given.

There are two principal collections of Catherine’s prayers.!™ The Latin series
includes twenty-two prayers preserved in three codices. One of these, XIV.24 (R),
is preserved in the archives of the Dominican Curia Generalizia at Santa Sabina in
Rome. This manuscript comes from the end of the fourteenth century. In this
manuscript, the prayers are included together with Raimondo’s Legenda, Raimon-
do’s Latin translation of the prologue and first five chapters of Il Dialogo, and other
materials relating to Catherine. The prayers have marginal notes written in another
hand, giving the places, times, and sometimes the people gathered when the prayers
were uttered. These marginal notes also refer to an earlier source called the “Epi-
taph of Stefano Maconi” (E). While E has not been discovered, its existence argues
for a primitive collection of the prayers in Italian.

T.I1.7 (S1) is located in the Biblioteca Comunale degli’ Intronati, Siena, and is
considered to date from the end of the fourteenth century. S1 contains two codices.
The first, Sla, includes the twenty-two Latin prayers of R in the same order. The
second, S1b, has seventeen prayers in Italian, sixteen of which may be found in Sla
in a different order. Interestingly, the references to E, found in the R text, have the
same ordering as the one found in S1b. The third Latin codex, XIV.B.40 (N), which
was made either at the same time or shortly after R and S1, contains the first elev-
en prayers and part of the twelfth. It is preserved in the Biblioteca Nazionale di
Napoli. l

Two Italian prayers, a shorter Italian version of Oratio I and II, and four Latin
prayers are included with ninety-six of Catherine’s letters in an early fifteenth-
century manuscript, I.VI.14 (S2), in the Biblioteca Comunale di Siena and in a late
fourteenth-century document, 3514 (V), in the Biblioteca Nazionale, Palatino,

devotas clara voce proferebat.... Que orationes pro magna parte fuerunt redacte in scriptis de verbo
ad verbum: alique scilicet per me, quamplures vero per alios, quando ipsa, ut dictum est, clara voce et
distincta proferebat easdem.... Nequaquam enim apparent vocabula illa et sensus ille verborum esse
mulieris, sed doctrina et sententie magni doctoris.” Il Processo Caslellano, 328-329.

100 Suzanne Noffke, O.P., Introduction, The Prayers of Catherine of Siena, trans. Suzanne Nofike
(New York/Ramsey, NJ: Paulist, 1983), 7

101 See Giuliana Cavallini’s introduction to Le Orazwm (Roma: Edizioni Catheriniane, 1978), ix-
xxv, and Suzanne Noffke’s introduction to The Prayers, 1-9, for additional information on these
manuscripts.
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Vienna. (83) MS. T.I.2, at the Biblioteca Comunale in Siena, and (B) MS. 1574, at
the Biblioteca Universitaria in Bologna, which are from the beginning of the fif-
teenth century, incorporate the oldest Latin versions of Oratio XXV and XXVI
and are inserted in the text of Caffarini’s Libellus de Supplemento. .

The Latin prayers were published with the Latin version of the Il Dialogo in
five editions between 1496 and 1601.'°2 In 1500, at Venice, Aldo Manuzio included
an Italian version of twenty-six prayers in his edition of three hundred and fifty-
three of Catherine’s letters. Girolamo Gigli, in 1707, printed the twenty-six prayers
in his Opere di S. Caterina da Siena. A critical edition of the prayers, Le Orazioni,
was made by Giuliana Cavallini in 1976, preserving both the oldest Latin and Ital-
ian versions of the prayers. Suzanne Noffke, O.P., used this critical text as the basis
of her English translation, The Prayers of Catherine of Siena, which was published in
1983. A new edition of Noffke’s translation was published in 2001, providing exten-
sive revisions of her introductions and notes. In the references to the prayers, we
will give the numbering according to the Cavallini edition which can be coordinated
with Noffke’s chronological numbering by means of the table which Noffke provi-
des.'®

Catherine's Style

Giovanni Getto points out that Catherine’s style is rooted in her prayer: “Her
language has all the characteristics of religious meditation.”"® Getto demonstrates
this by showing that even in Catherine’s letters, a discussion of the doctrinal frame-
work precedes both her own opinions and her exhortations. Getto asserts that the
fundamental tone does not change from letter to letter or from the Lelfers to Il
Dialogo. Even her letters to the popes come to the same points as her letters to all
others. Getto states: “The interior world of the passions and the virtues, felt dra-
matically, is, in fact, at the center of Catherine’s interest. All the letters and the
entire Dialogo do not constitute other than one unique picture, repeated innumer-
able times, of this interior world.’’'%

102 B, de Misintis, Brixie, 1496; G. Gennepaeus, Cologne, 1553; T. Baumium, Cologne, 1569;
D. Sartorius, Ingolstadi, 1583; Birkmann, Coloniae Agrippinae, 1601.

103 Noffke, Prayers (1983), 10; Prayers (2001), xxiv. .

104 7] suo linguaggio ha tutti i caratteri della meditazione religiosa....” Giovanni Getto, Lelleralura
religiosa del Trecenlo (Firenze: G.C. Sansoni, 1967), 172. : :

105 “J] mondo interiore delle passioni e delle virti, sentito drammaticamente, sta infatti al centro
dell'interesse cateriniano. Tutte le lettere e l'intero dialogo non costituiscono altro che un unico
quadro, ripetuto innumerevoli volte, di questo mondo interiore.” Ibid., 169.
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Suzanne Noffke has made some interesting comparisons between various®sam-
ples of Catherine’s style and samples of the styles of six fourteenth-century Tuscan
writers. She has observed that Catherine layered her ideas with modifications and
qualifications, not so much by compound clauses or coordinate clauses or even ad-
jectives and adverbs, as with multiple prepositional phrases, frequently using, for
instance, di in an appositive sense. Noffke has noted: “These features mark her style
with a complexity that at its peaks becomes almost maze-like in its layering of con-
cepts, and generally more so in the Dialogue than in her Leifers.’”'®

Noffke also comments on the way Catherine, unlike other authors, layered by
means of repetition: “Catherine uses it [layering] to some extent in the Leffers, and
in the Dialogue one cannot miss it. In fact, it is so pervasive in the latter that
counting the instances becomes a challenge, since Catherine has so many ways of
repeating!”®” Arrigo Levasti finds a musical quality in Catherine’s repetition of
words and phrases: “At times the musical power is based upon a single word, which
gives rise to winding rhythmic variations, returning with a gentle force. If, at first, a
certain monotony is found, we then discover the tonal variations as this word con-
tinues to be repeated insistently in our soul.”’® Levasti points out that this pattern
of repetition was used by medieval preachers.” Luisa Aurigemma maintains that
Catherine’s use of repetition imitates the biblical use of parallelism and symmetry."®

Catherine’s habit of dwelling upon a word or phrase was characteristic of her
own prayer, as Bartolomeo Dominici records in his deposition: “In like manner,
reading, or praying out loud she did not care to read or pray much, but she chewed
over a single word and when she found any word which especially delighted her
mind, she fed on that as long as her mind stayed delighted.”"

Noffke offers translators a number of legitimate alternative wélyé to reproduce
Catherine’s writing but remarks that the effect of Catherine’s use of repetition was

106 Suzanne Noffke, O.P., “Translating the Works of Catherine of Siena into English: Some Basic
Considerations,” Congresso Inlernazionale di Siudi Caleriniani, Siena-Roma, 24-29 aprile 1980 (Rome:
Curia Generalizia O.P., 1981), 474.

107 ppid,

108 «A volte, il potere musicale si fonda sopra una sola parola, la quale produce variazioni ritmiche
sinuose, e ritornanti con dolce forza. Se una certa monotonia vi si ritrova a tutta prima, ne scopriamo
poi la variazione tonale quando questa parola continua a ripetersi insistente nel nostro animo.” Arrigo
Levasti, “S. Caterina da Siena scrittrice,” Memorie Domenicane 64 (1947): 219.

109 “Era uso medioevale Tinsistente ripetizione, e la ritroviamo parecchio nei predicatori...”
Levasti, “S. Caterina da Siena scrittrice,” 220.

110 Tuisa Aurigemma, “Lingua e stile del ‘Dialogo della Divina Provvidenza’ di Santa Caterina da
Siena,” Crilica lelleraria 26, fasc. I, n. 58 (1988): 121-122.

U1 “Ttem quod legendo vel vocaliter orando non curaret multum legere vel orare; sed ruminaret
verba singula et cum verbum aliqod inveniret quod mentem singulariter delectaret, in illo tamdiu
sisteret quamdiu mens delectabiliter pasceretur.” Il Processo Caslellano, 303.
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intentional and so the translator must retain the repetition: “There is no question of
what must be done here if Catherine’s style is to be at all approximated in an Eng-
lish translation: repeat as she repeats.”’'? In her study, Noffke found that similes
and metaphors were used occasionally in the other Tuscan writings but observes:
“In Catherine, however, we find them cropping up in any context at all, and often
piling up like tidal waves.”"

The Influences on Catherine

Considering Catherine’s lack of education, the breadth of her theological under-
standing is surprising. Getto has said of Catherine: “In all her works there are traces
of a whole technical and complex theological vocabulary that goes beyond the pop-
ular level, which is a sign of her dogmatic formation and of her piety founded on a
solid doctrinal base.”’'

The effort to decipher the sources that influenced Catherine’s thought has
evoked many opinions, some of which are contradictory. Pope Pius II, in his bull
of canonization, declared that Catherine’s teaching was “infused not acquired.”"*
This divine inspiration should not be underestimated, since even in the natural arts
the artist’s production is much more than the sum of the i‘nfluences, and even those
influences are tapped in unique ways by the artist. Catherine drew from a number
of sources to which she was exposed but she incorporated and transformed those
ideas in her own fashion.

This independence can be seen in her use of Scripture. When Catherine gave an
unusual interpretation of Jesus’ agony in the Garden of Olives, Raimondo pointed
out to her that this was not the conventional understanding of the Gospel passage.
He recalls her answer: “She responded that the actions of our Savior are so rich, if
they are considered attentively, that anyone, according to his reflection, finds part
of his food in them, according to what is needed by him, especially for his sal-
vation.”!'®

112 Noffke, “Translating the Works of Catherine of Siena,” 480.

13 1bid., 474.

14 “NMa nella sua opera ci sono le tracce di tutto un linguaggio tecnico teologico, complesso e per
nulla popolare, che é il segno della sua formazione dogmatica e della sua pieta fondata su una solida
base dottrinale.” Getto, Lelleralura religiosa, 141.

115 «“Doctrina eius infusa non acquisita fuit....” Pius II, “Bolla di canonizzazione di S. Caterina da
Siena,” in Il Processo Caslellano, 528.

116 “lla respondit: Gesta Salvatoris nostri sunt ita pinguia, si attente considerentur, quod quilibet
secundum suam considerationem invenit in eis partem cibi sui, secundum quod expendit sibi vel suae
saluti.” Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, 11, ccix, 914.
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The most evident influence on Catherine is clearly that of the Scriptures. Her
frequent allusions to the Bible demonstrate a familiarity derived from listening to
the Scriptures at Mass and at the Office, as well as from pondering them in her
meditation. Emilio Piovesan estimates that there are in Il Dialogo fifty-one passages
evoking Old Testament references.'” Giuliana Cavallini identifies fifty verses found
solely in the Gospel of John that are alluded to in Catherine’s letters and another
thirty-eight in Il Dialogo. There are twenty-three expressions found only in the Gos-
pel of Matthew that are cited in her letters and nineteen in Il Dialogo; twenty-three
found only in the Gospel of Luke in her letters and eight in Il Dialogo; and one
reference that is exclusively in the Gospel of Mark in Il Dialogo."® Piovesan finds
one hundred eleven allusions to Paul in Il Dialogo.'® Catherine explicitly uses Paul’s
name fifteen times in Il Dialogo. Suzanne Noffke describes Catherine’s use of bibli-
cal expressions and passages:

She seldom “cites” them, as medieval writers so commonly cited biblical passages in

support of what they were saying, as “‘proof texts.” Instead they flow in and out of

her sentences as naturally as if they were her own, sometimes intact, sometimes
rephrased, sometimes in new and different combinations... They are her very vo-

cabulary... They are not appliqués on the surface but threads without which the
whole fabric would disintegrate.'® :

The influence of the liturgical feasts can be seen in Catherine’s letters. Thus,
her letter to Frate Bartolomeo Domenici takes up the theme of Palm Sunday:
“...to receive our King, who comes to us humble and meek sitting on a donkey. O
inestimable beloved charity, today, You confound human pride, to see that You,
King of kings, come humiliated upon the beast, driven out with such shame.”**! In
Letter 119, written in December of 1377, when Catherine was at Rocca d’Orcia, she
uses the time of Advent to identify her situation: “In the body He has provided

N7 There are six citations from Genesis, nine from Exodus, sixteen from the Psalms, ten from
Isaiah, two from Jeremiah, three from Ezekiel, two from the Song of Songs and three from Zechariah.
Emilio Piovesan, “Come Caterina da Siena conosce ed usa la Bibbia nel Dialogo,” in Saggi e studi
sulla spiritualild di S. Calerina da Siena, sp. ed. Vita Cristiana 16 (1947): 79.

118 Gjuliana Cavallini, “Fonti neotestamentarie degli scritti cateriniani,” in Atli del Congresso
Inlernazionale di Studi Caleriniani, Siena-Roma, 24-29 aprile 1980 (Roma: Curia Generalizia O. P.,
1981), 45. ' ’

119 pigvesan, “Come Caterina,” 90. )

120 Suzanne Noffke, O.P., Catherine of Siena: Vision through a Dislan! Eye, 43-44.

121 «[A] ricevare il Re nostro, che viene a noi umile, e mansueto siede sopra I'asina. O inestimahile
diletta carita: oggi confondi la superbia umana, a vedere che tu, Re de’ re, vieni umiliato sopra la
bestia, cacciato con tanto vitoperiol”( Letter 105, II, 140). Noffke locates this letter in late March
1372, probably near Palm Sunday, March 21.
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much this Advent.”'® In several letters, she speaks of the Paschal time, as in her
letter to certain Benedictine novices: “He showed this at the supper on Holy Thurs-
day, when He said, ‘“With desire I have desired to have this Passover with you,
before I died.””®

References to the celebration of particular feasts are especially evident in the
prayers. Thus Catherine prayed Oratio XXIII, which was transcribed by Raimondo,
on the Feast of the Conversion of St. Paul, January 25, 1377. Likewise, the text of
Oratio V indicates the Feast of the Apostle Thomas, December 21, 1378. Oratio VI,
with its prayers for the papal basilica and pope, can be identified with the Feast of
the Chair of St. Peter, February 22, 1379. Oratio XI, which focuses on Mary at the
Annunciation, was clearly given on that feast (oggi) in 1379. Oratio XIII, with its
multiple references to the liturgy of Easter week, seems to have been prayed in
mid-April 1379. And the use of oggi in Oratio XIV on the Circumcision, makes it
possible to associate this prayer with January 1, 1380.

With regard to the traditions of Christian spirituality, Catherine showed an in-
terest in imitating the Egyptian fathers in the early part of her spiritual life. Rai-
mondo says that this knowledge was by infusion: “For as to me, so unworthy, she
humbly confessed, in that hidden time she learned and knew the life and habits of
the holy Egyptian fathers and the actions of some saints, most especially of the
blessed Dominic, not receiving this from people nor taking it from reading, but only
by the infusion of the Holy Spirit.”"* In Il Dialogo, however, the Father twice re-
minds her of incidents she had read in the lives of the fathers, most likely in Dome-
nico Cavalca’s Le Vile dei Santi Padri.'®

In ascribing infused knowledge to her, Raimondo may be referring to her in-
spired comprehension of the fathers and the saints, which went beyond the stories
she could have received from other sources. Cavalca’s Vite includes an adaptation of
Athanasius’ Vita Anfonii, with which Catherine appears to be familiar. Her letter to

122 “Nel corpo ha proveduto molto in questo Avvento....” (Letter 119, II, 190). This letter was
written to her friend, Alessa dei Saracini while Catherine was at Rocca. Noffke places the letter
between November 29 and December 24, 1377.

123 “Questo manifesto nella cena del Giovedi Santd, quando disse: ‘Con desiderio ho desiderato di
far Pasqua con voi, prima ch’io muoia” (Letter 36, I, 137). This letter, written to certain novices at
Monte Oliveto, is considered by Noffke to have been written in Holy Week, April 6-12, 1376.

124 “prout enim mihi nimis indigno ipsa humiliter est confessa, in secreto illo tempore vitam et
mores sanctorum Patrum Aegyptiorum, necnon et gesta quorumdam Sanctorum et potissime B.
Dominici, nullo tradente hominum nullaque praecedente lectione, sola sancti Spiritus infusione,
didicit et cognovit....” Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, 1, xxxi, 870.

125 “Questo sai, se bene ti ricorda, d’aver letto nella vita dei santi padri...” (Il Dialogo, CXLI, 456).
Also, “Bene il mostro quello che si legge in Vita Patrum” (Il Dialogo, CLXV, 574).
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the Augustinian, Frate Antonio da Nizza, appeals to the example of Antony.'”®
D’Urso has shown the similarity between Antony’s experience of temptation and
the advice Catherine gives Suor Bartolomea della Seta with regard to tempta-
tion.”” Arrigo Levasti notes that these writings must have confirmed the young
Catherine in her solitary vocation: “These Vite frequently celebrate the exaltation
of solitude, precisely what Catherine was seeking.”'

Catherine had disciples among different religious orders, representing distinct
traditions, such as the Benedictines, Carthusians, Vallombrosans, Franciscans, and
Augustinians, in addition to the Dominicans. Some of the intellectual religious in
Siena were initially opposed to Catherine, disregarding her as an uneducated lay
woman, but even several of these became her supporters. Lazzarino da Pisa was
the lector at the Franciscan studium in Siena, who visited Catherine with the inten-
tion of discrediting her and then became her disciple.”” Similarly, Gabriele da Vol-
terra, the Franciscan provincial of Tuscany and the inquisitor general in Siena, ap-
proached Catherine, along with the Augustinian Giovanni Tantucci,' intending to
expose her but both succumbed to her influence. Catherine frequently discussed
theological issues with the priests in her circle and thus she was cognizant of the
different traditions of the religious orders. Caffarini in his deposition in the Processus
recalls the remark of Raimondo that “he had absorbed more theology conversing
with the virgin, than he had previously learned.”'®

Benedict Hackett, O.S.A., maintains that the major influence on Catherine’s
spirituality in her early years was the English Augustinian, William Flete. Flete
was often referred to as il baccelliere,” even by Catherine. Flete had studied at

126 “Siccome faceva ’l glorioso santo Antonio...” (Letter 328, V, 79). Noffke suggests a date
between January 5 and 10, 1379 for this letter. . :

127 Giacinto D’Urso, O.P., “Le tentazioni di S. Antonio,” S. Caterina da Siena n.s. 9/2-3 (1968): 34-
39.

128 “Queste Vile contenevano sovente, l'esaltazione della solitudine, proprio quella che Caterina
cercava.” Arrigo Levasti, “Prime manifestazioni di pieta,” S. Calerina da Siena 1{1 (1949): 6.

129 Catherine’s letter to Frate Lazzarino demonstrates her affection for the Franciscans. She refers
to St. Francis as “padre nostro S. Francesco” in accord with the Dominican custom. See Letter 225,
III, 292. Noffke places this letter after April 1,1375, and possibly soon after Pentecost, June 10.

130 Tantucci was referred as “il Maestro.” Catherine herself refers to him by this title. He had
studied at the University of Cambridge but probably received his degree of Master of Sacred
Theology from the University of Bologna. Tantucci is also called Giovanni Terzo to distinguish him
from two other Augustinian friars at Siena. Tantucci traveled with Catherine to Avignon and was
with her in Rome. It was he who made an attempt to deliver a eulogy in the Minerva after her death,
but could not be heard because of the noise of the crowd. He concluded that Catherine’s life was itself
her eulogy.

131 “[Q]uod plus de theologia auserat conversando cum virgine quam antea didicisset.” Il Processo
Castellano, 118.
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the Augustinian studium generale, located at the University of Cambridge. On Sep-
tember 8, 1359, Matteo d’Ascoli, the prior general of the Augustinians, gave Flete
permission to retire to the seclusion of the Augustinian convent at Lecceto or Selva
del Lago, four miles from Siena. At Lecceto, the eremitical traditions of the Friars
Hermits of St. Augustine could be found. Flete customarily spent his days in the
woods, retiring to the convent in the evening. Among her six letters to Flete,'*
there is one in which Catherine urges him to be more generous in offering his serv-
ices to his prior as well as to be more sensitive to the needs of his brothers and less
solicitous about his own consolations in preserving his solitude.' .

A passage in the Processus conflicts with a passage in I Miracoli as to whether
Catherine actually knew Flete before 1374. The year is significant because Raimon-
do became her director in May of that year. Bartolomeo Dominici, in his deposition
for the Processus, recalls an incident that happened on January 25, 1368, when
Frater Donatus asked Catherine to go with him to visit William Flete. Dominici
remarks: “She, because she was much attached to that holy hermit, immediately
responded yes, though she had not intended to go before then.”* I Miracoli, on
the other hand, declares that at the time of its composition (October 1374), Cather-
ine and Flete had never seen each other."® It is possible that the anonymous Flor-
entine author of I Miracoli may be inaccurate on this point. Nevertheless, Cather-
ine’s freedom to seek out spiritual teachers in her early years may have been limited
by her first confessor, Tommaso dalla Fonte. According to the Supplementum, this
confessor discouraged her from even going to churches other than San Domenico.'
On the other hand, Hackett recalls Flete’s reputation as a master of the spiritual
life, particularly in the area of temptation on which he had written a treatise, “De
Remediis contra Tentationes.” Hackett proposes that Frate Tommaso may have
encouraged Catherine to speak with Flete at the time of her great temptations.'®”

Hackett is convinced that Flete’s influence can be seen especially in Catherine’s
first twenty-one letters.'® Those letters, Hackett maintains, are particularly rich in

132 Catherine’s letters to Flete are 64, 66, 77, 227, 293, and 326.

133 1 etter 77, 11, 23-27. Noffke dates this letter between March 25 and April 6, 1376.

134 “Ipsa, quia multum afficiebatur ad illum sanctum eremitam, statim respondit quod sic, licet
pro tunc non intenderet ire.” Il Processo Castellano, 307.

135 “Questi non vide mai la Caterina, né ella lui, ma anno conoscimento I'uno dell’altro per istinto
di Spirito Santo, in tanto che 'uno parla de’ fatti dell'altro con solennitd e con grande reverenzia,
qualle pit puote.” Anonimo Fiorentino, I Miracoli , 15.

136 “Sed confessor respondit sibi dando sibi negativam supra dicto accessu, eique mandando quod
iret ad ecclesiam de Campo Regio de Senis ordinis predicatorum, quemadmodum solita erat.”
Tommaso di Antonio da Siena, Libellus de Supplemento, II, vi, 115.

137 Benedict Hackett, 0.S.A., William Flete, 0.S.A. and Catherine of Siena: Masters of Fourleenth
Cenlury Spirituality (Villanova, PA: Augustinian Press, 1992), 83.

138 1bid., 87.
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Augustinian themes such as Augustine’s teaching that the three powers of the soul,
memory, understanding, and will, image the Persons of the Trinity, as well as Cath-
erine’s emphasis on self knowledge,' and the portrayal of sin as not having being.'"®

Giacinto D'Urso, O.P., argues that the use of the powers of the soul as images
of the Trinity does not necessarily imply the influence of the Augustinians, since the
concept had become the common patrimony of the Church’s teachers and may also
be found in Peter Lombard and Thomas Aquinas. D’Urso acknowledges that Cath-
erine is in accord with Augustine in using terms of attribution and participation
when describing the powers of the soul and the Trinity. When she writes, however,
that power, wisdom, and love are “appropriated” to the Trinity she is using a term
added by scholastic theology.'"! '

Given that Catherine was a Dominican, the influence of the Dominicans cer-
tainly is extensive. Massimo Petrocchi attests to Catherine’s Dominican roots:
“There is much discussion on the sources of Saint Catherine. There are certainly
also Augustinian sources and Franciscan sources (for example Ubertino da Casale),
but it is clear that the general and central foundation of her spirituality is purely
Dominican.””"** The presence of the friars, whose priory was situated up the hill from
her home, was felt even in Catherine’s childhood. Raimondo wrote of her affection
as a child: “On account of this, she began to reverence that Order so much, that
when the brothers of the Order passed on the road near her home, seeing it, she
noted the place where they set their feet, and after they went, she kissed the foot-
prints humbly and devoutly.”*® As a Manlellala, she received formation from the
Dominicans, since the rule required the tertiaries to gather on the first Friday of

139 “Noverim te, noverim me.” “Let me know myself, let me know Thee...” St. Augustine,
Soliloquies, 1I, 1 in Nicene and Posl-Nicene Fathers, VII, First Series (Grand Rapids: Wm. B.
Eerdmans, 1983), 547.

140 «“peccatum nihil est, et nihil fiunt homines cum peccant.” In Joannis Evangelium, 1, 13; PL 35,
1385. “Sin, indeed, was not made by Him, and it is plain that sin is nothing, and men become nothing
when they sin.” Traclales on the Gospel according lo St. John, 1, 13, in Nicene and Post-Nicene Fathers,
VII, First Series (Grand Rapids: Wm. B. Eerdmans, 1983), 11.

141 Giacinto D’Urso, O.P., “I maestri di S. Caterina,” Nuovi Studi Cateriniani 1 (1984): 117. See
Letter 94, II, 95: “Con la potenzia che & appropriata al Padre, e con la sapienza che é appropriata al
Figliuolo, e con la benevolenzia e amore che & appropriata allo Spirito Santo.”

142 “Molto si ¢ discusso sulle fonti di Santa Caterina. Sono certamente anche fonti agostiniane e
fonti francescane (ad esempio Ubertino da Casale), ma é chiaro che I'impianto centrale e generale
della sua spiritualita é puramente domenicano.” Petrocchi, Sloria della spirilualild italian, 67.

143 “Propter quod coepit intantum revereri Ordinem illum, quod quando Fratres ejusdem Ordinis,
ipsa vidente, per viam coram domo sua transibant, notabat loca ubi ponebant pedes; et postquam
transiverant, osculabatur pedum ipsorum vestigia humiliter et devote.” Raymundus de Vineis (da
Capua), Vila S. Catharinae Senensis, 1, xxxviii, 872.
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the month for Mass and for an instruction.'* Her confessors, Tommaso dalla Fonte,
Bartolomeo Dominici, and Raimondo da Capua were Dominicans. The particular
interest she gives in Il Dialogo to the three canonized Dominicans, Dominic, Peter
(Martyr) of Verona, and Thomas, illustrates the strong bond she felt with the Dom-
inican family.

Catherine would have heard the Dominicans preach each day. The Supplemen-
{um indicates that there was daily preaching at San Domenico: “And rising, she
went, at once, with no little desire to the church, and when she entered the preach-
ing was being given, as the custom in the Sienese convent of the Order of Preachers
was that of preaching in the morning.”'*® D’Urso regards this preaching as especially
formative: “The preaching in San Domenico is perhaps the most important font of
the theological notions, of the culture, and also the mentality of St. Catherine.”"¢
Even while Catherine was learning from the Dominicans, she was also teaching
them. Bartolomeo Dominici informs us in the Processus: “Some thought that we
brothers taught her, however, as I have said, it was to the contrary.”"

Catherine’s relationship to Thomas Aquinas reflects a particular stage in the
developing appreciation of Thomas that took place within the Dominican Order. A
few years after Thomas’s death in 1274, the bishop of Paris, in 1277, condemned
some of Aquinas’s teachings. Not long afterwards the Dominican Archbishop of
Canterbury, Robert Kilwardby, also condemned some of Aquinas’s propositions.

~The condemnations were considered unfair by the Dominicans and spurred them
to a greater support for Thomas’s teachings. The general chapter in 1286 at Paris
obliged Dominicans to study and promote the teachings of Thomas. The general
chapter at Saragozza, in 1309, established Thomas’s works as the norm for the con-
ventual studies. The chapter at Metz reaffirmed the position of Thomas’s writings as

“ “In ciaschuna prima sesta feria di ciaschuno mese dell’anno si raguneranno tutte le suore a la
chiesa de’ frati Predicatori di quello luogho, a udire insiememente la messa e la parola di Dio dal
maestro o suo vicario deputato alloro, el quale doppo la santa exortazione 10’ leggera e esporra questa
regola et informaralle di tutto quello che debbano fare, e correggiaralle de li loro eccessi e de le loro
transgressioni.” Tommaso di Antonio da Siena [Tommaso Nacci Caffarini], Tractalus de ordine FF. de
paenilentia S. Dominici di Fra Tommaso da Siena “Caffarini,” in Fonles vilae S. Catharinae Senensis
historici, ed. M. H. Laurent, O.P., Vol. XXI (Siena: R. Universita di Siena, Cattedra Cateriniana,
1938), 177.

145 “Et surgens, statim venit cum non parvo desiderio ad ecclesiam, et dum intraret predicabatur,
ut de more est in conventu senesi ordinis predicatorum, quod de mane predicatur.” Libellus de
Supplemenio, 11, vi, 113-114.

146 13 predicazione in S. Domenico & forse la fonte pit importante delle nozioni teologiche, della
cultura e anche della mentalita di S. Catherina.” Giacinto D’Urso, O.P., “I maestri di S. Caterina,”
119. ,

147 “Aliqui autem emuli putabant quod nos fratres doceremus eam, cum tamen, ut iam dixi esset e
contrario.” Il Processo Caslellano, 305.
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the official theology of the Order in 1313. Chapters at London in 1314, and at Bo-
logna in 1315, similarly upheld Thomas as the standard for study in the Order.
Clement VI, in 1346, told the Dominicans not to depart from the teachings of St.
Thomas.

Thomas was honored by the Order not only as a teacher but also as a saint. In
Catherine’s time, San Domenico in Siena possessed a painting depicting Thomas, as
did other Dominican churches with which Catherine was familiar, S. Maria Novella
in Florence and S. Caterina in Pisa. In Il Dialogo, Catherine expressed her venera-
tion for Thomas in the words of the Father: “You have the glorious Thomas Aqui-
nas who had his knowledge more through the study of prayer and the raising of the
mind and the light of the understanding than through human study. He was a light
that I set in the mystic body of holy Church, dispelling the darkness of error.”'”® As
has been shown, Catherine credited St. Thomas Aquinas and St. John the Evangel-
ist with obtaining for her the gift of writing.

Despite Catherine’s devotion to Thomas, some scholars doubt that his teachings
actually affected her writings. Thus, Louis Canet states his conviction: “There is not
in Saint Catherine, a word, I say, a single word, that reveals a specifically Thomistic
influence.”"® Hackett similarly plays down the role of Thomas in Catherine’s
thought: “It is also evident that the theological milieu in which she moved and
which exercised in human terms the most potent influence on her mystical teaching
was not the scholastic world, still less was the setting Thomistic. Her spiritual
thought was very much the product of the writings of near contemporary Italian
authors, though ultimately, as far as non-scriptural sources go, Augustine was her
master.”**

Most authorities, however, recognize that there are definitive areas of corre-
spondence between Thomas and Catherine. Catherine’s principal themes have Tho-
mistic foundations. Thus, Catherine frequently returns to the principle that only
God has existence of Himself, an idea that is developed in Thomas.'® Catherine

148 “Unde avete del glorioso Tomaso d’Aquino che la scienzia sua ebbe piul per studio d’orazione ed
elevazione di mente e lume d’intelletto, che per studio umano; il quale fu uno lume che Io 6 messo nel
corpo mistico della santa Chiesa” (Il Dialogo, XCVI, 264).

149 “Il n’y a pas chez sainte Catherine un mot, je dis un seul mot, qui décéle un influence
spécifiquement thomiste.” Robert Fawtier & Louis Canet, La double expérience de Catherine Benincasa
(Sainte Catherine de Sienne) (Paris: Gallimard, 1948), 248.

150 Benedict Hackett, 0.S.A., “Simone Fidate da Cascia and the Doctrine of St. Catherine of
Siena,” Augustiniana 16 (1966): 414.

131 Catherine depicts the Father saying: “Io sono colui che s6, e voi not sete per voi medesimi, se
non quanto sete fatti da me, il quale s6 creatore di tutte le cose che participano essere” (II Dialogo,
XVIII, 56). Thomas presented the principle in this form: “[I]ta illud quod habet esse et non est esse
est ens per participationem...Si igitur non sit suum esse, erit ens per participationem et non per
essentiam. Non ergo erit primum ens. Est igitur Deus suum esse et non solum sua essentia” (I, 3, 4).
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echoes Thomas’s position that all the virtues have life through charity.'® Catherine
follows Thomas in identifying the act of loving the neighbor with the act of loving

God."® Catherine affirms the desire for goodness that is present even in wrong hu- .
man choices, as does Thomas.' Catherine emphasizes the aspect of vision in eternal -

beatitude similar to Thomas.'® Catherine asserts the priority of God’s love as does
Thomas.'® The accord of Catherine with Thomas is especially evident with regard
to original sin, the need for grace, the incarnation, the atonement, and redemption.

Thomas Aquinas, Summa Theologiae, vol. 2, trans. Timothy McDermott, O.P. (London: Eyre &
Spottiswoode, 1964), 32. )

152 Thomas asserted: “Per caritatem ordinantur actus omnium aliarum virtutum ad ultimum
finem. Et secundum hoc ipsa dat formam actibus omnium aliarum virtutum. Et pro tanto dicitur esse
forma virtutum, nam et ipsae virtutes dicuntur in ordine ad actus formatos” (II, II, 23, 8). Thomas
Aquinas, Summa Theologiae, vol. 34, trans. R. J. Batten, O.P. (London: Eyre & Spottiswoode, 1974),
32. In another article, Thomas held, “Nulla vera virtus potest esse sine caritate” (II II, 23, 7). Ibid.,
28. Catherine had written, “Tutte le virtli procedono dalla carita, e da essa hanno vita” (Letter 321,
V, 64). In another letter, she inisisted, “*Sapete, dilettissima mia suoro, che neuna virtu ¢ viva senza la
carita” (Letter 97, II, 110). In Il Dialogo, she maintained, “Ogni perfezione ed ogni virti procede
dalla carita” (Il Dialogo, 1.XIII, 160).

153 In Il Dialogo, Catherine wrote in the Father’s name, “[Plerché Io ti dissi che nel prossimo, cioé
nella carita sua, si fondavano tutte le virti, e cosi & la verita. Io si ti dissi che la carita dava vita a
tutte le virty, e cosi &, ché niuna virtn si pud avere senza la carita, cioé che la virtd sacquisti per puro
amore di me” (Il Dialogo, VI, 21). Thomas asserted, “Ratio autem diligendi proximum Deus est: hoc
enim debemus in proximo diligere ut in Deo sit. Unde manifestum est quod idem specie actus est quo
diligitur Deus, et quo diligitur proximus. Et propter hoc habitus caritatis non solum se extendit ad
dilectionem Dei, sed etiam ad dilectionem proximi” (I, II, 25, 1). Thomas Aquinas, Summa
Theologiae, vol. 34, trans. R. J. Batten, O.P. (London: Eyre & Spottiswoode, 1974), 82.

154 Catherine wrote: “L’anima di sua natura sempre appetisce bene” (Il Dialogo, XLIV, 113).
Thomas explained: “Quidquid homo appetit, appetit sub ratione boni” (I, I, 1, 6). Thomas Aquinas,
Summa Theologiae, vol. 16, trans. Thomas Gilby, O.P. (L.ondon: Eyre & Spottiswoode, 1969), 22. In
another instance, Thomas writes, “Malum nunquam amatur nisi sub ratione boni” (I, II, 27, 1 ad 1).
Thomas Aquinas, Summa Theologiae, vol. 19, trans. Eric D’Arcy (London: Eyre & Spottiswoode,
1967), 74-76. .

155 “L’amore suo ci ha fatti degni di vederlo a faccia a faccia nel qual vedere sta la nostra
beatitudine” (Letter 345, V, 158). Thomas wrote: “Dicendum quod ultima et perfecta beatitudo non
potest esse nisi in visione divinae essentia” (I, II, 3, ad 8). Thomas Aquinas, Summa Theologiae, vol.
16, trans. Thomas Gilby, O.P. (L.ondon: Eyre & Spottiswoode, 1969), 84.

156 Catherine told the Father: “[T]u m’amasti senza essere amato da me” (Il Dialogo, CVIII, 301).
In a letter, she wrote to Bernabo Visconti, the tyrant of Milan: “Guardate, che prima fusti amato, che
voi non amasti: perocché ragguardando Dio in sé medesimo, innamorossi della bellezza della sua
creatura, mosso dal fuoco dell'inestimabile sua carita, solo per questo fine, perche ella avesse vita
eterna e godesse quel bene infinito che Dio godeva in sé medesimo” ( Letter 28, I, 95). Thomas
declared: “Sed amor Dei est infudens et creans bonitatem in rebus” (I, 20, 2). Thomas Aquinas,
Summa Theologiae, vol. 5, trans. Thomas Gilby, O.P. (London: Eyre & Spottiswoode, 1966), 60.
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‘While the conformity of Thomas and Catherine in a number of areas might be
explained as a sharing in the common heritage, her adherence to Thomas with re-
gard to the subtle relationship between the will and the understanding or intellect
indicates something other than a coincidental use of a common tradition. Further-
more, Catherine’s reliance on this particular aspect of Thomas’s thought has ramifi-
cations throughout her writings. :

Thomas follows Aristotle in emphasizing the understanding’s role in moving the
will to action. While Thomas’s explanation of the interaction of the understanding
and the.will is complex, he does assert the primacy of reason over the will, in con-
trast to Bonaventure. Thomas states, “The intellect in itself and simply speaking is
higher and nobler than the will.”"*” Similarly, Catherine writes in Il Dialogo, “The
intellect is the noblest part of the soul.”*#

Catherine frequently returns to the principle that the will follows upon the
understanding, as she does in Letter 77 writing to William Flete, “Who does not
know is not able to love and who knows, so loves.”" In Il Dialogo, she writes of
“the affection that goes after the understanding.”'® Because Catherine is convinced
that the will follows the intellect, she is unrelenting in her efforts to convince others
of the truth about God in order that they might grow in love for God.

It would be a mistake to conclude from the Thomistic elements in her writings
that Catherine’s knowledge of Thomas was extensive. Kenelm Foster, for one, sug-
gests that the Thomistic influence on Catherine should not be overstated: “To be
sure, some of her expressions (essere, potenza, etc.) have a scholastic ring, but this
was natural given her environment. It would be absurd to suppose that she under-
stood the philosophy of Aquinas philosophically. She had no time for philosophy as
such.”®!

Marie-Hyacinthe Laurent, O.P., likewise, cautions: “To make Catherine of Sie-
na a Thomist, because some aspects of her doctrine recall the intellectual stance of
the Common Doctor, signifies ignorance of one of the most fundamental laws of
historiography: before reviving a personage it is necessary to reconstitute the envi-

157 “Sequitur quod secundum se et simpliciter intellectus sit altior et nobilior voluntate” (I, 82, 3).
Thomas Aquinas, Summa Theologiae, vol. 11, trans. Thomas Sutter (London: Eyre & Spottiswoode,
1970), 224. Thomas shows the complexity of the relationship between the intellect and the will, as he
notes in the same article that, while the intellect is the higher power in a simple sense, in actuality
“the love of God is better than the knowledge of God, whereas the knowledge of physical things is
better than loving them” (I, 82, 3). Ibid., 225.

158 “Lo ’ntelletto & la piu nobile parte dell’anima” (Il Dialogo, LI, 135).

159 “Chi non cognosce non pud amare, e chi cognosce si ama” (Letter 77, 11, 24). Noffke would date
this letter between late March and very early April 1376.

160 I ’affetto che va dietro allintelletto” (Il Dialogo, XCVI, 263).

16! Kenelm Foster, O.P., “St. Catherine’s Teaching on Christ,” Life of the Spirit 16 (1962): 312-313.
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ronment where she lived.”'®® Laurent, is not, of course, dismissing the possibility of
a Thomistic influence in Catherine’s writings but he is asserting the need to examine
Catherine in the context of her time and to consider the Thomistic elements in her
writings with the nuances appropriate to her time.

Catherine could not have read Thomas’s writings herself because she did not
know Latin, as is illustrated by her need of Raimondo to act as her interpreter at
the papal court in Avignon. Catherine’s exposure to Thomas came through the
Dominicans. This fact raises the question as to the way in which the Dominicans
with whom she was involved were influenced by Thomas. There is evidence that
there was an early enthusiasm for Thomas among the Italian Dominicans. At the
general chapter at Perugia in 1308, the Italian brothers were reprimanded for sub-
stituting the Summa Theologiae in the place of the Senlentiae in IV libris distinclae
of Peter Lombard, the standard text of medieval theological study.'®

There were particular reasons for the Sienese Dominicans to have an allegiance
to Thomas. He, like them, had been a member of the Roman province of the Order.
Also, the revered Sienese Dominican, Blessed Ambrose Sansedoni (1220-1286),
whose body was buried in San Domenico, had been a fellow student with Aquinas.

Giacinto D’Urso notices that certain of Catherine’s teachings differ from partic-
ular teachings of Thomas.'® Thus, Catherine apparently did not know of Thomas’s
concept of charity as friendship; she does not make a clear distinction between the
soul and its powers, or of grace and charity; and she uses an example of the sun to
depict the Eucharist in Il Dialogo 110. This particular example is repudiated in the
Summa.'®™ Catherine does not seem aware that, in Thomas’s fuller explanation, the
imaging of the Trinity is primarily in the actions and only secondarily in the powers
of the soul,’® a teaching that Thomas asserts to be what Augustine really meant.'*

D’Urso observes that the differences between Catherine and Thomas exist with
the Summa but not with Thomas’s earlier work, his Commentum Senlentiarum. For
instance, Thomas accepts the threefold image of the Trinity in the soul in the Com-

162 “Fare di Caterina da Siena una ’tomista,’ perché alcuni aspetti della sua dottrina ricordano
lintellettualismo del Dottore Comune, significa ignorare una delle leggi piu fondamentali della
storiografia: prima di risuscitare un personaggio ¢ necessario ricostituire 'ambiente dove ha vissuto.”
Marie-Hyacinthe Laurent, O.P., “Santa Caterina da Siena e il Padre Gorce,” Vila Cristiana 10 (1938):
607-608. .

163 Jean-Pierre Torrell, O.P., “Le savoir théologique chez les premiers thomistes,” in Sain{ Thomas
au X1V siécle, Revue Thomisle (1997): 23-24.

164 Giacinto D’Urso, O.P., “Il pensiero di S. Caterina e le sue fonti,” Orbis ef Urbis (Roma: Sacra
Rituum Congregatione, 1969), 267.

165 Summa Theologiae, 111, 76, 3.

166 Ibid., 1, 93, 7.

167 1bid., 1, 93, 7, ad 3.
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mentum Sententiarum'® but, under the influence of Aristotle, he minimizes the role
of memory in the De Verifate'™ and in the Summa Theologiae.'™

“Among the Italian Dominicans in the second half of the fourteenth century, the
Senlentiae of Peter Lombard continued to be the common manual of theology. Bar-
tolomeo Dominici, Catherine’s second confessor, mentions in the Processus that he
had read the course of Senfentize.'™ D’Urso maintains that the Sienese Dominicans
were more familiar with Thomas’s Commenium Sententiarum than with the Summa
Theologiae: “I am able to recount the system used, that is substantial fidelity to
Peter Lombard, keeping perhaps more of an eye on the Commenfum of Saint Tho-
mas than on the Summa. I think that in Catherine’s time, this was to a great part
the Thomism to be found in the Sienese convent.”’”? Jean-Pierre Torrell, O.P., ob-
serves: “Even in the fifteenth century, the first great commentator on Thomas,
Capreolis, the princeps thomistarum, comments on the Senfences and not on the Sum-
ma.”l73 .

It should be noted also that the distinctions between Thomas and Augustine
have much ambiguity. For example, Ceslaus Velecky, O.P., describing the influence
of the Fathers in Thomas’s treatise on the Trinity in the Summa Theologiae, com-
ments: “The first among them is St. Augustine who accounts for about as many
quotations as the rest of the Fathers put together and which outnumber the Scrip-
tural quotations.”'™ Bonnie Kent, in her book Virfues of the Will: The Transforma-
tion of Ethics in the Laler Thirleenth Century, has questioned whether the customary
demarcation between the Aristotelian and Augustinian schools that is thought to
have taken place in the last quarter of the thirteenth century has been exaggerated.
Her position is that the “Augustinian” schools were more Aristotelian, and the

168 Commentum Sententiarum. Sent. I, dist.III, qII and Sent. II, dist. XVI, q.I.

169 De Veritale, q.X, 1-3.

170 “[P]atet quod imagem divinae Trinitatis potius ponit in intelligentia et voluntate actuali quam
secundum quod sunt in habituali retentione memoriae; licet etiam quantum ad hoc aliquo modo sit
imago Trinitatis in anima” (I, 93, 7, ad 3). Thomas Aquinas, Summa Theologiae, vol. 13, trans.
Edmund Hill, O.P. (.onden: Eyre & Spottiswoode, 1964), 74.

171 “Unde et me, qui eodem tempore ibidem cursorie Sententias legebam....”” Il Processo Caslellano,
331.

172 “IM]a ho pututo riscontrarvi il metodo usato, cioé sostanziale fedeltd a Pietro Lombardo,
tenendo forse un po’ d’occhio il commento di S. Tommaso pitt che la Somma. Penso che, nel periodo
cateriniano, questo in gran perte fosse il tomismo reperibile nel convento senese.” Giacinto I’Urso,
0.P., “Il pensiero di S. Caterina e le sue fonti,” Orbis el Urbis (Roma: Sacra Rituum Congregatione,
1969), 267.

173 Jean-Pierre Torrell, O.P., Sainl Thomas Aquinas, vol. I, trans. Robert Royal (Washington,
D.C.: Catholic University of America, 1996), 47.

174 Ceslaus Velecky, O.P., “Following the Fathers,” Appendix 3 in St. Thomas Aquinas, Summa
Theologiae, VI (New York: McGraw-Hill, 1964), 132-133.
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3

“Aristotelian” schools were more Augustinian than some scholars, such as Gilson,
have suggested.'”™ Torrell points out that the thirteenth-century Dominicans who -
embraced Aristotle did not consider themselves to be rejecting Augustine, rather
“[with] Thomas Aquinas at their head, [they] considered themselves legitimate heirs
of St. Augustine as well.”!"

In addition to the influence of Thomas, Catherine’s writings give evidence of
multiple influences which were not always easy to separate. Sometimes, she desig-
nates a particular source. Thus, for example, she explicitly quotes Augustine in Let-
ters 96, 97, 260, 309; Gregory in Letters 83 and 258 and in Il Dialogo, 73; and
Bernard in Letters 30, 97, and 258.

At other times, however, the sources of her ideas are not as evident. Regardmg
the difficulty of tracing the sources, Dupré Theseider observes: “There is a constant
phenomenon in medieval texts, whereby customarily ‘authorities’ are transcribed
without any indication of the origin; even more frequently they are ‘recollections,’
citations made by memory, hence more or less exact, particularly those from well-
known sources. They are naturally the most difficult to verify.”"” In his collection
of eighty-eight of the earliest letters, Dupré gives about three hundred citations.
One is directly from St. Bernard. The others are indirect. Dupré identifies passages
inspired by Augustine about fifty times, Bernard about forty times, Gregory thir-
teen times, and Aquinas twelve times. .

" D’Urso points out that, although Catherine uses some of the more common
phrases of the Fathers of the Church, she does not appear to know the context of
the original. He believes that it is clear that she had not read the works from which
they came but heard these phrases repeated one or more time in preaching or read
them in spiritual books."” Dupré similarly observes:

In general the culture of Catherine is of an indirect nature. I mean to say that she —

who, even knowing how to read, must not have found it easy to apply herself di-

rectly to the Patristic works and to the remaining religious literature, almost all of
which was in Latin — derived it, for the most part, from familiarity with the reli-

175 Bonnie Kent, Virlues of the Will: The Transformation of Elhics in the Lale Thirteenth Century
(Washington, ID.C.: The Catholic University of America Press, 1995).

176 “Torrell, Sain! Thomas Agquinas, 39.

177 “Ma & fenomeno costante nei testi medievali, dove per solito le *autoritd’ vengono transcritte
senza indicazione di'provenienza; piu frequenti ancora sono i riecheggiamenti’, le citazioni fatte a
memoria, quindi pii 0 meno esatte, da testi particolarmente ben conosciuti. Sono naturalmente le piu
difficili a riscontrare.” Eugenio Dupré Theseider, “Sulla composizione del Dialogo,” 200-201, n. 1.

178 “A questo proposito osservo che, avendo voluto controllare alcune delle frasi pit comuni prese
dai Padri della Chiesa, ho trovato che la scrittrice non mostra mai di conoscere il contesto
delloriginale. £ chiaro che non ha letto Popera da cui vengono, ma ha sentito una o pilt volte quelle
frasi, spesso ripetute nelle prediche, o le ha lette nei libri spirituali.” Giacinto D’Urso, O.P., “Il
pensiero di S. Caterina e le sue fonti,” Sapienza 7 (1954): 378.
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gious who were near, be it Augustinian, Dominican, or Franciscan. From these she
learned how to deal with that immense patrimony of textual references, repeated ad
infinitum, from which they wove the sermons (like those of Frate Giordano) and the
writings of devout, ascetical, and theological nature.'”

Dupré maintains that the influence of the Italian spiritual authors is exception-
ally prevalent. Thus in the eighty-eight letters he published, Dupré detects the in-
fluence of Domenico Cavalca seventy times, Giordano da Rivalto'® forty times, Gio-
vanni Colombini'® about twenty times, and Bianco da Siena'® about twenty times.
Dupré notes that the parallels between Catherine’s writings and some of these spiri-
tual writers does not necessarily imply derivation as much as indications of a shared
heritage.'s

Hackett argues that, among the popular rehglous authors, Simone Fidati da
Cascia was a major influence on Catherine. Simone (1290-1348) was an Augustinian
preacher who had a great influence on Italian spirituality through his treatises Vila
cristiana and Regola spiriluale, his letters, and his life of Christ in fourteen volumes,
De gestis domini salvaloris. Hackett credits the Italian version of De geslis for some
of Catherine’s knowledge of St. Bernard.'® He writes:

While it is undeniable that their ideas were shared to some extent by other writers
such as Cavalca, it is equally true that Simone’s works alone provide the materials
for a number of Catherine’s most characteristic statements, or rather her singular
approach to and treatment of various aspects of Christian thought... At all events
the writings of Simone Fidati deserve to be placed among the really important sour-
ces for Catherine’s thought.'®

17 “Ma in genere la cultura di Caterina & di natura indiretta. Intendo dire che ella, — che, per
quanto sapesse leggere, non doveva trovare facile rivolgersi direttamente alle opere della patristica ed
alla restante letteratura religiosa, quasi tutta in latino, — derivé moltissimo dalla consuetudine con i
religiosi che le erano accanto, sia Agostiniani, sia Domenicani, sia Francescani. Da essi apprese a
maneggiare quel cospicuo patrimonio di riferimenti testuali onde sono intessute, spesso ad infinitum,
le prediche (come quelle di frate Giordano) e gli scritti di natura devota, ascetica, teologica.” Eugenio
Dupré Theseider, “Sulla composizione del Dialogo,” 201, n. 1. :

180 Giordano (Jordan) da Rivalto (1260-1311) was a Dominican preacher in Florence. Cathenne
may have been familiar with a collection of his sermons. .

Bl Giovanni Colombini (1304-1367) was a married Sienese man who felt called to a penitential life.
His followers, known as the Gesuati, were a charismatic religious community that emphasized
evangelical poverty and penance. Most of his later years were spent outside of Siena. Catherine was
friendly with the nuns of Santo Abundio, where he was buried and where his letters were preserved.
His niece, Lisa, was married to Catherine’s older brother, Bartolomeo.

182 Bianco da Siena, was a member of the Gesuati, who wrote mystical poetry or Laudi, He lived
in Siena until 1370 and died in Venice in 1412. '

183 Fugenio Dupré Theseider, “Sulla composizione del Dialogo,” 201, n. 1.

184 Benedict Hackett, 0.S.A., “Simone Fidate da Cascia and the Doctrine of St. Catherine of
Siena,” 405-406.

185 Ibid., 413-414.
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In 1953, Alvaro Grion, O.P., asserted in his work Santa Caterina: Dollrina e
fonti that the fundamental source of Catherine’s mysticism was the Arbor vitae cru-
cifixae Jesu of Ubertino da Casale. Ubertino was a Franciscan preacher and author
who was born in 1259 and died in 1329 or 1330. Grion’s opinion that Catherine
knew this scholastic Latin text either directly or indirectly has found little support
among Catherinian scholars, although his exposition of Catherine’s theological
thought is considered excellent. Grion draws attention to Catherine’s Marian teach-
ings.

The one spiritual writer who is generally accepted as being the major influence
on Catherine is the Dominican preacher, Domenico Cavalca. Cavalca was born in
Vicopisano between 1260 and 1270. Most of his ministry was done in Pisa, where
he died in October 1342. His major work is the Lo Speccio di Croce. D’Urso identi-
fies this book as the chief influence on Catherine: “But the book that has left the
most numerous and most profound traces is the Speccio di Croce.”"® Cavalca had
translated the Dialogues of Gregory the Great and the Lives of the Ancient Fathers
into Italian.'™ '

Dupré, remarking on the large number of references to Cavalca, has suggested
that one would be tempted to call Cavalca the true source of Catherine.'®® Suzanne
Noffke comments: “Her favorite author, apart from the Scriptures, seems to have
been the Dominican popularizer, Domenico Cavalca, and she borrowed without
qualms from his writings.”"®® Hackett describes Cavalca as “an exponent of the Au-
gustinian tradition of spirituality” and says of his works: ‘“There is no doubt that

186 Giacinto D’Urso, O.P., “I maestri di S. Caterina,” Nuovi Siudi Caleriniani 1 (1984): 113.

187 William Hinnebusch, O.P., makes the following comments about Cavalca: “In his works a
perceptible religious sentiment, a solid faith, a frank love of neighbor, a tender adherence to Christ,
and a tranquil search for love and union with God find expression. Dominic is eloquent, penetrating
and precise, but never personal. Nevertheless, he reveals himself as a man who deeply loves Christ
and the joys of the spirit. He manifests great powers of analysis, dividing and subdividing, but falls
short in synthesis and overdoes the citations and examples he draws from older works, mostly from
Gregory’s Dialogues and the Lives of the Fathers.... He displays a harmony, purity and fluency of style
that mark him as a master of Italian prose. His poetry, however, which is found for the most part in
his prose works, is of mediocre quality. The great number of manuscripts of his books show that he
was one of the favorite spiritual authors of fourteenth-century Italy.” William A. Hinnebusch, O.P.,
The Hislory of the Dominican Order, vol. II (New York: Alba House, 1973), 345.

188 «Notevole, a questo proposito, il gran numero di riscontri che ho additati, con le opere del
Cavalca, che si sarebbe tentati di chiamare la vera fonte di Caterina.” Eugenio Dupré Theseider,
“Sulla composizione del Dialogo,” 201, n. 1.

189 Suzanne Noffke, O.P., “The Dialogue: A Window on St. Catherine’s Vision,” Dominican Ashram
2 (March 1983): 13.
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these writings either directly or indirectly were used by Catherine as source material
for her earliest letters which date from 1367-74.'% :

As a preacher, Cavalca’s spiritual writings may reflect what D’Urso finds typi-
cal of the Dominican preaching in Tuscany at the time: “It was a preaching at
times crowded with distinctions, but mostly of a practical nature and from tradi-
tional material, material secured by numerous patristic citations, extracts often in
use for centuries, like the Cafena Aurea of St. Thomas. In general, the doctrine was
Augustinian.”" :

An example of the manner by which Catherine received Augustinian ideas
through Cavalca may be seen in Catherine’s references to Jesus teaching upon the
chair of the cross.'> Augustine uses this image: ““That cross was a school. There the
teacher taught the thief. The wood of the one hanging was made a chair for the
teacher.”'® It is probable that Catheririe found this idea in Domenico Cavalca who
writes: “Christ stays on the cross as a teacher to teach upon the chair.”**

Kenelm Foster, on the other hand, plays down the actual influence of Cavalca:
“Cavalca wrote popular devotional theology and translated selections from the Bi-
ble and the Fathers.... But the importance of a source is not to be reckoned merely
by the frequency with which it is cited or echoed, and I cannot believe that Cath-
erine’s great and original mind learned much of importance from the rather pedes-
trian Cavalca. In any case, Cavalca was not particularly Thomist.”"'%

Catherine also shows the influence of the works of Blessed Jacobus de Voragine
(1226 or 28-1298). This Dominican taught theology in Genoa, served as a prior in
various houses, was the provincial of upper Italy, and was made the Archbishop of
Genoa in 1292. His Legenda Aurea is echoed in Catherine’s accounts of Sylvester
and of Lawrence in Il Dialogo, CXIX and CLI. It seems that Catherine’s knowledge
of this Latin work was indirect and, on occasion, incomplete. Her Letter 123 de-
scribes a peculiar incident in which the apostle Thomas is struck and the person
who struck him is strangled by an animal. The incident is found in Jacobus’s Legen-

190 Benedict Hackett, 0.S.A., “Simone Fidate da Cascia,” 386.

191 “Una predicazione a volte fitta di distinzioni, ma in genere pratica e dalla sostanza tradizionale,
sostanza assicurata dalle numerose citazioni patristiche estratte spesso dalle centurie in voga, come la
Catena aurea di S. Tommaso. Dottrina in genere agostiniana.” Giacinto D’Urso, O.P., “Il pensiero di
S. Caterina e le sue fonti,” Orbis el Urbis, 264.

192 See Letters 216 and 235.

193 “Crux illa, schola erat. Ibi docuit magister latronem. Lignum pendentis, cathedra factum est
docentis” (Sermo CCXXXIX, PL 38, 11186).

194 “Cristo ... sta in croce come un maestro sulla cattedra per insegnare.” Domenico Cavalca, Lo
Specchio della Croce, a cura di Tito Sante Centi, O.P. (Bologna: Edizioni Studio Domenicano, 1992),
27.

195 Kenelm Foster, O.P., “St. Catherine’s Teaching on Christ,” Life of the Spiril 16 (1962): 312.
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da but Jacobus adds the reservation that St. Augustine considered the episode to be
apocryphal.

Perhaps of more interest are Jacobus’s various collections of sermons which in-
clude three hundred and seven on the saints, one hundred fifty-nine for Sundays,
and at least one for every day in Lent. The fact that approximately four hundred
manuscripts of Jacobus’s Sermones are preserved illustrates the popularity of these
sermons. D’Urso maintains that the similarities between these sermons and Cather-
ine’s writings attest to their influence as transmitted through their use in other ser-
mons and in her discussions with the priests.’”® Qur particular interest is Jacobus’s
Marian writings, that is, his discourse on the sorrows of Mary and the collection of
sermons on Mary entitled the Mariale, which he brought together when he was
archbishop.

Edmund Gardner, who had already authored a work on Dante before his book
on Catherine, observes an interesting affinity between the two Tuscan writers,
Dante and Catherine. He states: “The resemblance at times between Catherine’s
phraseology as well as her thought, in the Dialogo as in the Leflers, and that of
Dante, is not likely to be entirely fortuitous. Although she never mentions the poet,
and assuredly has never read the Divina Commedia, she must frequently have heard
his lines quoted by her followers. Neri di Landoccio Pagliaresi, at least, appears to
have been a Dante student.”"®” Neri’s familiarity with Dante is supported by a letter
Gionta di Grazia wrote to Neri on January 30, 1381: “If you are able to send that
piece of Dante that I lent you, I beg that you send it to me.”"®® Some scholars have
identified similar characteristics and ideas in both Dante and Catherine."” To some
degree, Catherine may also have found inspiration in Cassian’s works and in the
Vilae Fratrum of Gérard de Frachet, a collection of the stories of the early years
of the Dominican Qrder.2®

While it is clear that Catherine was influenced by a number of sources, it is also
evident that she incorporated whatever she found into her own system. Giovanni

196 Giacinto D'Urso, 0.P., “Giacomo da Varazze, maestro di S. Caterina da Siena,” in Jacopo da
Varagine: Alli del Convegno di Studi, Varazze, 13-14 Aprile 1985, 189-205.

197 Gardner, Saint Catherine of Siena, 366.

198 “Se mi potete mandare quello pezzo del Dante che vi lassai si me lo mandate, priegovi assai”
Lettera XVIII. Gionta di Grazie al Pagliarsi, “Lettera di 30 di Gienaro, 1381,” Le Letlere di S.
Catherina da Siena, VI (Misciatteli), 86-87.

199 (f. Maria Teresa Balbiano d’Aramengo, “Dante e Santa Caterina,” Quaderni Caleriniani 23
(1980): 1-15 and Alvaro Bizzicari, “Dante e Caterina da Siena: corrispondenza fra poesia e
misticismo,” Rassegna di ascelica e mislica 25/2 (1974): 207-227.

200 Simon Tugwell comments: “In 1260, when Gerard de Frachet completed the Lives of the
Brethren, people looked back with a certain nostalgia, as well as a certain amusement (not to mention
a certain exaggeration), to the days when the brethren were habitually to be found in church.” Simon
Tugwell, O.P., Early Dominicans (New York: Paulist Press, 1982), 107, n.27.
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Getto comments on her use of the sources: “A more creatively free and aristocrati-
cally original spirit penetrates into the old and rigid forms, and renews and trans-
figures them.”®' Gabriella Anodal succinctly expresses Catherine’s ability to incor-
porate ideas: “Everything is transfigured, ‘Catherineized.””*? Everything Catherine
discovers is ordered by Catherine’s theological understanding. Giuliana Cavallini re-
marks: “What is characteristic of Catherine is her way of absorbing and of render-
ing what she receives from outside. The things that enter into her mind are found to
be immersed, so to speak, in the light of the divine learning that already fills her
completely and in that they are naturally inserted.”*®

The Development of Critical Scholarship in Gatherinian Studies

The writings of the French scholar, Robert Fawtier, have served as a catalyst
to the development of a more scientific approach to Catherine’s writings. In 1921,
Fawtier challenged a number of traditional assumptions about Catherine in his
Sainte Catherine de Sienne. Essai de crilique des sources. I. Sources hagiographiques.
Fawtier suggested that the Dominicans had manipulated the information in their
accounts because of their vested interests, such as promoting Catherine’s canoniza-
tion, obtaining approval of the third order rule, supporting the cause of the Roman
claimant, and advancing a Dominican equivalent to Francis of Assisi. From the
hagiographic materials of her disciples, Fawtier accepts only those facts that can
be documented elsewhere. Accepting only what can be proved, he insists: “We leave
aside entirely any supernatural element.””* ‘

Fawtier is extremely suspicious of Raimondo and of Caffarini. He believes that
their determination to ‘portréy Catherine according to the criteria of medieval hagi-
ography was more important to them than was their intention to preserve historical
accuracy. Thus, he questions Raimondo’s reliability in the Legenda, describing it as
“a work in which it is extremely difficult to recover the historic truth.” Since
Caffarini was involved in every aspect of the Processus, Fawtier regards the collec-

201 “[Jno spirito pit creativamente libero ed aristocraticamente originale penetra nelle vecchie e
rigide forme, e le rinnova e transfigura.” Giovanni Getto, Lefleralura Religiosa del Trecenlo, 178.

202 “Tutto & come trasfigurato ‘caterinizzato.’” Gabriella Anodal, “Il linguaggio cateriniano,”
Nuovi Studi Caleriniani 1 (1984): 126.

203 “Ma quel che & caratteristico di Caterina ¢ il suo modo di assorbire e di rendere quel che riceve
dal di fuori: le cose che entrano nella sua mente si trovano immerse, per cosi, nella luce
dell'insegnamento divino che gia tutta la riempie, e in quella s'inseriscono naturalmente.” Giuliana
Cavallini, introduction to Il Dialogo, XXXVIII. . :

204 «[Nous laisserons entiérement de coté 'élément surnaturel.” Robert Fawtier, Sainfe Catherine
de Sienne. Essai de critique des sources. 1. Sources hagiographiques (PParis: De Boccard, 1921), xiii.

205 «Le résultat est une ceuvre on il est extrémement difficile de retrouver la vérité historique.”
Ibid., 214.
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tion of depositions to be so flawed as to be “nothing but a public demonstration
organized to push through the canonization, a parody of a process.””® He dismisses
the biographical writings of her disciples by saying: “In a word, it seems that there
is truly very little to be drawn from the Catherinian hagiographies, and, in every
case, it is so tendentious that one could not accept the smallest assertion, unless it
is confirmed by texts completely independent of Raimondo da Capua and the dis-
ciples of the Saint.”’?"’ :

In his work that was published in 1921, Fawtier was skeptical of the integrity
of some of Catherine’s writings, but in Les oeuvres de Sainle Catherine de Sienne,
published in 1930, he sets Catherine’s writings against those of her biographers,
while still positing that Catherine’s writings had been tampered with:

From the letters, from I{ Dialogo, from the prayers, one will be able to obtain an
image of Catherine different from that which the hagiographers presented us, and
the difference would be, without doubt, more considerable if the works had escaped
from the action of the artisans of the canonization of the Sienese tertiary. To
achieve their objective, they have done the work in such a way as to render the
documents suspect, even to the most credible, of any authenticity or incontestable
historical value. They have allowed the originals to be lost, mutilated the texts, and
in some cases, fortunately rather rare, introduced doubtful elements. They wished to
do good too much. The simple truth would have better served the ends they pur-
sued. " :

Fawtier does not accept any historical assertions unless they are verified by
another contemporary source. Thus, he initially considered the account of the be-
heading of Nicecolé di Toldo in Letter 272 to be an invention of Caffarini although
later he proposed it to be a vision of Catherine’s. He does not find any documents
. that prove that Catherine functioned as an unofficial ambassador for Florence at
the court of Avignon or that Catherine was in any way responsible for Gregory

206 “Ie Procés de Venise n'est qu’une manifestation organisée pour amener la canonisation, une

parodie de procés.” Ibid., 215.

207 “[E]n un mot, il semble qu’il y ait vraiment bien peu a tirer de 'hagiographie catherienne, et,
dans tous les cas, celle-ci est tellement tendancieuse quon ne saurait en accepter la moindre assertion,
4 moins qu’elle ne soit confirmée par des textes complétement indépendants de Raymond da Capoue
et des disciples de la sainte.” Ibid., 215-216.

208 “Des lettres, du Dialogo, des oraisons, on pourra dégager une image de Catherine différente de
celle que nous ont présentée ses hagiographes, et la différence serait sans doute plus considérable si ces
ceuvres avaient échappé a l'action des artisans de la canonisation de la tertiare siennoise. Pour
atteindre leur but, ceux-ci ont opéré de maniére a rendre suspect aux plus crédules des documents
d’une authenticité et d’'une valeur historique incontestables. Ils ont laissé disparaitre les originaux,
mutilé les textes et, dans quelques cas heureusement assez rares, introduit des éléments douteux. Ils
ont voulu trop bien faire. La vérité toute simple elit mieux servi les fins qu’ils poursuivaient.” Robert
Fawtier, Sainle Catherine de Sienne. Essai de crilique des sources. 11. Les ceuvres de Sainte Catherine de
Sienne (Paris: De Boccard, 1930), 361.
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XI’s return to Rome. He dismisses her second journey to Florence in which she
sought reconciliation for that city with Gregory as a fabrication of her disciples.
Fawtier's La double experience de Catherine Benincasa, composed with Louis Canet
in 1948, softens somewhat his criticism of the hagiographic sources, but emphasizes
his fundamental thesis that there is a distinction between Catherine’s interior expe-
rience and her exterior historical activities.

Fawtier’s writings provoked a rash of responses. For example, Fawtier chal-
lenges the date Raimondo had given for Catherine’s birth, March 25, 1347. This
date, Fawtier holds, conveniently allows Catherine’s life to parallel the life of Christ.
She is born on the feast of His Incarnation, dying thirty-three years later. Fawtier
asserts that the extant list of the Manlellale at San Domenico, dated 1352, includes
Catherine, indicating that Catherine necessarily was born earlier than Raimondo
claimed.

The Dominican historian, Mandonnet, responds by demonstrating that Cather-
ine’s age as given in Raimondo’s Legenda, is confirmed by the anonymous author of
I Miracoli,* and by a panegyric of William Flete.?® Mandonnet also shows that the
list to which Fawtier refers was a vesting register of the Manlellate that began in
1352 and was added to periodically.”' Innocenzo Taurisano has noted, in fact, that
the writing on the list indicates sixteen different hands.*? E. Jordan, by comparing
the list of the Manlellate with the necrology of San Domenico, demonstrates that
some of those listed, such as Catherine’s mother, Lapa, could only have become
members of the Manlellale, after they were widowed, which was later than 13522

As can be seen from this example, Fawtier’s challenge caused scholars such as
Mandonnet, Jordan, and Taurisano to reexamine the original sources, thus giving
Catherinian studies a new impetus. In 1926, a Chair of Catherinian Studies was es-
tablished at the University of Siena. Likewise, the Istifufo storico italiano per il Me-
dio Evo began its sponsorship of the development of the critical text of Catherine’s
letters. In 1936, the University of Siena began to publish the comprehensive edition
of the Catherinian sources, known as the Fonles vilae s. Catharinae Senensis hislorici.

209 “La quale ¢ d’etade di venzette anni.” Anonimo Fiorentino, I Miracoli, 1. The anonymous
author indicates that he is writing in 1374. If Catherine was 27 at the time, she would have been 33 at
the time of her death.

210 william Flete, 0.S.A., “Sermon on Catherine of Siena,” in Benedict Hackett, 0.S.A., William
Flele, 0.S.A., and Calherine of Siena, 185.

211 pjerre Mandonnet, O.P., “Sainte Catherine de Sienne et la critique historique,” L’Année
Dominicaine (January-February 1923): 6-17, 43-52.

212 Innocenzo Taurisano, O.P., “La critica delle fonti agiografiche cateriniane,” Sludi Caleriniani
111/1-2 (1926): 24.

213 g, Jordan, “La date de naissance de Sainte Catherine de Sienne,” Analecla Bollandiana 40
(1922): 365-411. :
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Noéle Denis-Boulet observes the effect of Fawtier’s original book: “This first volume
marks a new era of Catherinian studies...if only for the efforts of the reaction that
he provoked.”?* Fawtier, in his own right, contributed to the advancement of Cath-
erinian studies through his extensive research. Fawtier’s intention was to liberate
the actual Catherine, even if, at times, his positions were overstated.

Fawtier’s assertions have caused scholars to be more observant in examining
the original texts. Fawtier is correct that there is a difference between Catherine
as she appears in her own writings and as she appears in the writings of her biogra-
phers. The saint of the hagiographers, already encased in stained glass, is awe-in-
spiring in her strength. However, when one reads her letters, one discovers a very
human woman whose intense love inserts her in others’ lives, and whose confidence
in truth makes her speak that truth, courageously but lovingly, even as she feels the
hurts and disappointments that come from her actions. The difference between
Catherine as she knew herself and as her disciples perceived her is illustrated in an
occasion when Catherine expresses exasperation at Raimondo’s minimizing the seri-
ousness of her faults: “My Lord God, what kind of a spiritual father do I now have,
who excuses my sins?”*® :

In addition to desiring to communicate her teachings, Catherine’s disciples
wanted to promote her canonization and thus they selected information that would
forward that cause, a selectivity that is natural in promoting any particular posi-
tion. Catherine’s mystical experiences are recorded in hagiographic works in which
the events are interpreted with the intention of edifying the reader and encouraging
admiration for the holy person.. Raimondo and Caffarini not only wanted to edify
their readers but also to establish her sanctity. As Denis-Boulet has pointed out,
Raimondo wrote with the awareness that his work would serve as the basis of Cath-
erine’s canonization process.?'® Caffarini was especially avid in promoting interest in
Catherine.*” . :

214 “[C]e premier volume...marque une nouvelle ére des études catheriniennes...quand ce ne serait
que pour les efforts de réaction qu’il a provoqués.” Noéle Denis-Boulet, “Sainte Catherine de Sienne:
Le probléme critique,” Nova el vefera (1936): 376.

215 “Hal domine Deus meus, qualem Patrem spiritualem ego nunc habeo, qui excusat peccata
mea?” Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, 1, xliii, 873.

216 «]] savait, d’ailleurs, que, suivant lusage ficheux admis dans des cas semblables, 'ceuvre
acheveé serait définitive et servirait de base au procés de canonisation.” Noéle Denis-Boulet, ““Sainte
Catherine de Sienne: Le probléme critique,” Nova ef vetera (1936): 369.

217 In fact, Caffarini prodded Raimondo to complete his legenda. Caffarini became even more
intent in his efforts to advance Catherine’s canonization after the Processus began. The second half of
Caffarini’s Libellus de Supplemento, which was composed after the Processus had begun, shows an even
stronger interest in Catherine’s canonization than the first half.
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This is not to say that Raimondo or Caffarini fabricated their accourits but it
does mean that they selected, presented, and interpreted their material with a pur-
pose in mind. Denis-Boulet observes with regard to Raimondo’s work that it was “a
panegyric, the argument of a lawyer.”?® Conleth Kearns, O.P., has remarked re-
garding Raimondo’s choice of literary medium: “In his time legenda was the long-
established and universally accepted literary form for hagiography.”? The same
can be said for Caffarini whose Libellus de Supplemenlo is presented as supplement-
ing Raimondo’s Legenda, and whose Legenda minor was intended to abbreviate the
Legenda maior. One of the traditional elements which would have been expected in
a legenda was a number and variety of miraculous events.

Raimondo, unlike authors of similar works, emphasizes the revelatory signifi-
cance of the miracles, visions, and providential happenings as signs that God is with
Catherine and works through her.?® Even though Raimondo provides ample details
cdncerning Catherine’s miracles and apparitions, he considers the primary indica-
tions of her sanctity to be her virtues. In the concluding paragraph of his Vila,
Raimondo argues for Catherine’s canonization not on the basis of her miracles or
visions, but on the basis of her patience in difficulties which he compares to the
silfferings of the martyrs.* _

One factor that argues for the basic truthfulness of her disciples is that, as
much as they sought her canonization, they did not tone down or delete Catherine’s
candid critiques of the Church from her book or even the personal reproaches sent to
the popes, cardinals and bishops from her letters. The fact that the very direct and
vigorous criticisms of the condition of the Church ‘and its ministers, including the
popes and cardinals, were not deleted from her writings argues that this desire to
win Church approval was secondary to the desire to preserve Catherine’s teachings.

In recent years, the study of Catherine of Siena has been spurred on by a num-
ber of factors such as the conferral of the title “Doctor of the Church” in 1970 and
the six hundredth anniversary of her death in 1980. Catherinian studies have been
affected by the desire among scholars in general to have more critical texts. The
increasing recognition among the members of the Dominican family of their tradi-
tion, as well as the growing appreciation of Dominican women, have also stimulated
much interest in Catherine.

218 ] ¢crivait donc un panégyrique, c’est-a-dire une plaidoirie.” Denis-Boulet, “Sainte Catherine
de Sienne: Le probléme critique,” 370.

219 Conleth Kearns, O.P., Introduction to Raymond of Capua, The Life of Catherine of Siena, trans.
Conleth Kearns, O.P. (Wilmington, DE: Michael Glazier Inc., 1980), Ivi.

20 Jhid., tvii.

"221 Raymundus de Vineis (da Capua), Vita S. Catharinae Senensis, 111, cdxxx, 967.
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Recent Catherinian Issues

At the present time in the Church, people with very different outlooks find in
Catherine a patron and model. Suzanne Noffke warns against the danger of stretch-
ing our interpretations to enlist Catherine’s support: “What is legitimate and even
helpful, however, is to attempt to read out of her life and writings the principles
that formed her thought, the principles out of which she responded to her own ques-
tions and out of which she would respond to today’s questions if she were living
today and had not changed her mind-set.”??

Among the interesting discussions that have focused on Catherine in recent
years is that of the psychological dynamics at work in her fasting. In Letter 92,
Catherine explains to a person who criticized her fasting that she had prayed to
eat as other people do and had tried once or twice a day to do so. This passage is
certainly an important locus for the discussion of her fasting, especially given Cath-
erine’s conclusion that the cause of her difficulty was her secret gluttony.®

In a letter to Neri di Landoccio Pagliaresi in February 1376, Catherine suggests
that instead of the usual prayers required for an indulgence they had received, that
she might be obliged to fast: “Now I would be content, if it seems to you, to ask
him that he might impose on me that I might fast every Friday on bread and
water.”® It seems that eventually even bread was more than she could eat because
Raimondo tells us that in her last years her nourishment came from chewing bitter
greens and spitting them out. Raimondo, intending to edify his readers, unwittingly
provides material for psychological speculation when he devotes a whole chapter to
detailing Catherine’s eating habits.

Catherine receives her own chapter in Rudolf Bell's Holy Anorexia,” in which
Bell interprets Catherine’s behavior according to contemporary studies of anorexia

222 gyzanne Noffke, O.P., “Catherine of Siena and Ecclesial Obedience,” Spirilualily Today 41
(Spring 1989): 4.

223 Renée Neu Watkins relates Catherine’s fasting with the restriction of women’s spiritual
leadership in the fourteenth century society to visionaries and mystics. Watkins points out what she
describes as a double bind in which Catherine’s confessors discouraged her fasting and yet were
fascinated by the same fasting, which confirmed her holiness for them. Watkins asserts that Catherine
was not allowed to speak about this double bind. See Renée Neu Watkins, “Two Women Visionaries
and Death: Catherine of Siena and Julian of Norwich,” Numen 30 (December 1983): 187-188. While
there is evidence that Catherine’s confessors encouraged her to eat and that they also saw her extreme
fasting as a sign of her holiness, there is no evidence that she was not allowed to discuss her situation.

224 “QOr mi contenterei, se ti pare, di dimandargli che m’imponesse ch’io digiunasse ogni venerdi in
pane ed acqua” (Letter 228, III, 307). Noffke indicates a date between February 25 to 28, 1376 for
this letter.

225 Rudolph M. Bell, Holy Anorexia (Chicago/London: University of Chicago Press, 1985): 22-53.
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and bulimia.?® Caroline Bynum, in her work Holy Feast and Holy Fast, advises that
psychological factors need to be understood according to the symbolic significance
of food and corporeality at the time and that, while modern definitions can be help-
ful in identifying the behavior, they can also obscure the true meaning of the be-
havior. She cautions: “Because they do not take seriously the symbols used in wom-
en’s experience or the ideologies formulated about it, they have cut the phenomenon
of refusal to eat from its context of food-related behavior. Moreover, they have ne-
glected female attitudes towards suffering and generativity.”” Among the other
factors that Bynum suggests need to be considered is “‘the late medieval notion of
imitalio Christi as fusion with -the suffering physicality of Christ.”*® It may be true
that Catherine shortened her life by not drinking water in the month of January
1380, but it is also true that Catherine believed that her suffermg could effect a
resolution to the disastrous split in the Church.

Catherine’s reactions to fasting and penances by other people should be noted.
Il Dialogo emphasizes the need for discernment and the danger of self deception in
penances. Ironically, despite her personal practices, fasting does not seem to be a
preoccupation in her writings. In addition to Letter 92 and Letter 228 in which
she writes of her personal fasting, only sixteen of the three hundred and eighty-
two letters mention fasting. Nine of these instances contain a one-sentence reference
to fasting in which she includes fasting together with prayer and vigils as the stand-
ard ways of taming the flesh, While she encourages Cardinal Corsini (Letter 177)
and Cardinal Pietro Di Luna, the future anti-pope (Letter 293), to take up fasting,
she tells Agnesa Pipino not to fast in two letters. Her words to Suor Daniella da
Orvieto are certainly well chosen: “If the body is weak and becomes ill, the rule of
discernment does not wish that you do so. And you ought not only to stop fasting,
but to eat meat, and if one time a day is not enough for you, eat it four times.”?*

The possibility that strong psychological factors were at play in Catherine’s be-
havior should not startle those who realize that the interplay between needs, drives,
and grace can often be dramatic, possibly in everyone, but especially in the saints.

226 Tt is this writer's impression that Bell oversimplifies Catherine’s behavior and interprets her
reactions without an appreciation of the nuances of her complex character. The complexity of
Catherine’s character becomes evident through a thorough reading of the entire corpus of her letters.
Bell appears to be familiar with only selective parts of Catherine’s writings.

227 Caroline Walker Bynum, Holy Feas! and Holy Fasi: The Religious Significance of Food lo
Medieval Women (Berkeley, CA: University of California Press, 1987), 207.

228 [bid.

229 “Ma se il corpo & debile, venuto ad infermita, non vuole la regola della discrezione, che faccia
cosi. Anco, debbe non solamente lassare il digiuno, ma mangi della carne: e se non gli basta una volta
il di, pigline quattro” (Letter 213, III, 232-233). Noffke places this letter between October 10 and 25,
1378.
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Conclusion

Great advances have been made in Catherinian studies during the twentieth
century. Critical texts are now available for Il Dialogo, Le Orazioni, and for a num-
ber of Catherine’s letters. The major codices of the letters have been identified,
although the nagging difficulties in establishing an accurate chronology have de-
layed the definitive publication of the complete letters.

Challenges to the traditional assumptions about Catherine have spurred a more
scientific examination of her writings, as well as a desire to analyze the earliest
biographical materials, thus prompting the critical publication of those works. Ef-
forts to decipher the influences on Catherine have yielded a better appreciation of
the relationship between Catherine and the tradition she inherited, as well as a
greater understanding of the way in which Catherine incorporated ideas from her
sources into her own thought. Although most of the literature concerning Catherine
has come from Italy, excellent translations, such as those of Suzanne Noffke, have
now made her writings accessible to non-Italians, encouraging scholarly research in
other languages as well.*° .

The designation of Catherine as a Doctor of the Church has given her writings
the authority that belongs to the preeminent teachers of the Church. As a new cen-
tury begins, a renewed appreciation for spirituality and a growing recognition of the
position of women in society and in the Church have made the writings of this
woman mystic especially attractive. It appears that the time has come to acknowl-
edge Catherine as a valuable source for theological understanding.

230 Some recent English studies have been: Mary Jeremiah Gillett, O.P., The Secrel of the Hear!
(Fort Royal, VA: Christendom Press, 1995); Catherine M. Meade, C.S.J., My Nature Is Fire: Sainl
Catherine of Siena (New York: Alba House, 1991); Suzanne Noffke, O.P., Catherine of Siena: Vision
through a Distan! Eye (Collegeville: Liturgical Press, 1996); Mary O’Driscoll, O.P., Catherine of Siena:
Passion for the Truth, Compassion for Humanily (New York: New City Press, 1993).
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CHAPTER 2
SALVATION IN THE WRITINGS OF CATHERINE OF SIENA

Catherine of Siena might seem to be an unlikely source for the serious study of
soteriology. It would appear that the contributions of this Doctor of the Church,
who is renowned for her mysticism and her spirited activity on behalf of the
Church, would lie in spiritual theology. Her writings on salvation might seem to be
more inspirational and devotional than theological. And yet, Catherine’s mysticism
is steeped in theological understanding of the mystery of redemption. Throughout
her writings, Catherine ponders the redemption as it is presented in Scripture and
in the tradition that developed as the Church reflected on Scripture. She continually
applies the truths of this mystery to her own experience and the experience of those
to whom she writes.

In her letters, her prayers, and in her book, Il Dialogo, Catherine continually
returns to the theme of salvation. In fact, this theme pervades all of her other
teachings. Various studies have probed aspects of salvation in her writings, such as
the motives for the Incarnation,' the mystery of Christ,> Christ as Redeemer,® the
Passion,! the cross,® the heart of Jesus,® and particularly the mystery of the blood.”

1 Antonio D’Achille, “Il motivo dell'Incarnazione nell’Aquinate e in S. Caterina,” Memorie
Domenicane (Il Rosario) 40 (1923): 5-9. See also Lodovico Bernini, “Il misterio dell'Incarnazione nel
pensiero di S. Caterina,” Rassegna Caleriniana 8 (1929): 281-290.

2 Giuliana Cavallini, “Il mistero di Cristo nella dottrina cateriniana,” Nuovi Sfudi Caleriniani 1
(1984): 7-20.

3 Angelo Puccetti, 0.P., “La Figura del Redentore in S. Caterina,” Memorie Domenicane 64 (1947):
228-239. ‘

4 Giuliana Cavallini, “L’orazione di S. Caterina da Siena sulla Passione di Cristo,” Fonti vive.
Rivista della Passione 173 (1971): 161-183.

5 Tito Sante Centi, O.P., “Il mistero della croce nella vita e nel pensiero di santa Caterina da
Siena,” Rassegna di ascelica e mistica 26 (1975): 330-337.

6 sr. Mary Jeremiah Gillett, O.P., The Secrel of the Hearl (Fort Royal, VA: Christendom Press,
1995). See also Angelo Walz, O.P., “Ripensando su una devozione Cateriniana ossia il cuore di Gesu
visto e venerato dalla Senese,” Alli del Symposium Calharinianum nel V Cenlenario della
canonizzazione di Sanla Calerina da Siena, 24-28 aprile 1962 (Siena,1962): 135-155.

7 Carlo Riccardi, C.M., Il Sangue di Crislo negli scrilti di S. Calerina da Siena (Roma: Edizioni
Unione Preziosissimo Sangue, 1984). See also Virgilio Noe, “La Redenzione nel sangue negli scritti di
S. Caterina,” Nuovi Studi Caleriniani 1 (1984): 21-33; Raimondo Spiazzi, O.P., “Il Sacerdote
‘ministerio del sangue’ secondo S. Caterina da Siena,” Il sangue prezioso della nostra redenzione 482
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This chapter will attempt to develop a comprehensive exposition of Catherine’s
teachings on salvation, encompassing each of these aspects.

For Catherine, salvation is the manifestation of God’s goodness to humanity in
general and to every individual in particular, as God seeks to draw each person to
eternal life. Catherine continually relates the salvific acts of Jesus to the individual
experience of salvation. As the New Testament writers speak of “those who are
being saved” (1 Cor. 1:18; 15:2; 2 Cor. 2:15) and of those who “stand firm to the
end [and] will be saved” (Mk. 13:13), so, Catherine depicts salvation both in its
process and in its completion. .

In each of her writings, she recalls God’s salvific acts to evoke a loving response
to God from her readers. Echoing Thomas’s teachings on the influence of the under-
standing upon the will, Catherine communicates with the intention of stirring love:
“This faith is a light which is in the eye of the understanding that makes us see and
know the truth. And the thing that is known to be good is loved. Not knowing it, it
cannot be loved, and not loving it, it is not able to be known.”® For her, reflection
on the truths of the faith leads not only to love but to union and transformation in
God. Thus, she prays: “Love, gentle love, open for us, open for us the memory to
receive and to retain and understand the great goodness of God. Because through
understanding, we love. Loving, we find ourselves united and transformed in the
love of the mother of charity, having passed and still passing by the gate of Christ
crucified.”

(1962): 75-78; Francesco Valli, “Il Sangue di Cristo nell'opera di S. Caterina da Siena,” in Saggi sulla
letleralura religiosa del Trecenlo (Urbino: Argalia, 1943), 107-135.

8 “La quale fede € uno lume che sta nell'occhio dellintelletto; che ci fa vedere e cognoscere la
verita. La cosa che si cognosce buona, si ama; non cognoscendola, non si pué amare: e non amandola,
non si pud cognoscere” (Letter 318, V, 50). Noffke gives between January 15 and 31, 1379, as a
possible date for this letter to Sano di Maco and Catherine’s other disciples in Siena, during the time
when Catherine was in Rome. Catherine often relied on the practical advice of Sano di Maco di
Mazzacorno, a wool worker in Siena, who was the leader of the Compagnia della Vergine Maria at La
Scala Hospital in Siena. St. Thomas points out that the first apprehension of the object is by the
intellect or understanding, which then moves the will: “Ad tertium dicendum quod finem primo
apprehendit intellectus quam voluntas: tamen motus ad finem incipit in voluntate” (I-11, 3,4 ad 3).
Thomas Aquinas, Summa Theologiae, vol. 16, trans. Thomas Gilbey, O.P. (London: Eyre &
Spottiswoode, 1969), 72.

% “Amore, amore dolce, uopreci, uopreci la memoria a ricevare e a ritenere tanta bonta di Dio e
intendare; ché intendendo amiamo: amando, noi ¢i troviamo uniti e trasformati nella dilectione della
madre della carita, passati e passando per la porta di Cristo crocifisso....” (Letter 41, I, 169-170).
Catherine sent this letter to her first confessor, Frate Tommaso Dalla Fonte. Noffke dates this letter
as possibly in 1368 but definitely before May of 1374. For a similar reference on the relationship
between loving and knowing, see Il Dialogo, LXXV.
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In her writings, Catherine develops a theology of salvation which, although
non-systematic, is nonetheless comprehensive: in frequently reiterating the very pur-
pose of creation; in regularly recalling the redemptive actions of Jesus on the cross;
in continually connecting the redemption to the process of the individual’s experi-
ence of salvation with reference to the Church and the sacraments; and in con-
stantly calling the believer to prayer, mission, and service of neighbor.

At times, Catherine draws upon the traditional understandings of salvation of
the Fathers, as well as Anselm and Thomas, which she gleaned from homilies or
from conversations with her priest friends. At other times, she modifies these tradi-
tions to emphasize and illustrate what she perceives to be most essential in these
mysteries, God’s goodness and love. Since her choices are made to evoke a response,
she refashions the vocabulary, ideas, and images that she appropriates from preach-
ers and authors, in such a way as to impress upon her readers that God’s actions are
meant to fulfill His purpose, to draw them to eternal life. The purpose of Cather-
ine’s writings on salvation is salvation itself, her own salvation and the salvation of
her readers. )

God's Purpose in Creation, Its Frustration through Sin, and God's Response
in the Incarnation

Catherine sees the redemption in the context of God’s purpose in creation. For
her, sin is the frustration of God’s original plan for humanity. Jesus, through the
redemption which He accomplished, restores humanity to God’s original design. This
work of salvation begins with the Incarnation in which the Son of God enters the
human condition.

God's Purpose in the Creation of Humanity

Catherine frequently makes reference to the purpose for which God created hu-
man beings. In Il Dialogo, the Father states: “This truth is that I have created him
in My image and likeness that he might have eternal life and he might share in Me
and might taste My supreme and eternal kindness and goodness.”*® God has created
humanity to share in His life eternally. God’s providence seeks to conform the indi-
vidual to this purpose. This process is sanctification: “His will is our sanctification.
This is the truth and for this end God created us in order that we might be sancti-

10 “Questa verita & che o I'avevo creato a la imagine e similitudine mia perché egli avesse vita
eterna, e participasse me e gustasse la somma ed eterna dolcezza e bonta mia” (JI Dialogo, XXI; 59).
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fied in Him to the praise and glory of His name and in order that we might enjoy
and might taste His eternal vision.”"

The relationship between God and creatures is founded on the fact that exis-
tence is proper to God alone. This theological principle is at the heart of Catherine’s
spiritual doctrine. She frequently repeats this principle, as when, for instance, she
depicts the Father declaring in Il Dialogo: “Everything is made and created by
My goodness, because I am the one who is, and without Me nothing is made, except
only sin which is not.”’? It would be difficult to overestimate how important this
truth is for Catherine. In his biography of Catherine, Raimondo, her confessor and
disciple, affirms that the primary principle in her understanding is the one given to
her by Jesus early in her spiritual life: ““You are that one who is not: I am that one
who is.”® .

Since there is no necessary reason why any individual should exist or have any
particular thing as part of his or her life, then life and everything that follows from
life are gifts. Reflecting on this truth, Catherine asserts: “Let us see that He is that
one who is infinite Good, and we are those who are not through ourselves. For our
being and every gift which is given beyond our being is from Him.”" This percep-
tion of the gift-like character of all existence is the basis for the person’s relationship
to God. Thus, she exclaims: ““You alone are who is, and being and every gift beyond
being I have from You, which You gave me and give me for love and not as
owed.”"®

Catherine recognizes that most people are oblivious to their dependence on God
for everything. She attests that this awareness is obtained through self-knowledge:
“One conceives this charity and love within one’s soul, with the light with which
one would know oneself to be loved by God. So you see that from love, with light,

11 “Ta volonta sua é la nostra santificazione: questa ¢ la verita; e per questo fine ci creé Dio, cioé
perché fussimo santificati in lui a loda e gloria del nome suo, e accid che noi godessimo e gustassimo la
eterna sua visione” (Letter 253, IV, 73). Suzanne Noffke estimates that this letter was written in mid-
September 1377. This letter was sent to the despotic ruler of Foligno, Trincio de’ Trinci, and his
brother, Corrado. Although Trincio and Corrado were opponents of the papal forces, they were the
brothers of Catherine’s friend, Biancina Salimbeni. ‘

12 “perché ogni cosa & fatta e creata da la mia bonta, pero ch’lo so’ Colui che so’, e senza me
veruna cosa ¢ fatta, se non solo il peccato che non &” (Il Dialogo, CXXXIV, 437).

13 «“Ty enim es ella, quae non es: Ego autem sum ille, qui sum.” Raymundus de Vineis (da Capua),
Vila S. Catharinae Senensis, 1, xcii, 885.

14 «yediamo che elli ¢ colui che & Bene infinito, e noi siamo coloro che non siamo per noi medesimi.
Pero che l'essere nostro e ogni gratia che ¢ posta sopra I'essere aviamo da lui” (Letter 13, I, 46).
Catherine wrote this letter to the prosperous merchant, Marco Bindi. Noffke surmises that this letter
was written in December 1378.

15 «“perg che tu se’ solo colui che se’, e I'essere e ogni grazia che ai posta sopra essere 6 da te, che
me 'l desti e dai per amore, e non per debito” (Il Dialogo, CXXXIV, 423).
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love is acquired. But where will we find it? In the holy knowledge of ourselves,
seeing ourselves loved before we were, because the love which God had for us con-
strained Him to create us in His image and likeness.”®

In self-knowledge, one begins to appreciate not only one’s dependency on God
but one also begins to understand that God is good and generous: “Knowing himself
not to be, seeing himself not to be through himself, he attributes and knows he has
his being from God, and every grace which is founded upon this being, that is, the
graces and spiritual and temporal gifts which God gives us. For if we were not, we
would not be able to receive any grace. So he has everything and he finds he has it
through the boundless goodness and charity of God.”"”

The realization that human beings are created for their own good not for God’s
advantage causes one to grow in an appreciation of the gratuity of God’s love. Cath-
erine writes: “He did not do this out of obligation nor because He was asked, nor
for any benefit that could be drawn by Him, only the abyss and the force of love
and His ineffable charity moved Him.”"® God’s disposition towards creatures is not
one of distant benevolence but one of ardent love. In fact, Catherine vividly pic-
tures God as falling in love with the very idea of the person to be created: “You,
eternal God, saw and knew me in Yourself, and since You saw me in Your light,
then, fallen in love with Your creature, You drew her from Yourself and created her
in Your image and likeness.”"?

16 “} 3 quale carita ed amore concepe dentro nell’anima sua, col lume col quale egli cognobbe sé
essere amato da Dio. Sicché vedete, che dallamore, col lume, s'acquista 'amore. Ma dove °l
troveremo? Nel cognoscimento santo di noi, vedendoci amati prima che noi fussimo: perocché 'amore,
che Dio ebbe a noi, il costrinse a crearci a la immagine e similitudine sua” (Letter 304, IV, 275).
Catherine wrote this letter to Monna Lodovica di Granello. Noffke dates this letter on August 26,
1378. For another reference to finding the goodness of God within oneself, see Letter 116.

17 “Cognoscendo s¢ medesimo non essere: vedendo sé non essere per sé medesimo, retribuisce e
cognosce da Dio avere I'essere suo, e ogni gratia che & fondata sopra questo essere, cioé le gratie e i
doni spirituali e temporali che Dio ci da: ché, se noi non fussimo, non potremo ricevere neuna gratia.
Sicché ogni cosa 4, e truova d’avere per la inestimabile bonta e carita di Dio” (Letter 29, I, 103).
Catherine wrote this letter to Regina della Scala, the wife of Bernabo Visconti. Noffke places this
letter between Advent, 1375, and early 1376. For a similar reference to God’s love for the individual
before his or her creation, see Letter 305.

18 “Questo fece non per debito, né perché ne fusse pregato, né per utilita che traesse da lui: solo
l'abisso e la forza dell'amore e la ineffabile carita sua el mosse” (Letter 133, II, 251). This letter was
written to Giovanna, the wily Queen of Naples, between July 1 and 7, 1375, urging Giovanna to
reform her life and to help recover the holy places through a crusade. For other references to the
human dependence on God for existence, see Il Dialogo, CXL.

19 “Ty, Dio etterno, vedesti e cognoscesti me in te, e perché tu mi vedesti nel lume tuo, perd,
innamorato della tua creatura, la traesti di te e creastila a la imagine e similitudine tua” (Oratio IV,
38). Cavallini proposes that this prayer was made in Rome on February 18, 1379. See Cavallini, Le
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Underlining Catherine’s conception of the human person is a very positive
anthropology. The human being is not only basically good but is even beautiful to
God. She comments: “Moved by the fire of His Divine Charity, then, through the
love that He had for His creature, looking upon her within Himself, He fell in love
with her beauty and with the creation of His hands.” Catherine’s expressions be-
come especially exuberant as she strives to describe this extravagant love: “God,
gazing within Himself, fell in love with the beauty of His creature, and as one
drunk with love, He created us in His image and likeness.”’” Overwhelmed by the
extravagance of this love, she exclaims: “I confess and I do not deny that You
loved me before I was and that You love me ineffably much, as if crazy for Your
creature.”’ :

Catherine presents human nature, as it is created, in a very favorable manner.
The dignity and beauty of the human being reflects God’s own image and likeness.
Catherine locates the image and likeness especially in the traditional three powers of
the soul:

So strong was the love which God had for the creature, that He was moved to draw
us out from Himself, and to give us His own image and likeness, only that we might
enjoy and taste Him, and share His eternal beauty. He did not make us animals
without an intellect or memory, but He gave us the memory to retain His benefits,
and the understanding to understand His supreme and eternal will which does not
seek or wish other than our sanctification, and the will to love it.2

These powers of the soul image God as a Trinity: “You say, eternal Father,
that the person who considers himself finds You in himself because he is created in

Orazioni, 36. For other references to God’s particular love for individuals as the cause of their
existence, see Oralio V and Letter 32.

20 “Mosso dunque dal fuoco della sua Divina Carita, per 'amore che egli ebbe alla sua creatura,
guardandola dentro di sé, innamorossi della bellezza sua e della fattura delle mani sue” (Letter 223,
III, 283).

21 “perocche, ragguardando Dio in sé medesimo, s'innamord della bellezza della sua creatura; e
come ebbro d’amore, ci cred alla imagine e similitudine sua” (Letter 308, IV, 291). This letter was
written to Suor Daniella da Orvieto. Noffke places this letter between December 20, 1378, and
January 31, 1379. .

22 “Io confesso, e non lo niego, che tu m’amasti prima che io fosse e che tu m’ami ineffabilemente,
come pazzo della tua creatura” (Il Dialogo, CLXVII, 584). For other references to the dignity of
created beings, see Il Dialogo LI and Letter 21.

23 “Che si forte fu lamore che Dio ebbe alla creatura, che 'l mosse a trare noi di s¢, e donarci a noi
medesimi la immagine e similitudine sua, solo perché noi godessimo e gustassimo lui, e participassimo
I'etterna sua bellezza. Non ci fece animali senza intelletto e memoria; ma egli ci de’ la memoria a
ritenere €’ benefitii suoi, e lo 'ntendimento ad intendare la somma e etterna sua volonta, la quale non
cerca né vuole altro che la nostra santificatione, e la volonta ad amarla” (Letter 108, II, 146). This
letter is addressed to Monna Giovanna di Capo and Francesca, two members of the Manlellale. Noffke
dates this letter between December 20 and 31, 1377. For a similar reference see also Oralfio XIII.
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Your image. He has memory to retain You and Your blessings, sharing Your power
in this way. He has the understanding to know You and Your will, sharing of the
wisdom of Your only-begotten Son, our Lord Jesus Christ, and He has the will to
love You, sharing the mercy of the Holy Spirit.”* This reflection of the Trinity in
the powers of the soul is rooted in the writings of St. Augustine, which Catherine
may have become aware of through the preaching she heard and through conversa-
tions with her priest friends.”

In discussing theological concepts, Catherine easily moves from the technical
theological expressions to her own more experiential and poetic images. Thus, she
reflects on her own nature as it images God: “In your nature, eternal Deity, I will
know my nature. And what is my nature, inestimable love? It is fire because You
are nothing other than a fire of love, and You have given humanity this nature
because through a fire of love You created us.”?* Because human nature is created
with so much love, it necessarily loves. In Il Dialogo, the Father states: “The soul is
not able to live without love, but always wants to love something because she is
made of love since I created her through love.” This inclination to love reflects

24 «Tuy dici, Padre etterno, che I'nomo che raguarda sé truova te in sé pero che egli & creato alla
imagine tua: ha la memoria a ritenere te e i benefici tuoi, participando in questo della potencia tua;
ha lo ’'ntelletto a cognoscere te e la volonta tua, participando della sapiencia dell'unigenito tuo
Figliuolo signore nostro Iesu Cristo, e ha la volontd ad amare te, participando la clemencia dello
Spirito santo” (Oratio XVII, 196). This prayer was made when Catherine was in Rome. For another
reference on this theme of the relationship of the powers of the soul and the Trinity, see Il Dialogo
CX, Oralio 1, and Letter 158.

25 As early as 410-412, St. Augustine made the comparison between the actions of the Trinity and
these human powers: “So these three, memory, understanding and will; notice I say, that these three
are uttered separately, but operate inseparably.” St. Augustine, “Sermon 52” in The Works of Sain!
Augustine, Sermons 111, ed. John E. Rotelle, 0.S.A., trans. Edmund Hill, O.P. (Brooklyn: New City
Press, 1991), 60. Augustine offers this image as a model of the Trinity, but one which must be used
cautiously. When pushed to explain, he refuses to be too explicit as to which power is a likeness to
which member of the Trinity: “I can’t tell you, I can’t explain...I don’t say memory is the Father,
understanding is the Son, will is the Spirit. I don’t say it, however it may be understood. I don’t dare
to” (Ibid., 61-62). In his work, On The Trinily, Augustine uses this same image as a model of the
Trinity: “Since we found the mind itself to be such in its own memory, and understanding and will,
that since it was understood always to know and always to will itself, it was understood also at the
same time always to remember itself.” St. Augustine, On the Trinily, ed. Philip Schaff, Nicene and
Post-Nicene Fathers, First Series, vol. III (Grand Rapids: Wm. B. Eerdmans, 1980), X, 12, 143.

26 “Nella natura tua, Deita etterna, cognoscerd la natura mia. E quale é la natura mia, amore
inestimabile? E il fuoco, perd che tu non se’altro che fuoco d’amore, e di questa natura hai data a
Puomo perd che per fuoco d’amore T'hai creato” (Oratio XXII, 258). This prayer was given on
February 16, 1379, while Catherine was in Rome.

27 “I’anima non pud vivere senza amore, ma sempre vuole amare alcuna cosa, perché ella é fatta
d’amore, ché per amore la creai” (/I Dialogo, LI, 135). For a similar reference to the soul’s need for
love, see Letter 363.
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not only the individual’s creation by God but also the conception of the individual
by the parents:

Realize...that the first garment which we had was love, because we were created in
the image and likeness of God only through love. And so a person is not able to be
without love for he is made only of this love because whatever he has, in soul and
in body, he has through love since his father and his mother had given being to
their child, that is, of the substance of his flesh, by the grace of God, only through
love.®

Realizing that human beings have been created in the image of God and that
their nature and powers, which find expressfon in love, reflect the Trinity, Catherine
is overwhelmed by the goodness of God. She considers that the human being has
every reason to love God, as she prays: “The reasonable thing is that knowing
You, infinite goodness, I should love You.... Certainly then we ought to be ashamed
to see ourselves to be so loved by You and not to love You.”® For Catherine, loving
God is the natural response to the love which is initiated by God: “Love, love, see
that you were loved, before you loved.”®

It is love itself which repays the debt which follows God’s generosity: “You
know that we are all debtors to God because what we have, we have only through
grace and through inestimable love.... This is a debt that we have drawn from God,
and this debt He wishes should be rendered to Him, that is love for love.””® This
obligation to love God is better fulfilled as one grows in the knowledge of God’s

28 “Ppensate...che 'l primo vestimento che noi avessimo fu I'amore: peré che fummo creati
allimagine e similitudine di Dio solo per amore, e pero 'uvomo non puo stare senza amore, ché non &
fatto d’altro che d’esso amore, ché cio ch'egli 4, secondo I'anima e secondo il corpo, 4 per amore;
perché a il padre e la madre dato I'essere al figliuolo, cioé della sustantia della carne sua, mediante la
gratia di Dio, solo per amore” (Letter IX, VI, 23). Catherine wrote this letter to Bartolomeo della
Pace Smeducci da Sanseverino, the Lord of San Severino in the Marches, who was the captain general
of the armies of the Italian communes against the foreign mercenaries who were ravaging the cities.
This letter is the first of the letters found by Gardner. See Gardner I, 408 as well as DT LII, 202.
Noffke locates this letter between November and December 1375.

29 “Ragionevole cosa ¢ che cognoscendo te, bonta infinita, te ami... Ben si debba dunque
vergognare 'vomo venderosi tanto amare da te e non amarti” (Oratio 1, 6,8). Catherine composed this
prayer on the Vigil of the Assumption, 1376. For a similar reference to the obligation to respond to
God’s love, see Letter 171.

30 «“Amate, amate; guardate che prima fusti amato, che voi non amaste” (Letter 28, I, 95).
Through an envoy, Bernabo Visconti, the tyrant of Milan, sought Catherine’s intervention with the
pope after his excommunication in January of 1373. Catherine wrote this letter to Visconti, urging
him to change his ruthless ways. Noffke dates this between June 7 and July 24, 1375.

31 “Sapete che siamo tutti debitori a Dio, pero che cié che noi abiamo, abiamo solo per gratia e per
amore inestimabile.... Questo ¢ il debito che noi abiamo tratto da Dio, e questo debito vuole che gli
sia renduto, cioé amore per amore” (Letter 21, I, 65). Noffke places this letter between February and
April 1376, possibly during Holy Week, April 6 - 11, 1376.
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goodness: “The one who knows more loves more, and who loves more receives more.
Your merit is measured according to the measure of your love.””® For this reason,
Catherine impresses upon her mother, Monna Lapa, her responsibility to make her-
self aware of God’s goodness: “You ought to strive, with true and holy attention, to
know that existence is not your own, and to recognize that your being is from God,
and the many gifts and graces you have received and receive every day.”

The Effect of Sin

It is within this context of God’s gratuitous love and the goodness of creation
that Catherine understands sin. The Father explains the meaning of sin in Il Dialo-
go:

I am that one who is, and you are not through yourselves, but you are made by Me,

the Creator of all the things that share in being, except of sin, which is not and so is

not made by Me. Since it is not in Me, it is not worthy of being loved. So the
creature offends, because he loves that which he ought not to love, namely sin.

And he who is held and obliged to love Me, hates Me who am supremely good,

and I have given him being with such a fire of love.?

Sin is the failure to respond to God’s love, which failure has its basis in blind-
ness to and ingratitude for the many graces and gifts received from God. Sin is
rooted in “ingratitude, from which proceeds every evil.”* This blindness and ingrat-
itude began with the very first human being, Adam, as the Father states in Il Dia-
logo: “He [Adam] was held to rendering Me glory. And he has taken it from Me and
wanted to give it to himself for which [reason] he broke the obedience that I set for
him and he became an enemy to Me.”* Being oblivious of God’s goodness to him,
Adam easily {fell into disobedience and by his actions, separated himself from God:

Heaven was closed through the sin of Adam, who would not know his dignity, con-
sidering with what great providence and ineffable love I had created him. So be-

32 “E chi piti cognosce pill ama, e chi pii ama pii riceve. Il merito vostro v’é misurato secondo la
misura de 'amore” (Il Dialogo, CXXXI, 407).

B «g pero dovete con vera e santa sollecitudine studiare di cognoscere, voi non essere, e I'esser
vostro ricognoscerlo da Dio, e tanti doni e grazie quante avete ricevute da lui, e ricevete tutto di”
(Letter 1, I, 3). Noffke locates this letter between late August and early September 1377.

34 “Perg che Io sono colui che so’, e voi non sete per voi medesimi, se non quanto sete fatti da me,
il quale so’ creatore di tutte le cose che participano essere, eccetto che del peccato che non &, e perd
non ¢ fatto da me. E perché non ¢ in me, non é degno d’essere amato. E per¢ offende la creatura,
perché ama quello che non debba amare, cioé il peccato, e odia me; che é tenuta e obligata d’amarmi,
ché so’ sommamente buono, e 0gli dato 'essere con tanto fuoco d’amore” (Il Dialogo, XVIII, 56).

35 “Ingratitudine, unde procede ogni male” (Il Dialogo, XXXI, 86).

36 “Fra tenuto di rendermi gloria, ed egli me la tolse ¢ volsela dare a sé; per la qual cosa trapasso
I'obedienzia mia posta a lui e diventommi nimico” (/! Dialogo, XV, 51).
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cause he did not know it therefore he fell into disobedience, and from disobedience
he fell to impurity with pride and pleasing the woman, preferring to be pleasing and
to condescend to his companion... So through this disobedience all the evils then
came and have come.”

Adam’s sin affected all of his offspring: “All of you contracted this poison.’®
The dignity and beauty that God had given the first parents was marred by sin.”
Reason became clouded.” Humanity became weak, as the rebellion of flesh and the
inclination to evil were transmitted from parent to child.” Sin disordered human-

37 “Essendo serrato il cielo per la colpa d’Adam — il quale hon cognobbe la sua dignit,
raguardando con quanta providenzia e amore ineffabile Io 'avevo creato, unde, perché egli non la
cognobbe perd cadde nella disobbedienzia, e dalla disobbedienzia a la immondizia, con superbia e
piacere femminile: volendo pii tosto piacere e conscendere alla compagna sua.... cosi per questa
disobbedienzia vennero e sono venuti poi tutti quanti i mali.” (Il Dialogo, CXXXYV, 430-431).

38 “Tutti contraeste di questo veleno” (JI Dialogo, CXXXV, 431).

3 “The mud of the human race was rotted through the sin of the first man, Adam. And so all of
you, vessels made of this mud, were rotted and were not disposed to have eternal life.” “Perché la
massa de 'umana generazione era corrotta per lo peccato del primo uomo Adam; e perd tutti voi,
vaselli fatti di questa massa, eravate corrotti e non disposti ad avere vita eterna” (Il Dialogo. X1V,
47). For a similar reference to the effects of the Fall, see Oratio X.

40 “The foolish and ungrateful person is so miserable because so much of his dignity is taken away,
as is the light of reason and the life of grace and liberty. The person is made a servant of the devil and
of sin which is not anything!” “Quanto & miserabile lo stolto e ingrato uomo che si tolle tanta dignita

- quanto é il lume della ragione, e la vita della Grazia, e la liberta essendosi fatto servo del dimonio e
del peccato, che non & alcuna cosal” (Letter 299, IV, 256-257). This letter was sent to Ristoro
Canigiani. Noffke dates this letter between June 25 and July 15, 1378. For another reference on the
effect of sin, see Letter 29.

4l “The human person is weak because he has received the weak nature from his father since the
father is not able to give the son another nature than that which he has in himself. And it is inclined
to evil through the rebellion of his frail flesh, which he has received from his father. So our nature is
weak and inclined to every evil because all of us are descended from and were generated by the first
father, Adam. All of us have come from the same mud. Since he had broken away from the supreme
strength of You, eternal Father, he became weak and because he had rebelled against You then he
found rebellion in himself. So having left Your supreme goodness and strength, he found himself weak
and inclined to every evil.” “L’uomo é debile, perché ha ricevuta la natura debile dal padre suo, ché il
padre non pud dare al figliuolo altra natura che di quella che egli ha in sé, ed é inchinevole al male per
la rebellione della fragile carne sua, la quale anco ha ricevuta dal padre suo; si che la natura nostra é
debile e atta a ogni male perché tutti siamo discesi e generati dal primo padre Adam, tutti siamo
esciti d'una medesima massa; el quale perché si parti dalla somma fortezza di te, Padre etterno,
diventd debile, e perché fu ribello a te perd trovd rebellione in se medesimo, unde, essendo partito
dalla somma bonta e fortezza tua, si trovo debile e atto ad ogni male” (Oratio IX, 98). Catherine
prayed this prayer on Tuesday, March 1, 1379, while at Rome.
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ity’s relationship with the rest of creation.”® As humanity had become oriented away
from God, virtue was ineffective.®

In seeking freedom, Adam, Eve, and their offspring became enslaved to sin: “O
human blindness that does not consider your dignity. What is great is made small.
From governing you are made a servant of the vilest ruler you could have because
you are made a servant and slave of sin. And you become as that which you serve.
Sin is nothing and so you become nothing. It has taken away life from you and
given you death.” On account of sin, the ability to love turned from God to selfish
love of oneself: “In this life one tastes the pledge of hell.”*

Sin, because it is committed against the goodness of God, takes on a terrible
seriousness with Catherine. She uses strong language to describe the broken relation-
ship between God and humanity. She asserts: “Through the sin of Adam the whole
human race fell into war with God.”*® The descendants of Adam are alienated from
God and have “become enemies’™ to God. So severe is this break in the relationship
that Catherine refers to “the anger of your Father.’*®

This language may seem discordant with Catherine’s teachings on the goodness
of God in creation. Nevertheless, her strong expressions echo biblical language. In

42 “Through the sin of Adam, this garden sprouted thorns, where before there were fragrant
flowers, pure with innocence and the greatest sweetness. Everything was obedient to him but through
his sin and the disobedience hé committed, he found rebellion in himself and in all creatures.” “Il
quale giardino per lo peccato d’Adam germiné spine, dove in prima ci erano fiori odoriferi, pure
d'innocenzia e di grandissima soavitd. Ogni cosa era obediente a I'uomo, ma per la colpa e
disobbedienzia commessa trovo ribellione in sé e in tutte le creature” (Il Dialogo, CXL, 449).

43 “Know that in the beginning, they were so bitter that no virtue led to the port of life, since the
decay of the disobedience of Adam was not yet lifted with the obedience of the Word, the only
begotten Son of God.” “Sapete che in prima erano si agre, che neuna virtu ¢i conduceva a porto di
vita, perocché la marcia della disobedienzia di Adam non era levata con I'obedienzia del Verbo,
unigenito figliuolo di Dio” (Letter 27, I, 91-92). This letter was sent to Martino, the Vallombrosian
abbot of Passignano. Noffke places this letter in either February or March 1376.

44 “Q cechitd umana, che non raguardi la tua dignita! Che di grande se’ fatto piccolo, di signore se’
fatto servo della piu vile signoria che possi avere, perd che tu se’ fatto servo e schiavo del peccato, e
tale diventi quale & quella cosa che tu servi. Il peccato & non cavelle, adunque tu se’ fatto non cavelle.
Assi tolta la vita e data la morte” (Il Dialogo, XXXV, 91).

45 “[I]n questa vita gusta I'arra dellinferno” (Letter 299, IV, 255).

46 “[Pler il peccato d’Adam tutta 'umana generazione cadde in guerra con Dio” (Letter 103, 1I,
131). This letter was sent to Bernuccio di Piero and Bernardo de Belforti, charging them to make
peace with their enemies. Noffke dates this letter between late August and October 1377. For another
reference to war with God, see Letter 309.

47 “[C]he, essendo fatti nemici” (Letter 184, III, 116). This letter is to the Prior and brothers of the
Compagnia della Vergine Maria, a Sienese charitable brotherhood. This letter was written near Holy
‘Week of 1377.

48 “[LJira del Padre tuo” (Letter 223, II1, 286). Noffke puts this letter in April 1376, and possibly
soon after Easter, April 13.
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Romans, Paul instructs his readers, “For the wrath of God is revealed from heaven
against all ungodliness and unrighteousness of men” (Rom. 1:18). In the same letter
he alludes to our condition before reconciliation with Christ as “when we were en-
emies” (Rom. 5:10). Ephesians describes humans as “the children of wrath by na-
ture” (Eph. 2:3). Colossians similarly states, “And you, who were alienated and en-
emies” (Col. 1:21).

The tradition was able to interpret these passages within the context of the
entire revelation. Augustine, for instance, notes that, although we were enemies of
God with regard to sin, God was disposed to be compassionate towards us.” The
seriousness with which Catherine viewed sin is illustrated by the harsh penances
that she inflicted upon her body in atonement for her sins and the sins of others.
Nevertheless, Catherine’s allusions to God’s anger become her occasions of demon-
strating God’s love.

For Catherine, the seriousness of sin only heightens God’s gracious mercy. This
is evident when she reflects upon God’s desire to create humanity, knowing that
humanity would choose sin. She asserts that these sins impede God’s will so that
the person “could not come to that end for which You created her.”*® Catherine
marvels that the foreknowledge of these sins did not restrain God from creating
humanity: “You pretended You didn’t see, but You fixed Your eye on the beauty
of Your creature, with whom You, as a crazy person and drunk with love, have
fallen in love, and with love, You drew her from Yourself, giving her being in Your
image and likeness.”™

49 St. Augustine, when he probes the meaning of such terms in the De Trinilafe, remarks: “For the
wrath of God is not, as is that of man, perturbation of the mind.... Neither were we enemies to God,
except as sins are enemies to righteousness; which being forgiven, such enmities come to an end. And
certainly He loved them even while still enemies.” St. Augustine, On the Trinity, XIII, 16, Nicene and
Post-Nicene Fathers, 111, 179. Augustine bolsters his teaching with Paul’s letter to the Romans. Paul
asserts: “So it is proof of God’s own love. for us, that Christ died for us while we were still
sinners...while we were enemies, we were reconciled to God through the death of His Son” (Rom. 5:8,
10). In the same letter, Paul likewise insists: “He did not spare His own Son, but gave Him up for the
sake of all of us” (Rom. 8:32). For Catherine’s opinion that humanity could not continue in existence
without God, see Letter 16.

50 “You knew that the sin would impede Your truth. Indeed, it impeded Your creatures, with the
result that it [Your truth] was not fulfilled in them, so that they were not able to come to the end for
which You created them.” “E cognoscesti che la colpa doveva impedire la verita tua; anco impediva
la creatura, ché non s'adempiva in lei, ci0 ¢ che non poteva pervenire al fine per lo quale tu la creavi”
(Oratio IV, 44). This prayer was made by Catherine on Friday, February 18, 1379, while she was in
Rome.

51 “Ty facesti vista quasi di non vedere, ma fermasti I'occhio nella bellezza della tua creatura, della
quale tu come pazzo ed ebbro d’amore t'inamorasti, e per amore la traesti di te dandole I'essere alla
imagine e similitudine tua” (Oratio IV, 46).

110 DENIS VINCENT WISEMAN, O.P.



[79]

For Catherine, the explanation of God’s actions always returns to love. Even
though cognizant of the Fall, God chooses to see beauty in the creation of human-
ity: “You lifted Your eyes from this offense which had to be, and You fixed it
solely on the beauty of Your creature, for if You had set Your primary focus on
that offense You would have forgotten the love which You had in creating human-
ity. This sin was not hidden from You, but You fixed Your love on us, because You
are nothing other than a fire of love, crazy over what You have made.””®* Even sin
cannot impede God from bringing about the purpose of human creation. God loves
humanity too much.

The Incarnation as God's Response to Sin

For Catherine, God’s desire to heal the broken relationship with humanity
clearly manifests the immensity of God’s love. In her prayer on the feast of the
Annunciation in 1379, Catherine ponders God’s determination to save humanity:
“If 1 consider Your great council, eternal Trinity, I see that in Your light You saw
the dignity and nobility of the human race. Just as love constrained You to draw us
out from You, so that same love constrained You to buy us back, seeing we were
lost.”s® Catherine’s use of the words “dignity” and ‘nobility”” to characterize unre-
deemed humanity nuances her other descriptions of fallen nature.

Catherine identifies the compassion that moved God to save humanity with the
same love that caused God to create humanity: “This compassion flowed from the
fountain of love with which You had created Your creature. And because humanity
pleased You so much, after it had lost the garment of innocence, You were moved
to clothe it again with Your grace, leading it back to its first state.”*

52 “Anco levasti gli occhi tuoi da questa offesa che doveva essere e solamente il fermasti nella
bellezza della creatura, che se tu avessi posto el principale vedere in quella offesa tu averesti
dimenticato 'amore che avevi a creare 'uvomo. Gia non ti fu nascosto questo, ma fermastiti ne
'amore, perché tu non se’ altro che fuoco d’amore pazzo della fattura tua” (Oratio 1V, 46). Such an
image is garnered from the tradition and yet, as is typical with Catherine’s use of images, it takes on a
new twist. There is a biblical background for speaking of God as “fire.” In Exodus, Yahweh preceded
the Hebrew people through the desert as a pillar of fire during the night (Exod. 13:22). Yahweh
descended on Mt. Sinai for the theophany before Moses, “in the form of fire” (Exod. 19:18). In
Deuteronomy 4:24, Moses told the people, “Yahweh your God is a consuming fire.” In these biblical
precedents, fire suggests God’s greatness and power, but with Catherine the fire is God’s love.

53 “Se io considero il grande consiglio tuo, Trinita etterna, veggo che nel lume tuo vedesti la
dignita e nobilitd de 'umana generacione; unde, si come I'amore ti constrinse a trare 'uomo di te, cosi
quello medesimo amore ti constrinse a ricomprario, essendo perduto” (Oratio XI, 122). Catherine
delivered this prayer on the feast of the Annunciation, March 25, 1379, while she was at Rome.

34 “La quale pietd procedette dalla fonte de 'amore col quale tu avevi creata la tua creatura. E
perché ella molto ti piaceva, avendo ella perduto el vestimento della innocenzia, tu ti movesti a
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When Catherine attempts to moderate Pope Gregory XI’s harsh approach to
the rebellious people of Florence, she appeals to the example of God’s loving solu-
tion to save rebellious humanity. God chooses what Catherine calls “a pleasing
way,”” realizing that, since humanity is made of love in both body and soul, the
human heart is best taken with love. Catherine marvels at this wisdom of God in
relation to humanity:

God, seeing that we are so inclined to love, directly casts to us the hook of love,
giving us the Word of His only-begotten Son, taking our humanity to make a great
peace.... With love He has drawn us and with His kindness He has conquered our
malice so that every heart ought to be drawn because greater love was not able to
be shown, as He said, than to give His life for his friend.*®

God’s love for humanity is so great that God humbles Himself so that He may
be better known by humanity:

But in order that I might see and might know You in myself and so we might have
perfect knowledge of You, You united Yourself with us, descending from the great
height of Your Godhead even to the lowliness of the mud of our humanity, because
the lowliness of my understanding was not able to comprehend nor to consider Your
grandeur. In order that with my littleness, I might be able to see Your greatness,
You made Yourself a little one, enclosing the greatness of Your Godhead in the
littleness of our humanity. And so You have manifested Yourself to us in the Word,
Your only begotten Son. So I have known You, abyss of charity, in myself in this
Word.”

Catherine asserts that even more than Creation, the Incarnation manifests
God’s love because the Incarnation is the gift of God’s own self:

Truly You showed that You loved us before we were, when You wished to draw us
out from Yourself only for love. But greater love You showed giving Yourself, shut-

riverstirla della grazia tua riducendola allo stato di prima” (Oratio VIII, 80). This prayer was
composed by Catherine on Shrove Tuesday, February 22, 1379, while Catherine was at Rome.

55 “Uno modo piacevole” (Letter 196, II1, 160). Noffke dates this letter in February 1376.

56 “E perd Dio, vedendo che elli & tanto atto ad amare, drittamente elli gitta el 'amo dell’amore,
donandoci el verbo dell’'unigenito suo Figliuolo, prendendo la nostra umanita per fare una grande
pace.... Si che con 'amore ci a tratti e con la sua benignita a vinta la nostra malizia, in tanto che ogni
cuore doverebbe essere tratto, perd che maggiore amore non poteva mostrare, e cosi disse elli, che
dare la vita per I'amico suo” (Letter 196, III, 161).

57 “Ma a cio che io vedesse e cognoscesse te in me e cosi avessimo perfetto cognoscimento di te, tu
uniste te in noi, discendendo dalla grande altezza della deita tua in fine alla bassezza del loto della
nostra umanita, perché la bassazza de I'intelletto mio non poteva comprendere né raguardare P'altezza
tua, perd, a cio che con la mia piccolezza io potesse vedere la grandezza tua, tu ti facesti parvolo,
rinchiudendo la grandezza della deita tua nella piccolezza della nostra umanita; e cosi ti se’
manifestato a noi nel Verbo de I'unigenito tuo Figliuolo. Cosi ho cognosciuto te, abisso di carita in me,
in questo Verbo” (Oratio IV, 38-40). For Catherine’s prayer on God’s desire to be known through the
Incarnation, see Letter 253.
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ting Yourself today in the base little sack of our humanity. And what more were
You able to give, than to give Yourself? So truly You are able to say, “What ought
I or was I able to do that I have not done for You?'**

For Catherine, the Incarnation is an expression of self-giving not only of the
Son but also of the entire Trinity:

O Godhead, O Godhead, what manifests Your goodness and greatness? The gift You
have given to humanity. And what gift have You given humanity? All of Yourself,
God, eternal Trinity. Where have You given Yourself? In the stable of our human-
ity, that truly had become a stable, a place for animals, that is with deadly sins....
So You, God, have given Yourself completely, conforming Yourself with our hu-
manity.*

Gustaf Aulén, in his classic work, Christus Victor, criticizes the medieval theo-
logians for separating the Incarnation from the Redemption.®® Catherine, however,
clearly identifies the inception of the Redemption with the Incarnation. Her image
of grafting exemplifies this relationship between the Incarnation and the Redemp-
tion:

“Life was engrafted in death, so that we dead have had life through union with
Him since God was engrafted into humanity.”® The same love that moved God to
create humanity moves the Trinity to engraft the Son of God into humanity:

38 “Ben dimostrasti che tu amasti 'uomo prima che egli fusse, quando tu el volesti trare di te solo
per amore; ma magiore amore gli mostrasti dando te medesimo, rinchiudendoti oggi nel vile saccuccio
della sua umanita. E che piu potevi dare, che dare te medesimo? Unde verramente tu gli puoi dire:
‘Che t'ho io dovuto o potuto fare che io non I'abbi fatto?” (Oratio XI, 122-124).

59«0 Deita, Deita, chi manifesta la bonta e grandezza tua? El dono che tu hai dato a 'uvomo. E
che dono gli hai dato? Tutto te Dio, Trinita etterna. In che te gli se’ dato? Nella stalla della nostra
umanita, che drittamente era fatta stalla, recettacolo d’animali, ci¢ ¢ de’ peccati mortali...si che tu ti
se’ dato tutto te Dio conformandoti con la nostra umanita” (Oralio XXII, 250). Catherine made this
prayer on Wednesday, February 16, 1379. Catherine, of course, recognizes the theological distinction
regarding the external actions of the members of the Trinity, possibly even as it is taught by St.
Thomas. He writes: “Assumption holds two notes, the act itself and its term. The act comes from the
divine power, common to the three persons; but the term is a person. Therefore, what belongs to the
act of assuming is common to the three persons; what belongs to its meaning as term belongs to one
person in such a way that it does not belong to another. For the three persons caused the human
nature to be united in one person, the Son” (III, 3,4). Thomas Aquinas, Summa Theologiae, vol. 48,
trans. R. J. Hennessey, O.P. (London: Eyre & Spottiswoode, 1976), 97. For Catherine’s prayer on the
self-giving of the Trinity, see Il Dialogo CXL and Oralio XX.

60 Gustaf Aulén, Christus Viclor (New York: Macmillan Co, 1934), 50.

61 “[L]a vita s’¢ innestata nella morte, si che noi, morti, aviamo avuta la vita per 'unione sua, poi
che Dio fu innestato nell’'uomo” (Letter 101, II, 120). This letter was sent to Cardinale Iacopo Orsini,
the official protector of the Sienese republic at the papal court in Avignon. Noffke dates this letter
between March 15 and 31, 1376. For a similar passage, see Letter 101.
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You, high and eternal Trinity, just as one drunk with love and crazy for Your crea-
ture, seeing that this tree was not able to bear other than death because it was
separated from You, Life, You gave the remedy with that same love with which
you had created us, graftlng your Deity in the dead tree of our humanity.... So by
this engrafting, death is dissolved.®®

Jesus is engrafted twice, the first time in the Incarnation and the second time
at the crucifixion:

You grafted Yourself as a fruit on two trees. The first, to our human nature that
You might show to us the invisible truth of the eternal Father, which truth You
Yourself are. You made the second grafting with Your body upon the tree of the
most holy cross, upon which tree neither the nails nor any other thing held You
except the immeasurable love that You had for us. And all this You did to manifest
the truth of the will of the Father, Who does not want other than our salvation.
With this grafting You gave Your blood, which through the union with the divine
nature has given life to us.®

Through the Incarnation, God becomes bound to humanity: “You bound God
in humanity, and as it is said, humanity in God, when You, eternal Father, gave us
the Word, Your Son, and You united the divine nature with the human nature.”®
Jesus’ assumption of human nature gives renewed dignity to human nature: “It is
very good...to consider the dignity in which our soul and miserable flesh have come
through the union which God has made with humanity, uniting the divine nature
with our human nature.”® The Incarnation manifests the extent to which God val-

62 “IP]er la qual cosa tu, alta ed etterna Trinit, si come ebbro d’amore e pazzo della tua creatura,

vedendo che questo arbore non poteva fare frutto altro che di morte perché era separato da te vita,
gli desti el rimedio con quello medesimo amore con che tu I'avevi creato, innestando la deita tua ne
I'arbore morto della nostra umanita....unde per questo innesto si dissolve la morte” (Oratio X, 106-
108). '

63 “[Alvesti a noi t'innestasti si come frutto in due arbori: in prima a la natura umana accid che
manifestassi a noi la veritd invisibile del Padre eterno, la quale verita tu esso se’; el secondo innesto
facesti del corpo tuo in su I'arbore della santissima croce, in sul quale arbore non ti tennero chiavelli
né alcuna altra cosa se non 'amore smisurato che avesti a noi. E tutto questo facesti per manifestare
la verita della volonta del Padre, che non vuole altro che la nostra salute. Di questo innesto fu
produtto il sangue tuo, el quale per 'unione della natura divina ha dato a noi vita” (Oratio XVIII,
202). The date and location on which this prayer was made are uncertain, although a date around
September 14, 1379 is possible.

64 «Ty legasti Dio nell'uomo, come detto &, e 'uomo in Dio, quando tu, Padre eterno, ¢i donasti il
Verbo del Figliuolo tuo, e unisti la natura divina colla natura umana” (Letter 95, II, 101). This letter
was sent to some young people in Florence. Misciattelli identifies these youths as “figliuoli adottivi di
Don Giovanni.” Noffke places this letter in October 1377, or shortly after.

65 “Molto & buono...ragguardare la dignita, in che & venuta 'anima nostra e la miserabile carne, per
'unione che Dio ha fatto nell’'uomo, unita la natura divina con la natura nostra umana” (Letter 44, I,
177). This letter was written to the notary, Antonio di Ciolo. Noffke estimates that this letter was
written in either October or November, 1377.

114 DENIS VINCENT WISEMAN, O.P.



(83]

ues humanity: “What is one able to see that is greater than to see God humbled to
humanity... as if humanity had to hold God and not God humanity?’

‘In Il Dialogo, the Father contrasts the image humanity received in creation
with the image Jesus took upon Himself: “You clearly see that in having given
you My image and likeness and, since you lost grace through sin, in order to restore
you to the life of grace, I united My nature in you, hiding it with your humanity.
And so, you being My image, I took your image, taking human form.”® In Jesus’
Incarnation, God takes the image of humanity: “And so You not only created hu-
manity in Your image and likeness, but also You have his likeness in You in some
way, and so You are in him and he in You.”®

Not only does the dignity of humanijty begin to be restored but humanity re-
ceives the beginning of a process of divinization through the Incarnation: “You,
God, have made Yourself human, and h‘umanity is made divine.”’® In another 'pas—
sage, Catherine repeats this idea: “If you look clearly, humanity is made God and
God is made human through the union of the divine nature in the human nature.””

While Jesus’ preaching and teaching proclaim the good news of the Father’s
love, the humanity of Jesus is itself a teaching:

He taught you not only with words but with example. From the beginning of His
birth even to the last moment of His life, He taught you this teaching in example....
He was supreme wealth through the union of the divine nature, through which He
is one with Me and I, who am eternal wealth, with Him. And if you want to see one
humbled and in great poverty, consider God become human, clothed with the low-
liness of your humanity.”

66 ““Che si puo piti vedere, che & vedere Dio umiliato all’'uomo, né piil né meno che se 'uomo avesse
a tenere Dio, e non Dio 'uvomo?” (Letter 28, I, 95). For other passages in which Catherine marvels at
the wonder of the Incarnation, see Il Dialogo CXXXIV and Letters 133 and 342 .

67 “Bene vedi tu che avendovi data la imagine e similitudine mia, e avendo voi perduto la grazia
per lo peccato, per rendervi la vita della grazia unii in voi la mia natura, velandola della vostra
umanitad. E cosi essendo voi imagine mia, presi la imagine vostra, prendendo forma umana” (1!
Dialogo, XII, 39).

68 “E cosi non solamente creasti 'uomo a la tua imagine e similitudine, ma anco in te in alcuno
modo hai la similitudine sua: e cosi tu se’ in lui ed egli in te” (Oratio XVII, 196).

9 “Tu, Dio, se’ fatto uomo, ¢ Puomo & fatto Dio” (Il Dialogo, XIII, 44).

70 «[S]e tu vedi bene, 'uomo & fatto Dio e Dio & fatto uomo per I'unione della natura divina nella
natura umana” (Il Dialogo, XV, 51). Catherine may have received this teaching on transformation
through Domenico Cavalca, who expresses it thus: “Through the Incarnation of Christ...one, now, is
able to say that God is human and humanity is divine.” “Per la incarnazione di Cristo...ora si pud dire
con il vero, che Dio é uomo, e 'uvomo é Dio.” Domenico Cavalca, Lo Specchio della Croce, 240.

I “E non ve la insegna con parole solamente ma con esempio; unde, dal principio della sua
nativitd infino a l'ultimo della vita, in esempio v'insegné questa dottrina.... Egli fusse somma
ricchezza per 'unione della natura divina, unde egli é una cosa con meco, € Io con lui, che so’ eterna
ricchezza. E se tu il vuogli vedere umiliato e in grande poverta, raguarda Dio essere fatto uomo,
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One of the images Catherine applies to the Incarnate Christ is that of the bride-
groom of humanity, which is an idea suggested by the Gospel of Matthew (Mt. 25:1-
13). Catherine portrays the Incarnation as the decisive moment in this spousal rela-
tionship: “The creature was made a spouse when God took human nature.””? With
the Incarnation, Jesus begins the struggle to win back His bride, humanity: “As
soon as this Word was engrafted into our flesh in the womb of Mary.... He was
placed in the field of this life to fight for His spouse, to take her away from the
hands of the devil who possessed her as an adulteress.””

Catherine, also, identifies the manifestation of this espousal with Jesus’ first
shedding of blood: “And God having made her a bride of the Word, His Son, this
gentle Jesus espoused her with His flesh. For, when He was circumcised, such flesh
was lifted in the circumcision as is a tip of a ring, in a sign that as a bridegroom He
wished to espouse the human race.”” Catherine compares the circumcision to a
pledge or first payment of the total giving of self that was to take place on the
cross: “See that the fire of divine charity has given us the ring, not of gold but of
his purest flesh, this most gentle Father has made a marriage feast with us, and not
with the flesh of animals but of His precious body, and the lamb is this food,
roasted at the fire of charity on the wood of the sweet cross.””

vestito della vilta de lumanitd vostra” (Il Dialogo, CLI, 508-509). The prophet, Hosea, had
represented the unfaithful people of Israel as adulterers but Catherine makes an even stronger charge:
adultery with the devil.

72 “Sposa fu fatta la creatura, quando Dio prese la natura umana” (Letter 143, II, 278). The text
of the letter gives August 4 as the date. Other references indicate that the year is 1375. This letter
was sent to Giovanna, the Queen of Naples. For another reference to humanity as the adulterous
spouse, see Letter 107.

73 “Subitoché questo verbo fu innestato nella carne nostra nel ventre di Maria...posto nel campo di
questa vita a combattare per la sposa sua, per trarla delle mani del demonio, che la possedeva come
adultera” (Letter 97, 11, 111). This letter was sent to Monna Pavola and to Catherine’s disciples.
Noffke dates this letter in early April 1376. For another reference on the need to return Christ’s love,
see Letter 217.

74 “E, avendola Dio fatta sposa del Verbo del suo Figliuolo, il quale dolce Gesi la sposé colla carne
sua perocché, quand’ egli fu circonciso, tanta carne si levo nella circoncisione quanta ¢ una estremita
d’uno anello, in segno che come sposo voleva sposare 'umana generazione” (Letter 262, IV, 116).
Noffke identifies October 26, 1378, as the date of this letter. This letter was sent to Tora Gambacorti,
daughter of the ruler of Pisa. Tora, a very young widow, was encouraged by Catherine to enter
religious life. After prolonged struggles with her family, she became a Dominican nun, taking the
name “Clara.” In 1385, she founded the monastery of San Domenico, which is considered to be the
first Dominican house of the strict observance. She was beatified by Pius VIII in 1830.

75 “Attendete, che ’1 fuoco della divina carita ci 4 donato I'anello, non d’oro ma della purissima
carne sua: acci fatte le nozze questo dolcissimo Padre, e non di carne d’animale, ma del prezioso corpo
suo, che &, questo cibo agnello, arrostito al fuoco della carita in sul legno della dolce croce” (Letter
143, II, 279). For Catherine’s application of the spousal image to the individual soul, see Oralio XII.
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To illustrate the Incarnation, Catherine uses the image of the chariot of fire, a
figure that was possibly suggested to her by the chariot that took Elijah into heav-
en (2 Kgs 2:11-12). She pictures the humanity of Jesus as a chariot: “The Word,
His Son, has come in the chariot of our humanity, filled with the fire of love, show-
ing us with His blood the will of the Father in order to fulfill it in us.””” In another
instance, Catherine modifies the image so that.the person, Jesus, is the chariot:
“Therefore God the Father, constrained by the fire of His Charity, sent us the
Word, His only Son, Who came as a chariot of fire, manifesting to us, the fire of
ineffable love and mercy of the eternal Father, teaching us the doctrine of truth
and showing us the way of love which we ought to hold.””

The Incarnate Christ is the bridge between God and humanity. % This allegory
is Catherine’s most thoroughly developed image, covering more than one hundred
chapters of Il Dialogo. According to this image, the world was submerged in a del-
uge, as a result of Adam’s sin. The Father gave the Incarnate Jesus as the bridge by
which humanity might come to Him over the stormy waters: “First I want you to
look on the bridge of My only-begotten Son and see its greatness as it stretches
from heaven to earth. I mean, consider that it has united the‘earth of your human-
ity with the greatness of the Godhead. And therefore I say that it stretches from

6 “Il Verbo del Figliuolo suo, che & venuto nel carro della nostra umanita pieno di fuoco d’amore,
manifestandoci col sangue suo la volonta del Padre per adempirla in noi” (Letter 122, II, 203). Noffke
places this letter in late August or early September 1377. This letter was written to Salvi di Pietro, a
goldsmith in Siena.

77 “E perd Dio Padre, costretto dal fuoco della sua Carita, ci mando il Verbo dell’'unico suo
Figliuolo, il quale venne come uno carro di fuoco, manifestandoci il fuoco dell’amore ineffabile e la
misericordia del Padre eterno; insegnandoci la dottrina della verita, e mostrandoci la via dell’'amore,
la quale noi doviamo tenere” (Letter 35, I, 131). This letter was written to three Olivetan monks,
Frate Niccolo di Ghida, Frate Giovanni Zerri, and Frate Niccold di Jacomo di Vannuzzo. Noffke
locates this letter between December 20, 1377, and January 15, 1378.

78 Gregory the Great in his Dialogorum Liber describes a bridge over which the good pass (PL 77,
384). In Il Dialogo, CLXV, Catherine refers to the story of Mauro and Placido which can be found in
Dialogorum Liber, 11, 7. This suggests that Catherine is probably familiar with Cavalca’s popular
version of Gregory’s book. It is possible that Gregory’s story inspired this allegory in Catherine.
Catherine may have also heard the idea of Christ as a bridge from her Carthusian friends. Their
founder, St. Bruno writes: “The high priest (bridge maker) is made a bridge for us by which we pass
to God.” “Pontifex, id est factus nobis pons, quo transeamus ad Deum” (Exzpositio in Episiolas Pauli;
P1. 153, 501). Noffke suggests that Catherine may have in mind the famous Ponte Vecchio over the
river Arno in Florence. This walled bridge had shops along its sides in Catherine’s time as it does
today. Catherine of Siena: The Dialogue, trans. Suzanne Noffke, O.P. (New York: Paulist Press,
1980), 64, n.1.
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heaven to the earth, that is, through the union which I have made with human-
ity .
For Catherine, the Incarnation is the inception of the redemption. God takes
the initiative to heal the broken relationship with humanity. The Son of God incar-
nates the love of God because humanity is drawn by love. By assuming the human
nature made in His image, the Son of God restores dignity to humanity. The love
manifested in the Incarnation leads to the cross where it becomes most evident:
“The generosity of the goodness of God and His inestimable charity... was well hid-
den to our roughness before the Word, the only-begotten Son of God, was incarnate.
But because He wished to be our brother, He dressed Himself in the coarseness of
our humanity. He was manifested to us. Then being lifted on high, the fire of His
love was manifested to every creature and the heart was drawn out by the force of
love.®

The Significance of the Atonement for Catherine

In order to understand Catherine’s teachings on the Atonement, it is necessary
to compare and distinguish her teachings from other interpretations in the tradition.
It is helpful to see the ways in which she repeats and she incorporates ideas from
the tradition, even as she modifies them with her own interpretation.

The Traditional Interpretations of the Atonement

Why would the enormous generosity of God which was manifested in the Incar-
nation not be sufficient in itself to heal the broken relationship between God and
humanity? Why did the Father ask an even greater self-giving by the Son to fully
accomplish this reconciliation through suffering?

At times, Catherine answers these questions by emphasizing the seriousness of
sin and the necessity of punishment and acquittal:

Such is the gravity of deadly sin that only one is sufficient to send the soul to
hell.... It displeased and displeases God so much, that to punish the sin of Adam,

7 “Ma innanzi voglio che raguardi il ponte de I'unigenito mio Figliuolo, e vede la grandezza sua
che tiene dal cielo alla terra; cioé riguarda che é unita con la grandezza della deita la terra della
vostra umanita. E pero dico che tiene dal cielo alla terra: ¢io6 & per 'unione che Io ¢ fatta ne 'nomo”
(Il Dialogo, XXII, 61). :

80 “[L]a larghezza della bonta di Dio e la sua inestimabile carit...era bene nascoso alla grossita
nostra, prima che 'l verbo unigenito Figliuolo di Dio incarnasse, ma poi chie volse essere nostro
fratello, vestendosi della grossita della nostra umanita, ci fu manifesto; essendo poi levato in alto
accio che ’l fuoco dell’amore fusse manifesto a ogni creatura, e tratto fusse il cuore per forza d’amore”
(Letter 108, 11, 147-148). Noffke suggests December 20-31, 1377, as the time in which this letter may
have been written. For an appeal to love God, see Letter 254.
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He sent the Word, His only-begotten Son and wished to punish it upon His body,
although in Him there was no poison of sin. Nevertheless to satisfy the fault of
humanity and not to leave it unpunished, He punished it upon the Word, His only
begotten Son.®

The notion that God needed to punish sin on the body of Christ might appear
to be a startling contrast to Catherine’s basic emphasis on God’s love. Yet, as we
have seen with regard to God’s “anger” at His “enemies,” her explanations are at-
tempts to fathom the mystery of the Redemption as it is presented in Scripture.
Paul describes the redemption in terms of condemnation and acquittal: “For after
one sin there was the judgment that brought condemnation; but the gift, after
many transgressions, brought acquittal” (Rom. 5:16). Likewise, 1 Peter 3:18 asserts:
“For Christ also suffered for sins once, the righteous for the sake of the unrighteous,
that He might lead you to God.” Hebrews 10:12 portrays Jesus’ death as a sacrifice:
“When He had offered one sacrifice for sins for ever.” Mark 10:45 identifies Jesus’
death as a ransom: “The Son of Man is come...to give His life as a ransom for
many.” Along similar lines, 1 Timothy 2:6 relates that “we have our redemption
through His blood.” - _

Catherine’s approach to the vnecessity of atonement reflects not only the Scrip-
tures but also the theological tradition. Gustaf Aulén, in his important study Chris-
tus Viclor, grapples with the ways in which the Christian tradition has tried to
understand the mystery of the Atonement. According to Aulén, a Christian in the
fourteenth century would have been exposed to two basic approaches. The first is
the classical approach of the Church Fathers and the second, which emphasizes
God’s justice, was developed particularly by medieval theologians.

Aulén summarizes the classical approach: “God enters into the world of sin and
death that He may overcome the enemies that hold mankind in bondage and Him-
self accomplishes the redemptive work, for no power but the divine is adequate.””?
God is the agent of redemption. This classical approach is also characterized by
descriptions of a dualistic struggle between the forces of good and evil. A good ex-
ample of this can be seen in the explanation of Irenaeus (d. c¢. 200):

For if man, who had been created by God that he might live, after losing life,
through being injured by the serpent that had corrupted him, should not anymore

81 “E tanto & la gravezza del peccato mortale, che solo uno & sufficiente a mandare anima
allinferno....Tanto dispiacque a Dio e dispiace, che per punire il peccato di Adam, mandé il Verbo
dell'Unigenito suo Figliuolo: e volselo punire sopra il corpo suo, conciosiacosa che in lui non fusse
veleno di peccato. Nondimeno per satisfare alla colpa dell'uomo, e per non lassarla impunita, il puni
sopra il Verbo dell'unigenito suo Figliuolo” (Letter 287, IV, 213). This letter was written to Frate
Niccold di Nanni and Don Pietro di Giovanni di Viva. Noffke locates this letter in either November or
December 1377. For a similar reference to the seriousness of sin, see Letter 60.

82 Gustaf Aulén, Christus Viclor, 103.
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return to life, but should be utterly abandoned to death, God would have been con-
quered, and the wickedness of the serpent would have prevailed over the will of
God. But, inasmuch as God is invincible and long-suffering, He did indeed show
Himself to be long-suffering in the matter of the correction of man and the proba-
tion of all...and by means of the second man did he bind the strong man and spoiled
his goods, and abolished death, vivifying that man who had been in a state of
death.... The first Adam became a vessel in his [Satan’s] possession, whom he did
hold under his power, that is, by bringing sin on him iniquitously, and under colour
of immortality entailing death upon him. For, while promising that they should be
as gods...he wrought death in them: wherefore he who had led men captive, was
justly captured in his turn by God; but man, who had been led captive was loosed
from the bonds of condemnation.®

In the classical approach, the Incarnation is not separated but closely con-
nected with Christ’s death. Irenaeus’s presentation exemplifies this close relation be-
tween the Incarnation and salvation. He interprets Jesus’ saving mission by the con-
cept of “recapitulation.” In Irenaeus’s explanation, the second Adam provides a
remedy for the actions of the first Adam by redoing them, sanctifying each stage
of life. Irenaeus explains: “When He became incarnate, and was made man, He
commenced afresh the long line of human beings and furnished us in a brief com-
prehensive manner with salvation; so that what we had lost in Adam — namely, to
be according to the image and likeness of God — that we might recover in Jesus
Christ.”®

Aloys Grillmeier, S.J., identifies this close relation between Jesus’ assumption of
human nature and salvation as the “mystic doctrine of salvation.” This doctrine,
Grillmeier asserts, emphasizes’ “the foundation of redemption already laid in the
being of Christ, not merely in his acls.”® Gregory Nazianzen (d. 390) gives a succinct
expression to this belief when he writes: “For that, which He has not assumed He
has not healed; and that which is united to His Godhead is also saved.”®

Another example of this principle can be seen in Leo I's Tome lo Flavian. In
insisting on the integrity of Jesus’ human nature against Eutyches, Leo (d. 461)
stresses the importance of Jesus’ assumption of our human nature in the redemp-
tion. He states: “Thus in the whole and perfect nature of true man was true God
born, complete in what was His own, complete in what was ours. And by ’ours’ we

83 Irenaeus, Against Heresies, in The Anfe-Nicene Father, ed. Alexander Roberts and James
Donaldson, vol. I (Grand Rapids: Wm. B. Eerdmans, 1985), XXIII, 1, 455-456; PG VIII, 955-956.

84 Ibid., XVIII, 1, 446; PG VII, 932.

85 Aloys Grillmeier, S.J., Christ in Christian Tradition: From the Apostolic Age to Chalcedon (451),
trans. J.S. Bowden (New York: Sheed & Ward, 1965), 466.

86 Gregory Nazianzen, “Letter CI, To Cledonius the Priest Against Apollinarius,” in The Nicene
and Posl-Nicene Fathers, ed. Philip Schaff and Henry Wace, Second Series, vol. VII (Grand Rapids:
Wm. B. Eerdmans, 1983), III, 440; PG XXXVII, 182-183.
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mean what the Creator formed in us from the beginning and what He undertook to
repair.... He took the form of a slave without stain of sin, increasing the human and
not diminishing the divine.”®
In describing the reasons why Jesus needed to suffer death on the cross, the
Patristic tradition generally chose not to be too specific. Thus, Gregory Nazianzen
asks to whom was Jesus’ blood offered as a ransom. If it was the devil, how could
the ransom be given to him when the ransom was God Himself? The Father, who
restrained Abraham from offering Isaac, would not delight in His Son’s blood. Greg-
ory concludes that the cross is the gift of the Son to the Father but cautions that
reverent silence is preferable to further analysis: :
Is it not evident that the Father accepts Him, but neither asked for Him nor de-
manded Him, but on account of the Incarnation, and because humanity must be
sanctified by the humanity of God, that He might deliver us Himself, and overcome
the tyrant, and draw us to Himself by the mediation of His Son, Who also arranged
this to the honor of the Father, Whom it is manifest that He obeys in all things? So
much have we said of Christ; the greater part of what we mlght say shall be rever-
enced with silence.®®

In certain Latin Fathers, there is the suggestion of an obligation of human sat-
isfaction for sin. This may be found, for instance, in Tertullian’s (d. 220/230) trea-
tise, On Repentance, where he affirms: “For repentance is the price at which the
Lord has determined to award pardon. He proposes the redemption of release from
penalty at this compensating exchange of repentance.”®

Aulén asserts that this emphasis on human satisfaction only really develops in
the medieval period. It finds its clearest expression in Anselm’s Cur Deus Homo?
Anselm argues that every creature acts towards the goal established by God. When
someone acts against the will of God, that person has disrupted the order and the
beauty of the universe. Anselm maintains that satisfaction is needed for the sake of
the proper order of the universe, “It is necessary that satisfaction or punishment

87 Leo the Great, “Letter XXVIII, To Flavian commonly called “The Tome,”” in The Nicene and
Post-Nicene Fathers, ed. Philip Schaff and Henry Wace, Second Series, vol. XII (Grand Rapids: Wm.
B. Eerdmans, 1983), 40; PL LIV, 763.

8 Gregory Nazianzen, Oratio 45, “The Second Oration on Easter,” in The Nicene and Posl-Nicene
Fathers, ed. Philip Schaff and Henry Wace, Second Series, vol. VII, 22 (Grand Rapids: Wm. B.
Eerdmans, 1983), III, 431; PG XXXVI, 653-654.

89 Tertullian, On Repenlance, in The Anle-Nicene Falhers, ed. Alexander Roberts and James
Donaldson, vol. IIT (Grand Rapids: Wm. B. Eerdmans, 1986), VI, 661. “Hoc enim pretio Dominus
veniam addicere instituit; hac poenitentiae compensatione redimendam proponit impunitatem.”
Tertullian, De Poenilenlia; PL. 1, 1237. '
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follow every sin” (I, 15).°° For Anselm, satisfaction is necessary for sin because the
majesty of God has been offended. Without a voluntary payment of the debt
against God, the sin cannot be forgiven. He insists: “God cannot remit sin without
punishment” (I, 19).”

Anselm emphasizes that the satisfaction needs to be accomplished by a human
being because humanity has sinned.”® Anselm, however, while placing the obligation
of satisfaction on humanity, insists that only God could make the satisfaction be-
cause of the infinite nature of the offense. He concludes that only a God-Man can
make satisfaction.”® Aulén points out  the legalistic nature of Anselm’s solution as
well as the strong emphasis on Christ’'s human responsibility.” Aulén observes:
“The relation of man to God is treated by Anselm as essentially a legal relation
for his whole effort is to prove that the atoning work is in accordance with jus-
tice.”% ' :

Aulén faults Anselm for failing to recognize the significance of the Incarnation
in the Redemption: “According to Anselm, Christ became man primarily in order
that He might die.”® Aulén points out that Anselm discards the dualistic approach
of the Church Fathers with their mythological imagery of the struggle between God

90 Anselm of Canterbury, Why God Became Man and the Virginal Conception and Original Sin,
trans. by Joseph M. Colleran (Albany: Magi Books, 1969), 91. “Necesse est ut omne peccatum
satisfactio aut poena sequatur.” Cur Deus homo? S. Anselmi Canluariensis Archiepiscopi Opera omnia
1I (Edinburgh: Thomas Nelson & Sons, 1946), 74.

9 Ibid., 105. “Nece Deus potest peccatum impunitum dimittere.” Opera omnig, 85.

92 “For although we may say that God accomplished what that man accomplished, on account of
the unity of person, nevertheless God did not need to descend from heaven to conquer the devil nor to
contend against him by justice, to liberate man. But God did require man to conquer the devil and to
make satisfaction by justice, because he had offended God by sin” (I, 19). Ibid., 161. “Licet enim hoc
quod homo ille fecit, deus dicatur fecisse propter unitatem personae, deus tamen non egebat ut de
caelo descenderet ad vincendum diabolum, neque ut per iustitiam ageret contra illum ad liberandum
hominem; sed ab homine deus exigebat ut diabolum vinceret, et qui per peccatum deum offenderat,
per justitiam satisfaceret.” Opera omnia, 131.

93 “If then...it is necessary that the heavenly city be completed among men and this cannot occur
unless the satisfaction...is made, and if no one but God can make the satisfaction and no one but man
is obliged to make it, then it is necessary that a God-Man make it” (II, 6). Ibid., 124. “Si
ergo...necesse est ut de hominibus perficiatur illa superna civitas, nec¢ hoc esse valet, nisi fiat praedicta
satisfactio, quam nec potest facere nisi deus nec debet nisi homo: necesse est ut eam faciat deus-
homo.” Opera omnia, 101.

%4 Aulén, Christus Viclor, 98.

95 Ibid., 106.

% Ibid., 59.
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and the devil.” Anselm, however, while rejecting a mythological ransoming from
the devil, considers the triumph over the devil necessary for the redemption.®®

Jaroslav Pelikan in his book, Jesus Through the Cenluries, comments on An-
selm’s influence in the development of Christian thought: “More than any other
treatise between Augustine and the Reformation on any other doctrine of the Chris-
tian faith, Anselm’s essay has shaped the outlook not only of Roman Catholics but
of most Protestants, many of whom have paid him the ultimate compliment of not
even recognizing that their version of the wisdom of the cross comes from him, but
attributing it to the Bible itself.”® Vincent Taylor, in his work, The Afonemen! in
New Testamenl Teaching, while critiquing Anselm’s explanation, suggests that An-
selm at least captured part of the truth of the Atonement: “The words of Anselm:
‘Nondum considerasti, quanti ponderis sit peccatum’ (‘Not yet hast thou considered
how great is the weight of sin’), ought to haunt the imagination of the modern the-
ologian, and equally the warning, not found in Cur Deus homo?: ‘Not yet hast thou
considered how strong is the love of God.””'®

While Anselm’s basic arguments found a prominent position in the Church,
they were modified by the theologians who followed him. Joseph Colleran, in his
introduction to Cur Deus homo?, observes: “Although his [Anselm’s] notion of satis-
faction was accepted and made classical, it had to be developed and clarified by
others during the next century and a half, and the commonly accepted Catholic
understanding has been synthesized by St. Thomas Aquinas.”

Thomas reasons that complete or “condign” satisfaction which could equal the
fault and also make recompense for humanity in general is beyond the goodness of
any individual or group, especially since the offense is in proportion to the dignity
of God. He concludes, as does St. Anselm, that this atonement must be accom-

7 Ibid., 105.

98 “Take strict justice into account, and judge, in accordance with that, whether man gives God
satisfaction equivalent to his sin, unless, by overcoming the devil, he restores exactly what he took
from God by allowing himself to be conquered by the devil. Thus, just as by the very fact that man
was conquered, the devil stole what belonged to God and God lost it, so by the very fact that man
triumphs the devil loses what belonged to- God and God. regains it” (I, 23). Anselm of Canterbury,
Why God Became Man, 112 “Intende in districtam iustitiam, et iudica secundum illam, utrum ad
aequalitatem peccati homo satisfaciat deo, nisi id ipsum quod permittendo se vinci a diabolo deo
abstulit, diabolum vincendo restituat; ut quemadmodum per hoc quod victus est, rapuit diabolus
quod dei erat et deus perdidit, ita hoc quod vincat, perdat diabolus et deus recuperet.” Opera omnia,
91. . ’

9 Jaroslav Pelikan, Jesus Through the Centuries (New York: Harper & Row 1987) 106-107.-

100 Vincent Taylor, The Alonement in New Testamen! Teaching (London: Epworth Press, 1963), 9.

101 Joseph Colleran, Introduction, Why God Became Man and the Virginal Conception and Original
Sin, 47.
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plished by one who is both God and Man.'”> When Thomas examines God’s reasons
for allowing the Passion, he indicates that the Passion of Christ satisfied for sins
through justice, but mercy motivated God to give His Son since humanity was in-
capable of making satisfaction. Thomas notes that such satisfaction does not detract
from God’s mercy.'®

Thomas seems less bound than Anselm to a juridical notion of the atonement,
acknowledging that God could have waived the satisfaction, without acting against
justice because justice is dependent on the Divine Will.** Thomas also draws upon
the earlier Patristic images, noting that as God had left humanity in the servitude
of the devil, it was proper that humamty should be delivered from this slavery by
Christ.'® ‘

Thomas takes seriously the traditions he recelved both from the Fathers and
from Anselm. Nevertheless, this does not restrict him from proposing other reasons
for the suitability of the Passion. Thomas offers five considerations to illustrate why
the passion of Christ was the best way to free humanity from sin: 1) that humanity
would see how much it is loved and thus be aroused to love in return; 2) to give an
example of obedience, humility, constancy, justice, and other virtues; 3) not only to
free humanity from sin but to merit the grace of justification; 4) to give human
beings a greater obligation to refrain from sin; and 5) that a greater dignity accrue
to humanity.'®

102 «“por condign satisfaction the act of the one atoning should be infinite in worth, an act, that is,
of one who is both God and man” (S.T., III, 1, 2, ad 2). “Unde oportuit, ad condignam satisfactionem,
ut actio satisfacientis haberet efficiam infinitam, utputa Dei et hominis existens.” Thomas Aciuinas,
Summa Theologiae, vol. 48, trans. R. J. Hennessey, O.P. (London: Eyre & Spottiswoode, 1976), 14-
15.

103 “Ipn 50 acting God manifested greater mercy than if He had forgiven sins without requiring
satisfaction” (S.T., III, 46, 1, ad 3). “[E]t hoc fuit abundantioris misericordiae quam si peccata absque
satisfactione dimisisset.” Thomas Aquinas, Summa Theologiae, vol. 54, trans. Richard T.A. Murphy,
O.P. (London: Eyre & Spottiswoode, 1965), 6-7.

104 “Even this justice depends upon the divine will which requires satisfaction for sin from the
human race. For if God had wanted to free man from sin without any satisfaction at all, He would
not have been acting against justice” (S.T., III, 46, 2 ad 3). “[H]aec etiam justitia dependet ex
voluntate divina, ad humano genere satisfactionem exigente pro peccato. Nam si voluisset absque
omni satisfactione hominem a peccato liberare, contra justitiam non fecisset.” Ibid., 10-11.

105 «Although the devil assailed man unjustly, it was just that on account of sin man should be left
by God in servitude to the devil. It was therefore proper that man should by justice be delivered from
that slavery through Christ’s atoning for him by His passion” (S.T., I1I, 46, 3 ad 3). “(L]icet diabolus
injuste invaserit hominem, tamen homo propter peccatum juste erat sub servitute diaboli derelictus a
Deo. Et ideo conveniens fuit ut per justitiam homo a servitute diaboli l]beraretur, Christo
satisfaciente pro ipso per suam passionem” Ibid., 14-15.

106 Thomas Aquinas, Summa Theologiae, 111, 46, 3.
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Catherine's Refinement of Anselm's Explanation of the Atonement

Catherine’s writings demonstrate the influence of Anselm, as mediated by
Thomas, when she affirms the necessity of punishment for sin and the inability of
sinful humanity to make satisfaction for the offenses made to the infinite God.
Thus, in Il Dialogo, she depicts the Father explaining the impossibility of human
suffering to atone for any sin: “Do you not know, My daughter, that all the suffer-
ings which the soul bears or is able to be bear in this life, are not sufficient to
punish one smallest sin? Because the offense is done to Me, who am Infinite Good,
it demands infinite satisfaction.”"”

Anselm’s influence can again be seen as Catherine weighs the need for justice in
the redemption. According to Catherine, the justice of God requires that “the pun-
ishment might flow from the fault.”’® The Father explains that humanity is not
able to make satisfaction, “because the sin was done against Me, who am Infinite
Goodness.”'® Catherine pictures a council composed of God’s wisdom, power, mercy,
and justice. Even as God’s mercy wants to be merciful, justice insists: “Just as
mercy is proper to You, so is justice. Your justice remains in eternity. So, since
Your justice does not leave any evil unpunished, just as no good is unrewarded,
humanity could not be saved because it could not make satisfaction to You for its
sins.”’110 )

The dilemma between God’s justice and mercy finds resolution in Jesus’ suffer-
ing: “And so I satisfied My justice and fulfilled My divine mercy, which mercy
wished to satisfy the fault of humanity and to dispose it to that good for which I
had created him.”""" This satisfaction is possible because Jesus is both human and
divine: “So the human nature united with My divine nature was sufficient to satisfy
for the whole human race, not only through the suffering which He bore in the

107 “Non sai tu figliuola mia, che tutte le pene che sostiene, o pué sostenere 'anima in questa vita,
non sono sofficienti a punire una minima colpa? Perd che l'offesa che & fatta a me, che so’ Bene
infinito, richiede satisfazione infinita” (Il Dialogo, III, 7).

108 “[Djella colpa voleva la divina mia giustizia che nescisse la pena” (Il Dialogo, XIV, 47).

109 “[Plerché la colpa era fatta contra a me, che so’ infinita bonta” (Il Dialogo, X1V, 47).

110 “{S]i come la misericordia t'é propria, cosi la giusticia, la quale giusticia tua permane in etterno;
unde, perché la tua giusticia non lassa veruno male impunito, si come neuno bene inremunerato, non
si poteva salvare perché non poteva satisfare a te della colpa sua” (Oratio X1, 124). This prayer was
made on the feast of the Annunciation, 1379. For another reference to sin as an offense to the infinite
God, see Letter 71.

I “R cosi satisfeci alla mia giustizia e saziai la divina mia misericordia, 1a quale misericordia volse
satisfare la colpa de 'uvomo e disponerlo a quel bene per lo quale Io I'avevo creato” (Il Dialogo, XIV,

48).
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finite nature, that is, of the mud of Adam, but through the power of the eternal
Godhead, the infinite divine nature.”'*?

For Catherine, as for Anselm and Thomas, the solution to the need for proper
satisfaction is found in the two natures of Christ. Catherine describes the relation of
these two natures as: ‘“one nature with the other, soaked and kneaded.”''® From
their union at the Incarnation, these natures cannot be separated: “O Eternal
Word, You united our mortal nature with Yourself in such a way that it was not
possible that it might be separated in any way. So on the cross mortal nature suf-
fered, but the divine nature gave life, and so You were at the same time happy and
sorrowful. Not even in the tomb was one nature able to be separated from the oth-
er.”' Catherine is in accord with Thomas’s teaching that neither Christ’s body'*
nor His human soul''® were separated from His Divinity in His death.

Catherine stresses the redemptive power of Jesus’ divinity: “You disposed
Yourself to give us the Word...so that...bearing that humanity, He might make sat-
isfaction to Your justice not in virtue of the humanity but in virtue of the divinity
united in it.”""” Catherine asserts that Jesus’ divinity is the more important element
in the satisfaction: “The humanity endured the suffering of the cross, and in virtue
of the Godhead He made satisfaction for our fault and we were restored to
grace.”""® So closely does Catherine perceive Jesus’ divinity to be united with the
Father that she affirms that in some sense His own divinity accepted the sacrifice

112 «Sj che la natura umana unita con la natura divina fu sufficiente a satisfare per tutta 'umana
generazione, non solo per la pena che sostenne nella natura finita, cio é della massa d’Adam, ma per la
virtt della deita eterna, natura divina infinita” (Il Dialogo, XIV, 48).

113 “[I]ntrisa e impastata 'una natura con l'altra” (Il Dialogo, LXXV, 194).

H4 «“Q Verbo etterno, tu unisti in tal modo teco la natura mortale che non fu possibile che per
veruno modo si separasse; unde in croce la natura mortale sosteneva, ma la natura divina vivificava, e
pero insiememente eri beato e doloroso, né anco nel sepolcro non si poté separare 'una natura da
Paltra” (Oratio XVI, 188). This prayer was made on August 16, 1379, while Catherine was in Rome.

115« Just as before his death Christ’s flesh was personally and hypostatically united to the Word of
God, it continued to be united to the Word after death” (S.T., III, 50, 2). “Et ideo sicut ante mortem
caro Christi unita fuit secundum personam et hypostasim Verbo Dei, ita et remanisit unita post
mortem.” Thomas Aquinas, Summa Theologiae, vol. 54, trans. Richard T.A. Murphy, O.P. (London:
Eyre & Spottiswoode, 1965), 120-121.

116 “Since then the Word of God was not separated at death from the body, much less was it
separated from the soul” (S.T., III, 50, 3). “Cum ergo Verbum Dei non sit separatum in morte a
corpore, multo minus separatum est ab anima.” Ibid., 124-125.

U7 “[T]u disponesti di darci el Verbo...e che...sostenendo egli in essa umanita, fusse satisfatto a la
tua giusticia non in virti de 'umanita ma in virta della deita unita in essa” (Oratio XI, 124-126). For
Catherine’s opinion on the need for a divine nature to make satisfaction, see Il Dialogo, XXII.

118 ] 'ymanita sostenne la pena della croce; e in virtu della deita fu sodisfatto alla colpa nostra, e
fummo restituiti a Grazia” (Letter 318, V, 51). Noffke suggests that this letter was written between
January 15 and 31, 1379.
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of His human nature: “The human nature endured the punishment and the divine
nature, united with this human nature, accepted the sacrifice of My Son, which was
offered to Me for you, in order to take away death from you and to give you life.”'"?

For Catherine, as Jesus’ sufferings satisfy God’s justice, the extent of Jesus’ suf-
fering also manifests God’s mercy:

Your mercy did not will that the immaculate lamb might buy back the human race
only with a little drop of His blood, nor with the pain of one member only, but with
the suffering and the blood of all of His body, that He might make satisfaction for
the whole human race that had offended You. For we see that Your creatures of-
fend You, some with their hands, some with their feet, some with the head, and
some with the other members of the body. Just as the human race had offended
You with all the members of the body, and also because every sin is committed
with the will, since without the will there would not be sin, and that will contains
the whole body, so the whole human body offends You. And so with the whole
body and blood of Your Son, You wished to make satisfaction that He might fully
make satisfaction for everything in virtue of the infinite divine nature united with
Your human nature. Qur humanity suffered the pain in the Word and the Godhead
accepted the sacrifice. O eternal Word, Son of God, how did You have perfect con-
trition for sin since the poison of sin was not in You? I see, inestimable L.ove, that
You wanted to make satisfaction bodily and spiritually, just as humanity had
sinned and had offended and committed the sin bodily and spiritually.'®

Catherine, having incorporated Anselm’s basic principles on satisfaction into her
writings, does not thereby restrict her thought on the need for redemption. Rather,
Anselm’s principles act as a springboard for her own reflections, in which she em-
phasizes the salvific power of Jesus’ obedience. In a similar way, she tries to fathom
the Patristic explanations of the struggle with the devil. While Catherine draws

19 “La patura umana sostenesse la pena, e la natura divina unita con essa natura, umana,
accettasse il sacrificio del mio Figliuolo offerto a me per voi, per tollervi la morte e darvi la vita” (J{
Dialogo, XXII, 62).

120 “T,a tua misericordia non volse che Pagnello immaculato ricomprasse I'umana generazione
solamente con una gocciola del sangue suo, né con pena d’'uno membro solo, ma con pena e sangue di
tutto el corpo suo, accid che satisfacesse a tutta Fumana generazione che aveva offeso te; per6 che noi
vediamo che le tue creature t'offendono chi con le mani, chi con piedi, chi col capo e chi con gli altri
membri del corpo, si che F'umana generacione aveva offeso te con tutti e membri del corpo; e anco
perché ogni colpa si commette con la volonta, ché senza essa volonta non sarebbe colpa, et essa
volonta contiene tutto el corpo, unde tutto el corpo del'uomo offende te. E perd con tutto el corpo e
sangue del tuo Figliuolo volesti satisfare, accio che a tutti fosse pienamente satisfatto in virtu della
natura divina infinita unita con la natura umana finita. L’umanita nostra sostenne la pena nel Verbo
e la Deita accetto il sacrificio. O Verbo etterno, Figliuolo di Dio, e perché fu che tu avesti perfetta
contrizione della colpa, con cio6 sia cosa che in te non fu veleno di peccato? Vego, amore inestimabile,
che tu volesti satisfare corporalmente e mentalmente, si come 'uvomo corporalmente e mentalmente
aveva offeso e commessa la colpa” (Oratioc XIX, 216-217). This prayer was given on Sexagesima
Sunday, February 13, 1379.
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deeply from the tradition available to her, her explanation for the Atonement de-
monstrates her own relational style and approach. She brings together strands from
different sources but, by means of her own affectivity, imagery, and theological in-
sight, she weaves those sources into a quilt that is decidedly her own.

Jesus' Obedience

The Scriptures emphasize Jesus’ obedience to the Father as the cause of the
redemption (Phil. 2:8; Rom. 5:19; Heb. 5:8). Jesus’ sufferings were salvific because
of Who He was and because His actions were a seli-offering in submission to the
will of the Father. Inspired by the Scriptures, Catherine asserts that Jesus’ obedient
submission to the will of the Father reversed the disobedience of Adam:

You know well that when the first man, Adam, fell through the disobedience of the

sin, eternal death followed upon this sin. [God] wishing to restore him to grace and

to give him eternal life, did this with the means of His only begotten Son, placing it
on Him that He might kill our disobedience with obedience and that, by means of

His death, He might restore life to us and He might consume and destroy our
death.'®

Catherine uses the symbol of a key to explain the role of obedience in the re-
demption: “Their first father...cast the key of obedience into the mud of impurity,
crushing it with the hammer of pride, rusting it with selfish love. Not until the
Word, My only-begotten Son, came was this key of obedience picked up and puri-
fied in the fire of divine charity. He drew it out of the mud, washing it with His
blood, straightening it with the sword of justice, refashioning your wickedness upon
the anvil of His body.”'®

The key of obedience restores to humanity the possibility of sharing the Fa-
ther’s eternal life: “For it was unlocked with the key of obedience and with the
disobedience of Adam it was locked.... I took the keys of obedience and placed them

121 “Sapete bene che essendo caduto 'uomo primo Adam per la disobedientia nella colpa, a la
quale colpa seguitd la morte etternale, e volendolo restituire a gratia e darli vita etterna, elli el fece
col mezzo dell'unigenito suo Figliuolo, ponendoli che con Pobedientia uccidesse la disobedientia
nostra, e col mezzo della morte sua ci rendesse la vita, e consumasse e distruggesse la nostra morte”
(Letter 71, 1, 268). This letter was sent to Monna Bartolomea D’Andrea Mei. Noffke sets the date of
this letter between late August and October 1377. For a reference to Christ’s obedience to fulfill in
humanity the truth of the Father, see Letter 259.

122 ““[1]1 primo padre loro...gitto la chiave de I'obedienzia nel loto della immondizia; schiacciandola
col martello della superbia, arugginilla con 'amore proprio. Se non, poi che venne il Verbo unigenito
mio Figliuolo, che si reco questa chiave de P'obedienzia in mano e purificolla nel fuoco della divina
carit, trassela del loto, lavandola col sangue suo, dirizzolla col coltello della giustizia, fabricando le
iniquita vostre in su I'ancudine del corpo suo” (Il Dialogo, CLV, 527).
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in the hands of the gentle and loving Word, My Truth. And as a gatekeeper He
unlocked this gate of heaven.”'®

By His obedience, Jesus makes the Father’s intention in creation become a
reality. Humanity is created to share God’s eternal life. Through Jesus’ obedience,
the individual is aided by God’s grace to cooperate with God’s will in her or his life.
While moral infirmity followed the disobedience of Adam, the assistance of God’s
grace becomes possible through Jesus: “As through disobedience we all contracted
sin, so through the obedience of the Son of God we all have acquired grace.”'*

Catherine grounds Jesus’ obedience in His desire for the honor of the Father and
for the salvation of humanity: “There we will find the fire of His inestimable charity
and love, which made Him run to the shame of the cross, lifted on high, hungry and
thirsting for the honor of the Father and for our salvation.... There we see the obedi-
ence of Christ crucified Who, through obeying, dies, and offers this obedience with
such desire, that the pain of desire is greater to Him than the pain of the body.”'*

Jesus' Struggle with the Devil

Catherine draws upon Patristic symbolism of the redemption, by portraying the
redemption as a contest between Christ and the devil.”® According to this depiction,
the devil had possession of humanity:

123 “[Plerché ella fu diserrata con la chiave de I'obedienzia, e con la disobedienzia di Adam si

serrd...tolsi le chiavi de 'obbedienzia e posile in mano del dolce e amoroso Verbo, mia Verita; e’ come
portonaio diserrd questa porta del cielo” (Il Dialogo, CLIV, 522). For a similar passage on Christ’s
obedience as it unlocks heaven, see Il Dialogo, CCXIII.

124 “[E] come per la disobedienzia contraemmo tutti peccato, cosi per l'obedienzia del Figliuolo di
Dio abbiamo tutti contratto la Grazia” (Letter 254, IV, 78). This letter was written between January
10 and 31, 1377. For a reference to Jesus’ obedience as the cause of grace, see Letter 110.

125 “Ine troveremo il fuoco della sua inestimabile carita e amore, il quale I'ha fatto correre infino
agli obrobrii della croce, levato in alto, affamato, e assetato di sete dell'onore del Padre e della salute
nostra.... Ine vediamo l'obedienzia di Cristo crocifisso, che, per obedire, muore; e fa questa obedienzia
con tanto desiderio, che maggiore gli ¢ la pena del desiderio, che la pena del corpo” (Letter 34, I, 128-
129). Noffke suggests that this letter was written to the prior and monks of the Monte Oliveto
monastery near Siena between April 1 and 20, 1378.

126 Trenaeus depicts the redemption as a struggle with the devil: “For He fought and conquered;
for He was man contending for the fathers...for He bound the strong man, and set free the weak, and
endowed His own handiwork with salvation by destroying sin.” Irenaeus, Against Heresies, 111, xviii,
6, in The Ante-Nicene Fathers, ed. Alexander Roberts and James Donaldson, vol. I (Grand Rapids:
Wm. B. Eerdmans, 1985), 447-448. Origen, writing against Celsus, describes Jesus’ death as not only
an example of death for devotion, but also *“‘the first blow in the conflict which is to overthrow the
power of that evil spirit, the devil, who had obtained dominion over the world.” Origen, Agains!
Celsus, 7, 17, in The Anle-Nicene Fathers, ed. Alexander Roberts and James Donaldson, vol. IV
(Grand Rapids: Wm. B. Eerdmans, 1986), 617.
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The eternal God has given us the Word, His Son, that He might pay for us the
debt, to which we were obligated, and that He might draw us out from the dark
prison and servitude of the devil, out of which humanity was not able to come. And
this divine Word, becoming a mortal man, entered the field of battle for us, and He,
defeating the devil, broke the dark prison and drew us out from the miserable ser-
vitude, in which for so long the entire human race had remained. And with the

Cross He opened to us the door of eternal life. And all this was done through love.'”

In consenting to sin, humanity allowed itself to be held by the devil. Catherine
depicts this bondage as a written contract which Jesus destroys:

Since God saw that humanity had lost its dignity through the sin which was com-
mitted and so was obligated to the devil, most high eternal Goodness, having fallen
in love with His creature, came. He wished to restore it and to take away the debt.
He sent the Word, His only begotten Son, sentencing Him to death to restore the
life of grace for humanity, sending Him to call back and to draw humanity from the
prison of sin and from the hands of the devil. “O gentle loving Word, Son of God,
gentlest inestimable charity, You interposed Yourself, recaller and payer. You have
ripped up the paper of debt between the devil and humanity, which, on account of
sin, was obligated to him, so that ripping up the paper of Your body, You released

us 27128

As in some of the Patristic imagery, Catherine describes Jesus’ struggle with
the devil as an athletic contest. Jesus is the knight who wrestles sin and death: “O
gentle and loving knight, You did not consider either Your death or Your life or
Your shame, even wrestling arm to arm with the death of sin, and death conquered

127 “Djo eterno, ha donato a noi el Verbo del Figliuolo suo, perché pagasse per noi il debito al quale
eravamo obbligati, e traesseci dell'oscura prigione e servitudine del dimonio, della quale non poteva
Fuomo uscirne. Ed esso Verbo divino, diventando uomo mortale, entré al campo della battaglia per
noi; e, sconfiggendo el dimonio, ruppe l'oscura prigione, e trasseci della misera servit, nella quale
tanto tempo era stata tutta 'umana generazione; e con la Croce aperse a noi la porta di vita eterna. E
tutto questo ha fatto per amore” (Letter 248, IV, 59). The letter was sent to Bartolo and Orsa
Usimbardi as well as Francesco and Agnesa di Pipino. Noffke suggests that the dating is between
October 10 and 20, 1378. Catherine makes a similar reference to Christ releasing humanity from
prison in Letter 69.

128 “Che vedendo Dio che I'uomo aveva perduta la sua degnitd per lo peccato commesso ed erasi
ubligato al dimonio, venne la somma eterna bonta essendo innamorato della sua creatura, vuole
ristituire e trarla d’obligo: manda el verbo dell'unigenito suo Figliuolo, condannato alla morte per
rendare la vita della gratia al’'uomo: mandalo per ricolta del’'uomo a trarlo della carcere del peccato e
dalle mani delle dimonia. O dolce amoroso verbo Figliuolo di Dio, inestimabile caritad dolcissima, tu
se’ intrato ricolta e pagatore, tu ai stracciata la carta dell'ubligagione fra 'uomo e 'l dimonio, che per
lo peccato era ubligato a lui, si che stracciando la carta del corpo tuo, sciogliesti noi” (Letter 21, I, 65-
66). The name of the recipient of Letter 21 is not given, probably on account of the personal sins that
Catherine addresses. Noffke remarks that the language of this letter gives the impression that
Catherine is writing to a person who has been involved in homosexual behavior. She sets this letter
between February and April 1376, and possibly in Holy Week, April 6-11, 1376.
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the life of Your body, and Your death destroyed our death.”* The struggle with
the devil becomes, for Catherine, not only wrestling but jousting. On the cross,
Jesus jousts with the devil: “O sweet game and joust which He has made!’*%
Since sin frustrated the Father’s purpose in creation, the sharing of eternal life,
Jesus’ struggle is not only with sin but also death, the effect of sin. This contest is
the fundamental struggle between life and death. Catherine, consciously or uncon-
sciously, echoes the Vexilla Regis of Venantius Fortunatus (d. 600): “Life suffered
death and by that death gave life back.”®
- Catherine uses another Patristic image, one in which Jesus catches the devil on
a hook.'® According to this figure the devil is lured by Jesus’ humanity: “The devil
and his malice is defeated with His wisdom, taking him with the bait and hook of
our humanity by the union of the divine nature with the human nature.”® Cather-
ine identifies Jesus’ divinity as the hook which snags the devil: “And You mani-
fested to us Your wisdom, for with the bait of our humanity, with which you hid

129 “Q dolce e amoroso cavaliere, tu non raguardi né a tua morte né a tua vita né a tuo vitoperio,
anco giuochi in sulla croce alle braccia colla morte del peccato, e la morte vince la vita del corpo tuo,
e la tua morte distrusse la morte nostra” (Letter 204, III, 198). Noffke dates this letter to Frate
Bartolomeo Dominici in Lent, 1376, between February 26 and April 12. For another reference to the
struggle between death and life as a tournament, see Letter 196.

130 «Qdi dolce gioco e torniello ch’ egli ha fatto!” (Letter 256, IV, 90). This letter was addressed to
Niccol6 dei Strozzi, Prior of the Pisan Knights Hospitallers. Noffke proposes that this was sent
between March and early April 1377.

1Bl “Qui vita mortem pertulit et morte vitam rediddit” Venantius Fortunatus, “Vexilla Regis,” in
Hymns of the Roman Lilurgy, ed. Joseph Connelly (Westminster, MD: The Newman Press, 1954), 82.
It is likely that Catherine knew this hymn from its use at Vespers during Passiontide.

132 This theme was quite widely used by the Fathers. Gregory of Nyssa (d. 395), in his first
“Oration on the Resurrection of Christ,” depicts the devil swallowing the bait of Jesus’ humanity and
being caught by the hook of the Godhead. See PG XI.VI, 607. Ambrose (d. 397), in his Expositio in
Lucam, describes Christ’s body as the bait to catch the devil. See PL. XV, 1616. Gregory the Great (d.
604), in his Magna Moralia, his commentary on the book of Job, pictures the devil as the monster
Leviathan who was drawn by the bait of the flesh and then caught with the hook of divinity. See PL
XXXII, 680. John Damascene (d. 749), in his work, the Exposition of the Orthodox Faith, makes the
interesting observation that the devil tried to tempt humanity with the bait of deification but was
caught with the bait of flesh. See PG XCIV, 981-982. He also makes the comparison of the bait of
Christ’s body and the hook of the Godhead. See PG XCIV, 1096-1097. Catherine may have been
aware of the image through the writings of Gregory the Great or through the preaching she heard.

133 “E] dimonio a sconfitto, e la sua malitia, con la sua sapientia, pigliandolo coll’esca ¢ amo della
nostra umanita, per 'unione della natura divina con la natura umana” (Letter 257, IV, 92). This
letter was sent to Conte di Monna Agnola and his companions, who were young men in Florence
apparently interested in joining a crusade. Noffke sets this letter between March and April 1377. For
another reference to Christ’s humanity as a hook, see Letter 221.
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the hook of the divinity, You caught the devil and took from him the mastery that
he had over us.”'

Catherine also ponders Jesus’ struggle with the devil by reflecting on Jesus’ hu-
mility in becoming a servant. Just as humanity had been enslaved by sin, so, Jesus,
to release humanity from sin, becomes a slave: “Making Himself a servant He has
made you free and drawn you from the slavery of the devil.”'*® Catherine contrasts
the destruction caused by the devil’s lies with the redemption brought by Jesus,
Who is Truth: “Indeed with truth He confounds and destroys the lie of the devil
that he had told Eve. That lie broke up the road to heaven, and the Truth has
repaired it and walled it up with blood.”%

To demonstrate Jesus’ humility and vulnerability, Catherine imagines Jesus
catching both humanity and the devil not with force but with a song: “And with
His humanity united with His Godhead, making a gentle sound upon the cross, He
caught the child of the human race. He caught the devil because He took away his
mastery, that he had possessed for such a long time through their sin.””?

Catherine takes the power of the devil over humanity very seriously. For her,
Jesus’ Passion really is the confrontation of Incarnate Good and incarnate evil, life
and death. She draws upon images from the Fathers of the early Church, which she
heard in preaching, to explain this struggle and uses these images in innovative
ways that illustrate the vulnerability Jesus assumed in order to overcome the force
of evil.

The Love of God Manifested in Jesus' Death

Catherine’s understanding of the Atonement finds its foundation in the explan-
ations of Anselm and Thomas as well as those of the Scriptures and the Fathers.
Thus with Anselm and Thomas, she accepts the necessity of justice in the Atone-
ment, the requirement of punishment, and the inability of humanity to satisfy an
offense against the infinite God. With the Scriptures, she emphasizes the fundamen-
tal role of Jesus’ obedience in atoning for the sin of humanity. She draws upon the

134 “[E] manifestastici la sapiencia tua, che con T'esca della nostra umanita, con la quale cupristi el
lamo della deita, pigliasti el dimonio e tollesteli la signoria che egli aveva sopra di noi” (Oratio 1V, 40).
For references to Christ’s divinity and humanity as hooks, see Il Dialogo, CXXXV and Oralio XII.

135 “[E]ssendosi fatto servo v’a fatti liberi e tratti della servitudine del dimonio” (Il Dialogo, CLI,
510).

136 “[A]nco con la verita confuse e distrusse la bugia del dimonio, la quale egli disse ad Eva. La
quale bugia ruppe la strada del cielo, e la Verita I'a racconcia e murata col sangue” (Il Dialogo,
XXVII, 74).

137 “E con questa umanitd unita con la Deita, facendo uno dolce suono in su la croce, prese il
figliuolo de 'umana generazione; prese il dimonio, ché ne gli tolse la signoria, che tanto tempo I'aveva
posseduto per la colpa sua” (Il Dialogo, CXLVII, 491).
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Patristic imagery, in which Jesus struggles with the devil to regain captured hu-
manity, through the payment of ransom, through a physical and spiritual struggle
of endurance, or through luring the devil with the bait of Jesus’ humanity. Yet
while incorporating these explanations and images into her own understanding,
Catherine gives more emphasis to the motive of Jesus’ self-sacrifice, which, for her,
is to fulfill the truth of the Father.

Catherine conceives of Jesus as “truth.” In her letters, she often speaks of Jesus
as “Gentle First Truth.”® In Il Dialogo, the Father speaks of Jesus as “My
Truth.”™® Jesus’ salvific actions are seen by Catherine as the triumph of truth over
falsehood, as when she writes: “Indeed with truth He confounded and destroyed the
lie of the devil.”"°

Catherine frequently reflects on the need for Jesus to fulfill the truth of the
Father: “You saw then, eternal Father, the suffering which was taken by Your
Son to restore the human race to grace and to fulfill Your truth in us.”**! This truth
is the Father’s love, especially with regard to the Father’s intention in creating hu-
manity to share His eternal life. Catherine interprets all of God’s actions with regard
to humanity in terms of the truth of the Father:

So for love, then, God created us in His image and likeness. And for love He gave
us His Son in order that He might bring us back. Recreating us to grace in His
blood, God wished by means of the Son to show us His truth, and His gentle will,
which does not seek nor want other than our sanctification. His truth was this, that
in truth He had created humanity that we might share in and rejoice in His eternal
vision, where the soul receives its happiness. So through the sin committed by
Adam this truth was not fulfilled in humanity. God, wishing then to fulfill this
truth, Himself constrains us with His charity. And He gives us this which is most
dear, that is, His only-begotten Son. And He sets this obedience on Him which re-
stores humanity and by it He turns death to life."?

138 |3 prima dolce Veritd.”” For other examples, see Letters 3, 7, 8 and 16.

139 |3 mia Verita.” See Il Dialogo, XXIX, XXXIV, XXXV, LVIII, LXII, LXIII, LXXXVI.

140 “IA]nco con la veritd confuse e distrusse la bugia del dimonio” (Il Dialogo, XXVII, 74).

141 “yedesti ancora, Padre etterno, la pena che seguitava al tuo Figliuolo per restituire 'umana
generacione a gracia e per adempire la verita tua in noi” (Oratio IV, 44). For another reference to God
foreseeing the remedy, refer to Oratio VII.

142 “gjcché per amore, dunque, Dio ci creé all'imagine e similitudine sua, e per amore ci dono il suo
Figliuolo, acciocché ci restituisse; ricreandoci a Grazia nel sangue suo, volle Dio col mezzo del
Figliuolo mostrare a noi la sua verita, e la dolce volonta sua, che non cerca né vuole altro che la
nostra santificazione. La sua veritd era questa, che in verita aveva creato I'uvomo, perd che
participasse e godesse nell’eterna sua visione, dove I'anima riceve la beatitudine sua. Onde per lo
peccato commesso da Adam non si adempiva questa verita nell'uomo. Volendo Dio adunque adempire
questa verita, esso medesimo ci costringe con la sua carita, e donaci quella cosa ch’ egli ha pil cara,
cioé¢ il figliuolo unigenito; e pongli questa obedienzia, che egli restituisca 'uvomo, e dalla morte torni
alla vita” (Letter 259, IV, 101-102). Noffke suggests that this letter to Tommaso d’Alviano was
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On occasion, when Catherine stresses that the redemption was necessary to
purge the fault, she makes use of Anselm’s explanation. More frequently, she per-
ceives sin as a frustration of the Father’s truth in creation. The blood enables hu-
manity to attain its purpose, eternal life. Thus, she writes:

He mirrored Himself in the will of the Eternal Father, whose will for our salvation
wished to manifest His eternal truth. This truth was that He had created us to give
us eternal life in order that we might enjoy the supreme eternal Good. This truth
was not fulfilled in us because of the fault that was committed. So, it was necessary,
to fulfill it, that the fault be purged. And so God willed to purge the fault together
with fulfilling His will in humanity. And this same truth compelled the Eternal Fa-
ther so that, for the ineffable love which He had for us and for His truth, He gave
us the truth of the Word, His Son, and clothed Him with our humanity, in order
that in Him with endurance He might make satisfaction for our sins, and so He
might fulfill His truth in us. So, the gentle Word, the Son of God, receiving the
great obedience of the Father, ran, as one fallen in love, to the shameful death of
the most holy cross, and fulfilling what was asked in obedience, He fulfilled the
truth, that is, that we were restored to grace on His part, although on our part we
may resist with our misery and faults.'?

For Catherine, God’s generosity in giving Jesus manifests His intentions. Jesus
is the proof that God desires to share eternal life with humanity: “Certainly we see
it manifestly, that if in truth He had not created us to give us eternal life, that we
might enjoy His supreme and eternal good, He would not have given us such a
Redeemer, nor given Himself, that is, Himself, wholly God and wholly human.
Then certainly it is the truth that the blood of Christ shows us and makes clear this
truth of His sweet will.”"*

written between October 20 and December 31, 1377. For Catherine’s prayer on the blood as
manifesting the truth of God’s intention in creation, see Letter 195.

143 «IS]i specold nella volonta del Padre eterno, la quale volonta per nostra santificazione voleva
manifestare la sua eterna veritd. La quale verita fu questa: che egli aveva creato 'nomo per dargli
vita eterna, accid che godesse il sommo eterno Bene; e per la colpa commessa non si compiva questa
verita in noi: onde era bisogno che, per compirla la colpa si purgasse. E pero Dio volle insiememente
purgare la colpa e compire la sua veritd nell’'uomo: e percio questa veritd detta costrinse il Padre
eterno, e per 'amore ineffabile, ch’ egli ebbe a noi, e alla verita sua, ci dond la verita del Verbo del suo
Figliuolo, e vestillo della nostra umanita, accio che in essa col sostenere, fosse satisfatto alle nostre
colpe, e cosi si compisse la sua verita in noi. Onde, ricevendo il Verbo dolce del Figliuolo di Dio la
grande obedienzia del Padre, corse, come innamorato, all’obbrobriosa morte della santissima croce; e
compiendo I'obedienzia, compi la verita: cioé, che fummo restituiti a Grazia quanto & dalla parte sua,
se noi dalla nostra non ricalcitriamo colle miserie e difetti nostri” (Letter 354, V, 205). Catherine
wrote this letter to Madonna Pentella in Naples between August 15-31, 1379. Madonna Pentella lived
in a difficult marriage, as her husband kept a female slave as his mistress.

144 “Bene lo vediamo manifestamente: che se in verita non ci avesse creati per darci vita eterna,
perché godessimo el suo sommo e infinito bene, non ci averebbe dato siffatto Ricomperatore, né dato
sé medesimo, cioé tutto s¢ Dio e tutto uomo. Adunque bene é la verita che ’l sangue di Cristo ci
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God’s determination to fulfill His truth is demonstrated not only in the histor-
ical redemption but in the process of an individual’s salvation:

The blood shows His sweet will, which does not seek nor wish other than our sanc-
tification. And that which He gives and permits, is given to us for this end, is given
for love, in order that we be sanctified in Him. So His truth is fulfilled. His truth is
this, that He created us for the glory and praise of His name and in order that we
might participate in His bliss and His incalculable charity, which one perfectly
tastes and receives in the vision of God.'*

God’s motive in desiring to share eternal life is His love for those He has cre-
ated. This emphasis on God’s love for humanity as a motive of the Passion is cer-
tainly present in the tradition which Catherine inherited, and is particularly clear in
Thomas. The first reason Thomas gives for the fittingness of the Passion is the rev-
elation of God’s love: “Man could thus see how much God loved him, and so would
be aroused to love Him. In this the perfection of his salvation consists.”"® Giacinto
D’Urso, O.P., observes Catherine’s accord with this passage of Thomas: “The entire
Catherinian doctrine is a commentary on these words.”'"

While this emphasis on God love is not absent from the tradition, it dominates
Catherine’s writings on salvation. Catherine connects God’s love with His purpose in
creating humanity and views the Passion as a necessary way of fulfilling that truth.
Even when she incorporates other traditional explanations and images, Catherine’s
attention is on God’s loving motives. When her vocabulary makes references to hu-
manity’s war with God, the punishment on the body of Jesus, and the satisfaction
of the offense, she reflects Anselm but almost alwdys she indicates explicitly that
God’s motive is love. Thus, she prays:

manifesta e fa chiari d’essa verita della dolce volonta sua” (Letter 227, III, 302-303). Noffke dates this
letter to William Flete between May 3 and 15, 1378. Catherine would have been in Florence at the
time. For another example of the theme of God’s truth underlying creation and redemption, see
Letter 102.

145 “perche il sangue manifesta la dolce sua volonta, che non cerca né vuole altro che la nostra
santificazione; e cio che da e permette, ¢ dato a noi per questo fine; per amore é dato, acciocché siamo
santificati in lui. Cosi s'adempie la sua verita. La sua veritd & questa: che ci cred per gloria e loda del
nome suo, e perché noi partecipassimo della sua beatitudine e la sua inestimabile carita, la quale
perfettamente si gusta e riceve nella visione di Dio” (Letter 124, II, 216). Noffke dates this letter
between late November and December 1377. This letter was sent to Misser Matteo di Cenni Fazi, the
rector of Siena’s second largest hospital, the Casa della Misericordia Hospital.

146 “Primo enim per hoc homo cognoscit quantum Deus hominem diligat, et per hoc provocatur ad
eum diligendum, in quo perfectio humanae salutis consistit.” Thomas Aquinas, Summa Theologiae,
III, 46, 3, vol. 54, trans. Richard T.A. Murphy, O.P. (London: Eyre & Spottiswoode, 1965), 12-13.

147 “La dottrina cateriniana & tutta un commento a queste parole.” Giacinto D’Urso, O.P., Il
misterio di Cristo nella verita del Padre,” Angelicum 64 (1987): 196, n. 5.
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O Eternal Godhead, I see in You inestimable love. After we fell into the ugliness of
sin through our misery and weakness, disobeying You, our first Father, I see that
love constrained You, the high and eternal Father, to open the eye of Your com-
passion to us poor miserable ones. So You sent the Word, Your only-begotten Son,
the Word, the Word Incarnate, veiled with our poor flesh and clothed with our
mortality. And You, Jesus Christ, our reconciler, and reformer and our redeemer,
You made Yourself the mediator, the word of love, and of the great war that hu-
manity had with God, You made the great peace. You have punished our wicked-
ness and the disobedience of Adam upon Your body, being obedient even to the
shameful death of the cross. Upon the cross, gentle love, Jesus, You cast a blow
that made satisfaction at the same time for the offense to Your Father and for
our sin, vindicating the offense to the Father upon Yourself."®

Not only is love always God’s reason for acting, but humanity, which has been
made in God’s image, is best drawn by love. The crucifixion is not only an act of
atonement to the Father but it is an action through which God appeals to human-
ity: “My goodness seeing that in another way you would not be able to be drawn....-
drew everything to Himself in this way to show the inexpressible love that He had
for you because the human heart is always drawn by love.”'"

While Jesus’ sufferings fulfill the requirements of justice, His motive is both the
honor of the Father and His intense love for humanity. Consequently, His desire for
humanity surpasses His sufferings: “And He suffered not only the pain of the cross
in His body, but the crucified desire in the mind.”**® The sufferings which Jesus
endured in His desire for humanity caused Him more pain than did the crucifixion
of His body. As great as Jesus’ finite sufferings were, they do not compare with His
infinite desires for humanity: '

It does not seem that this immaculate Lamb is able to be satisfied. He cries out on
the cross, saturated with shame, and He says that He thirsts. Although He might

148 «() deita etterna, io veggo in te, amore inestimabile, che poi che per la nostra miseria e fragilita
cademmo nella bruttura del peccato, disobediendo a te il nostro primo padre, te, alto etterno Padre,
I'amore vego che ti constrinse a uprire occhio della tua pieta a noi miseri miserabili, unde mandasti el
verbo de I'unigenito tuo Figliuolo, verbo, parola incarnata, velato della misera nostra carne e vestito
della nostra mortalitd. E tu Iesu Cristo, reconciliatore e riformatore e redentore nostro, se’ fatto
tramezzatore, verbo amore, e della grande guerra che 'uomo aveva con Dio hai fatta la grande pace,
hai punite le nostre iniquita e la disobediencia di Adam sopra el corpe tuo, essendo obediente infino a
I'obrobriosa morte della croce. In su la croce; amore dolce Iesu, gittasi un colpo che sodisfece
insiememente alla ingiuria del Padre tuo e alla colpa nostra vendicando la ingiuria del Padre sopra te
medesimo”” (Oratio I, 8-10).

149 “yedendo la mia bonta -che in altro modo non potevate essere tratti...trasse ogni cosa a sé per
questo modo, per dimostrare 'amore ineffabile che v’aveva, perché il cuore de 'uvomo é sempre tratto
per amore” (Jl Dialogo, XXVI, 71). For Catherine’s prayer on the generosity of God in giving His
Son, see Oralio VIII.

150 “E sostenne non solamente la pena della croce nel corpo, ma el crociato desiderio nella mente”
(Oratio XVI, 188).
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have had bodily thirst, the thirst of holy desire that He had for the salvation of
souls was greater. O inestimable sweetest Love, it does not seem that giving Your-
self to such torments, You give enough, for the desire You had for the salvation of
souls was even greater, wanting all the more to give everything. Love is the reason.
I do not marvel at it because Your love was infinite, and the suffering was finite.
And so the cross of His desire was greater, than the cross of His body.""

All of humanity is encompassed by Jesus’ love in His redemptive sufferings.
Catherine describes this universal love that motivates Jesus’ suffering as fire: “He
did not justify one half of the world, but the whole human race, past, present, and
future. He has not ministered blood to you without ministering and giving you fire.
For through the fire of love He has given it to you. Neither the fire nor the blood
are without My divine nature because the divine nature is perfectly united in the
human nature.”? ,

Jesus’ death on the cross demonstrates the Son of God’s willingness not only to
be humbled to humanity but even to endure suffering and death for the sake of
love. In the cross the love that God has always had for humanity becomes su-
premely visible:

But, as I see, the soul came to perfect knowledge of the affection of Your charity,
in Your light, in the passion of this Word, because then the fire hidden under our
ashes began to be manifest generously and fully, opening His most holy body upon
the wood of the cross. And in order that the affection of the soul might be drawn to
exalted things, and the eye of the understanding might gaze into the fire, You, eter-
nal Word, have wished to be raised on high from where You have showed the love
in Your blood. In Your blood, You have showed Your mercy and generosity.'s

151 «“Non pare che questo Agnello immacolato si possa saziare; grida in croce satollato da obbrobri,
e dice che ha sete. Poniamoché corporalmente esso avesse sete, ma maggiore era la sete del santo
desiderio che egli aveva della salute del’anime. O inestimabile dolcissima Carita, e non pare che tu dia
tanto, dandoti a tanti tormenti, che non rimanga maggiore il desiderio che egli aveva della salute
dell’anime di pit voler dare tutto. N’ & cagion 'amore. Non me ne maraviglio: ché 'amore tuo era
infinito, e la pena era finita. E pero gli era maggiore la croce del desiderio, che la croce del corpo”
(Letter 16, I, 51-52). Catherine’s scribes left the heading “Ad un gran Prelato” on this letter but
otherwise the identity of the recipient is unknown. Noffke suggests a date between February to April
1376, but probably near Holy Week, April 6-12. For Catherine’s opinion that Jesus chose the most
shameful death possible, see Letter 14.

152 “Non ci capie una meta del mondo, ma tutta 'umana generazione: e passati e presenti e futuri.
Non v’é ministrato sangue che non v’abbi ministrato e dato fuoco, perché per fuoco d'amore egli ve I'a
dato; né fuoco né sangue senza la natura mia divina, perché perfettamente si uni la natura divina .
nella natura umana” (Il Dialogo, CXXVII, 377). For another reference to Jesus’ obedience as a
manifestation of His love, see Letter 272.

153 “Ma, come io veggo, 'anima venne a perfetta cognizione de l'affetto de la carita tua, in el lume
tuo, in la passione di questo Verbo , perché allora il fuoco ascoso sotto la cenere nostra comincio (a)
manifestarsi largamente e pienamente, aprendo il suo corpo santissimo sul legno della croce. E acciod
che l'affetto dell'anima fosse tratto alle cose alte, e l'occhio de l'intelletto speculasse nel fuoco, tu

v

CATHERINE OF SIENA 137



[106]

Catherine is overwhelmed by Jesus’ willingness to suffer. Certainly, Jesus ac-
cepted suffering in obedience to the will of the Father, but His willingness to suffer
went beyond passive acceptance. As Son of God, Jesus would not have remained on
the cross unless He desired His sufferings. Jesus stayed on the cross on account of
His deliberate choice. That choice was motivated by His love for humanity: “You
and the other reasoning creatures were that rock which held Me, that is, the love
which I had for you. For no other thing was sufficient to hold Me, God and Man.”"**

For Catherine, Jesus’ love is most remarkable because it is completely gratui-
tous and does not cease when it is rejected: “You will see the Word, the slain lamb,
who gave Himself to you in food and in the ransom price, moved only by the fire of
His charity, not for service which He might receive from humanity, because He
received nothing but insult.”'* ‘

Catherine repeatedly reflects on Jesus’ inexplicable love for humanity. Since
His gratuitous love seems irrational, she compares Him to one who is inebriated:
“You showed this burning desire and You ran as one drunk and blind to the shame
of the cross. As someone blind does not see and as someone drunk when he is well
intoxicated, almost like one who is dead, loses himself....You have let Yourself be
blinded by love such that You did not let Yourself see our wickedness, nor have
You lost this sentiment, sweet Lord!’ "%

Since His generous love defies good sense, Catherine often uses the Italian word
for “crazy,” pazzo, to describe God’s love: “You, abyss of charity, it seems that You
are crazy about Your creatures, as if You would not be able to live without them,

Verbo eterno hai voluto essere levato in alto unde ne hai mostrato nel tuo sangue 'amore: nel tuo
sangue ne hai mostrata la misericordia e la larghezza tua” (Oratio XII, 140). This prayer was given on
Passion Sunday, March 27, 1379.

134 [T]u e I'altre creature che anno in sé ragione, fusti quella pietra che mi tenesti, cioé I'amore che
io ebbi a voi. Ché veruna altra cosa era sufficiente a tenermi, Dio e Uomo” (Letter 223, III, 284).
Noffke is of the opinion that this letter to Cardinal Iacomo Orsini was sent in April 1376, probably
shortly after Easter, April 13. For another reference to Jesus’ willing the nails and the cross, see
Letter 95 and Letter 142.

135 “[V]edrai el Verbo, agnello svenato, che ti s¢ dato in cibo e in prezzo, mosso solo dal fuoco
della sua carita, non per servitio che avesse ricevuto dall’'uomo, ché non aveva avuto altro che offesa”
(Letter 164, III, 37). This letter was sent to Monna Melina, wife of Bartolomeo Barbari of Lucca.
Catherine had stayed with them during her time in Lucca. Noffke sets this letter between mid-
February to March 1376. For another reference to love as the bond that held Jesus on the cross, see
Letter 253.

136 “Ty dimostrasti questo affocato desiderio e corristi come ebbro e cieco all'obrobio della croce.
Come el cieco non vede e I'ebbro quando ¢ bene avinazzato, cosi elli quasi come morto perdette sé
medesimo.... Tu t'ai lassato acecare all'amore, che non ti lassa vedere le nostre iniquita; n’ ai perduto
el sentimento, signore dolce!” (Letter 225, III, 291). This letter was written to the Franciscan friar,
Frate Lazzarino da Pisa. Noffke thinks that the letter was written after April 1, 1375, and very likely
after Pentecost, June 10. ’
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although You are our God who has no need of us....What moved You to give such
mercy? Love, and not an obligation nor need that You have of us because we are
guilty and wicked debtors.”””” She recalls words that may have been spoken to her
in a vision of Christ crucified: “Look at Me, the Lamb, bleeding on the cross for
you, totally, from head to feet, I did not utter My cry expressing complaint. Nor
did I look at your ignorance nor did your ingratitude draw Me back from working
your salvation as one crazy and transformed through the hunger that I have for
you.”"®® Jesus’ desire for humanity so surpasses the human experience of love that
Catherine equates it with inebriation, madness, and an overwhelming hunger.

Since tradition has appropriated love especially to the Holy Spirit, Catherine
relates the close relationship of the Holy Spirit with Jesus’ self-giving: “We see the
clemency and the abundance of the Holy Spirit, that is, that ineffable love which
held Him fixed on the wood of the most holy cross, that neither the nails nor the
rope could have been able to hold Him bound if the bond of charity had not
been.”® In this and similar passages, Catherine uses the word clemenzia, which she
associates with the Holy Spirit. Kenelm Foster comments: “Clementia in Thomistic
theology denotes a virtue in man rather than an attribute of God (II, II, 157). In St.
Catherine’s writings it is generally used rather than the more usual ’love’ for the
divine attribute appropriated...to the Holy Spirit.”"*®

157 Ty, abisso di carita, pare che impazzi delle tue creature, come se tu senza loro non potessi

vivere, con ci6 sia cosa che tu sia lo Idio nostro che non ai bisogno di noi.... Chi ti muove a fare tanta
misericordia? L’amore, e non debito né bisogno che tu abbi di noi, perd che noi siamo rei e malvagi
debitori” (Il Dialogo, XXV, 67-68).

138 “Sj raguarda me, agnello svenato in croce per te: tutto verso da capo a pie’; non & udito el grido
mio per mormorazione. Non raguardo la tua ignorantia, né la tua ingratitudine mi ritrae che, come
pazzo e transformato per fame che io ¢ di te, io non aduopari la tua salute” (Letter 70, I, 266). The
inscription of the letter indicates that this was written to Frate Bartolomeo Dominici when he was
“Baccelliere” in Pisa. Noffke dates this letter in April or May of 1374. For another reference to God’s
love as madness, see Letter 369.

159 “Vedesi la clemenzia e 'abbondanzia dello Spirito Santo; cioé quello amore ineffabile che ’l
tenne confitto in sul legno della santissima croce, che né chiovi né fune l'averebbe potuto tenere
legato se il legame della carita non fusse” (Letter 34, I, 129). This letter was sent to the prior of the
monks of Monte Oliveto near Siena. Noffke dates it between April 1 and 20, 1378. For another
reference to the Spirit’s role, see Letter 129. )

160 Kenelm Foster, O.P., “St. Catherine’s Teaching on Christ,” Life of the Spirit 16 (1962): 316. Sr.
Mary Jeremiah, O.P., calls attention to the distinction between Catherine’s uses of misericordia and
clemenzia. She writes: “Misericordia, mercy, emphasizes the misery or suffering of another which
moves one to compassion and indulgence towards the one in need. Clemenzia, clemency, is a
disposition of the soul independent of others, that is, it exists before there is even the need of a
response to a specific situation. It is a tenderness, a gentleness of soul, an openness to the needs or
desires of another independent of the other’s worthiness or lack of such. Catherine, almost without
exception, uses ‘mercy’ when speaking of the saving action of the Father and the Son in regard to
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Catherine’s Jesus is not a passive victim whose endurance of the punishment of
intolerable sufferings makes satisfaction to the angry Father. For Catherine, Jesus is
innamorato, “‘enamored” or “fallen in love,” with humanity. Jesus does not accept
the cross with resignation. He runs to it! She writes: “In order that we would be
sanctified in him, He ran as one fallen in love to the shameful death of the cross,
taking death with bitter torments to free us from eternal death.”'®' Catherine fre-
quently repeats this theme of Jesus’ eagerness: “His Son, with great humility and
patience, ran even to the shameful death of the Cross for us.”'®* This eagerness of
Jesus to embrace self-abasement reveals the extraordinary generosity of God: “And
what greater lowliness are you able to see or ever find, so as to see God humiliated
to humanity? God and Man ran to the shameful death of the cross.”®

Does Catherine’s opinion that Jesus was eager to die distort the data of Scrip-
ture? In her conversations with Raimondo, Catherine’s insisted that Jesus’ words in
the Garden of Olives, “Father, remove this chalice from Me” (Mk. 14:36), express
Jesus’ desire that the delay in His death be taken away, despite Raimondo’s insist-
ence that this was not the ordinary explanation of this passage.'® Catherine’s unusu-
al interpretation has some precedent in the tradition. Origen interprets the passage
as Jesus requesting not *“this” cup but another harder one that would benefit more
people.'® : .

While Catherine’s suggestion may risk minimizing Jesus’ human reactions, her
emphasis on Jesus’ active acceptance of His Passion has a foundation in the Gos-
pels. Luke attests that Jesus entered Jerusalem by a resolute decision: ““When the
time came for Him to be taken up, He set His face towards Jerusalem” (Lk. 9:51).

humanity.... Catherine attributes mercy to the Father and Son, while clemency is reserved exclusively
to the Person of the Holy Spirit.” Sr. Mary Jeremiah, O.P., The Secrel of the Hear! (Fort Royal, VA:
Christendom Press, 1995), 116-118.

161 “[Plerocche, accid che fussimo santificati in lui, corse come innamorato alla obbrobriosa morte
della croce, sostenendo morte con amari tormenti per liberare noi dalla morte eternal” (Letter 1186, II,
181-182). Noffke suggests a time between October and December 1377 as a possible date for this
letter to Monna Pantasilea.

162 “[1]1 Figliuolo suo con grande umilta e pazienza & corso infino all’obrobriosa morte della Croce
per noi.” (Letter 90, II, 83). This letter was sent to Madonna Laudomia, wife of an important business
person and political leader in Florence. Noffke suggests a date between August 20 and October 31,
1378, as the time of this letter.

163 “E che maggiore bassezza si puo vedere o si trova mai, che vedere Dio umiliato al’uomo? E
Dio e Uomo corso all'obbrobriosa morte della croce?” (Letter 112, II, 164). This letter was sent to
Countess Bandegca Salimbeni. Noffke dates this letter near April 1377. For another reference to
Jesus’ running to the cross, see Oralio X.

164 Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, I1, ccix, 914.

165 Origen, “An Exhortation to Martyrdom,” in Origen, trans. by Rowan A. Greer (New York:
Paulist Press, 1979), 61.
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Jesus does not turn away from Jerusalem, even though He is aware that His death
is imminent (Mt. 26:1, Mk. 14:21). John stresses Jesus’ deliberate choice: “No one
takes My life from Me but I lay it down of Myself. I have power to lay it down and
I have power to take it up” (Jn. 10:18). The Letter to the Hebrews associates joy
with the Passion: “Looking to Jesus...who for the joy that was set before Him en-
dured the cross, despising the shame” (Heb. 12:2). :

Catherine believes that Jesus’ words to the apostles, “With desire, I have de-
sired to eat this Passover with you before I suffer” (Lk. 22:15), express His desire to
give Himself for humanity. She asserts: “Seeing that the time was almost com-
pleted, (He saw in the end that He must be sacrificed in His body to the Father
for us), He rejoices and exults, and with great joy, He says, “With desire I have
desired.” This was the Passover which He spoke of, namely, of His giving of Himself
in food, and for obedience to the Father to make a sacrifice of His body.”'®

For Catherine, Jesus’ desire to give His life is the assurance of God’s desire for
our sanctification: “We will say and we will judge that You are our gentle God who
wants nothing but our sanctification. This is openly manifested to us in the blood of
Your Son, who for our salvation ran as one in love to the shameful death of the
most holy cross.”'® All.of Jesus’ sufferings are for humanity. She repeatedly relates
Jesus’ suffering and death to its effects on the believer:

So making Yourself small, You have made humanity great. Saturated with shame,

You have filled him with happiness. Having suffered hunger, You have saturated

~him in the affection of Your charity. Stripping Yourself of life, You have clothed
him with grace. Filling Yourself with shame, You have restored honor to him.

Being darkened, You have restored to humanity the light. Being stretched out upon
the cross, You have embraced him.'®®

Because Catherine is so convinced that Jesus’ death proves God’s love, the cru-
cified Christ pervades all of her writings. Giuliana Cavallini has observed: “The feel-

166 [V]edendosi quasi consumato tempo (vedevasi nell'ultimo che egli doveva fare sacrificio nel
corpo suo al Padre per noi) gode ed esulta, e con letizia dice: ’Con desiderio io ho desiderato’. Questa
era la Pasqua che egli diceva, cioé di dare sé medesimo in cibo, e per obedienzia del Padre fare
sacrificio del corpo suo” (Letter 36, I, 137). For another reference to Jesus’s desire for the Passover,
see Letter 207.

167 “Djceremo e giudicaremo che tu se'il dolce Idio nostro che non vuole altro che la nostra
sanctificazione. Questo ci ¢ manifesto evidentemente nel sangue del tuo Figliuolo, el quale per la
nostra salute corse come innamorato all'obrobriosa morte della santissima croce” (Oratio XIX, 214).
This prayer was made on Sexagesima Sunday, February 13, 1379.

168 “T cosi facendo te piccolo hai fatto grande Puomo, satollato di obbrobrii I'hai riempiuto di
beatitudine, avendo tu .patito fame I'hai satollato nell'affetto della tua carita, spogliandoti della vita
hai vestito esso della grazia, riempiuto tu di vergogna hai reso a lui I'onore, essendo oscurato tu
quanto all'umanita hai reso a lui il lume, essendo disteso tu sulla croce hai abbracciato esso” (Oratio
XII, 148). Catherine gave this prayer on Passion Sunday, March 27, 1379.
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ing of Catherine is not different from the feeling of St. Paul: her Christ is Christ
crucified. If she contemplates the baby Jesus, she sees ‘the little boy, born with
the cross to His shoulder.””*® Kenelm Foster also has remarked: “At whatever point
we enter the mind of Catherine we at once encounter Christ crucified.””'”

The criticism might well be made that Catherine does not emphasize the Re-
surrection sufficiently. Her explicit references to the Resurrection are few and are
overshadowed by her references to the Passion. The allusions to the Resurrection
that she does make are presented to instill confidence in God’s love, as are those
of the Passion. For example, she writes: “And to give us also hope of our Resurrec-
tion, which we will have on the last day of Judgment, He has shown His Resurrec-
tion.”"”* One prayer, Oratio XIII, “Cristo Resurrezione Nostra,” written on Thurs-
day of Easter Week, April 14, 1379, centers on the Risen Christ. In this prayer,
Jesus is the gardener and also the gatekeeper who opens the garden that was closed
by the sin of Adam.'? :

Nevertheless, despite her lack of explicit mention of the Resurrection, Cather-
ine’s crucified Jesus is already the victorious Jesus. Maria Bianco has noted: “For
Catherine, Christ on the cross is always triumphant.”'” Thus, Catherine describes
Jesus as joyful on the cross: “Think...that upon the cross I was happy and I was
sad. I was happy through the union of the divine nature in the human nature.
Nevertheless, the flesh suffered pain.”'™ Catherine sees the transforming power of
the Risen Christ in the image of the crucified Christ. She prefers to focus on the
crucified Christ because, for her, this aspect of the Paschal mystery is the most
graphic manifestation of the immense love of God desiring to save and sanctify hu-
manity.

169 “Non diverso dal sentire di san Paolo & il sentire di Caterina: il suo’ Cristo & il Cristo crocifisso.
Se contempla il bambino Gesu, lo vede ’'fanciullo parvolo, nato con la croce al collo.” Giuliana
Cavallini, “I.e Immagini Cateriniane del Cristo,” L’Arbore della carita 42/2 (1991): 61.

170 Kenelm Foster, O.P., “St. Catherine’s Teaching on Christ,” Life of the Spirit 16 (1962): 313.

171 «[E] per darci anco speranza della nostra resurrezione, la quale averemo nell’ultimo di del
Giudizio, egli ha manifestato la resurrezione sua” (Letter 110, II, 156). Noffke places this letter to
Monna Stricca di Cione di Sandro Salimbeni between August and October 1377. For a reference to the
glorified body as the hope of our future resurrection, see Il Dialogo, X1.I.

172 See Le Orazioni, 156-165.

173 “Per Caterina pero Gesl sulla croce & sempre un trionfatore.” Maria Grazia Bianco, “Temi
patristici in S. Caterina,” in Alli del Congresso Inlernazionale di Studi Caleriniani, Siena-Roma 24-29
aprile 1980 (Roma: Curia Generalizia O.P., 1981), 66.

174 “pgnsati...che in su la croce io ero beato, ed ero doloroso: beato ero per 'unione della natura
divina nella natura umana; e nondimeno la carne sostenne pena” (Letter 221, II1, 279). Catherine sent
this letter to Suor Bartolomea della Seta, a nun in the monastery of Santo Stefano in Pisa. Noffke
dates this letter between late April and early May 1376.
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Paul preaches “Christ crucified” (1 Cor. 1:23), not because he fails to realize
that the Resurrection completes Jesus’ self sacrifice but because of the power of
the image of the crucified Son of God. Catherine’s intention is to draw her readers
to God by evoking a response of love. For her, the crucified Christ illustrates the
truth of God’s love most clearly. In His crucifixion, Christ brings about the truth of
the Father: namely, that humanity is enabled to fulfill the purpose for which it was
created, sharing eternal life with the Father.

Images for Jesus' Saving Actions

While other thirteenth- and fourteenth-century spiritual writers also focus their
reflections on the crucified Christ, Catherine’s approach differs from theirs. Giovanni
Getto makes some interesting observations about Catherine’s treatment of the Pas-
sion:

The Passion finds in her a rather original position. St. Catherine never stopped to
_reconstruct this grand scene in its various constitutive elements. She does not seem
to demonstrate any real interest for the deed considered in its historical concrete-
ness. The Passion in its contingent reality does not have for the saint any impor-
tance. It is, instead, on its inmost significance that she continually dwells. It is a
way of proceeding, therefore, that is very different from that of the Franciscan spi-
rituality, typical examples of which are in many of the writings of St. Bonaventure,
which form a vast diorama of the account of the Passion. The Franciscans, to stir
feelings of devotion and then of love in the soul, described the Passion minutely in
its slow unraveling and in its rising cruelty.... In Catherine a Via Crucis would not
be conceivable. For her, the Passion is summarized in the vision of the ‘“gentle
Word of God who ran as one in love to the shameful death of the cross™.... There-
fore her allusions to the Passion...are always very brief and concise. Everything is
directed to grasp its interior significance, rather than its phenomenal appearances.'”

175 “La Passione trova in lei un’ impostazione assai originale. Santa Caterina non si ferma mai a
ricomporre questa scena grandiosa nei suoi vari elementi costitutivi. Ella non sembra dimostrare
nessun vero interesse per il fatto considerato nella sua storica concretezza. La Passione nella sua
contingente realta non ha per la santa nessuna importanza. E invece sul valore intimo di essa che ella
insiste continuamente. Un modo di procedere, percio ben diverso da quello della spiritualita
francescana, di cui sono tipico esempio molti degli scritti di san Bonaventura, i quali formano come
un vasto diorama della cronaca della Passione. I francescani, per produrre nell’anima sentimenti di
pieta e quindi di amore, descrivono minutamente la Passione nel suo lento svolgimento e nella sua
crescente crudelta.... In Caterina una ’Via Crucis’ non sarebbe concepible. Per lei la Passione si
riassume nella visione del *Verbo dolce del Figliolo di Dio’ che ’corse come innamorato alla obrobiosa
morte della croce’.... Percio i suoi accenni alla Passione, sono sempre d’altra parte assai rapidi e
concisi. Tutti, poi, sono volti a cogliere il significato interiore di essa, piuttosto che la sua fenomenica
apparenza.” Giovanni Getto, Lelleralura religioso del Trecento, 232.
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Tito Centi, O.P., likewise observes: “Her preferences are for the psychological
introspections from which emerge the interior dispositions of the Divine Redeemer:
‘the cross of desire,” the weight of human ingratitude, the thirst for the honor of the
Father and of the salvation of souls.””’”® Catherine considers primarily the purpose of
the Passion, the end for which it happened.

Catherine describes the Passion not in its concrete details but through the use
of symbols in order to illustrate God’s saving desires. As a mystic, Catherine habit-
ually relates her ideas and experiences through symbols, using vivid and colorful
images. Many of these images are borrowed from the preaching and reading to
which she was exposed, but even then she fashions them in such a way as to em-
phasize the centrality of God’s love in the Passion. Catherine’s images almost always
draw attention to Jesus’ desire to save humanity.

Quite frequently, Catherine has recourse to the'image of the Lamb, a New Tes-
tament symbol for the crucified Christ. In her hands, the image takes on an explicit
identification with God’s love. Thus, rather than relate the details of Jesus’ death,
Catherine speaks of His body as being roasted: “We will find the lamb roasted on
the fire of divine charity.””” The cross becomes the spit: “O sweet lamb, roasted at
the fire of divine charity, on the spit of the most holy cross!”'” Catherine considers
the Lamb as food, thus relating the death of the Lamb to its effects for humanity:
“Satisfying us with the food of the Lamb, which Lamb was baked and roasted on
the wood of the most holy cross with the fire of love, in the honor of the Father
and of our salvation.”””

Catherine repeats her images, reworking them with a certain fluidity. Thus, she
incorporates the symbol of the lamb into the traditional image of a debt owed to
the devil in order to relate the meaning of Jesus’ death:

176 “Le sue preferenze sono per le introspezioni psicologiche, in cui emergono le disposizioni
interiori del Redentore Divino: la croce del desiderio’, il peso dellingratitudine umana, la sete
dell’'onore del Padre e della salvezza delle anime.” Tito S. Centi, O.P., “Il mistero della Croce nella
vita e nel pensiero di santa Caterina da Siena,” Rassegna di Ascelica e Mistica 26 (1975): 336.

177 *[NJoi troviamo l'agnello arrostito al fuoco della divina caritd” (Letter 32, I, 121). Catherine
wrote this letter to Frate Jacomo da Padua, prior of the Olivetan monastery in Florence. Noffke
places this letter near July 1375, or as late as early 1376.

178 “0 agnello dolce, arrostito al fuoco della divina carita, allo spedone della santissima croce!”
(Letter 52, 1, 201). This letter was written to an Augustinian hermit, Frate Jeronimo da Siena. Noffke
dates this letter between February and April 1376, and probably in Holy Week, April 6-12. For
another example of Jesus as the lamb Who gives His life for His sheep, see Letter 125.

179 “[E] saziaci...del cibo dell’Agnello (il quale Agnello fu cotto e arrostito in sul legno della
santissima croce col fuoco dell’amore, dell’onore del Padre e della salute nostra)” (Letter 90, II, 82).
This letter was sent to Madonna Laudomia, wife of Carlo delli Strozzi, who was a wealthy leader of
the Guelf party in Florence. Noffke places this letter between August 20 and October 31, 1378.
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He came as the payment and the payer and ripped up the paper of obligation.
When did He come in payment? When He made himself a servant, taking our hu-
manity. Alas, that was not enough for us, if He had not paid the debt incurred
through us. And when did He pay? On the wood of the most holy cross, giving
His life to give us the life of grace, which we lost. O inestimable sweetest charity!
You have destroyed the paper which was between us and the devil, tearing it on the
wood of the most holy cross. The paper was not composed of anything other than
the lamb, and this is that immaculate Lamb who wrote us on Himself, and He tore
up the paper. Let then our souls be encouraged, because we were written, and the
paper destroyed. Our adversary and our reckoner is no longer able to send for us.
Now let us run, sweetest son, with holy and true desire, embracing virtue with the
memory of the sweet lamb, bleeding with such burning love.'®

Undoubtedly, Sano di Maco, the wool-worker who received this letter, would have
been especially struck by the portrayal of Jesus’ body as a parchment of lambskin
torn apart on the cross. Catherine’s images of the Passion have a very personal tone.
Thus the “immaculate Lamb’’ writes the human race upon Himself. He becomes the
paper on which the debt is recorded and which is torn in the Passion by His own
choice.

Catherine blends an image of the cross with that of the lamb to illustrate the
power of Jesus’ redemptive death for those who rely upon it: “Let this be the stick
of the most holy cross. On this stick you will find the slain lamb, consumed with
love, who defends us from the enemy of our sensuality.”*® On occasion, Catherine
adds multiple images to that of the lamb. These images emphasize the healing and
nurturing effects of the death of the lamb: “Only Christ crucified was that lamb
who with ineffable love bled and opened His body, giving Himself to us as a bath

180 “Egli intro in ricolta e pagatore, e straccio la carta dell’obligagione. Quando intrd in ricolta?
Quando si fece servo, prendendo la nostra umanita. Oimé, non bastava a noi, se non avesse pagato il
debito fatto per noi. E quando si pago? In su legno della santissima croce, dando la vita per renderci
la vita della grazia, la quale noi perdemmo. O inestimabile dolcissima carital tu ai rotta la carta che
era tra 'uomo e 'l dimonio, stracciandola in su legno della santissima croce. La carta non & fatta
d’altro che d’agnello, e questo & quello agnello immaculato el quale ci & scritti in s¢é medesimo; ma
straccio questa carta. Confortinsi dunque I'anime nostre, poi che siamo scritti, e rotta la carta; non ci
puo piu dimandare I'aversario e contrario nostro. Or corriamo, figliuolo dolcissimo, con santo e vero
desiderio, abracciando le virtd, con la memoria del dolce agnello, svenato con tanto ardentissimo
amore” (Letter 69, I, 263-264). See also DT XXIV, 103-106. This letter was sent to letter to Sano di
Maco. The letter seems to refer to the Gospel story of the Canaanite woman, used in the Liturgy on
the first Thursday of Lent, as well as Jerome’s commentary on it, which Catherine would have been
familiar with through the Divine Office. If that assumption is correct, the letter may likely have been
written on March 15, 1375, or at least early in 1375.

181 *Questo...sia il bastone della santissima croce. Nel quale bastone truoverete 'agnello svenato
consumato d’amore; il quale ci difende dal nemico della nostra sensualita” (Letter 278, IV, 187-188).
This letter was addressed to Monna Bartolomea di Domenico in Rome. Noffke suggests May of 1377
for the date of this letter.
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and as a medicine and as a food and as a garment and as a bed where we are able
to repose.”'® ‘

In another instance, the lamb is also an eagle, illustrating not only Jesus’ sacri-
ficial offering of Himself but also His firm intent to fulfill the Father’s will for our
salvation: “This sweet L.amb is a true eagle, who does not regard the earth of His
humanity, but fixes His eye solely on the wheel of the sun, in the eternal Father,
because He sees in Himself that His will is this, that we be sanctified in Him.”'%

Catherine weaves together images of the lamb with the lion to depict both
Jesus’ human nature that suffers and His divine nature that empowers His love for
humanity:

And if you might ask, from where will I get this cry and mighty voice? From the
lamb, who according to our humanity does not cry but remains meek. But His di-
vinity gives power to the cry of the Son with a voice of immeasurable charity,
through the force and the power of the divine essence of the love which has united
God with humanity. With this power the lamb is made a lion, and staying upon the
chair of the cross, He has roared so powerfully over the dead child, the human race,
that He has taken away death and has given life.'®

Another image that Catherine uses for Christ is that of the doctor: “He was our
doctor who came to heal the human race, which was lying sick.”* In Il Dialogo,

182 “[S]olo Cristo crocifisso fu quello agnello che con I'amore ineffabile esvend e aperse el corpo suo,

dandocisi in bagno e in medicina e in cibo e in vestimento e in letto dove ci potiamo riposare” (Letter
166, 111, 48). Catherine sent this letter to Colomba da Lucca, encouraging her to be less worldly.
Noffke dates this letter between October 1375 and January 1376.

183 “[0Juesto dolce Agnello & una aquila vera, che non ragguarda la terra della sua umanita; ma
ferma 'occhio solo nella ruota del sole, nel Padre eterno; ché in sé medesimo vede che la volonta sua &
questa, che noi siamo santificati in lui” (Letter 36, I, 137). This. letter was sent to Frate Simone di
Giovanni and other novices of the Monteoliveto Benedictines at San Michele in Bosco in Bologna.
Noffke sets this letter between April 6-12, 1376. For other references to Jesus as an eagle, see Letters
259 and 134.

184 “E se diceste: dove averd questo grido e voce forte? Dall’agnello, che secondo Pumanita non
grida, ma sta mansueto, secondo la divinitd da potentia al grido del Figliuolo con la voce della
smisurata sua carita: si che, per la forza e potenzia della divina essentia e dell’'amore che & unito Dio
con 'uomo, con questa virta é fatto 'agnello uno leone, e, stando in sulla cattedra della croce, a fatto
si fatto grido sopra el figliuolo morto dell'umana generatione che gli a tolta la morte e data la vita”
(Letter 177, I1I, 93). Catherine wrote this letter, trying to rouse Cardinal Pietro Corsini, a native of
Florence, to help resolve the difficulties between the pope and his native city. Noffke concludes that
this letter was written near Palm Sunday, April 6. St. Bernard describes Jesus as a lion rousing His
young: “For the lion of the tribe of Judah conquered. The young lion has been lifted up by the
paternal voice.” “Vicit enim leo de tribu Juda. Suscitatus est paterna voce leonis catulus,” Sermo V,
“In die Paschae”; PL 183, 277.

185 “Fgli fu nostro medico che venne a sanare P'umana generazione, la quale giacea inferma”
(Letter 33, I, 124). Catherine wrote this letter to the major abbot of the Olivetan monks. Noffke gives
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Catherine uses the theme of humanity’s sickness to develop one of her most tender
images: :

As the sin of Adam brought a deadly pus, the great doctor, My only-begotten Son,
treated this sickness, drinking the bitter medicine, which humanity was not able to
drink because it was too weak. And He did as a wet nurse does, who takes the
medicine of the child personally, because she is big and strong and the child is not
strong enough to be able to bear the bitterness. So He was the wet nurse, bearing,
with the greatness and strength of the Godhead united with your nature, the bitter
medicine of the painful death of the cross, to heal and to give life to you, babies
weakened by the sin.'¢

In a letter sent on Holy Thursday to those in prisdn, Catherine describes Christ
both assuming our sickness and taking our medicine as a wet nurse:

I say that He is sick, that is, that He has taken our weakness, taking our mortality
and mortal flesh. And upon this flesh of His most tender body He has punished our
sins.... It really is true then, that You have taken the bitter medicine for us weak
and sick children, and with your death You give us life, and with bitterness You
give us sweetness. You hold us to Your breast as a wet nurse, and You have given
us the milk of divine grace. You have taken the bitterness and we receive the
health. So you see that He is made sick for us.'®’

This tender image of Jesus as the wet nurse depicts Jesus involving Himself with
humanity in a most physical and personal manner. His sacrifice of Himself is done
with the greatest affection for humanity.

A less gentle image, to which Catherine frequently has recourse, is that of the
cross as an anvil. While the image evokes the idea of harsh punishment, Catherine
stresses the intensity of Jesus’ suffering only to accentuate His love: “I sent Him
that He might be raised on high upon the wood of the cross, making of the cross

-

a possible date between September 15 and October 31, 1378, for this letter. For an example of both
Jesus and the Father being described as the doctor, see Il Dialogo, CXXXIV.

186 “Cosi la colpa d’Adam, la quale mend marcia mortale: venuto el grande medico de I'unigenito
mio Figliuolo, curd questo infermo, beiendo la medicina amara, la quale 'nomo bere non poteva
perché era molto indebilito. E’ fece come baglia che piglia la medicina in persona del fanciullo, perché
ella é grande e forte ed il fanciullo non é forte a potere portare 'amaritudine. Si che egli fu baglia,
portando con la grandezza e fortezza della deitd, unita con la natura vostra, Pamara medicina della
penosa morte della croce, per sanare e dar vita a voi, fanciulli indebiliti per la colpa” (Il Dialogo,
XIV, 49).

187 “Dico ch’ egli & infermo cioé, che egli ha presa la nostra infirmita, prendendo la nostra
mortalita, e carne mortale; e sopra a essa carne del dolcissimo corpo suo ha puniti €’ difetti nostri....
Bene & vero adunque, che tu hai presa 'amara medicina per noi fanciulli debili e infermi, e colla tua
morte ci dai la vita, e collamaritudine ci dai la dolcezza. Tu ci tieni al petto come balia, e hai dato a
noi il latte della divina Grazia, e per te hai tolta 'amaritudine; e cosi riceviamo la sanita. Sicché
vedete che gli &€ infermato per noi” (Letter 260, IV, 111-112). Noffke believes that the date of this
letter is Holy Thursday, March 26, 1377. .
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an anvil where the Son of the human race might be formed by drawing out death
and restoring it to the life of grace.... He could not show you greater love than to
give His life for you.”®8

The public nature of the crucifixion is an open demonstration of the intensity
of God’s love for humanity, proved by the voluntary sufferings of Jesus on the
cross. While Catherine employs the vocabulary of punishment, the vision of God’s
love prevails: “In Him is justice, for to punish the fault He gave Himself to the
shameful death of the cross, making an anvil of His body, which He made with
the fire of His charity, with the hammer of the greatest suffering.”'® Jesus’ love
refashions the soul: “There He bore the weight of our iniquities. There they made
Him as an anvil under a hammer, and so the soul was fashioned in the pains of
Christ by means of the fire of His charity.”“"0 ‘

The sufferings on the cross, illustrated by the image of the anvil, are ordered to
the good of those who would receive salvation. On account of the broken relation-
ship with God, human efforts had lost their true significance. Jesus’ sufferings give
value to human virtue:

So much did the sin displease Him, that He wished to punish it upon His body.
Indeed, He made of it an anvil, upon which He set our iniquity. And so much did
He love the honor of the Father and our salvation that to render to Him the honor
and to us the life of grace which we had lost through the sin of Adam, and in order
that virtue and the good and holy life might be of value to us for eternal life, He
ran to the shameful death of the most holy cross.'"

188 “IMjanda’lo perché fosse levato in alto in sul legno della croce, facendone una ancudine dove si
fabricasse il figliuolo del’'umana generazione, per tollargli la morte e restituirlo alla vita della grazia....
Maggiore amore mostrare non vi poteva, che dare la vita per voi” (Il Dialogo, XXVI, 71). For
another example in which Jesus’ body as the anvil, see Il Dialogo, XXXV.

189 “In lui & giustizia, in tanto che, per punire la colpa, dié sé¢ medesimo all'obbrobriosa morte della
croce, facendo ancudine del corpo suo, la quale fabrico col fuoco della sua carita, col martello delle
grandissime pene” (Letter 318, V, 53). This letter was sent to Sano di Maco and her disciples in Siena
when Catherine was in Rome. Noffke suggests somewhere between January 15 and 31, 1378, as the
date of this letter.

190 “Ine portd elli e pesi delle nostre iniquitadi; ine si fabbricarono come Pancudine sotto el
martello, e cosi fabbricata 'anima nelle pene di Cristo per mezzo del fuoco della sua carita” (Letter
161, III, 28). This letter was written to Monna Nella Buonconti and to her daughter-in-law, Monna
Caterina Buonconti, members of a wealthy family who had hosted Catherine when she went to Pisa.
Gherardo, Monna Caterina’s husband, along with two of his brothers, accompanied Catherine to
Avignon. He, at times, served as her secretary. Noffke dates this letter between March and April
1376.

191 “Tanto gli dispiacque la colpa, che egli la volse punire sopra il corpe suo. Anco, ne fece una
ancudine, sopra la quale fabrico le nostre iniquita; e tanto amd I'onore del padre e la salute nostra, che
per rendere a lui 'onore e a noi la vita della grazia, la quale avemo perduta per la colpa d’Adam, e
accio che la virtu e la buona e santa vita ci valesse a vita eterna, corse all’obbrobriosa morte della
santissima croce” (Misciattelli, Letter XV, VI, 37-38). See Gardner, VII, 419. This is one of the six
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Contemplating the nails, Catherine perceives the paradox that the nails that
held Jesus to the cross unlock heaven: “The nails were made keys for us that have
unlocked eternal life.””'* The nails are the keys to heaven: “The blood has made us
strong and has put us in possession of eternal life because the nails were made keys
for us and have unlocked the door, that stayed closed for the sin which had been
committed.”**

For Catherine, the figure of the knight suggests heroic courage in the face of
great challenges. In her letters, she depicts temptations as battles and encourages
her readers to be true knights in meeting these difficulties.” Jesus personifies the
qualities of the true knight: “This sweet Word, going up on the horse upon the
wood of the most holy cross, as a true knight, has defeated the enemies, and has
put us in possession of lasting life.”'®® In a more extensive analogy she draws upon
her reader’s familiarity with knights and battles to demonstrate that Jesus’ love has
overcome the devil and the sinful aspects of the world:

Our king acts as a true knight who perseveres in the battle until the enemies are
defeated.... He defeated the enemy of our flesh with His scourged flesh. With true
humility, God, humbling Himself to humanity, with suffering and shame, defeated
pride, the pleasures and status of the world. With His wisdom, He conquered the
malice of the devil. So with His hand disarmed, bound and nailed on the cross, He
has conquered the prince of the world, taking for a horse the wood of the most holy
cross. This our knight came armed with the armor of the flesh of Mary, which flesh
received in itself the blows to repair our flesh. The helmet on His head, the painful
crown of thorns, [was] thrust even to the brain. The sword at the side of the wound
of the chest, shows us the secret of the heart, which is a sword to whomever has
light, that the heart and our interior ought to pass by the affection of love. The
reed [is stuck] in His hand for derision. And as in the hand, the spurs on the feet

letters discovered by the English Dante scholar, Edmund Gardner, and published by him in 1907. The
letter is addressed to Pietro Canigiani, a disciple in Florence. His son, Barduccio Canigiani, acted as
Catherine’s scribe and adds a note to his father in this letter. This letter is a good example of the
manner by which Catherine acknowledges the evil of sin but then directs attention to the extent of
Jesus’ love for us.

192 “[1] chiodi ci sono fatti chiave che ha disserrata vita eterna” (Letter 184, III, 116). This letter
was sent to the prior and the members of the Compagnia della Vergine Maria, who nursed the sick at
the large hospital in Siena, Santa Maria della Scala. Noffke suggests that this letter was written near
Holy Week, 1377.

193 “E|] sangue ci & fatti forti, e Acci messi in possessione di vita eterna; perocché e’ chiovi ci son
fatte chiavi che hanno disserrata la porta, che stava chiusa per lo peccato che era commesso” (Letter
112, II, 163). This letter was written to the Countess Bandegga, of the powerful Salimbeni family.
Noffke dates this letter near April 1377.

194 For examples, see Letters 142, 148, and 159.

195 “Questo dolce Verbo salendo a cavallo in sul legno della santissima croce, come vero cavaliere,
ha sconfitti ¢’ nemici, e ha messi noi in possessione della vita durabile” (Letter 112, II, 163).
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are the bright red wounds of the hands and feet of this our gentle and loving Word.
~ And what has armed Him? Love.'

Catherine gives credit to St. Augustine for the idea of the unarmed knight.'”’
This image is powerful for her because it embodies Jesus’ chosen vulnerability in
overcoming not only the devil but the power of death:

I say that He is a knight, having come into this battlefield, He has foughtland
conquered the devil. Saint Augustine says, “With a unarmed hand, our knight has
defeated our enemies, mounting a horse on the wood of the most holy cross.’ The
crown of thorns was His helmet, His whipped flesh the armor, His nailed hands the
gloves of the armor. The spear through His side was that sword which cut and
chopped off death from humanity, and His nailed feet are the spurs.'®®

Catherine elsewhere associates this image of the knight with St. Bernard.'” Pet-
rocchi suggests that Catherine received this theme of Christ as a knight from Cav-

196 ] re nostro fa come vero cavaliere che persevera nella battaglia insino che sono sconfitti i
nemici.... Con la carne sua flagellata sconfisse il nemico della carne nostra; con la vera umilitd
(umiliandosi Dio all'uomo) con la pena e obrobrio sconfisse la superbia, le delizie e stati del mondo;
con la sapienzia sua vinse la malizia del dimonio. Sicché con la mano disarmata, confitta e chiavellata
in croce, ha vinto il principe del mondo, pigliando per cavallo il legno della santissima croce. Venne
armato questo nostro cavaliere colla corazza della carne di Maria, la quale carne ricevette in sé colpi
per riparare alle nostre iniquita. L’elmo in testa, la penosa corona delle spine, affondata insino al ’
cerebro. La spada allato la piaga del costato, che ci mostra il segreto del cuore; la quale & uno coltello,
a chi ha punto di lume, che debbe trapassare il cuore e I'interiora nostre per affetto d’'amore. La canna
in mano per derisione. E’ quanti in mano, e gli sproni in pié, sono le piaghe vermiglie delle mani e delli
piedi di questo dolce e amoroso Verbo. E chi I'ha armato? 'amore” (Letter 256, IV, 88-89). This letter
was sent to Niccolo dei Strozzi, prior of the Pisan Hospitalers of St. John. Noffke dates this letter
between March and early April.

197 Catherine apparently derived this from Cavalca, who also attributes the idea to Augustine. “E,
come dice santo Agostino, ‘con la mano disarmata e confitta in croce sconfisse i demonii.”” Domenico
Cavalca, Lo Specchio della Croce, a cura di Tito Sante Centi, O.P. (Bologna: Edizioni Studio
Domenicano, 1992), 256. There is one reference where St. Augustine seems to be speaking of a knight
and the cross: ““To Him therefore we reach who redeemed us, who conquered the world for us, not as
an armed knight, but with a ridiculed cross.” Augustine, In Psalmum LXI1I; PL 41, 760.

198 “Djco ch’ egli & cavaliero, venuto in questo campo della battaglia; ha combattuto e vinto le
dimonia. Dice santo Agostino: ‘Con la mano disarmata questo nostro cavaliero ha sconfitti ¢’ nemici
nostri, salendo a cavallo in sul legno della santissima croce.’ La corona delle spine fu I'elmo, la carne
flagellata 'usbergo, le mani chiavellate €’ guanti della piastra, la lancia per lo costato fu quel coltello
che taglio e recise la morte dall'uomo, €’ piedi confitti sonno li speroni” (Letter 260, IV, 112). For
examples of Jesus being portrayed as a captain, see Letters 188 and 257.

199 “This sweet knight came, as says Saint Bernard, and going up as a knight upon the wood of the
most holy cross, He put on Himself the helmet of the crown of thorns firmly placed, and nails in His
hands and His feet and a spear in His side to show us the secret of His heart.... And St. Augustine
says that with the hand fixed and nailed He conquered the demon.” “Venne questo dolce cavaliere,
come dice santo Bernardo, e salse a cavallo in sul legno della santissima croce, e misesi 'elmo della
corona delle spine bene fondata, e’ chiovi nelle mani e ne’ piei, e la lancia nel costato, per manifestarci
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alca: “There is present in him the theme of Christ as an armed knight (inherited
from a common European religious literature, which is then picked up with more
vigor by Saint Catherine of Siena.)”®® As ‘Petrocchi notes, Catherine’s images are
not necessarily original but she animates these images with her own vision, always
accentuating the loving motives of the redemption.

Another image Catherine employs is that of Christ as a teacher on the cross:
“He is the gentle teacher who has taught us the doctrine, rising upon the chair of
the most holy cross.”?! The height of the cross symbolically makes Jesus’ teaching
more apparent: “And this teacher is lifted on high on the chair of the cross, in order
that we might be able to study it better, that we might not deceive ourselves by
saying, ‘He taught me it on earth, not on high.’ It is not so because He is lifted on
the cross, and through suffering He seeks the grandeur of the honor of the Father
and to restore the beauty of the soul upon the cross.”*? In emphasizing the visibil-
ity of Christ’s teaching on the cross, Catherine is depicting Jesus’ suffering on the
cross as a revelation of God’s desires for humanity. On the cross, Jesus proclaims

el segreto del cuore.... E santo Agustino dice che colla mano confitta e chiavellata & sconfitte le
demonia” (Letter 97, II, 111). Catherine may have found this reference to St. Bernard in Cavalca. “E
pero dice santo Bernardo: ‘Molto ¢ largo questo dispensatore, il quale ha dato la carne in cibo, ed il
sangue in beveraggio; la vita in prezzo, le ferite in rimedio, le braccia stese in rifugio, la croce per
iscudo, il cuore aperto in segno di amore, 'acqua in bagno, il sudore in medicina, li chiavelli e la
corona di spine per ornamento, le parole in maestramento, la vita e la morta tutta in esempio, le
vestimenta & crocifissori, al discepolo la madre, al ladrone il paradiso, sicché tutto egli dispenso e
diede per larghezza.” Domenico Cavalca, Lo Specchio della croce, 56. :

200 “E in lui presente il tema di Cristo cavaliere armato (ereditato da una comune letteratura
religiosa europea, e di poi ripreso con piti gusto da S. Catherina da Siena).” Massimo Petrocchi, Sloria
della spiritualild italiana (Roma: Edizioni di storia e letteratura, 1978), 63.

201 “Fgli & el dolce maestro che ci 4 insegnata la dottrina, salendo in sulla catedra della santissima
croce” (Letter 235, 1V, 10). This letter is addressed to the King of France, Charles V. Noffke places
this letter in August 1376, while Catherine was in Avignon. St. Augustine uses this image of Jesus as a
teacher: “Christ on the chair of the cross, teaching the rule of piety.” “Christus in crucis cathedra
docens regulam pietatis” (“Sermo CCCXV?”; PL 38, 1430). Augustine uses this same image elsewhere: -
“That cross was a school.-There the teacher taught the thief. The wood of hanging was made a chair
of teaching.” “Crux illa, schola erat. Ibi docuit magister latronem. Lignum pendentis, cathedra
factum est docentis” (“Sermo CCXXXIX”; PL 38, 1116). Catherine may have found the idea in
Domenico Cavalca: “Christ stays on the cross as a teacher to teach upon the chair.” “Cristo...& in
croce, quasi come un maestro sulla catedra, che insegna...” (Lo Specchio della croce, prologo, 26). For
another example of Catherine’s presentation of Jesus as a teacher, see Letter 216.

202 “E Jevato in alto questo maestro nella cattedra della croce, acciocché meglio la potiamo
studiare, che noi non c¢i ingannassimo di dire: "Egli me la insegnd in terra, e non in alto’. Non & cosi:
ché egli & salito in croce, e con pena cerca l'altezza dell'onore del Padre, e di restituire la bellezza
dell'anima suso in croce” (Letter 316, V, 39). This letter was written just before Catherine left for
Rome at the call of Pope Urban VI, between October 15 and November 10, 1378. This letter was sent
to Suor Daniella who was in Orvieto.
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the Father’s honor and instructs humanity on God’s desire to restore the soul’s
beauty.

On the cross, Jesus teaches love and virtue through His heroic example. He
personifies the lessons He taught in the Gospels: “Where has this sweet and loving
Word taught us this teaching? On the chair of the most holy cross. And there He
washed the face of our soul with His precious blood. I say that He taught us the
way of love and the teaching of virtue. He showed us in what way we ought to
love, if we wish to have life.”? Jesus’ blood teaches the love of the Father for hu-
manity more effectively than any book: “He wrote it in His body, not with ink but
with His blood, with the letters so large that no one is of such low understanding
that he is able to excuse himself. You clearly see the paragraphs of this book, as
they are so big. And all show the truth of the Eternal Father, the ineffable love
with which we were created.’” '

Jesus’ crucified body teaches the truth of God’s love so clearly that no one can
mistake it but His affection is best understood by those who approach Him with
affection:

With the light of faith, he sees that One is lifted up upon the chair of the cross, and
teaches us the doctrine, having written it upon His body. He made Himself a book,
with paragraphs so big that there is no person so stupid nor of such small vision,
that he is not able to read it abundantly and perfectly. Read then, let our soul read!
And to be better able to read it, let the feet of our affection rise in the affection of
Christ crucified.?®

In Catherine’s writings, everything that Jesus does is done for the good of hu-
manity. To illustrate this truth, Catherine uses images of feeding and sleeping: “Oh

203 “Dove ce I'ha insegnata questa dottrina questo dolce e amoroso Verbo? In su la cattedra della
santissima croce. Ed ine ci lavo la faccia dell’'anima nostra col preziose sangue suo. Dico che ¢’ insegno
la via dell’amore e la dottrina della virtii. Egli ¢i mostrd in che modo noi doviamo amare, a volere
avere la vita” (Letter 35, I, 132). This letter was sent to monks at the monastery of Monte Oliveto.

204 “|Scrissela nel corpo suo con lettera si grosse, che veruno & di si basso intendimento che si
possa scusare; non con inchiostro, ma col sangue suo. Bene vedi tu i capoversi di questo libro, quanto
essi sono grandi; e tutti manifestano la verita del Padre eterno, 'amore ineffabile con che fummo
creati” (Letter 316, V, 39). Domenico Cavalca develops the idea of Christ as a book. See Domenico
Cavalea, Lo Specchio della Croce, 282-287. Catherine may have been familiar with St. Bruno’s
reference to Christ as a book through her Carthusian friends: “The book, however, is said to be
Christ.” “Liber autem dicitur Christus” (Expositio In Psalmos; PL 152, 805).

205 “1l quale, vede col lume della fede, che & salito in su la cattedra della croce, e insegnici la
dottrina; avendola scritta nel corpo suo: e fece di sé un libro, con capoversi si grossi, che non & uomo
tanto idiotto, né di si poco vedere, che non ci possa largamente e perfettamente leggere. legga
dunque, legga P'anima nostra: e per meglio poterlo leggere, salgano i piedi dellaffetto nostro
nell’affetto di Cristo crocifisso” (Letter 318, V, 51-52). This letter was sent to to Sano di Maco and her
other disciples in Siena, while she was in Rome. Noffke suggests between January 15 and 31, 1379, for
this letter’s date.
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peace, oh quiet, oh sweetness which the soul tastes and receives, having come to his
port, to find the slain lamb, whom he sought upon the cross, who is made a table,
food, and a server. And he finds the bed of the divine essence, where the soul re-
poses and sleeps.”?®

At other times, Catherine modifies her images so that not only Christ but the
entire Trinity serves humanity as a result of the restored relationship: “You see that
the Father is a table for us, who holds everything which is in Himself, except for sin
which is not in Him. The Word of God is made the food for us, roasted at the fire
of the most burning charity. The Holy Spirit, charity Himself, is the servant for us,
for through His hands, He has given and gives God. He continually serves us every
grace and spiritual and temporal gift.”"?’

Rather than focus on the details of the Passion, Catherine concentrates on its
purpose, which is to fulfill the truth of the Father in re-establishing God’s original
intention for humanity, the sharing of eternal life. In restoring this relationship be-
tween humanity and God, Jesus gives honor to the Father and demonstrates the
immense love that God has for humanity. The intensity of the sufferings, which
Jesus willingly accepts, manifests the love of the Incarnate Son of God. The diverse
images that Catherine employs help her to express the love which she repeatedly
calls “ineffable.” Each image is an effort to discern some aspect of that love and
to evoke a response of love for God in return.

The Blood, a Symbol Both of the Historical Redemption and of the Grace
That Follows

Catherine has rightly been called the “Mystic of the Blood.”*® The introductory
sentences of her letters almost always include her intention to write “in the precious
blood of the Son of God.” Her writings repeatedly direct attention to the blood of
Jesus, which is, for her, the material sign of the redemption.

206 “Q pace, o quiete, o dolcezza, la quale gusta e riceve I'anima giunta al porto suo, a trovare
'agnello svenato, el quale egli cerco in sulla croce, el quale gli & fatto mensa, cibo, e servidore! E
truova il letto della divina essenzia, dove I'anima si riposa e dorme” (Letter 142, II. 277). Noffke
places this letter between May and October 1375. This letter was sent to Sano di Maco when
Catherine was in Pisa.

207 “Vedete che ’l Padre ci & mensa, che tiene in sé ogni cosa che &, eccetto che 'l peccato, che non &
in lui. El verbo del Figliuolo di Dio ci & fatto cibo, arrostito al fuoco dell’ardentissima carita. Lo
Spirito santo ci & servidore, essa caritd, che per le sue mani ci @ donato e dona Idio. Ogni grazia e
dono spirituale e temporale egli ce la ministra continuamente” (Misciattelli, Letter IX, VI, 26). This
letter was sent to Bartholmeo della Pace.

208 Gjuliana Cavallini, introduction to I{ Dialogo, xxxi.

209 “Nel pretioso sangue del Figliuolo di Dio.”
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Catherine’s thought on the blood resonates passages on the blood found in the
New Testament, particularly in the letters. The letter to the Ephesians describes
Jesus’ blood as the instrument of reconciliation: “We have redemption through His
blood” (Eph. 1:7). 1 Peter speaks of our redemption as brought about “with the
precious blood of Christ, as of a lamb without blemish and without spot” (1 Pt.
1:19). For Paul, the blood brings justification: “Being now justified by His blood,
we shall be saved from wrath through Him” (Rom. 5:9). Reconciliation with God is
obtained by believers through faith in Jesus’ blood: “Whom God set forth to be a
propitiation through faith in His blood” (Rom. 3:25). 1 John states that the blood
removes sin: “The blood of Jesus Christ, His Son, cleanses us from all sin” (1 Jn.
1:7).

The Letter to the Hebrews affirms that the blood that Jesus shed on the cross
has the power to cleanse the human race not only at the time of His death but at
the present: “How much more shall the blood of Christ, who through the eternal
Spirit offered Himself without spot to God, purge your conscience from dead works
to serve the living God” (Heb. 9:14). In the Acts of the Apostles, Jesus acquires the
Church through His blood: ‘“The Church of God which He has purchased with His
own blood” (Acts 20:28). In the book of Revelation, the blood gives power to the
saints over the dragon: “And they overcame him by the blood of the Lamb” (Rev.
12:11). ‘

For Catherine, also, the blood is the concrete sign of the mystery of the re-
demption. The blood was and is the visible manifestation of God’s love: “In our-
selves, we find the blood which showed the love that God has for us. In that blood
we received our redemption. Having lost the state of grace, we were recreated by
grace. We are that vessel which has received the blood, because it was poured out
for us.”21°

The blood is the physical evidence of Jesus’ desire to fulfill the truth of God in
us. Through His blood, believers come to eternal life, the purpose for which they
were created:

We ought to see that God loves us supremely, and for love was moved to create us

in His image and likeness and to allow us to enjoy His eternal vision. What mani-

fests this truth and this love to us? It is the blood of the humble and immaculate
Lamb. This truth is not hidden from us; His blood is the manifestation. For if God

210 “Jn noi troviamo il sangue che manifestd 'amore che Dio ci ha; nel qual sangue ricevemmo la
nostra redenzione: avendo perduto I'essere della Grazia, fummo ricreati a Grazia. Noi siamo quello
vasello che ha ricevuto il sangue, perché solo fu sparto per noi” (Letter 304, IV, 275). Catherine wrote
this letter to Monna Lodovica di Granello. Noffke locates this letter on August 26, 1378.
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had not created us for this end, and did not love us inestimably, He would not have
given us such a redeemer.?"

As the demonstrable sign of Jesus’ love, the blood represents the bond that
humanity has with God. She compares the blood to the mortar which holds stones
together in a wall: “As in the middle between stone and stone, to be bound together
in strength, the lime soaked with water is placed. So God has set in the middle,
between the creature and Himself, the blood of His only-begotten Son, soaked with
the living lime of the fire of most burning charity, for there is not blood without
fire, nor fire without blood. The blood was shed with the fire of the love that God
had for the human raceé.”*? z

Catherine employs vivid analogies to explain the power of the blood. She likens
Jesus’ body to a cask, opened at Calvary: “At the time of the cross He put the
lance in His side, and Longinus was the instrument, when He opened His heart.
He emptied this cask of the life of His body, separating His own soul from His
body. The blood was available, announced with the trumpet of mercy and with
the trumpeter of the fire of the Holy Spirit, for whoever wishes this blood, let him
go for it.””*® The cask of Jesus’ body holds His soul but also His blood which, when
the cask is tapped, pours forth mercy to those who will receive it. Catherine 1dent1—
fies this outpouring of mercy with the Holy Spirit.

Not only does the blood shed on the cross demonstrate the historical action of
the Son of God on behalf of humanity, the blood represents the continuous trans-
mission of the effects of Jesus’ death to individuals. Catherine writes: “In the midst

211 “Pobiamo vedere che Dio sommamente ci ama, e per amore si mosse a crearci alla sua imagine
e similitudine per darci a godere I'eterna sua visione. Chi ci manifesta questa verita, e questo amore?
11 sangue dell'umile e immacolato Agnello.... Non ci & nascosta questa verita; il sangue ce la
manifesta. Che se Dio non ci avesse creati per lo fine che detto &, e non ci amasse inestimabilmente;
gia non ci avrebbe dato siffatto ricompratore” (Letter 9, I, 31-32). This letter was sent to an unnamed
woman. Noffke proposes a date between January 1 and March 31, 1378. For a description of the soul
inebriated on the blood, see Letter 124. .

212 “Che, come in mezzo tra pietra e pietra, per conformarsi insieme in fortezza, vi si mette la
calcina intrisa con I'acqua, cosi Dio 4 messo in mezzo fra la creatura e sé il sangue dell’'unigenito suo
Figliuolo, intriso colla calcina viva del fuoco dellardentissima carita; perd ché non & sangue senza
fuoco, né fuoco senza sangue. Isparto fu el sangue col fuoco dell’amore che Dio all’'umana generazione
ebbe” (Misciattelli, Letter IX, VI, 25). See also Gardner I, 409, and DT LII. Dupré dates this letter in
the second half of 1375 since in 1376 Smeducci joined the forces of Perugia and Florence against the
pope. See Epislolario, 201, n.1. .

213 “[M]a al tempo della croce si mise la canna nel costato suo, e Longino ne fu strumento, quando
gli aperse il cuore. Votata questa botte della vita del corpo suo, separandosi 'anima da esso corpo; il
sangue fu messo a mano, bandito con la tromba della misericordia e col trombatore del fuoco dello
Spirito Santo, che chiunque vuole di questo sangue, vada per esso” (Letter 87, II, 73). Noffke places
this letter to Giovanna dei Pazzi between November and December 1377. For a passage in which
Jesus is the wine, the cask, and the cellarer, see Letter 136.
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of the vineyard He has set the vase of the heart, full of blood, to water with it the
plants that they may not be dried up.... By what is it watered? Not by water but
with precious blood, spilled with such a fire of love, which blood remains in the
vessel of the heart.”*" '

Contact with Christ’s blood brings remission from sin: “The soul which has
climbed there (to the cross), sees the goodness and power of the Father flow,
through the strength of which He has given the power to the blood of the Son of
God, to wash our sins.”*

The blood not only washes away sin but it also restores the original beauty and
dignity of the soul: “In this blood you will find the fire of the divine charity. You
will enjoy the beauty of the soul and its great dignity...in order that with His blood
He might give us back the life and the beauty of the innocence because in the blood
were washed and are washed the stains of our sins. Therefore you see that in the
blood the beauty of the soul is found and enjoyed.””*'®

The fact that the Son of God has willingly shed His blood reassures the believer
that God’s action on her or his behalf will always be done for love: “So everything
God did and has done to us, is done for love, and therefore the soul, which considers
this boundless and ineffable love, opens the eye of the understanding and of knowl-
edge in his object of the blood of Christ crucified. In this blood the generosity of the
ineffable charity is more represented than in any other thing.”’

The blood shed at the crucifixion objectively manifests redemption but the
blood also represents the redemption as it is given to individuals, washing away

214 “Nel mezzo della vigna ha posto il vasello del cuore, pieno di sangue, per inaffiare con esso le
piante, acciocché non si secchino.... Di che s'inaffia? non d’acqua ma di sangue prezioso sparso con
tanto fuoco d’amore, il quale sangue sta nel vasello del cuore” (Letter 313, V, 16, 21). This letter was
sent as a reproach to the Count of Fondi, the protector of the dissident cardinals, at the beginning of
the schism.

" 215 “[C]he 'anima che ci & salita, vede versare la bonta e potenzia del Padre, per la quale potenzia
ha data virta al sangue del Figliuolo di Dio di lavare le nostre iniquita” (Letter 34, I, 129). Noffke
dates this letter to the prior and brothers of Monte Oliveto between April 1 and 20, 1378.

216 “[NJel quale sangue trovarai il fuoco della divina carita; gusterai la bellezza dell’anima e la
grande dignita sua...che col sangue suo ci rendesse la vita e la bellezza dell'innocenzia; perché nel
sangue si lavava e lavano le macchie de’ difetti nostri. Adunque vedi che nel sangue si truova e gusta
la bellezza dell'anima” (Letter 308, IV, 291). This letter was sent to Suor Daniella da Orvieto. Noffke
dates this letter between December 20, 1378, and January 31, 1379.

217 “Sjcché ogni cosa che Dio ha fatta e fa a noi, & fatta per amore; e peré I'anima, che ragguarda
questo smisurato e ineffabile amore, vi apre 'occhio dell'intelletto e del cognoscimento nel suo obietto
del sangue di Cristo crocifisso, nel quale sangue se gli rappresenta pit la larghezza dell'ineffabile
carita, che in veruna altra cosa” (Letter 184, III, 116). Noffke dates this letter to the prior and
members of the Compagnia della Vergine Maria near Holy Week, 1377.
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sin and restoring the dignity of the soul. The blood is a continual invitation to ex-
perience God’s love:
"~ He cried on the cross, ‘I thirst,’ as if He might say, ‘I have such a great thirst for
your salvation that I am not able to satisfy it. Give me to drink.” The gentle Jesus
asked to drink those whom He saw were not participating in the redemption of His

blood....Then and now, continually He asks us for this drink and He shows contin-
uous thirst.>'®

Jesus’ continual desire is that people share in the redemption provided by the blood.

1

The Blood Administered through the Church in the Sacraments

For Catherine, the blood that Jesus shed is transmitted principally through the
Church. She emphasizes the role of the Church’s ministers, particularly of the pope
in this transmission. She also depicts the sacraments as specific means by which the
believer encounters the blood shed on the cross.

The Blood in the Church

The Synoptic authors of the Gospels affirm that the wine given at the last sup-
per was Jesus’ blood. In Matthew’s Gospel, Jesus says: “Drink of this, all of you, for
this is My blood of the covenant, which is shed for many for the remission of sins”
(Mt. 26:27-28, cf. Mk. 14:24, Lk. 22:20). In John’s Gospel, Jesus states that believers
will find intimacy with Him by drinking His blood: “He who drinks My blood,
dwells in me and I in him” (Jn. 6:56).

Catherine considers not only the Eucharistic wine but all of the sacraments to
be a sharing in the blood of Jesus. For her, the entire sacramental life of the Church
is a communication of the blood from the cross to the souls of individuals. Other
theologians, while not making explicit reference to the blood, also develop the rela-
tionship between the sacraments and the Passion. Thomas Aquinas, for instance,
asserts: “It is manifest that, in a special way, the sacraments of the Church derive
their power from the Passion of Christ, and that it is through the reception of the

218 “[G]ridé in croce *Sitio,’ quasi dicesse: *Io 0 si gran sete della vostra salute, ch’ io non mi posso
saziare. Datemi bere’ Dimandava el dolce Gesi di bere coloro ch’ egli ¢ vedeva che non
participavano la redentione del sangue suo.... Poi e ora, continuamente ci adimanda questo bere e
dimostra continua sete” (Letter 12, I. 39). Catherine wrote this letter to Giovanni di Gano da Orvieto,
abbot of the Williamite Abbey of Sant’Antimo. Noffke proposes that this letter was written between
February and April 1376. For a similar passage on Jesus’ hunger for the redemption of humanity, see
Letter 242.
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sacraments that the power flowing from this becomes, in a certain way, conjoined
to us.”?”

Catherine maintains the necessity of the Church, the spouse of Christ, to be the
instrument through which the blood shed on the cross is now dispersed. She writes:
“Through the wounds of the body of Christ crucified the blood came forth and
poured out. And it is ministered to us by the ministers of the holy Church. I beg
you, through the love of Christ crucified, that you receive the treasure of the blood,
that was given you by the spouse of Christ.””? .

Catherine affirms that God’s generosity with. humanity has been manifested in
three stages. The first was the original creation and the second was Jesus’ presence
with humanity in the Incarnation. The third stage is the ministry of the Church
which Catherine often personifies in the pope. The pope is Christ’s vicar, and is thus
an instrument for the transmission of the graces needed for sanctification.?*® For
Catherine, it is the pope, especially, who holds the keys to the blood.*® Reverence
is due to the pope not for himself, “but to the blood of Christ and to the authority

219 “Unde manifestum est quod sacramenta Ecclesiae specialiter habent virtutem ex passione
Christi, cujus virtus quodammodo nobis copulatur per susceptionem sacramentorum.” Thomas
Aquinas, Summa Theologiae, 111, 62, 5, vol. 56, trans. David Bourke (London: Eyre & Spottiswoode,
1975), 68-69. Also: “The Passion of Christ is the sufficient cause of man’s salvation. Yet, it does not
follow, on this account, that the sacraments are not necessary for man’s salvation, for they producé
their effects in virtue of the Passion of Christ and it is the Passion of Christ, which is, ina certain
manner applied to men through the sacraments.” “Passio Christi est causa sufficiens humanae salutis.
Nec propter hoc sequitur quod sacramenta non sint necessaria ad humanam salutem: quia operantur
in virtute passionis Christi et passio Christi quodammodo applicatur hominibus per sacramenta” (III,
61, 1, ad 3). Ibid., 38-39.

220 “per li forami del corpo di Cristo crocifisso esce e versa il sangue, ed écci ministrato da’ ministri
della santa Chiesa. Priegovi, per I'amore di Cristo crocifisso, che voi riceviate il tesoro del sangue, el
quale v'¢ dato dalla sposa di Cristo” (Letter 234, IV, 7). This letter was written to Buonaccorso di
Lapo, a member of the Florentine Signoria. In this letter, Catherine expresses her disappointment at
the disregard she received from the Florentine ambassadors. She had pleaded with Pope Gregory XI
at Avignon for a reconciliation with the city at the request of some of the Florentine leaders. When
the Florentine ambassadors arrived, they distanced themselves from her. Nevertheless, she continues
to urge the Florentines fo reconciliation. Noffke suggests that this letter was written between
September 1 and 12, 1376, as the letter makes mention of the pope’s intention to return to Rome.

221 “Eternal God, through divine charity You made humanity and through love You united
Yourself with us, and now You send Your vicar to administer to us the spiritual graces for our
sanctification and the bringing back of Your lost children.” “Dio eterno — il quale per divina carita sei
fatto uomo e per amore sei unito con noi, e gia ne mandi il tuo vicario ad amministare a noi le grazie
spirituali de la nostra santificazione e recuperazione de li figliuoli perduti”’ (Oratio III, 32). This prayer
was made in October 1376, when Catherine was in Genoa.

222 “To whom did He leave the keys of this blood? To the glorious apostle Peter and to all the
others who came and will come. From now to the last day of judgment they have and they will have
that same authority that Peter had.” “A cui ne lassd le chiavi di questo sangue? Al glorioso apostolo
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and dignity which God has given him for us.”?® Even if the pope were diabolic,
reverence would be due to him because of the blood.? ;

For Catherine, the blood cannot be dissociated from the Church: “The soul does
not receive life in any other way except in this Church. This gentle Jesus...took for
His spouse, the holy mother Church. There He put the fruit and the warmth of His
blood, as a medicine for our sickness, that is, the sacraments of the Church, which
have received life in the blood of the Son of God, which was spilled with such a fire
of love.”2%

Catherine reminds her friends, who are tempted to support factions against the
pope, of the close relationship of the blood, the sacraments, and the Church:

If you are against holy Church, how will you be able to participate in the blood of
the Son of God, since the Church is not other than this Christ? He [the pope] is that
one who gives and ministers the sacraments to us, which sacraments give us life,
through the life that they have received from the blood of Christ. Because before
" the blood was given us, neither virtue nor any other thing was sufficient to give us
eternal life.... How will you say to me that, if you offend a body, you do not offend

Pietro e a tutti gli altri che sono venuti o verranno: di qui a l'ultimo di del giudicio anno e avaranno
quella medesima autorita che ebbe Pietro” (Il Dialogo, CXV, 322). .

223 “In every way, whether he [the pope] miglit be good or bad, we ought not to withdraw from
him by not rendering our debt because the reverence is not made to him in himself but to the blood of
Christ and to the authority and dignity which God has given him for us. This authority and dignity
are not diminished through any defect which might be in him.” *[PJerocché¢ in ogni modo, o buono o
cattivo che egli si fosse, noi non doviamo ritrarre adietro di non rendere 'l debito nostro; pero che la
riverenzia non si fa a lui in quanto lui, ma al sangue di Cristo, e alla autorita e dignita che Dio gli ha
data per noi. Questa autorita e dignitd non diminuiscono per neuno suo difetto che in lui fusse”
(Letter 311, V, 5). This was sent to the Signori Difensori, the leaders of the city of Siena. Noffke dates
this letter between October 1 and November 10, 1379.

24 “Even if he were the devil incarnate, I ought not to raise my head against him, but always
humble myself, and ask the blood for mercy because in another way you are not able to have it nor to
share the fruit of the blood.” “Etiandio se fusse dimonio incarnato, io non debbo alzare il capo contra
lui, ma sempre umiliarmi, e chiedere el sangue per misericordia: ché in altro modo no ’l potete avere,
né participare il frutto del sangue” (Letter 28, I, 98). This letter was addressed to Bernabo Visconti.
Noffke places it between June 7 and July 24, 1375.

225 “In altro non riceve 'anima vita se none in essa Chiesa. Questo dolce Gesii...e prese per sposa la
santa madre Ecclesia. Ine misse el frutto e 'l caldo del sangue suo, quasi per medicina delle nostre
infermita: cio sono ¢’ sacramenti della Chiesa, che anno ricevuta vita nel sangue del Figliuolo di Dio,
el quale fu sparto con tanto fuoco d’amore” (Letter 168, III, 54). Noffke suggests that this letter was
written shortly after January 14 and before early March 1376. In this letter Catherine pleads with the
elders of Lucca not to join Florence and Milan against the pope. For Catherine, membership in the
Church and obedience to the Church are the only way to share in the blood. For Catherine’s opinion
on obedience to the Church as the way to share in the blood, see Letter 282.
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the blood which is in the body? Do you not know that there is one mystic body
which holds in itself the blood of Christ??*

Since the Church administers the blood to humanity, the Father, in Il Dialogo,
speaks of the Church as a wine cellar: “You know that I set for you the mystic
body of the holy Church as if in the form of a wine cellar. In this cellar was the
blood of My only-begotten Son. In this blood all the sacraments have value and
they have life in the power of this blood. At the door of this cellar was Christ on
earth, who was commissioned by Him to administer the blood.”?*

Using this image of the wine cellar, she impresses upon Pope Gregory XI his
responsibility for the Church: ““You are the doorkeepers of the cellar of God, that is,
of the blood of His only begotten Son, whose vicar you represent on earth. Through
other hands the Blood of Christ cannot be had if not through yours. You feed and
nourish faithful Christians. You are that mother who nourishes us at the breasts of
divine charity. For you do not give us blood without fire nor fire without blood. For
the blood was shed with a fire of love.”?*

226 “Se tu se’ contra la santa Chiesa, come potrai participare el sangue del Figliuolo di Dio, ché la
Chiesa non ¢& altro che esso Cristo? Egli & colui che ci dona e ministra €’ sacramenti, e’ quali
sacramenti ¢i danno vita, per la vita che anno ricevuta dal sangue di Cristo. Ché prima che 'l sangue
ci fusse dato, né virtu né altro erano sufficienti a darci vita eterna.... Come mi dirai tu che, se tu
offendi uno corpo, che tu non offendi el sangue che & nel corpo? Non sai tu che egli &€ uno corpo
mistico, che tiene in sé el sangue di Cristo?” (Letter 171, III, 68). Catherine sent this letter to her
friend, Nicolo Soderini, a member of the Signoria of Florence, urging him not to support the league
against the pope. Noffke places this letter in late February 1376. Noffke points out the particular
meaning of Catherine’s “Mystic body”: “The sense is not parallel to the present understanding of
'Mystical Body.” In Catherine, il corpo mistico embraces every aspect of the sacramental life at the
heart of the Church.” Suzanne Noffke, O.P., in The Dialogue, 36, n.15. Catherine frequently describes
the ministers of the sacraments as the Mystic Body of Christ. Thus she writes: “You are in the
universal body, and these are in the mystic body, placed to nourish your souls, ministering to you the
blood in the sacraments which you receive from them, and drawing out the thorns of mortal sin in
you and planting grace for you.” “Voi sete nel corpo universale, ed essi sono nel corpo mistico, posti a
pascere 'anime vostre ministrandovi il sangue ne’ sacramenti che ricevete da lei, traendone essi le
spine de’ peccati mortali e piantandovi la grazia” (Il Dialogo XXIII, 63). At times she seems to use
the expression in a more encompassing sense, for instance: “I wish then that you may be true
workers, who with much eagerness help to form the souls in the mystic body of Christ.” “Voglio
dunque che siate lavoratori veri, che con molta sollicitudine aitiate a lavorare 'anime nel corpo
mistico della santa Chiesa” (Il Dialogo, XXIV, 67).

227 “[S]ai ch’ Io ti posi il corpo mistico della santa Chiesa quasi in forma d’uno cellaio, nel quale
cellaio era il sangue de I'unigenito mio Figliuolo, nel quale sangue vagliono tutti i sacramenti, e anno
vita in virti di questo sangue. A la porta di questo cellaio era Cristo in terra, a cui era commesso a
ministrare il sangue” (Il Dialogo, CXV, 323).

228 “portinai sete del cellaio di Dio, cioé del sangue dellunigenito suo Figliuolo, la cui vece
rappresentate in terra; e per altre mani non si pué avere il sangue di Cristo se non per le vostre. Voi
pascete e nutricate li fedeli Cristiani: voi sete quella madre che alle mammelle della divina carita ci
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All of the Church’s ministers are so identified with Christ that Catherine depicts
the Father speaking of “the dignity that I have given them making them My
christs.”® The ministers of the sacraments are those who hold the keys to the cellar:
“They are the laborers who hold the keys of the wine, that is, of the blood, flowing
from this vine.””® As can be seen in Il Dialogo, Catherine is very aware of the defi-
ciencies of the clergy, yet she asserts that the defects of the ministers do not dimin-
ish the power of the blood.®' -

The Sacraments Transmit the Blood to the Believer

Paul emphasizes the relationship between baptism and Jesus’ death: “When we
were baptized into Christ Jesus, we were baptized into His death” (Rom. 6:3). Cath-
erine explicitly identifies the efficacy of baptism in the soul with the blood shed on
the cross: “With the fire of His charity He purified her [the soul] from the fault,
washing her in the water of holy baptism, which baptism has value for us by the
power of the blood.”®* Through baptism in the blood one shares in God’s life:
“Through that blood you had life in holy baptism.”**®

Associating baptism with the water that flowed from Jesus’ side, Catherine at-
tributes the sacrament’s effects to the blood: “You know that He poured out blood
and water. The water was given to Christians through holy baptism, which gives us
the life and the form of grace. Through the merits of the blood of the Lamb, the
divine eternal goodness provides a remedy for our ignorance and misery.”** Cather-

notricate; perocché non ci date sangue senza fuoco, né fuoco senza sangue. Perocché il sangue fu
sparto con fuoco d’amore” (Letter 270, IV, 153). Noffke dates this letter April 16, 1377.

223 “IL]a dignita ch’lo I'avevo data avendoli fatti miei cristi” (Il Dialogo, CXV, 321).

230 I quali sono lavoratori che tengono le chiavi del vino, cioé del sangue, escito di questa vite
(Il Dialogo, XXIV, 67).

231 “This blood is itself made with such perfection that the fruit of this blood is not able to be
taken from you through any defect of the minister.” “Il quale sangue ¢ si fatto e di tanta perfezione,
che per veruno difetto del ministro non vi puoé essere tolto il frutto d’esso sangue” (Il Dialogo, XX1V,
67). .

232 “[O]nde col fuoco della sua caritd la purifico della colpa, lavandola nellacqua del santo
battesimo, il quale battesimo vale a noi in virtu del sangue” (Letter 81, II, 41). Noffke believes that
this letter was written between January 1 and March 31, 1378, to Francesca di Francesco di Tolomei,
a nun, .

233 “IPJer lo qual sangue aveste vita nel santo baptesmo” (JI Dialogo, XXIII, 63).

234 “Sapete che elli gittd sangue e acqua. L’acqua, per lo battesmo santo che & dato a’ cristiani, el
quale ci da la vita e la forma della gratia, e per li meriti del sangue dell’agnello providde la divina
etterna bonta, per remedio delle nostre ignorantie e miserie” (Letter 189, III, 137). Nofike suggests
that this letter to two different monasteries was written in early April 1376.
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ine observes that baptism removes sin but leaves a certain residue which is the in-
clination to sin, which can be overcome with the help of grace.s

Catherine maintains that even the unbaptized have been purchased with the
precious blood as she addresses Consiglio, a Jewish man from Padua, with the
words: “Most loved and most dear brother, bought back in the precious blood of
the Son of God as I am.””*® Catherine considers Consiglio’s relationship to God to
be established by the precious blood that Jesus shed for him. Consiglio has the pos-
sibility of being a member of the body but, without baptism, this potential cannot
be realized. She explains: “You ought to be converted and receive the grace of holy
baptism, for being without baptism you are not able to have the grace of God.
Whoever is without baptism does not participate in the fruit of holy Church but,
as a rotten member, cut from the gathering of faithful Christians, he passes from
bodily death to eternal death.”’*” Thus, the blood that was shed for all is personally
applied to those who will accept it in the sacrament of baptism. In the sacrament,
the individual is incorporated into the body of those who, by grace, may enter into
eternal life, the purpose for which they were created.

235 “Qnly the trace of original sin remained, which sin you contracted from your father and mother
when you were conceived by them. This trace is removed from the soul, almost completely. And this
is done in holy baptism. This baptism has power and gives the life of grace in the power of this
glorious and precious blood. As soon as the soul has received holy baptism, original sin is removed and
grace is infused into it. And the inclination to sin, which is the trace that remains from original sin, as
was said, weakens. And the soul is able to constrain it if she wills.” “Solo el segno rimase del peccato
originale, il quale peccato contraete dal padre e dalla madre quando sete conceputi da loro. II quale
segno si tolle del’anima, bene che non a tutto, e questo si fa nel santo battesmo, il quale battesmo a
virtl e da vita di grazia in virti di questo glorioso e prezioso sangue. Subito che I'anima 4 ricevuto el
santo battesmo I'¢ tolto il peccato originale, e le é infusa la grazia. E lo inchinamento al peccato, che &
la margine che rimane del peccato originale, come detto &, indebilisce, e puo I'anima rifrenarlo se ella
vuole” (Il Dialogo, XIV, 49-50). A reference that original sin is transmitted at conception is:
“Washing the stain of original sin in which you were conceived, contracting it from your father and
from your mother.” “Lavando la macchia del peccato originale nel quale sete conceputi, contraendolo
dal padre e da la madre vostra” (Il Dialogo, CXXXV, 433).

236 “Dilettissimo e carissimo fratello, ricomprato del prezioso sangue del Figliuolo di Dio come io”
(Letter 15, I, 49). Noffke suggests that this letter was written between late January and early May
1376. Catherine, in a letter to Bartolomeo Smeducci, proposes a crusade not only to win back the holy
places but also to win the souls of the Moslems, “the souls of the unbelievers, who are our brothers,
redeemed in Christ’s blood as we are.” “I'anime degli infedeli, che sono nostri fratelli, ricomperati del
sangue di Cristo come noi” (Letter 374, VI, 25-26). This letter is Gardner 1.

237 “[D]oviatevi riducere e ricevare la grazia del santo battesimo, essendo che senza el battesimo
non potete avere la grazia di Dio. Chi & senza il battesimo non participa el frutto de la Chiesa santa,
ma come membro putrido, tagliato da la congregazione de’ fedeli cristiani, passa de la morte corporale
a la morte etternale” (Letter 15, 1, 49-50).
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Catherine, likewise, develops the relationship of the Eucharist to the blood. She
describes the Church as a shop set on a bridge, similar to those she had seen in
Florence. This shop offers the body and blood of Jesus: “So, you see that the bridge
is walled and is covered with mercy. And on it is the shop of the garden of holy
Church, that keeps and ministers the bread of life and gives the blood to be drunk,
in order that the journeying pilgrims, My creatures, being tired, may not faint on
the way. And for this My charity has ordered that the blood and body of My only-
begotten Son, wholly God and wholly human, may be ministered to you.”*®

Catherine relates the once visible blood of Jesus to the blood given in the Eu-
charist:

This charity is made visible to you through My visible only-begotten Son, having
shown it with His blood. That blood inebriates the soul and clothes it with the fire
of the divine charity, and gives it the food of the sacrament. This is placed for you
in the store of the mystic body of the holy Church, that is, the body and blood of
My Son, wholly God and wholly Man, given it to minister through the hands of My
vicar, who holds the key of this blood.?*

As already seen in Catherine’s images of the Passion, Catherine’s teachings on
the Eucharist most frequently center on the sacrament’s loving effects on humanity.
In the sacraments, God is serving humanity. The Eucharistic food, the Body and
Blood of Jesus, is given to those who are pilgrims to strengthen them on their way,

B8 “Sj che vedi che il ponte & murato ed & ricuperto con la misericordia, e su v'é la bottiga del
giardino della santa Chiesa, la quale tiene e ministra il pane della vita e da bere il sangue, accio che i
viandanti peregrini delle mie creature, stanchi, non vengano meno della via. E per questo a ordinato
la mia carita che vi sia ministrato il sangue e 'l corpo de l'unigenito mio Figliuolo, tutto Dio e tutto
uomo” (Il Dialogo, XXVII, 73-74). Some Eucharistic developments transpired in the Church during
the twelfth, thirteenth, and fourteenth centuries that may have affected Catherine. The Eucharistic
teaching on the Transubstantiation was specified and the obligation to receive communion annually
was stated at the Fourth Council of the Lateran in 1215. The feast of Corpus Domini was introduced
in 1264. The thirteenth century witnessed a fascination with Eucharistic miracles in which blood
flowed from consecrated hosts, especially at Bolsena in 1263. See Benedict Groeschel, C.F.R., and
James Monti, In the Presence of Our Lord: The Hislory, Theology and Psychology of Eucharistic
Devotion (Huntington, IN: Our Sunday Visitor, 1996). Even as the Real Presence in the Eucharist
was emphasized, the administering of the precious blood to the faithful had begun to be restricted in
the twelfth century. This restriction became the universal law in 1414.

B9 “[1.]a quale carita v’é fatta visibile per lo visibile unigenito mio Figliuolo, avendola mostrata col
sangue suo. Il quale sangue inebria 'anima e vestela del fuoco della divina carita, e dalle il cibo del
sacramento, il quale v'0 posto nella bottiga del corpo mistico della santa Chiesa, cioé il corpo e ’l
sangue del mio Figliuolo, tutto Dio e tutto uomo, datolo a ministrare per le mani del vicario mio, il
quale tiene la chiave di questo sangue” (Il Dialogo 1.XVI, 167-168). For a reference to the Eucharist
as a work of God’s mercy, see Il Dialogo, XXX.
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“that you may not lose the memory of the blessing of the blood shed for you with
such a fire of love.”°

For Catherine, the three powers of the soul, memory, understandmg, and will,

are the means by which one comes to know God’s goodness within oneself. Not only

the actual reception of the Blood in the Eucharist but also the memory of such a

gift inspires one to love God with more intensity. Jesus’ body is the soul’s food,*"

given “that you may have refreshment and not lose the memory of the blessing :of

240 “E perché non perdiate la memoria del benefizio del sangue sparto per voi con tanto fuoco
d’amore” (Il Dialogo, LXXVIII, 206). In this passage from Il Dialogo, Catherine presents the entire
Trinity’s involvement in the Eucharistic mystery: “So they have found rest in the teaching of My
Truth. They have found the table, the food, and the waiter. They taste this food by means of the
doctrine of Christ crucified, My only-begotten Son. I am the bed and table for them. This gentle and
loving Word is the food for them. For they taste the food of souls in this glorious Word, and He is the
food given by Me to you, His body and His blood, wholly God and wholly human. You receive this in
the sacrament of the altar, set and given to you by My goodness, while you are pilgrims and
wayfarers in order that you do not faint nor weaken, and that you may not lose the memory of the
blood shed for you with such a fire of love, but that you always may be encouraged and delight in
your going. The Holy Spirit serves them, that is, the affection of My charity, which charity serves
them the gifts and graces. This gentle waiter carries and brings, and carries and offers to Me their
gentle and loving desires and brings to them from their toils, the fruit of the divine charity in their
souls, tasting and being nourished with the sweetness of My charity. So you see that I am the table
and My Son is the food, and the Holy Spirit, who proceeds from Me, the Father, and from the Son,
serves them.” “Unde anno trovato il riposo nella dottrina della mia Verita; anno trovato la mensa, il
cibo e il servidore, il quale cibo gustano col mezzo della dottrina di Cristo crocifisso, unigenito mio
Figliuolo. Io 10’ so’ letto e mensa. Questo dolce e amoroso Verbo I'¢ cibo, si perché gustano il cibo
dell’anime in questo glorioso Verbo, e si perché egli é cibo dato da me a voi: la carne e ’l sangue suo,
tutto Dio e tutto uomo, il quale ricevete nel sacramento dell’altare, posto e dato a voi dalla mia
bonta, mentre che sete pellegrini e viandanti, accid che non veniate meno ne I'andare per debilezza, e
perché non perdiate la memoria del benefizio del sangue sparto per voi con tanto fuoco d’amore, ma
perché sempre vi confortiate e dilettiate nel vostro andare. Lo Spirito santo gli serve, cioé l'affetto
della mia carita, la quale carita lo’ ministra i doni e le grazie. Questo dolce servitore porta e arreca:
arreca e offera a me i dolci e amorosi desidéri loro, e porta a loro il frutto della divina carita, delle loro
fadighe, nell’anima loro, gustando e nutricandosi della dolcezza della mia carita. Si che vedi che Io 1o’
so’ mensa, il Figliuolo mio I'¢ cibo, e lo Spirito santo gli serve, che procede da me Padre e dal
Figliuolo” (Il Dialogo, LXXVIII, 206). )

241 “There you will find the food, because you see well that He has given you His flesh in food and
His blood in drink, roasted upon the cross of the fire of charity, and served upon the table of the
altar, wholly God and wholly Man.” "Ine troverai il cibo; perocché vedi bene che egli ti ha data la
carne in cibo, e ’l sangue in beveraggio, arrostita in su la croce al fuoco della caritd, e ministrato in su
la mensa dell’altare, tutto Dio e tutto Uomo” (Letter 47, I, 183). Noffke dates this letter around
between January 1 and 20, 1378. Pietro di Giovanni Venture, a young Sienese man, became one of
Catherine’s disciples during their first meeting when she disclosed to him how long it had been since
his last confession and the reason he had stayed away.
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the blood.”?”? In the Eucharist, the person is intimately united with God, as the
Father explains to Catherine: “Receiving this sacrament she stays in Me and I in
her, just as the fish stays in the sea and the sea in the fish, so I stay in the soul
and the soul in Me, the peaceful sea.”

Jesus’ salvific actions are made effective for those who confess their sins in the
sacrament of penance:

As much as a person offends, and turns to the blood of Christ with sorrow and

bitterness for his sin, so much does he receive mercy, the blood being ministered to

us with holy confession. For, vomiting the rottenness of our wickedness by way of

the mouth, that is, our confessing well and diligently to the priest, then he, absolv-

ing us, gives us the blood of Christ. And in the blood is washed the leprosy of the
~ sins and of the defects which are in us.>*

Cathérine stresses the relation between the blood and the sacrament of reconci-
liation: “In the blood you will find the fire of love. In the blood our iniquity is
washed. This the vicar of Christ does when he absolves our soul as we confess. He
does nothing other than splash the blood of Christ upon our head.”® Catherine de-
picts the blood literally being poured over the penitent: “This blood the priest pours
in absolution over the face of the soul.”**®

The reception of this sacrament acts as a continuous healing: “Therefore He
has this remedy of holy confession, which has value only in the blood of the lamb.
And He gives it not once or twice, but continually.”?” Catherine reminds the prison-

242 “[A]ccio che aviate refrigerio e non perdiate la memoria del benefizio del sangue” (Il Dialogo,

CXII, 318). For a fuller reference to the Eucharist as food given by God’s generosity, see Letter 129.

243 “Ricevendo questo sacramento sta in me e Io in lei; si come il pescie sta nel mare e ’l mare nel
pescie, cosi Io sto ne 'anima e I'anima in me, mare pacifico” (Il Dialogo, CXII, 317).

244 “pery che tanto, quanto l'vomo offende, ed elli torna al sangue di Cristo con dolore e
amaritudine della sua colpa, tanto riceve misericordia, essendoci ministrato il sangue con la santa
confessione. Perocché, vomitando il fracidume delle nostre iniquitadi con la bocca, cioé confessandoci
bene, diligentemente al sacerdote, egli allora assolvendoci, ci dona il sangue di Cristo e nel sangue si
lava la lebbra de’ peccati e delli difetti che sono in noi” (Letter 254, IV, 78). This letter was sent to
Pietro di Iacomo Attacusi de’ Tolomei. Noffke places this letter in late January 1377. For another
reference to the sacrament of penance, see Letter 276.

245 “Nel sangue troverete il fuoco dell’amore; nel sangue si lavano le nostre iniquitd. Questo fa il
vicario di Cristo, quando assolve 'anima nostra, confessandoci noi: non fa altro, se non che getta il
sangue di Cristo-sopra il capo nostro” (Letter 155, III, 15). Through this letter, Catherine urges Niera
Gambacorti in Pisa to encourage her husband, Gherardo, to confess his sins. Noffke locates this letter
early in 1377, although it might be later. For another reference to the pope’s ministry of
Reconciliation, see Oralio III. :

246 “]] quale sangue il sacerdote gitta nella assoluzione sopra la faccia dellanima” (I! Dialogo,
LXXV, 193).

247 “E perd 4 posto questo remedio della santa confessione, la quale vale solo per lo sangue
dell’'agnello. Non ve la da una volta, né due, ma continuamente” (Letter 28, I, 97-98).
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ers of Siena that Jesus’ blood is available to them through this sacrament: “All
these sins and these evils are quenched in the blood of Christ crucified, because in
the blood the soul is washed from its impurities, bringing itself back by holy con-
fession.”*® She also maintains that the fruit of the blood is still available for those
who are unable to reach the sacrament by approaching God with the disposition of
sorrow and confidence.?*

Catherine explains to Gregory XI that the sacraments conform their recipients
to God’s truth, the purpose for which God created them:

This is the truth, that He created us that we might participate with Him and enjoy
His eternal and supreme good. What has declared and shown this truth? The blood
of the humble and immaculate Lamb of whom you are made the vicar and cellarer,
who holds the keys of the blood, in which blood we were recreated to grace. And
every day as the person leaves the fault of deadly sin and receives the blood with
holy confession, it can be said that he is reborn anew each time. And so we find
continually that the truth is shown to us in the blood, receiving the fruit of the
blood. #° '

While teaching the power of the blood in the sacraments, Catherine is also in-
sistent that the sacraments demand a response: “Unless we put on a garment of
love for the eternal Bridegroom, knowing His inestimable charity, we would be able
to say that this grace, which we have received in baptism, would be naked.”®'
Catherine warns that unless a person is receptive he or she does not receive the fruit

8 “Tutti questi difetti e questi mali sono spenti nel sangue di Cristo crocifisso, perché nel sangue
si lava 'anima dalle immondizie sue, riducendosi alla santa confessione” (Letter 260, IV, 111).

249 “Not being able to confess, contrition of the heart is enough. Then the hand of My mercy gives
you the fruit of this precious blood. But being able to confess, I wish that you may have it. And
whoever will be able to confess and will not come, will be deprived of the fruit of the blood.” “E non
potendo avere la confessione basta la contrizione del cuore. Allora la mano della mia clemenzia vi
dona il frutto di questo prezioso sangue, ma potendo avere la confessione voglio che I'abbiate; e chi la
potra avere e non la vorra, sard privato del frutto del sangue” (Il Dialogo, LXXV, 193-194).

250 “Questa ¢ la veritd; che ci cred perché noi partecipassimo di lui, e godessimo il suo eterno e
sommo bene. Chi ci ha dichiarata e manifestata questa verita? Il sangue dell'umile e immaculato
Agnello di cui sete fatto vicario e celleraio; che tenete le chiavi del sangue, nel quale sangue fummo
recreati a Grazia; e ogni di che 'nomo esce dalla colpa del peccato mortale, e riceve il sangue della
santa confessione, si pud dire che ogni volta rinasca di nuovo. E cosi troviamo continuamente che la
verita ci é manifestata nel sangue, ricevendo il frutto del sangue” (Letter 305, 1V, 277-278). Noffke
dates this letter September 18, 1378. Other references to the pope as Vicar of Christ holding the keys
to the blood can be found in Letters 291, 339, and 362.

231 “Se non ci & posto uno vestimento d’amore inverso lo Sposo Eterno, cognoscendo la sua
inestimabile carita, potremmo dire che questa Grazia che noi abbiamo ricevuta nel Battesimo, fusse
nuda” (Letter 220, III, 271). Noffke sets this letter between September and October 1377.
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of the blood: “First you must raise yourself with contrition of heart, contempt of
sin, and love of virtue. And then you will receive the fruit of that blood.”*?

She believes that unless one accepts the blood with “desire” the sacraments
would have little effect. So important is the “desire” to the sacrament, that Cath-
erine suggests one can receive the fruits of the sacrament virtually by means of
desire, even at times, without the actual sacrament. This “holy desire” means vir-
tually communicating *“through the desire for communion and through the consid-
eration of the blood of Christ crucified...because one sees that through love it was
poured out.”’?3

The efficacy of the Eucharist is increased or lessened by the disposition of the
recipient: “This food strengthens a little or a lot according to the desire of him who
takes it.” The sacrament’s effects are proportionate to the spiritual hunger of the
person: “The food satisfies every hungry person who delights in this bread, but not
that one who is not hungry, because it is a food that wants to be taken with the
mouth of holy desire and tasted through love.”®*

Thus, for Catherine, the effects of Jesus’ redemptive actions are transmitted to
individuals through the Church by means of the sacraments. Catherine describes this
transmission through the symbol of Jesus’ blood. The Church is the wine cellar of
the blood and the pope and the Church’s ministers, who administer the sacraments,
hold the keys to the blood. While the blood is supremely powerful, its efficacy is
dependent on the receptivity of the recipient.

The Disposition to Receive the Blood

While one encounters the blood through the sacraments and through the
Church, that encounter is fed by and feeds the individual’s interior openness to
Jesus. Catherine insists that while Jesus gave Himself to death for the whole of
humanity, the love shown on the cross needs to be accepted by each person. This
dispositionl to receive the fruit of the blood is based on an awareness of Jesus’ desire
to give Himself as well as a belief in the immense mercy that Jesus offers.

252 “Conviensi dunque che prima vi leviate con la contrizione del cuore, dispiacimento del peccato
e amore della virtu, e allora riceverete il frutto d’esso sangue” (Il Dialogo, XXIII, 64).

253 “[Vlirtualmente & comunicandosi per santo desiderio: si per desiderio della comunione e si per
considerazione del sangue di Cristo crocifisso...perché per amore vede che fu sparto” (Il Dialogo,
LXVI, 168).

254 “Questo cibo conforta poco e assai, secondo il desiderio di colui che 1 piglia” (Il Dialogo, LXVI,
168).

255 “Cibo che sazia ogni affamato che di questo pane si diletta, ma non colui che non a fame; pero
che egli & uno cibo che vuole essere preso con la bocca del santo desiderio e gustato per amore” (JI
Dialogo, CXXXV, 433).
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Acceptance of the Love in the Blood, the Open Side and the Heart

Jesus’ actions invite a personal response. She describes the Passion in very per-
sonal terms: “He has lowered His head to greet you. He has the crown on His head
to adorn you. His arms are stretched out to embrace you, and His feet are nailed to
stay with you.”?*® This personal approach is characteristic of Catherine’s writing on
the Passion. She inserts herself into the very scene of the Passion: “If I look well,
supreme and eternal Truth, I am the thief and You were hung for me, as I see the
Word, Your Son, fixed and nailed on the cross.””?’

Catherine seeks to arouse in her readers and listeners an appreciation for the
intensity of God’s love for them, demonstrated in Jesus’ Passion and death. To ani-
mate the desire for Christ, she habitually draws attention to the evident physical
signs of Jesus’ love: the blood, the open side, and the heart. These signs also sym-
bolize the grace of Christ that is present and available to the believer.

Catherine repeatedly appeals to the blood as the4proof of His love: “In this
blood one knows the fire and the abyss of His charity, through which knowledge
the soul comes to love because in another way he would not come to it. For the
creature loves his Creator as much as he considers himself to be loved by Him. So
all the coldness of our heart does not proceed from any other cause, save that we do
not consider how much we are loved by God.”*®

The Passion is the cause of confidence in God’s love: “The affection of the soul
which goes after the understanding...has understood the object of Christ crucified,
the abyss of the fire of His charity, which she knew in this Word, because through
this means the love that God has for us was manifested to us.”??

256 “Fgli 4 il capo chinato per te salutare, la corona in capo per te ornare, le braccia stese per te
abracciare, i piei confitti per teco stare” (Il Dialogo, CXXVIII, 387).

257 “Se io veggo bene, somma ed eterna Verita, io so’ il ladro e tu se’ lo 'mpiccato per me, perché
veggo il Verbo tuo Figliuolo confitto e chiavellato in croce” (II Dialogo, XXV, 68). For Catherine’s
words on the responsibility of the believer to ponder God’s love, see Letter 29 and Letter 133.

258 “Nel qual sangue cognosce il fuoco e I'abisso della sua carita; per lo quale cognoscimento
'anima viene ad amare, ché in altro modo non vi verrebbe. Perd che tanto ama la creatura il suo
creatore, quanto ragguarda sé essere amato da lui. Onde tutta la freddezza del cuore nostro non
procede da altro, se non perché noi non ragguardiamo quanto noi siamo amati da Dio” (Letter 279,
IV, 189). This letter was sent to Ristoro Canigiani, a disciple in Florence. Noffke estimates that this
letter was written between September 15 and October 15 of 1378. For other references to the
believer’s need to reflect on how much he or she is loved, see Oratio XII, Letter 32, Letter 40, Letter
47, Letter 77, Letter 95, and Gardner III (Misciattelli, XI).

259 “1’affetto dellanima che va dietro allintelletto...ha cognosciuto I'obietto di Cristo crocifisso,
I'abisso del fuoco della sua carita, il quale cognobbe in questo Verbo perocché per questo mezzo ci &
manifestato 'amore che Dio ci ha” (Letter 113, II, 171). This letter was sent to Countess Bandecga
Salimbeni. Noffke dates this letter between November and December 1377.
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Catherine maintains that the cleansing power of the blood cannot be effective
unless the person accepts it: “Although the blood and the fire of divine love are
given us (and this blood and fire is given to everyone for our redemption), never-
theless, it is not shared in by all; and this is not the defect of the blood, nor of the
fire, nor of First Gentle Truth, Who has given it to us, but it is the defect of the
one who does not empty the vessel to be able to be filled with His blood.”*°

The blood has the potential to renew the relationship of the individual with
God and to cleanse sins, but if the soul does not recognize the love that is being
offered, then the blood is not able to be effective:

But this blood would not therefore give us life nor would it wash the face of the
soul, if the soul with the memory of the blood, recalling the fire of the divine char-
ity, did not exercise its life. It is not through any defect of the blood, but of our
own that do we not receive the fruit of the blood, that is, not exercising the affec-
tion of the charity which one finds in the blood. This charity gives us, who receive
it, the fruit of grace.®®

The appreciation of God’s love is formed by meditating on the blood: “But
where will you find this love? In the blood of the humble and spotless Lamb, who,
to wash the face of His spouse, ran to the shameful death of the cross.... All this
was done for love. Then see that the blood shows you the love God has for you.”*?

The love that Jesus displayed on the cross continues into the present time:
“The desire for your salvation did not end but the pain ended. For if the affection
of My charity, which I showed you by means of Him, were then ended and finished
in you, you would not be. For you were made through love. And if I withdrew love

60 ““Poniamoche ’l sangue e il fuoco del divino amore ci sia dato (e a tutti é dato questo sangue e
fuoco per nostra redenzione); e nondimeno da tutti non & participato: e questo non é per difetto del
sangue, né del fuoco, né della prima dolce Verita che ce I'na donato; ma & difetto di chi non vota il
vasello per poterlo empire d’esso sangue” (Letter 80, II, 36). This letter was sent to the Augustlman,
Giovanni Tantucci. Noffke dates this letter between May 22 and 31, 1378.

261 “Ma non ci darebbe perd questo sangue vita, né laverebbe la faccia dell’anima, se anima colla
memoria del sangue, ripensando il fuoco della divina caritd, non esercitasse la vita sua. Non per
difetto del sangue, ma di noi, che non riceviamo il frutto del sangue: cioé non esercitando I'affetto
della carita, che truova nel sangue: la quale carita, ricevendola, ci da frutto di Grazia” (Letter 331, V,
88). Catherine wrote this letter to the Carthusian monk, Pietro da Milano. According to Noffke this
letter was written between December 15 and 31, 1378, after the beginning of the schism.

262 “Ma dove troverai questo amore? Nel sangue del’umile e immacolato Agnello, il quale per
lavare la faccia della sposa sua, corse allobbrobriosa morte della croce.... Tutto questo fu fatto per
amore. Adunque vedi che ’l sangue ti manifesta 'amore che Dio t’ ha” (Letter 81, II, 41). This letter is
written to Francesca di Francesca di Tolomei, who had become a Dominican nun with Catherine’s
encouragement. Noffke places the time of this letter between January 1 and March 31, 1378. For
other references to the blood, see Letter 96, Letter 287, and Letter 307.
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to Myself, that I did not love your being, you would not be.”?® Recognizing the
love of God in the blood, one begins to love God:

Because in the blood of Christ one sees the ineffable love which God has for him,
since the blood reveals to us the love and the charity of God more manifestly than
any other thing, at once one opens oneself to love Him with all his heart, with all
his affection and with all his strength. For the condition of love is to love as much
as one feels loved and to love all those things that [the beloved} loves who loves
him.?*

Catherine insists that one comes to appreciate God’s love only by fixing one’s
eyes on the crucified Christ:

I wish...that you open the eye of the understanding to know the love that God has
for you. For through love, God gave you the Word, his only-begotten Son. And the
Son has given you His life with such a fire of love and He has slain His body,
washing us in His blood. We, ignorant and miserable, do not know nor love so great
a gift! But all this is because the eye is closed, for if it were open and had placed
Christ crucified as an object, it would not be ignorant and ungrateful to such a
grace. And therefore I speak to you that you may keep this eye always open. Make
it firm and set on the consumed and slain Lamb in order that ignorance may never
fall on you.?*

263 “[NJon termin¢ il desiderio della salute vostra, ma la pena. Che se Paffetto della mia carita, la
quale per mezzo di lui vi dimostrai, fosse allora terminata e finita in voi, voi non sareste, perche siete
fatti per amore; e se 'amore fosse ritratto a me, che Io non amasse I'essere vostro, voi non sareste” (I1
Dialogo, LXXXII, 215-216).

264 “E perché nel sangue di Cristo vede l'amore ineffabile che Dio gli ha (perché piu
manifestamente il sangue c¢i ha manifestato 'amore e la caritd di Dio, che niuna altra cosa);
distendesi subito ad amarlo con tutto il cuore, con tutto I'affetto e con tutte le forze sue. Perocche
condizione & dell’amore, d’amare quanto si sente amare, d’amare tutte le cose che ama colui ch’ egli
ama” (Letter 299, IV, 258). This letter was sent to Misser Ristoro Canigiani. Noffke locates this letter
between June 25 and July 15, 1378. For another reference to the blood as the source of love, see
Letter 297.

265 “[V]oglio...che I'apriate 'occhio dell'intelletto a cognoscere 'amore che Dio v'a, ché per amore
v’a dato el verbo dell’'unigenito suo Figliuolo, e il Figliuolo v’a data la vita con tanto fuoco d’amore, e
4 svenato el corpo suo, facendoci bagno del sangue. Ignoranti e miserabili noi, che non cognosciamo
né amiamo tanto benefitio! Ma tutto questo & perché 'occhio & serrato, cheé, se fusse aperto e avessesi
posto per obietto Cristo crucifisso, non sarebbe ignorante né ingrato a tanta gratia. E pero vi dico che
sempre apriate questo occhio: fermatelo e stabilitelo nel consumato e svenato agnello, accid che
ignorantia non caggia mai in voi” (Letter 247, IV, 57-58). Noffke suggests around November 15, 1376,
as the date of this letter, which was addressed to Monna Giovanna di Corrado Maconi, a member of
one of Siena’s lesser noble families. Monna Giovanna sent her son, Stefano, to obtain Catherine’s
assistance in healing a feud between the Maconi and Tolomei families. As a result of this meeting,
Stefano became one of Catherine’s followers and often served as her secretary. Catherine took Stefano
as part of her company to Avignon. This letter was written in response to Monna Giovanna’s
complaints about Stefano’s delay in returning from Avignon.
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In keeping with Catherine’s teachings on self-knowledge, she discloses that the
blood is not a distant reality but can be found by looking within oneself: “You will
know the blood in the knowledge of yourself, because He washes the face of the
soul with blood, and the blood is ours.... Fill yourself with the blood of Christ cru-
cified as a vessel.”*®

One comprehends the significance of the blood through self-knowledge: “Where
do we find this blood? In the knowledge of ourselves.”?” This knowledge of oneself
includes knowledge of one’s frailty and dependence on God as a creature, an aware-
ness of one’s sins, and an appreciation for God’s generosity, especially appreciation
for the love Jesus demonstrated on the cross. The memory of the blood reassures
the individual of God’s love: “In the memory of the blood one finds the fire of most
ardent charity.... There it inebriates you and burns and consumes every selfish seli-
love that was in you, so that with the fire of His love He extinguishes the fire of
fear and selfish love of self. Why is the fire found in the blood? Because the blood
was spilled with the most ardent fire of love.”®

A passage from a letter Catherine writes to Raimondo impresses upon him his
responsibility to appropriate the grace available in the blood, whatever the circum-
stances in which he may find himself:

Drown yourself then in the blood of Christ crucified, bathe yourself in the blood,
inebriate yourself with the blood, satiate yourself with the blood, and clothe your-
self with the blood. And if you had been unfaithful, re-baptize yourself in the blood.
If the devil had clouded the eye of your understanding, wash your eye with the
blood. If you had fallen into ingratitude, not knowing of the gifts, be grateful in
the blood. If you were a cowardly pastor and without the rod of justice, seasoned
with prudence and mercy, draw it out from the blood. And with the eye of the
understanding see it in the blood and with the hand of love, take it, and with anx-
ious desire grasp it. In the heat of the blood dissolve tepidity, and in the light of the
blood chase out the darkness, in order that you may be a spouse of the Truth and a
true pastor and governor of the sheep who are put in your hands, and a lover of the

266 “E il sangue cognoscerete nel cognoscimento di voi, perd che la faccia dellanima si lava col
sangue: e 'l sangue ¢ nostro...come vasello, empitevi del sangue di Cristo crocifisso” (Letter 193, III,
154). Catherine wrote this letter to Lorenzo del Pino, a prominent lawyer in Bologna. Noffke would
date this letter between March 1 and 31, 1378. For another reference to seeing God’s love through
self-knowledge, see Letter 153.

267 “Dove truoviamo questo sangue? Nel cognoscimento di noi” (Letter 102, II, 127). This letter
was sent to Raimondo. Noffke places this letter between December 15, 1379, and January 30, 1380.

268 “INJella memoria del sangue si truova el fuoco dell’ardentissima carita.... Ine t'inebria e ardi e
consuma ogni amore proprio che fusse in te, si che col fuoco d’esso amore spenga il fuoco del timore e
amore proprio di te. Perché si truova el fuoco nel sangue? Perche el sangue fu sparto con ardentissimo
fuoco d’amore” (Letter 73, II, 6). Noffke holds that this letter was written between February and
early May 1376. For a reference to animating the understanding and will by use of the memory, see
Gardner II (Misciattelli X).
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cell of the soul and of the body, as much as it is possible in your state. If you will
stay in the blood, you will do it, and if not, no.?®

Catherine encourages her disciples to keep a conscious awareness of the blood
in their struggles: “Setting before the eye of your understanding the blood spilled
with such a fire of love in order that being free, you may be animated in bat-
tle.”?® She instructs them that this memory will strengthen them: “In the memory
of the blood you will have the victory.”?" The memory of the blood continuously
inebriates the soul with its benefits.?”> She compares the frequent recollection of the
blood to a daily baptism and bath.??

Many times Catherine advises her readers to “bathe themselves in the blood,”
as a deliberate act of uniting themselves with its saving power. She urges: “Let us
be hidden in the cavern of the side of Christ crucified, where you have found the
abundance of blood.... I desired to see you bathed and drowned in the blood of

269 “Annegatevi dunque nel sangue di Cristo crocifisso, e bagnatevi nel sangue, e inebriatevi del
sangue, e saziatevi del sangue, e vestitevi di sangue. E se fuste fatto infedele, ribattezzatevi nel
sangue; se il dimonio v'avesse offuscato I'occhio dellintelletto, lavatevi I'occhio col sangue; se fuste
caduto nella ingratitudine de’ doni non cognosciuti, siate grato nel sangue; se fuste pastore vile e
senza la verga della giustizia, condita con prudenzia e misericordia, traetela dal sangue; e coll’occhio
dellintelletto vederla dentro nel sangue, e con la mano dell'amore pigliarla, e con ansietato desiderio
strignerla. Nel caldo del sangue dissolvete la tepidezza; e nel lume del sangue caggia la tenebra;
acciocché siate sposo della Verita e pastore vero e governatore delle pecorelle che vi sono messe tra le
mani, e amatore della cella dell’anima e del corpo, quanto v’é possibile nello stato vostro. Se starete
nel sangue, il farete; e se no, no” (Letter 102, II, 129). -

270 “[Plonendoti dinanzi allocchio dellintelletto il sangue sparto con tanto fuoco d’amore;
acciocché, fatto libero, sia inanimato alla battaglia” (Letter 205, III, 201). This letter was sent to
Stefano Maconi. Noffke dates this letter between December 15 and 20, 1378. For other references to
the animating power of the blood, see Letter 293 and Gardner I (Misciattelli IX)..

271 “Nella memoria del sangue averete la vittoria” (Letter 261, IV, 113). This letter was sent to
Mariano, a priest. Noffke posits a possible date in late autumn 1374. For Catherine’s teaching on the
grace given through the blood in times of temptation, see Letter 84.

272 “Since such benefit follows from being inebriated with this precious blood through its
continuous memory, I invite you to this.” “Adunque bene & da inebriarsi di questo prezioso sangue
per continua memoria, poi che tanta utilita ne seguita; e a questo v’invito” (Misciattelli, Letter XVI,
VI, 41). This is Letter VIII in Gardner’s appendix, 422. Gardner thinks the letter was written in Rome
in late 1379. This letter was written to the prioress and nuns of the Monastery of Santa Agnesa da
Monte Pulciano. Gardner found this letter in the Casanatense MS 292. For other references to the
memory of the blood, see Letter 23 and Letter 55.

213 “Through generosity He has slain Himself, and made for us a bath and a baptism of His blood,
which baptism each day we are able and we ought to use with great love and continuous memory.”
“[Pler larghezza a svenato s¢ medesimo, e fattoci bagno e battesmo del sangue suo, el quale battesmo
ogni di potiamo e doviamo usare con grande amore e continua memoria” (Letter 101, II, 122). Noffke
locates this letter between March 15 and 31, 1376. This letter was sent to Cardinal Iacopo Orsini who
was one of the official protectors of Siena at the papal court in Avignon.
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Christ crucified.”** The memory of the blood provides the will to bear life’s suffer-
ings, because one is strengthened knowing the extent of Jesus’ love for oneself.?”

Those who follow the way of Christ actively immerse themselves in the blood of
Christ: “Place yourself on the cross with Christ crucified, hide yourself in the blood
of Christ crucified, follow him through the way of the cross, conform yourself with
Christ crucified, delight yourself in shame, pains, tortures, torments, ridicule, and
insults for the love of Christ crucified, bearing them to the end of your life, tasting
always the blood which pours down through the cross.”’?™

For Catherine, this spiritual immersion in the blood is a daily responsibility:
“Let all of us true faithful Christians run daily to this blood, after its fragrance.””
In fact, the recollection of the blood should permeate one’s entire day: “And we
ought not to pass a moment of time that the eye of our understanding does not
set before itself the blood of Christ crucified, where we find the truth of the supreme
and eternal Father, shown to us with the means of the blood.””?®

Catherine’s thought on the blood moves from God towards the nelghbor She
maintains that those who realize the love God has for them will share that love
with their neighbors. She uses a colorful analogy to explain this principle:

274 “Ma nascondianci nella caverna del costato di Cristo crocifisso, dove hai trovato 'abondanzia

del sangue.... Io desideravo di vederti bagnata e annegata nel sangue di Cristo crocifisso” (Letter 308,
1V, 293). The letter to Suor Daniella makes reference to the schism, which began on September 20,
1378. For another instance of the figure of the cavern, see Oratio XII.

275 “And with what does he remove this will? With the memory of the blood of Christ crucified.
This blood is of such delight that every bitterness in the memory of this blood becomes sweet, and
every great weight becomes light because in the blood of Christ we find the ineffable love with which
we are loved by Him because for love He has given us life and given us back the grace which through
sin we lost.” “E con che si tolle questa volonta? Colla memoria del sangue di Cristo crocifisso. Questo
sangue & di tanto diletto che ogni amaritudine nella memoria di questo sangue diventa dolce, e ogni
gran peso diventa leggiero: pero che nel sangue di Cristo troviamo 'amore ineffabile con che siamo
amati da lui: perocché per amore ci ha data la vita e rendutaci la Grazia, la quale noi per lo peccato
perdemmo” (Letter 264, IV, 129-130). In this letter, Catherine comforts Monna Jacoma Trinci at the
time of the assassination of her husband, Trincio de’ Trinci, the Lord of Folgino, which took place on
September 28, 1377. Noffke places the letter in early to mid-October 1377.

276 “Poneti in su la croce con Cristo crocifisso, nascondeti nel sangue di Cristo crocifisso, seguitalo
per la via della croce, conformati con Cristo crocifisso, dilettati degli obbrobi, pene, stratii, tormenti,
scherni e vilanie per 'amore di Cristo crocifisso, sostenendo infino all’ultimo della vita tua, gustando
sempre el sangue che versa gil per la croce” (Letter 73, II, 9). This letter was sent to Suor Costanza.
Noffke places this letter between February and early May 1376.

217 “[Clorriamo tutti ¢ veri fedeli cristiani, allogietto di questo sangue, dietro all'odore suo”
(Letter 29, I, 108).

278 “E non dobbiamo passare punto di tempo, che Pocchio dell'intelletto nostro non si ponga per
obietto il sangue di Cristo crocifisso, dove truova la verita del sommo ed eterno Padre, manifestata a
noi col mezzo del sangue” (Letter 331, V, 90).
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This blood is a wine which inebriates the soul. As much as one drinks, one would
desire to drink more and is never satiated because His blood and His flesh is united
with the infinite God.... Do as the one who drinks much, who loses himself and does
not see himself. And if he loves wine much, he drinks more again, and finally hav-
ing warmed his stomach with wine, he is not able to hold it and he vomits it out-
side. Truly, son, we find this wine upon this table, that is the open side of the Son
of God.... And when he has drunk well, he casts it over the head of his brothers, and
has learned from that One who, upon the table, continually pours out [the blood]
not for His benefit but for ours.?”® '

In ways that are similar to the symbol of the blood, Catherine refers to the
wounds, the opened side, and heart of Christ, as not only historic but present real-
ities. M. Vincent Bernadot, O.P., shows that, from the end of the thirteenth cen-
tury, the Dominican Order celebrated a feast of the Wounded Side on the Friday
after the octave of Corpus Christi.*® This emphasis on the wounds of Jesus among
the Dominicans could only have reinforced Catherine’s inclination to focus on the
bodily signs of Jesus’ suffering. The wounds of Jesus have a particular significance
for Catherine since on Palm Sunday, April 1, 1375, she received the stigmata while
she was in the Church of St. Cristina in Pisa. At her request the wounds were kept
invisible.?!

It is very possible that Catherine was familiar with some of the Patristic refer-
ences to the wounds, the side, and the heart of Jesus through the preaching she
heard and the spiritual authors whom she knew. Domenico Cavalca’s writings, for
example, are replete with references to the Fathers. Jesus’ wounds evoked a rich
commentary among the Fathers. St. Augustine, for instance, identifies the wound
in the side as the origin of the sacraments: “One of the soldiers opened His side
with a lance...so that there, in a way, the door of life might be opened, from where

279 “Questo sangue & uno vino che inebbria P'anima, del quale quanto piu beie, pill ne volrebbe
bere, e non si satia mai, per6 che ’l sangue e la carne & unita con lo infinito Dio.... Fate come colui che
molto beie, che perde s¢ medesimo e non si vede, e se 'l vino molto gli diletta, anco ne beie pil, e
intanto che, riscaldato lo stomaco dal vino, no ’l pué tenere e si 'l bomica fuore. Veramente, figliuolo,
che su questa mensa troviamo questo vino, cioé el costato uperto del Figliuolo di Dio.... E quando egli
a bene beiuto, egli el gitta sopra el capo de’ fratelli suoi; &4 imparato da colui che in mensa
continuamente versa, non per sua utilita, ma per nostra” (Letter 208, III, 212-213). See DT VI. Dupré
points out that this letter was sent to Bartolomeo Dominici while he was in Asciano, probably doing
Lenten preaching. Noffke dates this between in Holy Week, April 6 and 10, 1376. For a reference to
the blood as a source of strength, see Letter 224.

280 M. Vincent Bernadot, 0.P., “Le développement historique de la dévotion au Sacré Ceeur,” La
vie spirituelle 2 (1920): 200. .

281 See Raymundus de Vineis (da Capua), Vila S. Catharinae Senensis, 11, cxcv, 910.
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flow the sacraments of the Church, without which one does not enter into life,
which is the true life.”22 :

Gregory the Great, in his commentary on the Song of Songs, applies the Vul-
gate reading: “Columba mea in foraminibus pelrae, in carverna macerice” (2:14) to
Jesus’ wounded side, describing the side as a crevice where the soul can hide: “The
crevice of the garden wall [is] the wound of the side that the lance had made.”?

Bernard presents the wounds as places of rest, storehouses of mercy, and open-
ings to the secret of the heart:

And indeed where are security and rest safe and firm for the weak except in the
wounds of the Savior?... Truly what is lacking to me, I confidently take to myself
from the inner recesses of the Lord, since they pour out mercy: nor are the openings
through which they flow lacking.... The sword pierced His soul and His heart drew
near, so that no longer shall He not know suffering with my weaknesses.... The se-
cret of the heart is laid open through the openings of the body: that great mystery
of compassion is laid open; the inner recesses of mercy of our God are laid open....
These things are stored for me in the openings of the rock...I will go to that fully
furnished cellar.?®

Catherine echoes and develops these ideas. According to Catherine, a person
must spiritually immerse him- or herself in the wounds, the side, and heart of
Christ, to assimilate the effects of Jesus’ death. She counsels her disciples that they
will find deliverance from temptation in the wounds of Christ: “For if you will gaze
upon and will hide yourself in the wounds of the Son of God, you will be delivered
from every sting and temptation of sin, because the devil is not able to go against
the soul, wounded and injured with the wounds of Christ. 25

282 “[U]nus militum lancea, latus ejus aperuit...ut illic quodammodo vitae ostium panderetur, unde
sacramenta Ecclesiae manaverunt, sine quibus ad vitam quae vera vita est, non intratur.” S.
Augustine, In Joannis Evangelium, CXX; PL XXXV, 1953.

283 “Cavernam vero maceriae, vulnus lateris quod lancea factum est.” Sancti Gregorii Magni, Super
Canlica Canticorum Ezxposilo; PL LXXIX, 499.

284 “Lt revera ubi tuta firmaque infirmis securitas et requies, nisi in vulneribus Salvatoris?... Ego
vero fidenter quod ex mihi deest usurpo mihi ex visceribus Domini, quoniam misericordia affluunt:
nec desunt foramina per quae effluant.... Ferrum pertransit animam ejus, et appropinquavit cor illius,
ut non jam non sciat compati infirmitatibus meis.... Patet arcanum cordis per foramina corporis:
patet magnum illud pietatis sacramentum, patent viscera misericordiae Dei nostri.... Hae in
foraminibus petrae repositae mihi.... Ibo mihi ad illa sic referta cellaria.” S. Bernard, Sermones in
Cantica, LXI; PL CLXXXIII, 1072-1073.

285 “pery che se voi raguardarete e nascondaretevi nelle piaghe del Figliuolo di Dio, sarete
deliverate da ogni morsura e tentatione di peccato, peré che ’l dimonio non pu¢ contra I'anima che &
ferita e piagata delle piaghe di Cristo” (Dupré, II). This letter was written to her friends, Gianetta,
Antonia, and Caterina. This is one of the two letters found by Eugenio Dupré Theseider in 1931. See
Eugenio Dupré Theseider, “Un codice inedito dell’epistolario di S. Caterina da Siena,” estratto dal
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Catherine describes the experience of surrendering oneself and one’s sins to
Jesus in the very graphic terms of entering into Jesus’ wounds and being bathed
with the blood. Thus, she encourages a prostitute in Perugia:

You, as a daughter and servant, bought back with blood, enter then into the

wounds of the Son of God, where you will find such a fire of ineffable charity, which

will consume and will burn all your miseries and your defects. You will see that He

has made you a bath of blood to wash you from the leprosy of deadly sin, and of its
filth, in which for so long you remained. Your gentle God will not scorn you.?®

Catherine is so assured of the absolute acceptance available for her in the
wounds of Christ that, when the devil tries to convince her that her own life had
been a lie, based on her will rather than God’s, she insists: “I confess to My Creator
that my life has not passed other than in darkness. But I will hide myself in the
wounds of Christ crucified and I will bathe myself in His blood, and so My iniquity
will be consumed and I will rejoice through the desire of My Creator.”’

Catherine asserts that Jesus has retained His wounds in heaven as continuous
appeals to God’s mercy: “Through mercy You have reserved the scars in the body
of Your Son, in order that with those scars, He may ask mercy for us before Your
majesty.”?® Catherine pictures those in heaven exulting over the sacred wounds
that cry for mercy: “There they exult in His wounds, which always remain fresh,
retaining the scars in His body, which continually cry out for mercy from Me, the
supreme and eternal Father, for you.”?®

In a letter to Raimondo, Catherine narrates the execution of the young Peru-
gian, Niccolo di Toldo, whom she had helped die. She describes the vision in which
Jesus receives Niccold’s soul by placing him in His side, symbolizing Niccold’s ac-

Bulleltino dell’ Istitulo storico ilaliano e Archivio Muratoriano 48 (1932): 34. For another reference to
Jesus’ victory over the devil, the flesh, and the world, see Gardner I (Misciattelli IX).

286 “Ty, come figliuola e serva ricomperata di sangue, entra allora nelle piaghe del figliuolo di Dio;
dove troverai tanto fuoco di ineffabile carita, che consumera e ardera tutte le miserie ¢’ difetti tuoi.
Vederai che t'ha fatto bagno di sangue per lavarti dalla lebbra del peccato mortale, e della sua
immondizia, nella quale tanto tempo se’ stata. Non ti schifera il dolce Dio tuo” (Letter 276, IV, 184).
Noffke places this letter between late January and early May 1376.

287 “Io confesso al mio Creatore che la vita mia non & passata altro che in tenebre ma io mi
nasconderd nelle piaghe di Cristo crocifisso e bagnerommi nel sangue suo, e cosi averd consumate le
iniquitd mie e goderommi, per desiderio, nel mio Creatore” (Il Dialogo, 1.XVI, 171).

288 “Per misericordia riservasti le cicatrici nel corpo del tuo Figliuolo, accid che con esse chiega
misericordia per noi dinanzi a la tua maesta” (Oratio XIX, 216). This prayer was given on Sexagesima
Sunday, February 13, 1379. For another reference to the wounds as a continual plea for mercy, see
Oratio VII.

289 “Ine esultano nelle plaghe sue, le quali sono rimase fresche, riservate le cicatrici nel corpo suo,
le quali gridano continuamente misericordia a me, sommo. ed eterno Padre, per voi” (Il Dialogo, XL,
105).
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ceptance in the mercy of Jesus, symbolized by His wounded side: “He awaited that
soul to depart from the body with the eye of mercy turned toward him, as he came
to enter into the side, bathed in his blood, which was given value through the blood
of the Son of God.”*®

In the side of Christ, one encounters the entire Trinity, experiencing in Jesus’
saving wound the power of the Father, the wisdom of the Son, and the clemency of
the Spirit.*' Catherine uses graphic words to urge her disciples to set themselves at
the side of Christ: “Put, put your mouth to the side of the Son of God.... I say that
the soul which reposes there and looks with the eye of the mind at the heart con-
sumed and opened for love, receives in herself such conformity with Him, seeing
herself so loved that she is not able to do other than to love.... Fulfill my desire,
so that I see you as one, united and transformed in Him. *?

Catherine’s writings make abundant references to Jesus’ heart. In his encyclical,
Haurietis Aquas, of May 15, 1956, Pope Pius XII names Catherine among the saints
whose writings anticipated the modern devotion to the Sacred Heart.*®® For Cather-

290 “Aspettava quella anima partita dal corpo, — vélto Pocchio della misericordia verso di lui, —
quando venne a ’ntrare dentro nel costato, bagnato nel sangue suo, che valeva per lo sangue del
Figliuolo di Dio!” (Letter 273, IV, 177). Noffke suggests that this was written shortly after June 13,
1375.

291 “Therefore in this object of Christ crucified, one finds the Father and shares His power. He
finds the wisdom of the only-begotten Son of God, which illumines the intellect. He tastes and sees
the clemency of the Holy Spirit, finding the affection and the love with which Christ has given to us
the benefit of His passion, makes for us a bath of blood, where our iniquities are washed. He has
made for us a dwelling and hiding place in His side, where the soul reposes itself and finds and tastes
God and Man. Now, this, I wish that we do, dearest father, so the eye of our mind never shuts itself,
but always sees and considers how much we are loved by God, which love was manifested by means
of His Son.” “Perocché in questo oggetto di Cristo crocifisso truova il Padre, e participa della
potenzia sua; truova la sapienzia dell'unigenito Figliuolo di Dio, il quale gl'illumina lo intelletto; gusta
e vede la clemenzia dello Spirito Santo, trovando l'affetto e 'amore con che Cristo ha donato a noi il
beneficio della sua passione, facendoci bagno di sangue, dove sono lavate le nostre iniquitadi; del
costato suo ci ha fatto abitazione e recettacolo, dove I'anima si riposa, e truova e gusta Dio e Uomo.
Or questo voglio che noi facciamo, carissimo Padre; sicché I'occhio dell'intelletto nostro non si serri
mai, ma sempre vegga e ragguardi quanto egli ¢ amato da Dio; il quale amore ci ha manifestato per
mezzo del Figliuolo suo” (Letter 158, III, 20-21). This letter was addressed to Nino, a priest from
Pisa. Noffke estimates that this letter may be written early in 1377 or even as late as 1379.

292 “Pponete ponete la bocca al costato del Figliuolo di Dio.... Dico che 'anima che vi si riposa e
ragguarda con I'occhio dello intelletto el cuore consumato e aperto per amore, ella riceve in sé tanta
conformita con lui, vedendosi tanto amare, che non puo fare che non ami.... Fate che adempiate el
mio desiderio, si che io vi veggia una cosa, unite e transformate in lui” (Letter 97, II, 112-113). This
letter was sent to Monna Pavola da Siena. Noffke asserts that this letter was written in early April
1376.

293 Pius XII, “Haurietis Aquas,” Acla Aposlolicae Sedis 48 (1956): 338.
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ine, both Jesus’ side and His heart demonstrate Jesus’ generosity: “Jesus, to give us
the life of grace...and in the sign of His generosity, opened Himself wholly, and
after He was dead, in a sign of love, He made a bath of His side. Now hide yourself
within this side, and watch that you may not be found to have gone outside of this
heart.”®* Sr. Mary Jeremiah, O.P., comments on Catherine’s depiction of the rela-
tionship between the heart and the open side:

She constantly changes and overlaps the images which she uses and often speaks of
the pierced side in the same terms as the Heart. Yet they are not completely iden-
tical, for the open side is the passageway or entrance to the deeper reality of the
heart. However, all of the riches of the Heart flow out through this portal of the
side. Thus from this different perspective what is attributed to one may also be
attributed to the other.?® ' '

Jesus’ open side manifests His “secret”: “Then you will come to the side of the
open chest, through which opening I will show you My secret, because that which I
have done, I have done with warm love. There your soul will be inebriated, you will
taste God and Man in such peace; there you will find the warmth of the divine
charity, you will know the infinite goodness of God.”’** The open side reveals Jesus’
heart: “The side shows you the secret of the heart because that which He has done
and given for us, He has done through His own love.”?”

The expression “secret of the heart” is found in St. Bernard’s commentary on
the Song of Songs, as has been seen above. Catherine may have acquired this ex-
pression from Domenico Cavalca. In his Specchio della Croce, Cavalca attributes this
phrase to St. Bernard: “Christ had opened His side to show us His heart. Indeed St.

294 “Gesq, che per darci la vita della gratia.... E in segno di larghezza elli aperse tutto sé¢ medesimo,
e poi che fu morto, in segno d’amore, del costato suo fece bagno.... Or vi nascondete dentro a questo
costato, e guardate che di questo cuore partito voi non siate trovata fuore” (Letter 163, III, 34). This
letter was sent to Monna Franceshina in Lucca. Noffke dates this letter between January and April
1376.

25 Mary Jeremiah Gillett, O.P., The Secret of the Hear! (Fort Royal, VA.: Christendom Press,
1995), 95.

296 “Poi giognarai al lato del costato aperto, per la quale apritura ti mostro el secreto mio, ché
quello che io ¢ fatto, 0 fatto per amore cordiale. Ine s'inebriera I'anima tua, in tanta pace gustarete
Iddio-e-uomo; ine si truovara el caldo della divina caritd, cognosciarete la infinitd bonta di Dio”
(Letter 74, II, 11). This letter was sent to the Dominican, Frate Niccolo da Monte Alcino. Tommaséo
notes concerning Frate Niccolo, “Uomo di solitudine, morto nel 1398; ha titolo di beato.” See II, 10.
Noffke considers this letter to have been written between February and April 1376.

297 “]] costato ti mostra il segreto del cuore: ché quello ch’ egli ha fatto e dato per noi, ha fatto per
proprio amore” (Letter 112, II, 164). This letter was written to Countess Bandegga Salimbeni. Noffke
dates this letter near April 1377.
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Bernard says that the opening of the side manifested the secret of the heart, and
the kindness of the heart of Christ is seen.”*®

Catherine identifies the “secret of the heart” with Jesus’ infinite love: “Inside of
Him, we find God, that is, the divine nature united with the human nature. We find
the fire of love which, through the opening in the side, shows us the secret of the
heart, showing that there was no comparison between His finite suffering and His
infinite love.”?® The love in the heart may be called a “secret” since even the ex-
ternal sufferings of the Passion do not fully demonstrate the love that Jesus has for
humanity. Catherine recalls words of Jesus to her: “Through the opening of the side
I manifested to you the ‘secret of the heart, because the affection inside that I had
for humanity, was more than the body was able to show with the external ac-
tion, "3 ' '

For Catherine, the wounds of Jesus, His open side, and pierced heart are phys-
ical signs of Jesus’ desire to give Himself for humanity. Jesus’ love is clearly shown
since He, God and Man, even allowed His body to be wounded by human hatred. In
the wounds, one realizes the kindness and mercy of God. There the soul finds rest,
forgiveness, and strength. These wounds also symbolize channels through which
grace comes from the sufferings of Christ to humanity. '

Catherine teaches her disciples to maintain this conscious awareness of these
signs of Jesus sufferings, in order that they may realize the “secret of the heart,”
which is the love of Jesus for them: “Therefore, I wish that you may be enclosed in
the opened side of the Son of God, which is an opened store, full of fragrance, in so
much that the sin becomes odorous. There the gentle spouse reposes on the bed of

298 “Cristo ebbe il lato aperto per mostrarci il cuore suo. Onde dice santo Bernardo, che per

laperture del lato si manifesta il secreto del cuore, e si vede la benignita del cuore di Cristo.”
Domenico Cavalca, O.P., Lo Specchio della croce, ¢.32 (Bologna: Edizioni Studio Domenicano, 1992),
254.
. 299 “Dentro in sé truoviamo Dio, cioé la natura divina unita con la natura umana; truoviamo il
fuoco dell’amore che per 'apritura del lato ci manifesta il secreto del cuore, mostrando che perché non
era comparazione della pena finita sua all'amore infinito” (Letter 55, I, 213). This letter was written
to Guglielmo, the Prior General of the Carthusians. From the contents, Noffke estimates that this
letter was written between September 20 and October 31, 1377. For other references to the
comparison between the finite and infinite suffering, see Il Dialogo, LXXV.

300 “[PJer Papritura del lato vi manifestai el secreto del cuore, pero che pii era dentro I'affetto, che
io aveva all’'uomo, che ’l corpo con l'atto di fuore non poteva mostrare” (Letter 189, III, 137). This
letter is addressed to the monks at Cervaia and to Frate Giovanni di Bindo, Niccolo di Ghida, as well
as her other disciples among the monks of Monte Oliveto. Noffke estimates that the original letter
was sent to the monks at Cervaia in early April 1376, and that it is possible that Catherine had visited
the monks about that time as she returned from Avignon. For another reference to the comparison
between the finite sufferings and the infinite love, see Letter 318. '
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fire and of blood. There she sees and is shown the secret of the heart of the Son of
God.” ™

Belief in the Mercy

The relationship that humanity has with God is based on the absolute gratuity
of God from Whom comes existence and every good. The gratuitous nature of God’s
love is further suggested when one considers that humanity has chosen sin both in
Adam and by personal decision. God’s gift of His Son, and Jesus’ acceptance of a
painful death exceed the bounds of generosity. This extravagant compassion is
God’s misericordia or “mercy.” Despite sin, God chooses not to abandon His original
designs for humanity, as Catherine realized through a vision: “Then, raising her eye
through obedience to the Eternal Father, she saw in His closed fist all the world.
God said, ‘Now see, My daughter, and know that no one is able to be taken from
Me, because they are all here, either in justice or in mercy, as I said. For all are
Mine and are created by Me, and I love them ineffably.””3?

Seeing that God’s loving actions on behalf of humanity are so undeserved,
Catherine exclaims: “And You, high and eternal Trinity, say that compassion,
which sprouts mercy, is Yours since mercy is proper to You, and mercy is never
without compassion because through compassion You have mercy on us. I confess
that only through compassion You gave the Word, Your Son, to death for our re-
demption.”3®

Mercy is the motive for Jesus’ sufferings: “Your mercy made Your Son wrestle
with His arms upon the wood of the cross, wrestling death with life, and life with
death. Then life conquered the death of our sin and the death of our sin took the
bodily life of the immaculate Lamb. What remained conquered? Death. What was
~ the reason? Your mercy.”3*

301 “Cosi voglio che vi serriate nel costato uperto del Figliuolo di Dio, el quale & una bottiga
aperta, piena d’odore, in tanto che ’1 peccato diventa odorifero. Ine la dolce sposa si riposa nel letto
del fuoco e del sangue, ine vede ed & manifestato el segreto del cuore del Figliuolo di Dio” (Letter 273,
IV, 174). For other references to the “secret of the heart,” see Letter 112.

302 “Allora ella, levando l'occhio per obedire al sommo Padre, vedeva nel pugno suo rinchiuso tutto
P'universo mondo, dicendo Dio: Figlinola mia, or vedi e sappi che veruno me ne puo essere tolto, pero
che tutti ci stanno, o per giustizia o per misericordia come detto &, peré che sono miei e creati da me,
e amogli ineffabilmente” (Il Dialogo, XVIII, 56).

303 “E se tu dici, alta ed etterna Trinita, che la pieta, la quale germina misericordia, t'& propria —
perché la misericordia t’é propria, la quale non é senza la pieta, perd che per pieta hai tu misericordia
di noi ~ io el confesso, per cid che per pieta solamente desti el Verbo del tuo Figliuolo a la morte per
la nostra redenzione” (Oratio VIII, 80). This prayer was made on Shrove Tuesday, February 22, 1379.

304 “La misericordia tua fece giocare in sul legno della croce il Figliuolo tuo alle braccia, giocando
la morte con la vita e la vita con la morte. E allora la vita sconfisse la morte della colpa nostra e la
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The mercy of God, besides being the motive of the redemption, also describes
the actual giving of the fruits of the redemption to humanity. Just as Jesus died for
humanity, which was given over to sin, so God mercifully continues to give the
graces of the cross to individual sinners. Jesus’ death on the cross is the assurance
of continual mercy: “In the blood we find the abundance of His mercy and there
one sees that God does not wish other than our good.”%

On account of the blood that has been shed and is offered to those who will
accept it, one can approach God with confidence not in one’s own goodness but in
the goodness of God. Believers in God’s mercy approach God with a “living faith”
that has confidence in God’s merciful motives for our good:

You will conceive a living faith and with this you will gaze upon the divine mercy.
And in faith you will find that God does not seek nor want other than our sanctifi-
cation. And that we might be sanctified in Him, He gave us the Word, His Son,
and wished that He might die the shameful death of the cross. There is found such
an abundance of mercy that neither the human tongue nor heart is sufficient to be
able to say it or imagine it.3%

Although Catherine regards sin with great seriousness and even blames herself
for many of the evils of her time, she has an overwhelming confidence in the power
of Christ’s blood:

And so I confess that my life, with the works that I have done, does not merit other
than hell. But I have faith and hope in my Creator and in the blood of the con-
sumed and slain Lamb, that He will pardon me my sins and will give me His grace.
And I will strive to correct my life for the present time. And if indeed death might
come to me now before I corrected my life, that is, that I have not yet done pen-
ance for my sins, I say, I confide myself in my Lord Jesus Christ. I see that there is
no comparison between the divine mercy and my sins. Furthermore, if all the sins

morte della colpa tolse la vita corporale allo immaculato Agnello. Chi rimase vinto? La morte. Chi ne
fu cagione? La misericordia tua” (Il Dialogo, XXX, 82).

305 “Nel sangue troviamo la larghezza della sua misericordia; e ine si vede che Dio non vuole altro
che 'l nostro bene” (Letter 264, IV, 130). This letter is to Monna Jacoma di Trinci. For a reference to
God’s mercy as a continuous help, see Il Dialogo, XXX.

306 “E conceparete una fede viva, e con essa ragguardarete la divina misericordia; e nella fede
troverete che Dio non cerca né vuole altro che la nostra santificatione. E perché noi fussimo
santificati in lui, ci dond el verbo del Figliuolo suo e volse che morisse dell’obbrobriosa morte della
croce. Ine si truova tanta larghezza di misericordia che lingua umana né cuore non é sofficiente a
poterlo dire né imaginare” (Letter 314, V, 25). Noffke places this letter in mid-October 1377. This
letter was sent to Monna Costanza Soderini, the wife of Niccolo Solderini, a benefactor of Catherine in
Florence. He had lent money to her three brothers after they moved to Florence and had been
unsuccessful in their business. Catherine stayed with the Solderini family during her visits to Florence.
As a result of the political upheavals of 1378, Niccold was banished from Florence.
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which are able to be committed were gathered together in one creature, they are
less than one little drop of vinegar in the midst of the sea.*”

Catherine frequently writes to encourage individuals to have confidence in the
mercy of God. She is convinced that many men and women do not believe that God
can accept them with their sins. This misapprehension frustrates Jesus’ -efforts to
draw them to the Father through the mercy that flows from His self-sacrifice. Fran-
cesco Malavolti, a Sienese nobleman whom Catherine had converted from an immor-
al life, had this misconception. On several occasions, Catherine recalled him from
slipping back into his former sins. In one letter she writes: “Recognize your guilt,
not with confusion of mind but with knowledge of yourself and with hope in the
goodness of God. Then, do as that prodigal son did, who...recognized his defect
and ran back to the father for mercy.... Then run back to the Father for mercy
because He will help you, and He will not be a despiser of your desire, founded in
bitterness from the sins you committed. Rather He will fulfill it gently.”?®

Catherine observes that people who do not resolve their sins in God’s mercy
continue to live in what she identifies as “confusion.” In a letter to Neri di Land-
occio Pagliaresi, a young disciple who was especially prone to be melancholy, Cath-
erine asks, “Is He not more apt to forgive than we are to sin? And is He not our
doctor and we His sick? And does He not hold confusion of the mind to be worse
than all the other defects?*® She urges him: “Dearest son, open the eye of your
mind with the light of most holy faith, and consider how much you are loved by

. 307 “E anco ti confesso che la vita mia, con l'operationi che io 0 fatte, non meritano altro che
I'onferno; ma io 0 fede e speranza nel mio creatore e nel sangue del consumato e svenato agnello, che
mi perdonera i miei peccati e darammi la sua gratia, e io m’ingegnaro di correggiare la vita mia per lo
tempo presente. E se pure la morte ora mi venisse prima che io correggessi la vita mia, cioé che io
anco non avessi fatta penitentia de’ peccati miei, dico: Io mi ne confido nel mio signore Gesu Cristo; io
veggo che non é neuna comparatione dalla divina misericordia a’ peccati miei; anco pii, che se tutti e’
peccati che si possono commettare fussero raunati in una creatura, sono meno che una gocciola
d’aceto in mezzo del mare” (Letter 314, V, 26).

308 ““[Rlicognosci la colpa tua, non con confusione di mente, ma con cognoscimento di te, e con
sperare nella bonta di Dio.... Fa’ dunque come fe’ quello figliuolo prodigo...ricognobbe il suo difetto, ¢
ricorse al padre per misericordia.... Ricorri dunque al Padre per misericordia: perocché ti sovverra, e
non sara spregiatore del tuo desiderio, fondato in amaritudine del peccalo commesso; anco 'adempira
dolcemente” (Letter 45, I, 179). Noffke dates this letter in January 1377. After Catherine’s death,
Malavolti became a Benedictine monk at Mont’ Oliveto.

309 “E non & egli pitl atto a perdonare, che noi a peccare? Non & egli nostro medico, e noi
glinfermi?... E non ha egli per peggio la confusione della mente, che tutti gli altri difetti?” (Letter
178, 111, 97). Noffke dates this letter between September 1 and November 1, 1379. Neri was of noble
background. He was a reader of Dante and wrote poetry himself. e brought a number of his friends,
such as Malavolti, to become disciples of Catherine. After Catherine’s death, he became a hermit. .
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God.”®° The source of hope is not one’s own power but the power of the blood, as
she states in another letter: “But hope in the blood, and drive away despair, judg-
ing the mercy of God, which he finds in the blood, to be greater than his misery.”"
In Il Dialogo, Catherine depicts the Father stating that to consider sin outside
of the context of the blood shed for sin is to disregard God’s offer of mercy:
I said that I do not want her to have nor ought she to keep only the awareness of
sins in general or in particular without awareness and memory of the blood and of
the abundance of the mercy, so that she may not come to confusion. For if knowl-
edge of herself and consideration of sin are not seasoned with memory of the blood
and hope of the mercy, she would stay in this confusion. And with this it would
happen, that the devil has led her under the appearance of contrition and sorrow
for sin and contempt for sin into eternal damnation. Not only through this but on
account of this, not taking the arm of My mercy, she would come to despair.®?

Placing more emphasis on one’s sins than on God’s mercy implies that one’s sins’
are greater than God’s mercy. Thus, the Father laments the soul that chooses de-
spair: “And in despair he spurns My mercy, making his sin greater than My mercy
and My goodness....If he were to be sorrowful and repented for the offense he had
done to Me, and hoped in the mercy, he would have found mercy. For without any
comparison, as I told you, My mercy is greater than all the sins that any creature
might be able to commit. And so it displeases Me greatly that they consider their
sins greater.”?"?

310 “[C]arissimo figliuolo, apri l'occhio dellintelletto tuo col lume della santissima fede, e ragguarda
quanto tu sei amato da Dio” (Letter 178, III, 97).

311 “Ma spera nel sangue, e caccia la disperazione, giudicando maggiore la misericordia di on, la
quale truova nel sangue, che la miseria sua” (Letter 343, V, 145). This letter was written to Rainaldo
da Capua, a lay intellectual. Noffke suggests August 15 and November 30, 1379, as the time of this
letter. For other references to God’s help, see Il Dialogo, CXXXV and Letter 343.

312 “Dicevo che Io non voglio che abbi, né debba avere, solo la considerazione de’ peccati in
comune in particulare senza la considerazione e memoria del sangue e della larghezza della
misericordia, a