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CuarrEr 3
MaRry IN THE LIFE AND THOUGHT OF CATHERINE OF SIENA

“In the name of Jesus Christ crucified and of gentle Mary.”" With these words,
Catherine begins her hook, Il Dialogo, as well as all but a few of her three hundred
eighty-lwo letters, indicating the close link that Catherine makes between gentle
Mary and her crucified Son. Catherine’s birth on March 25 in 1317, a year in which
the customary date of the Annunciation coincided with Palm Sunday, might seem
to have anticipated the close relationship Catherine would draw between Mary and
the Redemption. For Catherine, Mary is not a passive or peripheral figure to the
story of salvation but one who is vitally involved in its decisive moments.

As has been seen, Catherine, unlike a number of medieval authors, emphasizes
the Incarnation as the beginning of the redemption. Thus, she writes:

This Word was engrafted in her flesh, this blessed and sweet field of Mary, as the
sced thatl is cast on the carth. Through the warmth of the sun, it germinates and
draws out the flower and the fruit and the shell remains on the earth. So, truly, [it
was] through the warmth and the fire of divine charity which God had for the hu-
man race, casting the seed of His Word in the field of Mary. O blessed and sweel
Mary, you have given us the flower of the sweet Jesus! And when did this blessed
flower produce the fruit? When He was grafted on the wood of the most holy cross.
Then we received perfect life.”

b =Al nome di Gesu Cristo crocifisso e di Maria dolee.”

2 “(yueslo benedetto e dolce campo di Maria fece in lei questo verbo inestato nella carne swa, come
el seme che si gitta neila terra, che per lo caldo del sole germina e trae fuore ¢l fiore e il frutlo, e 'l
guscio rimane alla terra. Cosi veramente, per lo calda e fuoco della divina caritd che Dio ebbe
all'umana generatione, giltando el seme della parola sua nel campo di Maria. O beala ¢ dolce Maria, ci
ai donato el fiore del dolce Gesii! Ii quando produsse el frutio questo benedeiio fiore? quando fu
inestato in sul legno della sanlissima croce: aliora ricevemmeo vita perfetta” (Letter 144, II, 282). This
letter was sent to Monna Pavola in very early July 1375. A similar passage may be found in
Catherine’s letter to Don Roberto da Napoli. Cf. Lelter 342, V, 138. In Il Dialego, Catherine shows
the same connection between the Incarnation and the Redemption: “This mercy descended from
heaven in the Incarnation of My Son. With what was it opened? With the key of His blood.” “La
quale misericordia discese di cielo nella incarnazione di gnesto mio Figlinelo. Con che s'aperse? Con la
chiave del sangue suo” (I Dialogo, XXVII, 73). We find the same relationship between the two
mysteries in a prayer: “You graited Yourself as a fruit on lwo 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 upoen 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.
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According to Catherine, Mary’s cooperalion in the redemption is not confined to
giving hirth to Lhe Savior. Mary is involved in the major moments of the redemp-
tion. If Christ crucified 1s Calherine’s central focus, then it is not surprising that
Catherine places Mary beside the cross. She affirms that Mary, like her Son, has
been “wounded by the arrow of love for our salvation.™

Mary nol only consents to Jesus’ death for humanity but she “wishes that Ie
die”* because she is so eager lthat the salvation of humanity be accomplished. Mary
secks to prolong on earth Jesus' desire for “the honor of God and the salvation of
souls” by prodding the apostles to lake up her Son’s ministry after Pentecost. In
heaven, Mary, as the “advocate, mother of grace and mercy,’ is still vitally in-
volved in aiding souls to accept the [ruits of Jesus’ death. Catherine considers Mary
to be particularly present to those who carry on her Son’s mission for the salvation
of souls. Catherine continually relates her reflections on Mary to the mystery of
salvation.

Since Catherine did not write in a systematic way, we will glean her thought on
Mary from her various writings and we will rely on incidenls recorded in the early
biographical accounts to illustrate her beliefs. Catherine’s theological understandings
of Mary are rooted in the Christian tradition. Yet, it will be clear thal Catherine’s
intense evangelical zeal frequently gives a unique emphasis to the truths she re-
ceived.

While Catherine’s understanding of Mary has not been treated extensively,
some authors have discussed aspects in various articles. Antonio I’Achille has ex-
amined the presentation of Mary in Catherine’s writings.® Roberto Moretti and In-
nocenzo Venchi, O.P., have investigated Mary in Catherine’s prayers.” Giacinto

And all this You did Lo manifest the truth of the will of the Father, that wants nothing other than our
salvalion. With this grafting You gave Your blood, which through the union with the divine nature
has given life to us.” “[A]vesti 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, 1a quale verita tu esso se’; el
secondo innesto facesti del corpo tue in su I'arbore della sanfissima croce, in sul quale arbore non ti
tennero chiavelli né alcuna altra cosa se non I'amore smisurate che avesti a noi. E tutto questo facesti
per manifestare la verita della volonta del Padre, che non vuole altre che la nostra salute. Di questo
innesto fu predutto il sangue tuo, el quale per Punione della natura divina ha dato a noi vita™ {Qratio
XVIII, 202).

3 “Ella era vulnerala della sactta dell'amere della nostra salule™ (Letter 30, I, 113).

4 "Vuole ch’egli muoia” (Letter 30, 1, 113).

5 “La quale & nostra avvocala, madre di grazia e di misericordia”™ (Letter 184, III, 120). Noffke
asserts that this letter was written near Holy Week, 1377.

6 Antonio D’Achille, “Maria negli scriti di S. Caterina da Siena,
Rosario) (1919) 233-245.

7 Roberto Moretti, "La Madonna in una preghiera di $. Caterina da Sicna,” La Pairona d Ialia

1"

Memorie Domenicane (Il
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D’Urso, O.P., has analyzed Catherine’s treatment of Mary in Letter 144.5 The book,
Maria, Caterinu e Aliri, published by Il Ceniro Nazionale di Studi Cateriniani, con-
tains four chapters on elements of Catherine’s perception of Mary.® Authors, else-
where, have lreated Catherine’s mariology in general,! while some have touched
upon Mary’s relationship to Lhe passion and death of Christ in particular."

It is my impression that Catherine’s references to Mary have not been studied
as a totality. This chapler will attempt to compile all of Catherine’s references to
Mary as well as the references of her carly biographers regarding Catherine and
Mary. We will try to discern Catherine’s Marian theology from this assortment of
references. This chapter will consider Mary as she is seen both in Catlerine’s life
and in her thought. The particular concern will be to show how closely Catherine’s
Lthought on Mary relates to her thought on Jesus saving mission. This connection
will be more obvious in some references than in others. Nevertheless, the fact that
this relationship pervades Catherine’s thought on Mary should become quite evident.

The first section of this chapter will situate Catherine's thought by reviewing
Mary’s place in the general culture and devotion that pervaded Catherine’s environ-
menl. We will look at Catherine’s Marian practices and the Marian devotions to
which she makes reference, as well as the ways in which Catherine experienced
Mary's care in her own life and ministry.

In the second and third sections of the chapter, we will explore Catherine’s own
Marian understandings. These two seclions will be divided between Catherine’s
thought on Mary in relation to the objective redemption and Catherine’s thought
on Mary in relation to the subjective redemption, relying on a common distinction
used by theologians.” We will consider how Catherine connects Mary with the ob-

38/3 (1940): 8-9; Innocenzo Venchi, O.P., “La pictd Mariana di S. Caterina,” Nuevi Studi Caleriniani
(1984): 95-100.

8 Giacinlo I»Urso, O.P., “La dotlrina di Maria. Analisi mariologica della lett. 144 (XXXIV)
dell'epistolario cateriniano,” Rassegna di ascelica e mistica, S. Caterina da Siena 241 (1975): 29-41.

2 Oscar Luigl Scalfare, “Spunti mariani nell’ epistolario di Santa Caterina da Siena,” Marig,
Caterina e Allri (Roma: Centro Nazionale di Studi Cateriniani, 1989), 3-17; Giuliana Cavallini, “Maria
nella prospetliva cateriniana,” Maria, Calering ¢ Aliri, 75-97; Alessandra Cortesi, O.P., “Maria poeta
delle meraviglie di Dio in santa Caterina,” Maria, Calerina e Alfri, 99-121; Raimondo Spiazzi, 0.P.,
“Da sanla Caterina da Siena alla Theotokos sulla via in Nazaret,” Maria, Calering ¢ Alfri, 143-154.

10 Guglielmo I3 Agresti, O.P., “Aspelli Mariano-Mariologici in 8. Caterina da Siena,” A#i del
Symposium Catharinianum nel V centenario della canonizzazione di Sanfa Calerina da Siena: Siena, 24-
28 aprile 1962 (Siena: Accademia Senese degli Intronati, 1962); 220-243; Luis Lépez de Las Heras,
0.P.,, “La Imagen de Maria en Sanla Catalina de Siena,” Sfudium 13 (1973). 249-279.

It Gabriclla Anodal, “1.a Passione de Maria,” I’Arbore defla caritd 22/2 (1971): 18-20; Lina
Grassolto, “La Madre del Redentore,” §. Cafering da Siena 18/2 (1967): 6-13.

12 “If we are objectively redeemed by Christ’s sacrificial death, then the concrete form of our
subjective redemplion, and thus of every single case of subjective appropriation of objeclive
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jective redemption, that is, Mary’s role in Jesus' Incarnation and in His death, In
this section, we will also discuss Catherine’s position on the Immaculate Conception,
although this does not bear dircctly on the central proposition of this chapter.
Nevertheless, this best-known teaching of Catherine on Mary does illustrate the
fourteenth-century Church’s struggle to understand how the redemption affected
Mary herself. The final section will explicate Catherine’s understanding of Mary’s
role in the way that redemption is applied to believers.

The occasional nature of most of our sources, particularly Catherine’s letters
and prayers, does not allow us to reconstruct Catherine’s complete understanding
of Mary. Nevertheless, by reviewing ail the extant references, we hope to decipher
the keiz elements of her Marian teachings. We hope to demonstrate that, in a very
distinctive way, Mary, in Catherine’s writings, continually serves both the objective
and subjective aspects of the mission of Christ crucified, which is the mystery thal
pervades all of Catherine’s thought.

Mary in Catherine's Life

Catherine’s thinking is always grounded in reflection on experience. Thus she
asserts: “The soul acquires every virtue and grace in the knowledge of iiself.”™ DBe-
fore examining Catherine’s teachings on Mary, it would be helpful to explore Cath-
erine’s own experience of Mary. We will begin by identifying briefly parlicular Ma-
rian practices and beliefs which are adverted to in Calherine’s writings or arc
identified with her in the first biographical writings. We will then review the inci-
dents in which Mary is an active presence in Catherinc’s life.

Marian Devotions Evident in Catherine's Life

A number of references made by Catherine and her disciples testify to Marian
devolional customs and to the theological assumptions about Mary that existed in
the Tuscan city of Siena during a thirty-three year period (1347-1380). They illus-
trate attitudes towards Mary during this important time of cultural transition as
Europe began to move from the Middle Ages into the early Renaissance. In addition
to the specific historical data of the Marian customs of her time and milien, the

redemplion, is bound to correspond to the essential meaning and direction of Lhe objective gift.‘
Subjective redemption is the free acceptance, the personal appropriation, of the objective gift.’
Edward Schillebeeckx, O.P., Mary, Mother of the Redemption, trans. N. D. Smith (New York: Sheed &
Ward, 1964), 72.

13 “QOgni virti e grazia acquista I'anima nel cognoscimento di s¢” (Letter 266, IV, 136). Noffke
dates this letter between August 15 and September 15, 1378.
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concepts underlying these practices provide us an indication of Catherine’s funda-
mental attitudes towards Mary.

In many ways, Catherine imbibed the Marian attiludes of her family, her city,
and of the local Church in Siena. The warmth and piety of her family life offered
Catherine an environment in which her inclinations to devotion easily flourished.
Raimonde recounts an example of Catherine’s early Marian devolion: “And when
she was about five years old, having been taught the Angelic greeting of the glori-
ous Virgin, she repeated it frequently. And inspired by God, she began to genuflect
on each stair, as she was going up and down, saluting the hlessed Virgin at the
same time, as she herself confessed when she discussed the matter with me in the
secrecy of confession.”"

Francesco Valli'> states that the practice of repeating the IHail Mary, some-
times with laudi (praises), and sometimes with genuflections, had become customary
possibly by the end of the thirteenth century and certainly by the first half of the
fourteenth century. These practices are documented in Siena, although they do not
scem to have originated there.'

Caffarini indicales that this practice of genuflecting on the stairs in honor of
Mary was not unique with Catherine hut was a Sienese devotion, related to the
dedication of the city to Qur Lady. Caffarini writes: “It is thought, moreover, that
it [the practice of genuflecting while saying the Hail Mary] came from the devout
greetings, which were the custom to observe in a place which was especially devoted
to the Mother of God.”" In 1260, the city of Siena was dedicated to Mary, and the

14 “Cumque quingquennium peregisset vel circiter, edocta salutalionem Angelicam Virginis
gloriosae ipsam repetebal frequentius; et coelitus inspirata, cocpit ascendendo seu descendendo per
gradus, ad quemlibet gradum flexo geniculo, semel beatam Virginem salutare; prout ipsamet in
seerelo confessionis mihi, dum offerrel se materia, est confessa.” Raymundus de Vineis (da Capua),
Vita S. Catharinae Serensis, 1, I, xxviii, 869. Tommaso Caffarini, in his Legenda minor, makes similar
mention of this practice: “Indeed, in her fifth year, not only before the figure of the glorious virgin
Mary, but even on the steps of the slaircase, she uttered the *Ave Maria,’ going up and going down,
bending her knee on each step.” “Anno vero quinto etalis eius, non tantum ante figuram virginis
gloriose Marie sed etiam in gradibus scalarum, tam ascendendo quam descendendo, "Ave Maria’ suo
flexo geniculo gradu quolibet exprimebat.” Thomas Antonii de Senis [Tommaso Nacei Caffarini],
Sanciae Catharinae Senensis legenda minor (Recensio Vetus), I, ed. E. Franceschini, vol. X, Fonles
vitae §. Catharinae Senensis historiei (Milano: Bocea, 1942), 8,10,

13 Francesco Valli is one of the scholars who helped prepare the Fonies vilae 8. Catharinge Senensis
hislorici, the critical editions of documents related to Catherine.

16 Francesco Valli, “L'infanzia e la puerizia di S. Calerina da Siena: Esame eritico delle fonti,”
Studi Cateriniani 7 (1930-31): 98.

17 “Lixistimatum autem est id evenisse ex devotis salutationibus, quas agere consueverat in tali
loco veluti Dei genitricis devota precipua.” Thomas Antonii de Senis, Legenda minor, 1, 10 {Recensio
Vetus).
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city added the words, Civilas Virginis to the official name of Lhe city, Sena Velus,
Thus, Catherine, at an early age, appropriated the religious practices of her city.

In his work, Libellus de Supplemento, Caffarini mentions that one of Catherine's
earliest mystical expericnces related to Mary: “It must first be known that, when
the virgin was a liltle girl about five years, she venerated the Virgin Mother of
God and wherever she discovered her image, she said ‘Ave Maria.” Once while say-
ing that, she was lifted from the earth.”™ While Catherine’s spirituality necessarily
underwent a development and cvolution, such a phenomenon suggests that the
seeds of the Marian devotion that marked her maturity were present in her youth,

Catherine’s evangelizing spirit showed itself even in her childhood. Caffarini re-
cords that Catherine taught her small friends the prayers she had learned: “But also
by word and by example she directed other girls to the same, teaching them affec-
tionately the ‘Hail Mary” and the ‘Our Father.” The fact that the children learn
the “IHail Mary” as well as the “Our Father” attests to the popularity of this pray-
er, which, although found in the liturgy at an earlier date, does not seem to have
heen used as a devotion until the eleventh century.® Francesco Valli maintains that
Catherine’s “Hail Mary” would have ended with the words veniris fui (“your
womb™), as cven the addition of the name of Jesus to the two scriplural passages
only became customary at a later time in Siena.” In his preaching after Catherine’s
death, Caffarini uses Catherine’s example to encourage the use of this prayer.*

18 “Quantum ad primum sciendum quod, cum virgo esset parvula annum percurrens quintum,
venerabatur Virginem Dei Matrem et ubicumque eius ymaginem reperisset, dicebat *Ave Maria’ et,
aliquando, dicendo illam, elevabatur a lerra.” ‘Thomas Antonii de Senis, Libellus de Supplemento, 1, 1,
12. Both Caffarini and Raimondo refer to Catherine as “virgo.” Whether Lheir references are to
Catherine or to Mary must be determined from the context.

19 “Sed etiam ad idem verbo et exemplo puellas alias inducebat illas affectuose docendo ‘Ave
Maria' ‘Pater Noster.”” Thomas Antonii de Senis, Legenda minor, 1, 10.

20 The “Angelic salutation” prayed by Catherine consisted of the greeting of the Archangel Gabriel
1o Mary (L.uke 1:28) and the grecling of Elizabeth to Mary (Luke 1:42). This combination of the two
greetings is first found in some sixth-century Eastern liturgies. In the seventh eentury it was used in
the Roman antiphonary for the offertory of the feast of the Annunciation, Ember Wednesday of
Advent, and the Fourth Sunday of Advent. Around 1198, il was authorized as a prayer to be taught
with the Creed and the Pater Noster. The present second part of the Hail Mary, after a gradual
evolution, was officially confirmed in the reform of the Breviary by Pius V in 1568.

21 yalli, “Y.infanzia,” 95.

22 Ip the Processus, Caffarini writes: “Just as our young virgin, in the beginning of her childhood,
hastened to the Mother of Christ, expressly by the angelic salutations, so let us in this beginning
hasten to the same Mother of God and let us likewise offer to her the angelic salutation, saying 'Ave’.”
“Quemadmodum nostra novella virgo in principio sue pucritie, et signanter salutationibus angelicis,
matri Christi occurrerit, ita ¢t nos in hoc principio ipsi matri Dei occurramus eique salutationem
angelicam pariter offeramus dicenles: Ave.” Processo Caslelluno, 166. For another example of
Caffarini’s appeal to Calherine’s example, see the Appendix, note 1. The Appendix will provide the
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Catherine manifests an awareness of the special significance of the Marian
feasts. One of her twenly-six prayers was given on the feast of the Annuneiation,
March 25, 1379, which was Catherine’s thirty-second birthday. In this prayer, she
asserts: “"But today I ask boldly because it is the day of graces.”® This particular
prayer considers especially the Marian aspects of this feast. At the time when this
prayer was given, Catherine was living in the vicinity of the Dominican Basilica, S.
Maria sopra Minerva, dedicated to the Annunciation. She is buried under the altar
of this basilica. We will examine this prayer more closely as we study Mary's coop-
eratien in the Incarnation.

Another feast day that Catherine ailudes to is that celebrated on February 2,
which, according to the practice of the time emphasized Mary’s purification. In'her
last letter to Raimondo, Catherine writes: “Then, the day of the Purification of
Mary, I wished to hear Mass. Then, all the mysteries were renewed.™ Quite fre-
quently, the liturgical feasts were occasions of particular graces for Catherine. On
this feast, which took place three months before her death, Catherine experienced
a vivid perception of the great needs of the Church, especially in Rome, and of her
call to intercede for the Church.

The anonymous author of the only biegraphieal source written during Cather-
ine’s lifetime, 7 Miracoli, when describing Catherine’s fasting, alludes to her efforts
to make a special celebration of Lhe feast of the Nativity of Our Tady: “She did not
eal nor drink, except for the feast of Our Lady in September 1374. She said that
she wished to make a Passover, and she only put some fruit into her mouth in a
usual way, and took a sip of water; but then she did not eat or drink any more,”®

reader with supplementary texils which bear on the topics discussed in this chapter. An indieation
that the Hail Mary was well ensconced in Catholic practice during Catherine’s lifetime may be seen in
her letter to Neri di Landoccio Pagliaresi in 1376 where she informs him that the recitation of Hatl
Marys along with Our Fathers are required to oblain a papal indulgence: “You know when [ had the
indulgence of fault and of suffering from the Holy Ikather, he imposed on me to say every Friday
thirty-three Our Fathers and thirty-three Hail Marys and then seveniy-lwo Haild Mary;;.” *Sai,
quando cbbi la indulgenzia di colpa e di pena, del Santo Padre, m'impose ch’iv dovessi dire ogni
venerdi trenta e Lre Pater nostri ¢ trenta e tre Ave Marie, e poi setlanta e due Ave Maric” (Letter
228, 111, 306-307). Noffke indicates a date around February 25 to 28, 1376, for this letter.

;i Ma oggi ‘io adimando arditamente perché egli ¢ il di delle gracie” (Gralio X1, 130).

Poi, il di della Purificazione di Maria, vuolsi udire la messa. Allora si rinfrescarono tutti i
misleri” {Letter 373, V, 288). Noffke offers February 15, 1380, as the date of this letter.

5 eNg mangia né¢ beve, salvo che per in Donna di setiembre, anno detto, disse che volea fare
Pasqua, ¢ quello di solo si mise alcune frutte in bocca al modo usato, e prese uno sorso d’acqua; ma
poi non pitl né mangia né bee.” Anonimo Fiorentino, [ Miracoli di Calerina di Tacope da Siena, ed.
ll'_‘;;;iél;fh';lo Valli, vol. IV of Fonles S. Cathurinae (Siena: IR, Universita di Siena, Cattedra Cateriniana,
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Catherine considers this feast of Mary important enough to dispense with her daily
fasting.

Although the Assumption was not officially defined by the Church in Cather-
ine’s time, it was celebrated liturgically. St. Thomas, while not elaborating on the
doctrine, makes reference to it somewhat offhandedly in the Summa Theologiae,
showing by way of reference to Pseudo-Augustine that there are truths, such as
the Assumption of Mary’s body into heaven, which are not found in the Scriptures.”

The importance of this feast for Catherine can be scen from an incident re-
ported by Caffarini. Being sick, she was unable to go to church on this feast. Never-
theless, she was, in some mystical way, conscious of the liturgy being celebraled in
the “ecclesia maior.” This church would be the Cathedral or Duomo, which had
been dedicated Lo the Assumption when it was consecrated in 1179, Caffarini writes:

When, however, she was not able on certain days to go to church, she desired
greatly 1o receive communion. One morning, while she was at the home of her com-
panion, she saw the walls of the major church of Siena. She thanked God that He
had made her worthy of this vision of which she did not judge herself worthy.
When, however, she looked back at those walls, she heard there the singing of the
preface of the Blessed Virgin. When, indeed, those words were said, ‘And You, in
the Assumption of the blessed Mary, ever virgin,’ at once, tapt in spirit, she saw our
most blessed Lady and she felt herself to be wholly bathed in divine fire. And Our
Lady then began to speak to her the sweetesl words other than those drawn up in
seripture.”

26 Sed sicut Auguslinus rationabiliter argumentatar quod cam corpore sit assumpta in caclum,
quod tamen Scriptura non tradit, ita etiam ralionabiliter argumentari possumus quod fuerit sanctifica
in utere.” Thomas Aquinas, Summd Theologiae, 111, 27, 1, vol. 51, trans. Thomas R. Heath, O.P.
(Londen: Eyre & Spoltiswoode, 1969), 6. For the lext of Pscudo-Augustine, see “De Assumptione
Bealae Mariae Virginis™; PL 40, 1141-1148. Also, Thomas, in his fn Salulationem Angelicam
Fxpositio, slates that Mary did not experience bodily corruption: “The Blessed Virgin was immune
from Lhis, because she was assumed with her body into heaven. For we believe that after death she
was revived and carried into heaven.” “Eil ab hac immunis fuit Beata Virgo, quia cum corpore
assumpla esl in caclum. Credimus enim quod post mortem resuscitata fueril, et portata in caelum.” 3,
Thomas Aquinas, In Salulationem Angelicam Expositio, in Opuscula Theologica, 11 (Roma: Marietti,
1954), mexxiii, 241.

27 «Cum autem non potnisset aliquibus dicbus venire ad ecclesiam et multum desideraret
communicare, existens uno mane in domo cuiusdam socie sue vidit parietes ecclesie maioris de Senis
et regratiabatur Deo quod saltem de hac visione fecisset eam dignam de qua se non esse dignam
iudicahat. Cum autem sic respiceret parieles illos, audivit ibidem cantari prefationem de beata
Virgine. Cum vero diceretur illud verbum ‘et te in assumptione beate Marie semper virginis ete.
statim rapta in spiritu vidit beatissimam Dominam nostram et se ipsam sensit quodam divino igne
totam perfundi. it Domina tunc cepil ipsam alloqui dulcissimis verbis que redacta non fuerunt in
seriplis.” Thomas Antonii de Senis, Libellus de Supplemento, 11, vi, 89.
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Caffarini also records Catherine’s reactions when her confessor asked her about
Jesus' welcome of Mary into heaven upon her Assumption:

And she responded, saying that when the Virgin Mary died, Christ came to her and
said to her, “Come, My chosen one! Come, My bride! And I will prepare a place for
you... And she considered with how much desire Mary cast herself into God so that
about this the virgin wept while al the same time she laughed. This happened as
she cxplained to her confessor on the feast of the Assumption of the blessed Mary
and the confessor saw it in part.

Catherine is overwhelmed by Mary’s total self-giving to God upon her reception into
heaven. Catherine’s thought quickly moves to the unitive aspect of the dogma.

Besides indicaling the importance of the Marian feasts for Catherine, her writ-
ings also demonstrate particular Marian customs. One such practice which Catherine
makes reference to is that of dedicating Saturday to Mary. The origin of this custom
is unknown, allthough Alcuin (d. 804) includes two votive Masses for Our Lady on
Saturday in his Liber Sacrameniorum. The practice of fasting on Saturday came lo
be associated with Mary. The medieval collections of legends of Our Lady, known in
German as Marienlegenden, did much to popularize the practice of honoring Mary
on Saturdays.? Saturday, for Catherine, was “the day of Mary.” Significantly, the
original inspiralion for If Dialogo took place at Mass on Saturday. Catherine re-
counts this in the prologue to her book: “This day was the day of Mary.”™ She
records this connection in her letler to Raimondo which details the origin of her
book, informing him that the inspiration came to her when she went to Mass “on
the day of Mary.™

Catherine considers Saturdays to be appropriate days for fasting. Trying to
moderate the zeal of her {riend, the tailor’s wife in Flerence, Monna Agnesa, Cath-
erine advises: “And other times do not fast other than Saturday when you feel you
are able. When this heat is passed, fast on the days of Holy Mary, if you are able,

28 “Fq illa sibi respondit dicens gualiter, cum Virgo Maria moreretur, ChrisLus venit ad eam et
dicebat sibi: "Veni, clecta meal Veni, sponsa mea! Et ponam in te'... Et considerabat cum quanto
desiderio proiciebat se in Deum et de hoc ipsa virgo plorabat fortiter cum hoe simul ridebat. Hec
prout confessori in die assumplionis beate Marie explicavit et confessor in parte vidit.” Thomas
Antonii de Senis, Libeftus de Supplemento, 11, i1, 47.

29 Gee Donald Attwater, “Legends of Our Lady,” in A Dictionary of Mary (New York: LR
Kenedy & Sons, 1936), 147,

30 “Ej quale di era el di di Maria™ ({ Didalogo, 11, 5).

31 “Che era il di di Maria™ (Letter 272, IV, 159). This letter to Raimondo was written between
October 10, 1377, or shortly afterwards. For the fuller text sec Appendix, note 2.
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and no more,”* She counsels Ristoro Canigiani, another Florentine disciple: “And
Saturday fast in reverence of Mary.”™

Catherine also directs Ristoro to an additional form of Marian devolion. Under
the influence of Catherine, Ristoro had made serious altempts to change his life,
even forgiving his enemies. To stabilize his spirilual growth, Catherine directs him
to a more ordered prayer life by means of a Marian Office. The Marian Offices were
modeled after the Divine Office. They can be found in the tenth century and seem
to have undergone some formulation by St. Peter Damian and others in the elev-
enth and twelfth centuries. * The Dominican Friars recited the Marian Office daily
in addition to the Divine Office. Catherine urges Ristoro to recite this Office: “And
I beg you that, if you do nol say it; that you say the office of the Virgin every day
in order that she may be your refuge and advocate before God for you. To pul your
life in order, I beg vou to do this.”* Catherine believes that daily devotion to Mary
will order Ristoro’s life and that Mary will be his refuge and advocate.

Catherine’s own awareness of Mary is evidenced by the Marian invocations in
her writings, especially the formula, “In the name of Jesus Christ crucified and of
gentle Mary,” found in almost all of her writings. In a series of letiers, writlen
between the close of 1375 and mid-1376, she uses a variation on this invocation.
This variation may be seen in her letter to the Florentine Cardinal at Avignon, Pie-
tro Corsint, where she begins: “In the name of Jesus Christ crucified and of sweet
Mary, mother of the Son of God."™

She makes use of other variations on occasion. IFor instance, she opens her let-
ter to a prostitute in Perugia with the words: “Gentle Jesus, Jesus love, Mary sweet

32 “F altro tempo non digiunave altro ehe 'l sabato, quando ti senli da potere. Quande questo caldo
¢ passalo, ¢ tu digiuna le Sante Marie, se tu puoi; e pit no™ (Letter 174, IIT, 85). Noffke recommends a
date between August 20 and 31, 1378, for this letter.

33 “E il sabalo digiunare a riverenzia di Maria” (Letter 258, IV, 100). Noffke puts this letter
belween August 2 and 10, 1378, shortly before the preceding reference to fasting on Saturday, found
in Letter 174.

34 Gee Kilian McDonnell, 0.8.B., “The Marian Liturgical Tradilion,” in The One Medialor, the
Saints, and Mary, cd. H. George Anderson, J. Francis Stafford, Joseph A. Burgess {(Minneapolis:
Augsburg, 1992), 185.

3 g pregovi che, se voi nol dite, che vei il diciate ogni di I'oficio della Vergine, accio che ella sia il
vostro refrigerio, e avvocata dinanzi a Dio per voi. 1Yordinare la vita vostra, di questo vi prego che il
facciate” (Letter 258, TV, 99-100).

36 <Al nome di Gesit Cristo crocifisso e di Maria dolce.”

37 Al nome di Gesi Cristo crucifisso e di Maria dolee, madre del Figliuolo di Dio” {Letter 177).
For this variant, see DT L.XI, 251. Noffke situates this letter near Palm Sundayv, April 6, 1376.
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Mother.”™ Iler leiter to the Jewish man, Consiglio, begins: “Praised be Jesus Christ
crucified, Son of the glorious virgin Mary.” By invoking Mary with Jesus as she
begins her writing, Catherine is entrusting each instance of her communication to
the blessing of Jesus and Ilis mother.

Catherine used beads but not as part of a Marian devotion. Raimondo makes
an allusion in his Vifa to Catherine having a string of beads. Raimondo explains
that the beads are called “Pater Nosters” because they were used to count the rep-
etitions of the Lord’s Prayer.” The use of beads in the repetition of prayers is one of
the practices thal contributed to the development of the Marian rosary.

Practices of devotion related to Mary such as the use of the Ilail Mary, atten-
tion to Mary's feasts, remembrance of Mary on Saturdays, fasting in Mary’s honor,
praying the Marian office, and invoking Mary’s help are, for Catherine, part of the
ordinary life of the serious Christian. Devotion to Mary is intimately imbedded in
Christian living. Catherine accepts, uses, and encourages the use of the Marian prac-
tices of her time.

Catherine's Personal Experience of Mary

For our accounts of Catherine’s personal experiences of Mary, we will rely espe-
cially on incidents recorded by Catherine’s early biographers. Two unstated con-
victions underlie these accounts. The first is that Mary is actively invelved in
Catherine’s life. Catherine prays to Mary with confidence that Mary will help her.
At times, Mary’s help is experienced by a vision. The second conviction is that
Mary’s action draws Catherine to Jesus, and, on occasion, Mary brings Jesus to
Catherine.

In recording an early incident in Catherine’s life, Raimonde shows us the con-
fidence that Catherine had that Mary would assist her in discerning her unigue vo-
cation. She was about seven years old when she determined to imitate Mary’s vir-
ginal consecration, considering Mary te be the initiator and the model of
consecraled virginity. Catherine relied upon Mary to support her in making this de-
cision:

She thought therefore, and she knew through God's revelation, that the most sacred

Mother of God was the first of those who came to the virginal life, and who vowed
her virginity to (zod. So she began to have recourse to her about this. And when she

38 “(Gesn dolee, Gesh amore, Maria dolee madre” (Leller 276, IV, 186). This letter was written at
the request of one of the woman’s brothers. Noffke considers this letter to have been written between
late January and early May 1376.

¥ “Laudatoe sia Gest Crislo crocifisso, figlinolo de 1a gloriosa vergine Maria™ (Letter 15, 1, 49).

40 “Pater Noster vulgariter appellantur eo quod ad ipserum numerwm oratio Dominica replicatur.”
Raymundus de Vineis (da Capua), Vita S. Catharinae Senensis, 11, 11, exxxiv, 893-896.
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came to her seventh year, not as a seven-year-vld but almost as a se}fenty—}-'e'ar-old,
maturely and for a long time, she considered making this vow, praying continually
to the same Queen of virgins and of angels, who mercifully was helpmg. l}cr, that S-he
might deign to obtain from the Lord for the perfect direclion of her spirit, by wl.uch
help she might do that which was more pleasing to the Lord, and more efficacious
for the salvalion of her soul, always offering her desire hefore her, that she anx-
iously sought to lead a life both angelic and virginal."

Catherine prays “continually” to Mary to help her lo do what was “more pleasing
to God.” Catherine constantly renews her self-giving by “always offering her desire
hefore her.” Catherine entrusts her desires to Mary, confident that Mary will aid her
to please God in the celibate vocation that she adopts in imitation of Mary.

The idea that Mary is the model of virgins is deeply rooled in the Patristic
tradition. Cyril of Jerusalem (d. 387), in his Catechefical Leclures, asserts that “The
virgins have their portion with Mary the Virgin.”"™ Gregory of Nyssa (d. ca. 391)
states that the physical presence of the Lord in Mary is also true in a spiritual
way of all virgins.”® Ambrose (d. 397) proposes Mary as the example for all who
choose virginity," Jerome (d. 419) depicts Mary as the “mother of many virgins.”™

In a later incident, Catherine returns to this idea of Mary as the example of
those who choose the celibate life. Andrea, a cancer-stricken Manlellale, whom
Catherine nursed, slandered Catherine apparently out of possessiveness for her at-
tention. Catherine reminds God of the delicacy of a celibate’s reputation, alluding
to the care given to Mary: “Most powerful Lord and my most loving Spouse, You
know the reputation of any virgin to be delicate and the modesty of Your spouses

41 Cogitavil igitur, et Ideo revelante cognovit, quod sacratissima Dei genitrix fuit prima, quae
adinvenit vitam virgineam, et quae Deo suam vovit virginitatem. Unde coepit ad ipsam recursum
habere super hoe: el dum septennium curreret, non quasi septennis, sed quasi septuagenaria, lmalurc
ac diu deliberavit super hujus voti emissione; orans continue ipsam Reginam Virginum simul et
Angelorum, guatenus eam misericorditer adjuvande, dignaretur sibi a Domino in‘!peh.'arc perfet.:tam
spiritus sui divectionein, qua mediante faceret id quod gratius essel Domino, ac efflcacm:? pro animae
snae salute; proferens semper coram ea desiderimn suum, quo anxie affectabat vitam dllCE?l'E‘!
Angelicam simul et virginalem." Raymundus de Vineis (da Capua), Vite, 1, 111, xxxv, 871. Caffar!m
also gives an aecount of Catherine’s appeal for Mary's help in choosing the virginal life. Sce Appendix,
note 3. -

42 Cyril of Jerusalem, Celechetical Leclures, XIII, “1e Christo Creifixo et Sepulto,” 34; PG 33, 768.

4 Gregory of Nyssa, On Virginity, 2; PG 46, 324 B. o

4 “Haec esl imago virginitatis. Talis enim fuit Maria, ul ejus unius vita omniom sit disciplina.
Ambrose, De Virginibus, 11, 15; PL 16, 210.

43 “Lf tamen haee virgo perpetua multarum est mater virginum.” Jerome, Adversus Jovinianum, 1,
31; PL 23, 254.
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exceedingly susceptible to stain, so You wished Your glorious mother to have one
considered a spouse.”™

After Giacomo, her father, had imposed heavy domestic obligatlions upon Cath-
erine to break her resistance to a polential marriage, Catherine used her imagination
Lo bolster her awareness of the presence of Jesus and Mary. Raimendo states: “She
also said, at that time, she had imagined that her father represented our Savior, the
Lord Jesus Christ, and her own mother represented His most glorious mother,
Mary... because of this imagination she was joyful and served everyone in such a
conscientious way that everyone marveled.”"” Catherine is convinced thal Jesus
and Mary want her to accepl with joy the humiliating work imposed on her. She
finds strength in visualizing Jesus and Mary, believing that as she serves her parents
she is serving her Savior and His mother. Through her imagination she pictures the
reality that she knows Lo be true by faith; in serving her neighbor she is serving
Jesus (Mt. 25:45). Catherine extends this presence to include Mary being represented
by her mother.

Catherine believes that Mary is not only present but is also able to inlervene in
situations. Thus, she gives Mary credit for obtaining a director for her. Catherine’s
confessors and her superiors among the Manfellate were, not surprisingly, often con-
founded by her unusual ways. The resulting misunderstandings were a source of
great suffering to Catherine and she petitioned Mary for a guide who could compre-
hend her unique needs. Stefano Maconi, in his lestimony for the Processus, states:
“The most blessed virgin Mary, bodily appearing to this most holy virgin Catherine,
promised to give her once most faithful and devoted to her as father and confessor,
who would give her much more conselation than she had from her other confessors
up to that point, and, afterwards, the resulls proved it.”®

Catherine was asked by the Dominicans to come to Florence on the occasion of
the Dominican General Chapier in 1374.* While in Florence, Calherine attended a

% “Omnipotentissime Domine ac peramantissime Sponse mi, tu nosiri teneram esse virginis

cujuslibet famam, et pudorem sponsarum tuarum nimis perieulose quamcumngue recipere macolam:
propter quod etiam voluisti, tuam gloriosissimam genitricem sponsum pulativum habere.”
Raymundus de Vineis (da Capua), Vita, 11, 1V, clviii, 901.

47 “Ajehat enim, firmiter se tunc imaginatam fuisse, quod pater suus repraesentaret Salvatorem
nostrum Doeminum Jesum Christum; mater vero sua, gloriosissimam genitricem ipsius Mariam...
propter quam hnaginationem tam lactanler et cum tanta diligentia omnibus servicbat, quod omnes
admirabantur.”” Raymundus de Vineis (da Capua), Vifa, I, I1, 1, 875.

48 “Beatissima virgo Maria corporaliter apparens ipsi sanctissime virgini Catherine promosit ei dare
unum fidelissimem  devolum suum in patrem ct confessorem, qui daret ei valde maiorem
consolationem, quam hactenus habuerit a celeris suis confessoribus, ut postea rei probavit eventus.”
“Testimony of Stephano Maconi,” Processus, 272.

4 I Miracoli di Catering di Iacopo da Siena begins: “"There came Lo Florence in the month of May
in the year 1374, through the command of the Master of the Order, when there was a chapter of the
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Mass at which Raimondo assisted and she intuited that he was the director whom
she had petitioned from Mary. Shortly afterwards, the Dominicans resolved to pro-
vide supervision for this young Manfellata, whose way of life was stirring some dis-
cussion. The Master of the Order commissioned Raimondo to guide Catherine and
assigned him to the priory at San Domenico in Siena, where he remained for the
next five years. Caffarini, in his Libelius de Supplemento, teslifies to Mary’s role in
the choice of Raimondo. He attributes this information Lo the notes of Catherine’s
original confessor, Frate Tommaso dalla Fonte. Caffarini states that this new direc-
tor was “plainly Frater Raimondo da Capua, of his Order of Preachers, whom the
Mother of God appearing once Lo the virgin had even promised her sometime be-
fore.”

Catherine’s letters have references to this incident. She alludes to Mary’s in-
volvement in this choice when writing to Raimondo in February 1376: "To you,
most beloved and dearest father and son in Christ Jesus, given by that sweet moth-
er Mary.”™ The Master of the Order may have thought he was appointing someone
to monitor Catherine, but Catherine experienced Raimondo to be not only a father,
but an ally, a friend, and a disciple. Occasionally she even forgets the Master’s orig-
inal intention, as when she writes to Raimondo: “Oh my son, given by that swectl
mother Mary.'*

In her last letter to Raimondo, she challenges him to struggle on behalf of the
Church, appealing to the bond between them, initiated by Mary: “Now I beg and
constrain you, father and son given to me by that sweet mother Mary...that you
may cast yourself into this ship of the holy Church.” In this letter, written three

Friars Preachers, one clothed with the habit of $t. Dominic who has the name, Catherine of Giacomo
from Siena.” “Venne a Firenze del mese di maggio anni MCCCLXXIV, quando fu il capitolo de’ frati
Predicatori, per comandaments del macstro dellordine, una vestita delle pinzochere di santo
Domenico che 2 nome Caterina di lacopo da Siena.” Anonime Fiorentino, f Miracoli, 1. The Masler
of the Order al the time of the General Chapter at Florence was Elias Raimondo of Toulouse. It is
uncertain whether Catherinc’s situation was in fact a discussion of the chapter or was a concern that
was attended to on the occasion of the chapter or after the chapler.

30 “Videlicet enidam fratri Raymundo da Capua euisdem ordinis Praedicalorun, quem etiam Dei
Genitrix apparens semel virgini, eidem virgini promiserat per aliquod tempus ante.” Thomas Antonii
de Senis, Libellus de Supplemenlo, 111, vi, 377.

51 4 voi, dileltissimo e carissimo padre e figlivolo in Cristo Gesii, dato da quella dolce madre
Maria” (Leller 226, 111, 294). Noffke locales this letter around February 17, 1376.

52 “Doime, figliuolo dato da quella dolce madre Maria™ {Letter 211, III, 223). Noffke offers late
April 1376, as the time of this letter. Raimondo had gone before her to Avignon. Catherine did not
reach Avignon until June 18, 1376, after spending most of May in Florence attempting to make peace
between the city and the pope,

53 “Ora prego e costringe voi, padre e figliuolo dato da quella dolee madre Maria...voi vi gittiate in
questa navicella della sanla Chiesa” (Lelter 373, V, 290). For a fuller text of this passage, sec
Appendix, note 4.
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months before she died, Mary’s role in their relationship has retained its significance
for Catherine.

Some of the incidents in Catherine’s life that involve Mary are associated with
unusual mystical experiences. Great mystics, such as John of the Cross and Teresa
of Avila, caution us that it is necessary to distinguish between the divine and the
natural aspects of such occurrences, as even mystical experiences, such as visions
and locutions, may be affected by natural influences or by the imagination.”* Some
of Catherine’s experiences raise theclogical questions, such as Catherine’s inspiration
that Mary had original sin momentarily. We do well to remember that even the
insights of the saints must be measured by the rule of faith preserved in the Church.
What is clear is that Catherine’s perceptions tock on a sharpened clarity through
her mystical experienees. Our purpose in examining Catherine’s experiences will he
to identify the essential truth about Mary that Catherine captured in a mystical
way, without speculating on the nature of the visions or locutions.

I Miracoli recounts an experience of mystical espousal early in Catherine’s life.
According to the account, Catherine, as a young girl, had hidden herself in a se-
cluded place oulside of Siena:

Bowing to the earth and with a fervor of immense love she calls upon the mother of

Christ, and with a girlish simplicity she asks that she may give her Son, Jesus, as

her spouse. While praying, she felt herself being lifted from the earth somewhat inlo

the air. And presently, the Virgin Mary appeared to her with her Son in her arms.

He espoused the girl with a ring, and immediately disappeared and she was placed
back, sel on the ground, and returned to Siena and to her house ®

Catherine believes that Mary is able to give Jesus to her as a spouse. In the appa-
rition, Jesus is a child whom Mary literally brings to Catherine. Jesus espouses Him-
self to Catherine which implies that henceforth Catherine has a deeply personal and
singularly loving relationship with Jesus.

Catherine had repeated encounters with Christ and with Mary during the three
years in which she lived as a recluse. Raimondo relates: “'Then the Lord appeared

3% Cf. John of the Cross, The Ascent of Mount Carmel, 11, 11, 5, in The Collecied Works of Si. John of
the Cross, trans. Kieran Kavanaugh, 0.C.D., and Otilio Rodriguez, 0.C.ID. (Washington, 13C: ICS
Publications, 1991}, 181, Teresa of Avila, The Interior Castle, V1.9, 9, The Cellecfed Works of St. Teresa
of Avila, vol. 11, trans. Kieran Kavanaugh, 0.C.D. and Otilio Rodriguez, 0.C.D. (Washington, DC:
1CS Publications, 1980), 413.

55 “[I]nginocchiossi in terra e con uno fervore di smisurato amore chiama la madre di Criste, e con
una puerile simplicila le chiede che ella le di a per suo sposo il suo figlinolo Gesi. E cosi orando si
sentl levare da terra alquanto in aria. E di presente I'apari la Vergine Maria col suo figliuelo in
braccio, il quale con uno anelle isposo la fanciulla, e subito spari, e ella si ritrovo riposta in terra e
tornossi in Siena e a casa sua,” Anonimo Fiorentino, I Miraceli, 4. For Raimonde’s accounl of
Catherine’s actual vow, see Appendix, note 5.
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to her most frequently, and remained alone with her longer. Sometimes He brought
with Him His most glorious mother and sometimes blessed Dominie, and at times
bolh.”®

Caffarini, in his testimony for the Processus, likewise indicates Mary’s presence
in the mystical events lhal look place at this time: “Sinee in such a degree and so
effectively in the manner described, the virgin was united with God and the saints
that nothing in any way separated her from such union during that time.... The
virgin not only was caught up with God but also many times with the Mother of
God and other saints and heavenly citizens.”™’

During this period Catherinc had an acute awareness of the presence of Mary
and of the saints. Catherine, who was inspired by the legends of Mary Magdalene’s
thirly-three years of penitential life, had a particular attraction to this saint. Rai-
mando relates that the Lord and Mary gave Mary Magdalene to Catherine as a
teacher and mother.®

Raimondo states that Mary nursed Catherine: "Now, moreover, the glorious
Mother appeared to her, and satisfied her with milk from her most sacred breasts
and she filled her with ineffable sweetness.” Raimondo describes Catherine being
fed by Mary's own body very simply, although contemporary readers might be star-
tled by the image. The essence of the account is that Mary nurtures Catherine from
her own substance, implying that there exists between them the very personal rela-
tionship of a mother and a child.

However, as a mother would also do, Mary corrects Catherine. On one occasion
after Catherine was momentarily distracted during a vision of St. Dominic, the
Blessed Virgin reprimanded her. Caffarini remarks: “Of this distraction, she said
that the most gentle Virgin Mother Mary, reprehended her so harshly that she was
scarcely able to hear the shame. ™ Mary wants Catherine to be totally focused on

36 “Apparebat igitur ei frequentissime Dominus, et diutius solito cum ea manebat, ducebatque
seccum aliquando suam gloriossimam genilricem, aliquando beatum Pominicum, quandoque
utrumque.” Raymundus de Vineis {(da Capua), Vilg, 1, XI, cxii, 890.

57 ¢[Q]uod taliter et tam efficaciter modo prefato virgo uniebatur cum Deo et superis ut nichil pro
illo tempore ipsam a tali unione fuit quomaodolibet separata.... Virgo non solum cum Deo sed etiam
multotiens cum Matre Dei et aliis sanctis et celestibus civibus rapta.” Thomas Antonii de Senis,
Processus, 132,

%8 “Dominus ipse, ac eius Genilrix gloriosa.... Magdaleneam, huic virgini dederunt pro magister et
mater” Raymundus de Vineis (da Capua), Vilas, 111, Ixiv, 878.

39 “Nune autem Genitrix gloriosa ipsam, ut apprebat, lacte suorum sacratissimorum uberum
satiabat, et ineffabili replebat dulcedine.” Raymundus de Vineis (da Capua), Vifa, 11, excix, 311.

80 “De gua adversione dicebat illam dulcissimam matrem Virginem, seilicet Mariam, tam aspere
cam reprehendisse quod vix poterat tantam, verecundiam sustinere.” ‘Fhomas Antonii de Senis,
Libellus de Supplemento, 11, ii, 41,42,
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God. “The most gentle Virgin Mother” forcefully impresses upen Catherine the re-
sponsibility to be attentive to the special graces God is giving her,

A couple of Catherine’s mystical experiences related to the Fucharist have
Marian aspects. Il Iialogo recounts that, on one instance, while watching Mass
being celebrated “at Lhe altar of Mary,” Catherine experienced the Trinity in the
Eucharistic host.®' Catherine’s indication at which altar this experience happened
implies that there is a connection between the Euchuristic vision of the Trinity
and the “altar of Mary.” The Marian altar, representing Mary’s close relationship
with Christ’s gift of Himself in the Eucharist, indicates Mary’s relation to Lhe
involvement of the entire Trinity in the Eucharisl.

On another occasion, the Kucharistic experience has a more specific relation Lo
Mary. Mary sustains Catherine physically as she receives Jesus. Caffarini informs us
that this happened while Catherine was at a Mass said by her confessor: “On a cer-
tain vigil of the Circumcision which was a Sunday... [Catherine] not being able to
stand upon her feet, the blessed Virgin Mary held her hand upon her body, and held
her by the hand until the Mass was finished. And then she herself received commu-
nion with such a swectness the likes of which she was never able to express.”™ Mary
holds Catherine’s weakened body with her hand, enabling her to participate at Mass
and to receive communion. Catherine’s reception of Jesus in communion on that
occasion is so gratifying that Catherine cannot express it in words. Supported by
Mary, Catherine receives Jesus,

Raimondo relates an incident in which Catherine is literally clothed with Christ
by Mary. On this occasion, Catherine had been greatly disturbed by her attraction
to a silk dress offered her by the devil. Catherine turned to prayer. Raimondo re-
lates:

Her words completed, the Queen of virgins, the Mother of God, appeared to her.

She seemed to her to be drawing a very beautiful garment from the side of her

crucified Son, which she herself even adorned with bright and gleaming jewels. Then

as she clothed her with the decorated garments, saying: “Be certain, daughter, that

the garments that come from the side of my Son exceed all clothes in beauty and
adornment.”®

61 5 Palare di Maria™ ({1 Dialogo, CXI, 315).

6 “In quadam vigilia circumcisionis que fuit dominica.... Ki stare nen valens super pedes suos,
beala Virgo Maria semper tenuil manum super corpus euis, et manu tenebat eam usque dum missa
fuit complete. Kt tunc ipsa comunicavit cum tanta dulcedine quod ipsam nullatenus poterat
explicare.” Thomas Antonii de Senis, Libellus de Supplemento, 11, vi, 110-111.

63 “Iloc sermone complete, apparuit ei Regina virginum Mater Dei, quae de latere Filii crucifixi
puleherrimam vestem trahere videbatur, quam ipsa etiam ornabat vernantibus et coruscantibus
gemmis, et deinde virginem illa decora vesie induit, dicens: Sciens scilo, filia, (uod vestes quae de
Jatere Filii mei procedunt, omnes alias vestes excedunt in puichritudine et decore.” Raymundus de
Vineis (da Capua), Vita, 111, cdiii, 961. Caffarini, in the Libellus de Supplemenfo, gives the same
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Catherine’s experience of being clethed with garments fr-om the side of Christ
evokes Paul's words; “Every one of you who has been baptl.zed has_been c‘lt?thed
in Christ” (Gal. 3:27). While Paul is referring to baptism, R.almon(-io is recmccllmf;lgua
post-baptismal gift of grace given to Catherine. For Catherine, bff‘lll.g clothed w l' 1
Christ means that the individual has been deeply affected by jthc fl}‘e and. the gift
of the blood.” Such clothing denotes a close bond with Ch.rlst Wh-l(:h HEIthL‘I-‘ the
devil's power or human powers can break.® To be cl(?thc.d with Christ mcans‘ tol be
as He was, “conformed with God,” sceking what Christ soug_ht anld not t.he, choices
of the world.*® For Catherine, this clothing implies a conforfmty wilh Ch}‘lsEs tefichl—
ing such as characterized Paul, who was clﬁothed with the “garment of Christ cruci-
i at is perseverance in Iis doctrine.”
fled’(:fgsl:elrsinl:e’s use of the words “clothed with Christ” appear te be the samé as
being “clothed with the wedding garment.” In fact in Lett(.zr 160, both expressions
are found.” The wedding garment can refer to both the gift of grace and the re-

account of Mary’s visit: “This said, soon the blessed Virgil? appearsad to.h.er and showe\cl‘l he'r ;e\rzﬁ
beauliful garment, that she had drawn from the wounded side of the CI‘lllelE‘d one. S?l‘enh 11‘3(1111] el
adorned this garment with golden ornaments and jewels. And she dresseq her, saylrngg. ”(,: ‘c‘HUP | ha
no other garments exceed in beauty those which come forth frm.n the side of ?F)L.;n.l o v,u]neri;
mox beata Virgo apparuit sibi et ostendit sibi vestem puleherrimam gue exi )ad e la :'; ainens
crucifixi, quam etiam ipsa ornabat aureis m‘namentis' atque .gen?ma_tls. Et tandem e‘a o laufm
dicens: ‘Sciens scite quod emnes vestes alias exce;luntlm putlcnltu.dn]lg 111119 que emanaverun

ilii i ii de Senis, Libetlus de Supplemento, 1, i, 13-14. o
flhg"n‘l‘z.osi 'l\-']iuil:lr‘]c])f:i]‘}:::?:;fogato ¢ vestito di fuoco e del dono del sangue del Figliuolo di Dio™ (Letter
1425! l‘k’fsgtlit):levi, vestitevi di Cristo dolce Gesii, che & si forte vestimento, che non dimonia né creatura
i 0 i non volele” (Letter 5, I, 21). o
\0‘15613“1‘(1)01:2];?::‘}:;, :::)llli::va de’ servi(di Gesa Cristo, scrivo a voi nel prczi?so sangue su.o.conltd‘esude];()
di vedervi spogliato il cuore, e I'affetto vostro del mondq e di voi medesima, pe‘mf:(ihe in ;10 mI? ﬁ
non vi polreste veslire di Cristo Gesit crocifisso; Perché il mondo non ha confor mltfl con l.ill;;,:mdige
cerca onore, stato e grandezza; e Dio benedetto le spregia, abbracciando le vmgoli;ne. s‘t e
villanie, fame, sete, freddo e calde infino all'obbrobriosa mortle d.ella cTOCE; € Con essa ol e,,lliliosi
onore al padre e noi fummo restituiti a Grazia, Iigli. cerca .dl p'lacerf: all.e C]‘EHI.:I]‘;,‘ notn ,::::d o
dispiacere al Creatore; e eghi non cereéd mai se non di compire l:’)bedlenzm‘ del Pa 1'e ef .-cchllzmu
nostra salute. Egli abbraccio e vestissi della poverta volontaria; e 'l mondo cerca le grandi ri .

) 58- 59 ' v Y
(Lg',ltt?«l[bll]lél,biel; L?:?ulna )cosa che gli adivenisse allentava il :restimentondi Cristo (‘.1:‘0(;;1[15‘50., ;;tl):; (l;
perseveranzia nella dottrina sua” (Il Dialoge, LXXXII, 217). In I Dialogo, the Fa hext s..p Ay
those who are “clothed with the sweet garment of the Lamb, My o‘nly-hegotte‘n 8911, ! a 1;., ? o
doctrine with burning charity.” “...vestili del vestimentocd();cstz))de I'Agnello unigenito mio Figliuole,
110¢ N 1a, con affocata carita™ (Il Dialoge, C, . o o
Lmﬁ‘; (‘l‘eliljic(:::ét?l::ft:lé tuo vestimento ed éttisi dato in cibo.... Con amore e lllflanlll‘!a‘tf)‘ dL(‘zs;:(:el"uljﬁsl
levale a strignere ¢ vestirvi di questo dolee vestimento nuziale della divina ¢ dolee carita {Letter \

L, 26-27).
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sponse to grace. Similarly being “clothed with Christ” can refer to both aspects in
Catherine’s writings as it also does in the Pauline letters. St, Paul writes of being
clothed in Christ in baptism (Gal. 3:27) but also instructs the Romans: “Put on the
Lord Jesus Christ” (Rom. 13:14). At times Catherine is urging human diligence with
regard to grace Stripping away selfish self-love enables believers to be “clothed
with Christ crucified.”™ Thus, Catherine instructs her reader: “Strip yourself of the

old man and clothe yourself in the new man, that is, of Christ crucified,” reminis-
cent of Ephesians 4:22, 24,

The instance where Catherine is clothed by Mary designales a particularly in-
tensive gift of grace, received from the side of Christ, that is, as a result of Ilis
Passion. Of special interest is the fact that Mary clothes Catherine with this gar-
ment. Given Catherine’s awareness of her attraction to the silk garments offered
by the devil, Catherine’s appreciation of the gift she experiences from the side of
Christ is more intense. Mary is the instrument through which Catherine realizes
Christ's redemptive powers, symbolized by the garments from Christ’s side, With
Mary’s help, Christ has become her adornment.

Mary had a very significant role in the mystical espousal which came towards
the close of the threc years during which Catherine lived as a recluse. This took

place on the last day of the Siena Carnival, Tuesday beforc Ash Wednesday, in
1368:

As she said that, there appeared the most glorious Virgin, His mother, the most
blessed John the Evangelist, the glorious apostle Paul, and the most holy Dominic,
father of her Order, and along with all these, the prophet David, having his harp in
his hand. As the swectest music was sounding, the Virgin Mother of God took the
right hand of the virgin in her most sacred hand and, extending her fingers to the
Son, she asked that He might deign to cspouse Himself to her in faith. The Only
Begotten of God most graciously assenting, He brought forth a gold ring, having
around its circle four pearls and the most beautiful diamond enclosed in its center,
Then, placing His most holy right hand on the ring finger of the right hand of the
virgin, He said, “Behold, 1 espouse you to Me, your creator and savior in faith.”?

8 “[O]ra di nuovo cominciate a spogiiarvi di voi e vestirvi di Cristo crocifisso” (Letter 86, II, 109).

" “Scrive a voi...con desiderio di vedervi spogliato di vei picnamente, accioeché perfettamente vi
troviate veslito di Cristo crocifisso” {Letter 98, II, 113).

" “Spoghiatevi dell'nomo veechio, e veslitevi dell’'uomo nuovo, cioé di Cristo crocifisso” (Letter
160, 111, 26).
72 “Adhue eo loquente, apparuerunt Virge gloriossima mater ejus, beatissimus Joannes

Evangelista, gloriosus Apostolus Paulus, sanctissimusque Dominicus Pater suae religionis, ac cum
his omnibus David propheta, psalterium musicum habens in manu sua. Quo supersuavissime ac
sonore pubsante Virgo Dei genitrix, virginis dexterarn sacratissima tua coepit manu, digitosque illius
extendens ad Filium, postulabat ut eam sibi desponsare dignarctur in fide. Quod Pei unigenitus
gralissime annuens, annulum protulit aurcum,

habentem in circulo suo quatuor margaritas, ac
adamantinam gemmam superpulcherrimain,

etiam sua summitate inclusam. Quem digito annulari
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I.n.the vision, Catherine is surrounded by three favorite saints, John, Paul, a d
Dominic. It is Mary who extends the fingers of Catherine’s hand z,md as],m (Iev,;z:; l;
espouse her. Mary brings Catherine to Jesus and solicits Jesus' assent i,nl til(" -O
pousal. Mary is the officiating person at the union of Catherine and her Son i o
relationship of intimacy comparable to marriage. e

On other occasions, Mary also gives Jesus to Catherine literally. Christmas was
one of these occasions. Caffarini reports in the Libellus de Supplemento: o

Op‘z} certain r.lighl of the Nativity of Christ, as she contemplated when the blessed
tVugm‘ gave birth to the Savior, ._shc perceived such sweetness that she was not ;fnk!)le
o speak, so much so that she did not have strength to say the office. Afterwards
she asked tllle blessed Virgin if she might hold her little son. Respondi.n.é “wil]inﬁ s
she gavle Hup to her, and she herself received Ilim in her arms and for a lon ri'},
held Him with immense delight. After she had come to thal good wh(ich \%’aslme
great, _she was nol able to speak, except that she said it was full of all goods ASS
L‘hal;' night with gl_'eat consolation she told one of Lthe companions with her th;;t s]ll1 :
1‘ece1ved anq receives so many and such greal consolalions through the \’i;‘girl l;hai
she never wished Lo be separated from her, since receiving her habit, that is I" '
Order of which the virgin herself was.™ ) b Hhal s of that

. In this accou.nt, Mary literally puts Jesus in Catherine’s arms and iets her hold
l]Tfl for a long-tlme. After the experience of receiving Jesus from Mary, Catherine
confesses thal since her vesting with Mary’s habil in the Dominican Order, she had

new:r wanted to be separated from Mary because of all the consolations she had
received through her relationship with her.

In the Libellus de Suppl ) i g
vision: pplemento, Caffarini gives an account of another Christmas

On a cerlalp night of the Nativity of the Lord, the virgin came o the church witl
great dcv:?tu.m, and set herself in the sacristy near the altar and saw that when tll 1
Blessed Virgin gave birth to Him, He was the fullness of eternal life fotr you [he '18
And the Blessed Virgin gave her Son Lo her and she received Him in her arms arﬂi

Zi;[)it'::tra? t\m‘g.inisl, d?’xtera sua supersacra imponens; Ecce, inquit, desponso te mihi creatori et
5 73( (;1[]1 .uln 1(111 fide. Raymlu.ld.us fie \jim.zis' (da Capua), Vila S. Catharinae Senensis, 1, exv, 890-1.
‘ quadam mocte nativitatis Christi, cum conlemplaretur quando beata Virgo peperit
;S);afli:?ut:)nrm];, tz:ntam ])er.cepit dulcedinem quod loqui non poterat, in tantum quod dicere nk(m \I’Jal];bat.
‘ﬁbeme].; rcsr;soﬁie:l:g&:::wl::itk:)limFzf;gi;niel;nbrlgtchsi::lsnsu(i:orllll]prestaret aliquantulum filium suum, que

_ . B 8 illum suscepit et per magnum spatium tenuit
cum delectatione immensa. Postea venit ad aliud bonum ita m an y isi
quod omnaium bonorum se plenam esse dicebat, Et illa nocte co?r!cngr:l‘lltllr:icqal:voi(t1 :I:n::-lzlzur‘lso:)gztfmt'm'Sl
cum magna c?nsolatione, que tol et tantas consolationes receperat et recepit per .v.ir iner.rlllm( 1!‘-‘3
nunquam ab ipsa se separare volebat, recipiens tandem habitum suum, id est illius or(glinis c’le [:EU

crat ipsa virgo.” Thomas Antonii de Senis, [T : i ini], Li
o i de Senis, [Tommaso Nacei Caffarini|, Libellus de Supplemente, 11, vi,

250 DENIS VINCENT WISEMAN, O.P.

[219]

placed her face over the face of the boy, as sometimes a mother does to her son.
And she said that the baby had in His chest the form of a cross.”™

Again, Mary gives lhe newly born Jesus to Catherine. These two visions of
Mary giving her child to Catherine took place at Christmas, the celebration of the
occasion in which Mary physically gave Jesus to humanity. As Catherine holds the
child, she realizes that the infanl has a cross in His chest, symbolizing Jesus® orien-
tation to give Ilis life on the cross even from the beginning. An incident that oc-
curred immediately after Catherine’s death illustrates the association that Cather-
ine’s disciples made between Mary and Catherine. According to Raimondo, Semia,
one of the people in Rome who had been atiracted to Catherine, went to sleep with-
out realizing that Catherine died. She had a dream in which she saw Mary welcom-
ing Catherine into hcaven with extended arms. As Mary lifted Catherine, she gave
her the kiss of peace, calling her “my most beloved daughter.”” The fact that Rai-
mondo records Semia’s dream at length, in the section following Catherine’s death in
his biography, demonstrates that Catherine’s disciples considered the dream to be an
appropriate interpretation of Catherine’s entrance into heaven, in which Catherine is
recognized as Mary's “most beloved daughter.”

In these instances from Catherine’s life, it is clear that Mary deepens Catherine’s
relationship with Jesus. Early in her life, Catherine finds support for her unique
vocation in Mary, to whom she turns in continuous prayer. Catherine believes Lhat
Mary provided her a director who was also her friend and her disciple. Catherine
mystically experiences Mary nurturing her and chiding her to be more responsive
to the special graces she reccives. Catherine understands Mary to be clothing her
with Jesus when Catherine is shaken by her attraction to fine clothing. Catherine
perceives that Mary espouses her to Jesus, physically supporting her in her receiving
communion, and mystically placing the child Jesus in her arms. Mary supports
Catherine in following Jesus and both brings Catherine to Jesus and Jesus lo Cath-
erine. From the framework of her own Marian experiences, Catherine develops con-
victions about Mary that she will give to others through her writing, teaching, and

preaching.

4 “(yyadam nocte dominice nativitalis virgo venit ad ecclesiam cum magna devotione, et posuit se
in loco vestitarium prope altare et vidit quod quande beata Virgo peperit filium suum erat tibi tota
vita eterna, et dedit sibi beata Virgo filium suum et accepit eum in brachiis suis et ponebat faciem
suam super faciem pueri, sicut consuevit aliquando mater facere filio suo, et dixit quod puer habebat
in pectore ad modum unius crucis.” Thomas Antonii de Senis, Libellus de Supplemento, 11, vi, 110-111.
(Although awkward “tibi” is correct, possibly addressed to the reader.)

75 “Domina coelorum obviis manibus suscipiens: Bene, inquit venerit dilectissima filia mea
Catharina: el elevans eam, recepit eam ad osculum pacis.” Raymundus de Vineis (da Capua), Vila,

ecelxxiii, 995
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