THEME 13:   GOD DOES NOT IMPOSE LIFE, HE PROPOSES IT
TEXT: Dt 27‑34.
I.‑ GUIDE FOR READING THE BIBLICAL TEXT
ORIENTATION
These chapters are the conclusion of the Torah, the Law, and the Deuteronomist and Priestly redactors both show that they are fully aware of this. Not content with recapitulating past materials, they use them and perhaps, from our point of view, manipulate them a little, in order to make perfectly clear the lessons to be learned from the experiences of the annihilation of Israel, and of the deportation and return of Judah.

We find ourselves in the times of Ezra, around the year 390 B.C.  With the destruction of the Northern Kingdom in mind, Dt had delineated an ideal Israel, with the love of Yahweh and His Law implanted in its heart, unified and blessed by the presence of God in its midst and with its eyes firmly fixed on the one and only Temple, where His Name resided. Yahweh's fidelity to His Covenant guaranteed the hope that had not been fulfilled in the North. But Deuteronomy's clear‑sightedness portended and prophesied the coming ruin of Judah, and when this came to pass, Dt was definitively accredited as Law.

From a similar reflection, the priests of Judah, heirs of Isaiah and Ezekiel, sketched an ideal image of a holy Israel, rooted in the holiness of worship in the new Temple.

The nearness of the return had enkindled in Deutero‑Isaiah a renewed enthusiasm for the Exodus and for the peerless fidelity of the one and only God, Yahweh.

These experiences left two things forever clear: that Yahweh is the only living God, the Source of life, who always wagers on the side of life and its concomitant happiness, and that misfortune and death come only from man's obstinacy in striving to achieve his life, liberty and happiness by his own striving.

But more than 50 years had already passed since the return of the first repatriates, and both their return and the new life they found were very far from being the realization of the saved people that had been described in Dt, P, and the Prophets. The ancient temptations to idolatry seemed to have been overcome, but the promises were still far from being realized. Rather, confusion reigned and Ezra came to put things in order. His activity would fix the form of the Torah: a Law that transcends mere norms, a manifestation and commitment of the living God, aimed at bringing to life a people who would be thankful, docile and obedient.

In these last chapters of Dt ‑‑the colophon, so to speak, of the Torah‑‑ the redactors gathered up the most sacred and permanent traits of the great Prophet and Savior, Moses (34:10‑12): the narratives of his death, his Last Testament and blessings, and the Blessings and Curses of the Sinai Covenant, with a parenetic résumé of that Covenant. All of it was aimed at ratifying the fact that Yahweh is the living God and that their is no possibility of life outside the margin of the Law‑Torah.
1.‑ LITERARY LEVEL:
If we wanted to give a title to the complex ensemble of chs. 28‑34, we would call it: The Testament and Death of Moses. But in it the authors make use of literary resources of the greatest weight and commitment:

1) Mixed J,E and P narratives: last days of Moses, designation of Joshua as leader and heir, testament and death of Moses (31:1‑8,14‑30; 32:44,48‑52; 34:1‑12).

2) Parenesis: Deuteronomist recapitulation of the Covenant (chs. 29‑30; 32:44‑47).

3) Covenant Document: (Ceremonies and) Blessings‑Curses (chs. 27‑28); Stipulations (31:9‑13).

4) Judicial Cause: Canticle of Moses (32:1‑43).

5) Last Testament and Blessing (ch 33).

1.1. Literary Genre of "Testament":  From earliest times, the passing on of an inheritance to one's children by way of a blessing or testament formed part of the "last will" of a man, whence it was irrevocable. Not only was the material inheritance passed on to the son, but all of the prerogatives and even the life of his father. It was a sacred obligation and determined the lot of the future, because it contained all the magical power that a man could have. (In Ugaritic mythology, only magic could bend a decree of the supreme god El).

In the OT, a blessing, with a strong accent on fruitfulness, belongs to Yahweh, who blesses whom He will. But this blessing is transmitted to sons through a human blessing and testament: for example, Esau blesses Jacob (Gn 27) and there is a blessing of Judah in the testament of Jacob (Gn 49).

The literary content of testaments seems to be ancient or archaizing poems which describe a future which the author already knows and sometimes interprets.

The chain in the transmission of the blessing of Abraham‑Jacob, which passes through Judah and Moses and eventually reaches David, is the backbone of the Yahwist's theology, whereby he legitimizes the kingship of David‑Solomon.

1.2. The "Judicial Cause" or "Lawsuit" Genre: Along with testaments and pacts or covenants, legal judgments were a non‑appealable social bond. This is a literary genre much used by the prophets, above all to announce judgments of God or calamities, or to threaten Israel or the nations. Fundamentally, it consists of an imitation of a judicial trial in a lawsuit:

* Preliminaries:

‑ Calling witnesses ‑‑ sometimes heaven and earth, when God himself is involved.

‑ Presentation of the parties, sometimes with an apology or an accusation.

* Interrogation.

* Accusation and (or) defense.

* Sentence of innocence or guilt.

* (Threat or) Punishment, sometimes accompanied by a promise of salvation.

* Conclusion: To reaffirm categorically that God is on the side of life, the redactors provided themselves with the weightiest literary instruments at their disposal.

1.3. Structure of these Chapters:
a) Ch. 27:  Covenant ceremonies, with curses (the People's commitment to fulfill it). These surely belong to E, but have been displaced here from their natural place, namely after the E Code (of the Covenant) during the ceremony of the Sinai Covenant in Ex 34. We should note the absence of the parallel blessings which E surely summed up at the end of the Covenant Code (Ex 23:20‑33) or perhaps their replacement by the blessings of Moses, imitating what J did in the testament of Jacob.

What we have here is the formulation and content of an ancient, if not original, commitment by the people, except for the first and last curses, which were added after the Covenant at Shechem (vv. 15 and 26). Note, too, that they involve secret actions, lying outside the scope of ordinary human justice.

b) Ch. 28: Covenant Commitment, Blessings and Curses, but expressed in the parenetic style of the Deuteronomist.

c) Chs. 29‑30: Parenesis on the meaning that the Covenant gave to the postexilic historical situation.

d) Chs. 31‑34: These form an ensemble held together by the 3 narrations of the Testament‑Death of Moses and the installation of Joshua,  which are intertwined in stereotypical fashion: Announcement (31:1‑8); Mandate (32:48‑52); its Realization (34:1‑10), although the parallelism one might have hoped for is obscured by the many traditions that are used.

‑ 31:9‑13: Covenant Stipulation: Periodic Reading of the Law.

‑ 31:14‑30: Introduction to the Song of Moses"

a) Aim of the Song: vv. 16‑22, 28‑30.

b) Narration: vv. 14‑15, 23‑27.

‑ 32:1‑43:  The Song of Moses itself:

a) Witnesses: vv. 1‑2;

b) Presentation of Yahweh: v. 4;

c) Accusation: vv. 5‑6;

d) Yahweh's Defense: vv. 7‑14;

e) Accusation of the People: vv. 14‑19;

f) Sentence: vv. 20‑25;

g) Judgment of the peoples, Motive for leniency: vv. 26‑35;

h) Promise of liberation: v. 36;

i) Sentence against the peoples: vv. 37‑42;

j) Salvation: v. 43.

‑ 32:44‑47: Final Appeal: the Two Ways.

‑ 33: Blessings‑Testament of Moses to the 12 (11) Tribes.

2.‑ HISTORICAL LEVEL:
2.1. In Events Remembered:
Moses, Joshua and the Covenant of Shechem:
Despite the remoteness of the times, when Israel was in its prehistory, attempts to separate the figure of Moses from the Exodus from Egypt and from the origins of Yahwism seem to grow weaker and weaker, although elements of various leaders may have been embodied in his figure. Nor is there any reason to deny the tradition that he did not cross over into the Promised Land.

The relevant role that Joshua played in the beginnings of the Conquest likewise seem assured, though it was doubtless rather limited to the Tribe of Ephraim, which was the most powerful Tribe at the beginning of the settlement. Joshua's bond with Moses himself is also very likely, although it is described in different manners, in keeping with the various traditions.

When it comes to the Shechem Covenant, the same happens as with Moses: if we want to deny its historicity or importance, we have, by that very fact, to come up with another reason to explain the persistence of Yahwism within the superior culture of Canaan.

It is beyond doubt that, even in David's time, both Yahwism and the figure of Moses were the essential, bare‑minimal bond of union of the principal northern tribes. The bond of the Covenant was the basic expression of their relationship with Yahweh.

2.2. In the Composition:
These final chapters reflect four redactional stages or aims:

1) To make all of Dt a Covenant document.

2) To incorporate Dt into the rest of the Pentateuch.

3) To connect the Deuteronomistic History ‑‑which begins with Joshua‑‑ with the Pentateuch.

4) To serve as the end of the whole Torah.

On the one hand, this complexity makes analysis difficult, but on the other, it assures us that these chapters contain some of the best theology that had been achieved after the Exile, both by the Deuteronomic line of the North and from the Priestly line of the South, both of which had already been  influenced by the respective movements of their great prophets.

3.‑ THEOLOGICAL LEVEL:
3.1. From Magical Curse to Loving Blessing: Chs. 27‑29
3.1.1. Series of Blessings and Curses:  The Hebrew technical expression, "to cut a Covenant," in the sense of making a pact, reveals the most primitive core of the Covenant ritual or ceremony, which is entirely focused on calling down a curse on a possible breaker of the Covenant: Each of the contracting parties passed through the parts of animals that had been cut in half, calling down on themselves the same lot as that of the unfortunate animals, or even worse, in case either broke their pact. And given the dread in which magic was held, this could hardly fail to be a convincing ritual and commitment (cf. Gn 15).

When they came to be put in written form, the content and scope of covenants became more complicated, with different sections being created to express the content of curses, to which were added blessings, which spelled out the advantages to be gained by observing the covenant.

In Israel, where God was not just a witness but a contracting party, the very meaning of Covenant underwent a profound change.

In our context, it had already been made clear that only Yahweh can bless, and that curses are created by human beings searching for happiness outside the sphere blessed by God.

In chapter 27, vv. 1‑10 describe the Covenant Rite and hint at its meaning: "Eat and make merry before Yahweh, your God" (v.7).  A simple image, but a valid one even for the Gospel, which describes God's delight in choosing, making a Covenant with, and creating a people to be His own possession: that men and women might live in the joy of eating in solidarity in the presence of their God.

What was meant here was not a joy or a God made to our own measure. It required silence, attentive listening and obedience (vv. 9‑10) in order to get in tune with the new world which the Love and Election of God creates.

3.1.2. The Curse as a Commitment:  Verses 11‑27 of ch. 27 form the first series of Curses.  These are the Elohist's expression of the people's Commitment to comply with the Covenant, as we are told in Ex 24:3, which is their proper place: "And all the people answered with one voice, saying, 'All the things that Yahweh has commanded we will do!'" On being placed here, when Dt was incorporated into the Pentateuch, it spells out the content of the Covenant. One should note the absence of the corresponding blessings, announced in 27:12.

Except for the first and last curse, which were added later, both the content and formulation are very ancient and may even go back to the Covenant of Shechem or perhaps even to the original Sinai Covenant.

One should underscore the strong sense of morality in such remote times, because what is involved here are secret actions, to which human justice does not ordinarily have access. The thrust of the curse, which was clear and dreaded at that time, is not spelled out for us. We might sum it up as presaging a threatened and sterile existence. Besides this, the content of the curse is social and not specifically religious.

It is the first call to attention that the presence of God is not limited to a determined relationship with Him alone, but conditions all human relationships, reaching even into one's personal and intimate life, and that this life is in some sense determinant in one's relationship with God.

3.1.3. Deuteronomist Series of Blessings and Curses.  If the blessings at the end of the Covenant Code (Ex 23:20‑31) were Elohist in their core (since at least part of them are Deuteronomist) they would have shaped both the content and placement (at the end of the code) of the Blessings of Dt 28:1‑12. Unlike the previous series, this series is focused on the content of the Blessings‑Curses entailed in the fulfillment or infraction of the Covenant, without spelling out its Commandments.

Despite the parallelism between the blessings of vv. 1‑6 and the curses of vv. 15‑16 and, more freely, between vv. 7 ff and vv. 25 ff, a far greater amount of space is devoted to the curses. We do not believe that the reason for this is either the one given by some (including von Rad) that in Dt the Law predominates over the Good News, or the one holding that in the context of the Covenant the curse is what properly constitutes the oath of commitment. This parenetic formulation is not in the form of a commitment, although it implies one: logically, blessings and curses should be parallel, as the introduction (27:12‑13) and the parallel introductory verses (28:1 and 28:15) would suggest. We believe that the reason is much more immediate:  the experience of exile had shown the authors quite clearly the consequences of infidelity, but it had done little to clarify the concrete content of the Blessing.

a) The Blessings (Dt 28:1‑14)  are limited almost to their original sense, which was connected with the fertility of humans, livestock and fields (vv. 4‑5,8,11‑12). Even this description is very sparse, compared with the prolix promises of Dt itself (cf. 7:12 ff). Also added here is a rather sober promise of protection against enemies (28:7 ‑ cf. 7:17 ff) and other imprecise generalities (28:3,6,13). Dt could be prodigal in long descriptions of a hypothetical blessing: "If Israel had been faithful to the covenant..."; but we must also bear in mind that the Deuteronomist is now speaking to a faithful people who find themselves, however, very far from enjoying even the abundance and freedom of other times of infidelity!

Nevertheless, 28:9‑10 are verses that truly describe the Blessing which is the criterion for all other blessings. These rather sober verses, are likewise an authentic confession of faith in God's fidelity come what may. They are the lesson and treasure discovered by both Dt and P in the experience of the Northern and Southern exiles respectively: Yahweh dwells in this people, a holy people.  This awareness already lay at the very foundation of this people's existence. It will be the only thing that will really give meaning to their existence, the only thing for which other peoples will acknowledge them and fear them, because they, too, will have to acknowledge and fear Yahweh, the only God.

Likewise, prosperity and fertility manifest the presence of Yahweh, but they do not guarantee it. On the contrary, Dt had already discovered that these goods were a worse temptation than sterility and the desert.

This awareness of being God's pampered and holy people, a people who live within the lifegiving sphere of God, were still the only pillar on which a just and even prosperous society could be built, without need of idols, oppression, discrimination or war.

b) The Curses (Dt 28:15‑68)  are wordy and detailed, born, not of speculation, but of the bitter experience of deportations, which could have filled many more pages.

They have to do with a curse, with a miserable, subhuman situation which eats away at the very core of human existence. In those days, few, however unfortunate and poor, would have envied a rich man in his opulence, if he had be cursed by his father. There was no misfortune comparable to the threat that a curse entailed. Hence, just as with blessings, the description and implications of curses could not be strong enough. Expressions that rank as curses are vv. 22,28,54 ff, which speak of "wasting sickness...blindness...eating one's own children," since these children were already considered to be a curse in themselves.

For contemporaries, it was clear ‑‑and hence did not form the center of interest‑‑ that the long‑winded horrors recounted were short indeed in order to describe the indescribable horror of being "cursed," let alone "cursed by God." By means of this dreadful description the author was really aiming at throwing light on the more wonderfully inexpressible opposite condition: being "blessed," and still more, being "blessed by God,"  about which the author has, however, so few concrete things to tell the faithful.

Besides, both these blessings and curses had to be read in the perspective of vv. 1 and 15, which respectively head them. It is not in some form of dread magic that man must seek the source of blessings or curses, but in his own behavior. If the behavior on which he is bent is cursed, it will lead to his extermination, because it lies outside or against the sphere of life which is God.

The commandments and laws of God are the secret of life; disobedience to them means putting oneself in the hands of extermination, it means becoming an agent of death which spreads to all levels of life.

Disobedience and curse are interchangeable and are linked to death, disgrace and sterility, although it is not identified with them, as is the case with prosperity and blessing. Despite this, both the Deuteronomic historian and above all the Priestly historian almost forget this, and tend to identify them.

A great part of the process whereby the curse is described (vv. 25‑68) is the inverse of the Exodus and Settlement. Israel was now being subjected to the threats of the prophets against the nations, to the overthrow and extermination of the Canaanites, to the plagues of Egypt; now they were worse off than they had been at the beginning: no one will even want to buy them as male or female slaves (v. 68).

3.2. Application of Dt to the People Returned from Exile: Chs 29‑30.
Here, unlike Dt, the author does not address a vanished Israel, but an Israel reborn from the ashes of Babylon. Out of a situation somewhat less precarious than that of slavery in Egypt, a new history was beginning, yet a history that could not forget the past:

‑ God had shown His love for His people: In Egypt, by routing and annihilating the pride of the powerful oppressor, as well as the power of magic and idols that sustained it (29:1‑2); in the Desert, by drawing life out of death (v.4); in the Promised Land, by giving them possession of it (vv. 6‑7). But the people still lacked the most fundamental thing of all: a mind to understand or eyes to see or ears to hear (v.3). Wisdom does not consist of seeing wonders or misfortunes, but of savoring their root, so as to learn how able to avoid or enjoy them The Land and prosperity are a blessing in the presence of God (v.8).

‑ The people would forget God, appropriate the good things of the land and achieve peace (v.18). But they would not perceive that they had become a proud nation which, like Egypt, turned its hand to oppression and to idols in order to defend itself and survive. It therefore became a curse and ended as a useless slave in the Exile.

‑ Nevertheless, God does not forget His people. He is not resigned to relegate them to a life in the ash heap. He will again gather them together and bless them. But this time God will also circumcise their heart and reveal to them the secret, which is quite simple: the Torah: To love with all their heart the God who cares for His people (vv. 6‑13).

- The Two Ways:  Now all is clear: God is for the life, liberty and prosperity of His people. It is the people who must decide for life or else condemn themselves to repeat the experience of annihilation (vv. 15‑20).

3.3. The Song of Moses: chs. 31:14 ‑ 32:47
3.3.1. Introduction:
‑ The aim of the Song is to bear witness through the mouth of Moses on behalf of the rectitude of Yahweh's actions when the people complained of the disasters that befell them because they had doubted the saving power of God: vv.16‑21,28‑29.

‑ The narrative of vv. 14‑15, 22‑27, 30 ‑‑which ties in with the two preceding ones (vv.1‑13) by completing or repeating them‑‑ is complex, rambling and sometimes repetitive or contradictory; but its aim is clear and all embracing: to convert the Law, the Song, the Blessings and the legacy of Joshua into the Testament of Moses.

The message is clear: exile is nothing new, rather, it, as well as the return, were foreseen long ago by Moses: they are part of God's pedagogy and a manifestation of His fidelity.

We are given two new Covenant Stipulations that were normal in contemporary covenants: that of reading the Law to the people ‑‑the Law here meaning the whole Torah, rather than just Dt, though this was the original meaning‑‑ every seven years, and that of keeping the Book of the Law in the Ark of the Covenant (vv. 9‑13) .

This second stipulation is of enormous theological scope, above all seen from the standpoint of its theology of the Name of God ‑‑bordering on an authentic personification‑‑ which also dwells in the tabernacle and in the midst of the people. Thus, the Law‑Word, like the Name or the Glory (Ezk 8:4) becomes a concrete presence of God among the people. This in turn implies a kind of divinizing of human life, hearts, relationships and society: the people of Dt, God's special possession, as well as the holy people of the P tradition, also presuppose this.

3.3.2. The Song Itself: ch. 32
We may be dealing here with a truly ancient poem ‑‑perhaps a psalm written after the rout of the nations as a judgment on them‑‑ re‑elaborated throughout its long use dating back to the origins and as far forward as after the Exile. It could even be a Postexilic song written in an archaizing style, but in this case it would be odd not to find some notice of the annihilation of the people (cf. v. 26).

Overall, the Song only partly corresponds to to the aim expressed in the introduction, namely, of being an indictment against the people: their salvation (vv. 36, 41) and the expression in v. 26 greatly attenuate the rigor of the sentence (vv. 20‑25).

One thing that stands out theologically, is the description of the tender way in which God keeps creating and caring for His people )vv. 7‑14). As part of the Testament of Moses, this description becomes a vantage point from which to view the whole history of the Pentateuch: the whole of it is seen as a tapestry threaded‑through with Yahweh's love and educative wisdom.

The response of the People, when they reach adult age, will be to grow independent, each one seeking his own securities and idols (vv. 15‑18).

Hence, God abandons them to the forces in which they put their trust. Soon enough, drought, illness and enemy powers reduce them to the brink of extermination (vv. 18‑26).

It will be God's own faithful Love that will not cede His throne definitively to human powers. Though proud, they are frail, and He will confound them (vv. 27‑35, 37‑42), in order to bring salvation and joy to His people (vv. 36, 43).

3.4. The Blessings of Moses: ch. 33
An ancient text, surely and Elohist replica of the so‑called Blessings of Jacob (which are Yahwist: Gen 49). Properly speaking, it is a testament, in which Simeon and Levi are explicitly cursed, and Reuben is implicitly cursed.

These Blessings envision an Israel settled in the Land, in all the splendor of the times of the Elohist. Placed on the lips of Moses, as a testament and colophon to the Torah, these blessings must have seemed to the postexilic Israelite migrants more of an ironic than a real blessing. Indeed, these blessings, which are a central theme of Dt, must have been very bitter for Israel in its present painfully reduced circumstances.

The key to reading is contained in the picturesque verses 3 and 4, again placed on the lips of Moses: the Torah, the Law, is what shapes all these blessings. With the Law in their heart, living in God's company and following His proposals, even the most unlikely things are possible: human weakness, when joined with God's intervention, overcomes every power imaginable. The very ashes, when stirred up by Yahweh, come to life )Gen 1).

3.5. Narrative of the Death of Moses: 31:1‑4 (14‑15,22‑23), 32:48‑52; ch. 34.
With their triplet of announcement‑sentence‑fulfillment, these accounts of the death of Moses consecrate the Blessings, the Song and the whole Torah, as the last words of Moses, as his legacy.

Hence, the eulogy of Moses (34:10‑12) redounds to the praise of the whole Law, which is the fruit of an unheard‑of dealing face‑to‑face with God and is backed up by all the wonders of the Exodus and also, through the legacy passed on to Joshua, of the Conquest.

The fact of Moses' death before the entry into Canaan was well attested to. Thus, the only honors remaining for him were his burial by God Himself, in an unknown place (34:5‑6). He is thus set in line, albeit somewhat disadvantageously, with Enoch (Gn 5:24) and Elijah (2 Kgs 2:11), whom God carried of to Himself.

It cannot be denied that there is a note of sadness here, both because of Moses' death and his not being allowed to enter the Promised Land.  In contrast, however, this made it all the more pressing to value as a treasure, the one legacy of the "greatest prophet who had ever arisen," namely, the Torah.

Despite the difficulties later historians of Moses' life would have in trying to explain his theologically premature death, v. 10 bears witness to the fact that people already realized the practical impossibility for human beings, even if they kept the Law, to reach the heights that Moses reached. In itself, the death of Moses was a threat to the whole Law, and it unleashed the disconcerting question of the disproportion between the tenderness, grandeur and power with which God enveloped His chosen people, and their being finally reckoned, in practice, on a par with the rebels. This bore all the "appearances" of a final victory of death over the God of life. And so Paul would see it in Romans 3.

However, the experience of near‑extermination had already taught Israel that the Love and Fidelity of God stand above death and the absurdities of human life. This is why the postexilic redactors threw in their lot with God, by recompiling the Law and sowing hope.


II.‑ CLARETIAN RESONANCES
1. CLARET LIKE MOSES
Saint Anthony Mary Claret contemplates Moses and sees in him some of the traits that help clarify his own vocational identity. Above all, he sees Moses as the first to be called and sent, and, as such, the first to be persecuted: "Moses was sent, and he was opposed not only by Pharaoh and his sorcerers, but even by his own people" (LMT, in SSW, p. 422). Then he sees Moses as servant of the Covenant. Anthony, as an Apostolic Missionary,  was in the service of the [New] Covenant: by his preaching he proclaimed the holy Law of God. He also saw himself obliged to announce great misfortunes to those who held God in contempt, in Catalonia as well as in Cuba and Madrid. But he laid greater stress ‑‑both by conviction and by temperament‑‑ on blessing, because, as he said, hope is more powerful than fear in order to reinforce fidelity.

As Archbishop, he felt responsible for the liberation of his people so that he could bring them into the promised land. He instructed, encouraged, corrected, interceded, bore murmurings and persecutions. Tempted by discouragement to the point of considering resigning, he was strengthened by the Lord who had sent him.

As Founder,  the Lord gave him brethren animated by the same spirit he had, to help him proclaim the Covenant. "I will take some of the spirit that is on you and will bestow it on them"  (Num 11:17; cf. Aut 489; SSW, p. 344). He felt especially bound to these men in a fellowship of apostolic life; by means of them he was able to reach where he alone could not reach, despite his immense zeal (cf. CMF, OPML  II, pp. 31‑50).

The announcement of what in our Father Founder's time was called "the holy law of God," is presented in the present Constitutions as "the total mystery of Christ." "For we have been sent to proclaim the Lord's life, death and resurrection until He comes, so that all who believe in Him may be saved" (1 Tm 2:4)" (CC 46; cf. CMF, OPML  II, pp. 664‑677).

2. THE DEATH OF CLARET
Claret, unlike Moses, did not reach a hundred years of age. After sixty, he was already feeling old and ill. He had also had a premonition of his death. "I have suffered more than usual and have felt deep longings to die. It seems to me that I have fulfilled my mission. In Paris and in Rome I have preached God's law... I have kept holy poverty" (Letter to Fr. Curríus, 2 October 1869). His closest disciple, Fr. Jaume Clotet, gives us a description of the Saint's death as a recapitulation of his life and as an authentication of his message, somewhat in the way Deuteronomy does for Moses. Zeal, love for Jesus Christ, trust in Mary, poverty, persecution, fidelity (Cf. Autobiography, Engl. transl., "Supplementary Reading,  pp. 329‑332).

3. THE PROMISED LAND IN SIGHT
Before he died, Claret, looking down from the heights of his life, contemplated America as the Promised Land, the young vineyard that was going to bear a great harvest of holiness. He wanted to go there, but he couldn't: "I am old and ill, otherwise, I'd fly there." During his agony he also wanted to go to the United States. He left the Congregation to his Joshua ‑‑Xifré‑‑ to carry on his enterprise.

4. THE CODE OF THE COVENANT
Our Founder, after orally transmitting to us the radical way of living the Gospel that the Spirit was suggesting to him, and also after experiencing it in his life, kept copying it down in the Constitutions, in the manner of a code or written covenant. He had the happiness of seeing it approved definitively by the Holy See before he died. Surrounded by his disciples in Prades in the South of France, he impressed on them the importance of fidelity to its observance, paraphrasing the words of Paul in Galatians 1:8:  Even though we ourselves or an angel from heaven should preach any other gospel to you than the one we have preached to you, do not believe him, for neither would the angel be from God, nor would we be what we ought.

5. THE CANTICLE
Around those days, the Holy See approved the inclusion of the vows in the Formula of Profession ‑‑ our 'Yes' to the Covenant. This Formula of Profession began with the same words as the Canticle of Moses: Give ear, O heavens, while I speak; let the earth hear the words of my mouth.  At the end, the presider pronounced this blessing: If you keep all these things faithfully and observe them even to the end, you will receive a hundredfold in this life and will possess eternal life in the next.
6. THE EULOGY
Deuteronomy ends with a eulogy of Moses: "But since then there has never arisen in Israel a prophet like Moses." Many eulogies have been made for Father Claret ‑‑ though there have been many slanders, and even more silences.  At Claret's Canonization, Pius XII highlighted his final service to the Church at the First Council of the Vatican, adding that he had done so: "after he had served the Church as the one who did the most" (AAS 44 [1952] 35).


III.‑ COMMUNITY MEETING ON THEME 13
1. PRAYER
2. ORIENTATION
3. READING OF THE TEXT FOR THE COMMUNITY MEETING
	
The text will be given in written form in the booklet:  Dt 32:1‑43


4. DIALOGUE BASED ON THE BIBLICAL TEXT
4.1. Biblical Key
a) How is God described and how is His defense before the people presented?

b) What crimes are the people charged with?

c) How is the promise of salvation newly presented?

d) What do these last chapters of Deuteronomy aim at doing in the social context of and Israel that is in the process of reconstruction, after the return of the expatriates from exile?

e) What relationship is there between "God's justice" and "God's mercy"?

f) What does it mean for an evangelizer to announce the judgment of God?

4.2. Claretian Key
a) What is Claret's testament to his Sons? What blessing does he pronounce over them?

b) We are nearing the end of the first stage of the ROAD TO EMMAUS. How has it helped us to reread the missionary experience (spirituality and action) of Claret and throw light on it from our reading of the Pentateuch? 

4.3. Situational Key
a) Let us recall some situations of exploitation which we have experienced or known of.

b) Analyze the degradations to which the forgetfulness of God has led contemporary human beings.

c) How can we help people living in a society that ignores God to recover the experience of God? How can we announce God to a world that has "refused" to leave any room for Him in its history?

d) Let us examine our own society and think about its celebrations: What does it celebrate, who celebrates, how and why? Is there any reference to God in its celebrations?

4.4. Existential Key
a) Are there any situations in which you yourself feel exploited?

b) On what occasion have you experienced God's tenderness most intensely?

c) What hope does our community bring to those who are bearing the burden of exploitation laid on them by others or by the structures of our society? How do we help them open up to the experience of God's tender care? What should we be doing to fulfill this commitment better?

5. SUGGESTIONS FOR CELEBRATION
a) Song or prayer: Psalm 139

b) Moment of silence

c) Reading: Proverbs 1:20‑33. Some relevant Claretian text.

d) Invitation to shared prayer.

e) Dismissal

f) Song of thanksgiving.
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