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The Cord, 49.1 (1999)
Editorial

In this issue of The Cord we present three articles which started as presenta-
tions for the American Historical Association conference in 1997. They were
part of a session on “Themes and Directions in Franciscan History.” For this
reason, they may seem to have a more academic quality than many articles that
The Cord offers. The decision to publish these in The Cord is motivated by the
desire to preserve for posterity some very valuable insights into how history
and our view of it color and affect the way we live and value our way of living
today. I invite our readers to give the articles the energy and attention they
merit and try to see how the historical perspectives they offer apply to us in -
our own times.

Philip Sheldrake, in his fine book on Spirituality and History, reflects on
the challenge that the idea of history holds for us in a post-modern world:

'The contemporary weariness with history has deep roots in society at
large. Firstly, rapid social changes, and the decline of traditional com-
munities, have broken most people’ living bonds with the past and
with tradition. Secondly, there appears to be a positive desire to break
free from history, which is perceived as a conservative force, in order
to create a more rational society. We need to work out our future,
untrammelled by the tiresome burden of a historical consciousness.
These sentiments are reflected in parts of the Christian community
as much as in wider society. However, an orientation towards the
present and the future demands a sense of the past. Without a con-
sciousness of the past we cannot have a sense of time—'there is no
future without history.” An account of the past, as we have seen, is
essential to the life of any culture. Stories are fundamental because
without storytelling we put ourselves out of contact with the basic
realities in our world. In other words, it is only through stories that
we can situate and understand our existence in time. o be human is
to be part of a story and to be Christian is to recognize a story within
a story.!

Perhaps, then, to be Franciscan is to be part of a story within a story within
a story. The concentric circles within which we live and move and have our
being shape us and provide the context for a meaningful and joyous life.

Endnote

'Philip Sheldrake, SJ, Spirituality and History:Questions of Interpretation and Method, revised
edition (London: SPCK, 1995), 37.

Notice: If you have not renewed your subscription to The Cord for 1999, this is a complimen-
tary issue and the last you will receive. Subscriptions run from January to December. Please
renew your subscription now in order to assure receiving all six issues of the 1999 volume.
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Introduction

Sean Kinsella

The following four papers were prepared for the One-hundred Eleventh An-
nual Meeting of the American Historical Association held January 2-5, 1997,
in New York City. The session for which they were prepared, “Themes and
Directions in Franciscan History,” was a joint session of the AHA with the
American Society of Church History and the Medieval Academy of America.
The session approached the study of the history of the Franciscan movement
from three different but complementary perspectives. Each paper took as its
subject a different aspect of the Franciscan movement.

Ingrid Peterson’s paper, “The Contemporary Dichotomy between Min-
istry and Prayer and the Medieval Categories of ‘Active’ and ‘Contemplative,””
considers the tension inherent in the Franciscan charism between active and
contemplative vocations and the continuing struggle to resolve that tension in
light of the example of both Francis and Clare. Michael Blastic’s paper, “From
Preacher to Miracle Worker: History and Hagiography in Anthony of Padua,”
explores the evolving interpretations of the life and work of Anthony of Padua
in the face of changing historical circumstances encountered by the Franciscan
Order in the fourteenth century. Sean Kinsella’s paper, “The Franciscan Friars
of the Renewal and Franciscan History,” examines a contemporary Franciscan
reform movement whose ideal—to live the Franciscan vocation as Francis lived
and taught it—raises the difficult problem of defining a contemporary identity
on the basis of a historically distant, and contextually very different, past.

These three papers concern themselves with the historical factors which
have shaped and influenced their particular subjects. Each in turn indicates as
well the continuing role of an ongoing historical self-awareness in the devel-
opment of Franciscan history. How has the Franciscan movement’s dialogue
with its own historical past continued to shape the Franciscan present and
future?

Finally, Dominic Monti comments on all three presentations and adds
some relevant observations of his own about “Themes and Directions in
Franciscan History.”

The Cord, 49.1 (1999)

The Contemporary Dichotomy between
Ministry and Prayer
and the Medieval Categories of
“Active” and “Contemplative”

Ingrid Peterson, OSF

After teaching about the Franciscan tradition for nearly a year to the novices
in the Third Order’s Common Franciscan Novitiate, I asked them what ques-
tions still remained. One of the struggles they named involved the dichotomy
between action and contemplation. We seem to wrestle with this issue today as
though there were an opposition between ministry and prayer. Perhaps our
culture leads us to think competitively. Francis, however, approached life with
a more holistic view. His expansive vision of Christ and the Church in his
world superseded the medieval mind’s penchant for classification and order.
After his initial discernment about whether he should live as a hermit or as an
itinerant preacher, Francis took up a life that we would call active, yet he made
seven long “Lents,” or extended periods of contemplation. Our tendency to
separate reality into categories creates an ongoing tension that Francis did not
face. His intent was to harmonize the monastic tradition of prayer and service
in the midst of his society.

As I continue to think about the split between action and contemplation
as an issue today and try to diffuse it as a problem of contemporary spiritual
life, I begin to wonder about the origins of this dichotomy. Certainly, in the
Middle Ages there was much discussion of the active and contemplative lifestyles
and the newly emerging “mixed” life of the laity. This article begins a brief
exploration of how these terms which describe the juridical categories of reli-
gious life have been transmitted through the centuries. It suggests that the
corporate realities of both an active and contemplative lifestyle may have been
appropriated to describe these same spiritual and secular aspects of our indi-
vidual lives. Consequently, we may be heirs of a perception of the religious life
in which its public and private dimensions seem bifurcated and pitted against
one another, making it difficult to see a balance of action and contemplation as
essential aspects of every religious call. Francis saw an imprint of the divine in
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the world in which he lived and in its people. All activity and all time was
sacred, not only the time set apart for prayer alone.

Perceptions of the Dichotomy between
Action and Contemplation

When Francis and his brothers debated “whether they should live among
the people or seek refuge in solitude,” they appear to have established a di-
chotomy between action and contemplation.! What Francis and his followers
discerned was the direction for their spiritual energies in response to the needs
of the Church and to the signs of their times. They chose to live as little and
dispossessed, following the example of Jesus who lived and died for others.
Jesus lived among the people, but he also sought refuge in solitude; this be-
came the way of Francis and his brothers.

One time when Francis was uncertain about his own decision, he sent two
brothers to ask Sylvester, his saintly brother, and Clare to pray with him and to
send back their insights. Both of them sent word that it was God’s will that
Francis go out to preach, and so Francis, “without delaying for an instant, set
off on the road.” Francis’s Rule for Hermitages put the question to rest, for
after describing his prescriptions for solitaries, he concludes by pointing out
the necessity of changing roles between the mothers who follow the life of
Martha and the sons who follow the life of Mary.? Although solitude was so
important to Francis that he drew up a Rule to guarantee it, he does not estab-
lish a preference for the role of Martha over Mary. Quiet time for reflection is
supported both by those who make it possible and by those who use it to pray.
For Francis, the apostolic life of the gospel is not alien to his ideal of solitude.*

Our age appears to view the aspect of our lives which is contemplative as
threatened by that which is active. Julie McCole, OSF, reflects on Luke’s story
of Martha and Mary (Lk. 10:38-42) as a religious question of our times.’ By
considering Luke’s story in the context of John’s account of the raising of Lazarus
(n. 11:1-44) and the anointing at Bethany (Jn. 12:1-11), she finds a holistic
approach to the gospel life. She interprets the Martha-Mary story as one dem-
onstrating the importance of being in relationships that demand mutual lis-
tening and sharing. McCole suggests that what Jesus asked of Martha was to
set aside time both to give and to receive love.

A Following of Christ Based on Relationships

As Martha and Mary each demonstrated a different response to their love
of Jesus, the example of Francis incited a broad variety of responses. In a re-
cent article, Raoul Manselli asks what attracted the laity of the thirteenth cen-
tury to Francis and his brotherhood.® He suggests that it was the consistency

4

between their words and example, their inner and infectious joy, and their
devotion to the birth and death of Christ and to the Body of Christ in the
Eucharist. Manselli finds Francis’s frequent use of terms such as “I command”
and “I admonish” indicative of a person who governed by personal relation-
ships instead of legalisms or juridical categories.” Considering Francis’s diffi-
culties as his fraternity became a religious order, Manselli questions if Francis
ever intended to prescribe a third way of life as a canonical order for the laity.?

In addressing how the laity who wished to remain in the world and were
perhaps married identified with the religious experience of Francis in the early
thirteenth century, Manselli points out the contrast between Francis’s indiffer-
ence to juridical-formal institutions and their importance to his society. Manselli
contends that Francis’s personal conversion was not an effort to claim the ju-
ridical state of a penitent. Rather, it was others who later assigned him to this
ecclesial category. In his Testament Francis calls attention to his reversal of
values, not his shift in ecclesial standing. Only later Bishop Guido convinced
Francis to accept some kind of juridical arrangement for his followers.’
‘Théophile Desbonnets argues that Francis’s Testament designates Bernard of
Quintavalle and life at the Porticuncula as his two models of organization.!

Manselli cites Jacques de Vitry’s hesitation to assign Francis and his fol-
lowers to an institutional category. He calls them what they called themselves—
lesser brothers and sisters—which is not a juridical category. Manselli urges us
to understand this primitive Franciscan community as a fraternity influencing
the crowds with songs and hymns in the public square. This is quite different
from the preaching of the ancient Order of Penitents.!! When Francis in his
Testament declares that he lingered a little and left the world, he describes a
religious choice rather than a juridical one. Manselli insists it is this form of
gospel life that Pope Innocent Il approved. Earlier, Desbonnets traced a similar
theme showing how the institutionalization of Francis’s intuition was a gradual
development.

Manselli reads in the title of Francis’s Letter to All the Faithful, address-
ing those who do penance, a refusal to designate a group. He desires to extend
his spirit non-exclusively. The attractiveness of Francis led others to follow
the gospel and the Christian life. Manselli sees Francis’s counsels directed to
those who wish to be converted, to live a full Christian life according to the
disciplines of the Church, but not as a distinct new entity.!2

Manselli’s final argument is that groups such as the Third Order could
have formed spontaneously in the latter half of the thirteenth century and the
early fourteenth century around the churches of the friars. These faithful, who
until then had been left to their popular piety, would come seeking ways to
raise the tone of their religious life and deepen their participation in the life of
the Church—all this under guidance of the Franciscans, whom they felt were




close to them, quick to understand their needs, and ready to listen to what
they had to say. What is more, their father was Francis of Assisi, by now a saint
and alter Christus."?

According to Manselli, that this movement stirred a sense of renewal among
the faithful is one of Francis’s greatest merits. Furthermore, Manselli argues
that what was needed in the medieval Church was not a Third Order, but the
Christian life. Only after Francis and his primitive followers responded to the
needs of the faithful, did they develop their own institutional character.

If reform and conversion, not legalisms, were the impetus of the early
Franciscan movement, then apostolic activity was not separated as a category
distinct from contemplation. For conversion involves the entire being, not the
person at work or at prayer. Francis educated his brothers to live in places of
liminality, not in the monastic structure. In the Sacrum Commercium, Lady
Poverty asks the brothers “show me your oratory, chapter room and cloister;
your refectory, your kitchen, your dormitory and stable; show me your fine
chairs, your polished tables, your great houses” (SC 6:59).! Desbonnets points
out that all of these places suggest a spirituality of the cloister, one that is not
dependent on the world outside.!” In contrast, Francis’s followers lead Lady
Poverty up the hill to show her that their cloister was the same world available
to the poor and rich. The scene illustrates that there is only one world of both
apostolic activity and contemplation.

Women’s Categories: Lay or Religious;
Active or Contemplative

If the world and the cloister were one for Francis’s friars, what then of the
lay men and women who were caught by his spirit of reform? Late medieval
ecclesial culture had only two categories for women, which came to be called
the doctrine of the two m’s: matrimony or monastery: aut maritum or aut
murum.'s However, the inspirations for their lives and the stories of these women
do not fit neatly into these two categories. Such a refusal to fit into ecclestal
categories is evident in the history and development of the medieval women
who chose to be neither wives and mothers nor cloistered nuns, but instead
chose a position between the security of the cloister and the protection of the
new burghers. This included early Franciscan women, such as Angela of Foligno
(1248-1309). These women chose to respond with direct service to the physi-
cal and spiritual needs of society and frequently lived together as independent
communities of penitential “lay” women.!” Their lives outside the canonically
sanctioned enclosure were defined by the oppositions of lay and religious.

Throughout ecclesiastical history, only women who were enclosed and
took solemn vows were recognized by the Church as “religious.” Church leg-

islation regarding women’s religious organizations gradually adapted to the
changing necessity and reality. It was only with the constitution, Conditae a
Christo, of Pope Leo XIII (December 8, 1900), that the simple vows of active
women living in common were acknowledged as sufficient to constitute the
religious state.!® The evolution of what was considered a lay state into today’s
active religious was affected by the social needs of the urban working class in
Europe and North America and their increased demand for education and
health care. These “lay” women are the forebears of active Church women,
and medieval “religious” are precursors of enclosed women who today we iden-
tify as contemplative. Qur present bifurcation of the concept of “action” and
“contemplation” in our personal lives may stem in part from the juridical sepa-
ration of these two ways of life. '

Three Orders

The tendency to think in terms of categories also evolved from the estab-
lishment of religious movements with three branches or orders. A first order
was for clerics; a second order for religious—that is, enclosed women; and a
third order for the laity. The enclosure—separation from the world and infre-
quent contact with outsiders—has always been a part of monastic life for both
monks and nuns. A long tradition of cloistering women religious stemmed
from the reforms of Gregory the Great in the sixth century.’® There was insis-
tence on strict cloister for all women’s communities associated with the
Cistercians. The directive, Periculoso, promulgated in 1298 by Boniface VIII,
was the first decree of universal enclosure that was gender specific for women.?
Such codifications were applied to Clare and the Poor Ladies of San Damiano.

In his recent comprehensive survey of research on early religious women,
Craig Harline remarks that current studies on the development and impor-
tance of active and contemplative women point out 1) that an “active” spiritu-
ality or apostolate among women religious occurred during the sixteenth and
seventeenth centuries, 2) that this spirituality was characteristic of modern
religious sensibility, and 3) that the Council of Trent successfully opposed an
active apostolate for women, insisting that they conform to approved forms of
life.! Harline proceeds to examine the conditions in the Low Countries and
treats the emergence and endurance of both active and enclosed women in
that area, asking whether their growth and tenacity, despite opposition from
Rome, is characteristic of the early religious spirit. He recommends that the
two versions of the religious life should be considered “not so much as com-
petitors, but as alternatives or complements of one another—. . . many con-
temporaries saw it in the same way.”?? Both cloistered and active female reli-
gious life continued to co-exist in the Low Countries after Trent. Harline
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recommends attempting to see in both active and contemplative states the
same broad perspective and appeal. At the same time he cautions against dis-
torting the past by favoring the active life for utilitarian reasons.

Social historian Jane Tibbets Schulenberg discloses a similar situation in
the ecclesiastical motivations of the Carolingian and late eleventh and twelfth-
century reformers. In the early period, at the time of Caesarius of Atles, enclo-
sure protected the chastity of nuns from barbarian invaders, helping them de-
velop autonomy and spiritual independence under the authority of the abbess.
However, enclosure shifted from being a means to provide a protective envi-
ronment that encouraged the religious life, to being a means to remedy the
external activities and “wanderings” of female religious. Schulenberg argues
that “at its root this restrictive policy seems to have been based on the clerical
reformers’ fear of female sexuality and their pervasive distrust of women.””
Enclosure appears to have been enforced as an internal safeguard, protecting
women from the fragile nature of their sex. Schulenberg imputes the rationale
to be the desire to control woman’s sexuality through isolation, rather than a
safeguard for her autonomy or an encouragement of her spirituality.

The choice between a strict or more flexible cloister disappeared as the
policy of strict claustration was uniformly applied to all women religious. With
ecclesial reforms, the cloister came to be the only approved way for women to
be canonically recognized as “religious.” This legislation was made by men
who neither consulted the enclosed women, nor experienced themselves the
confines of the strict enclosure. Schulenberg concludes that the policy of cloister
reflects a distrust of women and female sexuality and indicates a low esteem
for women in religion.”* Paradoxically, at the same time, virginity was highly
valued by medieval churchmen.” Despite opposition from Church authori-
ties, however, both contemplative and active styles of religious life perdured.

Harline suggests that women in both active and contemplative houses found
their lifestyles liberating and cautions against glibly concluding that one way
of life offered more opportunities than another.? Consider the freedom of
Clare of Assisi whose dogged determination won for herself and all the Psor
Ladies who followed her a new way of living. Women in contemplative com-
munities were often as independent in shaping their lives as the active women
who resisted the enclosure. Harline concludes that as long as the contempla-
tive way of life persisted side by side with the active way, women had choices.
Neither of these ways should be favored by modern scholarship: “It seems
thus far that in both the early medieval and early modern periods, some women
preferred to enter one form, some the other.””’ Nonetheless, while cloistered
houses were a source of comfort for the townspeople and patrons who sup-
ported them, it is important not to characterize women such as Clare as exclu-
sively enclosed. This image should be complemented with portraits of her

caring for needy community members and responding to the hopeless at the
door of San Damiano.?® Such a balance of prayer and activity describes the
Franciscan way of contemplation.

Contemporary Adaptations of
Public Categories to Personal Spirituality

Thus, in the middle ages and beyond, both contemplative and active
lifestyles stood side by side. Each was a unique and divine call institutionalized
by the Church. Juridical categories were a later reality. So it is today with the
lay associate movement in religious congregations. Our times are much like
those of Francis and Clare. Lay persons with whom we live and work are
attracted to our way of gospel life. There are lay associates of both contempla-
tive and active communities. Both traditions are important to the institutional
Church. Both traditions are essential in our personal spirituality. Yet today the
phenomenon of lay associates has not been juridically institutionalized.

With continued scholarship, perhaps we will understand that we have in-
herited a dichotomized perception of religious life in both its public and pri-
vate dimensions. If we can see that historically both contemplative and active
groups have an essential place in the Church, then we can draw the same con-
clusions about our personal spiritual lives. It is as fruitless to attempt to assess
which is more valuable as it is to measure our effectiveness by weighing the
time we spend in prayer in proportion to that which we spend in ministry.
Both are essential to our spiritual lives and the only way we can be persons of
the gospel is to do what Jesus did, taking time occasionally from our active
lives to go away to the hill country of our local geography. Our moments of
contemplation help us realize again and again how we are loved by God. This
experience, in turn, moves us to love others through our apostolic ministries
and in all our relationships. This is the good news that Francis taught, first by
example and, when necessary, by word.

Modern followers of Francis are challenged to rediscover their charism
in the stories of the early brothers and sisters who were inspired to live the
gospel according to his vision. The stories of those who were penitents under
the guidance of Francis help to illustrate the specific charism of the contem-
porary Third Order. Penance always involves turning from brokenness to
wholeness. Turning in a new direction is what Francis did in his encounter
with the leper. When he took on a new way of being a spiritual person, that
which was bitter became sweet, and he claimed a new social identity as one of
the minores, the lesser brothers. To turn from a life organized around our own
desires and to belong instead to God is one fruit of prayer, penance, and con-
templation. Other fruits are evident in our relatonships with God, with each




other, and with the strangers in our midst, as they were for Francis. As broth-
ers and sisters of penance, perhaps we do a disservice to our tradition to exam-
ine our lives in terms of action and contemplation. Perhaps, measuring the
consistency between our words and actions would bring us closer to interpret-
ing for ourselves Francis’s understanding of the evangelical call.
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From Preacher to Miracle Worker:
History and Hagiography
in the Thirteenth-Century Legends
of Anthony of Padua

Michael Blastic, OFM Conv.

Background

Subsequent to the Fourth Lateran Council, as the Franciscan Order began to
grow beyond the borders of Ttaly, Cardinal Hugolino became closely involved
with the development and expansion taking place. The Vita prima of Thomas
of Celano describes a very positive and dynamic interaction of Francis of Assisi
with Hugolino beginning in the year 1217 when they met in Bologna.! The
early sources suggest that Hugolino was keenly interested in the shape of the
Franciscan Rule which was a concern especially after Francis returned from
the Holy Land in 1220. Hugolino was present at the chapter(s) dedicated to
the revision of the Rule. Celano portrays this relationship in idyllic and very
Peaceful terms, never hinting at what later would become a point of contro-
versy as to the value of Hugolino’ involvement, especially in the history re-
counted by the more rigorous elements of the Order.? It was this same Hugolino,
now Pope Gregory IX, who in July of 1228 presided at the canonization of
Francis in Assisi and laid the cornerstone for what would become the burial
church of Francis.

Gregory’s interest in Francis of Assisi, however, went far beyond the well-
being of the Order of Friars Minor. Francis was for Gregory an answer to the
Problems of the Church in terms of both its struggle against heresy and the
revitalization and renewal of the preaching ministry of the Church, a major
concern of the hierarchy as evidenced by the canons of the Fourth Lateran
Council. The “functional” value of Francis for the politics of Gregory is evi-
dent in his bull of canonization, Mira circa nos, with which Gregory announced
to the Church and to world at large the fact of Francis’s holiness.3

In Mira circa nos, Gregory celebrated the life of Francis and defined his
holiness in terms of the renewal of the Church. Gregory presented Francis as
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one whose life of preaching both revitalized the faith of believers and con-
founded the errors of heretics. Gregory uses the natural imagery of vineyard
and vegetation and of light to describe the impact which Francis had on the
Church. Comparing Francis to Samson, who slew Philistines with the jaw-
bone of an ass, and to the obscure judge Samgar, who accomplished a similar
feat with the shard of a plow, Gregory placed Francis among those whose lives
were dedicated to preaching against the heretics. And, curiously, while he does
name Francis as the founder of the Friars Minor and does mention his life of
humility and poverty, Gregory does not describe Francis or the fraternity he
founded in terms of brotherhood or minority; nor does he underline the im-
portance of being an example or suggest that the actual living of the life of the
Gospel defined the life of Francis.

Reading only Mira circa nos, one would find it difficult to recognize the
popular figure of the Poverello, the simple poor man from Assisi, the Bible of
the Poor, the author of the Canticle of Brother Sun. Gregory was not espe-
cially interested in these aspects of Francis’s life, choosing to emphasize what,
at least from his perspective, was the most important contribution Francis
made—that of being an effective preacher against heresy and a defender of
orthodoxy.

It would be unfair to expect Gregory to synthesize the Franciscan charism
in the bull of canonization, as Franciscans themselves have been struggling to
do this even up to the present. But, one can understand that the bull would
point to what for Gregory was important about Francis. Thus the bull does
suggest that Gregory was very focused on what he perceived to be the value of
the Franciscan Order to the Church. This focused, functional interest contin-
ued to emerge in the subsequent decisions taken and in other bulls issued by
Gregory to and for the Order, all of which favored the development of the
Order’s pastoral assistance to the Church in terms of preaching and sacramen-
tal ministry. His bull Quo elongati, issued on September 28, 1230, offered the
first papal interpretation of the Rule, one which Gregory felt that he himself
was particularly suited to offer because, as he claimed in the bull itself, “he
knew the mind of Francis.” Based on his personal knowledge and understand-
ing of the mind of Francis, he set aside the Testament of Francis, which raised
questions about the very possibility of interpreting the Rule, and proceeded to
set the Order on the course of what could be described as moderate security,
fostering those conditions within the institutional structures of the Order which
would favor the progress of preachers and needed confessors.

Gregory IX and Anthony of Padua

While it is not clear when Gregory first met or came to know of the career
of Anthony of Padua, it was in the summer of 1230 that Anthony came to the
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Papal Curia as a member of the delegation sent by the Order’s general chapter
of 1230 to request a papal interpretation of the Rule. This delegation included
the general minister John Parenti, Haymo of Faversham, Leo of Perego, Gerard
of Modena, Peter of Brescia, and Gerard Rossegnal. These were men of learn-
ing and noted preachers, some of whom would take part in the preaching of
the “Alleluia” in 1233.* It was probably while in Rome at this time that An-
thony preached before the Curia and received from Gregory the title, “Ark of
the Covenant.” Up to that point Anthony’s career in the Order and in the
Church exemplified the lifestyle favored by the norms articulated in Quo elongati.
It is thus not surprising that Gregory would take a special interest in subse-
quent developments in the life and death of Anthony of Padua. In fact, the
description of Francis’s holiness in Mira circa nos aptly describes the life and

holiness of Anthony of Padua—one could simply substitute the name of An- -

thony for that of Francis in the text of the bull and, without any significant

changes, read an accurate description of Anthony’s career and holiness.
Anthony died in June of 1231 in Padua and was canonized by Gregory IX

on Pentecost Sunday 1232 in Spoleto. This was the same day, May 30, that the

general chapter of the Friars Minor elected Brother Elias to succeed John
Parent as general minister. (Many of the later criticisms of the administration
of Elias are connected to the direction taken by Gregory IX in Quo elongati and
subsequent papal privileges). Thus, the canonization of Anthony—which took
place within a year of his death—proceeded at an even a faster pace than that
of Francis. Given the fact that a chapter of the friars was in session at the time,
it is likely that Gregory wished to provide in Anthony a model for the friars |

themselves as they deliberated about their own future.

Prior to Anthony’s canonization, Gregory wrote to the people of Padua
who had requested Anthony’s canonization and initiated the formal process. i
He informed them that the canonization indeed would take place. Given the }
fact that the Paduans sided with Gregory in his struggle against the emperor
and the emperor’s representative Ezzelino da Romano who terrorized north- |
ern Italy, the canonization of Anthony rewarded their fidelity to the papacy. In ]
his bull Litteras quas of June 1, 1232, Gregory responded to the Paduan re- 4
quest by announcing the canonization of Anthony in order to “confound the :
depravity of heretics and to strengthen the catholic faith.” The bull promul-
gating the actual canonization of Anthony, Cum dicat Dominus, dated June 23, §
1232, develops identical themes. In fact, the terms which Gregory uses to de- ]
scribe the holiness of Anthony are terms similar to those used by him when he
announced the canonization of Francis—Anthony is a renewer of the Church §
and a defender against heretics. Gregory is very clear about what makes An- |

thony a saint:
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To manifest the power of his strength and to effect our salvation, God
honors even on earth, the faithful he always honors in heaven, by
working signs and wonders in their memory through which he con-
founds the wickedness of the heretics and he confirms the catholic
faith. Setting aside the torpor of their minds the faithful are excited to
do good works, and the heretics, having removed the burning blind-
ness of their minds, are advanced from the false to the true way. Even
so Jews and pagans, having recognized the true light, run to Christ,
who is the light, the truth and the life. . . . Blessed Anthony is of this
number, of holy memory, of the Order of Friars Minor, who while
living in this world shined with the brightness of his merits, and now
in heaven is resplendent in the many miracles which give a sure indi-
cation of his holiness.

Gregory goes on to explain that two things are necessary for sainthood—
“the virtue of good behavior and the truth of miracles.” Having verified the
miracles Anthony worked after his death, Gregory himself gives witness to the
virtue of Anthony’ life, claiming that “having one time Ourself experienced
both the holiness of his life and the admirable manner of his living, having
lived with Us praiseworthily for some time,” he could attest to Anthony’s vir-
tue.

While the bull does not provide much concrete detail concerning his
lifestyle, Anthony is fitted into the program of religious renewal directed by
the Holy See under Gregory’s leadership. This religious renewal depended on
the work of peace-making, anti-heretical preaching, the reform of the behav-
ior of clerics, and the struggle against usury. All of this was to be addressed by
means of evangelical preaching. Hence, in defining Anthony’s holiness, Gre-
gory suggests that Anthony’s life and activities were clearly within the divine
plan to confound heretics and confirm the catholic faith by effecting the re-
form of the faithful. He called them to the renewal of their religious obliga-
tions, returned heretics to the right way of Catholic faith, and called Jews and
pagans to the light of Christ.

This is the identity and meaning of St. Anthony of Padua for Gregory IX.
Outside of a single mention of Anthony’s membership in the Order of Friars
Minor, nothing else contained in the bull of canonization describes him as a
Franciscan—no significant mention of poverty, brotherhood, or minority.
Anthony is not held up as a model or example for the imitation of the laity, but
is clearly held up as a model clerical reformer. Anthony’s holiness is clerical
and anti-heretical. Based on what Gregory tells us about him in Cum dicat
Dorminus, he is not even easily identifiable as a friar minor if one assumes that
more than preaching is necessary to make the friar minor.

15

BIE 41




The Legenda Assidua

Gregory’s view of Anthony can be seen reflected in the Legends Assidua,
the first legend or vita, written shortly after the celebration of the feast of St.
Anthony on June 13, 1232.7 While the author has not been identified, the text
was most probably produced in Padua by a friar minor.? It focuses ultimately
on the life of Anthony as a preacher who finally dies in 1231 from exhaustion
as a result of his daily and innovative Lenten cycle of preaching and confes-
sions in Padua. The text shows no interest in Anthony’s relation to Francis,
failing to mention the appearance of Francis in Arles while Anthony preached
on the cross, which appearance was recognized by a Friar Monaldo (1Cel 47).
The legend makes no mention of the letter written to Anthony by Francis in
1223/4 which allowed Anthony to teach theology as long as it did not extin-
guish the spirit of prayer and devotion necessary to Franciscan living.

The forty-seven chapters of the text are “Padua-centric.” Chapters one to
ten treat of Anthony before his arrival in Padua in the fall of 1230; chapters
eleven to twenty-nine chronicle the renewal effected by his preaching in Padua
and his death, burial, and canonization; chapters thirty to forty-seven list the
fifty-three miracles worked at his tomb (probably the dossier of miracles sent
to Gregory as part of the process of canonization). The text describes no
miracles which Anthony worked in the course of his life.® It calls Anthony,
“brother,” a term inserting him into the Franciscan brotherhood; it describes
his presence at general and provincial chapters; it states as a matter of fact that
he completed his term as provincial minister at the general chapter of 1230,
being granted then the permission of the general minister to “preach every-
where” (Anthony chooses Padua); and it speaks of his express desire to be
buried in the friars’ church of St. Mary in Padua.

While the text states that he was commissioned to be the lector of theol-
ogy for the friars, probably at Bologna, it lacks any focus on the values associ-
ated with Francis of Assisi, such as minority and poverty, or an indication of
the centrality of fraternal life. The author’s sole purpose seems to be to dem-*
onstrate Anthony’s obedience to God’s will in devoting his life to preaching,
especially in Padua.

According to the Assidua, Anthony shared with Francis a desire for mar-
tyrdom, though this is not stated explicitly. Having already lived as a Canon
Regular for some eleven years, and having dedicated himself to the study of
the sacra pagina, the text describes his movement to the Order of Friars Minor
as motivated explicitly by his desire for martyrdom. It was the presence of the
relics of the Protomartyrs of the Franciscan Order in Coimbra which sug-
gested the possibility to Anthony of achieving his desire. As the text suggests:
“At that same time, not far from the city of Coimbra, some Friars Minor lived
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in a place that was called Saint Anthony. Although they were not learned men,
they taught the substance of the Scriptures with their actions” (Assidua V:3; p.
6). Anthony approached them with his plan:

Dearest brothers, with a willing spirit I would put on the habit of your
order if you were to promise to send me, as soon as I join, to the land
of the Saracens so that I too might merit with the holy martyrs to
receive a share in the crown (4ssidua, V:3; p. 7).

The legend describes no conversion to minority or poverty, no embrace
of a leper. It simply recounts Anthony’ intention to fulfill with as much expe-
dience as possible his desire to be martyred for Christ. The friars on their part .
do not hesitate, and the next day he is clothed with the Franciscan habit, changes
his name to Anthony, and with permission sets out on the voyage to the land of
the Saracens. But this desire of Anthony is not what God intended for him.

Sickness, a sign that God “opposed his projects” (4ssidua, V1:3; p. 8), com-
pelled him to return home to Coimbra; but in attempting this return he was
blown off course and landed in Messina. Contacting the friars there, he trav-
eled with them to the 1221 General Chapter in Assisi, was accepted by Friar
Gratian into the province of Romagna, and eventually arrived at the hermit-
age of Monte Paolo. He lived there as a contemplative hermit for about a year,
successfully concealing his great learning, his knowledge of Scripture, and his
ability to preach. Anthony’s true vocation only emerged at Forli, during the
celebration of ordinations, when he was compelled under obedience to preach
to the assembly made up of Franciscans and Dominicans. Not expecting much,
the assembly was astounded:

Atlast, because of the loud insistence of all those present, he began to
speak with simplicity. But when that writing reed of the Holy Spirit (I
am referring to Anthony’s tongue) began to speak of many topics pru-
dently, in quite a clear manner and using few words, the friars, struck
by wonder and admiration, listened to the orator attentively and unani-
mously. Indeed, the unexpected depth of his words increased their
astonishment; but to no lesser degree, the spirit with which he spoke
and his fervent charity edified them. Filled with holy consolation, they
all respected the virtue of humility, accompanied by the gift of knowl-
edge, that was manifest in the servant of God. (Assidua, VII:7-9; pp.11-
12).

In that moment Anthony had discovered his vocation, that of preaching

ad populum and confounding heretics in the process. The office of preaching
was “imposed” on him by the minister, and he went “about cities and castles,
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villages and countrysides” sowing the seed of life. He moved from place to
place. At Rimini he converted the heretic Bononillo. In 1230 he preached
before Gregory IX in Rome. Finally, in the fall of 1231, he arrived in Padua.
After the exhausting Lenten preaching cycle, as mentioned above, he retired
to Camposampiero to a cell constructed in a nut tree to recover his strength
and devote himself to prayer. Foretelling his death, he desired to return to
Padua and died en route. It was only after his burial in the church of St. Mary
in Padua that an outpouring of miracles began. Even here though, healing
happened only for those who confessed their sins and repented (Assidua,
XXVI:22).

Not one miracle of Anthony is recorded by the author until that point.
Anthony is presented here as a real man. He is an example and his life can be
imitated by other friars. In fact, the life of Anthony is to be emulated by the
friars because what he accomplished was the effect of his obedience to God’s
will, not his own. A typical hagiographical topos, that of a saint’s struggle with
the demons, is used by the author of the Assidua to underline the divine nature
of Anthony’s evangelical preaching mission. Resting one night at the begin-
ning of his final lent, “the devil dared to squeeze violently the throat of the
servant of God and, thus exerting pressure on him, tried to choke him” (Assidua
X1I:3-5; p.16). Invoking the glorious Virgin and making the sign of the cross,
Anthony put the devil to flight. Opening his eyes, his cell was made bright by
a heavenly light: “We are certain beyond doubt that the light descended into
the cell by divine power and that the dweller in darkness departed confused,
notbeing able to support its rays.” Thus, divine assistance preserved the preach-
ing mission of Anthony. God assisted the ministry of preaching. Even the post-
death miracles of Anthony prolong the preaching mission of his life as they are
generally connected to the repentance and/or return to the sacraments by the
beneficiary of the miracle.

Later Vitae

Subsequent vitae of Anthony, both Julian of Speyer’s Vita secunda,”® writ-
ten between 1235 and 1239 and the Dislogus,"* written around 1246 and at-
tributed to Thomas of Pavia, continue to follow the pattern established by the
Assidua in recording only post-death miracles. Speyer does however mention
the letter written by Francis to Anthony, as well as the vision of Francis at
Arles while Anthony preached. Itis only with the appearance of the Benignitas'?
however, written by the Franciscan John Peckham around 1280, that miracles
during the life of Anthony are recorded.”

"The Benignitas repeats the story of Anthony? life and fills in the large gap
which the Assidua leaves between 1223-1230. It describes his preaching in
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Toulouse and other places in France and describes how the cult of Anthony
spread beyond Padua to France and even to the Church of John Lateran, though
contrary to the wishes of Boniface VIIL.!* Peckham too does not seem inter-
ested in connecting Anthony with Francis in any particular way. He highlights
the evangelical preaching ministry of Anthony, presenting him as a model for
the true friar minor. He exhorts the Order to praise God for such outstanding
examples:

'The first of these, that most blessed herald of Christ, exceptional and
unique, St. Francis, confessor of Christ, what the blessed apostle Pe-
ter was for the universal Church Francis was for you the founder,
guide and pastor. The second, that is this most blessed father An-
thony, what the blessed Paul was for the Church, Anthony was for
you the preacher, the educator, the doctor; both of them are most
brilliant and illuminating (Benignitas, XX1II:7-8; pp. 576-578)."

'This exemplary status of Anthony is further highlighted by Peckham with
the introduction of miracles worked during Anthony’s life. Perhaps the best-
known of these is the miracle of the heretic converted by the reverence of a
mule toward the real presence of Christ in the Eucharist. For Peckham, the
in-life miracles outnumber the post-death miracles. In a sense, the miracles
thus walk backwards in time—from the tomb back into Anthony’s life. From
now on the in-life miracles of Anthony will continue to grow.'¢

John Peckham makes a very subtle point concerning the in-life miracles
of Anthony—while they grow in number, almost all those recorded are con-
nected to Anthony as preacher or to Anthony’s actual preaching. Anthony’s
preaching and his miracles are one and the same thing. Peckham asks rhetori-
cally:

What heart . . . no matter how stone-like or hardened, adamant and
iron willed, would not be turned to laments of repentance, who hav-
ing first heard of the harsh, bitter and terrible pains of hell (Anthony,
singular herald of Christ succeeded in depicting this before the eyes
of listeners), then hearing words so sweet and mellifluous on the joys
of heaven, limpidly described by him: the truth that with the fervor
and efficaciousness of the spirit flowed from that truth-filled mouth
full of God? Who, having observed on a daily basis the exceptional
miracles worked by him, would not be rapidly induced to do good, by
the saint who was guided in everything by the grace of God? (Benignitas,
XVI:18)."7

Again, the focus is put on Anthony as popular preacher. His preaching is -
now confirmed by miracles connected to his action of preaching. This pro-
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vides an example for the friars, in a very difficult moment of their history given
the ongoing resentment of the secular clergy from one side and the resistance
to precisely this understanding of Franciscan life by a group of friars within
the Order, the Spirituals.

Conclusions

This brief excursus into the early hagiographical tradition of Anthony sug-
gests the importance of this tradition for Franciscan history. Clearly, Anthony
offers a model of Franciscan life different from, though not opposed to, that of
Francis of Assisi. As a member of the first Franciscan generation, Anthony
witnesses to the strong and fast paced expansion of the order.

Raoul Manselli asked rhetorically in a paper given in 1982 whether there
was really anything very Franciscan about Anthony of Padua to begin with.'®
Basing his study on the Sermones, he found very little in them which would
identify the author as a Franciscan, except in the fact that the Sermones suggest
that what is needed in the Church and in the world is a significant reform of
morals and a revitalized practice of Christian living. Manselli suggested that
the Sermones provided the answer to why Anthony joined the Order—it was a
movement which responded to his diagnosis of the ills facing the Church.
However, the Antonian hagiographical tradition suggests that this was not ac-
tually the case. Anthony entered the order to become a martyr, only to dis-
cover that God’s real intention for him was to become a popular preacher. The
Franciscan Order was the place within which he discovered his true vocation
and accomplished God’s will. But this was done by Anthony in a way very
different and almost disconnected from Francis of Assisi.

The hagiographical tradition presents Anthony as a complementary fig-
ure to Francis. Stefano Brufani, at an Antonian Study Congress held in Padua
in 1995, suggested the possibility of a “plural paternity in the Order, not re-
ducible only to the founder” (p. 99). He suggests the following distinction:

I hold, if I am not mistaken, that the term “Franciscanism” does not
express anything else but the Francis of his writings and his historical
experience, as one also can glean this from the legends. All the rest,
the fraternity which evolves into the Order, the progressive
clericalization, the development of the legends, finds a better colloca-
tion in the history of “minorite-ism,” of which Francis was part, even
undoubtedly the most significant part. In this context it is possible to
speak of a polygenism in the development of minorite-ism. Thus the
usual parameter of historiographical judgement, more or less explicit,
of betrayal/fidelity to franciscanism in the history of the order, would
no longer make historiographical sense. The object of the investiga-
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tion should attend to the reality of minorite-ism in its historical de-
velopment, as diverse adaptations in different times and contexts, none
of which is totally reducible to Francis, nor to the primitive Umbrian-
Assisian fraternity."

The hagiographical tradition of I/ Santo, as he is known in Italy, teaches us
much more about Anthony than the popular image of the miracle worker or
finder of lost objects suggests. Anthony witnesses to a kind of Franciscanism
different from that lived in the Umbrian valley in the early years and signifi-
cantly different from that lived by the Spirituals in the Marches of Italy in the
late thirteenth century.

André Vauchez suggests that the Franciscan lifestyle exemplified by An- -
thony of Padua should not be seen as a successive stage to that of Francis, but
must be seen as a parallel contemporary with that of Francis:

On the one hand there is Francis the lay founder, a man inspired by
God, disconcerting and charismatic, who lived a deeply original reli-
gious experience to the depths. On the other hand, there is Anthony,
the learned friar, a man of culture, who passes from the canons regu-
lar to the friars Minor in an apostolic spirit, but who distinguishes
himself above all through his activity of preaching and through his
zeal for the salvation of souls.?

Thus, the contrast between the fraternity as it existed prior to 1230 and as
it existed after 1230 should not be seen as an opposition between those who
remained faithful to the spirit of Francis and all the others, including Anthony,
who betrayed it. What the Anthony legends suggest, rather, are different ap-
proaches to living and proclaim the Gospel by friars minor in the one Franciscan
Order. There were those who intended to proclaim the Gospel verbo et exemplo
with the practice of a pastoral ministry without a clear and definite “ecclesial”
structure. These friars dwelled in hermitages removed from urban centers and
preached the Gospel in the context of casual encounters through manual labor
shared with the laity. There was another group too, the majority of them cler-
ics, who believed that the evangelical message could reach its maximum effi-
ciency within the arena of ecclesiastical institutions and through a pastoral
activity of systematic preaching which by its very nature excluded a life of
wandering and a precarious existence.

From whatever perspective one looks at the Antonian hagiographical tra-
dition, it demonstrates at least that Bonaventure is definitely not the second
founder of the Franciscan Order. That role, without its polemic overtones,
would be more apt and fitting for Anthony of Padua. The thirteenth-century’
tradition surrounding Anthony of Padua is a valuable, indeed essential, docu-
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mentary source for a comprehensive witness of the Franciscan forma ?itae.
The figure of Anthony suggests that there were different models of Franciscan
life, operative at the same time in different parts of the Order. To exclude
Anthony from the foundational experience of Franciscanism is to have only a
very limited picture of the way things were.
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miracles, the Anthony tradition grows in miracles worked during his lifetime. For the Rigaldina,
consult the critical edition by Vergilio Gamboso, Vite “Raymundina” e “Rigaldina,” (Padova: Edizioni
Messaggero, 1992).

17“Cuius, queso, cor sic lapideum, adeo inflexibile, adamantinum et ferreum, audiendo tam
dura tamque terribilia de penis inferni, quas videbatur, Christi preco insignis, Anthonius, fere ad
oculum demonstrare, ac etiam intelligendo sic dulcia sicque melliflua de gaudiis paradisi, que
nitebatur ad liquidum explanare, ab ore illo veridico et Deo pleno cum tanto fervore spiritus
efficaciter emanare: ad penitentie lamenta non fuisset penitus emollitum? Insuper, ita insolita
cernendo cotidie miracula fieri, dirigente ipsum in omnibus gratia Thesu Christi, non fuisset ad
omne bonum peragendum quam celeriter imniutatum?”

18Raoul Manselli, “The Franciscan Consciousness of St. Anthony of Padua,” Greyfriars Re-
view 9:1 (1995): 61-97. This is the English translation of his paper “La coscienza minoritica di

Antonio di Padova di fronte all’Europa del suo tempo,” Il Santo 22 (1982): 29-35.

YStefano Brufani, “Agiografia Antoniana e Francescana,” I Santo 36:1-2 (1996): 89-107,
here 99: “Ritengo, se non mi sbaglio, che il termine francescanesimo non possa esprimere altro
che il Francesco dei suoi scritti e della sua esperienza storica, come si riesce anche a intravedere
nelle leggende; tutto il resto, la fraternita che si evolve in Ordine, la progressiva clericalizzazione,
lo sviluppo delle leggende, trova una migliore collocazione nella storia del minoritismo, di cui
Francesco fu parte, suppure indubbiamente significativa. In questo contesto & possibile parlare di
un poligenesi dello sviluppo del minoritismo. Cosi lo stesso parametro di guidizio storiografico,
pitt o meno esplicito, di tradimento/fedelta al francescanesimo nella storia dell’Ordine, non avrebbe
storiograficamente piit senso; 'oggetto dell’indagine dovrebbe riguardare il minoritismo nel suo
sviluppo storico, come diverso adattamento a tempi e contesti differenti, non riducibili né a
Francesco, né alla prima fraternitd umbro-assisana.”

0André Vauchez, “Conclusioni,” Il Santo 36:1-2 (1996): 373-379, here 376: “Non si tratta
dunque di due tappe successive ma di due correnti parallele: da una parte Francesco il fondatore
laico, uomo ispirato da Dio, sconcertante, carismatico, che vive a fondo un’esperienza religiosa
profonda ed originale; dall’altra parte Antonio il frate dotto, colto, che passa dai canonici regolari
ai frati Minori in uno spirito apostolico, ma che si distingue sopratutto per la sua attiviea di
predicatore e per il suo zelo per la salute delle anime.”

Y pfeases me that ‘you feach sacred /Aeoﬁ)yy fo the
brotbers, as [ony as. .. you do not ex/zbyazlsé the
cSpir[/ of prayer and devotion with s/ao/y of this bind.

/ Francis’s Letter fo 711/5011] /
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The Cord, 49.1 (1999)

The Franciscan Friars of the Renewal

and Franciscan History

Sean Kinsella

The rule and life of the Friars Minor is this: to observe the holy Gos-
pel of our Lord Jesus Christ by living in obedience, without anything
of their own, and in chastity. The Later Rule'

But as the Lord has granted me to speak and write the Rule and these
words simply and purely, so shall you understand them simply and
without gloss, and observe them with their holy manner of working
until the end. The Téstament®

Whoever holds to my commandments and keeps them is the one who
loves me. Fobn 14:21°

One of the more intriguing articles to appear in The Cord in recent years was

M. Sheila Mortonson’s essay on a new Franciscan reform group which called

itself the Association or Pious Union of the Friars Minor of the Renewal.*
The Franciscan Friars of the Renewal are a recent phenomenon in the

Franciscan movement. Beginning in the late twentieth century in Sicily, they

have grown and spread from their original foundation with remarkable swift-
ness until they are now a global community. In their origins the Friars of the
Renewal are descended from the Capuchin branch of the Franciscan Order,
but in their self-defined refounding, the Friars of the Renewal look back to
Francis of Assisi and to the first days of the Franciscan Order in the early
thirteenth century. The historical foundation of the Order is seen as the au-
thentic foundation of their own renewal. The Friars of the Renewal are en-
gaged in an active exploration of their historical past. This exploration is ar-
ticulated through a re-examination and re-definition of their place in the his-
torical present. The context of the latter is consistently understood in light of
the former. This interplay, or exchange, between a historical past and the on-
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going interpretation of that past, provides an interesting perspective into the
impact that a self-conscious, self-defining historical identity has on a contem-
porary religious community. The dialogue between past and present raises
two important questions. First, in the development of Franciscan history, how
have reform groups, like those of the Renewal, engaged the past? And, second,
how has the Franciscan movement’s relationship with its own historical past
continued to shape the Franciscan present and future?

In a certain sense it is a strong and evocative testimony to the continuing
impact and influence of the vision and example of Francis of Assisi that his
sons and brothers have not, since his death, ceased to fight with the world,
with the Church, and, most passionately, with each other, over the true, au-
thentic, and faithful manner in which to follow his teaching and witness.

It would be difficult, perhaps impossible, to find another religious order
in the Church which has been so consistently disobedient in the name of obe-
dience, or to find in another order the ease with which the Franciscans, so
headlong in their pursuit of orthodoxy and orthopraxy, embrace extremity and
abuse. To an outside observer it can seem both foolish and ironic that the
Franciscan Order, defined so certainly by its charism, should be constantly
suffering spasms of schism and dissension in an apparently vain attempt to
bring the Order to a state where it is already understood to be. If, as it has been
said of the Carthusians, “Cartusia num quam reformata, quoniam nunquam
deformata” (“Never having been deformed, the Carthusians never had to re-
form”), it can analogously, although antithetically, be said of the Franciscans
that they have never been formed because they are always being reformed!

Sadly, such constant tension and conflict has never been resolved in any
comprehensive or unifying way. To this day, to paraphrase Gerard Manley
Hopkins, the constant struggle toward mending only results in further rend-
ing.’ Nonetheless, if the history of the Franciscan Order continues to be writ-
ten through the examples of feet which declare that because they are not hands
they are not members of the body, then it is precisely there where that history
must also be read and understood (cf. Cor. 12:15).

In 1972, in a Capuchin convent in Monreale, Sicily, six friars (one is re-
lieved, although also a bit surprised, to find it was not twelve!) became the
latest in a long line of reform movements within the Franciscan Order. These
six friars asked for a special dispensation to leave the Franciscan Order so that
they might follow more closely the rule and life of St. Francis of Assisi.

In their petition to the Sacred Congregation for Religious in Rome, these
friars set forth their reasons for wishing to leave the formal structure of the
Capuchins: (1) to return to their roots; (2) “to follow to the letter the Rule;”
(3) to “rediscover Francis;” (4) to “reestablish the primitive form of life insti-
tuted by St. Francis;” and (5) to “attempt to remove the accretions which had
accumulated over the centuries in the long Franciscan tradition.”
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In looking over these five points, one might well be reading the formal
request that Peter of Macerata and Angelo of Clareno presented to Pope
Celestine V in the autumn of 1294, or any of a series of rotula, agenda, and
letters that the Observants presented to the Roman Curia throughout the fif-
teenth century. The Friars of the Renewal might wish to “attempt to remove
the accretions which had accumulated over the centuries in the long Franciscan
tradition,” but, in truth, that very wish is a perfect example of the accumula-
tion of accretions which is, as much as anything else, the Franciscan tradition!
One need only recall the words of Blessed Giles of Assisi when he was shown
the great basilica of San Francesco in Assisi, which had been constructed un-
der the direction of Brother Elias immediately following the death of St. Francis:

When Brother Giles once came to Assisi, the friars took him round
their new home, showing him the splendid buildings which they had
put up, and apparently taking great pride in them. But when Bro‘ther
Giles had carefully looked at them all, he said to the brethren: “You
know, brethren, there’s only one thing you're short of now, and that’s
wives!” The brothers were deeply shocked at this; so Brother Giles
said to them: “My brothers, you know well enough that it is just as
illegal for you to give up Poverty as to give up Chastity. After thro:z—
ing Poverty overboard it is easy enough to throw Chastity as well.

The constant cry of Franciscan reformers, “Back to the beginning,” has
been heard from the very beginning, and it has been ringing in the ears of
Mater Eccelsia ever since. In his words on the occasion of the official confirma-
tion of the Constitutions of the Friars of the Renewal in 1977, the Bishop of
Monreale merely echoed the fervent wishes of the centuries themselves—that
if the Friars observed their Constitutions, together with the Rule and the Tes-
tament, “this observance would be to the greater glory of God and to the good
of the Church.”

Despite breaking from the Capuchins, the Friars of the Renewal clearly
reveal their Capuchin roots in a number of ways: in their observance 9f the
Testament of St. Francis along with his Rule; in their strict interpretaton of
the Rule with regard to both money and possessions; in their poverty of dress
and of housing; in their strongly contemplative vocation; and in their Qefsonal
appearance, which Mortonson describes as bearded, barefoot, and striking.’

Just as striking, however, is the strong influence of an older, deeper pres-
ence—that of the Franciscan Spirituals of the thirteenth and fourteenth cen-
turies. The Franciscan Spirituals were a subtle but strong influence on the
original Capuchin reform of the early sixteenth century, and much of this'char-
acter is clearly present in the Friars of the Renewal. The clearest illustration of
this influence is the habit.
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In the history of the Franciscan Order, the habit has long been a source of
contention and bitter controversy, both within the Order and in its external
relations with the larger Church. In his book Reform and Division in the Franciscan
Order, Duncan Nimmo identified “the distinctive habit” as “the primeval sym-
bol of Franciscan zealotry.”" It would be difficult to imagine a more signifi-
cant statement of Franciscan reform, or one more symbolically loaded, than
the habit. Mortonson describes the habit of the Friars of the Renewal, as pre-
scribed in their Constitutions. It is “of the coarsest kind of woven material, ash
gray in color, and having a small hood attached.”"! The immediate influence
is, of course, the Capuchins. Originally called the Friars of the Eremitical Life,
in 1532 they adopted their nickname, Cappuccini (“little hoods”) as their offi-
cial title.”? In Mortonson’s short description of the habit of the Friars of the -
Renewal, however, an older and less orthodox influence is also evident. Angelo
of Clareno, a noted Franciscan Spiritual of the thirteenth century, in the Historia
sentem tribulationum ordinis minorum, described the origin and meaning of the

habit in this way:

Blessed Francis was led by Christ and he wanted the exterior of his
habit to be without any doubt cruciform. . . . He taught that the fabric
was to be a cheap material. The color was to be neutral like the color
of ashes . . . to make one think of the dead body of Christ. In thickness
the habit was to be just heavy enough to keep the body warm. ... The
basic form of the habit was to be that of the cross. Its crude simplicity
was to speak out against worldly frills and ornamentation. The friar
minor was to appear crucified and dead to all worldliness. The habit
was to be a mere covering for the body, a bare necessity as is fitting for
a lover of poverty.!

"The position of the Friars of the Renewal regarding the wearing of either
sandals or a mantle (they are allowed, but only under certain circumstances),
reminds one that the earliest Capuchins wore neither, but very soon into their
reform they adopted the use of both. Indeed, Mario of Mercato Saraceno, a
Capuchin writing in the late sixteenth century, in acknowledging the wearing
of sandals and mantles, felt he must apologize for the practice.!*

"The Friars of the Renewal follow very closely the earliest Capuchin pre-
cepts for the strictest literal observance of the Rule and the Testament of St.
Francis. They will not own property (RegB 6:1); they are to live on alms and
what food they can grow themselves (Test 20-22); they have no means of trans-
portation (“Neither may they ride horses,” RegNB 15:2); their housing is not
their own (“Let the brothers beware that they by no means receive churches
or poor dwellings or anything which is built for them,” Test 24); they are “pro- -
hibited absolutely the possession of goods and the use of money”™"* (RegB 5:3,
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6:1); they perform varied acts of service, but the form of that service is always
simple, humble, and involves no remuneration or management of money'®
(RegNB 7:1-2, 7); they have only a simple and austerely appointed chapel,
very much an attribute of early Capuchin houses;"’ and they will not accept
money for Masses, a defining characteristic of the sixteenth-century Capuchin
reform. The prayer life of the Friars of the Renewal recalls the emphasis on
prayer and contemplation which animated the original Capuchin movement.
What Mortonson describes as the “essentially contemplative™ life of the Fri-
ars of the Renewal is very much in the Capuchin tradition.

It is interesting to note that as one compares the present day Friars of the
Renewal to the Capuchin reformers of the sixteenth century, one moves in a
curiously circular and backward motion. The Friars of the Renewal, for ex-
ample, sleep fully clothed in their habits on a plank bed.”” This practice is
directly inspired by the Capuchin Constitutions of 1536, which declared that
“the beds of the friars must recall the rude Cross on which Christ was laid, and
the bare earth which was frequently the bed of St. Francis. The friars, there-
fore . . . shall sleep fully clothed on bare boards.” With the Friars of the
Renewal, then, one is witnessing a twentieth-century appropriation of a six-
teenth-century interpretation of a mythic thirteenth-century tradition (the bare
earth was frequently the bed of St. Francis).

Similarly, to look at the rigorous and intensive prayer life of the Friars of
the Renewal, one moves easily from their Divine Office which, as Mortonson

observes, is nearly always sung,?! back to the earliest account of the primitive 4

Franciscan fraternity described by Thomas of Celano in his First Life of St.
Francis: “Kindled by the fire of the Holy Spirit, they chanted the Pater Noster,
not only at the appointed hours, but at all hours, with suppliant and melodious

voice. . .” (1Cel 47).22 And if one cannot trace the Rosary back to Francis of :

Assisi and his early brothers, one can certainly see the connection between

their Marian devotion and the Friars of the Renewal saying the Rosary as St.
Francis most certainly would have done had the Blessed Virgin given the Ro- §

sary to him and not to St. Dominic!

In short, one finds in successive generations of reform movements in the §
Franciscan Order precisely the same desire to return to the earliest days, to §
“reestablish the primitive form of life,” in order to be most fully in accord §
with—and, again, one cannot help but hear the repeated refrain of the j
Franciscan Spirituals—the Rule and the Testament as Francis intended.” And ‘
yet, the manner in which that intention can be expressed is necessarily filtered §
through the centuries of tradition which stand between Francis and the present., §
It is no more possible to “remove the accretions” surrounding Francis than it §
is to recreate the Christian Church and Christian experience of the first cen- §
tury. There are simply too many ideas, images, and interpretations between a §

difficult present and an imagined past.
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One is reminded of the advice which the devil Screwtape offered his nephew
and protégé Wormwood in C. S. Lewis’s charming and insightful work The
Screwtape Letters. It is important, Screwtape wrote, to cultivate the Christian’s
fondness for the “historical” Jesus because it invariably led to such dissension
and disagreement over the living of the “authentic” Christian life that it pre-
vented the living of an actual Christian life:

You will find that a good many Christian-political writers think that
Christianity began going wrong, and departing from the doctrine of
its Founder, at a very early stage. Now this idea must be used by us to
encourage once again the conception of a “historical Jesus” to be found
by clearing away later “accretions and perversions” and then to be
contrasted with the whole Christian tradition. In the last generation
we promoted the construction of such a “historical Jesus” on liberal
and humanitarian lines; we are now putting forward a new “historical
Jesus” on Marxian, catastrophic, and revolutionary lines. The advan-
tages of these constructions, which we intend to change every thirty
years or so, are manifold. In the first place they all tend to direct man’s
devotion to something which does not exist, for each “historical Jesus”
is unhistorical. The documents say what they say and cannot be added
to; each new “historical Jesus” therefore has to be got out of them by
suppression at one point and exaggeration at another, and by that sort
of guessing (brilliant is the adjective we teach humans to apply to it)
on which no one would risk ten shillings in ordinary life.*

The continuing struggle of the Franciscan Order to situate itself as a reli-
gious community within the Church while remaining true to the charism of its
founder suggests a similar problem. It is easy to approach the problem as a
natural tension between, as Theophile Desbonnets expressed it, intuition and
institution, or between vision and utility, or between dream and reality. The
real struggle and the real danger, however, lies between the living of the actual
life and the desire to live an imaginary one. There is no perfect, pristine, primi-
tive way of life that Francis and the first friars once knew and which is now
waiting, out of time and unspoiled by time, to be rediscovered by a select few
friars who have chosen to live the “real” Franciscan life and be the “true”
Franciscan Order.

Mortonson describes the Friars of the Renewal as searching for the estab-
lishment of a “Franciscan Utopia, where it is possible to observe the Gospel to
the letter, ‘without gloss,” as St. Francis envisioned,”” but this desire is neces-
sarily a vain and illusory one. There is no “Franciscan Utopia”; and as inspired
and impassioned as the many Franciscan reform movements of the past seven
hundred years have been in their search for and proclamation of it, this utopia
will not be found in this life or on this earth. If, as Christians, we await a
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heavenly Jerusalem (Rev. 21:10), then, as Franciscans, we must await a heav-
enly “Assisi” where, finally, it will be truly and fully possible to live the Rule
and the Testament without gloss as Francis intended.
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The Cord, 49.1 (1999)

Themes and Directions in

Franciscan History:
Comments

Dominic Monti, OFM.

Franciscan history offers an account of an important medieval religious and
social movement—one which is not simply a dusty museum piece, but a vital
and ever-changing phenomenon. Presently one out of every five men and
women professing religious vows in the Catholic Church is a Franciscan of
one kind or another. But exactly how many different kinds of Franciscans there
are in the world is one of those things known only to God. Any attempt to
describe the many stripes and varieties of the Franciscan creature is both be-
wildering for the uninitiated and frustrating for the expert. The fact that there
are so many different kinds of Franciscans in the world is due in large part to
the profound disagreements over the centuries among men and women who
claim to follow the charism of the Poverello of Assisi. The papers presented in
this issue witness to this fact. What exactly is the Franciscan “ideal”?

The Franciscan family tree is still budding forth new offshoots today. Sean
Kinsella’s paper devotes itself to one of these—the Franciscan Friars of the
Renewal. It is perhaps paradoxical that the brothers of the peace-loving Francis
have had the most acrimonious internal history of any religious order in the
Church. Now once again, in just the last few decades, after a century of merg-
ers and growing uniformity and consensus among the Friars Minor, the pro-
found transformations affecting the Church in the wake of the Second Vatican
Council have unleashed new splinter movements. Some friars have withdrawn
from the existing orders of Franciscan men to found new communities, pre-
cisely in the name of safeguarding old values which they have seen as threat-
ened. Kinsella has attempted to illumine the mentality of one of these new
offshoots. His paper shows how a present-day group has attempted to explore
“the historical foundations of the Franciscan Order” and re-appropriate the
charism of their founder “in their place in the historical present”; but in this
effort they have re-opened some of the unresolvable tensions of a long prior
history.




First of all, let me say that my appetite was whetted by the title of Kinsella’s
paper, but the entree which was served did not quite satisfy it. I had initially
hoped to gain some insight into an American congregation with a very similar
name based right here in New York—the Community of Franciscans for the
Renewal. Instead I learned about an Italian community—not that I am ever
disappointed in being served an Italian meal! I would like to inquire if Kinsella
or anyone else knows of any link, either direct or indirect, in terms of ideals
and structure, between the group he has described and the New York congre-
gation? We do know, of course, that the founders of the latter group, led by
the noted preacher and writer, Fr. Benedict Joseph Groeschel, were also former
Capuchin friars. Perhaps such questions will have to remain unanswered for
the time being because the sources of these new congregations have not yet
been widely disseminated in the larger Franciscan world.

Kinsella has ably shown that, although their stated program was “to re-
establish the primitive form of life instituted by St. Francis” and in the process
“to remove the accretions which had accumulated over the centuries in the
long Franciscan tradition,” the Friars of the Renewal are still captives to that
tradition. In fact, Kinsella’s paper illustrates well that these reformers’ vision
of what the “primitive form of life” should entail was in fact shaped largely by
the Spirituals’ and early Capuchins’ reconstruction of it.

I might give one other example, not mentioned in the paper. The descrip-
ton of the Friars of the Renewal in the article cited by Kinsella also mentions
that these Italian reformers reject all modes of transportation, basing them-
selves on Francis’s prescription in the Rule that “the brothers may not ride
horses” (RegB 3). But was Francis here really rejecting a#/ modes of transpor-
tation or one mode—horses—that in his day was a sign of affluence and privi-
leged social status? In any event, Francis also adds a common sense proviso to
this prohibition—“unless they are compelled by sickness or great necessity.” It
was because friars later in the thirteenth century attempted to evade this pre-
scription entirely or to restrict it through pharisaic nit-picking, that reform
movements were to insist on the absolute prohibiton against riding in any
vehicles. This is just one more instance that what we are witnessing with the
Friars of the Renewal is in fact “a twentieth-century appropriation of a six-
teenth-century interpretation of a mythic thirteenth-century tradition.”

Although I am in profound agreement with Kinsella’s conclusion that “there
is no Franciscan Utopia,” in the sense that it is impossible for present-day
Franciscans to attain some ideal reconstruction of a mythic Franciscan Eden, I
must also disagree with what seems to be the assumption in his concluding
sentence: “perhaps Franciscans must await a heavenly Assisi where it will be
truly and fully possible to live the Rule and the Testament without gloss as
Francis intended.” It seems to me that Kinsella himself is unconsciously ac-
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cepting here another one of the Spirituals’ interpretations: that when Francis
urged the friars to interpret the Rule “without gloss” he was calling for the
Rule to be followed ad litteram (“to the letter”). However, as Duncan Nimmo
has convincingly demonstrated, in a study which Kinsella cites in another con-
text, this identification was a creation of the Spiritual reformers at the end of
the thirteenth century.! In fact, recent studies have shown that Francis empha-
sized a life “in the Spirit,” not according to a fixed pattern.’ Granted, a life in
the Spirit of the Lord Jesus continually calls friars to separate themselves from
the wealth and power of “the world,” identifying with the world’s “lesser ones,”
but the way that this is lived out must be a creative response of each generation
to its own world, not to a thirteenth-century one.

Kinsella addresses the perennial desire of Franciscan reformers to look to
the historical foundations of the Franciscan Order as the authentic basis of
contemporary reform. But precisely what is the “original spirit” of the
Franciscan Order? How is this determined? In what has become a classic ar-
ticle, “Twisted Roots, Muddied Charism,” Colin Garvey poignantly phrased
the difficulty twentieth-century Franciscans faced when urged by the Second
Vatican Council to return to the “original charism” of their founder as the
criterion of present-day Franciscan renewal.’ Are the authentic roots of the
Franciscan Order found in the life-style of the primitive movement from 1209
to about 1220, or do they also include the community of the following decade,
increasingly moving into the mainstream pastoral ministry of the Church and
more and more structured according to the patterns of existing religious com-
munities? Michael Blastic’s presentation argues that the formative years of the
Franciscan movement must be seen as encompassing more than the figure of
Francis himself. The dimension symbolized in the hagiographic tradition by
Anthony of Padua must be brought in as complementary, providing “a model
of Franciscan life different from—though not opposed to—that of Francis of
Assisi.”

The figure of Anthony has been neglected in much modern research, at
least by English-language scholars—a curious anomaly. Francis, the Poverello,
“simple and ignorant,” was rediscovered by intellectuals and artists in the nine-
teenth century and has ever since stayed “at the top of the list” of favored
topics of religious scholarship. Anthony, the learned preacher, on the other
hand, still largely remains the object of popular “blue-collar” devotion, #/ Santo
who works miracles and finds lost articles, Franciscan fund-raiser par excel-
lence. Yet if one goes to older Franciscan churches in Italy, one often sees the
figure of Anthony represented in the same dimensions as Francis, almost as if
he were the co-founder of the Order. This tells us something about the way
that thirteenth- century friars viewed their origins. We academic historians
need to look at Anthony as well.
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Michael Blastic has nicely situated Anthony of Lisbon, a man drawn into
the Friars Minor as a result of the geographical expansion of the brotherhood
outside Italy following the chapter of 1217. Anthony typifies the increasing
number of friars who became caught up in the “pastoral revolution” envi-
sioned by Paris theologians and championed by Innocent III in the decrees of
the Fourth Lateran Council. Many church reformers increasingly viewed the
Franciscans as the God-sent apostolic men who would engage in the pastoral
ministries emphasized by the Council: doctrinal preaching and the care of
souls through the hearing of confessions. One of these reformers was Innocent’s
nephew, Cardinal Hugolino dei Segni, Cardinal Protector of Francis’s evan-
gelical movement, and after 1227, Pope Gregory IX.

Gregory’s predilections for the evangelical movement begun by Francis
and Clare are certainly evident. Dominic Guzman, the founder of the Order
of Preachers, died in 1221. He had worked in close cooperation with the Papal
Court to realize the aims of the Lateran Council, and his Order certainly was
a powerful force within the Church. Yet Gregory did not canonize Dominic
until 1234. In the meantime, two Franciscans—Francis himself and Anthony
of Padua, had died (1226 and 1231, respectively); Gregory canonized both of
them virtually immediately (1228 and 1232, respectively). Certainly, Gregory
was Francis’s friend, and it was understandable that he moved quickly to vali-
date in the eyes of the wider Church the founder of this radical, if increasingly
domesticated, grass-roots religious movement. But why Anthony’s rapid can-
onization? Was it not intended as a message to Francis’s brothers as well as to
the wider Church? In the wake of the issuance of Quo Elongati, Gregory wished
to validate another model of being a Franciscan besides Francis himself, a model
that Gregory believed was actually more providential for the Church at large.
Blastic rightly emphasizes Gregory’s bulls of canonization, Mira circa Nos and
Cum Dicit Dominus. They clearly illustrate that Gregory saw Francis’s and
Anthony’ life and activities within God’s saving plan of raising up effective
preachers against the heresies threatening the Church.

One difficulty with Anthony is that we know very little of what he thought
about Franciscan ideals. Both the Pope and his early hagiographers were con-
cerned about his public ministry in the larger Church. We have only hints and
guesses about how Anthony would look at the later controversies surrounding
Franciscan life-style, prayer, and poverty. Blastic’s paper therefore does not go
into this topic. We do know that Anthony initially seems to have rejected his
educated background, joining the friars to become a martyr among the infi-
dels, and then devoting himself largely to an eremetical life. He moved into a
life of public preaching and teaching because he was called to do so by his
superiors in the Church and in the Order.

And we can also say that Gregory’s bull Quo elongati, issued at the request
of Anthony among others, although providing a flexible understanding of sev-
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eral prescriptions of the Rule, still attempts to preserve primitive ideals, such
as the renunciation of ownership and the use of money by the community.
Gregory and Anthony no doubt knew that a good deal of the success of the
Friars Minor as apostolic preachers rested on their unique status as men who
identified their place in society as being among the “lesser ones.” These values
they wished to maintain as much as they could, while still including the mod-
erate security needed for a life of study and full-time pastoral work. Franciscans,
for centuries afterwards, would argue about how to balance these concerns,
but rightly or wrongly, the vast majority were committed to the Church’s pas-
toral ministry in a more structured institutional setting. For this Anthony set
the pattern.

Finally, Ingrid Peterson’s paper gives us a good deal of insight into the
motivations and way of life of the numerous women and men of the “Third
Order” Franciscan penitential tradition. This whole area, especially the iden-
tity and activity of medieval women penitents, is presently undergoing a tre-
mendously needed re-examination. Indeed, one of the other sessions of this
convention is devoted to “Female Voices in Late Medieval and Early Modern
Italian Religious Literature.” It features papers on two Franciscan penitents:
Rose of Viterbo and Battista de Varano. Peterson’s paper makes clear that the
lines dividing Second and Third Order women were not as sharp as we might
have thought. Attraction to an eremetical life-style did not imply that a woman
would necessarily choose a life “in the cloister” as a Poor Clare. This option
also existed in the Third Order tradition itself.

Peterson, in fact, opens up a re-consideration of the active-contemplative
dichotomy that has permeated so much of Franciscan life over the past several
centuries. The truly stimulating collection of essays, Franciscan Solitude, to which
her paper alludes, probes the wealth of the contemplative tradition that has
always marked the Franciscan movement in its most vital periods. The famous
“discernment scene,” in which Francis and his brothers debated “whether they
should live among the people or seek refuge in solitude,” did not result in an
either/or decision. They did not choose an apostolic life to the exclusion of a
contemplative one. As we learn from reading further in the biography, Francis
and many early friars alternated times of almost total immersion among the
people with periods of withdrawal to hermitages. The passage in the earlier
Rule, where Francis addresses all his brothers, “those who preach, those who
pray, those who work” (RegNB 17), clearly refers to the fact that some friars
devoted their energies primarily to preaching, others spent most of their time
in the hermitages, and others worked at a trade among ordinary laborers. Where
a friar went depended very much on his own gifts and the call of obedience,
and what a friar did at one stage of life might be very different from another.
The roles of Martha and Mary were not opposed, but complementary, both in
the Order at large and in the life of the individual.
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Such an unstructured way of life did not last very long. As time went on,
both the Friars Minor and the Poor Clares became more fixed in their com-
munal identities of pastoral ministers and cloistered sisters. Those Franciscan
men and women who desired flexibility to fashion a “mixed” active-contem-
plative life often chose to join the Third Order, within which they still had the
freedom to construct more personalized life-structures, whether as individuals
or in small communities.

These tensions are still with Franciscans today. In a very professionalized
world—especially in our American culture—how do men and women belong-
ing to congregations engaged in a wide variety of demanding jobs in various
settings preserve the space necessary to cultivate “the Spirit of holy prayer and
devotion to which all other things must contribute” (RegB 5)? The demise of
the quasi-monastic schedules, which once characterized American religious
life, and the fact that many religious are now employed in work situations
which do not allow the freedom to construct a schedule responsive to the needs
of a truly spiritual life, make this issue all the more pressing. In many ways, the
women and men in the later medieval and early modern period had a much
easier time than we to integrate these complementary dimensions of Franciscan
life.

The papers that have been presented make it clear that themes and direc-
tions in Franciscan history have been and remain remarkably consistent—al-
most perennial—throughout that history, as men and women attempt to live
out the radical Gospel ideals of the little, poor man of Assisi.

Endnotes

! Reform and Division in the Medieval Franciscan Order (Rome: Capuchin Historical Institute,
1987), 103-108.

2For example, Optatus von Asseldonk, “Fhe Spirit of the Lord and its Holy Activity in the
Writings of Francis,” Greyfriars Review 5 (1991): 105-158.

3The Cord 34 (1984): 68-83.

And whoever shall bave observed these / /ﬁz’nys ], may /ﬁey be
. /szeJ in heaven wilh the fﬁassiny a/ the most ﬁzyﬁ Father and
on earth with the fﬁasszhy o/ HHis beloved Son with the most
]fofy csz'nY the Faraclete and with all the

powers o/ ‘beaven and all the saints.
( Test 40 /
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Sunday Morning in Perugia

Men take an early passeggiata
Sunday morning in the piazza

next to the fountain near the Dud

high above the plain.

Behind bronze doors the Duomok
. ledds wives who pray for husban&
wi o read their newspapers lit by

instead of see, Ilooked too close

—
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Murray Bodo, OFM

FRANCISCAN PILGRIMAGE |

EXPERIENCES 1999

Pilgrimage: Celebrating the past - changing the
future. A journey of discovery and a deepening of
one's faith. Join us as we prepare for Jubilee 2000/

1. FRANCISCAN
PILGRIMAGE TO ASSISI:
May 6-May 21, 1999
July 13-July 28, 1999
October 14-October 25, 1999
A 12 or 16 day program which covers
all the major places of Francis and
Clare with solid input, rituals, prayer,
Eucharist and time for leisure to insure
a wellrounded and memorable

experience.

2. FRANCISCAN STUDY
PILGRIMAGE:

June 10-July 7, 1999
Septemer 16-October 9, 1999
Explores in-depth the major places of
Francis and Clare. Lectures, prayer,
rituals and Eucharist with time for
reading, reflection and relaxation blend
together to make this a life-enriching

experience.

3. FRANCISCAN
LEADERSHIP
PILGRIMAGE

‘October 8-October 18, 1999
A pilgrimage designed for anyone
holding leadership responsibilities in
Franciscan institutions and parishes
with a particular appeal to members of
the laity who have been called forth to
shoulder the task of directing
Franciscan institutions.

4. FRANCISCAN
PILGRIMAGE TO THE
HOLY LAND
April 12-April 26, 1999
A pilgrimage of faith and discovery, as
together with companion pilgrims you
explore the FIFTH GOSPEL of Jesus
Christ - the Places of the Holy Land.
As custodians, Franciscans bring
centuries of spirit and dedication to

these holy places.

5. FRANCISCAN
PILGRIMAGE: CENTRAL
CALIFORNIA MISSIONS
October 24-October 31, 1999

We have a three year plan to cover all
21 California Missions. 1999 focuses
on the central missions. Solid
historical, theological and spiritual
input. Journey along the mission trail
with companion pilgrims and explore
the unfolding of a unique faith and
cultural drama that still continues to

touch our lives.

INFORMATION: W
Franciscan Pilerimage Programs
1048 S, 37" st
Milwaokee, W 3321351724
bl [414] 383-9870

Pav: [414] 383-0333 ‘
I - \lul Inmhun\up« com |




From The Franciscan Institute

NEW! NEW! NEW! NEW!

FRANCISCAN POVERTY: THE DOCTRINE OF THE ABSOLUTE
POVERTY OF CHRIST AND THE APOSTLES IN THE FRANCISCAN
ORDER 1210-1323

by Malcolm D. Lambert

The long-awaited revised edition of a work first published in 1961, this book deals
with the poverty controversy as it was played out between the Franciscan Order
and the papacy from 1210 to 1323. It begins with a description of the nature of the
doctrine as it existed in the mind of St. Francis and ends with John XXII’s condem-
nation of one particular form of the doctrine, an action which brought the contro-
versy to an end.

$16.00 311+xviii pages paper, 1998
ISBN 1-57659-001-1

A CoMPENDIUM OF OCKHAM’S TEACHINGS: A TRANS-
LATION OF THE TRACTATLIS DE PRINCIPHS THEOLOGIAE

by Julian Davies, O.F.M.

The Tractatus takes all of Ockham’s views and explains them as related to or as
consequences of two principles—the Principle of Divine Omnipotence and the Prin-
ciple of Parsimony. The translator’s Introduction offers some helpful hints for read-
ing and explains and illustrates the relationship between the two Principles. A
glossary of technical terms and a bibliography are included. Footnotes reference
English translations of Ockham’s works where such exist.

$14.00 135 pages paper, 1998
ISBN: 1-57659-129-8

AVAILABLE SPRING 1999 . ...

FRANCISCAN STUDIES, THE DIFFERENCE WOMEN ARE
MAKING. Volume 8 of Spirit and Life Series

A collection of talks presented at Washington Theological Union, May 29-31, 1998.
Includes Maria Calisi, Margaret Carney, Ilia Delio, Paul LaChance, Roberta
McKelvie, Dominic Monti, Elise Saggau, Gabriele Uhlein. (Price, TBA)

Order from:

Fhe Franciscan s
St Bonaventure Unive
St Bonaventure, N

S ST 2108 TAN: T e 250

School of Franciscan Studies

Summer 1999 Courses

Introduction to Franciscan Studies June 28-July 9
Anthony LoGalbo, OFM

Franciscan Movement I July 12-30
Dominic Monti, OFM

The Franciscan Hagiographical Tradition June 28-July 30
Michael Blastic, OFM Conv.

Christ and Church in Franciscan Theology  July 12-30
Kenan Osborne, OFM

Development of the Franciscan Person July 12-30
Edward Coughlin, OFM

Bonaventure: The Spiritual Journey June 28-July 9
Elizabeth Dreyer

A Franciscan Theology of Ministry June 28-July 9
Margaret E. Guider, OSF

Francis: His Life and Charism June 28-July 9
Mary Meany

Rule and Life of the Third Order Regular July 12-30
Margaret Carney, OSF

The School of Franciscan Studies, the Franciscan Institute, has a long history
of providing quality education in Franciscan theology, history, and spirituality
to students from many branches of the family
and from many parts of the world.

Courses may be taken for credit or audited.
For more information contact::

Fhe Franciscan Institute

St Bonaventure University
St Bonaventure, NY HTTS
Ph THe0753- 2105 TANS Do )
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Franciscan Spirit and Life Center

CELEBR ATING FRANCISCAN WOMEN

“These women want their story told!” A chance to step into the circle of storytellers.
February 26-28, 1999  Friday, 7:00 PM - Sunday noon

Margaret Carney, OSE. Cost: $100.00 Deposit: $25.00 Register by February 16, 1999.

CELEBR ATING THE TRIDUUM — HOLY THURSDAY TO EASTER!
April 1-4, 1999 Thursday, 7:00 PM - Sunday noon
Bernie Tickerhoof, TOR, and ]. Lora Dambroski, OSE.
Cost: $120.00 Deposit: $25.00 Register by March 21, 1999.

DIRECTED RETREAT  April 18-24, 1999 Sunday, 7:00 PM - Saturday noon
J. Lora Dambroski, OSE and Vinnie Fortunato, OFM Cap.
Cost: $275.00 Deposit: $25.00 Register by April 10, 1999.

DIRECTED RETREAT June 6-12, 1999 Sunday, 7:00 PM - Saturday noon
Carolyn Bondenschatz, CSJ; Malachy Broderick, FSC; |. Lora Dambroski, OSE;
Bernie Tickerhoof, TOR

Cost: $275.00 Deposit: $25.00 Register by: May 26, 1999

For further information, please contact:
Mimi DiGregory

Franciscan Spirit and Life Center
3605 McRoberts Road
Pittsburgh, PA 15234
412-881-9207

LIVING IN OUR FRANCISCAN EXPERIENCE
(LIFE PROGRAM)

August 2-13, 1999
Marywood Franciscan Spirituality Center
Woodruff/Arbor Vitae, Wisconsin

Presented by:

Madonna Hoying, SFP
Joseph Rayes, OFM

For further information contact:

Marywood: 715-385-3750
Fax: 715-385-9118
e-mail: marywood@newnorth.net
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NATIONAL FR ANCISCAN FORUM

) of
. l The Franciscan Institute
St. Bonaventure University
FRANCICAN St. Bonaventure, New York

Presents

FRANCISCANS
DOING SCRIPTURE

June 8 (4:00 pm) to June 13 (morning)
at
The Franciscan Center: Colorado Springs, Colorado

Faculty: Michael Guinan, OFM, Berkeley, California; Dianne Bergant, CSA,
Chicago, Illinois; Robert Karris, OFM, St. Bonaventure, New York; Roland Faley,
TOR, Huntington, New York; Cyprian Rosen, OFM Cap., Silverside, Delaware;
Margaret Carney, OSF, St. Bonaventure, New York; Michael Blastic, OFM Conv.,
St. Bonaventure, New York. Liturgist: Denise Roberts, OSFE, Philadelphia.

Content: Contemporary reflection on the Gospel passages that most influ-
enced Francis and Clare; the Rule of Francis and the Synoptic Gospels; Scrip-
ture in Francis’s Admonitions; the Psalms today, invitation to pray; the influ-
ence of John’s Gospel on Francis’s spirituality with a special reflection on the
San Damiano crucifix; the significance of Francis’s “Office of the Passion.”

Coordinator: Kathleen Moffatt, OSF

Limited to 70 participants
Cost: $550.00. Includes registration fee, room and board at
The Franciscan Center.

Housing also available for added cost at the Hampton Inn-North,
a short driving distance from the Center.
Call (719)593-9700 for reservations.

Registration in late January.

For more detailed information contact

Kathleen Moffatt, OSF
301-587-3676
e-mail: skmoffatt@aol.com
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FRANCISCAN FEDERATION
THIRD ORDER REGUIL AR
OF THE SISTERS AND BROTHERS OF THE UNITED STATES

New from THE FRANCISCAN FEDERATION

A Program of Enrichment on the Form of Life of the
Sisters and Brothers of the Third Order Regular

The buman person is created to stand upright in the world, a living
‘re:ﬂettzon of the truth, goodness and loving power of God.
Zachary Hayes, OFM

THEME:
The Universe: Discovering the Heart of God

KEYNOTE SPEAKERS

Tlia Delio OSF: author, Franciscan theologian and Assistant Professor of
Ecclesiastical History and Franciscan Studies at Washington Theological
Union, Washington, D.C.

William Stoeger S.J.: Staff Astronomer—Vatican Observatory, Tucson, and
Adjunct Associate Professor of Astronomy, University of Arizona, Tucson.

paper” in th
¢ Creative reflec

our TOR Rule.

*  Reading today der Regular Rule
*  Faith-sharin, issues of living the . .
g | minority whic%l define Other Conference Breakout Sessions will be held on:

The implications of Franciscan Spirituality, the Canticle of Creation,
and our challenge to be connected with our Universe
as sisters and brothers.

August 17: 7:00 p.m. Opens with a Welcoming Social.

(Orientation Sessions and pre-meetings will be held the afternoon of August 17.)

1998-99 Progtam dates:

February 27, 1999 — St. Odilia August 20: Noon Conference ends

March 20, 1999 — Tau Center, Wi
Mpnl 24, 1999 — Franciscan Spiritua

ay 1, 1999 — Shalom Retreat Cen
May 15,1999 — Marian College, Ind
June 19, 1999 — WTU, Washington,
September 25, 1999 — Franciscan Re
October 23, 1999 — Franciscan Center, Garfield Heights, OH
November 6, 1999 — Scotus Hall, MillvalgiPA

Further information from:
Franciscan Federation National Office
817 Varnum St. NE
PO Box 29080
Washington, D.C. 20017

Phone: 202-529-2334; FAX: 202-529-7016; E-mail: franfed@aol.com
Registration brochure will be available in late April, 1999.
Watch our Website for more information as well: http://www.franfed.org
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THE FRANCISCAN

CENTER Renowned since the Middle Ages as a centre of pilgrimage for the whole
of the of Europe, Canterbury remains a city of immense religious, historical and
. ’ cultural impact. With easy access to London and the Continent, Canter-

WASHINGTON THEOLOGICAL UNION bury is an ideal place for those who wish to pursue courses in Theology

1 and Franciscan Studies and those who simply desire a peaceful yet
CORDIALLY INVITES YOU TO PARTICIPATE ! stimulating sabbatical.
IN A WEEKEND CONFERENCE \

THEOLOGY WITH A FRANCISCAN VISION

Franciscans and Health Care:

What is the Future?

A SYMPOSIUM OF LECTURES, CONVERSATION, RESOURCES, AND PRAYER
HELPING US NAME OUR PRESENCE AS FRANCISCANS
IN TODAY'S WORLD OF HEALTH CARE.

May 28 - 30, 1999

PRESENTERS:

Daniel Sulmasy, OFM, Mary Hroscikoski, OSF, Esther Anderson, OSE,
Peggy Egan, OSF, Laureen Painter, OSE, Patricia Simpson, OSF, o . . . . L
Thomas Nairn, OFM, Kenneth Himes, OFM, Beth Howe, OSF ' * Certificate in Franciscan Formation and Spiritual Direction

' * Certificate and Diploma in Franciscan Studies

» Certificate in Franciscan Formation

TOPICS INCLUDE: E * Renewal Courses in Theology
¢ Certificate in Theology

THE PATIENT AS SISTER AND BROTHER + B.A. (Hons) in Theology

Key values which impact Franciscan ministry in Health Care
THE CULTURE OF HEALTH CARE: LEADERSHIP'S ROLE
Franciscan spirituality as key to transformational leadership 1
THE HEALTH CARE INSTITUTION AND FRANCISCAN IDENTITY \ V
What is nonnegotiable and what do we risk? -
o

A canterBUrRy

Franciscan stuoy centre

The Prancescasn Center ar 1TU was covated over e veais aoo to enrich

it gospel ninisiries ith contemporary stidies i the Froicisans charisin,

For further information contact:
For more information write:

The Franciscan C. . ‘ The Secretary TEL: 01227 769 349
e Franciscan en.ter of the ‘ Fr.anascan Study Centre FAX: 01227 786 684
Washington Theological Union : Giles Lane
6896 Laurel Street, NW Canterbury Kent CT2 7NA ) .
? istere h
Washington, DC 20012 < UNITED KINGDOM (Registered Charity 252177)

il

e 10 1 o0 0 114119111141




California grows more food
than any other state.

Why do we suffer from
both hunger and
environmental problems?

Join Franciscan Friars
Keith Warner and Franklin Fong on a

Franciscan Food
Pilgrimage

Starting at St. Anthony Dining Room in San Francisco, retrace the path taken by
food from the field to the table to reflect on how food today translates into hunger
for millions and ecological damage to our fields. Visit organizations that are work-
ing to heal the earth and provide food for the hungry on a two, three or four day
spiritual field trip in Northern California.

Franciscan Food Pilgrimages are ideal if you are looking for:

O A hands-on social justice excursion that puts places and faces on issues

O A way 10 help campus ministry students learn about the ecology of hunger

O Understanding of what churches and church institutions can do to respond to
the twin crises of hunger and environmental damage

O An experience of Franciscan Spirituality in an ecological age

The Franciscan Food Pilgrimage Program. is co-sponsored by St. Anthony Foundation
and the Justice, Peace and Integrity of Creation office of the St. Barbara Province of
Franciscan Friars.

Franciscan Food Pilgrimages can be combined easily with other destinations in
California. For more information contact Keith Warner OFM at 121 Golden Gate
Avenue, San Francisco CA 94102; phone 415.241.2620.
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On the Franciscan QCircuit
Coming Events, 1999

Monday, January 18 - Friday, January 22

Franciscan Evangelical Life. Joseph Chinnici, OFM. $200. At Franciscan Handmaids of
Mary, 444 Woodvale Ave., Staten Island, NY 10309; ph. 718-984-1625. Contact: Rose Mar-,
garet Delaney, SFP. b

Monday, January 25 - Friday, January 29

Third Order Rule History. Roberta McKelvie, OSE. $200. At Franciscan Handmaids o
Mary (see above).

Sunday, January 31 - Friday, February 5

Franciscan Gathering XIX. Maka Ina, Mother Earth: Black Elk and Francis. With
Marie Therese Archambault, OSF, and Wayne Hellman, OFMConv. At Franciscan Center;.
3010 Perry Ave., Tampa, FL33603; ph. 813-229-2695; fax: 813-228-0748. Contact: JoMan&
Streva, OSF.

Monday, February 1 and Monday, February 8

Psycho-Sexual Development. Violet Grennan, OSF. $100. At Franciscan Handmaids g
Mary (see above).

Friday, February 26 - Sunday, February 28

Celebrating Franciscan Women. Margaret Carney, OSF. $100. At Franciscan Spirit a
Life Center. (See ad p. 43.)

Saturday, February 27
Rebirth of a Charism. At St. Odilia Parish, Los Angeles, CA. (See ad p. 46.)
Friday, March 5 - Saturday, March 6

Meeting the Millennium: Franciscan Spirituality in the 21st Century. Gabriele Uhlei
OSF. Sixth annual central New York Franciscan Experience. At The Franciscan Center;
2500 Grant Blvd., Syracuse, NY 13208; ph. 315-425-0103; fax 315-425-0610. Contact: Man ;
Kikukawa, OSF. |

Saturday, March 20
Rebirth of a Charism. At Tau Center, Winona, MN. (See ad p. 46.)
Thursday, April 1 - Sunday, April 4

Celebrating the Triduum. J. Lora Dambroski, OSF and Bernie Ticerhoof, TOR. At
Franciscan Spirit and Life Center. (See ad p. 43.) B

Thursday, April 15 - Monday, April 19

Franciscan Challenge. Bob Hutmacher, OFM, Ilia Delio, OSF, Mark Balma. Tau Center.
(See ad p. 44.)

Sunday, April 18 - Saturday, April 24 i

Directed Retreat. J. Lora Dambroski, OSE, and Vinnie Fortunato, OFM Cap. At Franciscan
Spirit and Life Center. (See ad p. 43.)
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BenLeo
BenBern
CantSol
EpAnt
EpCler
1EpCust
2EpCust
1EpFid
2EpFid
EpLeo
EpMin
EpOrd
EpRect
ExhLD
ExhPD

1LAg
2LAg
3LAg
4LAg
LEr
RCl
TestCl
BC1

1Cel
2Cel
3Cel

Proc

SP

Writings of Saint Francis

Admonitions ExpPat
Blessing for Brother Leo FormViv
Blessing for Brother Bernard 1Fragm
Canticle of Brother Sun 2Fragm
Letter to St. Anthony LaudDei
Letter to the Clergy LaudHor
First Letter to the Custodians OffPass
Second Letter to the Custodians OrCruc
First Letter to the Faithful RegB
Second Letter to the Faithful RegNB
Letter to Brother Leo RegEr
Letter to a Minister SalBMV
Letter to the Entire Order SalVirt

Letter to the Rulers of the Peoples Test
Exhortation to the Praise of God TestS

Exhortation to Poor Ladies UltVol
VPLaet

Prayer Inspired by the Our Father
Form of Life for St. Clare
Fragment of other Rule I
Fragment of other Rule II

Praises of God

Praises to be said at all the Hours.
Office of the Passion

Prayer before the Crucifix

Later Rule

Earlier Rule

Rule for Hermitages

Salutation of the Blessed Virgin Mary
Salutation of the Virtues
Testament

Testament written in Siena

Last Will written for St. Clare
Dictate on True and Perfect Joy

Writings of Saint Clare

First Letter to Agnes of Prague
Second Letter to Agnes of Prague
Third Letter to Agnes of Prague
Fourth Letter to Agnes of Prague
Letter to Ermentrude of Bruges
Rule of Clare
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Editorial

Why dowe doit? There are, no doubt, moments when we each ask ourself
this question—why do we follow this way of life? In the Franciscan tradi-
tion, the answer to this question might be more difficult than in a way of
life that enjoys clearer parameters, a more focussed or explicit sense of
purpose. To live the Gospel, as our Rule bids us, does not really narrow
down the field much. Our reflection on our way of life sometimes gives us
a sense of ambiguity. Many of us struggle for a clearer sense of our com-
mon purpose.

The mission of a group or organization is the reason for its being—
why it got organized in the first place. A strong sense of mission carries
members through the necessary ups and downs of the organization’s his-
tory, gives them a sense of identity from generation to generation. The
“why” of our existence helps us affirm our value in and to the larger world.

Participating in the Church’s mission underlies the reason for being of
any recognized religious order or congregation in the Catholic tradition.
So we Franciscans are challenged to assess from time to time our own level
of participation in the ecclesial mission and our own faithfulness to the
reason for being of the Franciscan way of life in the Church.

The articles in this issue of The Cord deal, in a broad sense, with this
concept—the “why” of our existence. Discussions about “mission” often
move quickly into the arena of ministry. For Franciscans, however, minis-
try does not adequately answer questions revolving around mission. While
many of our congregations were founded explicitly to do certain forms of
ministry, incorporation into the Franciscan way of life calls us to a mission
broader than the ministries in which we engage. Our authors describe the
contribution we Franciscans can and do make in our greater world, not
only by our ministries but by how we live the basic values of our way of
life.

When we can no longer answer the question, “Why do we do it?” we
no longer have a mission.

“I have done what is mine to do;
may Christ teach you what you are to do.”

(2Cef214)
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Many Colors Make One Rainbow

Franciscan Solidarity in a Global Age

Hermann Schaliick, OFM

[This was an address delivered to the Capuchin Plenary Council
in Assisi, on September 16, 1998.]

In the first part of my paper, I would like to refer to some experiences I have
had in recent years. Part two is a theological reflection on those experiences.
In part three, I make some suggestions about how Franciscan sisters and broth-
ers can fulfill their mission to follow the poor Christ even in the global village
of today’s world.

See: Experiences of a Common Journey

First, the good news: In the last twenty-five years, the Franciscan Family has
grown together ever more strongly and visibly. The different component parts
of the one Family have experienced the fact that no single one has or lives the
entire charism. Therefore, we are called to complement one another and to-
gether build a new house with many dwellings: for men and women, clerics
and laity, cloistered contemplatives and contemplatives in the midst of the
world. The heritage of Francis and Clare, like a rainbow, must span the entire
earth, indeed the whole of creation. It must speak of the God of life, who loves
the world and loves the poor. A rainbow is a single reality, but made up of a
thousand colors and shades. Studying our sources and challenged by the signs
of the times, we have come to know one another better. I am reminded of an
image often used in ecumenical theology and spirituality: the different Chris-
tian traditions are like the spokes of a wheel. The closer they come to the hub,
to the center, to Christ the one Lord, the closer they come to one another. We
can apply the same image to the Franciscan Family.
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The joint structures of the Franciscan Family in individual countries, lin-
guistic areas and continents, and in Rome too (CFF), and many shared projects,
witness to the fact that the single house is no mere utopia. For myself person-
ally, these experiences of a common journey made by the first, second, and
third Orders are among the finest and most encouraging of my life. We have
become more and more conscious that in Church and world we are part of a
greater whole, whose wealth of colors and beauty, whose spiritual and social
fruitfulness, we have not yet fully exploited. Above all, when we see the chal-
lenges and problems arising out of the structural inequalities and injustices of
our world order—the need to liberate the poor, to work for reconciliation and
peace, to be involved in ecumenism and dialogue with the other great reli-
gions of the world—we see that we still have many stages to go through on our
common journey into the future.

I would like to give a few examples to show what lies before us, beginning
with one that, for me, is close to home. We OFMs, particularly in the years
1991-1997, have tried, together with all the brothers and sisters with whom
we live in a particular spiritual communion, to make a world-wide “culture of
solidarity” the theme of a deeper spiritual growth and the leitmotiv of our
activity. We have tried to remember that each sister/brother, each fraternity
and province, should feel part of one great context, sharing one history, one
world, as members of one Family. This is not simply an option for the sake of
effective management, or a concession to “centralizing” tendencies. Rather, it
has everything to do with the credibility of our gospel life. We cannot live, die,
love, work, or suffer for ourselves alone; each can give, but each can also re-
ceive.

If we are to fulfill the task the Lord has given us, we need to think and
pray in wider contexts than hitherto. The new challenges are one way in which
God is speaking to us today. The maxim, “think globally, act globally and lo-
cally,” is one that in my experience points the way for global players in the
economy and in politics and has done so for many years. It is also important
for the inculturation of the Gospel and of our charism for those who want to
follow Christ in today’s world. It is vital for evangelization, for the credibility
of the religious life, including the Franciscan Family, and to provide long-
term, lasting motivation for all in the service of peace and justice.

I am constantly finding how necessary a new “culture of solidarity” is,
both among ourselves and with others, but also how difficult it is to transmit
this. Many brothers and sisters are fully occupied with difficult local and re-
gional problems, e.g., with the presentation or suppression of houses or build-
ings, even of Provinces and traditions. How much time and energy are left for -
the “broader horizons” born of a renewed mentality: for solidarity, for sharing
of material and personnel resources, for the creation of new traditions, for
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new steps in the evangelization of cultures,—e.g. with regard to China—for
the establishment and running of new shared centers of formation and stud-
ies? Our situation is similar to'Lk. 9, 10: we are so busy burying our dead that
we have no time (or energy) left to proclaim God’s kingdom.

How much shared, creative imagijnation, how much mutual encourage-
ment in the faith and in Franciscan living would it take to understand the sins
of the times, find answers inspired by the Gospel, carry the Gospel to the ends
of the earth? Our concerns to maintain the status quo (houses, Provinces, our
“own” missions) are of course inevitable, but they are too costly in terms of
energy. If we ask ourselves whether we are living poverty in a credible way
today, the important thing for me is not how much money we have in our
accounts. Much more problematic is the way we cling to obsolete traditions
which we consider as an inalienable “property.” First, our lack of courage to
face the exodus from decrepit structures that no longer bear Spirit and life; or
the way we argue from traditions tinged at times with regional or nationalistic
overtones; then, our “appropriation” of convictions that hinder us from being
a truly international, itinerant, missionary brotherhood—one that does not
constantly and verbally glory in the charism of St. Francis and praise his ideal
of poverty, but tries to embody it anew in our complicated world, whatever
risks this may involve. "

In 1996, at a meeting with representatives of all the Conferences to pre-
pare our 1997 General Chapter, I asked some questions that are relevant to us
here: “What is the situation regarding the “new culture of solidarity” between
the Provinces/Conferences among themselves, between the Provinces/Con-
ferences with the Order at large, between the Order and the Franciscan Fam-
ily? What about communication in the Order? Are we as an Order able and
willing to set in motion processes of medium and long-term planning (e.g., for
the study centers, for a solidarity fund)? It seems to me that at Province level
and Order-wide, and at the level of the Franciscan Family, we live too much by
improvisadon. We are constantly tempted to shrug off this serious lack as a
virtue, with the excuse that “Francis was not a man for plans and structures.
He lived by intuition.”

Here is another example. In 1979, at the peak of the exodus of the boat
people from Vietnam, a UN conference on the world refugee problem was
taking place in Geneva. I took part in it at the request of Br. John Vaughn, who
had just been elected General. Br. John wanted to make our Order more sen-
sitive to questions of justice and peace. At the end of 1979, he wrote a very
inspiring document on the refugee question. As usual in our Seraphic tradi-
tion, concrete initiatives were left to the Provinces. As far as I could gather, the
letter had little impact among us, but it did have another interesting conse-
quence. Sources in Rome, which in this case I consider trustworthy, say that
Fr. Arrupe, SJ, then General of the Society of Jesus, was enthusiastic about the
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Franciscan letter. It inspired him to found the now world-famous Jesuit Refu-
gee Service. Naturally, this is an excellent result for us too. Yet I wonder why
we seem incapable of similarly prophetic action, which would show the vitality
of our life, not just in words but in deeds, so necessary today.

‘Take another example, which at first sight might seem irrelevant to a dis-
cussion of world-wide solidarity. It concerns the question of the “mixed” (cleric-
lay) character of the so-called First Order, and complementary relationships
within the Franciscan family, especially between the so-called first and second
Orders. This is not the place to discuss the problem as such. I would just like
to say how urgent it is that we reclaim our self-understanding as a “mixed
Insdtute,” i.e. as a true community of brothers, and how necessary it is, too, to
restate our relations with the Sisters of St. Clare and to accept women as equal
partners in the one life-project. Our world-wide spiritual outreach and evan-
gelical fruitfulness do not depend on the strength of our membership, or on
the number of our works and projects. They depend on our obedience to the
original charism, on our courage to live it consistently today, and ultimately
also on the solidarity that all members of the one family show to one another.

Despite all the committed work done by many brothers, I am not so sure
how deeply the question of the “Institutum mixtum” has become a common
concern. It has been obvious to me how much individual brothers and Prov-
inces are fixated on traditional roles (e.g. parishes, clerical ministries, clericalized
formation) and how little they are in solidarity with the search for a renewed
identity. Nevertheless, in most of our General Chapters, nearly all the capitulars
have given verbal assent to the concerns underlying the “Institutum mixtum”
question. Yet, in the practice of the Provinces, in the process of raising the
brothers’ awareness, in vocations apostolate, in formation, and in the pastoral
apostolate in general, the declared will for the renewal of our charism is stll
too little in evidence. I believe we need a good dose of conversion and real
penance.

It is of course difficult in practice to draw the consequences from the fact
that we are a community of lesser Brothers and that in our life-project we
accept our sisters as equals. Could it be that in reality many brothers do not
want to see “de-clericalization” take place, because it would actually make us
less privileged and therefore poorer? If finally we were a brotherhood in the
gospel sense, we would be closer to the people of God and to the poor, and we
would have greater spiritual potential for works of peace and justice. If we
delve deep into the origins of Franciscan solidarity—the experience of the
poor, crucified Lord and His commandment of love for all people, which is
the genuine form of the Franciscan following of Christ—then we are laying
the best foundation for lasting solidarity and reconciliation in the world. By
doing this, we ourselves become an important sign of it, in this complex world
with its many challenges in the areas of justice, peace, and option for the poor.
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The real source of strength from which to draw new world-wide solidarity lies
within ourselves, namely in the certainty that the Spirit of the Lord is the giver
of life and that to follow Christ opens our eyes and hearts to show compassion,
love, and mutual help, as we walk alongside our brothers and sisters.

Judge: Some Clarifications and Reflections

We need to clarify some terms constantly used in this paper. First, the word
“solidarity” itself. What exactly do we mean by it? I would like to make three
distinctions, necessary also for our discussion within the Franciscan Family.

1) Solidarity is often understood as a vague sense of empathy, emotion,
and compassion. This feeling can be part of solidarity, but solidarity itself,
according to a definition given in Solicitudo rei socialis, is much more, namely
“the firm and constant resolve to commit oneself to the common good, that is,
to the good of all and of each individual, since we are all responsible for one
another” (n.38). So solidarity is much more than a feeling. It is the will and the
intelligent capacity for organized action in favor of the bonum commune, with a
readiness for long-term transformations, so that not only the symptoms but
also the causes of needy situations can be tackled. Solidarity is being on the
side of the weak and excluded. It must reckon with a counter reaction—the
pressure to conform. Those who wish to live in solidarity must therefore also
be ready for conflicts, which can come from within as well as from without.

2) Are we talking of solidarity “within” or solidarity “outwards”? No so-
cial group, such as parties, trades unions, and Christian communities and groups,
can work in any meaningful way without a certain measure of inner cohesion,
which comes from a shared vision and shared goals. It is important to be col-
lectively strong and mutually to strengthen one another, e.g. in moments of
confusion or even of external threat. But this, in my view, is not the highest
form of solidarity. This kind of cohesion can lead to the rise of group ideolo-
gies and collective egoism. In that case, a form of solidarity would arise which
no longer deserved the name, because it would be defensive and would sets
itself up “against” others. Even in our discussions within the Franciscan Fam-
ily, we should be clear what exactly we are talking about and what we want.
Again I want to stress that we need many more common visions “ad intra” and
a declared will to be in solidarity, to help and strengthen one another in our
following of Christ. Each should be ready to give and to receive. All should
freely enter into the shared vision of a “rainbow” of hope, which stands in the
heavens as a risible sign.

3) The true form of solidarity according to the Gospel and the example of
Christ is directed “outwards.” It follows the example of the self-giving of Jesus
(cf. Phil. 2). It does not seek its own well-being, but seeks to increase the
possibility of life in the future for all people and for the whole of creation. It
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seeks to share, not to possess. Christian solidarity is, like prayer, an act of faith
in the living God, who is life and wishes to give life to all. It is extremely
important to the relevance of our Franciscan life-project that we should suc-
cessfully witness, in common solidarity, to the hope that is in us, both “in-
wards” and “outwards.” We do this not simply in words but in convincing
deeds of love, reconciliation, and liberation of the poor. Not only looking in-
wards at our own Family, but above all outwards, with people of other creeds,
religions, colors, and cultures.

Finally, a further word about “globalization.” We are witnessing the be-
wildering phenomenon of a network of systems governing information, com-
munication, finance, and producton. We need to find a standpoint that nei-
ther uncritically glorifies this development nor fearfully shuns the reality of
the world. There is a growing sense of global interconnectedness and mutual
interdependence. But the number of disadvantaged in the world is not auto-
matically diminishing because of it. The number of Internet users grows daily,
but one cannot claim that this is automatically a step towards overcoming illit-
eracy. Globalization is proceeding apace according to the standards of the
market and thereby at the expense of a large part of the population. We must
not allow globalization to overtake us like a nameless fate, but should as far as
possible use it in the service of life and evangelization.

The Catholic Church and the large international orders are, from the
outset, “global players.” Our Franciscan Family also is an international net-
work with the ability to implement shared visions and reach common goals. In
contrast to the rules of the global marketplace, I do not see that, with us, there
is a danger that our thinking and action in the global network would privilege
the strong, further weaken the weak, and on the whole foster a leveling down
of cultures and traditions. I believe that many local traditions and forms of the
spirituality of Francis and Clare that have grown up throughout history must
be maintained. Globalization does not threaten them with its leveling ten-
dency because of their own inherent vital force. There is, however, another
danger—that we may not see or use the positive possibilities offered by this
global inter-connection and that in the name of regional and group interests
we close ourselves off from important tasks which no one any longer can do
alone and which today can only meaningfully be done together. '

To answer the question addressed to the brothers and sisters of St. Francis
about the possibility and durability of (inter-) Franciscan solidarity and about
the challenges of the “globalized” world requires a firm faith foundation. Ul-
timately the question is not concerned with some pragmatic strategy. It is ad-
dressed, rather, to men and women who can tell us how the Spirit of the Lord
and the Spirit’s holy operation is at work in the present and future history of
our Family, and how this Spirit helps us to see the signs of the times and un-
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derstand them rightly. I am convinced that new forms of world-wide Fran-
ciscan solidarity in favor of the poor are long overdue. But, if we do manage to
find them, they will only endure if they arise from deep wells, namely from the
certainty that the Lord is calling us to this, just as he once confronted a hesi-
tant and reluctant Francis with the figure of the leper.

Deep Wells

One last word about those “deeps wells.” In recent years I have sometimes
heard in my own fraternity the argument that Friars Minor cannot be involved
in the struggle for human rights and the liberation of the poor as long as we
have wounded and poor brothers in our own ranks. Others said, and still say
today, that Francis is first of all about the spirit of devotion and prayer, and not
about external “socio-political” goals. And, so it is repeatedly said, we cannot
strive for such goals as long as we lack absolute clarity and consensus over
methods. I ask myself: was the encounter with the leper only a second step for
Francis, less important than praying before the cross? Wasn’t it rather the
decisive step in the formation of his life-project, i.e. a revelation of the living
God? Didn’t Francis experience the presence of the living God and the opera-
tion of the Spirit with as much intensity in his encounters with the poor as
during prayer?

This question about the highest Franciscan priority can only be answered
in biblical terms. The commandment is to seek “first” the Kingdom of God.
This entails the experience of God as God is revealed to us in Scripture, in
prayer, in the sacraments, and in history. But it also includes from the outset,
healing the sick, freeing prisoners, seeking peace and justice and greater abun-
dance of life for all. In the words of Francis, the most important thing we have
to have is “the Spirit of the Lord and his holy operation” (RegB 10:8).

This, too, is a clear indication of a “holistic” spirituality and ministry of
evangelization. We must see the Franciscan commitment to global solidarity
as part of Christ’s poverty, as a constant encounter with the Lord, an ever-new
“mission” in the Spirit of the Lord. But this “holy operation” is anything but
“purely internal.” It changes the whole of a person, changes the whole world.
That is why it is so regrettable that so far we have not managed to overcome
completely a “typically spiritualistic temptation.” The primacy of the spirit
and the world of the spirit—so the argument runs—means that social con-
cerns and the ministry of service are subordinate to true spirituality. Behind
such arguments lies a concept of discipleship and spirituality that does not

correspond to that of Francis. Neither can it any longer clearly show, in today’s
complex world, the gospel message of “life in abundance for all.” Nor is it
convincing to argue that we still need to clarify and define contents and strat-
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egies for our international ministry of peace before we start doing something
visible and stable together. Contents and strategies are clearly enough defined
in our Constitutions and in the documents of the Church. It is time, at last, to
make a start.

Tt was precisely from his spontaneous encounter with the poor that Francis
learned what he was to believe and do. For him, the encounter with the poor
was not a “second class” priority, needing additional endless clarifications be-
forehand. He became poor and entered into solidarity with the poor because
the Lord “spontaneously” called him to something which, conversely, corre-
sponded to his own inner longing. This encounter was an encounter with God
and a new revelation of God’s power at work. At the same time it showed him
how, through actual experience of discipleship by trial and error, he was to
follow the Lord with even greater consistency. Francis learned to believe more
deeply, to follow Christ more radically, because he risked something.

Of course, there is always the danger that unenlightened activism will
hinder a personal encounter with God. But today there is another danger that
is just as great—that we no longer experience how God is revealed in history
today and how an encounter with the poor can actually show us how to be-
lieve, pray, and follow the Lord. I believe we have enough ideas, words, and
lists of priorities. What we lack is the courage to “encounter” the poor Christ
in our history, with our lepers, with the lepers of the world.

Act: Time for Action

I have no ready answers as to how we should act in solidarity together in the
future. However, for your discussion I would like to suggest some possible
goals and projects which the Franciscan Family, working together, could imple-

ment in future.
1. Be sisters anzd brothers with a common vision.

It cannot be the goal of lesser brothers and sisters to compete with the
neo-liberal project of globalization. Fundamentally this produces power, money,
and markets; but unfortunately not all can participate on an equal footing.
Our aim cann ot be to contribute to the leveling-down of cultural and religious
identties, favoring a mechanism by which a minority acquires more and more
power and possibilities for life while the majority is more and more radically
excluded. With our ways of being interconnected and our common solidarity
with others, we ought to live another model of globalization. We are sisters
and brothers who know, respect, and help one another. We also have a com-
mon vision of God’s Kingdom, of the Church, and of what it means to follow
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Christ today. This shared vision should spur us on in the future, more than in
the past, to transcend regional and historical particularities in the service of
the common good, because the values that bind us together are stronger than
any factors that divide us. We must counter the logic of the market-place, of
power, with the logic of love, respect, and compassion. The Lord wants mercy,
not sacrifice (Mt. 12:7).

2. Be dinosaurs or butterflies?

"The neo-liberal system of the global society is a project of secular false
prophets, promising welfare for all but refusing to recognize that the majority
of people thereby lose out on life-chances. Walbert Biihlmann has drawn at-
tention to a book written by a social scientist who speaks of the “mania for
dominance,” of “mental dinosaurs” in relation to the development of the
economy today. Dinosaurs became extinct during the Ice Age, both because of
their colossal weight and their minimal intelligence. They simply could not
adapt sufficiently to the global atmospheric changes taking place on earth and
in the cosmos.

Contrast this with the encouraging example of the butterfly. It develops
with a minimum of volume and weight and a maximum of creative, ecologi-
cally-geared intelligence, i.e. ever ready for change!—from egg to caterpillar,
from cocoon to colorful butterfly. Thanks to its adaptive ability, the butterfly
has proved to be a true artist of life,’surviving every change in the biosphere
and thereby preserving its identity. The moral of the story—dinosaurs are no
model for life and survival or for ]hteamngful service in a globalized world.
The true model is the butterfly, with its principles of lightness, flexibility,
economy, modesty, and creativity. W’lﬁéb are we?

3. Restore old buildings or build a new bme wgetber?

Regarding the task of theology ﬂsy Jilrgen Moltmann has written: “The”
restoration of old historic buildings " “the sum total of its task. Rather, it is
to produce a new architecture for ¢ iangered modern world, in memory
of God’s Kingdom and in anticipa rew creation of all things.” For
our Franciscan mission in today’s tould mean investing many ma-
terial, spiritual, and personnel re W if'tiokv we have put into
the maintenance of our own tradi Fojects that could
serve as bricks to build the new, cc go beyond forms
of merely useful collaboration on # .g., retreats, stud-
ies, publications) and invest in pra N ’ estament signs
of God’s Kingdom—those concen’ e, aimed at over-

62

coming divisions between men and women, slaves and free, “Greeks and Bar-
barians,” caused by human beings, not willed by God. We must foster new
forms of living together between human beings of every tribe, race, and cul-
ture, and the peaceful encounter with other religious convictions (dialogue).
Such ministries should be taken on structurally by the whole Franciscan Fam-
ily. So, once again the question is: are we restoring our own old buildings or
are we building the Kingdom of God?

4. Understand our poverty as a service to life and to God’s Kingdom.

However, even if we moved softly and lightly through this global world
like brightly colored butterflies, the new visions of our world-wide ministry
would be impossible without financial resources and without structures, which
would perhaps require money in their turn. The radical poverty of our brother
Francis was the expression of his option for the living God, but also of his fear
of being ruled by false gods, namely money and power. This motivation is still
valid today. Many false gods and myths inhabit the global village: money, sex,
glamour, consumerism, and social prestige, which challenge the prophetic
counter-witness of the minores. We cannot have the same standards as those
who live by size and power (cf. Lk. 22:26). “Having” cannot be allowed to
determine our “being.” The time has come for us to abandon many myths and
schizophrenic attitudes to be found in our own ranks.

It is a fact that our Provinces, for a variety of reasons, have money in the
bank. In southern countries, we usually live far better than the poor. In the
“north,” we are not always particularly rich, but not necessarily poor like many
of the “new poor.” The disturbing thing is not that we have material resources.
Things have changed decisively since the time of Francis. Today we must even
strongly “un-demonize” money. It is, first and foremost, a means of exchange,
designed to obtain goods and services that are necessary for life. It would be
schizophrenic to act as if we had other parameters for our social life, our work,
and our concern for our aged sisters and brothers. We need money, and in
most cases we possess it because we work and because many people place their
trust in us. But we should use that trust and those material resources in new
ways—not first of all for ourselves and to preserve the status quo, for walls,
fagades, and maintenance, but first and foremost in order to build the King-
dom of God in peace and justice, for the poor. We do this far too little, and
therein lies our infidelity to the life-project of Francis.

Most Provinces of the First Order collect some form of offerings. Increas-
ingly they have some system of professional fund-raising to maintain institu-
tions such as schools and universities, to support the “missions” and the-aged
and sick brothers and sisters. Some Provinces have investments and finance
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particular projects from the interest on the capital. Naturally, professional fund-
raising requires professional public relations work.

What is reconcilable with the Franciscan life-project of minority? What is
incompatible? This is a difficult question. In any case, it is one we have to ask
ourselves seriously in this global, consumer, and information society. We are
already actors in the money and information market. We have not yet suffi-
ciently attempted to shape these new realities from within according to our
Franciscan choices, living our vows not merely in an individual way, but also
giving them a “global” significance. We cannot withdraw from the laws of
financial markets and insurance schemes. The only way out of the dilemma is
if we try to live some fundamental values of our Franciscan spirituality—espe-
cially the following of the poor Christ—in the social and political context of a
globalized world. Then, discipleship would become the public, visible solidar-
ity of the Franciscan Family with the poor of this world, with people who are
robbed of their rights, with “Mother Earth,” with the whole of creation de-
prived of its dignity.

In such a context, our fund-raising becomes “recourse to the Lord’s table.”
While it may be necessary for our own needs, it is done primarily for the sake
of our service to the life of the world. Our public relations work would not
then be propaganda, but humble, self-critical accountability for our economic
situation and projects (missions, development, peace work). In a word, it would
support our own life-project as lesser brothers and sisters whereby we give
account of the hope that is in us. To the extent that we commit ourselves,
visibly and in solidarity with one another, to work for the life of the world—
for human rights, the liberation of the poor, the remission of debt in the poor
southern hemisphere—to that extent do we make the vital energies of our
charism visible in the world. If we are obviously living for others, not for our-
selves (collecting money and investments), thereby subjecting ourselves to
public debate and criticism, then we can say that Francis and his love for the
poor Christ are stll alive in us today.

5. Engage in a continual Passover.

We need to move continually from a mentality which looks at our minis-
try solely as service to the community of the visible Church to one which sees
Franciscan ministry also as collaborative service to and within the larger hu-
man family with the laity. We need to be open to new movements and mani-
festations of the Spirit as a consequence of our evangelical life. We need a
Passover from a preoccupation with exclusively local concerns to a commit-
ment to the global community, a Passover from self-centeredness to true soli-
darity. This Passover offers us a new identity as one Franciscan Family. We
become Franciscan men and women, lay and religious, sent by the Church
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into the heart of secular society to proclaim the Reign of God “by hvmg in thi.s
world as builders of justice, heralds and craftsmen of peace, overcoming evil
by doing good” (Constitutions OFM, art. 68,2).

6. Accomplish projects together.

At this point I would like to suggest a few projects which could be taken
on and accomplished jointly by the whole Franciscan Family, since global ques-
tions require global answers which no one can provide alone.

*The most important and urgent project—to reconstitute “Franciscans
International.” A Franciscan NGO, sustained by everyone in soli-
darity, would be a credible, audible voice of Francis and Clare in
today’s world.

*In connection with the NGO-FI—to establish bureaus for human
rights questions at national and continental levels, not least with in-
ternational organizations such as the European Union,
MERCOSUR, and the Organization of African States(OAS); to es-
tablish a specialized international task force for peace and reconcili-
ation in areas of religious and ethnic conflict (e.g. Northern Ireland,
Bosnia, the Middle East); to undertake common initiatives to solve
the problem of the external debt of poor countries.

*In parallel with JRS, to set up an international network to combat
AIDS.

*To establish joint structures for ecumenical ministry and inter-reli-
gious dialogue.

*To create a common university, not just of the so-called First Order.
This remains a most important challenge which we can no longer

avoid.

In Conclusion

Jon Sobrino has written that solidarity is not primarily about “helping” or
giving. True solidarity arises from a new perception of reality, from a new
culture of listening to the Spirit. True solidarity is born from contact with the -
new reality, from transformation by it. Solidarity does not summon the de-
creasing reserves in order to keep the world and the Church as they are. Itisa
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prophetic attitude that wishes to create something new, together. Jon Sobrino:
Solidaridad: Llevarse mutuamente, in Misiones Extranjeras, 157/8,(1997) 71-79).
And St. Anthony wrote: “Let words fall silent, and deeds take their place. For
words we have in abundance, but deeds are in short supply.” i

Finally a prayer which I gave to my Sisters and Brothers
at the end of my service in Rome:

Give us fries
creatures.

Shake us ou Lovd) and give us more .
courage to' alidarity with .
one anothe §
more sensi Wyl cbe poor, 1
open to the 3 & §

May we follow :" -
Yes, Lord, makg thd Fraiteiscan Family a rainbow,
"[o¥ a new world.

Hermann Schaliick, OFM
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The Cord, 49.2 (1999)

A Franciscan Slant on Consumerism

Frances Teresa Downing, OSC

[This article appeared originally in Priests and People (February, 1998).
It is reprinted here with permission.]

When Francis sent his brothers into the forest to gather firewood, he told
them never to cut all the branches from the tree because the tree must be left
with hope of resurrection. In the same line of thought, Clare said in her Testa-
ment that any land beyond what the sisters needed for vegetables should not
be worked or sown but allowed to lie fallow and uncultivated. The land and
the tree share their life with us to feed us and keep us warm, but we must not
demand too great a sacrifice from this generous growth. Instead, we must leave
the land and the tree with what we value ourselves—hope of resurrection. It is
a sobering thought that because we have ignored this simple advice, our own
life on this planet is becoming endangered. By granting hope of resurrection
to the land and especially to the trees, we would enable our lives to continue;
by greedily denying that hope, the very elements on which our lives depend
are seeping away from us. Yet the few, fundamental insights from which this
wisdom flows are available to us all.

Care for All of Creation

The basic position of Francis and Clare was quite simple—every‘living
creature is a brother or a sister. The way to this place of insight is taught us by
'Clare when she tells us:

Study to imitate the ways of holy simplicity, humility, poverty and

indeed, the totality of a holy way of life. This is what we were taught

by Christ and by our most blessed father Francis from the beginning
(TestCl 56).
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This advice was not for professional religious only, but the teaching of the
Gospel. The Lord taught Francis, he taught Clare, and she teaches us.

As Francis began to experience that life in abundance which Christ came
to bring, his concept of brothers and sisters became increasingly inclusive. So
Sister Cricket and Brother Worm and many others came into his family, and
he realized that every living creature is a unique revelation of God and that it
is our privilege to praise God together with them all.

Once when Francis was about to eat with Brother Leo, he was greatly
delighted to hear a nightingale singing. So he suggested to his com-
panion that they should also praise God alternately with the bird.
While Leo was pleading that he was no singer, Francis lifted up his
voice, and phrase by phrase, sang his duet with the nightingale. Thus
they continued from Vespers until Lauds.!

What would Francis say today about the animals and plants being brought
to extinction? Yet there was no sentimentality in his thought. He was utterly
pragmatic, good at business, and deeply conscious that the world was created
for our delight. He said that every vegetable garden should have a “beautiful,
small garden” for aromatic herbs and lovely flowers, which would invite us to
praise God for, he added, every creature says and proclaims: “God has created
me for you, O man” (LP 51). This is not a license to exploit but a gift bearing
responsibilities to be fulfilled. The Song of Creation makes this quite clear.
There Francis praises God through His Excellency the Sun our Brother,
through our Sister the Moon, and through each Star, through Brother Fire
and Mother Earth and Sister Death. Each tells us something of God. Each
gives us something essential to life, be it beauty, warmth, light, or food. Each
imparts some wisdom to us which would, if we could only learn it, enable us to
live at home on Lady Earth.

Let everything you have made

be a song of praise to you.

Above all, our Sister, Mother, Lady Earth
who feeds and rules and guides us.
Through her you give us fruits and flowers
rich with a million hues.

O my Lord, be praised.

Growth in Wisdom and Joy

‘ Francis only attained the full simplicity of such vision at the very end of
his life when it broke upon his spirit like dawn after a period of deepest dark-
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ness and depression. It is one of the most encouraging aspects of Francis that
we can actually see him mature and grow, make mistakes and learn from them,
change his mind and his opinions and do so often. It also means that his dis-
tilled wisdom is placed at our disposal. He offers himself as a giant so that we
can stand on his shoulders, for these days are of great responsibility for the
human race, and we need to be as far-sighted as we can possibly be—and far
more than we hve been to date.

One of Francis’s changes of heart was on his death-bed when he had a last
minute conversion to his body, apologizing for the harsh treatment he had
meted out to it. This is encouraging for us who flinch from his ferocious pen-
ance and are only too pleased to find reasons for not imitating him. Leo tells
us that Francis’s primary concern was always to possess and preserve spiritual
joy within and without (LP 97). If we could share this goal, we might be more
eager to be a fellow traveler with him. He saw this joy as something to which
we can choose and commit ourselves, rather than an adventitious or chance
occurrence. Joy is the echo of Godss life within us, as Abbot Marmion tells us,
and from it we draw insight and discretion.

Fasting

With regard to fasting and asceticism generally, Francis certainly preached
a golden mean:

In taking food, sleep and other necessities of the body, the servant of
God must act with discretion so the Brother Body has no excuse to
complain (LP 1).

He laid down few rules about fasting because he quickly learned that people
varied in how much food they needed and, anyway, supply was regulated by
poverty rather than demand. In fact, his own practice was often harsh in the
extreme, but this arose increasingly from his intense longing for God and de-
creasingly from negative attitudes to the material.

His goal had been spelled out early in his conversion when the crucifix in
San Damiano spoke to him and said: “Francis, do you not see that my house is
falling into ruin? Go and repair it for me.’ Trembling and amazed, Francis
replied: ‘Gladly I will, O Lord’ (L3S 13). From then on, this was the context
of his fasting and his prayer, his asceticism and his generosity. He made a reso-
lution never to accept more in alms than he needed. In fact he often took less
than he needed “so that I would not defraud the other poor. To act otherwise
would be to steal” (I.3S 111). He also made a resolution not to refuse alms to
anyone who asked for the love of God and started off by giving an impover-
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ished knight everything he was wearing, thus, suggested his biographer, going
one better than St. Martin who only gave away half his cloak! (2Cel 5).

How would this work out in practice today? How would these attitudes
work for us? What has Francis to offer which would help us rescue our world
from desolation, our society from the extremities of surfeit and starvation, our
brothers and sisters from that slavery of one sort or another which makes it
impossible for them to serve God in joy and freedom?

A Contemporary Response

Presumably I have been asked to address this matter out of a supposition
that Poor Clares know about such things, but in fact most Poor Clares have to
make the same journey as their contemporaries. I, along with others, feel as
confused as everyone else. The old reasons for fasting do not impress as they
once did; the new reasons lack the powerful punch which comes from long
observance. Children of the consumer society, we can find hosts of reasons
why fasting is not for us. Often the mind set of our spiritual forebears seems to
us too dualistic and punitive; we cannot see our souls as prisoners in our bodies
and are more enriched by the Celtic approach which understands the body as
the soul in fleshy form. If the body is no longer seen as the prime cause of all
our sin and trouble, then we no longer need to punish and tame it. Yet we
cannot ignore fasting all together. The Lord himself both practiced it and
spoke about the need for it, and our spiritual forebears, Francis and Clare and
hosts of others, fasted with such dedication that we would need compelling
reasons for abandoning it.

There are, perhaps, two groups of replies, one arising from our own spiri-
tual needs and the other from our wider understanding of the world in which
we live. On the personal level, there is a real need td correct imbalances in our
way of life. Often this can be done only by letting the pendulum swing, tempo-
rarily, through the path of austerity. Many of us ha‘T)ltually eat too much and
own too many things and want too many more. Tile lines defining our lives,
therefore, become clogged and fuzzy. Fasting is one excellent way to restore
the spare, clean lines of freedom to our spirits, for 1t'§$ a Pact of expenence that
fasting brings insight, clarity, and inner freedom.

Yet even when we do succeed in fasting as we §ig we‘ ould there are

pitfalls, especially for the Celts among us who seem} "lnbmlt fascina-
tion with extremes. We can come to feel that if we } 35! et e less food, a
little less sleep, we will step out of the material alto, g it like a skirt

on the floor while we ascend to some higher realmfi
this because we have learned from hunger strikers
about the quasi-mystical effects of too little food,
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and heavenly colors which are solely rooted in the chemical changes wrought
by hunger.

We also tend to make rules for fasting which are more severe than we can
maintain and then we rapidly give up. Failure is made easy, too, because we are
surrounded on all sides by available delicacies, which may be one reason why
fasting is traditionally accompanied by some measure of withdrawal from our
ordinary lives. We are also uneasy about the boundary between fasting and
dieting, and usually, when we fast, have a secret hope of losing weight, which
tarnishes the pure spirituality of it somewhat.

All these seem to offer us excellent reasons for not fasting so much or at
all, or at least for postponing it while we think about it. Yet I suspect that for
many of us, the basic reason for not fasting is that we lack the courage. We do
not know how to handle the persistent slight headache, the increased grumpi-
ness, and the tiredness. Although we acknowledge it as a sign of maturity, our
culture does not train us for deferred pleasure, even the simple one that when
we are hungry the most ordinary food, like bread and water, is suddenly re-
vealed as manna and nectar. Their very simplicity and ordinariness are part of
the revelation and delight. Fasting can sensitize our awareness in new and
unexpected ways, especially when we have found a sustainable balance be-
tween fasting and eating—for Lent is forty days long.

A Franciscan Response

However, none of these are particularly Christian reasons for fasting, and
we need to look to Francis, that intense lover of Christ, for something which—
if we were faithful to it—would move our spiritual lives into new dimensions.
When the crucifix spoke to him, Francis found an inner light which he knew
he could follow. More significantly, he felt that the wounds of Christ were
imprinted in his heart, so much so that his companions considered the later
stigmata to be only an externalization of something interior which had hap-
pened long before. This caused his love of Christ and his distress at Christ’s
sufferings to grow steadily (L3S 14). Just as Francis’s poverty led him to share
in the riches of Christ, so his love led him to share in the sufferings of Christ.

Those to whom it has been given to weep for the pain of the crucifixion
say that it is a unique kind of weeping, one which seems to scorch a path out of
their most profound depths and yet to leave a track of clear light and joyful
love. Surely most of us feel that if we could only come to that light and love,
fasting, asceticism, and penance would not just be easy, but would have found
an intense and adequate motivation. This is where we realize that our fasting
and asceticism will only bear fruit when they grow gently out of our inner
silence and time given to prayer.
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Again, our culture does not help us, for silence has become hard to find.
Yet if there is silence in the vast country within, then the outer noise will not
be such a racket, but be transformed into voices, pain, longings. We shall hear
the deeper desires of our society, the longings of those who shove us on the
subway and push us at the bus stop. We shall begin to hear the unutterable
groanings of the Spirit breathing through our world. This will then reflect
back on our daily practice, so that through fasting and prayer, we will be led to
almsgiving.

Almsgiving

If fasting deals with food and how we discipline our intake, then almsgiving
deals with the subsequent decision about what we should do with the food,
money, and time now at our disposal. One of the unexpected fruits of fasting,
we will find, is a shift in values. Certainly Francis had this experience and as a
result, went and lived among lepers, something which he previously found
bitter and even intolerable. There among lepers, he tells us, the bitter was
turned into sweetness for him. He learned to love what he had hated, to em-
brace what he had feared (Test 1:3).

Almsgiving is this process of the bitter turning into the sweet. It is a con-
sequence of what we learn, without realizing it, when we fast. In essence,
almsgiving means giving something to someone else who needs it and cannot
repay us. It may be giving money to charity, or food and clothing to the home-
less. It may mean supporting or working for the various organizations to get
all our young people off the streets by the year 2000 or simply speaking to the
homeless we meet as we go shopping, treating them like human beings instead
of disasters. It may mean helping them by buying the Big Isue? regularly. It
may also mean something quite different, like giving blood as a donor or call-
ing on neighbors who need help or visiting hospitals. Above all, it may mean
seeking out those whom the rest of society avoids. :

This is what Francis did when he sought out the lepers and went and lived ®
with them. He was beginning, says his pious biographer, “to think of holy and
useful things” (1Cel 17). He then tells us how Francis once did what we can
easily do especially if our own life is a struggle—he judged the poor and found
them wanting. In recent years we have heard a lot from this judgmental voice,
and perhaps we are a little tarnished by it. We can learn from Francis to be
ashamed of this. He also made a resolution never to refuse anyone who asked
for alms for Christ’s sake. It was the beginning of compassion for him. He
began to ask the rich, who flocked around him, to give him clothes and furs in
the winter, always on condition that they would not ask for their return; and
then he gave them to all the poor he met. He said that the poor and hungry
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should be filled by the rich. He was a distributist at heart, which is why
Chesterton loved him. He believed that if the rich gave as they could afford, at
least on Christmas Day, then there would be no more poor. The plight of the
poor touched him deeply:

In all the poor he saw the Son of the poor lady, and he bore naked in
his heart him whom she bore naked in her hands (2Cel 83).

Conclusion

It is this that we want—somehow to bear naked in our hearts him whom
Mary bore naked in her hands. Francis and Clare teach us. Without a focus on
the poor Christ, fasting and almsgiving tend to become ecological correctives,
and that will not see us through Lent. With this ardor, our lives are trans-
formed. “May you always, more and more strongly, catch fire from this burn-
ing love” wrote Clare to Agnes of Prague (4LAg 27). Maybe her prayer will
expand to include us who also want this intense, imaginative awareness of Christ,
especially of Christ in what Clare, later in the same letter, calls the infinite and
costly troubles which he took upon himself.

It is this fire which lifts fasting, almsgiving, and asceticism out of the class
of being things which we suspect we ought to do but hope to find good reasons
for avoiding, and lifts us up into that love which can only be spoken by the
tongue of the Spirit. We look to Francis and Clare because they were gurus of
the spiritual life, teachers whose teaching transformed the lives of hundreds
and can do the same for us, and because their particular approach speaks to
our condition. Clare wrote in her Testament that she prayed for those who
were to come, that as God has given a good beginning, so God will also give
good perseverance. With such prayers behind us, let us say, like Francis on his
death bed: “Let us now begin to serve God, for hitherto we have done noth-

ing” (LM 14:1).

Endnotes

L uke Wadding, Annales Minores, vol. I, pp. 24-5.

The Big Issue is a London newspaper dedicated to informing its readers about homelessness.
Its sale on street corners provides work for the homeless; its profits are dedicated to relievir.lg
homelessness. The Big Issue project is being replicated in many cities on both sides of the Atlantic.

“In all the poor he saw the Son
of the poor lady.”

(2Cel 83)
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The Cord, 49.2 (1999)

Franciscan Evangelization

Mary Mott, FMM

Introduction

Another title for this article might have been “Is There a Franciscan Style in
Evangelization?” The concern represented here reaches back into the centu-
ries even as it reaches into the future; it is always a concern and always appro-
priate because it is the distinguishing character at the heart of the Franciscan
vocation. If asked as a question, it never has a definitive answer, because his-
torical configurations defining context are always evolving and changing. To-
day we pose this question as Franciscans who stand at the end of an old millen-
nium, looking ahead to a new one full of unknown risks and promises, which,
in turn, will further shape the Franciscan charism. We are truly persons formed
in a time of intense transition.

Responding to the Lineamenta for the 1994 Synod on Consecrated Life,
the Sisters and Brothers of the Third Order Regular noted that “in each cen-
tury Franciscans have tried to read the signs of the times and respond to them
appropriately.”! Yet, in this process of continued renewal and adaptation, there
are constants. These include a contemplative relationship with God and all
creation, communal life among the people, authority as service, non-violence
and insertion in the world for the service of the Gospel.2

I'would like to approach the question of Franciscan Evangelization from a
missiological starting point, one which will examine these constants in their
essential relation to communication of the Gospel. This method will stress
some points in a slightly different way, with the accent on communication of
the Gospel from within the Franciscan experience. Beginning with the con-
sideration of Franciscan evangelization from the perspective of the particular
insight Francis had about the Incarnation, I will examine the components of
minority, community, and Eucharistic contemplation.
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Franciscan Evangelization Shaped by Incarnation

At the end of his life, Francis talks about the significance of the leper’s
embrace for his own turning to God and his leaving this image as a legacy for
those who would follow (Test 1). This embrace of a leper, in the actual event,
was probably rather spontaneous. It deeply penetrated Francis’s memory, how-
ever, and became a continuing and deeply formative moment, not only for
Francis but also for his followers, for whom Francis was the primary transmit-
ter of the charism. We know that Francis required service among the lepers
for those who came to join the Friars.3

The horror with which Francis viewed lepers and the sweetness he expe-
rienced in this embrace is stll present at the end of his life when he writes his
"Testament:

When I was in sin, it seemed too bitter for me to see lepers. The Lord
Himself led me among them and I showed a heart full of mercy to
them. When I left them, what had seemed bitter to me was turned
into sweetness of soul and body (Test 1).

Through this embrace Francis goes beyond venerating the memory of
Christ Crucified. Now he grasps intuitively the mystery of God communi-
cated through the Incarnation.* Francis did not have the scientific language to
articulate his new insight; perhaps he didn’t have the kind of intelligence that
could have expressed itself in the language of the schools. But in a far more
impressive and lasting way, his new vision forged an expression through his
way of being and doing, through his poetry and prayer, and in his style of
relationships. As Dupré points out, medieval Christian doctrine was in pro-
found conflict with the accepted philosophical principle that gave primacy to
the universal:

In the Incarnation God has assumed human nature in one single indi-
vidual. Remarkably enough, Christians began to challenge the pri-
macy of the universal only after having supported it for centuries.
Even then it was not logical consistency but the pressure of a
nonphilosophical religious movement that forced speculative think-
ers to reconsider it. The major challenge came from a barely edu-
cated religious genius—Francis of Assisi. His devotion to Jesus of
Nazareth, the individual, opened a new perspective on the unique
particularity of the person. Francis upset an intellectual tradition which
he hardly understood and which he certainly had no intention of chal-
lenging. If the Image of all images is an individual, then the primary
significance of individual form no longer consists in disclosing a uni-
versal reality beyond itself.’
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Francis realized in a very concrete way that the Gospel path opened the
way for ordinary humans to grasp the depth of a God whose love reached
beyond the fullness of life in the Trinity towards every human person and all
of creation. We hear this insight also expressed by Clare:

If so great and good a Lord, then, on coming into the Virgin’s womb,
chose to appear despised, needy, and poor in this world, so that people
who were in utter poverty, want and absolute need of heavenly nour-
ishment might become rich in him by possessing the kingdom of
heaven, be very joyful and glad (1ILAg 19-21).

Another meaningful and lovely image comes to us from the life of Francis
when he re-enacts the birth of Jesus at Greccio (1Cel 84). He was much con-
cerned that people would understand that in this birth God crossed whatever
boundaries separated God the Creator from the intimate experience of cre-
ation:

It would be . . . so good, so edifying, to call to mind the birth of the
Christ Child on the night of Christmas, to have set before our bodily
eyes in some way the inconveniences of his infant needs, how he lay in
a manger, how, with an ox and an ass standing by, he lay upon the hay
where he had been placed.

The Image of Embrace

What does this powerful insight about the Incarnation which marks the
Franciscan charism have to say to our continuing exploration of Franciscan
evangelization? As we think about the images of embrace that Francis left to
his followers, we can recognize certain things that continue to challenge us
across the centuries. First of all the embrace is costly. Francis remembers its
costliness, a difficulty eventually transformed, but not diminished. Called to
communicate the Gospel, not only or even especially in oral form, we must
keep before us this costliness in the framework of the incarnate love of God.
What are the instances in our lives today that pose the condition of costliness
if we are to reach out to embrace others or to allow ourselves to be embraced
by others? There are no generalities here, for each encounter provides its par-
ticular challenge. Let us remember these things:

* There are times when we choose to reach out, and after we overcome
our initial discomfort, we can experience the presence of God;

* There are times when we are first of all recipients of an embrace, and

. for those of us formed in a culture influenced by personal independence,
this can offer some difficulty in letting ourselves be embraced;

* And there are those among us whose apparent despicableness is not in
disease or uncleanness or extreme poverty or even in violent crime, but
in their power, their wealth, their hidden schemes of violence turned
against those without power. In the light of God’s justice, what does
Franciscan insight about Incarnation have to say to our way of evange-
lization in these instances? Where is God? How is God present? How
can we see-judge-act with non-violence and as reconcilers without short-
circuiting the space demanded by justice?

God is always before us challenging us to encounter the All-Powerful who
enters the human condition, accepting its limitations. There are other spiritu-
alities, grounded in the Catholic tradition, which open pathways and insights
about the mystery of Incarnation. At times it may seem somewhat futile to
attempt distinctions among traditions, since they interact with, and enrich one
another. However, the catholicity of our common tradition is at the same time
enriched and deepened by the specificity of each contribution. As Franciscans,
our communication of the Gospel message requires our arms to be open to-
wards the other, not excepting the other’ sin, limitations, evil. Our stance
must be an embrace of the other, however limited that other may appear, seek-
ing to discern in the embrace the humanness of God. It can extend to leaving
ourselves open to be embraced by God who has assumed our own limited
human condition. For some this embrace is the process of a lifetime.

Minority—A Choice of Powerlessness

Considering further the insight of Francis into the Incarnation, we recog-
nize that he had an innate sense of littleness, poverty, and powerlessness.

Francis cannot find words sufficiently worthy to extol poverty. He

‘speaks so highly of the most high poverty that the language of the

approved Rule reaches the heights of ecstasy. . . . When a person in

speaking about a reality is transformed into a poet, then is he totally
self-possessed.’

But this was not an insight for himself alone. He wanted his brothers to be
called Fratres Minores, the lesser brothers (Reg NB 5: 12). He also uses this
language of littleness in reference to Clare and her sisters: “Listen, little poor
ones called by the Lord” (ExhPD 1). Clare, too, employs this language of
littleness, referring to herself as the “little plant of the most blessed Francis”
(RCI 1:3).
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The capacity to move to the edges of society to find one’s home and one’s
roots has marked the Franciscan movement with varying degrees of intensity
since its beginnings. Franciscan identification with the marginal is not simply
an external act of making an option for the poor; it is a movement from within.
At the same time, minority cannot be entirely subsumed under material pov-
erty, for it is more than not having possessions.

Minority in the Franciscan sense is about relationships first of all; it finds
its source in the Gospel image of kenosis, that self-emptying that defines the
Incarnation as God takes on humanness in Jesus. It is a condition of vulner-
ability and powerlessness. We see this in the lives of both Francis and Clare.
Because it is conceived as a condition of vulnerability and powerlessness, mi-
ngrity frees us to embrace the other, an image that can take many forms. For
Franciscans, there will always be the immediate response to the other. Such
immediacy overflows from a spirit continually steeped in the wondrous mys-
tery of God who enters the human condition and walks with us. There will
also be the ongoing response in many of the situations we encounter. How do
we continue to walk with those whom we encounter?

A particular icon of minority that stands out is that of Francis and the
Sultan. Francis, with all his gentleness and his medieval understanding, went
to encounter and embrace the Sultan in a call to conversion. He returned
embraced by the Sultan and influenced by some spiritual practices of Islam.
He later wrote to the civil leaders and the guardians of the Order:

And you should manifest such honor to the Lord among the people
entrusted to you that every evening an announcement should be made
by a town crier or some other signal that praise and thanks may be
given by all people to the all-powerful Lord God (EpRect 7).

And you must announce and preach His praise to all peoples in such a
manner that at every hour and whenever the bells are rung, praise,
glory and honor are given to the all-powerful God throughout all the
earth (1EpCust 8).

. Further, and perhaps more profoundly, minority is the source for a Fran-
. ciscan understanding of authority and obedience. Authority is service that seeks
- to animate and to serve the memory of the community, especially about those
- matters to which we have together committed ourselves.

Obedience is first of all a commitment to collaborate with those called to
the service of authority. The image is circular and communal. In many of our
communities we have recognized the inadequacy of traditional terminology to
express an ecclesiology of communion. Francis signaled a different way of re-
lationships in choosing ministers and servants to exercise authority. His chal-
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lenge came directly from the Gospel. Our challenge also comes from the Gos-
pel, through Francis, and through the Second Vatican Council and its grasp of
a vision for an ecclesiology of communion.

Obviously this also concerns those beyond the Franciscan family. But our
concentration on living minority in our relationships with one another in com-
munity provides a strong image in a church and world struggling through
transition. Our missionary relationships, extending outward from our com-
munities, can contribute to the evolution of the ecclesiology of communion
set in motion by Vatican II, but yet to be realized. Such an experience of church
ultimately queries our presumptions about inclusion and exclusion. Through
the Incarnation God radically undermines many of our personal, cultural, and
ecclesial images and conceptions. ‘

For Francis, minority meant offering, in the midst of daily events, every-
thing into the Father’s hands for the salvation of the world:

In his letter to the Friars Minor, he says: “Hold back nothing of your-
selves for yourselves so that He Who gives Himself totally to you may
receive you totally.” Francis now related obedience—the brothers are
to remember they gave themselves—to a liability: “They must make
themselves vulnerable to their enemies, both visible and invisible.”
The one who lives the Gospel and proclaims it to others takes on the
obedience of the Son expressed in the Incarnation. It is a concept of
service in humility, of obedience that extends as far as the offering of
one’s life—powerlessness.’

Evangelization is a missionary activity and therefore requires a situation
of obedience.® It involves the radical renunciation of both violence and the
exercise of power. It involves the choice of “those social ranks in society where
one has no right of command; it involves an undermining of social hierarchies
through obedience.”!? Here we have an image of obedience shaped by service
and collaboration. It is not a question of exercising domination or being domi-
nated. Obedience is a “yes” spoken freely that commits one to collaboration
with one’s sisters and brothers in community, especially with one’s sisters and
brothers on the periphery of society. It is a “yes” spoken with discernment and
freedom to be at the service of the Reign of God within the church. This “yes”
is a word that is constantly being shaped during our lives, forged at times in
the midst of pain.

Community

Both Francis and Clare evidenced a clear and intentional relationship with
those companions who joined them on their journey, the brothers and sisters
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God gave them. Each of them in their respective Testaments expressed this
relationship:

And after the Lord gave me brothers, no one showed me what I should
do, but the Most High himself revealed to me that I should live ac-
cording to the form of the Holy Gospel (Test 14).

After the most high heavenly Father saw fit in his mercy and grace to
enlighten my heart, that I should do penance according to the ex-
ample and teaching of our most blessed father Francis, a short while
after his conversion, I together, with a few sisters whom the Lord had
given me, after my conversion, willingly promised him obedience, as
the Lord gave us the light of His grace through his wonderful life and
teaching (TestCl 24-27).

This concept of community or fraternity in the Franciscan tradition de—
rives also from a foundational insight into the Incarnation. In defining Fran—
ciscan community, the word fraternity suggests a quality of relationships. This
way of living together within the constraints of different views, different per—
sonalities, different ethnic backgrounds, different cultural frameworks—stretch—
ing at times to seeming incompatibility—is our first way of proclaiming the
Good News of the Gospel. This foundational challenge of living together in
the embrace modeled in the Incarnation is, par excellence, our engagement in
evangelization. In whatever other ministries we may engage, our inner Fran-
ciscan rootedness is in our Gospel communities, our primary location of proc-
lamation and witness.

;. Community is the place where justice is articulated in our relationships. It
is the place where minority and vulnerability are lived first of all with the broth-
ers or sisters whom God has given us. Commitment to just relationships is
defined by “respect for the dignity of every human person, loving acknowl-
edgment of each one’s fundamental right to freedom of conscience, and re-
spect for the integrity of creation.”!! If, in our missionary stance as Franciscans,
we are to pose no conditions but reach out to embrace the other, then the
source of that action is lived first of all in community. A true Franciscan com-
faunity cannot be closed. Communal life among the people is part of the con-
ﬁlMg tradition.!2

Eucharist and Contemplation
Recently I was speaking about the Eucharist with a young Hispanic theol-

ogy professor who is also a pastor in a Pentecostal church. He told me that in
his tradition they understand the Eucharist to be a memorial and not real pres-
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ence. He went on to relate with tears in his eyes that one Sunday a woman in
his congregation told him that as she held the bread in her hands it was radi-
ant. I shared with him an event in my own life which I think of as an icon of
Anna—Anna who received the Child Jesus in the Temple. This was at an ecu-
menical assembly in which a priest of the Anglican Church celebrated the
Eucharist. I was there as part of a Roman Catholic delegation. At the time of
distribution of Communion, I noticed a woman whom I had come to know
during the days of the assembly. She was from a Christian church which did
not have a sacramental tradition. As she received the bread in her hands, tears
were streaming down her face. Later that day I met her, and her greeting was:
“Mary, today I held God in my hands!”

I do not use these examples to ignore more academic and important ecu-
menical discussions on the Eucharist. These are extremely important. But the
stories here illustrate the sense of mystery which the Eucharist presents to us,
as Christians explore together how God is among us. There is a great thirst for
the Eucharist today. The search and pain around issues of a common table, the
way that Eucharist emerges in conversations among Christians, even when it
is not intended—these are all signs of how this tremendous mystery is at the
heart of our Christian identity.

We know that this mystery of Eucharist was a central facet in Francis’s
way of seeing reality. We recall his words:

O admirable heights and sublime lowliness!
O sublime humility!
O humble sublimity!
That the Lord of the universe,
God and the Son of God,
So humbles Himself
that for our salvation
He hides Himself under the little form of bread!
Look . . . at the humility of God (EpOrd 27-28).

Within the Franciscan family, we have different accents on the Eucharist.
For some it may be a more pervasive image, an inspiration of a charism within
a charism. Nonetheless, what is there for all Franciscans is the call to a con-
templative attitude before all creation that finds its source in the reality of the
Eucharistic mystery. This Bread, broken and shared, is the intersection of hu-
man and divine in everyday life; it is the event above all others that engages us
in conversation with the continuity of the Incarnation in our time.

The Orthodox, in their theology of Eucharist, speak of this mystery as
bread for the missionary journey. The Eucharistic liturgy
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is the full participation of the faithful in the salvation brought about
by the Incarnation of the divine Logos and through them [its exten-
sion] into the whole cosmos. . . . Through the humble and “kenotic”
hiding of the divine word in the mystery of the bread, offered, broken
and given, “we proclaim his death and confess his resurrection until
he comes again.”!?

Mary of the Passion, a Franciscan woman for whom the Eucharist was
central to her missionary understanding, spoke of “Jesus in the Eucharist as
the Great Missionary,” the one who sends us to the people, who in turn send
us back to the Eucharist.!#

It is perhaps the Eucharist that poses the most difficult question for our
understanding of Franciscan evangelization today. We live in a time when good
liturgy is sought. We often have to deal with liturgies that are not well cel-
ebrated. Questions of priesthood and ministry are profound, painful, disturb-
ing, and diverse. Women are more intensely experiencing exclusion in relation
to liturgy. A shortage of priests sometimes leads to eucharistic practices that
move away from the central meaning incorporated in our liturgical under-
standings.

Within the context of a eucharistic and contemplative way of looking at
the world, we experience the tragedy of our times. This dissolution of inte-
grated relationships is present in creation, in societal relationships, and in re-
lationships in the church. Can we embrace this tragedy in a eucharistic and
contemplative way that can eventually transform the pain, the destruction,
and the sorrow? Reflection on the life of both Francis and Clare offers us some
hope for a positive answer—Francis at the end of his life at LaVerna; Clare
holding the monstrance in the face of the approaching Saracens. These im-
ages might seem very far removed from our reality. We need to demythologize
them.! We are called to summon the eucharistic and contemplative vision
that enabled both Francis and Clare in their time and translate it into our
hearts in a new and dynamic way. Only as we own the vision can we hope to
embrace the tragedy in a redeeming fashion.

What then is the challenge for us? We are within the Roman Catholic
tradition. As Franciscans we are called to work from within that tradition. At
the same time, our charism for minority places us on the margins, at the pe-
riphery, not in loyalty or fidelity, but in our conversations, in our embraces.
Those with whom we converse and those whom we embrace are found first of
all, though not exclusively, at the periphery. That is where we can experience
relationships that are Eucharistic. In the retelling of the stories, new spaces
will open.
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Conclusion

In considering principal elements of the Franciscan charism in relation to
evangelization, one realizes that the Incarnaton is the framework for all the
ways in which the original inspiration of Francis and Clare communicates the
Gospel message. Minority, community, and Eucharistic contemplation define
the space in which we live out the Incarnation in our own times. Underlying
all is a manner of relationship realized by God in entering the human situa-
tion. Our reflection, however, would be incomplete without looking at the
purpose. The God who embraces all of creation is the God of love. This God,
defined within the God-self by a communion among Father, Son, and Spirit,
enters into a limited situation in order to bring all to the fullness of commun-
ion. The purpose of our efforts as Franciscans is to tell the Gospel story in our
lives in such a way that we help bring about communion among all peoples
and all of creation.

The implications are tremendous. Many examples come to mind—
Franciscans International, which assures a Franciscan presence and input at
the United Natons; concern for the ecological situation and for all of cre-
ation, including concern for a reconciling presence and for the identifying of
injustice; the way in which the image and memory of Francis speak to so many
who come from different religious traditdons; the multple little images of re-
lationships lived in ordinary everyday life all over the world.

These are among the significant signposts articulated through a Fran-
ciscan conversaton with the signs of our times. They challenge us to move
forward, seeking paths of communion in the midst of growing experiences of
diversity. We are always compelled to move from exclusion to embrace in con-
tinuity with our God, who entered creation as a powerless and limited human
child.

O marvelous humility!

O astonishing poverty!

The King of angels,

The Lord of heaven and earth,

Is laid in a manger (4LAg 20, 21).
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The California Missions:

Past as Prologue

Joseph Schwab, OFM

Living in a museum is unexpectedly lively. It is easy to assume that the past is
a quiescent object, busy about nothing much more than gathering cobwebs
and spiders, but I've found that living as a friar at the Old Mission in Santa
Barbara, California, places me square in the middle of a controversy which is
very much part of the active, persistent, and sometimes vociferous debate on
the role of missionization in the history of the New World. We Franciscan
friars have inherited a legacy of relationships with the native peoples of this
hemisphere from the 1500s to the present, and our understanding of ourselves
as active agents in this history affects the concepts of mission we carry in our
present situation of ministry with Native Americans. Do we experience guilt?
Openness? Pride? Confusion? In this short essay, I would like to offer some
direction for answering these questions.

In my role as administrator of this particular mission, I'm often called
upon to “explain” the role of the missions in the development of society on the
former frontier of Mexico. What seems relatively simple at first becomes in-
creasingly complex as historic relationships are considered—between native
women and Mexican soldiers; between Spanish and Mexican friars; between
people of mixed ethnic ancestry and those of purely European extraction. This
path in history reminds me of hiking through the Southwestern mountains,
which display a bewildering complexity in geological structure along the trails.
It is bewildering until one discovers how to read the earth history exposed
before one’s eyes—finding a direction to take. The cultural setting of mission
days was anything but simple. Living here were Indians from Mexico, Blacks,
Filipinos, Chinese, Europeans, American-born Hispanics, indigenous people,
and numerous mixed ancestry couples. What direction do we take? There are
many deadends.
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There is a pronounced tendency in modern ethno-historical circles to
magnify the faults of the Spanish imperialism under which the friars worked
for centuries and to magnify the virtues of the culture of the pre-conquest
natives. ! This is a reaction to older literature, in which Spanish missions were
frequently romanticized as a kind of ecclesiastical Shangri-La. This revision-
ism (present) vs. romanticism (past)? is a source of some of the ambiguity we
feel as friars concerning our past in California.

Revisionism does not lead to resolution. Ambiguous feelings were cer-
tainly prodded with the recent beatification of friar Junipero Serra, one of the
best known figures in the history of evangelization in North America. Debate
is frequent and sometimes fierce in California over the role of this friar and, by
extension, of his fellow missionaries. Despite the fine work of some historians,
it is surprising to find an extensive lack of awareness about the theological and
philosophical foundations which underlay the relationships of Serra and his
companions with the natives. What tools did they use to relate to the people to
whom they were sent? How did they conceive of human society?

We should begin with the Franciscan philosophy and theology which gave
direction to their ministry. Most notably, this means the work of Blessed John
Duns Scotus. Junipero Serra was a professor of Scotistic philosophy and the-
ology at the University of Palma, Mallorca, before coming to Mexico as a
volunteer missionary. In the extensive field of Scotistic studies, the concept of
communio seems the most applicable as we attempt to understand Spanish Fran-
ciscan missiology. Scotus taught the reality of God as community. Through
this idea he explored the social dimensions of the human community in the
development of a political and economic philosophy. This is most notable pre-
cisely because the missions were an experiment in the development of human
community as agricultural communes. They were expected to be economi-
cally self-sufficient and to function within the larger socio-political context of
New Spain.

Certainly no result of missionization can be adequately grasped or evalu-
ated without an understanding of motive. Lacking an understanding of the
foundational education which the missionary friars received, it is clearly im-
possible to arrive at an intelligent understanding of their activity in the New
World or their motive for engaging in this activity. Consequently we cannot
understand properly our own history as Franciscans. Where does Scotistic
theology begin?

Scotus’s foundational theological concept is that God is love, this love
taking form in relationship—communio. The number of persons is not central,
but rather the reality of persons loving each other. In Scotus’s Trinitarian the-
ology, a plurality of persons participates equally in loving, and the divine being
of the Trinity exists in community. We as humans are called to image the activ-
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ity of God through relationships in human society. The ultimate goal of hu-
manity is to live in, through, and with the divine loving community of the
Holy Trinity. Knowledge of this reality is necessarily a revealed knowledge
which comes through the incarnation of the Son. ?

For Serra and his followers, the indigenous peoples of the Spanish fron-
tier were not able to know the revealed truth about the Trinity because no one
had told them. The friars felt impelled to preach these realities in order to
make Christ known. For this reason they left relatively comfortable and well-
known positions in Europe to come to America. For Serra, influenced by Scotus,
it was important that human persons not only have ideas about God (which
the natives already had), but that they come to know God in personal com-
munion. According to Scotus, God gives us the ability to do this; we do not
have it in our nature. Happiness is only perfected in the knowledge and expe-
rience of the Triune God. Christian theology becomes something very practi-
cal. Its goal is happiness in the life of the individual.

In keeping with a practical applicaton of theology, the missionary friars in
California developed a system for community living including Scotistic con-
cepts of property, financial gain, buying and selling, restitution, contracts, and
many other ideas. A constant surprise to visitors of the missions is to discover
that the property (thousands of acres) of each particular mission was consid-
ered property of the native community, not of the Church or State. This fol-
Iowed from a Scotistic teaching that before the fall there was no private prop-
erty. * Communal property in a village was a key element in Mexican Hispanic
society, where it was referred to as the “ejido.”* The idea of property as com-
munal also corresponded well with the native concept of property in Califor-
mia. In native spirituality, the goods of the earth were seen as divine gifts ben-
efitting the human community. The human person was understood in terms
of the group, whether tribal, clan, or religious order.

And what of the individual in community? The person is not simply an
automated individual humanoid, a particular example of one among many, nor
is community simply a collection of such types. A human being is character-
ized by relationships with other humans, just as God in Trinity exists in a
relationship of persons. Human persons and human community take on di-
vine resemblance to the degree that they are perfected. This perfection results
from living in the source of life and reality, the Trinity. Communities and indi-
viduals are to come to love as the Trinity does and to “incarnate” this love in
the establishment of a just society.

Much has been written on the justice or lack of it in the mission systems of
the Americas. We can and must be aware of the flaws in the missiology of the -
Tridentine Church and consequently in our friar ancestors. ¢ Fixation on the
flaws, however, is as inadequate as the romanticism of past historians. As a
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modern day friar living in the physical setting of a former Spanish mission
founded in 1786, I am attempting to shed a bit of light on a past which is
partially shrouded in the obscurity of subjective interpretation, whether ro-
mantic or revisionist. With due consideration given to the motivations and
concepts with which the early friars were working, I believe that more light
can be shed in the future on the study of our Franciscan heritage in the Ameri-
cas, a heritage founded upon the Scotistic concept of community in love. This
is a heritage which gives us a foundation upon which to construct a just society
for the future.
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‘Why Am I Glad to Be a Franciscan Today?

Brother Brian, SSF

The Inaugural Meeting of The Franciscan Federation of Australia was held
in August, 1994. From the outset the Federation welcomed all Franciscans—
Anglican, Catholic, Ecumenical. This has been an enriching experience for
all. As one Anglican Friar wrote: “The Franciscan Federation Meetings have
borne witness to mutual openness and trust, love and concern, faith and hope.
For me there is a real sense of belonging to a wider, loving, and more vibrant
“family” of brothers and sisters.” The current membership comprises four
Anglican groups, sixteen Catholic, and two Ecumenical.

At the Annual General Meeting on August 22, 1998, Guidelines for the
Federation were finalized and voted on, and the members had the opportu-
nity to view the newly created website for the FFA. The guest speaker on this
occasion was a friar from the Anglican Order of the Society of St. Francis,
Brother Brian, SSF. Brother Brian lives in the Hermitage of St. Bernadine at
Stroud, NSW. It is a place for those wishing to experience quiet and retreat
and is located amongst the bush and scrub of the Hunter Valley. The text of
his address follows.

Those of us who have to preach sermons or deliver homilies may often ask the
question in beginning our preparation: “What shall I preach about?” Fortu-
nately we are helped by the lectionary and by the Church calendar. For we are
to proclaim Christ and base what we say on the written Word of God. But
when we are invited to be the occasional speaker at the Fourth National As-
sembly of the Franciscan Federation of Australia, the question: “What shall I
talk about?” becomes harder to answer. When I saw on the program that [ was
to be the occasional speaker, I thought at first that meant I am to speak occa-
sionally, a brief word here and there, and not too often; but then I realised it
meant more than that. So what am I going to try and talk about? For in this
past year I have been no further south from Stroud than “Francis Haven”
(near Guildford), where four of us had a very happy retreat, and Canberra for
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a conference of the Three Orders of SSF and our Brothers’ Provincial Chap-
ter meeting; and no further north than Kempsey for pastoral visits to a com-
munity of Anglican Sisters at a place with the enchanting name of
Dandingalong.

What I have chosen to do is reflect on the question, “Why am I glad to be
a Franciscan today?” and hope that you are glad to be Franciscans, too. My
answers may not be the same as yours. Obviously, some of the things I say may
be colored by my peculiar Anglican upbringing and background.

Perhaps I could begin by explaining briefly how I became a Franciscan
and a member of the Society of St. Francis. I was fortunate to have been born
into a Church family. My parents were devout Christians who had an enor-
mous influence on me. They had six children, three daughters and three sons.
I was number five. During WWII, I was called up into the British navy and
was in it for three and a half years. During that time the desire I had as a small
boy to be a priest became very strong. When I finished with the navy, towards
the end of ‘46, I went through the process of selection to be a candidate for
ordination. I entered King’s College, London, to read theology in ‘48 and
after that completed my preparation for ordination at St. Boniface College,
Warminster. I was ordained deacon in ‘53 and priest in ‘54 in Bristol Cathe-
dral and was appointed an assistant in a downtown parish in Bristol.

I mention this because it was during my time as a theological student in
London in my mid-twenties that I struggled with two things. One was the
whole concept of the religious life, religious orders, and religious communi-
ties. You can’t live in the United Kingdom (or any other European nation) or
read Church history without being aware of the influence religious life has had
upon the culture of the nation and its peoples over many centuries, even though
there were times when some religious orders and communities failed tragi-
cally to live up to the ideals of their founders. Yet despite that historic influ-
ence, religious life in the post-reformation Church of England has not rated
very high. Anglican religious communities, whose members have taken vows
of poverty, chastity, and obedience, have had to struggle to be recognized and
accepted by the Church. Very little is said or taught about the religious voca-
tion being one way by which people may find themselves chosen by God to
serve him and his Church. So as a student I discovered the religious life, be-
lieving, as I still do, that it is authentic in today’s world and Church and will
always be so. If it dies it will rise again as it has in the past.

The second thing with which I struggled as a student was the living of the
Gospel. I wanted to see the simplicity of the Gospel being expressed clearly
without being smothered, as I thought, by the accretions of the ecclesiastical
establishment. In my search for the religious life around 1950, two or three
communities in the Church of England were suggested. Although they had

90

good reputations, none was quite what I was looking for. Then one day I was
introduced through a friend to an Anglican Franciscan friar, who invited me to
a house in a derelict street in Stepney, East London, where he was a Brother.

Over the following months I got to know these Brothers and came to
believe that here, more than anywhere else I had experienced, the Gospel was
being lived out in flesh and blood. The Incarnation was not just some theo-
logical dogma in a text book in a seminary library; it was here in Stepney,
expressed by a group of Franciscans living in a very noisy street in which the
other houses surrounding them were brothels or providing other forms of
suspicious entertainment. On Friday nights I would often go to the house to
help teach English to seamen off the ships in the London docks. They came
from countries around the world where English was unknown. If they had any
religion, it was generally that of Islam. But that didn’t seem to worry the men
who came or the Brothers. All were accepted and acceptable.

Yet in this there was no compromise of the Christian Faith. Through the
grating in the street pavement, passersby could see the chapel in the basement
of the house, where a light flickered indicating the Blessed Sacrament. They
could see, at the appropriate times, the Brothers and other people with them
praying the offices, celebrating the Eucharist, or praying silently. I knew that
this was the kind of religious life I wanted. In this experience, and as a result of
visiting two other very different friaries in other parts of the country, I was
gradually drawn to St. Francis and then to St. Clare and the Society of St.
Francis. After ordination and an assistant curacy in a parish, I was able to join
the novitiate in 1956 at the age of 31.

From this initial introduction through that house in Stepney (which no
longer exists because the street no longer exists) and in subsequent years, I
think there are a number of things which have made me glad to be a Fran-
ciscan today.

Being a Franciscan means no more and no less than attempting, by God’s
grace, to live the Gospel to the full in today’s world. If society changes, which
it has and does, if the Church under the inspiration of the Holy Spirit makes
changes (and what better example of this than the second Vatican Council,
which has affected us all or we wouldn’t be together here today—Catholic,
Anglican, and Ecumenical), and if our own Franciscan communities and or-
ders have to make changes and adjustments in order to witness to Christ cru-
cified and risen, be sure that the Gospel does not change and cannot change.
As the Epistle to the Hebrews says: “Jesus Christ is the same yesterday, today,
and forever.” St. Francis wanted no more than that his followers should be ‘
people of the Gospel of love. Simplicity, detachment, humility, love, and joy—
all that we mean by poverty—were the ways by which he and his followers
lived out the Gospel of love in their day. How are we to do it in our day? For
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surely those same notes of humility, love, and joy still apply in this and every
generation. How do we express simplicity and practice detachment and pov-
erty both communally and individually? What bold adjustments is God asking
us to make as we enter the New Millennium?

That house in Stepney taught me that the Franciscan way is an inclusive
one. Those Brothers lived among the marginalized people whom respectable
persons would have referred to as the dregs of society. They befriended all
who came to them and accepted people of other world faiths or none at all for
being who they are. That is never easy. We may be as much nauseated in hav-
ing to mingle with people of all sorts and conditions as St. Francis was with
those who suffered from leprosy. Yet this is living the Gospel of love. It is not
producing a report on the computer to present to a meeting of social welfare
“experts,” who often don't live in the murky districts where their clients re-
side. But being a Franciscan has taught me in so many ways that Christians are
to be “in the world yet not of the world.” As Franciscans we are to preach the
Gospel not merely by our words but even more by our presence, our example,
and our way of life. The poor are all around us. They are not just the beggars
and the homeless, but also the yuppies, the alcoholics, the drug addicts, and
those for whom suicide seems to be the only way out. I have learned, I hope, or
will learn that the Franciscan fraternity is not a private club or a secret society,
because Christ is the Redeemer of the world. The Gospel embraces all.

That house in Stepney introduced me to what it means to experience Fran-
ciscan fraternity. Not only was I welcomed into their midst when, as a student,
I visited the house; but I also sensed the spirit of brotherhood which existed
among them. That doesn’t mean that they didn’t have community problems. I
was to learn later that they did, but it appeared that they worked at being a
brotherhood. They had care and concern for each other. And on the whole
that has been my experience as a friar over the years.

St. Francis stressed fraternity. It was never to be forgotten. In the Rule for
Hermitages there must be that loving care and concern between the mothers
and the sons. At a time in so-called Western society when there is so much®
fragmentation and individualism, the witness of brotherhood and sisterhood
is so very important for stabilizing society; yet it can only be achieved because
we are the brothers and sisters of Christ. He is our Elder Brother. The corpo-
rate praying of the offices and Eucharist are the heart and mainstay of frater-
nity, particularly when we live in community.

There are other things which make me glad to be a Franciscan. In a Church
like the Anglican communion, which claims, rightly or wrongly, to be com-
prehensive, there are often tensions between attitudes that are labeled evan-
gelical or catholic or charismatic or even liberal. When people say to me: Are
you a liberal? I usually reply: How liberal do you mean and about what? If they
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ask if T am evangelical, I say yes, of course. I have a love of the Lord Jesus as my
Redeemer, a high regard for Holy Scripture, and I want others to know their
Saviour. If they ask: Are you catholic? I'reply: Yes, indeed. I have a high vision
of the doctrine of the Church as the extension of the Incarnation, of the laity
as the people of God in God’s world, of the ordained or sacred ministry of
bishops, priests, and deacons, and of the sacraments as the chief means of grace.
If they ask: Are you charismatic? I answer: Yes, I am. I was baptized and con-
firmed (and later ordained), and I pray. I believe God has bestowed on me and
on all other members of the Body of Christ a variety of the Spirit’s gifts, and in
some measure I manifest the fruits of the Spirit. So I am charismatic.

Now Francis and Clare were all these things, in my view, as all these are in
the Gospel. Their spirituality transcended the small-minded demarcations
which some of us tend to make concerning the meaning of labels. And if I had
not become a Franciscan I might have been even more small-minded than I
am.

It is good to hear these days a concern about the environment and ecol-
ogy. There is an increased interest in creation theology. But it seems to me
that it is not new, though in some past generations it may have been neglected.
Surely the current concern and interest challenges the greed of those who
want to rape the land and shatter the natural world which God has created. St.
Francis however had a reverence for nature and creation long before the present
concern. His Canticle of the Sun symbolizes that. And particularly as
Franciscans we are challenged to notice and appreciate the small and the beau-
tiful things of the world, whether animal, vegetable, or mineral. All reflect
something of the grandeur of God.

With that goes peace-making. Francis in his day was a great peacemaker.
“Pax et Bonum” was his famous greeting. His peace issued from his union with
Christ. It flowed from his life of prayer and penance and was conveyed to
others and the world around through his presence and his preaching. And to
me that is the only kind of peace really worth having. It is the “peace of God

which passes all understanding.” It is a deep peace which can be caught or felt.

We may be mercifully spared at this time and in the early years of the next
century from a global war. But we are not spared at the present time internal
wars, violence of a most vicious kind, and attempts at ethnic cleansing. At
every level of human confrontation there is need for peace-making, and we
Franciscans are called to be peace-makers. How that is done in practical terms
may depend on circumstances. At the international level the organization
“Franciscans International” is making a bold attempt through the United Na-
tions Organisation. But wherever we are called to live out our Franciscan vo-
cation, we must desire and attempt to be the instruments of peace beginning
with our own lives and in our own communities and families. We must get
ourselves together.
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And with peace is coupled joy. We know that to be full of joy we do not
have to be bouncy and happy-clappy (at least not all the time) and driving
everyone else up the wall. Joy is a deep inner quality and fruit of the Spirit,
which can be known in times of testing and trouble as well as in moments of
elation and hilarity. Yet I am glad to be a Franciscan because so often Franciscans
are full of laughter and good fellowship. I believe one of the unwritten qualifi-
cations for electing a novice for profession is that he or she has learned to
laugh at self and reverently to laugh with others.

Last, but by no means least, I am glad to be a Franciscan today because of
the synthesis which ideally exists in the Franciscan vocation between the ac-
tive and the contemplative. Thomas Celano, one of the earliest biographers of
St. Francis, described Francis as “personified prayer” (2Cel 95). By that he
meant that Francis’ life was prayer. Not only did he pray at the liturgy and
during his times of prayer, especially in the hermitages, but he carried that
prayer over into everything he did and wherever he went. That surely is why
he was so good to meet and had such an influence on people and eventually on
the universal Church. It was why he could be used by God to fulfill his original
mission, which was to rebuild the Church.

Yet I think it can be said that he stressed the contemplative dimension
because that expressed his attachment to Christ whom he sought to imitate.
Out of that Christ-centeredness, or along with it, came the various works of
his apostolate, his itinerant preaching, and his care of the outcast. Thus “be-
ing” for Francis was as important as “doing”; and so Celano could say that
Francis was personified prayer. The demarcation between the active and con-
templative was not that great. How Francis prayed in the silence and solitude
of the hermitage we are not sure. What we do know is that nearly all his writ-
ten prayers begin with exclamations of the wonder of God, so that adoration
and praise was the key to his devotion and spirituality. It was through this that
he became, by the work of the Holy Spirit, God-centered, Christ-centered. It
was not unlike that for St. Clare, whose prayer was described as gazing at the
Lord, and who exhorted her sisters to praise and adoration. All this makes rite
glad to be a Franciscan today. By God’s help I have somehow to become per-
sonified prayer. Haven’t we all? That will do so much more for the world and
the Church than busting our fuses by a multiplicity of good works without
prayer.

By way of conclusion, I suggest that it is our common spirituality which
brings us together in this Franciscan Federatdon. At a time when there is so
much fragmentation, both within the Church on earth and within society, the
witness which Franciscans can make to unity in Christ is a vital one. This unity
is one of the key themes of the Gospel of love, truth, and holiness. Structures,
laws, canons, constitutions, and the rest are important, but only if they enable
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the character of Francis and Clare to be relived by their friends and followers
today and tomorrow. We may at times become despondent in First, Second,
and Third Order Regular communities about the shrinking numbers of mem-
bers. But I suggest that the quality of our Franciscan life can be much more
eloquent than large numbers. We should indeed ask: “What are the young
looking for?” and make adjustments while remaining faithful to our way of
life. It is quality of life which we need in our various fraternities, fellowships,
and communities. We need to be regularly re-examining and reforming, and
this, too, makes me glad to be a Franciscan today. And I pray that God will
continue to give us all grace to rejoice in the vocation to which we have been

called.

About Our Contributors

Brother Brian, SSF; is a member of the Anglican Order of the Society of St. Francis.
He was ordained to the priesthood in Bristol, England, in 1954, where he was an
assistant pastor in a downtown parish for some years. He has served his order both
as Provincial Minister and as General Minister and is now at the Hermitage of St.
Bernadine at Stroud, NSW, Australia.

Frances Teresa Downing, OSC, is a member of the Poor Clare community in
Arundel, West Sussex, England. She is the author of Living the Incarnation: Praying
with Francis and Clare of Assisi (Franciscan Press, 1996) and This Living Mirror:
Reflections on Clare of Assisi (Orbis, 1995). She is a regular contributor to The Way
and to The Cord.
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Robert F. Pawell, OFM, s a friar of the Sacred Heart Province. While working in
New Orleans, he co-founded Project Lazarus, a residence for persons with AIDS
and developed retreats for those affected by HIV/AIDS. A self-trained artist, he

I‘:)’W serves out of Chicago, employing poetry and the arts in the Ministry of the
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Hermann Schaliick, OFM, was Minister General of the Order of Friars Minor
(OFM), from 1991 to 1997. Presently, he is in charge of the Office of Missions for
the German Bishops’ Conference. He is author of Stoking the Fire of Hope: Fioretti
for Our Times (Franciscan Institute, 1997).

Jc?seph Schwab, OFM, a member of the St. Barbara Province since 1978, received
his master’s degree in theological studies from the Franciscan School of Theology
in Berkeley. From 1994-1998 he was Administrator at Old Mission Santa Barbara
in California. He is now director of the Mission Renewal Center in Scottsdale,
Arizona, and on the board of the California Mission Studies Association.
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Frope The Franciscan Institicte

NEW! NEW! NEW! NEW!

FrRANCISCAN POVERTY: THE DOCTRINE OF THE ABSOLUTE
PovERTY OF CHRIST AND THE APOSTLES IN THE FRANCISCAN

ORDER 1210-1323

by Malcolm D. Lambert

The long-awaited revised edition of a work first published in 1961, this book deals
with the poverty controversy as it was played out between the Franciscan Order
and the papacy from 1210 to 1323. It begins with a description of the nature of the
doctrine as it existed in the mind of St. Francis and ends with John XXII's condem-
nation of one particular form of the doctrine, an action which brought the contro-
versy to an end.

$16.00 311+xviii pages paper, 1998
ISBN 1-57659-001-1

A CoMPENDIUM OF OckHAM’S TEACHINGS: A TRANS-
LATION OF THE TRACTATUS DE PRINCIPIIS THEOLOGIAE

by Julian Davies, O.FE.M.

The Tractatus takes all of Ockham’s views and explains them as related to or as
consequences of two principles—the Principle of Divine Omnipotence and the Prin-
ciple of Parsimony. The translator’s Introduction offers some helpful hints for read-
ing and explains and illustrates the relationship between the two Principles. A
glossary of technical terms and a bibliography are included. Footnotes reference
English translations of Ockham’s works where such exist.

$14.00 135 pages paper, 1998
ISBN: 1-57659-129-8

AVAILABLE SPRING 1999 .....

FRANCISCAN STUDIES, THE DIFFERENCE WOMEN ARE
MAKING. Volume 8 of Spirit and Life Series

A collection of talks presented at Washington Theological Union, May 29-31, 1998.
Includes Maria Calisi, Margaret Carney, Ilia Delio, Paul LaChance, Roberta
McKelvie, Dominic Monti, Elise Saggau, Gabriele Uhlein. (Price, TBA)

Order from:

Schiool of Franciscnn Stidics

Summer 1999 Courses

Introduction to Franciscan Studies June 28-July 9
Antbony LoGalbo, OFM

Franciscan Movement I July 12-30
Dominic Monti, OFM

~The Franciscan Hagiographical Tradition June 28-July 30

Michael Blastic, OFM Conv.

Christ and Church in Franciscan Theology  July 12-30
Kenan Osborne, OFM

Development of the Franciscan Person July 12-30
Edward Coughlin, OFM

Bonaventure: The Spiritual Journey June 28-July 9
Elizabeth Dreyer

A Franciscan Theology of Ministry June 28-July 9
Margaret E. Guider, OSF

Francis: His Life and Charism June 28-July 9
Mary Meany

Rule and Life of the Third Order Regular July 12-30
Margaret Carney, OSF

The School of Franciscan Studies, the Franciscan Institute, has a long history
of providing quality education in Franciscan theology, history, and spirituality
to students from many branches of the family
and from many parts of the world.

Courses may be taken for credit or audited.

For more information contact::
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EXPERIENCES 1999

Pilgrimage: Celebrating the past - changing the
future. A journey of discovery and a deepening of
one’s faith. Join us as we prepare for Jubilee 2000/

1. FRANCISCAN
PILGRIMAGE TO ASSISI:
May 6-May 21, 1999
July 13-July 28, 1999
October 14-October 25, 1999
A 12 or 16 day program which covers
all the major places of Francis and
Clare with solid input, rituals, prayer,
Eucharist and time for leisure to insure
a well-rounded and memorable

experience.

2. FRANCISCAN STUDY
PILGRIMAGE:

June 10-July 7, 1999
Septemer 16-October 9, 1999
Explores in-depth the major places of
Francis and Clare. Lectures, prayer,
rituals and Eucharist with time for
reading, reflection and relaxation blend
together to make this a life-enriching

experience.

3. FRANCISCAN
LEADERSHIP
PILGRIMAGE

October 8-October 18, 1999
A pilgrimage designed for anyone
holding leadership responsibilities in
Franciscan institutions and parishes
with a particular appeal to members of
the laity who have been called forth to
shoulder the task of directing
Franciscan institutions.
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4. FRANCISCAN
PILGRIMAGE TO THE
HOLY LAND
April 12-April 26, 1999
A pilgrimage of faith and discovery, as
together with companion pilgrims you
explore the FIFTH GOSPEL of Jesus
Christ - the Places of the Holy Land.
As custodians, Franciscans bring
centuries of spirit and dedication to

these holy places.

5. FRANCISCAN
PILGRIMAGE: CENTRAL
CALIFORNIA MISSIONS
October 24-October 31, 1999

We have a three year plan to cover all
21 California Missions. 1999 focuses
on the central missions. Solid
historical, theological and spiritual
input. Journey along the mission trail
with companion pilgrims and explore
the unfolding of a unique faith and
cultural drama that still continues to
touch our lives.

T —
INFORMATION:
Franciscan Pilevinaee Programs

Lo S 370 S
Mibwankeo, WE S32)15-1724
Pole A1) 3R3.0870)
Fone (4145 3830332

F-Mail: frroch v exeepe.conm
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FRANCISCAN
INTERNSHIP
1999 PROGRAM 2000

m
Spiritual Direction
and
Directed Retreats

All sessions in 1999 and 2000 will be conducted
in preparation for the Millenium
for Franciscans in the Far East and Africa
and for the Poor Clares

A three-month ministerial and experiential program
born out of the conviction that our Franciscan charism
enables us to bring a distinctive Franciscan approach
to our ministries.

Helpful to religious and lay formators, retreat directors,
parish and hospital ministers, contemplatives, mission-
aries, community leadership, personal renewal.

For more information contact:

Tom Speier, ofm; Marilyn Joyce, osf
St. Francis Extension
2014 Springdale Road
Cincinnati, OH 45231
Phone: (513) 825-0674 Fax: (513) 541-9347
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Franciscan 5pirit and Lg’fe Center

CELEBRATING THE TRIDUUM — HOLY THURSDAY TO EASTER!

April 14, 1999 Thursday, 7:00 PM - Sunday noon
Bernie Tickerhoof, TOR, and J. Lora Dambroski, OSF.

Cost: $120.00 Deposit: $25.00 Register by March 21, 1999.

DIRECTED RETREAT  April 18-24, 1999 Sunday, 7:00 PM - Saturday noon
J. Lora Dambroski, OSE, and Vinnie Fortunato, OFM Cap.
Cost: $275.00 Deposit: $25.00 Register by April 10, 1999.

DIRECTED RETREAT  June 6-12, 1999 Sunday, 7:00 PM - Saturday noon
Carolyn Bondenschatz, CSJ; Malachy Broderick, FSC; ]. Lora Dambroski, OSE;

Bemie Tickerhoof, TOR
Cost: $275.00 Deposit: $25.00 Register by: May 26, 1999

For further information, please contact:
Mimi DiGregory

Franciscan Spirit and Life Center
3605 McRoberts Road
Pittsburgh, PA 15234
412-881-9207

{

LIVING IN OUR FRANCISCAN EXPERIENCE
(LIFE PROGRAM)

August 2-13, 1999
Marywood Franciscan Spirituality Center
Woodruff/Arbor Vitae, Wisconsin

Presented by:

Madonna Hoying, SFP
Joseph Rayes, OFM

For further information contact:

Marywood: 715-385-3750
Fax: 715-385-9118
e-mail: marywood@newnorth.net

NATIONAL FR ANCISCAN FORUM

of

)
. l The Franciscan Institute
St. Bonaventure University
v w St. Bonaventure, New York
Presents

FRANCISCANS
DOING SCRIPTURE

June 8 (4:00 pm) to June 13 (morning)
at
The Franciscan Center: Colorado Springs, Colorado

Faculty: Michael Guinan, OFM, Berkeley, California; Dianne Bergant, CSA,
Chicago, Illinois; Robert Karris, OFM, St. Bonaventure, New York; Roland Faley,
TOR, Huntington, New York; Cyprian Rosen, OFM Cap., Silverside, Delaware;
Margaret Carney, OSF, St. Bonaventure, New York; Michael Blastic, OFM Conv.,
St. Bonaventure, New York. Liturgist: Denise Roberts, OSF, Philadelphia.

Content: Contemporary reflection on the Gospel passages that most influ-
enced Francis and Clare; the Rule of Francis and the Synoptic Gospels; Scrip-
ture in Francis’s Admonitions; the Psalms today, invitation to pray; the influ-
ence of John’s Gospel on Francis’s spirituality with a special reflection on the
San Damiano crucifix; the significance of Francis’s “Office of the Passion.”

Coordinator: Kathleen Moffatt, OSF
Limited to 70 participants

Cost: $550.00. Includes registration fee, room and board at
The Franciscan Center.

Housing also available for added cost at the Hampton Inn-North,
a short driving distance from the Center.
Call (719)593-9700 for reservations.

Registration in late January.
For more detailed information contact

The Franciscan Institute
St. Bonaventure, NY 14778
716-375-2105; fax: 716-375-2156
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New from THE FRANCISCAN FEDERATION

A Program of Enrichment on the Form of Life of the
Sisters and Brothers of the Third Order Regular

, The buman person is created to stand upright in the world, a living
. reflection of the truth, goodness and loving power of God.
i Zachary Hayes, OFM

paper” in the
¢ Creative reflect

our TOR Rule. ;
*  Reading today’s h
»  Faith-sharing

ed issues of living the
1d minority which define

’s Commentary

1998-99 Program dates:

February 27, 1999 — St. Odil
March 20, 1999 — Tau Center, Winbn;
April 24, 1999 — Franciscan Spiritual
ay 1, 1999 — Shalom Retreat Center,
May 15, 1999 — Marian College, Indi
June 19, 1999 — WTU, Washington,
September 25, 1999 — Franciscan Renewal
October 23, 1999 — Franciscan Center,
November 6, 1999 — Scotus Hall,iMi

and, OR

FRANCISCAN FEDERATION

THIRD ORDER REGULAR
o OF THE SISTERS AND BROTHERS OF THE UNITED STATES

THEME:;:
The Universe: Discovering the Heart of God

KEYNOTE SPEAKERS

Ilia Delio OSF: author, Franciscan theologian and Assistant Professor of
Ecclesiastical History and Franciscan Studies at Washington Ti heological
Union, Washington, D.C.

William Stoeger S.J.: Staff Astronomer—Vatican Observatory, Tucson, and
Adjunct Associate Professor of Astronomy, University of Arizona, Tucson.

Other Conference Breakout Sessions will be held on:
The implications of Franciscan Spirituality, the Canticle of Creation,
and our challenge to be connected with our Universe
as sisters and brothers.

August 17: 7:00 p.m. Opens with a Welcoming Social.

(Orientation Sessions and pre-meetings will be held the aftemoon of August 17.)

August 20: Noon Conference ends

Further information from:
Franciscan Federation National Office
817 Vamum St. NE
PO Box 29080
Washington, D.C. 20017
Phone: 202-529-2334; FAX: 202-529-7016; E-mail: franfed@aol.com

Registration brochure will be available in late April, 1999.
Watch our Website for more information as well: http://www.franfed.org
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THEOLOGY WITH A FRANCISCAN VISION

Renowned since the Middle Ages as a centre of pilgrimage for the whole
of Europe, Canterbury remains a city of immense religious, historical and
cultural impact. With easy access to London and the Continent, Canter-
bury is an ideal place for those who wish to pursue courses in Theology
and Franciscan Studies and those who simply desire a peaceful yet
stimulating sabbatical.

¢ Certificate in Franciscan Formation

¢ Certificate in Franciscan Formation and Spiritual Direction
* Certificate and Diploma in Franciscan Studies

* Renewal Courses in Theology

* Certificate in Theology

* B.A. (Hons) in Theology

\Y/
SO0
A CanNterBURY

franciscan stuoy centre

For further information contact:

The Secretary TEL: 01227 769 349
Franciscan Study Centre FAX: 01227 786 684
Giles Lane ’

Canterbury Kent CT2 7NA R (Registered Charity 232177)

UNITED KINGDOM




The Cord, 49.2 (1999)

On the Franciscan Qircuit
‘eoming Events, 1999

Tuesday, April 13-Friday, April 23

GATE Retreat in Mexico. $700. Contact: GATE, 912 Market St., LaCrosse, WI 54601-
8800, ph. 608-791-5283; fax 608-782-6301.

Thursday, April 15, 7-9 p.m.

Franciscan Vow Reflection and Renewal. J. Lora Dambroski, OSF and Bernie Tickerhoof,
TOR. $10. At Franciscan Spiritand Life Center. Contact: Mimi DiGregory, 3605 McRoberts
Rd., Pittsburgh, PA 15234; ph. 412-881-9207.

Thursday, April 15 - Monday, April 19

Franciscan Challenge. Bob Hutmacher, OFM, Ilia Delio, OSF, Mark Balma. TAU Center.
Contact: The TAU Center, 511 Hilbert St., Winona, MN 55987; ph. 507-454-2993; fax
507-453-0910.

Sunday, April 18 - Saturday, April 24

Directed Retreat. J. Lora Dambroski, OSF, and Vinnie Fortunato, OFM Cap. At Fran-
ciscan Spirit and Life Center. Contact: see above.

Friday, April 23-Monday, April 26

Franciscan Hermitage Experience at the Franciscan Renewal Center with Mary Jo Chaves,
OSEF, Kathleen Dauses, OSF, and Mary Smith, OSF. $150. Contact: Franciscan Renewal
Center, 0858 SW Palatine Rd., Portland, OR 97219,

Saturday, May 1

Rebirth of a Charism, Franciscan Federation, Dubuque, IA (see ad, p. 104).
Saturday, May 15

Rebirth of a Charism, Franciscan Federation, Indianapolis, IN (see ad, p- 104)
Friday, May 28-Sunday, May 30

Franciscans and Health Care, sponsored by The Franciscan Center of Washington Theo-
logical Union. Contact: WTU, 6896 Laurel St, NW, ‘Washington, DC 20012.

Friday, June 11-Sunday, June 13

Franciscan Seeds for Fertile Fields, a gathering of Post-Vatican II Franciscans, spon-
sored by member congregations of upper midwest Common Franciscan Novitiate. With
Mary Johnson SNDdeN, PhD, and Mary Elizabeth Imler, OSF. In Joliet, IL. Contact Jeanne
Bessette, OSF, at 708-771-8383 or Kathleen Anne Copp, OSF, at 815-464-3880.

‘Sunday, June 13-Saturday, June 19

The Way of Francis and Ignatius: Troubadour and Pilgrim. With Dick Rice, SJ, and
Rosemarie Whitehead, OSF. $350. At TAU Center. Contact: (see ad, p. 99). '

Thursday, June 24-Sunday, June 27

Secular Franciscans All Commissions’ Conference. At St. Bonaventure University,
Allegany, NY. Contact: Mary Mazotti, SFO, 209-795-3809.
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Writings of Saint Francis

Adm Admonitions ExpPat  Prayer Inspired by the Our Father
BenLeo  Blessing for Brother Leo FormViv Form of Life for St. Clare
BenBern Blessing for Brother Bernard 1Fragm  Fragment of other Rule [
CantSol  Canticle of Brother Sun 2Fragm  Fragment of other Rule IT
EpAnt Letter to St. Anthony LaudDei Praises of God
EpCler Letter to the Clergy LaudHor Praises to be said at all the Hours.
1EpCust  First Letter to the Custodians OffPass  Office of the Passion
2EpCust  Second Letter to the Custodians OrCruc  Prayer before the Crucifix
1EpFid  First Letter to the Faithful RegB Later Rule
2EpFid  Second Letter to the Faithful RegNB  Earlier Rule
EpLeo Letter to Brother Leo RegEr Rule for Hermitages
EpMin Letter to a Minister SalBMV  Salutation of the Blessed Virgin Mary
EpOrd Letter to the Entire Order SalVirt  Salutation of the Virtues
EpRect  Letter to the Rulers of the Peoples Test Testament
ExhLD  Exhortation to the Praise of God TestS Testament written in Siena
ExhPD Exhortation to Poor Ladies UltVol Last Will written for St. Clare
VPLaet  Dictate on True and Perfect Joy
Writings of Saint Clare
1LAg  First Letter to Agnes of Prague
2LAg Second Letter to Agnes of Prague
3LAg Third Letter to Agnes of Prague
4LAg Fourth Letter to Agnes of Prague
LEr Letter to Ermentrude of Bruges
RCl1 Rule of Clare
TestCl Testament of Clare
BCl1 Blessing of Clare
Early Franciscan Sources
1Cel  First Life of St. Francis by Thomas of Celano
2Cel  Second Life of St. Francis by Thomas of Celano
3Cel  Treatise on the Miracles by Thomas of Celano
AP Anonymous of Perugia
CL Legend of Clare
CSD  Consideration of the Stigmata
Fior Fioretti
Jdv Witness of Jacque de Vitry
LM Major Life of St. Francis by Bonaventure
LMin  Minor Life of St. Francis by Bonaventure
LP Legend of Perugia
L3S  Legend of the Three Companions
Proc  Acts of the Process of Canonization of St. Clare
SC Sacrum Commercium
SpP Mirror of Perfection
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urgy of the Hours for the feasts
of Francis and Clare, Based on
medieval hymnody, the original
collection was first published in
1993 by The Franciscan Insti-
tute. The accompaniments are
available now for the first time.
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Bpirit of the Lord and His holy manner of working” (Reg8 10:8).

“ Lot them deuole themselues lo what they musl desine lo have above

all olis: the Spirit of the Lord and His holy manner of working”
(R 10:7).

In the Rules of Francis and Clare we find this quite explicit directive that bids
their followers to desire one thing above all others—to have the Spirit of the
Lord and the Spirit’s way of working. Last year the Church celebrated a “Year
of the Spirit” in its preparation for the new millennium. And during this year’s
spring season of Pentecost, the heart of the Church opens anew to the great
possibility of the Spirit. Once more we hope against hope that this time, this
year, in this world we will truly experience, through the anointing by this ten-
der and loving Helper, that definitive “turning” that will set us more precisely
on the way of life.

And once more also, as life blossoms and greens around us, we find our-
selves bewildered by the workings of war and human atrocities. Pundits reflect
endlessly on who is right and who is wrong, who is evil and who is good.
Those of us at a “safe distance” feel uncomfortable and wonder what our role
is in all this—how it can, might, or should affect our own secure lives. Is this
perhaps an invitation to look into our hearts and to find there all the evil and
all the good that is being played out in the larger arena of our world? Is this a
moment when we recognize our great poverty and need, and desire with our
whole hearts the working of God’s good Spirit?

Dominic Monti, OFM, on page 16 of this issue, suggests that a “charism”
is the distinctive way the Holy Spirit works in the Church and in the world. If
this is so, the Franciscan charism is the Spirit’s own way of gifting our troubled
times. Have we allowed this gift to anoint us, shape us, change us into servants
of the Spirit’s “working”? Is this what we “desire above all things”?

We offer this issue of The Cord in hopes that reflection on the Holy Spirit
in our tradition may be a source of life and hope for each of us.

“How happy and blessed are those men and women when they do thess

things and perdevere in doing them, since the Spirit of God will rest

uponthemand . . . will make [a] home and dwelling place among them.”
(/Ws_)r
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Pentecost Sermon

Eric Doyle, OFM

[This is a transcription of a tape recording of a sermon delivered in 1984 and
preserved at The Franciscan Institute, St. Bonaventure, NY.]

“Jesus breathed on them and said: ‘Receive the Holy Spirit.””

The Holy Spirit of God, who dwells in the mystery of God’s existence for ever
and ever as the bonding between the Father and the Son, is probably the most
mysterious of the persons of the Blessed Tiinity. For the Word of God took
our way of life and our existence to himself. Ever since the time of Jesus, hu-
manity can never be separated from God. To think of the best and the kindest,
the most mature, the most integrated of people is to think of Jesus, and to
think of Jesus is to think of God, for Jesus is in my world as God’s witness.
During his earthly life, Jesus used terms of intimacy and indescribable famil-
iarity when he spoke about the one whom he called the Father. We cannot
really get an idea of God from an earthly father. But when we go to this man
Jesus, we can begin to understand something of what he means by that word.
Father is used of the one who is Creator, from whom all is derived, and who,
from all eternity, knows the truth of the Son and the love of the Spirit.

But when we come to the Holy Spirit, then there is even more difficulty.
We have to use so often analogies which say a /itt/e about him, but seem in the
end rather limp. And certainly, however beautifully the Spirit may be depicted
as God, this does little to help us understand the inner workings of the Holy
Spirit.

If however there is a way to understand a little of the Holy Spirit, then it
surely must be through the Spirit’s workings. How something works will give
you a little clue as to what it’s made of, what makes it tick, so to say. The Holy
Scriptures associate the Spirit of God, first of all, with bringing order from
chaos, from the primeval chaos over which the Spirit brooded, the chaos from
which rose the order that we call the cosmos.
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But then we meet the Holy Spirit again, depicted so beautifully in the
episode of the Annunciation. The Spirit is not only responsible for order, but
for the real, true, historical presence of the Word in our world. “How can this
come to be since I know not a man?” Our Lady asks. “The Holy Spirit will
come upon you,” the angel replies. And there from the Holy Spirit we have
that tiny, vulnerable, adorably attractive little child who is the Word of God.

And then the Holy Spirit is the principle author of the Holy Scriptures.
Anyone, even with the most cursory acquaintance with the Holy Scriptures,
knows that here is found the hand of a poet, the hand of creativity. Consider
the psalms; consider the prologue of St. John’s gospel; consider the end of the
book of revelation—all that is rich and beautiful. Never have words been used
so beautifully for such a purpose.

The Holy Spirit also creates power in the Church. What came forth from
the side of Christ on the cross, the blood and water, were made manifest in a
power that one could hardly believe possible. Not only were the early follow-
ers bonded together, but they were bonded together without fear. They could
proclaim the presence because they were it. That selfsame presence continues
until now. And as if this is not enough, then we will hear the priest at Mass call
down upon the elements of the bread and wine the Holy Spirit, so that the
risen and glorified Savior is made really and truly present in our midst under
the tiny form of the little hosts and the few drops of wine in the chalice.

Everything that is beautiful, all our desire for unity, all our desire for iden-
tity with the world of our experience, all words we say about almighty God, all
poetry and art, all of it has its source in the creative Spirit of God. That is the
font from which it is all derived. These workings tell us what the Holy Spirit
of God must be like.

The Holy Spirit, then, is certainly the soul of the Church, our common
soul, so to speak. It is because of the Holy Spirit that we are here and that there
is an ongoing Pentecost. Notice in the reading for today that the disciples
were in the upper room. They were afraid. What is the first result of love
according to the Holy Scriptures? It drives out fear. Where love is, there is no
fear. Where love rules, there is no will to power. And there we see the doors
smash open. As Christ himself broke down the gates of hell in his descent to
the lower regions, so the Holy Spirit broke open the gates of fear in the hearts
of the disciples. What they received in that moment, they were impelled to
share fearlessly with others.

Everything is possible through the Holy Spirit of God. First of all, the
Spirit will teach us to pray. That is the first act of the true disciple—to worship
almighty God. To reverence God’s holy name and to worship—that is the es-
sence of the mission of the Church. It is the essence of the gospel; and the
Holy Spirit is the one who teaches how to worship. St. Paul describes the
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Spirit as dwelling in temples. These temples are ourselves. In the temple in
Jerusalem, the high priests entered the holy of holies but once a year on the
Day of Atonement. In that holy of holies dwelt the presence of the living God.
In this temple of ourself, God dwells at the very center of our being. There at
the heart of conscience, there at the core of who we are, the Spirit of God
dwells and makes us holy.

Then, if we speak of the Church, we have, through the Holy Spirit, the
great image of Our Lady. Our Lady has been described as the spouse of the
Holy Spirit. She is the mother of God through the Holy Spirit. If she is an
image in this regard to each of us as well as to the holy Church, then we may
take up the point made seven hundred years ago by St. Bonaventure—that we
can also be God’s mother. God wishes to be conceived in us through the Holy
Spirit, to grow in us as a child grows in the womb, and, then, mystically to be
brought forth by our holy lives, by a change of heart and a radical conversion,
by words that edify, and by example that spurs people on to what is better and
nobler and holier. God wishes us to name this child. And what name shall we
give? The name is Jesus. We need to say the name over and over again, for it is
the gospel of the name that we preach. And this is the name that was given him
from God the Father—Savior. There is no name more holy in heaven or on
earth or under it.

And when it seems at times that Jesus recedes and does not hear us in
prayer, when we feel we’ve lost him, then we must go with the Magi looking
for him, for he will then be found in all the places that we never thought he
would be. He is to be found everywhere, lifting the stones, in every nook and
cranny, in the little corners, under the cobwebs, in a kind word, in somebody’s
wink. We find him by looking for him with the Magi. We ask so often: Where
is he who has been born king of the Jews? We have seen his star in the east; we
have seen his splendor shining. We have caught his fragrance and it is of the
orchid. We have heard his voice and it is soft and tender. We have felt his
embrace and it is irresistible. Where is he? And looking, we find him. And
then we can kneel down and offer him the gold of our prayer and the frankin-
cense of our devotion and the myrrh of our sorrow for sin. And then, led by
the Spirit, we can take him into the temple of our heart to present him to the
Father. Standing before the divine throne, we can offer God the only gift there
is.

And finally, by the Holy Spirit, we are made apostles. The Church is apos-
tolic, not simply because there are twelve apostles, but first because God sent
an apostle to us from the distant nearness of his eternal life, the apostle Jesus.
And when Jesus was glorified and took his place as Lord at the right hand of
God, then did he send the Holy Spirit who was the second apostle. And this
second apostle is the one who gave the twelve their courage to go out and
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proclaim what they themselves had received. And that selfsame apostle, the
Spirit of God, is the one who gives us the power to do the same, saying to us:
There is no one who has not the talent and the gift in Christ. There is nobody
who is not an apostle. There is nobody who is exempted from proclaiming the
word of God. Everyone receives the Holy Spirit, who has been poured out
upon us; and everyone is obliged, because of that gift, to share what was so
generously given. It is commonplace, in an accident, that the victim is given
the “kiss of life.” That is the image that came to my mind as I heard the words
of the holy gospel early this morning and now during Mass. “He breathed on
them,” and in that breathing the Spirit of God brought back to life forever the
heart of the whole Church.
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Everyone receives the ﬂ:jy Spirit, who has been poured out
upon us; and everyone is obliged,
because of that gift,
to share what was so generously given.
“He breathed on them,” and in that breathing
the Spirit of God brought bacKk to life forever
the heart of the whole Church.
(Eric Doyle, OFM)
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The Experience of the Spirit in our

Franciscan Tradition

[This paper was presented at the gathering of the Franciscan Family,
co-sponsored by the Franciscan Federation and the Friars’ Conference,
August 18, 1998, Milwaukee, Wisconsin.]

Dominic Monti, OFM

It has been notoriously difficult to try to categorize Franciscan theology and
spirituality, but one thing is certain: throughout our tradition we have tended
to claim a Christocentric emphasis as our “distinguishing feature.” Certainly
from the time of John Duns Scotus at least, the characteristic doctrine de-
fended by Franciscan theologians was the absolute primacy of Christ. And so,
when in the past we described our spirituality, we most often said that it was
founded on a radical imitation of Christ. As Agostino Gemelli concisely ex-
pressed this: “Franciscan spirituality is summed up in an absolutely complete
imitation of Christ.”” Or, in Alexandre Masseron’s popular introduction, The
Franciscans, we read: “The ideal of St. Francis of Assisi was the imitation of
Christ. . . . Francis desired to imitate Christ as perfectly as possible for our
weakness . . .—to identify himself with his divine model.”

But almost all of these treatments passed over the role of the Holy Spirit
in Franciscan life. In this regard we shared in the general “forgetfulness of the
Holy Spirit” which characterized post-Tridentine Catholic thought generally.*
The typical progression in most theological treatments of the recent past was
God, Christ, Church. God sent Christ into the world, Christ established the
Church, and the Church possessed the means of salvation: the authoritative
teaching about God and the sacraments which communicate the divine life.
Yes, we affirmed our faith in the Triune God. But the actual role of the Holy
Spirit in the economy of salvation was minimized.

We need only to return to the pre-conciliar classics of Franciscanism to
see this tendency in our own tradition. All too often they understood the “imi-
tation of Christ” as our attempt to enter into and appropriate certain facets or
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virtues of Jesus’ human life, almost in the sense of re-producing or copying
some idealized model. Indeed, this motif goes back a/most to the very begin-
ning of our Franciscan tradition. The ideal of “the imitation of Christ” was
becoming an increasingly popular one in Francis’s own time,’ and so it was not
surprising that early Franciscan authors used it to describe the goal of their
founder as well. Thus Francis quickly was portrayed as the perfect imitator of
Christ.

The corollary of this is clear: if Francis was viewed as being the perfect
imitator of Christ, then Franciscan perfection could only consist in modeling
oneself on Francis as closely as possible. This line of thinking tended to em-
phasize that a good Franciscan should follow the Rule and constitutions “to
the letter,” as they embodied this plan of perfection. As one typical author, the
Capuchin Césaire de Tours, put it:

The dead Francis still preaches to his sons: “Be imitators of me as I
have been of Christ in his sufferings.” The saintly followers of Francis
have kept his image before their eyes and have reproduced it in them-
selves to the last detail. . . Each succeeding century has seen a new
reform in the Franciscan Order as an ever-renewed protest against
the human tendency to lower all ideals.’

Such a model of holiness did not change; it was indeed static: “Let us not
say that modern times are different than the Middle Ages, that customs have
changed. These are specious objections which many Christians are tempted to
make in order the escape the precepts of the Gospel.” A spirituality of imita-
tion demanded that we simply re-create the past. And the consequences of
such a spirituality for the individual were stark indeed. The implication of the
Franciscan’s “desire to identify himself with his [or her] divine model” was “to
abdicate all individual personality in order to assume the personality of Christ.”

Needless to say, such spiritualities would have little to say about the role
of the Spirit. Certainly many of these authors gave theoretical acknowledg-
ment to the Spirit as the source of the actual and sanctifying graces which
enabled us to perform meritorious acts, but they did not speak much—if at
all—of the Spirit’s role of truly transforming our very selves from within, em-
powering us to read the signs of our own times and fashion fresh models of
Gospel living.

This began to change in the late 1960s, as scholars doing critical interpre-
tations of the writings of Francis—and then Clare—came to discover more
and more the vital role that the Holy Spirit played in their life and thought.
One of the first concrete results of this new insight was the letter, “To Have
the Spirit of the Lord,” issued in 1976 by the four General Ministers of the
various congregations of Franciscan men to mark the 750th anniversary of
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Francis’s death. As they stated: “Anyone who reads the writings or lives of St.
Francis attentively will easily see that the following elements are of central
importance: to follow in the footsteps of the poor, humble crucified Christ
under the guidance of the Holy Spirit.”*°

There is no doubt that for the past thirty years we have witnessed a reac-
tion against the formalistic approach of previous Franciscan generations. Un-
der the name of “openness to the Spirit” there has been a tremendous blos-
soming of truly creative initiatives. Much dead wood has been cleared and new
shoots have appeared. And yet I think it is also true to say with Joseph Chinnici
that recent Franciscan life in the U.S. has been too often marked by a kind of
“religious eclecticism,”"! rather than drinking deeply from the springs of our
own tradition. Perhaps most of us have understood the phrase “the spirit of
Francis and Clare” in the weaker dictionary senses of the word “spirit,”*? that
is, an amorphous “prevailing tendency” or “general intent” rather than in the
stronger sense of an “activating or essential principle,” namely the Holy Spirit.
Despite all the language of returning to the charism of our founders, we
Franciscans have often failed to appreciate the real depth of the thought of
Francis and Clare on the Spirit. After all, what is a “charism” but the distinc-
tive way the Holy Spirit operates?

This year, our ministers have written another encyclical, “Above All, Seek
the Spirit of the Lord and His Holy Operation”" Once again we are offered
an opportunity to overcome this “forgetfulness of the Spirit” by retrieving a
vital understanding of the role of the Holy Spirit in the experience of Francis
and Clare, and therefore of the place which that Spirit ought to take in the
lives of us, their followers. This awareness is absolutely pivotal to the re-found-
ing of Franciscan evangelical life today. As the greatest contemporary scholar
of Francis’s writings, Kajetan Esser, observed in one of his last writings: “With
St. Francis it is not simply a question of an external following of the life of
Christ, but rather first of all that Spirit of Christ must become alive and active
in the would-be follower. This doctrine of the Spirit of the Lord . . . may be
called the very center of St. Francis’s thinking and Christian behavior.”"*

Certainly, few saints have experienced “the invasion of the Spirit" in their
life as did Francis. As he looked back at his life in his Testament, Francis singled
out several decisive moments in his life in which the Spirit of God had led him
to creative action. From the very outset, he recognized that it was indeed the
Lord who had moved him to begin to enter upon a life of penance. Particu-
larly, Francis felt that it could only have been God’s Spirit who had overcome
his natural repugnance to lepers, leading him to work among them and to
discover there the sweetness of God’s presence.

Then, in contrast to the many sectarian movements of his time which had
rejected the institutional Church in their desire to recapture a pristine Chris-
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tian community of the apostolic age, Francis credited the Lord with giving
him “such faith in churches” that he would enter them and “simply pray there.”
And despite a clergy that was often ignorant and immoral, Francis acknowl-
edged that it was the Lord who “gave me and still gives me such faith in priests.
. .that I discern the Son of God in them.” Then decisively, “after the Lord gave
me brothers, no one showed me what to do, but the Most High Himself re-
vealed to me that I should live according to the form of the holy Gospel.” And
finally, Francis saw that the way in which he and his brothers and sisters were
to go about the world—as humble messengers of God’s reconciliation—had
also been an insight given him by the Spirit: “The Lord revealed to me a
greeting: ‘May the Lord give you peace’” (Test 1-2, 4, 6, 14, 23).1¢

But when we examine Francis’s writings, we come to notice very quickly
that he was absolutely convinced that the same Spirit which had moved him
was acting in the lives of his sisters and brothers as well. Shortly after Clare
and her first companions had come to join him in his Gospel life, Francis came
to see that these aristocratic women “had no fear of poverty, hard work, suffer-
ing, shame, or the contempt of the world,” but that indeed “one and the same
Spirit” had led these “poor ladies” as well as himself from the world (2Cel
204). Thus he gave a brief “form of life” to Clare and her sisters which he
began with these words: “. . . By divine inspiration you have made yourselves
daughters and servants of the most High King, the heavenly Father, and taken
the Holy Spirit as your spouse, choosing to live according to the perfection of
the Holy Gospel. ..” (RCI 6:2). And his brothers and sisters who had chosen to
do penance while remaining in the world were inspired as well: “How happy
and blessed are these men and women when they do these things and perse-
vere in doing them, since the Spirit of God will rest upon them and he will
make his home and dwelling among them” (1EpFid 5).

Certainly the motf of the Spirit permeates the Rules that Francis and
Clare composed for their followers. Men and women who desire to enter this
way of life must be “welcomed,” as this move on their part is of “divine inspi-
ration.” Brothers and sisters who join the Order should dispose of their prop-
erty as “the Lord may inspire” them (RegNB 2, RegB 2, RCI 2). Francis rec-
ognized that some of his brothers “by divine inspiration” might request their
ministers to go and live among the infidels. This was a decision which the
superiors should not oppose—if they saw that they were indeed fit—for such a
courageous request on their parts must have been truly the work of the Spirit
(RegNB 6:3-4). Indeed, all must recognize that any accomplishments they credit
themselves with in their ministry must be attributed to the Spirit of the Lord
who “does or says or works these good things in and through them” (RegNB
17:6).

Finally, both Francis and Clare tried to safeguard the primacy of the Spirit
by including a “strikingly original” formula in their Rule: that the brothers
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and sisters were to obey their ministers in all things that were not contrary to
their own inner spirit (RegNB 5:1-2, RegB 10:1-2, RCI 10:1-2). This passage,
which was to be the justification of many a reform movement in Franciscan
history, was based on Francis and Clare’s recognition that every brother and
sister had “an indefeasible right” to follow their call by the Spirit to lead a
Gospel way of life. For it was the “divine inspiration” in the heart of each
Franciscan which was the very source of his or her vocation and thus ulti-
mately had to take priority over the command of a superior.!’

Perhaps the clearest testimony of Francis’s conviction that the Spirit of
the Lord was leading his brothers and sisters is his famous letter to Brother
Leo, in which he advises: “In whatever way it seems best to you to please the
Lord God and to follow his footprints and his poverty, do this with the bless-
ing of God and my obedience” (EpLeo 3). Leo had to be open to the Spirit’s
'workings in his own life, for this was the command of God to which an earthly
superior’s will had to bow. This is why we often say that what Francis and
Clare founded was not so much an organization as it was a movement, an
inclusive brotherhood and sisterhood of equals whose true General Minister
was the Holy Spirit, who dwells within all and works as much in the poor and
simple as in the educated and the noble (2Cel 193). If the brothers and sisters
are thus attentive to the Spirit’s command in each and all, the Seraphic Order
will surely move into the future kingdom which God is creating.

But how are we to understand this emphasis on all Franciscans being led
by this free breathing of the Spirit? In the mood of the late 60s and 70s version
of renewal, are we to simply say that Francis and Clare are telling us all “to do
our own thing”? To understand correctly Francis and Clare’s emphasis on the
Spirit, we must realized that it is rooted in a simple but very profound theol-
ogy of the Trinity. For them the “Spirit” is not simply an impersonal force or
a vague inner whim of the moment, but a person—the Spirit of the Lord Jesus
who now dwells within us. This Spirit, who is the very bond of love between
Jesus and Abba, his Father and Lord, creates the same bond within us—be-
tween each of us and our God and between one another as brothers and sis-
ters. The fact that there is indeed one Person dwelling within many persons is
the guarantee of unity amidst diversity and of true personalism, not libertari-
anism.

Perhaps the best way to understand what Francis and Clare mean when
they speak of the oneness of the individual brother or sister with the Spirit of
God is to examine Francis’ truly profound image of the Christian as “spouse”
of the Spirit. We have already alluded to the primitive form of life which Francis
gave to Clare and her sisters, in which he reminds the poor women of San
Damiano that, in embracing the Gospel as a way of life, “you have made your-
selves daughters and servants of the heavenly Father and taken the Holy Spirit
as your spouse” (Rcl 6:2). This metaphor of “spouse of the Spirit” was highly
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unusual—indeed it seems to have been created by Francis. The ascetic tradi-
tion had previously referred to consecrated women as being spouses of Christ.
For an example of this, we have only to contrast Francis’s imagery with that
employed by Gregory IX in a letter he addressed to Clare’s community: “God
the Father . .. has mercifully adopted you as his daughters. Through the working
of the grace of the Holy Spirit, he has espoused you . . . to his only begotten
Son, the Lord Jesus Christ.”'® I believe that the difference in the metaphor
here—between being called spouses of the Spirit instead of spouses of Christ—
is not purely a semantic one. Francis undoubtedly was aware of the traditional
imagery, but his seizing upon this unique expression instead tells us that he
wanted to say something absolutely foundational about the role of the Spirit
within us. '

Let us look at the image more closely. According to the Scriptures, what
happens when one person espouses another? Is it not that “the two become
one flesh”? (Cf. Mt. 19:5, Mk. 10:8.) Two persons in a very real sense become
one—not in the sense that they lose their individuality, but that these two
become one movement of love. Is not Francis trying to say that when a person
is completely open and responsive to the workings of the Spirit, that person in
fact “becomes one” with the Spirit of the Lord? Does not Paul say as much?
“Anyone united with the Lord becomes one spirit with him” (1Cor. 6:16-17).
The Spirit of the Lord penetrates and permeates the deepest reality of what
the person is. Therefore, just as Jesus was one with his Father in the bond of
the Spirit in such a way that their wills were completely one, so too the disciple
is drawn into this oneness of persons through the same Spirit. To the person
who is open to the transforming power of the Spirit, what God wills and what
that person wills become one and the same; and such a union bears good fruit.

Francis sees this dynamic perfectly exemplified in the person of the Virgin
Mary. He praises her:

Holy Virgin Mary, . . .

there is none like you born into the world:

you are the daughter

and the servant of the most high . . . Father of heaven, . . .
you are the spouse of the Holy Spirit (OffPass, ant).

Francis sees Mary’s total response—“Here am I, the servant of the Lord;
let it be with me according to your word” (Lk. 1:38)—as uniting her own will
with God’s, thus enabling her to bring Christ into the world. But what Mary
embodies perfectly Francis sees happening in all “faithful souls” who “repent”
of their self-centeredness and center their lives on God—they too become
“spouses” through the Spirit who dwells within them, enabling them to be-
come brothers and sisters of Christ by “doing the will of his Father in heaven.”
They become, also, Christ’s “mothers” by giving birth to him through the
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holy working” of the Spirit in their lives of witness and service (1EpFid 8-10).
Indeed, Francis already described himself as a spouse and a mother when he
went to Innocent III to have his Rule approved (2Cel 16). Through this strik-
ing imagery, Francis was trying to say that his radically innovative evangelical
movement was not simply a human contrivance but truly the working of God.
The metaphor is indeed a powerfully “pregnant” one—those who are “wed-
ded to the Spirit” have the capacity of re-incarnating Christ afresh in every
age.
If we reflect further on this truly profound understanding of the indwell-
ing of the Spirit in the disciple who is “espoused” to Him/Her, we can see that
it is impossible to distinguish what is the “working of the Holy Spirit” and
what is the truly personal decision of the disciple. On the one hand, I as a
disciple “give myself up” to the Spirit of the Lord, but in so doing my own
personality is not “annihilated” (to use the phrase of Masseron cited in the
beginning of this article). I do not “assume the personality of Christ” or of
Francis or Clare. Rather, I become fully, completely, uniquely myself.

Each thing does one thing and the same: . . .
Myself it speaks and spells,
Crying What 1 do is me: for that I came."”

This is the basis of the attention to the individual person that we so often
singled out as a feature of our Franciscan tradition. Not only is each individual
a precious creation of God, but when people are open to the working of the
Spirit of the Lord within them, they can embody and enact God’s working in
the world in a truly unique way. Only zhey can do the things they do! We see
this so well in Francis’s famous description of “the perfect friar” (SP 85). He
did not give an abstract definition of Franciscan perfection. He did not hold
himself up as the exemplar of Franciscan life. Instead he pointed out those
unique qualities the brothers around him embodied: “the perfect faith of Brother
Bernard,” “the simplicity and purity of Brother Leo,” “the courtesy of Brother
Angelo,” “the patience of Brother Juniper,” and so on down the line. He saw a
group of individuals—not copies coming from a cookie-cutter assembly line
of “perfection”—but irreplaceable persons who enfleshed the working of God
in their own unique way.

Francis and Clare recognized a basic paradox—it is precisely in surren-
dering to the working of the Spirit that a person actually become more his or
herself. “Where the Spirit of the Lord is, there is freedom” (2Cor. 3:17). This
Gospel truth, which they intuited, Thomas Aquinas expressed some years later
in more scholastic language:

The free person is one who belongs to him [or her] self. The person
who acts spontaneously acts freely, but whoever receives their im-
pulse from another does not act freely. Thus the person who avoids
evil . . . because it is a law of the Lord’ is therefore not free. On the
other hand, the person who [spontaneously] avoids evil . . . is free. Itis
precisely here that the Holy Spirit works, inwardly perfecting our
spirit by giving it a new dynamism, which functions so well that a
person spontaneously [does what is right] through love. That person
is therefore free . . . because his [or her] own inner dynamism leads

[him or her] to do what God [wills].2

Thus, it is just as accurate for us to say that Francis decided to go among.
the lepers, that Clare chose to follow the path of evangelical poverty, that An-
thony wanted to go and preach among the infidels, as to say that it was God
who “inspired” or “led” them to do these things. I think that, as they looked
back at their lives, they knew that these spontaneous decisions on their part
were due to the working of the Holy Spirit precisely because in these critical
moments they had somehow freely discovered and expressed their own deep-
est selves.

What are the implications of this fundamental Franciscan tradition of the
Holy Spirit for us American Franciscan men and women in the process of re-
founding our evangelical life? As our ministers asked us earlier this year: “How
are we to rediscover this powerful spiritual lymph which was there at our ori-
gins?”2! I think we all have to admit that the experience of the Spirit I have just
described is very difficult to embody in any institutional structure, because
this kind of “renewal” cannot be legislated or programmed, even though leg-
islation and programs can assist or hinder it. As Yves Congar said so well:
“The gift of the Spirit [to the Church] . . . involves certain attitudes that are
called for and even demanded by what we are. This [gift] is both extremely
strong and at the same time terribly fragile.””? We have seen that Francis had
a great trust in the power of the Spirit’s working in the lives of his brothers and
sisters, but he also was very much aware that their human weakness could
frustrate that Spirit’s operation. Perhaps the best way to continue our discus-
sion at this point is to examine briefly the two obstacles which Francis saw as
impeding us from becoming truly “wedded to the Spirit.”

Some Obstacles
The first barrier which Francis believed blocked the working of the Spirit

was “the letter.” Following St. Paul, he strongly believed that “the letter kills,
but the Spirit gives life” (2Cor. 3:6).2 This perspective on Francis as a person
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who exalted the Spirit over the letter is something that has been a rediscovery
of the scholarship of the past twenty years, and it has indeed come as a revela-
tion for an older generation of Franciscans drilled on the motif of Francis’s
literal conformity to Christ and a literal interpretation of his Rule.

There are indeed a number of references in our Franciscan sources which
claim that Francis expressed a strong desire that his Rule be followed “to the
letter” (e.g., LP 113 and SP 1). These references came to play a very promi-
nent role in the history of Franciscan spirituality. But when we track down
their context, we soon discover that they are drawn from later thirteenth- and
early fourteenth-century accounts which were highly colored by the polemics
of the Spiritual controversy.* Demoralized by what they saw as a sell-out of
Francis’s ideals by the majority of friars, zealots in the Order sought to create
a bulwark against liberalizing tendencies by emphasizing “the letter of the
law.” This is certainly understandable. Nevertheless, their attitude is a striking
contrast to that of Francis and Clare themselves, for when we examine their
writings, we find that nowhere do they propose such an ideal of literal inter-
pretation.

Yes, Francis did command his brothers in his Testament to observe the
Rule “without gloss”—that is, they should not construct rationalizing and eva-
sive commentaries on it as if it were a Jgw. Rather, in the Rule itself he empha-
sized that the brothers must observe it “spiritually.”” In fact Francis gives a
considerable amount of discretion to his followers to follow their own con-
science in whatever situation they happen to be, “for necessity knows no law”
(RegB 9:16). What Francis and Clare meant by observing the Rule “spiritu-
ally” is that the friar or sister must be attentive and responsive to the workings
of the Spirit of the Lord within their own spirit as they attempt to lead a Gospel life.2¢
The Spirit is after all the “inner law” of the Rule, and this is what the brother
or sister must desire to have above all things. This Spirit may liberate us from
“the letter,” but it is also extremely demanding. The Spirit continually calls its
“spouses” to open and empty themselves to others in loving service, separating
themselves from the wealth and power of “the world,” idendifying instead with
its “lesser ones.” But at the same time, the way that this demand is lived out
must be a creative response of each generation to its own world, not to a thir-
teenth-century one.

Francis and Clare’s approach here avoids two evils which so often plagued
us in our past Franciscan tradition: “glosses” on the Rule which reduced its
demands to a bare minimum and the type of pharisaic nit-picking which in-
sisted on a literal reproduction of a way of life from the past. Both approaches
viewed the Rule simply as “letter”—a written law. Thus when I entered the
Order I noticed the bizarre situation which resulted when friars interpreted
absolutely literally Francis’s command that “they should not ride horseback”
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(RegB 3:12). Some friars would categorically refuse to ride a horse at all for
fear of committing mortal sin, while at the same time seeing nothing wrong
with driving a luxury sedan even though they ministered in a working-class
neighborhood. After all, the Rule did not address the issue of motor vehicles!

Connected with this question of the interpretation of the Rule is the way
in which the Franciscan reads Scripture. Contrary to what many in the past
thought, Francis and Clare did not feel impelled to take the Gospel “literally.”
Rather, hearing the stories of Jesus’ radical obedience to the Spirit in his life
and suffering gave them “signals” for the path they should take in their own
life. It did not mean that they felt called to re-enact actually and necessarily
the same stories.” Théophile Desbonnets has convincingly demonstrated that
even in the famous episodes when Francis discovered a “life according to the
Gospel,” he did not literally follow everything he read in those accounts—he
selected certain elements as he read the Gospel story in a kind of intuitive
grasp of where the Spirit was leading him. In other words, Francis chose certain
texts as central for himself. Under the Spirit’s inspiration, Francis creatively
re-appropriated the Gospel, focusing on certain elements as especially critical
for his own situation.”® Indeed, one can appreciate the truly free and creative
nature of Francis and Clare’s understanding of the evangelical life? when one
compares it with many of the other “apostolic movements” of the time which
attempted to copy meticulously Biblical norms.

Furthermore, so often in the past we have tended to remain with the ini-
tial biographical episodes, totally identifying Francis’s desire to live 2 “Gospel
life” with certain facets of the Gospel story, such as poverty and itinerant preach-
ing. But as careful studies of Francis’s use of the Scriptures have shown, he
came to understand the “Gospel life” in a much broader sense. Francis did not
attempt to limit his life to a literal reproduction of the historical Jesus. As time
went on, he paid much less attention to the details of the life of Christ and
more on the dynamic of that life as a whole. In fact, when we examine Francis’s
writings, we discover that his favorite Gospel passages were not those which
referred to the literal descriptions of the earthly life of Jesus, but the Johannine
ones which emphasize a relationship to Jesus in the Spirit.’* As Thaddée Matura
has put it: “For [Francis] the Gospel life is not limited to external actions, such
as ‘selling everything’ or ‘carrying nothing for the journey.’ Instead, it means
receiving the message of the Gospel as a whole.”*!

As Francis and Clare viewed it, the “Holy Gospel” is “the words, the life,
and the teachings . . . of Him who humbled himself . . . for us” (RegINB 22:41).
The Gospel message is thus crystallized into the self-emptying of God for our
sake. This is why Francis and Clare focused so much on the stories of the
nativity and the crucifixion. These episodes are the most vivid expressions in
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the Biblical text of its central message—that the humble God has become one
of us in order to love us to death.’? Thus, it is clear that the central theme of
the Franciscan way of life consists in surrendering oneself in faith to the work-
ing of God’s Spirit of love, holding back nothing of self, but giving oneself
totally to the Most High God who has become most low, even unto death—
surrendering all to us (cf. EpOrd 28-29).3

These insights should enable us to gain a better perspective on the ideal of
the “imitation of Christ” in the Franciscan tradition. Although this imagery of
“imitation” was used within the thirteenth century to describe Francis’s spiri-
tuality, Francis himself never uses the phrase. Rather, he sees his goal as “fol-
lowing in the footsteps of Jesus.”* The difference is not just semantic, but
leads to two quite different emphases in the life of the disciple. Indeed, per-
haps it yields two distinct spiritualities of the Franciscan life.** The spirituality
of “imitation” focuses on external behavior—the re-presentation of discrete
pieces or aspects of Jesus’ life. The spirituality of “following,” however, fo-
cuses on the newness of the disciple’s faith journey. As our ministers put it in
their recent letter on the Spirit:

The ultimate explanation of Francis’s “conformity with Christ” was
not in a self-imposed programme of methodical imitation of Christ in
this or that virtue, but in having in himself the Spirit of Christ and the
same sentiments which were in him. His was an imitation of Christ
which was “pneumatic” before it was ascetic.*

In other words, Francis did not so much seek to model himself on an
image of Christ “out there,” as to possess the Spirit of the Lord Jesus within.
He could in this way spontaneously “follow in the footsteps of Christ”—not
slavishly copying the details of a first-century Palestinian Jesus, but creatively
living out Jesus’ obedience to the Father in a radically new way in thirteenth-
century Italy.

‘The Spirit is likewise calling us to follow the trail blazed by Jesus, but the
journey must be our own. Jesus has left us his parting gift of the Spirit with
which he made his journey. If we are open to its working, it will replicate in the
lives of us contemporary disciples Jesus’ faithful obedience to God and loving
service to others as we travel the journey in our new historical situations. The
journey can only be our own; but the fact that the same Spirit who once led the
Lord Jesus, Francis, and Clare now leads us will assure that the basic patterns
of Gospel meaning will remain the same. We must never forget Francis’s part-
ing words: “I have followed my road. May Christ teach you yours” (2Cel 214).
This is the charter of creative but faithful novelty among Franciscans and even
assumes a certain pluriformity of responses among us.
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Having said all this, I must sound a cautionary note and mention the other
great obstacle which Francis recognized could block the working of the Spirit
in the lives of his followers—*“the flesh.” Once again Francis is deeply Pauline
in this emphasis. There always is that unconverted, unspiritual self within us
that has not surrendered to the Spirit of the Lord. Despite Francis’s confi-
dence in his brothers and sisters, he was fully aware that they could still be
“living according to the flesh and not according to the Spirit” (RegNB 5:4-5).
None of us is ever totally “spouse of the Spirit” in this life. For this reason
both Francis and Clare urged their followers to “pursue what they must desire
above all things: to have the Spirit of the Lord and His holy manner of work-
ing” (RegB 10:8, RCI 10:7).” They realized that there are many counterfeits
of the work of the Spirit, and in many ways we can delude ourselves into think- .
ing we are already being totally led by the Spirit. The work of conversion
never ends but must always be taken up anew. This is why Gospel freedom
cannot simply mean that I am able to do whatever I want. Many times it is our
inauthentic selves doing the wanting. Like Paul, who in a classic passage in the
Letter to the Galatians (5:16-26) contrasts the “fruits” of the Spirit of God
with “the works of the flesh,” Francis and Clare give us principles of discern-
ment to see if we truly possess the Spirit of the Lord.

Principles of Discernment

The best place to look for these principles is in the very context in which
they speak of seeking the Spirit of the Lord. Francis and Clare begin the sen-
tence with: “Instead, let them pursue what they must desire above all things.”
Francis is contrasting “the working of the Spirit” with “pride, vainglory, envy,
avarice, the cares and worries of this world, detraction and complaining.” Clare
adds “dissension and division” to this list. They perceive that the longed-for
fruits of the Spirit’s working are a willingness to serve others humbly, the “unity
of mutual love,” perseverance in prayer to God “with a clean heart and a pure
mind,” and patience in the face of opposition and human weakness—our own
and that of others (RegNB 22:26, RegB 10:8, RC1 10:7). This list of the Spirit’s
fruits reads a little differently from the virtues of the ascetical tradition many
of us older Franciscans were presented with. The life described by Francis and
Clare demands sacrifice but does not hem us in; rather, it liberates us for God
and one another.

How are these gifts of the Spirit in fact achieved? Simply by each brother
and sister separately “working on” their own spiritual life? Our Franciscan
sources do not believe that is enough. The fact that we can all fool ourselves
points to the need for a deep sharing of the Spirit among us. For example,
Francis and Clare both assumed that those brothers and sisters who were liv-
ing “according to the flesh” would find other brothers and sisters who would
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“humbly and charitably correct them” (RegNB 5:3-5, RegB 10:1). And the
accounts of the early movement emphasize how the early brothers and sisters
rejoiced in sharing with one another what God had accomplished through
them and, yes, even candidly admitting their failures (e.g., 1Cel. 30, 40, 43).In
many ways, Francis and Clare envisioned their communities as providing a
“group spiritual direction.” We must look again at the shared contemplative
elements of our life. Simply bringing people together to work on a common
project or because of human attraction is not Franciscan community in the
Spirit. As brothers and sisters we live in the constant tension of being con-
verted to Jesus and the kingdom. We must develop the structures and disci-
plines that assist that task. The focusing of our communities on prayer, devel-
oping the trust and openness that brings about a sharing of faith and values,
and mutual encouragement and correction are all essential to a true “life in the
Spirit.”

This brings us to a final point. What might this consideration of the expe-
rience of the Spirit in the Franciscan tradition be saying to us American
Franciscans today? This is not for me to say, but for all of us to discern among
ourselves here and, more importantly, when we go home to our own commu-
nities. But let me just suggest two things. First of all, it is obvious that the role
of the Holy Spirit is absolutely central to what our Franciscan charism is all
about. “As has been said by eminent scholars, the movement set in motion by
Francis was perhaps the greatest charismatic movement in the history of the
church.”’® We must always keep the Spirit in the forefront. If anything, we
Franciscans stand for evangelical freedom. Living this conviction out will place
us in some tension with many elements of a Church which is still “forgetful of
the Spirit.” The observation Congar made twenty years ago rings true today:

We are still a long way from opening the life of the church, its par-
ishes and organizations to the free [working of the Spirit’s] charisms.
Do we not suffer too much even now from a spirit of security and
rigidity? . . . The church is an institution, but it is also and even pri-
marily the “we” of Christians [in whom the Spirit dwells].*®

We Franciscans are called to be a freeing presence in the Church, who
recognize and unleash the gifts of all its members. Our approach should be
that of the Franciscan pastor who was asked at a diocesan meeting why his
parish was flourishing. The friar responded: “We treat people with dignity
and we don’t put obstacles in their way.”® But we cannot act in the larger
Church in any self-righteous manner. We have to ensure first that our own
communities are places of this Gospel freedom, and we must accomplish this
“freeing” in the true spirit of the Lord as taught us by Francis, as people who
build up and reconcile, not tear down and divide.
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My second observation is that it is perhaps harder than ever for us to take
the time to listen truly to the Spirit in our lives, so that we can indeed follow
the Spirit’s lead. Our contemporary American society gives precious little value
to contemplation. Our Franciscan commitment to generous service can all too
often mean that we end up being totally controlled by the demands of a job (or
in these days, several jobs!). Overly-stressed people have little time for reflec-
tion and all too often find outlets in unhealthy addictions or mindless leisure -
activities that actually numb the spirit within rather than being truly recreat-
ing. We Franciscans are not immune to these pressures. It is difficult to make
the time for real prayer—that “space” necessary to hear the Spirit moving in
our lives. But this is essential. If we are listening to today’s young people, we
are finding out more and more that they are not going to join our Franciscan.
religious communities simply to find a position that will provide job security
for full-time ministry. There are plenty of opportunities for fulfilling lay min-
istry in our church. But contemporary men and women will come to our con-
gregations to discover sisters and brothers with whom they can create a space
for the Spirit in their lives and share the experience of the workings of that
Spirit in a context of affirmation, challenge, and mutual support. This new
situation poses a tremendous crisis for existing models of apostolic religious
life, but it should offer a promising invitation for us who espouse a model of
evangelical life. Evangelical life is a “life in the Spirit of the Lord.” May we
discover the disciplines and structures which foster it! Let us conclude by join-
ing Francis in prayer:

Almighty, eternal, just, and merciful God, grant us poor wretches to
do for You alone what we know’ to be Your will, and always to will
what pleases You, that inwardly cleansed, interiorly enlightened and
aflame with the fire of the Holy Spirit, we may follow the footsteps of
Your beloved Son, our Lord Jesus Christ, and by your grace alone,
make our way to You, Most High! Amen! (EpOrd, 50-52).
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WIO ‘SITIN X spues]

Almighty, eternal, just, and merciful God, grant us poor wretches
to do for You alone what we Know to be Your will, and always
to will what pleases You, that inwardly cleansed, interiorly en-
lightened and aflame with the fire of the Holy Spirit, we may
follow the footsteps of Your beloved Son, our Lord Jesus Christ,
and by your grace alone, make our way to You, Most High! Amen!
(EpOnt, 50-52).
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The Cord, 49.3 (1999)

Clare: Our Light and Guide

in Our Response to the Holy Spirit

Josephine Rush, OSF

Introduction

My first meeting with Clare was as “Our Holy Mother St. Clare,” a title
that left her rather distant even though somewhat to be admired. I knew a
good many facts about her life—that she was of the nobility of Assisi, that
the Bishop presented her with the palm on Palm Sunday 1212, that late on
the evening of that same Palm Sunday she secretly left her family home to
follow Francis and subsequently founded the monastery of Poor Ladies at
San Damiano. Yet even so I didn’t know Clare as a person. Thankfully this
changed later when I began reading the writings of Clare and came to see
her with new eyes.

I am very happy to have this opportunity of reflecting with you on
Clare and the Holy Spirit. After an introductory perspective on her life, we
will look at the signs that reveal the work of the Spirit in a person’s life, our
own as well as Clare’s. Then we will consider Clare’s response to the work-
ing of the Spirit; and finally we will examine the challenge this offers to
each of us.

Clare’s life was framed by two prophecies. One was spoken to het
mother Ortulana. The other was spoken by Francis himself. Before Clare’s
birth, when Ortulana prayed before the Cross that the Lord would help
her through the dangers of childbirth, she heard a voice that told her she
would give birth to a light which would greatly illumine the world (Proc
6:12).! Some years later, shortly after his conversion, when Francis was en-
gaged in repairing the Church of San Damiano, he climbed the wall of that
church and

shouted in French to some poor people who were standing nearby:
“Come and help me in the work [of building] the monastery of San
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Damiano, because ladies are yet to dwell here who will glorify our
heavenly Father throughout his holy universal Church by their cel-
ebrated and holy manner of life” (TestCl 12-14).

Both of these prophecies indicated the shape of things to come in the
life of Clare—that she would be a great light that would illumine the world
and that she would build up the Church by her holy manner of living at
San Damiano. Eloquent testimony to the fulfillment of these prophecies
was given by Pope Alexander IV in the Bull of Canonization, when he pro-
claimed:

O the wonderful brilliance of blessed Clare! . . . She gave light in life;
she is radiant after death. She was brilliant on earth, she is resplen-
dent in heaven! O how great is the power of this light and how intense
is the brilliance of its illumination! (BC 3).

Just as it was the Spirit who was the author of the prophecies to Ortulana
and to Francis, it was the same Spirit who led Clare in the footsteps of
Christ and fashioned her into a model of gospel living. The Conference of
the Franciscan Family confirmed this in the letter sent to us this year in
preparation for the Jubilee of 2000. What it says of Francis can equally be
said of Clare: “The Holy Spirit is the real secret which explains the life of
Francis [and Clare] and the hidden spring from which flowed every intu-
ition and initiative of his [hers].”> We might ask though: What do we look
for when we want to uncover the work of the Spirit in a person’s life?

Signs of the Spirit

As I reflected on this question, I considered the Acts of the Apostles,
the witnesses of the many people I have met and have read about who
have been touched by the Spirit, and finally the Catechism of the Catholic
Church. They all have something in common. They all speak of an outpour-
ing of the life-giving Spirit of God bringing about what might be called “an
awakening of the heart”>—a new awareness of God’s love, mercy, compas-
sion, and forgiveness; a desire to pray, to read the Word of God; an aware-
ness of God’s love being poured out on all peoples, indeed on the whole of
creation; and a desire that all peoples might know God'’s love and mercy.

In the Acts of the Apostles, we see Peter right after Pentecost proclaim-
ing the Good News with great clarity and conviction. But Peter wasn’t al-
ways like that. Peter was the daring and presumptuous cne who walked
on the water; he was the one on whom Jesus conferred headship in the
Church; he was one of the chosen three to witness the Transfiguration. Yet
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in the Garden of Gethsemane, Peter, for the first time, saw Jesus overcome
by sorrow, fear, and weakness. This challenged his way of thinking, as it
was quite the opposite of his vision of who Jesus was and of who God was.
When to Peter’s utter dismay Jesus was arrested, his whole idea of God
was shattered. He sank into great confusion and darkness. In the midst of
his inner turmoil, he was asked three times if he was one of Jesus’ follow-
ers, and three times he denied that he knew Jesus. Scripture tells us that
uwhile he was still speaking the cock crowed, and the Lord turned and
looked straight at Peter, and Peter remembered the Lord’s words. . . . And
he went outside and wept bitterly” (Lk. 22:60-62).

Suddenly the veil was torn away from Peter’s eyes. Like Paul on the
road to Damascus or Francis after embracing the leper, a radical change
took place. Peter realized that, in all the ups and downs of following of
Jesus, he had lacked a true knowledge of Jesus and a true knowledge of
himself. Through this shameful humiliation Peter now saw God as “un-
limited, boundless Love, offered freely and purely with a mercy which
neither condemns nor accuses nor reproves.”* Till now he had been the
one out there in front, self-sufficient and ready to dare and to do all things
for Jesus. He saw nothing as impossible for him. “Now he understands
that with God he can do nothing but let himself be loved, let himself be
saved, let himself be pardoned.”

On Pentecost morning we see a new Peter, not the presumptuous Pe-
ter or the Peter plunged in sorrow, but a Peter confidently proclaiming the
Gospel. He was empowered to preach what he himself had experienced,
as he proclaimed to the Jews: “You must repent and everyone of you must
be baptized in the name of Jesus Christ for the forgiveness of your sins,
and you will receive the gift of the Holy Spirit” (Acts 2:38). And we are told
that on that day three thousand were baptized! It was the experience of
God'’s love that gave new life to Peter, transforming him and empowering
him to preach the Word and build up the Kingdom of God.

You, I am sure, have met people in our day whose lives have been
changed by the transforming work of the Spirit. In my own life I have ex-
perienced this outpouring of the Spirit. Before that time I would have de-
scribed myself as a “good religious” in terms of external observance, yet I
was self-righteous, judgmental and critical; I was faithful to daily prayer
yet with little understanding of a personal relationship with God; I was
committed to living the gospel yet I was very hazy and confused as to
what that meant; I was committed to a life of conversion yet my life was
not changing.

The Lord intervened in my life and in his great love and mercy opened
my heart to experience his love in a very real way. As I prayed, it seemed to
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me that all my life I had been praying in the half dark and now someone
had turned on the lights. I knew the reality of the presence of God and so
real was God to me that I would have preached it from the housetops. I
was able to speak to God from my heart and expected to hear from God. I
delighted in praising God. I began to understand that the basis of living
the gospel is to love, to love others without finding excuses for withhold-
ing my love from anyone, and I was convinced of my need to forgive and
to ask for forgiveness. Scripture became a living word that had meaning
for my life here and now, resulting in a new zeal for bringing the knowl-
edge of God’s love to others. In short, I experienced “new life.”

The Catechism of the Catholic Church reminds us that the source of this
“new life” is God’s love poured into our hearts by the Holy Spirit, giving
us the ability to love others because we have received power from the Holy
Spirit.5 By this power of the Spirit, our lives can bear much fruit, the fruits
of the Spirit—love, joy, peace, patience, kindness, goodness, faithfulness,
gentleness, self-control.” Again the Spirit is visible in the gifts and minis-
tries by which the Church is built up.®

This work of the Spirit, this “awakening of the heart,” is what St. Paul
prayed for in Ephesians 1:18—that “the eyes of our hearts would be opened.
...” He was praying that our hearts would be awakened, that the grace of
baptism would be actualized in our lives in a special way. This work of the
Spirit changes and deepens our relationship with God, our relationships
with others, and equips and empowers us to bring the Gospel to those we
meet and with whom we live and work. It helps us to bring forth the fruits
of the Spirit in our lives: love, joy, peace, patience, kindness, goodness,
faithfulness, gentleness; and self-control.

Clare’s Response

As we read the early documents which relate the life of Clare, we see
her drawn by the love of God to follow him unreservedly. The love of God
filling her heart overflows not only to her sisters but to all in need. In ex-
amining Clare’s response to the Spirit, I would like to focus on five areas:

e as she breaks with the conventions of the society of her time

e as she follows a new path for religious women

e as God'’s transforming love brings her into an ever deeper union with
Jesus

¢ as she lives her life with her sisters at San Damiano

e as she becomes a light to the world.
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Breaking with Conventions

One of the early documents giving details of Clare’s life is The Legend
of St. Clare.® This legend, in describing Clare prior to her meeting with
Francis, tells us:

From the mouth of her mother she first received with a docile heart
the fundamentals of faith and with the Spirit inflaming and molding
her interiorly she became known as a most pure vessel, a vessel of
graces (CL 3).

Clare was a docile yet a daring disciple of the Spirit. She was taught to
value things according to the inspiration of the Spirit, from the perspective
of faith,!? a faith receptive to a more radical living of the Gospel. Francis’s
preaching the Gospel to her led her “to place a worthless price upon worth-
less things” (CL 4). Even while still in her own home, she disciplined her-
self by fasting, prayer, and willingly giving alms as much as she could
(Proc 18:3). Such was her love for the poor that she would share with them
the food that she herself was supposed to have eaten (Proc 17:1). She sold
her inheritance, giving all the proceeds to the poor (CL 13). By selling her
inheritance, Clare was making a decisive break with her family, declaring
that she had no intention of getting married and that her inheritance be-
longed to the poor."* According to her noble status, she should have mar-
ried magnificently and thus multiplied the wealth her family already had.
But like St. Paul, once Clare met Christ, everything else counted for noth-
ing. She wanted nothing to get in the way of her freedom to love;"? she
wanted only to run after Christ (CL 13).

Clare, we know, belonged to one of the noblest families of Assisi (Proc
18:4), of the urban aristocracy, for whom land, possessions, and property
were of great importance, setting them apart in society. Yet the Spirit taught
Clare to see these things as worthless. To understand fully the struggles
which Clare had in making the decisions inspired by the Spirit, we must
consider that, by the definitions of the society of her time, she should have
taken the conventional path of marriage or she should have entered a mon-
astery. Clare refused to accept these definitions. Furthermore, her social
position hindered her from contact with those belonging to different social
classes. Clare was thus someone to whom “the itinerant and uncertain life
led by Francis and his companions was absolutely forbidden.”** For a
woman to act in this way in the Middle Ages was to bring shame on her
whole family, and, in the case of Clare, we know it provoked a violent
reaction. The Legend tells us that her Uncle Monaldo and other relatives

134

employed violent force, poisonous advice, and flattering promises, trying to
persuade her to give up such a worthless deed that was unbecoming to her
class and without precedent in her famlly But, taking hold of the altar cloths,
she bared her tonsured head, maintaining that she would in no way be torn
from the service of Christ(CL 9).

A New Path

Not only did Clare break with the conventions of her time but the Spirit
led her on a new path for religious women. In giving up her inheritance, in
turning her back on temporal security and establishing her Gospel way of
life at San Damiano, Clare opened a new road for women. The Rule of
Clare is the first known example in the history of the Church of a rule for
religious life written by a woman for women." She broke the traditional
pattern of the monastic life, a life of status with securities from land and
papal privileges and, despite “the potential conflict between the aspira-
tions of the Poor Ladies and accepted forms of female monasticism,”** “lived
her life in response to the movement of the Spirit within her.”’¢ In fact Clare
obtained from the Holy See a document called the Privilege of Poverty.
This proposed a way of life with no possessions so that members could
more freely and readily follow in the footprints of Christ. It was a privilege
which guaranteed a life with no privileges, a life of total dependence on
God. This single document sanctioned the originality and validity of life at
San Damiano.”

Drawn by God’s Transforming Love

It was God’s transforming love that drew Clare. Clare recognized the
work of the Spirit in Francis and so desired to see and hear him (CL 5). We
are told that when she responded to the Spirit inspiring her to follow Francis,
“immediately an insight into the eternal joys was opened to her at whose
vision the world itself would become worthless” (CL 6). As she embraced
her new life, she and her sisters “had no fear of poverty, hard work, trial,
shame, or contempt of the world, but, instead, regarded such things as
great delights” (RCl 6:2). Clare had enclosed herself in the convent of San
Damiano where, through the Spirit, “she gave birth to a gathering of vir-
gins of Christ . . . and showed her footprints to her followers by her own
manner of walking” (CL 10). .

As she responded to the Spirit working in her life, Clare grew in inti-
macy with God so much that “she held the pursuit of prayer as a friend”




(CL 4). Just think what this means. If we had to say how we held prayer,
would it be as a friend or more as a duty? something we know we “should
do,” maybe to some extent desire to do—but as a friend? Do we cling to
prayer as we would to a friend, particularly in times of great joy or need?
Clare clung to prayer, for it was in prayer that she could pour out the love
of her heart for Jesus.

Her sisters tell us what this means as they testify that she was vigilant
in prayer and that

when she returned in joy from holy prayer, she brought from the altar
of the Lord burning words, that also inflamed the hearts of her sis-
ters. In fact they marveled that such sweetness came from her mouth
and that her face shone more brilliantly than usual. . . (CL 20).

Does this ever happen to us when we pray? What kind of a change takes
place?

They say also that she showed spiritual joy with her sisters, admonish-
ing and comforting them with the words of God (CL 20). The work of the
Spirit in her heart was revealed as she urged her sisters to “pray always
with a pure heart” (RC1 10) so that they might feel “what his friends feel as
they taste the hidden sweetness that God himself has reserved from the
beginning for those who love him” (3LAg 12-14).

Perhaps more than in any other source, the Letters to Agnes of Prague
reveal the depth of intimacy with Jesus characteristic of Clare’s prayer.
Agnes was a Princess of Bohemia who wished to follow Clare’s way of life.
In her first letter to Agnes, Clare described Christ as the Spirit had revealed
him to her:

Whose power is stronger, whose generosity more abundant
Whose appearance more beautiful, whose love more tender
Whose courtesy more gracious.

In whose embrace you are already caught up (1LAg 9).

Life with Her Sisters

Clare’s life with her sisters at San Damiano is related for us in the Acts
of the Process of Canonization where we hear the living voices of people
who had actually known Clare, among whom are sixteen sisters who lived
with her. All testify to and underline the human reality that is Clare—sen-
sible, tender, caring, discerning. The Canonization Process describes a do-
mestic holiness where we see the fruits of the Spirit flourishing in ordinary
interactions on a day to day basis. We hear of Clare’s love and kindness in
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covering up her sisters at night, being attentive to their needs; her gentle-
ness and patience in consoling those who were tempted and depressed;
her mercy and care for those not able to endure the harshness of some of
their penitential practices. Three of the sisters gave witness to the humility
of Clare in washing the feet of the sisters, while others testify to her curing
their illnesses by marking them with the sign of the Cross.

In her life at San Damiano the emphasis was on humble service.

In the great Benedictine and Cistercian monasteries there were two
categories of nuns. The choir nuns were from aristocratic families
and devoted themselves primarily to prayer. Then there were lay sis-
ters who looked after all the practical aspects of monastic life. It was
not this way at San Damiano. Here all the sisters were called to serve
... and there were no separate categories in terms of communal life.'®

This is reflected in the story of the door falling on Clare. The door, at
the entrance to San Damiano, was too heavy for the sisters to lift from her.
It took three brothers to lift it; yet there was no harm done to her. She said
it was as if a mantle had been placed over her (Proc 5:5). This story is set
within the everyday activities that Clare was engaged in. The door would
have to be closed at night. Though it was within two years of Clare’s death,
she was still performing a duty so ordinary.

Her prayer engaged her on a new level of life with her sisters. She saw
each sister as a gift, and like Francis she “took the simple everyday para-
digm of sister / brother and made it the heart of her vision of religious com-
munity.”* In her Testament she says:

May the love you have in your hearts be shown outwardly in your
deeds, so that, compelled by such an example, the sisters may always
grow in love of God and charity for one another (TestCl 59, 60).

One can only love in this way if she has allowed the love of God to be
poured into her heart by the Holy Spirit.

A Light to the World
This love was destined to be a light to the world. The sisters sought to
live their life of prayer apart from the world. However, led by the Spirit,

Clare’s vision of enclosure was not Benedictine in character.

Clare thought of San Damiano as being an open community, a com-
munity so open as to be without boundaries, with an horizon as wide
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as the whole world. . . . Though an enclosed community, their enclo-
sure was unconfined, without limits.”

She was not cut off from the real problems of the world. Others saw, heard,
touched, and were able to be in contact with her. Clare encountered people
who came—touched them—a picture of a real human exchange. In addi-
tion to the recorded miracles of healing and multiplication of food which
happened inside San Damiano, we also have records of people coming to
Clare in times of sickness and need to be prayed over, most usually with
the sign of the Cross. Over half of these healings were for children”—a
baby with a high fever, a young boy who had a pebble caught in his nose.

Popes sought her prayer and counsel (CL 27), and Francis himself sent
Brother Stephen to San Damiano so Clare would make the sign of the Cross
over him. Stephen departed cured of his mental illness (Proc 2:15). We know
of her concern for the city of Assisi and how she came before the Saracens
with the Eucharist as her only protection. Not only was San Damiano saved
by her intercession, but the whole city as well. The Legend of Clare records
for us: “. . . how many and how great were the souls who came to Christ
through her. . . . Remaining enclosed she began to enlighten the whole
world” (CL 10, 11).

Our Challenge

We may know Clare’s story; “yet we must rehearse it again and again
for ourselves, not to know the facts, but to love and imitate her example,””
to allow the Spirit which was so alive in her to awaken our hearts too. For
as the Letter from the Conference of the Franciscan Family reminds us:
“where have the Christian faithful more right to find the ‘dwellings of the
Spirit’ than in our Franciscan communities or fraternities?”? Can we use
Clare as our mirror, bringing before her the desires of our hearts? Do our
hearts hold within them the desire to love others as God loves us? Do we,
yearn to bring the good news of God’s love and mercy to others? Is the
presence of the Spirit visible through our love, joy, peace, patience, kind-
ness, goodness, faithfulness, gentleness, and self-control?

This awakening of the heart is gradual—a lifetime process. Francis rec-
ognized that it is the penitential heart that is the dwelling place of the Spirit,
that is, a heart that is always turning to the Lord. Both he and Clare encour-
age us to have a clean heart, i.e. a heart for God alone,? and it is the Word
of God that will continue to purify and cleanse us. The major theme in the
life and writings of Clare—that which holds everything together and cre-
ates a context for her form of life—is to have within us a great desire to
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love as Jesus loves. In the letter which the General Minister of the SFOs
wrote to mark the “Twentieth Anniversary of the Rule,” she points out that

the Holy Spirit alone can lead Secular Franciscans to let “prayer and
contemplation be the soul of all they are and do.” Without the Spirit,
all apostolic activity would be translated into a sort of sterile activism,
and dedication to the needy and marginalized would become nothing
more than philanthropy.?

Bonaventure tells us that the Spirit comes in “where he is loved, . . . where
he is invited, . . . and where he is expected.”® As the Word of God makes its
home within us, our hearts will overflow with joy, thanksgiving, and gratitude.
Praise and prayer will bubble up, will flow and run like living water. The more
we come to know the heart of Christ, the more will our hearts be awake, beat-
ing with the rhythm of the Spirit.
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The Cord, 49.3 (1999)

A Franciscan Prayer Service

in Honor of The Holy Spirit

John Ostdiek, OFM.

[Note: this non-liturgical service is designed for use by those
who wish to gather in prayer and reflection
in the spirit of St. Francis of Assisi.]

Gathering/Opening

Presider: (In own words, welcomes those gathered and then begins:)

We gather in the presence of our God who is the Father, the Son, and the
Holy Spirit.

All:
Amen.

Presider:

Gathering to pray and to share after the example of Francis, we make visible
the body of Christ Jesus. And in doing so, we, as Francis did, show a deep

trust and loving respect for both the human and the divine presence in our
gathering.

We see ourselves “at home” with each other and with God. We want to
come closer to the Holy Spirit, to understand better the Spirit’s urgings in .
us, and to give sincere witness to the Spirit’s work in our world. Let us now
pray that we may be open to the Spirit and to each other.
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All:

All-powerful, most holy, most high and supreme God,
All good, supreme good, entire good.

You alone are good.

We give you all praise, all glory, all thanks,

All honor, all blessing and every good.

So be it. So be it. Amen. (LaudHor 11.)

Readings with Reflection and Prayer.

Reader 1: Jesus promises the Holy Spirit.

Jesus said: “When the Advocate comes whom I will send you from the Fa-
ther, the Spirit of truth that proceeds from the Father, he will testify to me.
... I tell you the truth, it is better for you thatI go. For if I do not go, the
Advocate will not come to you. But if I go, I will send him. . . . When he
comes, the Spirit of truth, he will guide you to all truth. . .. He will speak
what he hears, and will declare to you the things that are coming. He will
glorify me, because he will take from what is mine and declare it to you”

(John 15:26-16:15).

(Reflection/Sharing. Take some time, at the discretion of the group, to meditate qui-
etly for a while, then share thoughts on this reading. Suggested: What does this prom-
ise of Jesus mean to me/us? How do I/we look to the Holy Spirit? Any other thoughts?)

Presider:

We pray: We have seen the true Light; we have received the heavenly Spirit;

we have found the true faith. We adore the indivisible Trinity, who has saved
us. Amen (Byzantine Liturgy for Pentecost).

A J
Reader 2: Jesus prays for unity—among ourselves, with Jesus, with the Father. The
Holy Spirit helps and guides us to that unity.

Jesus prayed: “I pray . . . so that they may all be one, as you, Father, are in me
and I in you, that they also may be in us. . . . So that they may be one as we
are one. I in them and you in me. . . . Father, I wish that where I am they also
may be with me” (John 17:20-24).

For which Francis worked? In myself? Among those we meet? Consider: The Spirit
makes present the mystery of Jesus to us. The Spirit gives us help/grace. The Spirit
prepares others to see and accept our witness.)

Presider:

We pray:
All:
You are holy, Lord, the only God.

You do wonders.

You are strong, you are great, you are the Most High.
You are love, charity.

You are wisdom; you are humility; you are patience.
You are beauty; you are meekness.

You are all our riches; you satisfy all our needs.

You are our protector; you are our defender.

You are our strength; you are our refreshment.

You are our hope.

You are our eternal life,

Great and wonderful Lord,

God almighty, merciful savior. Amen. (LaudDei. Adapted.)

Reader 3: Charisms of the Holy Spirit today.

The Holy Spirit raises up new ministries in the Church through the
promptings of grace called charisms. As Paul explained to the people of
Corinth: “To one . . . wisdom, to another . . . knowledge, to another . . . faith,
to another . . . healing, to another . .. etc.” (1 Cor. 12:7-10).

Paul saw these various ministries as charisms, gifts from the Holy Spirit to
be used in ministry to people. The operative word is “gifts.” Today, we are
convinced, the Spirit is just as active, just as concerned as in the time of Paul
afld the early Church. And the Spirit is just as generous to us as in Paul’
tme.

These charisms, carried out in various ministries today are a rich source of
God’s presence to and for the Church, the people of God. (John Paul II,
Christifidelis laici.)

(Reﬂection/Sharing. What are God’s gifts to me? Which do I think is the strongest?
HowamlI using it? What are the gifts we receive from being followers of Francis? How
am I/we doing with these gifts? What in Francis can we apply to today’s world?)

(Reflection/Sharing. What is the nature of the unity for which Jesus prays? What is the
basis of unity? How does unity differ from uniformity? How can we be united, yet
retain our individuality? What can I/we do to promote the unity for which Jesus prayed?
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Presider:

We pray:
All:

Almighty, eternal, just and merciful God,

Help us in our weakness to do for your sake
What we know you want us to do

And always to want what pleases you.

Inflamed by the fire of the Holy Spirit,

May we follow in the footsteps of Jesus,

And so come to you by your grace—

You, who live in perfect Trinity and simple Unity,
And are glorified, God almighty,

Forever and ever. Amen. (EpOrd 50-52. Adapted.)

Prayers of Intercession

Presider:

Francis appeals to the heart. He found inspiration in a healing, touching,
and caring Jesus. He found hope in a kind and gentle Father-God. So we,
followers of Jesus in the pattern of Francis, open our hearts to that same
caring God in these intercessions. I now invite you to voice your petitions.

(Suggest an appropriate response which the group can say at the end of each peti-
tion. Such a response might be, “Lord, hear our prayer.”)

Closing Prayer

Presider:

In his writings, St. Francis often associated the Holy Spirit with the Fathér
and the Son, showing that the Spirit is always at work with the Father and
the Son. Let us now pray together the hymn in which Francis asks the Spirit,
with the Son, to offer thanks to the Father. '

All:

All-powerful, most holy, most high, supreme God,
Holy and just Father,

Lord, King of heaven and earth,

We thank you for yourself.
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All:

By your holy will
And through your only Son
And with the Holy Spirit,
You created every spiritual and corporeal being;
And, after making us in your own image and likeness,
You placed us in paradise.
Through our own fault we fell.
We thank you for redemption.
Through your Son you created us,
And you willed to redeem us from bondage
Through his cross, blood, and death.
We thank you for the second coming.
Your Son will come again
In the glory of his majesty.
All of us have sinned.
We humbly ask that our Lord Jesus Christ,
Together with the Holy Spirit, the Consoler,
Would give you thanks for everything
As it pleases you and him,
And through whom you have done so much for us.
Alleluia. Amen.
(Reg NB 22:1-5. Prayer of Thanksgiving. Adapted.)

Presider:

Let us now go in the peace of Jesus.

Thanks be to God!
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The Cord, 49.3 (1999)

Book Review

Resource Manual for the Study of Franciscan Christology. Edited by Kathleen
Moffatt, OSF, and Christa Marie Thompson, OSF. Washington, DC: Fran-
ciscan Federation TOR, 1998. 440 pp., paper. $28.00.

The production of this resource:Manual is a tremendous gift and challenge for
the Franciscan family both nationally and internationally. As a gift, it is a com-
pilation of well-organized and carefully selected primary and secondary sources.
As a challenge, the Manual requires Franciscans to acknowledge that, when it
comes to understanding the primacy of Christ in Creation, we no longer have
an excuse for not knowing the fundamental insights and distinctive character-
istics of the Franciscan theological tradition. With wisdom and grace, the edi-
tors of this volume have provided the Franciscan family with the resources
needed to grapple with a number of christological questions that are conse-
quential for our lives and ministries. Among others, the following three ques-
tions are foundational to the aims and objectives of this volume. As Christians,
what response do we give to the question “why did God become human?” As
Franciscans, how does our understanding of the primacy of Christ distinguish
our lives and action in the Church and in the world? As individuals and com-
munities, how does our famlhanty with the defining insights of the Franciscan
theological tradition enable us to live the evangelical life with fidelity and cre-
ativity? :

The Resource Manual is divided into six sections. The section headings
include basic considerations, Franciscan sources, contemporary reflections, the
christology of St. Clare, supplementary sources, and selected bibliography.,
Basic familiarity with the writings of Francis and Clare is assumed. Classic
texts from the tradition include excerpts from the works of Bonaventure, John
Duns Scotus, and Alexander of Hales. Included among recent and contempo-
rary sources are selections from the writings of Philotheus Boehner, Ignatius
Brady, Ilia Delio, Eric Doyle, Edith Van Den Goorbergh, Margaret Guider,
Zachary Hayes, Michael Higgins, Nguyen Van Khanh, Michael Meilach, Daniel
Migliore, Kenan Osborne, Ingrid Peterson, Margaret Pirkl, William Short,
Gabriele Uhlein, Jack Wintz, and Allan Wolter. Helpful appendices include
documents of the Church and the general ministers that focus on the life and
legacy of John Duns Scotus.
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The texts are characterized by a variety of scholarly interests, methodolo-
gies, and perspectives. Each text is prefaced by an outline that serves as a help-
ful guide for study and reflection. These readings have broad appeal to a vari-
ety of audiences ranging from the theologically sophisticated to any Fran-
ciscan moved by the desire to do meaningful and substantial theological re-
flection. Overall, the selected texts have in common a clarity of purpose, a
definite rigor, and styles that are informative, engaging, and persuasive.
Grounded in scholarly research and attuned to exigencies of Franciscan life at
the threshold of a new millennium, this collection of writings represents a
noteworthy accomplishment on the part of the editors to gnarantee that the
necessary resources for doing christology in the light of the Franciscan theo-
logical tradition are made accessible to interested readers within and beyond
the Franciscan family.

As a promising resource for theological education and spiritual formation
in the Franciscan tradition, the volume merits the attention and consideration
of individuals and communities. To those who, on the basis of past experience,
may have questions and hesitations about the adequacy and appropriateness of
a compendium approach to any topic in theology, it is worth noting that the
theological value and enduring relevance of the selected texts have been veri-
fied by the receptivity and enthusiasm of the readers and audiences for whom
the articles and presentations were originally intended.

In conclusion, the Manual represents the very best in visual design, solid
theological content, and a user-friendly format. The vision, dedication, and
expertise of Kathleen Moffatt, OSF, coupled with the talents and skills of her
many collaborators, is in evidence from cover to cover. Though not intended
as the first in a series of resource manuals on the Franciscan theological tradi-
tion, I have no doubt about this volume’s potential to cultivate ongoing inter-

est and desire.
Margaret E. Guider, OSF

Almighiy, elernal, and mencifed God,
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Amen. (EpOnd 50-52. Adapled.)
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EFrom The Franciscan Listititte

School of Franciscan Studies

NEW! NEW! NEW! NEW!

FRANCISCAN STUDIES, THE DIFFERENCE WOMEN ARE
MAKING. Volume 8 of Spirit and Life Series
A collection of talks presented at Washington Theological Union, May 29-31, 1998.

Includes Maria Calisi, Margaret Carney, Ilia Delio, Paul LaChance, Roberta
McKelvie, Dominic Monti, Elise Saggau, Adele Thibaudeau, Gabriele Uhlein.

Summer 1999 Courses

Introduction to Franciscan Studies June 28-July 9
Anthony LoGalbo, OFM

Franciscan Movement I July 12-30
Dominic Monti, OFM

*Price $12.00. 130 pages, paper. Available June, 1999.
The Franciscan Hagiographical Tradition June 28-July 30
FraNciscaNs DOING THEOLOGY: AN INDEPENDENT Michael Blastic, OFM Conv.
STUDY PROGRAM TO ACCOMPANY THE HISTORY OF FRAN-
CISCAN THEOLOGY

prepared by Mary C. Gurley, OSF

Christ and Church in Franciscan Theology July 12-30
Kenan Osborne, OFM

This resource attempts to capture both the content and the dynamics of the Na-
tional Franciscan Forum held in Colorado Springs in June, 1997. It invites its users
to join in the conversation to reclaim the theological foundations of Franciscan

Development of the Franciscan Person July 12-30
F. Edward Coughlin, OFM

evangelical life. The materials included in this program provide an in-depth focus Bonaventure: The Spiritual Journey June 28-July 9
on the major conference presentations and are intended to guide the users through Elizabeth D

the process used at the Forum. Included are: uncut videos of the keynote address, 1zave reyer

the lecture presentations, the faculty dialog, and the concluding remarks; compre- . ..

hensive outlines of content; recommended preparatory readings; follow-up ques- A Franciscan Theology of Ministry June 28-July 9

Margaret E. Guider, OSF

tions; follow-up readings.

*Price $60.00. 232 pages, loose-leaf format; five videos. Available Summer, 1999.
ISBN: 1-57659-165-4

Francis: His Life and Charism June 28-July 9
Mary Meany

THE ADMONITIONS OF ST. FRANCIS: SOURCES
AND MEANINGS
by Robert J. Karris, OFM

This book situates the Admonitions in the spiritual context of their age. The au-
thor examines similarities between these writings of Francis and other spiritual
writings of the tradition. He looks at how Francis uses the Scriptures and how he
adapts his spiritual legacy in creative ways. Each Admonition is freshly trans-
lated and examined for its parallels with other writings. Then follows a commen-
tary on each verse, concluding with practical reflections.

Rule and Life of the Third Order Regular July 12-30
Margaret Carney, OSF

The School of Franciscan Studies, the Franciscan Institute, has a long
history of providing quality education in Franciscan
theology, history, and spirituality
to students from many branches of the family
and from many parts of the world.

*Price $25.00. 312+xv pages paper. Available Summer, 1999. *Prices are subject to change. Courses may be taken f or credit or audited.

ISBN 1-57659-166-2
Order from:

For more information contact::

Fhe Frandiscan Institute The | ranciscan lneditute
. an i

S Bonaventure University

SEoBonaventure, NY LTS

V205 PAN THe-n TR0 50

SEoBonaventure Unversity
St Bonoventure, NY TS

Phe UHe-373-2105 FAN Tin- 30582
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TAU CENTER

- A Place for anmscans
~ tonurture and
strengthen their charism.

1999 Retreats

' THE Way or FraNcis AND IGNATIUS: ’I‘m:Tkotmmoun
June13(5{30pm) }unel‘?(l()Opm)

Presenters: Dick Rlce, SJ, and Rnsemme Whltehead OSF
The parallel themes of these great saints, Francis of Assisi and Ignatius of Layola,

| provide a deeply enriching meditation
of silence, there will be conferen

the Gospel way oflife. In an atmcsphe ;

| and its contribution to our search f
- his conviction that his people coul
the Lakota traditions.

| Cost$335.00 Register by June 25.

kmte.graung the Caﬁxohc

JourmaLING RETREKI" e :
July 18 (5:00 p.m.) - July24(638pm.)

Presenters: JoAnn Haney, OSFE, and Joseph E Schmidt, FSC

During the week of silence, the conferences and guided writing exercises will ope
doors to meeting God in our own experiences. The journal writing helps us be
come more conscious of the full dimension of our experience, revealing God

| presence at work in our lives. Such revelation deepens gratitude and increases the |
joy of being fully human, fully alive.

Cost: $350.00 R Tuly. ;
l Ry TAU CENTER

511 Hilbert Street
Winona, MN 55987
Ph. (507) 454-2993 FAX: (507) 453-0910

e-mail: taucentr@luminet.net

S— == — . -
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INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

A distance leaming program
responding to the desire of Secular Franciscans
to learn more about their unique iclentity as Franciscans
in the contemporary world.

offered through:

ML

SAINT FRANCIS
COLLEGE

SINCE 1847

OFFICE OF CONTINUING EDUCATION

curmnt’y oﬁ[:n'ng:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality

in ch]apmmt:
Clare of Assisi: Her Life and Writings

J TS )
F'Y

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Claa.nenge and Response
Integrative Project

For more informﬁan contact:

Saint Francis College Office of Continuing Education
Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: ICFL@SFCPA.EDU

B 1 T

FRANCISCAN
INTERNSHIP
1999 PROGRAM 2000

m
Spiritual Direction
and
Directed Retreats

All sessions in 1999 and 2000 will be conducted
in preparation for the Millenium
for Franciscans in the Far East and Africa
and for the Poor Clares

A three-month ministerial and experiential program
born out of the conviction that our Franciscan charism
enables us to bring a distinctive Franciscan approach
to our ministries.

Helpful to religious and lay formators, retreat directors,
parish and hospital ministers, contemplatives, mission-
aries, community leadership, personal renewal.

For more information contact:

Tom Speier, ofm; Marilyn Joyce, osf
St. Francis Extension
2014 Springdale Road
Cincinnati, OH 45231
Phone: (513) 825-0674 Fax: (513) 541-9347
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" LIVING IN OUR
FRANCISCAN EXPERIENCE

LIFE PROGRAM
August 2-13, 1999

at

Marywood Franciscan Spirituality Center
Woodruff/Arbor Vitae, Wisconsin

Presented by:

Madonna Hoying, SFP
Joseph Rayes, OFM

The LIFE program is an experiential program for Franciscan women and
men who want their lives shaped by the memory of St. Francis and St. Clare.
ttis open to all Franciscans from initial formation through retirement. It aims
to help participants become reacquainted with Franciscan values, reflect on

4| their own experiences of faith, and rediscover enthusiasm for the Franciscan

journey. The program includes seminars, guided discussion and faith-shar-
ing, personal prayer and reflection, and liturgical prayer.

Cost: $575.00 (includes room and board)
Deposit: $100.00, nonrefundable, nontransferable

For further information contact:

Marywood Franciscan Spirituality Center
3560 Hwy 51 N.

Arbor Vitae, Wl 54568

Ph: 715-385-3750

Fax: 715-385-9118

e-mail: marywood@newnorth.net

NATIONAL FRANCISCAN FORUM

N of
. l The Franciscan Institute
St. Bonaventure University
w St. Bonaventure, New York

Presents

FRANCISCANS
DOING SCRIPTURE

June 8 (4:00 pm) to June 13 (morning)
at
The Franciscan Center: Colorado Springs, Colorado

Faculty: Michael Guinan, OFM, Berkeley, California; Dianne Bergant, CSA,
Chicago, Illinois; Robert Karris, OFM, St. Bonaventure, New York; Roland Faley,
TOR, Huntington, New York; Cyprian Rosen, OFM Cap., Silverside, Delaware;
Margaret Carney, OSE, St. Bonaventure, New York. Liturgist: Denise Roberts,
OSE Philadelphia.

Content: Contemporary reflection on the Gospel passages that most influ-
enced Francis and Clare; the Rule of Francis and the Synoptic Gospels; Scrip-
ture in Franciss Admonitions; the Psalms today, invitation to pray; the influ-
ence of John’s Gospel on Francis’ spirituality with a special reflection on the
San Damiano crucifix; the significance of Francis’s “Office of the Passion.”

Coordinator: Kathleen Moffatt, OSF
Limited to 70 participants

Cost: $550.00. Includes registration fee, room and board at
The Franciscan Center.

Housing also available for added cost at the Hampton Inn-North,
a short driving distance from the Center.
Call (719)593-9700 for reservations.

Registration in late January.
For more detailed information contact

The Franciscan Institute
St. Bonaventure, NY 14778
716-375-2105; fax: 716-375-2156
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New from THE FRANCISCAN FEDERATION

A Program of Enrichment on the Form of Life of the
Sisters and Brothers of the Third Order Regular

_The buman person is created to stand upright in the world, a living
. veflection of the truth, goodness and loving power of God.
Sk 7 Zachary Hayes, OFM

Components

*  Consideration
“on paper” in th

*  Creative reflectio e S|
revitalization in Francisand Cl

*  Opportunity to appréciage the
to the Rebirth of the Chiri

*  Update on the specif
TOR Rule.

*  Reading toda

Faith-sharing

and its 13th-century

ns as witnesses

ow shape our

rder Regular Rule.
ues of living the values
hich define our

1998-99 Program dates:

May 15, 1999 — Marian College, In
June 19, 1999 — WTU, Washington,
September 25, 1999 — Franciscan Reng! : rtland, OR
October 23, 1999 — Franciscan Centef; ¢ OH
November 6, 1999 — Scotus Hall, Miliva

For a detailed brochure, please contact:

FRANCISCAN FEDERATION

THIRD ORDER REGUL AR
OF THE SISTERS AND BROTHERS OF THE UNITED STATES

THEME:
The Universe: Discovering the Heart of God

KEYNOTE SPEAKERS

Ilia Delio OSF: author. Franciscan theologian and Assistant Professor of
Ecclesiastical History and Franciscan Studies at Washington Theological
Union, Washington, D.C.

William Stoeger S.J.: Staff Astronomer—Vatican Observatory, Tucson, and
Adjunct Associate Professor of Astronomy, University of Arizona, Tucson.

Other Conference Breakout Sessions will be held on:
Cosmicimplications for Franciscan Spirituality, the Canticle of Creation,
and our challenge to be in harmony with the Universe
as sisters and brothers.

August 17: 7:00 p.m. Opens with a Welcoming Social.

(Orientation Sessions and pre-meetings will be held the afternoon of August 17.)

August 20: Noon Conference ends

Further information from:

Franciscan Federation National Office
817 Varnum St. NE
PO Box 29080
Washington, D.C. 20017

Phone: 202-529-2334; FAX: 202-529-7016; E-mail: franfed@aol.com
Registration brochure will be available in late April, 1999.
Watch our Website for more information as well: http://www.franfed.org
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THEOLOGY WITH A FRANCISCAN VISION

Renowned since the Middle Ages as a centre of pilgrimage for the whole
of Europe, Canterbury remains a city of immense religious, historical and
cultural impact. With easy access to London and the Continent, Canter-
bury is an ideal place for those who wish to pursue courses in Theology
and Franciscan Studies and those who simply desire a peaceful yet
stimulating sabbatical.

« Certificate in Franciscan Formation

» Certificate in Franciscan Formation and Spiritual Direction
+ Certificate and Diploma in Franciscan Studies

» Renewal Courses in Theology

 Certificate in Theology

= B.A. (Hons) in Theology

\/

Sog Franciscan staoy centre
A canterBuURrRYy

For further information contact:

"Il:"he Sgcmtagu dv Centre TEL: 01227 769 349
Gr;;cf:;: y Len FAX: 01227 786 684
Canterbury Kent CT2 7NA : ;
UNITED KINGDOM (Registered Charity 232177)
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CONFERENCE ON CHRISTIAN PHILOSOPHY
AT FRANCISCAN UNIVERSITY OF STEUBENVILLE

CALL FOR PAPERS

THEME:

CONTEMPORARY PHILOSOPHY
AND THE
FRANCISCAN TRADITION

Dates: September 17-18, 1999
Place: Franciscan University of Steubenville

KEYNOTE SPEAKERS:

Marilyn McCord Adams (Yale Divinity School)
Allan Wolter, OFM (Franciscan Institute)
Timothy Noone (Catholic University of America)

Papers on any topic in Franciscan philosophy will be considered,
but preference will be given to papers bringing ideas from the
Franciscan tradition to bear on contemporary philosophy.
Papers should be suitable to be read in 30 minutes or less.
Two copies prepared for blind review should be submitted,
along with an abstract no more than 150 words long,
containing the author’s name and affiliation.

Papers should be submitted to:

John R. White,
Department of Philosophy
Franciscan University
Steubenville OH 43952
Email: pdjwhite@juno.com

Submissions deadline: June 1, 1999
Notifications will be sent by June 15, 1999




Franciscan

NEW!

Francis in America

A Catalogue of Early
B Italian Paintings of St.
Francis of Assisiin the
United States and
"™ Canada
. William R. Cook

ISBN 0984-X
$39.95
193 p. (hardcover)

50 full page illustrations/22 in color  8'/2x 11

St. Francis of Assisi: Omnibus of Sources:
Writings and Eariy Biographies

Marion A. Habig, ofm, ed.
The classic English resource for primary texts on
the life of St. Francis.

ISBN 08622 1665 p.(hardcover)  $64.95

Christian Ethics: An Ethics of Intimacy
John J. Lakers, ofm

Reflecting a lifetime of work as a philosopher,
teacher, and counselor, Fr. J.J's monumental study
traces the Christian “metaphor of intimacy” through
westem cultural history, drawing on studies in a
wide range of fields in the humanities and social
sciences in order to define a distinctively Chris-
tian ethics.

ISBN 0972-6 438 p. (paper) $16.95
Collations on the Six Days
St. Bonaventure
José de Vinck, trans. and Ed.
The Collationes in Hexaemeron represents the fi-
nal synthesis of Bonaventure's thought as well as
his response to the controversy over the Latin
Averroism at the University of Paris.
ISBN 0974-2 400 p. (hardcover) $2700
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Ecology and Religion:
Scientists Speak
John E. Carroll and Keith Wamer, ofm,
_ editors
Religious scientists of various faiths articu-
late their understanding of the relationship
between religion and ecology.

ISBN0986-6 407 p. (paper)  $21.95

Francis of Assisi and his Conversions
Pierre Brunette, ofm
Trans. by Paul Lachance, ofm, & Kathryn Krug
Crucial reading for all members of the Franciscan
family and those interested in Franciscan spiri-
tuality.

ISBN0978-5 193 p. (paper) $8.95

Studying the Life of Francis of Assisi:
A Beginner’s Workbook

William R. Hugo, ofm Cap.
A practical approach to primary Franciscan texts
for those interested in studying the life and writ-
ings of Francis of Assisi.

223 p. (paper) $1795

The Burning Love of the
Crucified: Bonaventure’s
Mysticism of the Crucified Christ
Sr. llia Delio, osf
This work examines the essential role of
the crucified Christ in Bonaventure's mys-
tical theology. Bonaventure advocated a

type of mysticism that necessitated radical
conformity to the suffering Christ.

ISBN 0988-2 268 p. (paper)  $15.95

ISBN 0970-X

Press

GERMAIN GRISEZ

The Way of the Lord Jesus, Volume lii:
Difficult Moral Questions

in this new volume, Grisez answers 200 practi-
cal, moral questions raised by the readers of the
first two volumes.

ISBN 0981-5 927 p. (hardcover) ~ $35.00

The Way of the Lord Jesus, Volume Il:
Living A Christian Life

Prof. Grisez deals with the specific questions that
concem all or most Catholics.
ISBN 0961-0 950 p. (hardcover) ~ $35.00
The Way of the Lord Jesus, Volume I:
Christian Moral Principles

Treats the foundations of Christian morality.
ISBN 0861-4 971 p. (hardcover) ~ $35.00

The Pastoral Companion: A Canon Law
Handbook for Catholic Ministry
(2nd series, 2nd edition) John M. Huels, osm, jcd

ISBN 0968-8 432 p. (hardcover) $25.00

—NEwW

The Trinity of Love in Modern Russian
Theology: The Love Paradigm and the
Retrieval of Western Medieval Love
Mysticism in Russian Trinitarian
Thought from Viadimir Solov’ev to
Sergius Bulgakov

Michael Aksionov Meerson
This monograph studies the emergence of
the love paradigm in contemporary trinitarian
doctrines, giving special emphasis to tracing
this paradigm’s development in modern Rus-
sian philosophy and theology. This paradigm
explains the triune relationship of the Divine
hypostases by the ontological love within
God.

ISBN 0987-4

255p. (paper)  $15.95

. 1

Call or write for a
free catalog.

SFO Resource Library

Vol. I: Called to Follow Christ: Commentary
on the Secular Franciscan Rule by the Na-
tional Assistants’ Commentary Commission

Benet A. Fonck, ofm

139 p. (paper) $15.95

Vol. lI: Called to Rebuild the Church: A Spiri-
tual Commentary on the General Constitu-
tions of the Secular Franciscan Order
Lester Bach, ofm Cap.
206 p. (paper) $16.95

ISBN 0975-0

ISBN 0976-9

AVAILABLE APRIL ‘99!

Vol. lll: Called to Live the Dynamic Power of
the Gospel Philip Marquard, ofm
This volume is a series of meditations on the
gospel life for Secular Franciscans by the late
Fr. Phil Marquard, ofm. These essays were origi-
nally serialized in the Franciscan Herald maga-
zine in 1979-80.

ISBN 0977-7

Vol. IV: Called to Proclaim Christ

Benet A. Fonck, ofm
The fourth book in this series is a collection of
short commentaries written by Father Benet for
the Franciscan Herald magazine as “back-page
editorials” in 1979-80.

ISBN 0982-3

120 p. (paper)

80 p. (paper)

For more :nformation on these and FHP
backl:st titles wnie:

Franciscan Press
Quincy University
1800 Co' et

Qurrcy IL 6
Telephone: 217-228-5570
Fax. 217
Web site. hilj

guncy.edu ‘press

163

B e T ]



The Cord, 49.3 (1999)

On the Franciscan Circuit
Coming Events, 1999

Friday, May 28-Sunday, May 30
Franciscans and Health Care, sponsored by The Franciscan Center of Washington Theo-
logical Union. Contact: WTU, 6896 Laurel St, NW, Washington, DC 20012.

‘Tuesday, June 8-Sunday, June 13
Franciscans Doing Scripture. National Franciscan Forum. See ad, p. 155.

Friday, June 11-Sunday, June 13
Franciscan Seeds for Fertile Fields, a gathering of Post-Vatican I Franciscans, spon-
sored by member congregations of upper midwest Common Franciscan Novitiate. With
Mary Johnson SNDdeN, PhD, and Mary Elizabith Imler, OSF. In Joliet, IL.. Contact Jeanne
Bessette, OSE, at 708-771-8383 or Kathleen Anne Copp, OSF, at 815-464-3880.

Sunday, June 13-Saturday, June 19
The Way of Francis and Ignatius: ‘Troubadour and Pilgrim. With Dick Rice, SJ, and
Rosemarie Whitehead, OSF. $350. At TAU Center. See ad, p. 151.

Sunday, June 13-Saturday, June 19
The Canticle of the Sun: Franciscan Retreat. With Dominic McGee, OFM Conv. and -
Francis Agnes Ryan, OSF. §185. At Stella Maris Retreat Center, 130 E. Genesee St.
Skaneateles, NY 13152-1330; ph. 315-685-6836.

Saturday, June 19
Rebirth of a Charism. Washington Theological Union. See ad p. 156.

Thursday, June 24-Sunday, June 27
Secular Franciscans All Commissions’ Conference. At St. Bonaventure University,
Allegany, NY. Contact: Mary Mazotti, SFO, 209-795-3809.

Sunday, July 4-Saturday, July 10

A Retreat with Black Elk. Marie Therese Archambault, OSF. At TAU Center, 511 Hilbert
ST., Winona, MN 55987; ph. 507-454-2993. .

Sunday, July 11- Sunday, July 18

Franciscan Retreat on the Vows. With Pat Forster, OSF and Jean Schwieters, OSE. At St.
Fraricis Convent, 116 8th Ave. SE, Little Falls, MN 56345. Contact: Lillian Kroll, OSE,

320-632-2981.

Sunday, July 11- Sunday, July 18
Franciscan Directed Retreat. Directors: Poor Clare Sisters, supervised by Tom Speier,
OFM and Marilyn Joyce, OSF. $260. At Marycrest Retreat and Conference Center, 2851
52nd Ave., Denver, CO 80221; ph. 303-458-6270. Contact: Elaine Feldhaus.

Monday, August 2-Friday, August 13
LIFE Program. See ad p. 154
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The Cord, 49.4 (1999)

Editorial

[The Saints] are the initiators and the creative models of the holiness
which happens to be right for, and is the task of, their particular age.
... Their death is . . . the seal put on their task of being creative
models, a task which they had in the Church during their lifetime,
and their living-on means that the example they have given remains
in the Church as a permanent form.:

It seems very basic to human life that we search for “models,” persons
whose lives were or are lived in such a way that they have energy and direction
for others. Such a person, who is gifted with the grace of being a “creative
model,” consciously or uncensciously sees his or her life as an “adventure” and
pushes back the horizons of expectation embraced by society. This person es-
tablishes an original way of living that comes as a surprise to his or her own age
and that perdures as a source of wisdom and inspiration for future generations.

The Franciscan movement has drawn energy and inspiration for several
hundred years from the original and creative inspiration of Francis and Clare
of Assisi and their first followers. These founding spirits set in motion an im-
pulse of divine grace in the world that touched others in extraordinary and
transforming ways. Intervening generations have been gifted with their own
“creative models” within the Order, assuring that the original impulse would
live on and be meaningful to changed circumstances.

In this issue of The Cord, we once again honor our sister, Clare, as one of
these original and creative models. Wittingly or unwittingly, she became a
light for her own times, an instrument of God’s merciful and insistent love.
And over the generations others have drawn from her inspiration the energy
and wisdom needed for their own times. Two of her outstanding followers are
presented here as creative models in their own right—Colette of Corbie and
Veronica Giuliani. And, once again, we enjoy some reflections of our contem-
porary brothers and sisters on the significance of this sister for ourselves today.

Endnote:

1 Karl Rahner, SJ, The Theology of the Spiritual Life, Theological Investigations, Vol. 3 (London:
Darton, Longman & Todd, 1967) 100.
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A Comparison of Francis and Clare’s

Approaches to Prayer

Margaret Slowick, OSF

In whatever way it seems best to you to please the Lord God
and to follow His footprints and His poverty, do this with
the blessing of God and my obedience (EpLeo 3).!

O most noble Queen,
gaze upon [Him],
consider [Him],
contemplate [Him],

as you desire to imitate

[Him] (2LAg 20).2

As leaders of a new movement of the Spirit within the Church, Francis and
Clare must have been called upon often for spiritual advice, as illustrated by
the above passages. From Brother Leo to Agnes of Prague, those who sought

to follow Jesus after the example of Francis and Clare would undoubtedly have |
been eager to gain insight into their prayer, “the wellspring of Franciscan life”

which provided the foundation for everything these two inspirational leaders
did and said. Neither Francis nor Clare left us an explicit methodology of
prayer; perhaps this is a sign that a “free spirit” within the person praying is an
essential element of this new spirituality.* We do have enough information
from their writings, however, to be able to make a few observations.

As one would expect, there are striking similarities in the approaches to
prayer taken by the two saints. From the opening quotes of this article, it is
evident that both Clare and Francis placed the highest priority on following in
the footsteps of Christ. Thus the prayer of both is centered in Christ and in
the desire to imitate Him. And both would undoubtedly agree that prayer

itself should be given high priority in one’s life, to the extent that even one’s

work should not be allowed to interfere with it. Accordingly, Francis writes in
the Later Rule:

Those brothers to whom the Lord has given the grace of working
should do their work faithfully and devotedly so that, avoiding idle-
ness, the enemy of the soul, they do not extinguish the Spirit of holy
prayer and devotion to which all other things of our earthly existence
must contribute (RegB 5:1-2).

And in an almost identical passage, Clare writes in her Form of Life:

Let the sisters to whom the Lord has given the grace of working work
faithfully and devotedly after the hour of Terce at work that pertains
to a virtuous life and the common good. [Let them do this] in such a
way that, while they banish idleness, the enemy of the soul, they do
not extinguish the Spirit of holy prayer and devotion to which all
other things of our earthy existence must contribute

RCl17:1-2).

The similar language of these passages certainly indicates that Francis and
Clare were of one heart on this matter. However, it would not be accurate to
say that one imitated the other in their approaches to prayer. Although they
seemed to approach prayer with a similar mindset and gave it the same prior-
ity, Francis and Clare prayed in ways that seem to be more complementary
than imitative.’ This complementarity can be seen in the ways they describe
their relationship with God. Prayer obviously cannot exist without this rela-
tionship; and, as one would expect, the relationships Clare and Francis have
with the Divine bear the stamp of the uniqueness of each saint. Again, it is not
surprising to find similarities. For instance, both would agree that one’s rela-
tionship with God should be of an ongoing rather than an occasional nature.
Thus Francis urges the brothers to “pray always” (RegNB 22:29), and Clare
encourages Agnes to move in her prayer toward an abiding presence with her
Beloved rather than occasional encounters with the Divine.b But differences
are also apparent. And the basis of at least some of the differences may well be
in the obvious—the identity of Clare as a woman and Francis as a man.

The difference seems most evident in their relationship to Jesus Himself.
For instance, Francis’s love for Jesus could certainly be described as passion-
ate. But passion takes on a different nuance with the woman Clare, so much so
that Pope John Paul IT characterized her as “the passionate lover of the poor,
crucified Christ.”” In the Fourth Letter to Agnes, Clare’s use of quotations
from the Song of Songs seems quite fitting:
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Draw me after you,

we will run in the fragrance of your perfumes,

O heavenly Spouse! '

I will run and not tire,

until you bring me into the wine cellar,

until your left hand is under my head

and your right hand will embrace me happily,

[and] you will kiss me with the happiest kiss of your
mouth (4LAg 30-32).

Nuptial imagery with reference to God has certainly existed through the
centuries on the part of both men and women; however, it is not present in the
writings of Francis as it is in Clare. Francis’s passion for Jesus is indisputable,
but he does not express it in this particular manner.

As devotion to Jesus as Beloved and Lover is more evident in the writings
of Clare, so devotion to God as Father is more evident in the writings of Francis.
In fact, a significant aspect of the impact of Christ on Francis lies in Christ’s
role as the One who reveals the Father: the Christ who is “the only guide and
way who can conduct [us] toward Light Inaccessible.” Although Clare does
refer to God the Father with sentiments of gratitude and awe, especially in the
Testament, she does not express her love for the Father in as ardent terms as
Francis does. In God the Father, Francis was truly in touch with the transcen-
dence of God and responded with profound adoration:

You are holy, Lord, the only God, You do wonders.

You are strong, You are great, You are the most high,

You are the almighty King.

You, Holy father, the King of heaven and earth (LaudDei 1-2).

In light of this, Francis’s approach to prayer could be seen from the per-
spective of one who, unable to please his earthly father, deeply desired to please
his Heavenly Father. Clare, on the other hand, might be said to approach |
prayer as a call to ever deeper intimacy with Christ.? In her letters to Agnes,
we see Clare’s clear focus on Jesus as Spouse. “Clare learned to pray by looking
deeply into Jesus,” writes Mary Francis Hone,!? and this gaze was, beyond any
doubt, a gaze of love. This “gaze of love” leads quite naturally into Clare’s use
of mirror imagery in her prayer, especially as a way of facilitating one’s spiri-
tual growth.!! By looking at herself in light of the Mirror that is Christ, the
person praying can see the ways in which she differs from Christ and the ways
in which she can be formed into His image.!? This growth into the image of
Christ is central to Francis, too, but his approach to it seems to be based more
on using the words of the Gospel as his guide. This would explain his strong
empbhasis on the words of Jesus as “spirit and life”—words to hold onto, cher-
ish, and make part of one’ very self.13
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Those words of the Scriptures pervaded the spirituality of both Francis
and Clare. The lives of both saints were imbued with the Word through litur-
gical celebrations and the Liturgy of the Hours. Both prayed Francis’s Office
of the Passion, and the Lord’s Prayer would have been a vital part of their
prayer as well. Certainly their lives were firmly grounded in the Word of God;
yet even here, their particular emphases are apparent. Francis prefers the Gos-
pel of John and the Psalms; Clare more often uses passages from Matthew and
the Song of Songs.

In the light of Clare’s identity as a woman, it is not surprising to find her
drawing on the female saints as models, and she does so much more frequently
than Francis. Her references to the martyr Agnes, for instance, seem quite
appropriate in the context of Clare’s relationship with Jesus as her Beloved, ‘
since Agnes’s relationship with Christ could be similarly described.!* The one
woman who held a significant place in the prayer of both Clare and Francis
was the Virgin Mother. Mary occupies a central place in Clare’s Third Letter
to Agnes, and Francis’ Salutation of the Blessed Virgin Mary clearly demon-
strates her importance in the context of his own spirituality. As the dwelling
place of Christ, Mary exemplified the faithful Christian for both Francis and
Clare.

Mary’s fiat enabled the Word of God to become flesh; and in the mystery
of the Incarnation, Clare finds an awesome expression of the poverty and hu-
mility of Christ:

O marvelous humility!

O astonishing poverty!

The King of Angels, the Lord of heaven and earth,
is laid in a manger (4LAg 20-21).

Francis, too, is deeply affected by the poverty and humility of Christ; he
writes the following in reference to the Eucharist:

O sublime humility!

O humble sublimity!

That the Lord of the universe,

God and the Son of God,

so humbles Himself

that for our salvation

He hides Himself under the little form of bread
~ (EpOrd 27).

This spirit of poverty and humility pervades the prayer, the writings, and

the lives of both Clare and Francis. It is present in many forms—as a way of
imitating the poor Christ, as a quality of life which makes fraternity/commu-
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nity possible, as an attitude which cultivates within us a spirit of gratitude for
God’s loving Providence. Imagine how different the writings—and the lives—
of Francis and Clare would look without the presence of themes of poverty
and humility, so central to their spirituality!

The culmination of Jesus’ life of poverty and humility was, of course, His
suffering, death, and resurrection. The image which dominated the prayer of
both Francis and Clare was, without a doubt, the Crucifixion. Francis’s recep-
tion of the stigmata in 1224 was the culmination of his life i imitatione Christi.
His total identification with the Crucified pervaded his whole being, body and
soul. For Clare, long periods of meditation on Christ’s Passion characterized
her prayer, often accompanied by tears. Like Francis, but without the visible
marks of the stigmata, she too experienced union with Christ crucified.!®

Thus Clare and Francis were ultimately at one in their deepest experi-
ences of prayer. Throughout their lives, their approaches to prayer carried
common themes as well as differences in emphasis and expression. At the core
of their prayer, they were one. Taken together, their approaches to prayer give
us a more complete picture of the endless possibilities for authentic relation-
ship with God. In prayer, as in all of life, the complementarity of the masculine
and the feminine enriches us and gives us life.

Endnotes:

1Quotations from Francis’s writings are from Francis and Clare: The Complete Works, trans.
Regis Armstrong, OFM Cap., and Ignatius Brady, OFM (New York: Paulist Press, 1982)

2Quotations from Clare’s writings are from Clare of Assisi: Early Documents, trans. Regis
Armstong, OFM Cap., (St. Bonaventure, NY: The Franciscan Institute, 1993).

3Ignatius Brady, “The History of Mental Prayer in the Life of the Friars Minor,” Franciscan
Studies, 11 (1951): 345.

“Pacelli Millane, OSC, “The Search for God in the Traditdon of St. Clare,” (Thesis, St.
Bonaventure, NY: The Franciscan Institute, 1994), 148.

SMillane, 35.

SMillane, 51.

"John Paul II, “Pope John Paul II’s Letter to the Poor Clares on Her Feast,” Greyfriars
Review 7 (1993): 125.

$Damien McElrath, Franciscan Christology (St. Bonaventure, NY: The Franciscan Institute,
1994), 5.

9Millane, 46.

19Mary Francis Hone, “Woman Most Powerful,” The Cord 33 (1983): 209.

USee 2LAg and 4LAg.

12Regis Armstrong, “Clare of Assisi: The Mirror Mystic,” The Cord 35 (1985): 199.

BSee RegNB 22: 39-41.

Regis Armstrong, “Starting Points: Images of Women in the Letters of Clare,” Greyfriars
Review 7 (1993): 352.

15See Legend of Clare 31; see also Hone.
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Being a Sister

Marie Beha, OSC

“The Lord gave me brothers.” Francis rejoiced in the double gift of vocation
and of companions to share his way of life with him. Though we have no
textual evidence that Clare used these same words, we do have many, many
references in her writings to the relationship of sisterhood and her description
of this for those who joined her at San Damiano.

So what does it mean to be a sister? Many of us have had the experience;
all of us know its meaning, at least in some way. So like Clare herself, we have
only to tap into this rich resource to discover a bedrock of the Franciscan
charism. In the present article, I hope to articulate some elements of this com-
mon experience, adding those qualities of sisterliness that Clare stressed in her
writings, and then to present some of the ways in which this can be enfleshed
in a Poor Clare community. I draw on the real life experiences of my own
Sisters in our monastery in Greenville, South Carolina. While these experi-
ences are necessarily particular to the community there, they offer concrete
examples of how each of us can grow in relationships that embody the truth
that we are all “one family in God.”

Being a Sister

What makes us “sisters” or “brothers”? Being born of the same parents is
the basic reality from which everything else flows. Blood relatives are so bound
together that there is no escaping our connectedness. Even if separated at
birth and raised in very different environments, a common genetic inheritance
can still be used to identify our relationship.

Most sisters and brothers share not only heredity but also environment.
Raised in the same family, growing up in the same home and same neighbor-
hood, we are shaped by common experiences. Yet there is also a way in which
these common elements are experienced uniquely by each of us. In this sense,
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no two sisters or brothers are born into the same family, the same home. The
very arrival of a new baby makes everything different!

Clare and her two sisters, Catherine (later known as Agnes) and Beatrice,
were born of the same parents and grew up together in the family castle, yet
Clare carried all the responsibilities associated with being the first born.
Beatrice, as the youngest, had two older sisters to look up to; and Agnes, in
between them, would naturally have been a follower of her adored older sister.
All three suffered from the absence of a strong father figure; all profited from
the strength and religious devotion characteristic of their mother. But each
experienced these in way unique to herself.

Family bondedness also provided a natural basis for the first community
of Poor Ladies, as Francis called Clare and her companions. Not only did all
three Offreduccio sisters join the new community, but cousins also came, fol-
lowed by neighbors and ultimately even Clare’s own mother. Some of the sis-
ters came from the nobility of Assisi, rejecting status and renouncing inherit-
ances to follow the poor Jesus; others entered from the rising merchant class
and some from the poorer citizenry. But within the community all became
“ladies,” sharing in the service of the “great king.”

Such equality is a basic characteristic of being sister or brother, since it
establishes persons in a mutual relationship. If I am your sister, you are equally
my sister and vice versa. We cannot escape this fact, though we may try to do
so by laying claim to being the “older,” the “bigger,” or any other quality that
sets us apart. Clare alludes to this basic equality of relatdonship within commu-
nity when she urges the sisters to have mutual love one for the other (RCI 10:
7), hoping that the sisterhood will be so strong that there will be no need to
assert individualism through rank or office.

Another characteristic of sisterliness is its enduring quality. Even if sisters
or brothers refuse to speak to each other or have anything to do with each
other, their relationship remains. Attempting to “disown” the other does not
change reality, but in fact implies it, since we cannot disown what we have
never been able to claim.

On a more hopeful note, being sisters is meant to be a life-giving relation-
ship. What begins as a “given” of birth, can become a life choice. This is strik-
ingly documented in a letter Agnes wrote to Clare in which she lamented
about how her “soul and body suffer great distress and immense sadness . . .
because I have been physically separated from you and my other sisters with
whom I had hoped to live and die in this world.” Similar bonding “for life” is
expressed by Beatrice, the youngest of the three sisters, during the process for
Clare’s canonization. When asked how she knew about Clare’s virtues and her
miraculous powers, Beatrice responded that she “had been with her in the
monastery for twenty-four years or so. In addition she acted and talked with
her as with her own sister” (Proc 12: 7).
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Out of this formative experience of having sisters, being born of the same
parents, growing up together bonded by similar life-giving experiences, Clare
went on to establish a new religious Order with sisterhood as one of its distin-
guishing characteristics. She did this, perhaps instinctively, by describing a
community characterized by similarity of origins, shared common life, equal-
ity, and mutual relationship for life. The “how” of this is what we wish to
examine next.

Sisters at San Damiano

At the heart of their bonding the Sisters enjoyed a common vocation as
Christians and as Clares. Having the same origin and belonging to one family
in Jesus, they shared common goals and aspirations. Clare never stopped giv-
ing thanks for having been called to this way of life: “Among the other gifts
that we have received and do daily receive from our benefactor, the Father of
mercies and for which we must express the deepest thanks . . . there is our
vocation” (TestCl 2). At the end of her life, recognizing that this common
inheritance extended beyond the boundaries of the immediate community at
San Damiano, she imparted her blessing “to all others who come and remain
in [our] company as well as to others now and in the future, who have perse-
vered in every other monastery of the Poor Ladies” (BCl 5). Commonality in
origins naturally leads to common life. Unlike other monasteries of her day,
Clare saw all the members as Sisters, living together, sharing a common life of
work and prayer without distinction of classes or division into “superior” and
“inferior.”

Because the basis of their being sisters was “observance of the holy gos-
pel” (RCI 2), Clare repeatedly urged them to “be ever zealous to preserve . . .
the unity of mutual love, which is the bond of perfection” (RCl 10: 5). Their
charity was to be as warm and tender as that of a mother for her child. “If a
mother loves and nourishes her child according to the flesh, should not a sister
love and nourish her sister according to the Spirit even more lovingly?” (RCl
8:16). .

The Rule goes on to spell out details: “Let each one confidently manifest
her needs to the other” (RCI 8:15). Even if a Sister has not sought help but
another observes her need, the latter may call this to abbess’s attention (RCl
7:8). Similarly, if a Sister receives a gift she herself does not need, “let her give
it lovingly to a Sister who does need it (RCI 8:10). It seems no accident that
such mutual exchange of need would be foundational for a group whose charism
was rooted in gospel poverty.

So the neediest in community were to have first claim on the charity of
their Sisters. “All are obliged to serve and provide for their Sisters who are ill
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just as they would wish to be served themselves” (RCI 8:14). With similar
kindness Clare provides special care for those with special needs: warmer
clothes, more comfortable bedding (RCI 8:17), as well as dispensation from
the rigors of the fast day menu (RCI 3:10).

But being sisters is not idyllic. The close proximity of living in an enclosed
community, like the very inevitability of family conflicts and tensions, can breed
misunderstandings and quarrels, crescendoing into enmity. Then what hap-
pens? Clare’s gospel realism is evidenced when she prescribes in her Rule that
any Sister who has offended another should prostrate at her feet and humbly
ask pardon. And the other’s response should be immediate forgiveness. How
ideal! But Clare knew that things would not always work out like this. When
relational difficulties are prolonged and unity in the group begins to be af-
fected, it is time for the community to take action. Clare sees this as the re-
sponsibility, not just of the abbess, but of all of the Sisters (RCI 9:1-4).

If such community action does not bring about change in behavior, cor-
rection needs to be repeated with public punishment added if necessary. Mean-
while Clare warns that “The Abbess and her sisters must beware not to be-
come angry or disturbed on account of anyone’s sin, for anger and disturbance
prevent charity in oneself and in others” (RCl 9:5). What Clare seems to be
ruling out here are not feelings of anger so much as the kinds of interior dis-
turbances that result when wrongs are reviewed over and over again in one’s
mind. Then lack of peace threatens love and sisterliness in the whole commu-
nity.

While recognizing that relationships between sisters can be destructive of
individuals and of community, Clare devoted most of her attention to the posi-
tive ways in which the Sisters supported each other in the full living of their
vocation. United by their common call, all shared in the life and work of the
community. Individual tasks were assigned during the morning chapter, so all
were accountable to all (RCI 7:3). All ate at the same table, sharing the same
food and fasting together when the supply of bread was too meager to meet
their needs (RCI 4:13). And at the end of the monastic day all, including the
abbess, slept in a common dormitory (RCI 4:13).

Important decisions were the responsibility of the whole professed com-
munity and not reserved to those in positions of authority. As a consequence,
persons wishing to join the community were admitted by consent of the sis-
ters, since all would have to live with the new members (RCI 2:2). When alms
were received, the whole community determined their use (RCl 7:4), just as all
decided how much debt the community could “afford” (RCI 4:19).

Preserving that holy simplicity, humility, and poverty which were at the
heart of Clare’s charism was also the responsibility of “all my sisters, both
those present and those to come” (TestC 56). Because all had come for a life of
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prayer, Clare urged them “to pray to God for one another, for by carrying
each other’s burden of charity . . . we will more easily fulfill the law of Christ”
(LEr 17). Not only were they to pray for each other, but the Sisters would also
spend many hours each day praying with each other. In fact, communal prayer,
liturgical prayer, was the only kind prescribed by Clare in the Rule (RCI 3:1).

The abbess was not only elected by all the Sisters but in a move revolu-
tionary for her day Clare even specified that the chapter could depose her if
she were no longer competent for their service and common welfare (RCl
4:7). Clare also specified that the abbess should be a member of the commu-
nity, (RCl 4:4) something we would take for granted today, but not so obvious
in a period of history when offices were bestowed as favors even on nonmem-
bers

In the beginnings of the community, Clare resisted attempts to make her
abbess, preferring to remain one of the Sisters; but when Francis commanded
her in obedience, she yielded, accepting the title but redefining the reality. We
see evidence of this when she describes herself first of all as “sister,” to which
state were added the special responsibilities of “mother” (BCI 6). The primary
role of the abbess was to promote mutual love and peace among all the Sisters
(RCI 4:22), presiding over the community more by “virtue and holy behavior
than by her office” (RCI 4:10). She is to avoid “exclusive loves, lest by loving
some more than others she cause scandal among all” (RCI 4:10). Even though
she presides over the weekly chapter, she also confesses her own “common
and public offenses” just like any other Sister (RCl 4:16). As one of the com-
munity she shares the common life in “dormitory, refectory, infirmary and
clothing” (RCI 4:13). She also consults the entire community “regarding what-
ever concerns the welfare and integrity of the monastery for the Lord fre-
quently reveals what is best to the least among us” (RCI 4:17, 18). In such
practical ways Clare, like Francis, establishes familial relationships as bedrock
to a gospel way of life.

Being Sisters Today

What Clare and her sisters did in their day continues in Poor Clare mon-
asteries all over the world. How is this experienced in everyday life in these
our times? To find out we asked the Sisters of the Poor Clare community of
Greenville, South Carolina, to describe ways they have known sisterliness.
While their stories are uniquely personal, they seem typical of what continues
as a vibrant tradition some seven hundred years after Clare and her first Sis-
ters. Some common themes that emerged: unity in community prayer and
work, help in time of need, support in small ways as well as during periods of
crisis, directness in communication, and a love that forgives over and over.
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Many spoke of experiencing the fundamental oneness that binds the group
together as family. One Sister specified a palpable sense of unity after a close
election, when a sizable minority were disappointed, yet all showed real sup-
port for those newly elected. And those who had not been elected led the way
in giving evidence of peace and joy. So even what was potentially divisive un-
derlined a spirit of unity.

Another Sister recounted that some of her deepest experiences of oneness
came in community meetings, especially on those occasions when all worked
together until a consensus was reached that everyone could live with. In the
process, individuals risked disagreeing with each other just because they knew
that beneath their very real differences lay basic unity.

The liturgy provided other Sisters with opportunities to experience how
the group really was “one in Christ Jesus.” Tasteful flower arrangements and
well prepared music gave concrete evidence to how much liturgical prayer was
a common value. When all were assembled waiting for the Liturgy of the Hours
to begin, common expectations and shared desires united them. In a kind of
reverse experience, one individual admitted coming into choir and discover-
ing that she was not really at one with her Sisters. Then the gospel mandate of
“Go, leave your gift and first be reconciled” (Matt. 5:24) became an immedi-
ate imperative. Times of personal prayer also shed light on the specifics of an
individual’s lack of love and need for repentance.

Working together was another way in which the oneness of sisters was
both nourished and expressed. Some Sisters recalled occasions when a sudden
rain had flooded the whole basement area and the entire community showed
up at three a.m. with buckets and mops. Those too frail to manage the heavy
wet mops emptied buckets or used dust pans to scoop up the water.

Sisters also remembered the many times the whole community had rallied
around to deal with a large donation of food that had to be taken care of im-
mediately, even though the hour was late and everyone tired. Sometimes it
was a donation of overripe tomatoes, bushels and bushels of them, or a chest
freezer full of fresh caught fish, heads, scales and all! In these and other in-
stances, the emergency evoked a common response that served to nourish sis-
terhood.

This same “grace of working” together, as Clare phrased it (RC1 7:1), was
also experienced in more routine matters when all helped in cleaning up after
a meal and washing the dishes. One visitor commented on the “delicate chore-
ography” that allowed the group to function as one without need to talk about
it. And new candidates mentioned how surprised they were to realize that the
abbess took her turn carrying out the garbage, just like everyone else.

Many Sisters also spoke of experiencing sisterliness in offers of assistance.
Several specified times when others had responded generously to requests for
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help, no matter how much sacrifice of free time might be involved. Others
remembered how they had received offers of help before they had even asked
for it. Another Sister relived an occasion when she had had an accident, mak-
ing an awful mess that got cleaned up quickly and efficiently without any indi-
cation of impatience or complaint.

The current abbess described how touched she was by the generosity of
the Sisters when asking them to do some work she knew they would rather not
perform. While admitting their reluctance, Sister after Sister accepted the re-
sponsibilities, expressing their desire to “pitch in and help.”

Crisis times often provided special occasions for Sisters to know the power
of having “been given sisters.” One recalled how supported she felt when she
had serious problems with her vision and the concern of the Sisters was pal-
pable to her. A Sister who had had open heart surgery spoke with heartfelt
gratitude of how the community’s love had supported her before the surgery
and “carried” her through a prolonged recovery. Another remembered that, as
a relative newcomer to the community, she had been impressed by the way
everyone entered into the pain of a Sister whose mother was ill and the cont-
nued caring of the group for another trying to cope with a brother’s destruc-
tive behavior.

In contrast to these crisis times were the ordinary experiences of sister-
hood in little things. One Sister mentioned the tenderness of discovering some
little surprise hidden in a basket of provisions; another recalled the lift she
experienced when the birthday card received from one of the Sisters included
a detailed list of “thank yous.”

Teaching each other new skills also re-enforced the mutuality of sisterliness
as the roles of teaching and being taught were constantly shifting. No one
stood on dignity but each built on others strengths and supplied for others
weaknesses. For example, one of the oldest Sisters in the community seemed
quite comfortable being introduced to the computer by a recently arrived pos-
tulant. The older Sister’s turn came when she could teach a new generation of
cooks the best way to steam rice so that it wouldn’t all stick together!

On a more profound level, one Sister recalled watching a Sister accept the
doctor’s verdict: “Sister, I am sorry, but there is nothing more I can do for you”
by replying: “Then, I will go home and die.” And that is what she did, faith-
fully living in community to the end. Another mentioned how she was called
to gratitude for the Word of God just watching a Sister with very limited vi-
sion, magnifying glass in hand, struggle to read the next day’s gospel.

“Making it nice for the Sisters” was a commonly heard phrase and cov-
ered such varied activities as taking time to decorate the choir or the refectory
for a feast day or preparing some food that a Sister specially enjoyed for her
birthday. One Sister recalled the Sister who did the shopping coming back
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home to get her, “because those sandals looked like they would be perfect for
you and you need them.” Or another driver making a doctor’s appointment
“enjoyable” by taking the long way home because it was prettier and putting
on some good musicjust because she knew it would be a treat. All these little
things speak of a sisterliness that goes beyond duty out of love.

This was also experienced in communication that was direct, all inclusive,
loving, and forgiving. Only the trusting relationship of Sister to Sister made
this possible. One Sister mentioned how much she appreciated it when some-
one who was having a hard time with some decision she had made came to her
with the problem rather than “complaining” to others. Another spoke of her
gratitude when a sister who disagreed with her expressed her disagreement in
a loving, nonjudgmental way. They were able to work through their hurt feel-
ings undl they reached a peaceful acceptance of the fact that they simply saw
the issue differently. What mattered in the long run was not their differing
opinions but their loving communication. As one Sister expressed it: “A sister
is someone with whom I can be totally myself, relaxed, able to laugh and cry,
share deepest secrets.”

Such love was so respectful that when differences of opinion occurred
those in the majority positon did not override the smaller segment of the
community who thought differently. Even though the majority opinion even-
tually prevailed, all felt listened to. In a similar vein others expressed gratitude
for a level of trust that permitted them to express difficulty with a sensitive
isste, knowing they would get honest and nonjudgmental feedback. Sisters
also spoke of being challenged and “corrected” by others. The latter ranged
from having someone share a “helpful hint” about a better way of doing some-
thing to being told that something one had done, or failed to do, had been
hurtful.

All these examples underline that being sisters includes willingness to be
with each other when the relationship becomes difficult. While directness may
be the first step, beyond that is the willingness to acknowledge being wrong,
asking pardon, and then receiving immediate forgiveness; no holding of grudges,
or continual reminders of past wrongs, just mutual acceptance of weakness.
Then the restored relationship becomes even stronger than the original one.
A Sister remembered how grateful she had been just to hear that a fracture
between two other Sisters had been mended. Another spoke of being strength-
ened when a Sister publicly asked pardon for losing her temper in a way that
had disturbed others’ peace.

In an area of more daily concern, someone mentoned how reassured she
was by the patient tolerance of the community when she made mistakes in the
liturgy. And a postulant remarked how grateful she felt when the community
permitted her to try something new, trusting her to “get it right” or at least to

try again.
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On the lighter side, Sisters also expressed how their bondedness was
strengthened when others were able to share with them something they really
treasured—from family photos to precious memories—or to ask for a favor,
perhaps something as personal as “I need a hug today.” As sisters holding all
things in common, individuals shared in each other’ special interests—a book
“I know you will like,” a lovely na-

ture picture, or even the news that

an unusual looking insect had been :

sighted out back on the rose bush! 2

And when Sisters succeeded at MOU you do
things ranging from a new skill mas- (L in the
tered to a first batch of bread that we

rose on schedule, from a published Lord
article to a new musical composition, d

all rejoiced. Being able to laugh to- an

gether, even just to be silly with each remember
other, also reinforced the feeling of

being at home with each other. me and

N Behind all tht.ese experier}ces of my sisters
living together, Sisters experienced 9 .

the reality that all were “members S in your

of the one Body.” Each discovered g

God reflected in others; each saw the ‘; prayers.
incarnate Jesus in her Sisters. Using = -3rd Lerrer to Agnes
the phrasing of Francis and Clare,

this was the reality of being “sisters
and mothers” in a community. Unity
in community leads to shared prayer and work, to a love that responds gener-
ously in times of crisis but is also expressed in the daily little thing. It is expe-
rienced in a climate of care-filled trust that gives rise to communication that is
direct, personal, and forgiving.

Such living together in peace and joy forms a community of sisters whose
love extends to the whole family of nations. Following the wishes of Clare, the
Sisters hope to become models and mirrors not only for their own sisters but
for the all the world (TestCl 20-21).

~

Endnote:

1“Letter of Agnes of Assisi to Her Sister Clare,” Clare of Assisi: Early Documents, ed. and trans.
Regis Armstrong (St. Bonaventure, NY: Franciscan Institute Publications, 1993), 109. All refer-
ences to Clare’s writings and biographical sources are from this book.
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The Cord, 49.4 (1999)

A Transitus Service in Honor of

St. Clare of Assisi

as represented by
Madge Karecki, SSJ-TOSF

(Copyright 1994 by the Sisters of St. Joseph Third Order of St. Francis;
used with permission.)

Preliminaries:

The following things are needed for the celebration:
-Ten readers

-The Bible

-Bread God has loved you
-An image of Clare @ \

-Candles with a

-Incense

Pl tender Love.
-Tapers for participants -Legend
-Container with sand Mary Connor, 0SC

The Transitus can be celebrated in various ways. The preferred way would be to
bave it take place in two different locations. The first two scenes might take place in
one room and the last scene in a chapel or another room. Incense could be burning
before the image of St. Clare and a container with a sufficient amount of sand so that
the tapers will stand.

Substitutions might be made for the suggested music if other appropriate hymns
are known by the participants.

This version of the Transitus of Saint Clare was compiled and arranged with
texts from Clare’s Writings, the Legend of St. Clare, and Marco Bartoli’s Clare of
Assisi. I have taken some liberties in the interpretation of the events of the last weeks of
Clare’s life and their arrangement. May the celebration of the Transitus lead those
who celebrate it to deeper faith.
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Scene One: The summer of 1253 at the Monastery of
San Damiano

Narrator 1: The Lady Clare lay weak and frail upon her straw pallet. For
more than twenty years she had borne the cross of illness in her body. In this
way she identified with Christ Crucified and all those people of the world who
suffer unjustly. Now as she rested, some of her first companions reminisced
about the early days in the community.

Narrator 2: The sisters seemed inconsolable at the thought of the imminent
death of their mother, Clare. As they sat together it was Clare’s own sister,
Agnes, who tried to encourage the others to keep faith. Remembering the
beginnings of the community she recalled:

Agnes: I remember it as if it were yesterday—how I fled our family’s home
near the Cathedral of San Rufino so I could join Clare at the Church of Sant’
Angelo in Panzo. I can still see us talking to Francis before we accepted the
bishop’ offer of San Damiano. It was an answer to our prayers.

Pacifica: I can remember that the whole Offreduccio household was in a tur-
moil. But after your uncles saw your resolve, they returned knowing that they
would not be able to persuade you to come back home.

Agnes: Yes, once the Lord enlightened our hearts to do penance through our
father Francis, we began this way of life under Clare’s direction. That was
1212. So many years ago, and now it seems as if it was just yesterday.

Cecilia: I remember how pleased and grateful our dear mother Clare was
when Francis saw that, although we were physically weak and frail, we did not
shrink from deprivation, poverty, hard work, trial, or the shame or contempt
of the world—rather, we considered them as great delights. He frequently
examined us according to the example of the saints and his brothers and greatly
rejoiced in the Lord. So he bound himself, both through himself and through
his Order, always to have the same loving care and special solicitude for us as
for his own brothers.

All sing: “Ubi Caritas.”
Benvenuta: I don’t think I will ever forget the delight in Clare’s eyes when

Francis wrote and gave us a form of life, especially recommending that we
always persevere in holy poverty. When he was alive he was not content to
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encourage us with many words and examples to the love of holy poverty and
its observance, but he also gave us many writings so that, after his death, we
would in no way turn away from it, as the Son of God never wished to abandon
this holy poverty while He lived in the world.

Agnes: Clare, I think, was wise to move quickly to petition the Lord Pope
Innocent III for our most revered Privilege of Poverty. She knew that poverty
was the way that leads to the land of the living. Time and again we willingly
bound ourselves to our Lady, most holy Poverty. That was what Clare wanted.

Pacifica: And Clare felt very strongly about our union with our holy Mother
the Roman Catholic Church. She always taught us that our life had no mean-
ing apart from the mission of the Church.

Cecilia: That’s why she treasured and understood that prophecy of Francis
which he made when he was rebuilding this place. She could repeat the proph-
ecy from memory: “Come and help me in the work of building the monastery
of San Damiano, because ladies will again dwell here who will glorify our heav-
enly Father throughout His holy, universal Church by their celebrated and
holy manner of life.” Clare, as we know, always wanted us to live up to that

prophecy.

‘Narrator 1: And so it was that the sisters kept the memory of the beginnings
of the community and the precious gift of Clare alive in their minds and hearts.
Her passing would indeed be difficult for them.

Agnes: If only the Rule Clare wrote could be approved by the pope! We must
trust that since Cardinal Raynaldus, our Protector, approved it last year, maybe
now, the Holy Father will also give it his blessing.

Pacifica: Yes, that would bring joy to our mother’s heart. Brothers Bonaugura
and Amatus brought word that tomorrow the Lord Pope and his advisors will
be in Perugia. We must wait and pray.

Narrator 2: Divine Providence had already hurried to fulfill its plan concern-
ing Clare. Christ hurried to lift up the poor pilgrim to the palace of the heav-
enly kingdom. Clare already desired and longed with all her heart to be freed
from the body of this death and to see reigning in the heavenly mansions Christ,
the Poor One, Whom, as a poor virgin on earth, she followed with all her
heart.
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Scene Two: The Pope’s Visit

Narrator I: Toward the end of July the Lord Pope, accompanied by his cardi-
nals, came to the monastery. The Pope immediately requested to see Clare.
The sisters led him to her pallet in the infirmary. There, the Pope extended his
hand so that Clare might kiss it. Clare kissed the Pope’s hand and said:

Clare: May I also kiss your foot, my Lord?

Narrator 2: The Pope was taken aback by Clare’s request because he felt
humbled in her presence, but he wanted to comply with Clare’s wish. He put
his foot on a wooden stool near her bed. She reverently inclined her face to-
ward it kissing it above and below. Clare then asked:

Clare: My Lord, may I receive forgiveness of all my sins?
Pope: Would that my need of pardon were such as yours!

Narrator 2: Seeing that Clare was so weak the pope blessed her and assured
her of his prayers. As he was about to leave, Clare called out to him:

Clare: My Lord, I beg you to look kindly on our form of life and give it your
approval. I am eagerly awaiting this favor.

Narrator 1: The Pope came close to her and whispered something to her that
the sisters could not hear. Immediately Clare seemed to be at great peace. The
Pope then left.

Narrator 1: Clare, drawing together her reception of the Eucharist earlier in
the day and the visit of the Pope, raised her eyes to God with tears in them and
said to her sisters:

Clare: Praise the Lord, my children, because today Christ has condescended
to give me such a blessing that heaven and earth are not enough to compensate
for it. Today, I have received the Most High and have been worthy to see His
Vicar. ,

Narrator 2: The sisters stayed around her bed keeping vigil. Among them was
Agnes, begging her sister not to depart and leave her. (It must be remembered
that Agnes had been away from San Damiano for twenty years governing the
monastery at Monticelli.) Agnes was heartsick at the thought of being parted -
from Clare. Clare, sensing Agnes’s pain, looked at her lovingly and said:

Clare: It is pleasing to God that I depart. But stop crying, because you will
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come to the Lord a short time after me. And the Lord will console you greatly
after I have left you.

Participants now move in procession to the chapel or another room.
While walking, all join in singing the bymn: “Jerusalem, My Happy Home.”

Scene Three: Clare’s Last Days

Narrator 1: In the days immediately before Clare’s death, the people of Assisi
and the neighboring regions came to the monastery to pray and to be near her.
She was already being honored as a saint by the prelates and cardinals who
frequently visited her. Brother Raynaldo, who was at that time the quester,
came in to see Clare. He encouraged her to be patient in all her suffering.
Clare responded in an unrestrained voice.

Clare: After I once came to know the grace of my Lord Jesus Christ through
his servant Francis, no pain has been bothersome, no penance too severe, no
weakness, dearly beloved brother, has been too hard.

Narrator 2: On August 9 a messenger from the papal court arrived at the
monastery. The portress accepted the rolled parchment from the man with
great anticipation. She quickly ran to the infirmary where many of the sisters
were gathered to keep vigil with Clare. Then Clare unrolled the parchment
and light filled her face. Tears came streaming from her eyes. Besides the offi-
cial document, the Pope had included a few lines in his own hand. Clare mo-
toned to Agnes to come forward and read the document so that everyone
could hear the words of approval. Agnes took the scroll and began to read. She
concluded by reading the note in the top margin which was written by the
Pope himself.

Agnes: “So be it! For reasons which are obvious to me and to the Protector of
the Monastery, let it be so.”

Narrator 1: Agnes explained that the pope used the letter “S,” the first letter
of his baptismal name, Sinibaldo, for his sign of approval. Agnes then returned
the parchment to Clare, who held on tightly to this precious document. She
kissed it over and over again and rejoiced that her Gospel way of life had been
recognized by the Church.

Narrator 2: Death, we know is a passage, and Clare already lived in the world
to which she was passing over. As she lay on her pallet she called for the friars
to come and read the passion. Since she herself used the Gospel of Matthew
most frequently in her writings, Brother Leo chose that account.

Leo: A reading from the Gospel according to St. Matthew (Matt. 27:45-55)
Reflection/Homily

Narrator 2: Clare was aware of the depth of God’s love which was shown
through the Passion of Jesus. She and the sisters had experienced God’s gener-
osity on a daily basis through His providental care. One of the incidents that
came to mind as the sisters kept vigil was that of the multplication of bread. In
these last days of Clare’s life the sisters, desiring to bring her some joy, brought
bread to be shared. Clare blessed the bread and it was broken for all to eat and
experience God’s love.

(Bread is passed among the participants).

Narrator 1: Brother Juniper, the Lord’s jester, then got up and uttered words
which warmed Clare’s heart. She was filled with joy and was greatly comforted
by them. The sisters, along with Brothers Leo and Angelo, stood near Clare
because they sensed that the Lord was about to call their beloved mother home.
Clare looked at all of them lovingly and gave her sisters a blessing.

Clare: I bless you during my life and after my death, as I am able, out of all the
blessings with which the Father of mercies has and does bless His sons and
daughters in heaven and on earth and a spiritual father and mother have blessed
and bless their spiritual sons and daughters.

All: Amen.
Narrator 1: Then Clare, drawing another breath, continued:

Clare: Always be lovers of your souls and those of all your sisters. And may
you always be eager to observe what you have promised the Lord. May the
Lord always be with you and may you always be with Him.

All: Amen.

Narrator 1: Then Clare, addressing her soul, said:

Clare: Go without anxiety for you have a good escort for your journey. Go,
for He Who created you has made you holy. And, always protecting you as a
mother her child, He has loved you with a tender love. May you be blessed, O
Lord, You Who have created my soul!

Narrator 2: Then her youngest sister, Beatrice, asked:

Beatrice: To whom are you speaking?

Narrator 2: Then Clare turned to her and replied:
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Clare: I am speaking to my blessed soul. And do you not see, O child, the
King of glory Whom I see?

Narrator 2: Clare then fixed her gaze on the door and seemed to grow more
and more joyful. Many of the sisters said they saw a vision of virgins in white
garments, one of whom embraced Clare. Then these virgins brought Clare a
most beautiful mantle with which they covered her while some of them deco-
rated her bed. Clare, having completed her earthly pilgrimage, breathed her
last.

Narrator 1: And so Clare died surrounded by her sisters and the first compan-
ions of St. Francis. She had lived in a confined retreat for forty-two years. She
had broken open the alabaster-jar of her body by scourgings of discipline so
that the house of the Church would be filled with the fragrance of her oint-
ments. It therefore, pleased Pope Alexander IV to canonize her a saint of the
Church on July 16, 1255. He declared:

Pope: Clare: her brilliant deeds distinguished her here below.
Clare: while on high the fullness of the divine light
shines on her.
Clare: her amazing deeds of wonder make her known to
Christian people. . . .
In this Clare, a clear mirror of example has been given to this world;
by this Clare, the sweet lily of virginity is offered among the heavenly
delights;
through this Clare, obvious remedies are felt here on earth.
She shone forth in life; she is radiant after death.
Enlightening on earth, she dazzles in heaven!
Let Mother Church rejoice because she has
begotten and reared such a daughter. . . .

During the following song, each participant takes a taper, lights it, and
places it in the container which stands before the image of Clare:

All Praise to Lady Clare

1) All praise for Lady Clare
Bright mirror of the Lord.
The little plant of Francis
Receives her true reward.
She lived as a poor virgin
And now embraces Christ
To reign with him forever
A light for all the Church.
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2) All praise for Lady Clare
Who counsels us in truth
To walk the path of Jesus
The way of lasting love.
To give up all that binds us ] bles S (JO U
To things that cannot last.
And with swift pace and light step Cl S mucC h
Tread in Christ’s footsteps fast. ]
an
3) All praise for Lady Clare a S C
Adorned with virtues fair. d
Because she prized above all a n m O r c

The love of the Poor Christ.

She gazed upon Him daily t ha N

Considered Him in love;
And contemplated deeply
Her dear, Beloved One. ] CO n .

4) All praise now to the Father -Dless ns
And His most loving Son.
With God the Holy Spirit
Forever Three in One.
They crowned the Lady Clare — o § -
A saint for all the Church. ‘

That we in our own lifetime
May follow in her way.

DSO “omuoy) Arepy

Text: Madge Karecki, SSJ-TOSF, b.1948
Tune: ST. THEODULPH, 7 6 761 D; Melchoir Teschner, 1584-1635

-
1
v ¢ 7
prae-cla-ris cla - m me - © - s
Text:  Antiphon in MS 338, Assisi, Office of S. Chiara; Antiphon in MS 46, Chiesa Nuova, Assisi.
Tune: Robert M. Hutinacher, OFM
O Let the Faithful People Sing (The Franciscan Institute, 1993) 111.
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The Fire of Love in the Writings of

Veronica Giuliani

Pacelli Millane, OSC

In the Poor Clare tradition, St. Veronica Giuliani is prominent for writing
about her experiences in mystical prayer. Veronica Giuliani is not well-known
in the American world, nor was she part of the great age of the twelfth- and
thirteenth-century religious renewal. However, as we rediscover the riches of
Clare of Assisi, we need to be attentive to the mystical experiences of Veronica
and the other women mirrors of Clare’s spirituality in the seventeenth and
eighteenth centuries.

The Italian Bishops and the Center for Studies of St. Veronica Giuliani
are exploring the possibility that she will become a Doctor of the Church
because of her clear mystical teaching.! She writes of her experience of God
without the defined structure of theological concepts and definitions, but the
text reveals the progression of the action and fire of God in her life. She places
great emphasis on the Passion of Christ.

First, we will consider some background for Veronica Giuliani. Then, we
will focus more directly on her experience of the “three fires” in one of her
writings, “The Purgatory of Love.” Her image of fire is extremely strong and
is reminiscent of the fire image that is found in the visions of Hildegard of

Bingen.’
General Background and Biographical Data

Ursula (Orsola) Giuliani (the baptismal name of Veronica) was born on
December 27, 1660, in Mercatello, Italy, the seventh daughter of Francesco
and Benedetta Giuliani. Ursula’s desire for God began at a very young age.
She later records in her “Diary” a conversation with the Madonna and the
Infant Jesus, which she had at the age of three (D. I, 2-5)° . Between the ages of
three and six, after hearing the lives of the martyrs and Rose of Lima read,
Ursula wanted to imitate their heroic deeds (D. I, 5; V. 666).

For this young child, deep personal suffering was not far away as death
struck the family. Her mother died when Ursula was around seven years old.
Two of her sisters had died earlier. On her deathbed, the mother called her five
living daughters to her and commended each of them to one of the five wounds
of Jesus. Ursula was given the wound in the side of Jesus.

The devotion to this wound in the side of Jesus was a special influence
throughout her life. Often meditating on the passion of the Lord, Ursula ex-
perienced a flame of love in her heart at her First Communion and as a young
girl (D.1, 15; V, 736) .

Ursula desired to live a more austere life and finally obtained the consent
of her father to enter the Capuchin Branch of the Poor Clares of Citti di
Castello in Umbria. When Ursula began her novitiate on October 28, 1677,
her name was changed to Sister Veronica. A year later, on November 1, 1678,
she made her profession.

After an initial experience of repugnance towards the austerity of her reli-
gious life, Veronica was given exceptional moments of feeling God’s love
through infused contemplation. One morning during the feast of Pentecost,
Veronica felt a fire burning within, but did not see it. She understood that the
Lord wanted to prepare her for something. She felt herself consumed, but did
not understand how. She experienced a great longing for God and could say
only: “O Love, O Love, O Love” (D. I, 24-25).

On Good Friday, 1681, the Lord imposed the crown of thorns on her
head (D. I, 46-50, 122, 158; V, 752-768). There was within her a desire to
suffer and expiate her sins; there was a deep hunger for penitence. Her con-

" templation of the passion of the Lord was accompanied by an experiential

participation in his sufferings.

Seven years later, at age twenty-seven, Veronica was given the task of mis-
tress of novices. She was twice more re-appointed to this task of teaching the
novices, even when she was abbess.

In 1694, she received the vision of the interior castle and the gift of the
mystical marriage (D. I, 391-394). On Christinas day, two years later, Jesus
wounded her heart with an arrow and the wound bled frequently (D. I, 734-
35). On April 5, 1697, Veronica received the stigmata of the five wounds in her
own flesh (D. I, 97-103, 894-899; V, 796). Her abbess reported this stigmati-
zation to the Holy Office, and Veronica was obliged to submit to many tedious
examinations, burdens, and humiliations during the following years. For fifty
days she was isolated in the infirmary. She was deprived of active and passive
voice in the community for seventeen years and was deposed as Mistress of
Novices for a time and isolated from the outside world. She was not allowed
any visits or correspondence except with her confessor, the Bishop, and the
Sisters of her community and of Mercatello .
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Her confessor and spiritual director, Ubaldo Antonio Cappellett, describes
in detail the calvary of Sister Veronica from March 1702 to July 1708 (D. V,
595-659). In February 1703 Veronica relates in her “Diary,” in a separate small
treatise, her first experiences of the “Purgatory of Love,” which began in Au-
gust 1704 and ended on Pentecost of the following year. This time was a pe-
riod of inner purification for her as well as intense participation in the passion
of Jesus, especially the agony of Christ on the cross.

Veronica was called to pass through another period of intense darkness
from 1711-1715. In the midst of this, she wrote:

I am abandoned, in a very dense darkness. It really seems to me that I
am buried and shut up without the least help. However, I experience
in all of it a great contentment. In the intimacy of my soul I feel con-
tented because it desires nothing but the will of God (D. III, 741).*

The next year she wrote:

Yes , now, I am beginning to enjoy and to know the real way of finding
God who cannot be found in consolations, but in aridities, abandon-
ments, antagonisms and sufferings. Here one learns the real mode of
divine life—all in God, all hidden in God. One lives of God, one is
held in God, one rejoices with God (D. III, 939-940).°

After these years of darkness, Veronica was gradually freed from the im-
position of external sanctions. In 1716 the Holy Office lifted the ban on pas-
sive voice, and she was again eligible for election in the community, though
still under the surveillance of the Holy Office. Immediately the community
chose her as Abbess and she continued to be reelected until her death.

During her time as Abbess, and especially during the last eight years of
her life, Veronica desired only to follow the will of God. She said: “It is not to
die, but to obey.” On March 25, 1727, she wrote the last page of her “Diary.”
On June 6, she became paralyzed on one side and died on July 9, 1727.

Influences

We are fortunate to know some of the influences in Veronica’s life through
what books were available to her in the monastery library. The Poor Clare
monastery at Citta di Castello had a library comprised of an assortment of
ascetical and mystical texts. It had three editions of Lansperge’s life of Gertrud
of Helfta, writings of Catherine of Siena, Alphonso of Madrid, Diego of Estella,
and Teresa of Avila. John of the Cross appears to have been read most fre-
quently by the community. Other spiritual writers were well-known to
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Veronica—Francis de Sales, Mary Magdalene of Pazzi, and the Capuchins,
Benedict of Canfield and Matthew of Parma. She was formed into the Chris-
tian mystical and ascetical tradition through the writings of men and women
from a period which extended over four or five centuries, and this tradition is
reflected in her writings.

Writings

It was the desire of her confessors and superiors that Veronica describe
her mystical experiences. Thus, there are about twenty thousand manuscript
pages of her religious experiences. Her writings, in the form of a diary, contain
diverse biographical and spiritual experiences that go back to the time of her
childhood. There are more than five hundred letters addressed to her sisters
of Mercatello, to her confessors, and to the two successive bishops who had
directed her to write of her personal experiences. Many of these autobiographi-
cal documents remained unpublished until the end of the nineteenth century.

Presently, there are the original manuscripts of Veronica’s Diary® and three
other editions of her written texts. One edition was prepared by P. Pietro
Pizzicaria.” Another was edited by Oreste Fiorucci®; and a third is a photo-
copy’ for the use of students. Much scholarly work has already been done in
Italy, although there is much that still needs to be accomplished. Few texts
have been translated into English, although parts of her “Diary” have been
translated into French and other languages.

To understand the experiences of Veronica, it helps to have a good under-
standing of the theology of suffering/expiation. Veronica was a woman who
faced both internal and external suffering, some of which was self-imposed.

The Purgatory of Love

The text, “Il purgatorio d’amore”’® (“Purgatory of Love”), is a small vol-
ume of twenty pages written in Italian. It is a brief account of the transforma-
tive experience of Veronica. According to Silverio Zedda, S]J, it could be called
a compendium and is “judged to be a most illuminating document on her
entire spiritual experience.”"! It was June 11, 1705, when her confessor or-
dered her to write of this experience (D. III, 248, 262).

Veronica gives the descriptions of this “fire of divine love” using the pre-
dominant metaphors of fire and light. We want to examine the differences
between the “three fires” as Veronica describes them. She had first spoken in
1703 of a “purgatory of love.” However, her description of this earlier experi-
ence is different from her description of the third experience on Pentecost,
1705. The year of 1704 appears to have been a time of preparation. (D. III, 72,
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150, 178, 231, 234, 245). She said that sometimes during this year the fire
burning in her lasted only an hour, but sometimes it continued for five hours
(D.V, 804).

Sorrow for her sin overwhelmed her, and as she grieved deeply, her heart
was continuously set on fire. This divine Love burned intensely within her.
Although she did not see flames, yet she experienced everything to be burn-
ing. She used vivid language to express that the fire consumed every particle of
fault. “Everything seems to me to be burning, everything seems to be fire. Yet
in such a way that no flames are to be seen; one only feels the burning” (D. V]
804-805). The fire within was very strong. She said that “fire is being added to
fire, yet the spirit remains so fixed in the divine will that, to please God, it
desires still more burning” (D.V, 805).

Veronica creates two structures in the person to explain the experience.
She often refers to two parts of the soul—“humanity,” representing the infe-
rior part, and “spirit,” “the light and brightness of our mortal being” (D. V,
808).2 She explains that “humanity” loves its own convenience and is there-
fore an enemy of the good. “Humanity” complains, grumbles, and does not
like to suffer or to sacrifice. “Humanity” is affirmative in that it represents the
senses, human prudence, and love. “Humanity” does not like the dark night or
to be abandoned in the time of temptation; rather it seeks consolation and
sweet repose (D. V, 807-808).

Thus, this first fire of the “purgatory of love” is about that purification
which must continue until there is literally nothing left in the person of any
kind of fault or transgression. Veronica provides such vivid expressions as:
“Meanwhile, ‘humanity’ realizes that new suffering is near, it [humanity]
trembles so strongly that it makes the whole cell around me tremble as it is my
only thought” (D. 'V, 804).

The second image is even stronger. Veronica fixes her soul in God and
waits to understand what He asks of her in the divine will. The “spirit” is filled
so much that all earthly pains seem as nothing. God literally sets her on fire
with divine love. She experiences herself to be burnt, “burnt up, my very bow-
els and marrowbone eaten by the fire” (D. V, 806). And so “humanity” is pros-
trated and feels that it will die. The “spirit” image becomes much stronger.
God is light and the light becomes stronger. The light is so powerful that the
“spirit” is more fully taken up into God. “The soul knows that it is sharing in
something of the divine. It feels God is in it, and itself in God.” Veronica
explains that this light is truly an out-of-body experience. In this light, she
discovers her secret failings which she had thought were virtues (D. 'V, 806).
This second fire does not continue as the first but creates a greater effect. The
“spirit” is open to the action of grace and to the upward movement towards
the transformation into pure love. The “spirit” leads beyond the ordinary senses,
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which brings one into the light and action of God and moves in the nakedness
of faith. There is purity of intention and search for God’s will alone (D. V,
808).

The third “fire” is a sudden flash, and Veronica experiences her heart set
aflame by Divine Love. In several instances, she says that there are no words to
describe this experience. It is a transformation and union of the “two parts of
oneself which act against pure love: that is, the love of oneself and ‘humanity’
are completely taken away.” It is as if there is a separation of soul from the
body, and “humanity” would accept any other pain if it were possible to escape
this one. Divine love, however, possesses the soul and merges it into a fiery
furnace (D. V, 807). This furnace is the school that teaches the Divine Will. It
is this third fire that brings her into the desire for God alone, makes her thirst
for the health of others’ souls, and brings her to rest firmly in God (D. V, 808).
The burning of this fire of Divine Love accomplishes the work of transforma-
tion.

“The Purgatory of Love” is a short work, recording for us the manifesta-
tion of God in the fire. It gives us some understanding of this period of Veronica’s
transformation and is considered a compendium of all her writings.

Conclusion

The life of Veronica Giuliani is characteristic of the mysticism of the Ba-
roque period. Her spiritual life had distinct stages of loving contemplation and
intense experience of the passion of Christ, of the mystery of the cross, of
awesome desire for immolation and expiatory suffering.

Her life was filled with much extraordinary phenomena. Veronica, like
Francis, bore the marks of the wounds of the Lord in her body for many years.
Her approach to the mystery of suffering is evident in her texts. Her affiliation
to the wounds of Christ is not merely devotional, as in some of the women of
the Middle Ages, but is an actual physical participation in the sufferings of
Christ. It is as though she lived two lives—an intense interior life and an exte-
rior life in her community. However, her diary gives witness to her ability to
unite the internal and external journey.

This woman is far from the fertile religious soil of the twelfth and thir-
teenth centuries, and thus we see a different emphasis in her work from that of
the medieval mystics. As studies progress, it will be necessary to look at some
of her choices and ask new questions, but this must always be done with an
understanding of the culture of her time and the development of psychologi-
cal studies in our own time.

Eighteen years after her death, her cause for holiness was introduced, and
she was canonized on May 26, 1839. Thus Veronica Giuliani stands in the
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long mystical tradition of the Poor Clares as a woman who welcomed all her
life the inner gifts of God. She spoke of this as “Paradise on earth” (D. I, 184,
210, 572; IV, 594; VI, 177). About six months before her death, she said,

Lord I do not want to offend you any more, and I am sorry to have
offended you. Never again will I sin. I will give my life and blood for
your glory and Your divine will. . . . T have no other will than Yours.
Your divine will is made mine, and I will live and die in it. And, after
death, for all eternity, I will do your will, forever, forever” (D. IV,
903).
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St. Colette of Corbie:

Mysticism as a Life of Prayerful Discernment

Christopher Bisett, OFM Conv.

Poverty, love of the crucified Christ, service to the marginalized, living ac-
cording to the Gospel, common life and prayer, and fraternal charity are just
some of the aspects that are popularly identified with our Franciscan tradition.
However, when one examines the history of the First and Second Orders, it is
easy to see that two other features quickly emerge: renewal and re-founding.

Renewal and Refounding

Towards the end of Francis’ life, efforts were already being made on the
part of some of the friars to receive permission from the Holy See to mitigate
some of the observances of the Rule, most especially holy poverty. These friars
considered the Regula bullata to be too demanding. As the early biographies of
the Seraphic Father reveal, this “betrayal” of the “Marrow of the Gospel” (i.e.,
the Rule) was a source of tremendous personal pain for the Saint. In the eyes
of the Poverello, these friars were unfaithful to their spouse, Lady Poverty.
This singular issue was sufficient to generate the first division of the friar com-
munity shortly after the death of Francis.

Yet, this phenomenon was not exclusively the problem of the friars. Clare,
too, sought to live in strictest poverty, truly sine proprio. However, for the Poor
Ladies this was not an easy value to embrace. The difficulty was not to be
found primarily in the enclosure, but in the hierarchy of the Church. Clare
fought to the last days of her life to receive permission to embrace a life of
absolute poverty, a value she deemed “a privilege.” However, not long after
her death, the Holy See intervened to provide a mitigated observance of the
Form of Life (1253). The Church sought to protect the “weaker sex” from the
harsh demands of absolute poverty. Yet, there were some within the commu-
nity of the Poor Ladies who did desire to live a more relaxed life, and to them

the Church readily provided the means. In 1263, Pope Urban IV promulgated
a new Rule for the Poor Ladies

Thus, from the very beginning of our Franciscan family, there has existed
a tension between those who observed the Regula bullata and the Form of Life.
One side sought to meet the demands of ministry and the realities of an ever
changing economic milieu. The other side desired to protect the pristine pro-
phetic message and value of the “Marrow of the Gospel” by living in absolute
trust of God’s providence through total poverty. The past seven and a half
centuries of our history have been a record of the pain and disruption that
these divisions have caused the First and Second Orders.

Throughout this turbulent past there have occasionally arisen men and
women who have ministered as prophetic voices of reform. These people of
vision called upon the members of the First and Second Orders to return to
the observance of the evangelical form of life which first inspired Francis and
Clare and their early companions. Often these voices have been those of mys-
tics—people who lived in a vibrant and intimate relationship with the Divine.
Within this mystical-prophetic tradition such individuals as Bernard of Siena,
John of Capistrano, and Colette of Corbie stand out as “lights in the dark-
ness.” These prophetic persons were believed to live the “spirit of holy prayer
and devotion to which all other things of our earthly existence must contrib-
ute” (RegB 5:2b). They revealed through their lives and words the supreme
reward of the Gospel life—intimacy with God. These men and women were
truly filled with the breath of the Divine Spirit. The mysticism of their voices
of reform and renewal served as a testimony to the efficaciousness of the way
of life espoused by our seraphic founders. In a sense, the mystical experience—
intimacy with God—is to be found at the root of any true reform; it is at once
the beginning and the end of the process of conversion. One of these mystics,
Colette of Corbie, played a vital role in the reform of both Orders, and to her
we turn our attention.

Colette of Corbie

Colette was born into a world torn asunder by the effects of the Hundred
Years’ War, the ravages of the Black Death, and the schism of the Church that
was generated by the debacle of the Avignon Papacy.! She was born January
13, 1381, at Corbie near Amiens. Her parents, almost sexagenarians, named
her Nicolette in gratitude to St. Nicholas for her birth.

Robert Boellet, Nicolette’s father, was the master carpenter of the
Benedictine Abbey of Saint-Pierre at Corbie;? and her mother, Marguérite
Moyon, was a woman of deep prayer and devotion to the Passion of Christ.?
According to her biographers, Colette lived a simple and relatively uneventful
life as a child. She was known for her generosity, willingness to work with her
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hands, piety, and faith. She “loved to pray at the Abbey and manifested great
compassion and generosity to the poor.”* There were no external signs of ex-
traordinary holiness or the mystical life, with the exception of the following:

Colette, as she was called, was a singularly attractive child, very lovely
to behold, but so tiny that her father was quite concerned about it.
The child prayed that she might grow taller, and her prayer was an-
swered. As she grew older she lived at home almost as a solitary, busy-
ing herself with prayer and manual labor. . . . Even in her retirement,
her beauty attracted so much attention that Colette, finding it a hin-
drance, prayed that her complexion might be changed, and we read
that her face became so thin and pale that she was scarcely recogniz-
able. ...’

These are the only two miraculous incidents that are recorded in the vari-
ous lives of Colette. By and large, her childhood was free of extraordinary
events. It is to be assumed, by the silence of these accounts, that the she devel-
oped and lived in a way that was common for other pious children of the time,
free of miraculous occurrences. It is unfortunate that relatively few historical
sources about the life of Colette exist in English. I have had to rely on
hagiographical sources which can pose historical difficulties. The problem with
such sources is inherent in the practice of telling the lives of the saints with a
“creative” attempt to emphasize their outstanding holiness. These sources
borrow stories from the lives of other popular saints, and thus historical accu-
racy is compromised. In any case, some of the hagiographers are of the opin-
ion that Colette learned from her mother to cherish the Passion of Christ; and
apparently she developed an affection for listening to the Divine Office as a
result of hearing the monks of the abbey chant the liturgical hours. Most of
the hagiographies claim that she desired to live a gospel way of life from her
earliest years.

The quiet ordinariness of Colette’s life changed when she became seven-
teen. In the first of two major transitions, or better yet periods of discernment,
she would begin to discover her mystical gifts as she sought to do the will of
God in her life.

Transitions

The first period of transition was very frustrating for Colette. Both of her
parents died within a short period of time, and she was left to the protection of
the Abbot, Dom Raoul de Raye. The tragic loss of her parents placed Colette
in an unexpected position of discernment. The responsibility of choosing a
path of life was suddenly and sadly thrust upon her, and it was certainly chal-
lenging for this young girl. Her search for the will of God led her through
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three different vocational possibilities within a relatively short period of time,
none of which seemed to satisfy the desire of her heart. She craved a life of
stricter observance, and yet all of her searching could not bring her to a place
where her heart’ aspirations could be fulfilled. At first she attempted to live as
a lay-sister at the Benedictine Abbey near Corbie. After abandoning the Ab-
bey, she entered the Urbanist Poor Clares at Beauvais.” Both these attempts,
however, met with frustrating failure. This unfulfilled quest brought her to a
second period of discernment—life as a recluse.

While enclosed in her cell attached to the wall of the village church, her
discernment began to take a new turn.

During the three years which she spent in this cell, she practiced ex-
traordinary austerities, eating little, sleeping on the ground with a log
of wood for a pillow, and spending most of the night in prayer.?

There God gave her sublime mystical experiences. She practiced an
intense life of prayer and penance, and experienced terrible and direct
assaults of the devil, who appeared to her several times in the guise of
hideous and frightful beasts. But there she received a revelation of her
mission in a series of visions.’

As a recluse, Colette was supported by the generosity of the local people,
and they often came to seek her spiritual assistance. According to the biogra-
phies, the priest of the church began to regulate the flow of visits so that the
recluse could resume her search for God in solitude.

All the accounts we have of Colette suggest that, in the manner of the
times, dreams and visions played a large part in her spiritual experi-
ence, including what might be called her processes of decision-mak-
ing.!?

Colette herself also had visions, in one of which the Seraphic Father
Francis appeared and charged her to restore the first rule of Clare in
all its original severity. Not unnaturally, she hesitated, but she received
what she recognized as a sign from Heaven when she was struck blind
for three days and dumb for three more days. Encouraged by her
director, she left her cell in 1406."!

During her years of enclosure, Colette’s heart had begun to open more
fully to the visitation of God’s Spirit, as she entered more deeply into the “holy
conversation” which is at the root of the mystical life. The young saint began
to grow in familiarity with the movement and the voice of the Divine Spirit,
and this inflamed within her a new and unexpected devotion. From her soli-
tude, Colette was to discover, with the help of her spiritual director—the Fran-
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ciscan Father Henry of Baume—the aspiration of her heart. Through her
mystical encounters in prayer, she was enkindled with a passion for living ac-
cording to the form of life that God had granted to Francis and Clare. From
the enclosure, Colétte would come forth with a new strength, a new purpose
for her life, and a deeply passionate relationship with God.

A formal dispensation from her vow as a recluse was, however, neces-
sary before she could leave her cell. . . . The Papal Legate, then in
Paris . . . granted the dispensation on the 1st of August, 1406. Colette
was then twenty-four years old. . . . Through the influence of Blanche
de Genéve, an audience was obtained, and the Holy Father, surrounded
by his Cardinals, received Colette with great benevolence. She pre-
sented her formal petitions, asking firstly to be received into the Sec-
ond Order of St. Francis (the Poor Clares); and secondly, for author-
ity to undertake the reform of the Orders. . . .12

The pope signed the request, had her make a profession to him on
October 14, 1406, and permitted her to found a monastery and to
admit there all the religious who so wished. . . . Colette received the
title “mother and abbess of the reform.”"

Colette returned to her native Corbie in the hope of establishing there the
first reform community, but this was not to be. According to some of the biog-
raphers, the people of Corbie resented Colette for abandoning her enclosure.
It seems that the people saw her departure as a betrayal of their trust and
generosity, for the people had built her cell, provided for her needs, and relied
on her spiritual assistance. Whatever the motives, the feelings were clear—the
people were hurt and did not want to assist Colette with any of her projects.

For three years Colette and her small community lived in a section of a
castle that belonged to one of her benefactors, the Countess of Genéve."* In
1410, the young reformer established her first foundation in a dying convent
of Poor Clare’s at Besangon.”” This convent would serve as the birthplace of
her reform of the Franciscan family.

The Colettine Reforms

A legacy of Colette’s spiritual wisdom can be found in her written reflec-
tions on Clare’s Form of Life, found in the Constitutions that she composed
for her community. It is important to note that “Colette established the Form
of Life of St. Clare, not the Rule of Urban IV In her earlier experience of
religious life with the Poor Clares, Colette lived in a community governed by
the Urbanist Rule, and she considered that way of life too lax. Clare’s Form of
Life was the rule that challenged and inspired her. Colette’s reflections on this
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rule, as expressed in her Constitutions, were approved by the Minister Gen-
eral of the Friars Minor, William of Casal, and confirmed by the Council Fa-
thers at Basle in 1434.7

Colette did not want to innovate but to understand better the form of
life given by St. Clare and to protect it. And if she took out anything
or modified some elements, it was to preserve its spirit in a changed
context.!®

Colette’s Constitutions called the Poor Clares to embrace “the highest
poverty” and to live in loving communities where prayer, most especially the
Divine Office, was preferred to all else. Throughout the document, Colette
expressed a profound tenderness and concern for the well-being of the weak
and physically infirm members of the community, especially the dying.! Gentle-
ness and sensitivity moderated the discipline of the reform community. It can
be said that her Constitutions are very compassionate and humane.”

So inspiring was her call to live the Form of Life and so extensive were the
powers granted to her through various papal bulls that the Colettine Reform
generated a reform of the friars also.! Though short-lived, the Friars of the
Colettine Reform played a significant role in the history of the reform of the
First Order community until their suppression by the Pope in 1517.2 The
Poor Clares of the Colettine Reform continue in existence to this day.

Mystical Prayer

Despite the work of reform, Colette never allowed anything to interfere
with what the Lord had begun in her during her years of seclusion. The pur-
suit of God’s love was the priority of her life. The movement of God deep
within her heart was for Colette the source of strength and wisdom in discern-
ing and fulfilling the will of God. Colette sought the Lord’s guidance in all
things. The “cell of her heart” was her privileged and secret place where she
would frequently go to rest in the embrace of God. After her departure from
the cell at Corbie, Colette preferred the intimate embrace of prayer and soli-
tude to the very end of her life at the age of sixty-seven, March 6, 1447.

“The principal occupation of the little handmaid . . . was to praise,
honor and pray to God in whatever place she was.” Like Francis and
Clare, she also prayed during the night while the sisters slept. She had
no precise method of prayer and . . . her prayer was above all heart-to-
heart. She prayed fervently and affectionately, most often vocally. Her
spirituality was very strongly centered on Christ, not so much the
glorified Christ as the suffering Christ of the passion. . . . Her devo-
tion to the passion was intimately linked with the Eucharist. . . . That
life of union with God unfolded in a climate where extraordinary phe-
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nomena were a daily occurrence. . . . Miracles were constant and cov-
ered every aspect of life.??

She beheld our Lord in a vision suffering and dying on the cross, and
always on Fridays, from six in the morning until six in the evening,
she meditated unceasingly on the Passion, neither eating nor drink-
ing nor doing anything else. In Holy Week particularly, but also at
other seasons, she would be rapt in ecstasy when assisting at Mass or
when praying in her cell, which was sometimes irradiated with a su-
pernatural light, whilst her own countenance shone with celestial
brightness. Almost always after holy communion she was rapt in ec-
stasy which lasted for many hours.?*

The chanting of the Divine Office was to her a special source of hap-
piness. . . . Soeur Perrine tells us that she recited the Office with such
fervour that it seemed as if she were in the visible Presence of God.

. . . She received Holy Communion far more frequently than was
customary in the Church at that time; sometimes every day.?”

Colette’s spirituality reflects several of the basic practices and themes of
Franciscan spirituality—devotion to the Passion of Christ and the Eucharist,
attraction to solitude, the primacy of prayer, affectivity, Christocentric prayer,
fervent and faithful celebration of the Liturgy of the Hours and the Mass.

Although the years preceding Colette’s enclosure as a recluse in 1402 were
generally uneventful, there is sufficient evidence to claim that the years which
followed the enclosure were filled with miraculous and supernatural occur-
rences (e.g., visions, resuscitation of the dead, healings, and attacks by de-
mons). However it is important to note that her mysticism was not the prod-
uct of such experiences. If anything is true, her intimate relationship with God
was born out of, and nourished by, the spiritual practices and disciplines that
were available to anyone at that time. Holiness, intimacy with the Divine, is
the work of the Holy Spirit and indeed a grace. The extraordinary occurrences
in the life of Colette were the fruits of her intimacy with God, signs of the
power of God’s loving embrace in her life. That mystical relationship began by
the simple practices of the spiritual life which opened Colette’s heart to the
invitation of God. Thus, holiness was born from the grace-filled invitation of
the Lord to enter into a deeper, more intimate union and was made possible
by a grace-given response from the depths of her humanity.

Conclusion

‘We too can enter into the three-fold process that leads to holiness of life—
mysticism, discernment, and reform. It is in the very depths of our being that
we encounter the Divine, and in the embrace of the Spirit we discover the

Source of our inspiration. Through the long and difficult process of discern-
ment, we are able to interpret the inspiration that comes from a mystical en-
counter with the Lord. We are challenged to act on that inspiration, the gift of
the Holy Spirit, by reforming our lives and living according to the vision and
plan of God. This three-fold process is open to all who are willing to respond
to the invitation of God’s Spirit, the Spirit that calls each of us to holiness and
fullness of life. In the truest sense, holiness and the path of mysticism are really
words used to describe our attempt to fulfill the first and greatest command-
ment left to us by Jesus: “You shall love the Lord your God with 2/ your heart
and with 4} your soul and with #// your strength and with 4/ your mind” (Luke
10: 27b).
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Reflection in the Dormitory

of San Damiano

William Debiase, OFM

Sickness was an integral part of Clare’ life. We know from the witness of the
sisters who lived with her that for the last twenty-nine years of her life, which
would roughly coincide with the time after the death of Francis, she was very
ill. The Versified Legend of the Virgin Clare states:

Her body begins to grow weak, her body is consumed with a long-
lasting ailment. As God plans, it is believed that as her vivacity made
her shine with the splendor of deeds, she is more distinguished by her

merits in suffering .!

Eventually Clare became completely bedridden. She had to be propped
up in bed to do her spinning and to make corporals. Already by 1230, when
the Saracens under Frederick II scaled the walls of San Damiano, she was so
seriously ill that she had to be helped up from her sickbed.

It was during these years, however, that Clare accomplished her greatest
task, the preservation of the “Privilege of Poverty.” She would not give an inch
in her defense of the dream. It was during this period that she wrote the Rule
which definitively set in place her dream. This was all being done while she
was very sick.

To look at Clare’s illness in the context of who a saint is might suggest
some images of the Church. Saints are gifts given by God to the Church. They
are models of faith, our intercessors before the throne of God, given to us as
mirrors of what we are or should be. Each saint in some way speaks to us about
some aspect of our Christian lives.

In looking at Clare in the context of her being a gift of God for the com-
munity and acknowledging that every aspect of her life is important, we must
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ask: what does her sickness say to the Church? Does God have a message for
us hidden within those twenty some odd years of pain?

Tllness is a sign of the radical incompleteness of human beings. Our ulti-
mate completeness will come at death when we will share fully in the Resur-
rection of Christ. The redemption for which all creation yearns will come, but
until then we have to experience a good deal of suffering. Vatican II reminds
us that the Church itself, as it goes on its pilgrim way, is not complete. We
might even describe it as “sick,” not in a perverse sense but in the sense of not
yet being everything it is called to be. The Church, as the rest of creation, is
waiting for the final act of redemption in which everything that is will be made
whole.

Clare, lying on her mat, limited in so many ways, was not yet a fully re-
deemed person. In this she was like the Church. Just as her light shone through
the darkness of her illness, so does the light of the Church shine through its
incompleteness. As Clare accomplished much in her weakness, she is a model
for the Church, whose accomplishments are not the results of its own strengths.
The Church, in its very weakness, identifies with the rest of creation.

Clare on her sickbed was open to the graces of God. That is what an
experience of sickness can do. It can bring us into contact with “poorness of
spirit,” which knocks away all the other props and makes us realize that all
good things are from God. The “healthy” can be closed to this possibility
because they see no need. The Church, therefore, like Clare, lives the para-
doxical reality that in acknowledging its sickness and incompleteness it be-
comes a vessel of the Lord.

Endnote:

1“The Versified Legend of the Virgin Clare,” Clare of Assisi: Early Documents, ed. and trans.
Regis Armstrong, OFM Cap. (St. Bonaventure, NY: The Franciscan Institute, 1993), 30: 1175.

:
May God bless you.
May God look upon you with mercy
and sive you peace.
-Dlessing of St. Clare
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Scientists Speak
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editors
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William R. Hugo, ofm Cap.
A practical approach to primary Franciscan texts
for those interested in studying the life and writ-
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On the Franciscan Circuit
Coming Events, 1999

Monday, August 2-Friday, August 13

LIFE Program. With Madonna Hoying, SFP, and Joseph Rayes, OFM. At Marywood
Franciscan Spirituality Center. Cost: $575.00. Contact: Marywood Franciscan Spirituality
Center, 3560 Hwy 51 N., Arbor Vitae, WI 54568, Ph: 715-385-3750, Fax: 715-385-9118, e-
mail: marywood@newnorth.net.

Tuesday, August 17-Friday, August 20

Franciscan Federation Annual Conference at Hyatt Regency Columbus, Columbus, OH.
Contact: Franciscan Federation, 817 Varnum St. NE, P.O. Box 29080, Washington, DC
20017; ph. 202-529-2334; fax: 202-529-7016; email: franfed@aol.com

Saturday, September 25, 1999

Rebirth of a Charism. Sponsored by the Franciscan Federation. Franciscan Renewal Cen-
ter, Portland, OR. See ad, p. 213.

Friday, October 1-Sunday, October 3

Franciscan Spirituality Weekend. With Jules Cave Bergquist. At St. Deiniol’s Library,
Hawarden, Flintshire. See ad, p. 217.

Thursday, October 14-Sunday, October 17

Franciscan Solitude Experience. With Andre Cirino, OFM, and Josef Raischl, SFO. At St. Framcis
Retreat Center, Burlington, WL See ad, p. 210.

Saturday, October 23, 1999

Rebirth of a Charism. Sponsored by the Franciscan Federation. Franciscan Center, Garfield
Heights, OH. See ad, p. 213.

Saturday, November 6, 1999

Rebirth of a Charism. Sponsored by the Franciscan Federation. Scotus Hall, Millvale, PA.
See ad, p. 213.
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Writings of Saint Francis

Adm Admonitions ExpPat Prayer Inspired by the Our Father
BenLeo  Blessing for Brother Leo FormViv  Form of Life for St. Clare
BenBern Blessing for Brother Bernard 1Fragm  Fragment of other Rule I
CantSol  Canticle of Brother Sun 2Fragm  Fragment of other Rule II
EpAnt  Letter to St. Anthony LaudDei Praises of God
EpCler Letter to the Clergy LaudHor Praises to be said at all the Hours.
1EpCust  First Letter to the Custodians OffPass  Office of the Passion
2EpCust  Second Letter to the Custodians OrCruc  Prayer before the Crucifix
1EpFid  First Letter to the Faithful RegB Later Rule
2EpFid  Second Letter to the Faithful RegNB  Earlier Rule
EpLeo Letter to Brother Leo RegEr Rule for Hermitages
EpMin  Letter to a Minister SalBMV  Salutation of the Blessed Virgin Mary .
EpOrd  Letter to the Entire Order SalVirt  Salutation of the Virtues
EpRect  Letter to the Rulers of the Peoples Test Testament
ExhLD  Exhortation to the Praise of God Tests Testament written in Siena
ExhPD Exhortation to Poor Ladies UltVol Last Will written for St. Clare
VPLaet  Dictate on True and Perfect Joy
Writings of Saint Clare
1LAg  First Letter to Agnes of Prague
2LAg Second Letter to Agnes of Prague
3LAg Third Letter to Agnes of Prague
4LAg Fourth Letter to Agnes of Prague
LEr Letter to Ermentrude of Bruges
RCl Rule of Clare
TestCl Testament of Clare
BCl Blessing of Clare
Early Franciscan Sources
1Cel  First Life of St. Francis by Thomas of Celano
2Cel  Second Life of St. Francis by Thomas of Celano
3Cel  Treatise on the Miracles by Thomas of Celano
AP Anonymous of Perugia
CL Legend of Clare
CSD  Consideration of the Stigmata
Fior Fioretti
Jdv Witness of Jacque de Vitry
LM Major Life of St. Francis by Bonaventure
LMin Minor Life of St. Francis by Bonaventure
LP Legend of Perugia
L35  Legend of the Three Companions
Proc  Acts of the Process of Canonization of St. Clare
sC Sacrum Commercium
Sp Mirror of Perfection
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Editorial

Two years ago Assisi and its environs were struck by a major earthquake. Our
hearts ached for the loss of life, property, and security that afflicted the people
of the area. We mourned the damage and destruction sustained by so many of
the places we regard as holy to our Franciscan tradition. Two years later, as life
structures and buildings are slowly being rebuilt in this area, we pay tribute to
the nobleness of spirit that impels human beings to pick up the pieces and start
over. We rejoice that our own “holy places” are being restored and celebrate
the generosity of spirit that makes this possible. As Assisi looks hopefully and
bravely to the new millennium, we are conscious that this little city has a long
history of just such hopefulness and courage. Long before Francis and Clare,
it had endured innumerable crises, surviving wars and natural disasters; and
long after them it continues to endure, providing a cherished and inspiring
image of hope.

In this issue of The Cord, we once more honor Assisi and its citizens, who
continue to recover and rebuild. A pastoral letter, written by the Bishop of
Assisi, expresses the affection and wisdom of a caring heart and the responsi-
bility of an ecclesial shepherd in the lengthy aftermath of this extensive disas-,
ter. Joanne Schatzlein, OSE, of the Franciscan Pilgrimage Program, reflects
on her personal experience of the earthquake and how it felt to revisit the city
a year later.

In addition to these articles, Harold Niedzwiecki, OFM, reflects on the
inspiration he finds in the Franciscan way of life, and Mary Elizabeth Imler,
OSF, suggests how our congregational chapters can be an experience of group
spiritual direction. Finally, Timothy Johnson reviews for us a book by Ilia Delio,
OSE, on Bonaventure’s Mysticism of the Crucified Christ.
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“We Give Reason
for the Hope That Is within Us”

(1 Pt. 3:15)

Sergio Goretti
Bishop of Assisi — Nocera Umbra — Gualdo Tadino
[This pastoral letter was published in Assisi in 1998 and
is reprinted here with permission.]

Translated by Robert M. Stewart, OFM

Introduction

In these pages I revisit the difficult period of the recent earthquake, as I have
seen it and tried to interpret it. In this endeavor, consistent with the mission
that has been entrusted to me, I have been inspired and led by the Word of
God.

It is not easy to describe all that has happened. It is painful to speak about
the outer wounds; and it is difficult to understand the inner ones. It all hap-
pened in but a few moments, almost like a nightmare from which one is still
not totally free. It is an experience that was recorded and will be recorded n
every field, in the social, economic, and religious life. We will never again be
as we were. However, even the earthquake, like every other event, must be
“read” in the light of faith.

Now the long and delicate period of material and moral reconstruction
awaits us. There will still be need to make constant reference to the Gospel, to
grow further in solidarity and sharing, so as to transform into good that which
now has made us suffer. We have been tried, but we are not and we will not be
abandoned.

Assisi, 15 March 1998
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Involving Everyone

The warning of what was to happen came in the first days of September.
Small and short jolts made us tremble day and night. It was thought that they
were the aftershocks of the earthquake that had hit near Massa Martana, but
that was not the case!

September 25, I was at Bologna for the National Eucharistic Conference.
Commitments that I had accepted in the diocese beckoned me to leave; im-
portant events occurring in the city of San Petronio tempted me to stay. Duty
prevailed, and towards midnight of that same day I re-entered my residence in
Assisi. I had not been in bed long when at 2:30 in the morning a strong jolt
suddenly awoke me. I found myself covered with plaster and debris that fell
everywhere. I spent the rest of the night among the people of Assisi who,
frightened, had poured into the streets.

Providence intended that I experience the same fate and the same suffer-
ing as my people. My thoughts ran immediately to the various communities of
the diocese. I grew anxious thinking about what might have happened. Unfor-
tunately, there were quakes of even greater intensity the following morning,
with further and much more serious damage. Then, we did not know that the
tremors would continue for months, to the point that, even as I write, the
phenomenon does not seem to have completely ended.

Duty bade me to go about from morning to evening, visiting all the par-
ishes and all parts of the diocese, from the largest to the smallest. It was indeed
my desire to meet and to see everyone. Every part of the diocese was damaged.
At Bastia Umbra, Cannara, Bettona, Sigillo, Valfabbrica approximately twenty
percent of the houses were uninhabitable; the percentage grew slowly as one
moved beyond to Santa Maria degli Angeli, to Assisi, to Fossato di Vico, to
Gualdo Tadino, and finally to its painful apex at Nocera Umbra and the vil-
lages of the Appenines. Particularly hard hit were the churches. In the face of
such devastation, a nagging thought accompanied my steps: how is it possible
that all this happened so unexpectedly and in but a few moments? I read that
same question, distressing and incredible, in the faces of the people I met.

Amazing Signs

Since the first days of the earthquake there have been providential signs
and many acts of faith and courage that have inspired confidence and hope.

Given the vastness of the destruction, it seems nearly impossible that there
were so few dead and wounded. Certainly, there is an immense sorrow for the
deceased. Their sacrifice is in part an offering of us all. In faith, our prayers
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have accompanied their return to God. Towards their families, there remains
the duty of a strong and continued presence and solidarity. Overall, however,
it can be said that death has touched us, has shown us its harsh face, but has not
overwhelmed us. Behind this sign is an important lesson of life. Tearing things
from us and exposing the fragility of human beings, the earthquake invites us
to rediscover higher values. Can happiness, much sought but little present in
our current society, be based solely on things? Can human beings, even with
all their abilides and potential, do without God? Are we not perhaps similar to
a blade of grass that today is here but tomorrow dies?

The behavior of people has been touching. Cases of desperation have been
rare. Almost everyone has shown dignity and respect. I will never forget the
eucharistic celebration at Nocera Umbra the day after the earthquake. I raised
my head and looked into the eyes of the people present. Without a word being
spoken, we communicated many things. Eyes, tired from a sleepless night,
beamed full of love. There in an unbelievably crowded tent, amidst continu-
ing tremors, crumpled and quake-worn clothes eliminated differences. At the
sign of peace, I noticed that the embraces were now different from the usual
exchanges between people. At the end, everyone wanted to greet me. Nobody
complained. I saw in those people an extraordinary strength. Though I had
hoped to encourage them, it was I who was encouraged.

Since the earthquake there has sprung forth a great solidarity. Many met
with us: the Honorable Oscar Luigi Scalfaro, President of the Republic; the
Honorable Romano Prodi, Prime Minister; and numerous Ministers and un-
der-Secretaries of State. The aid has been immediate. The civil institutions—
though in unavoidable confusion those first days and in some zones facing
particularly difficult situations for geologic and climatic reasons—were able,
in a short time, to prepare camps, feeding centers, gathering places, social and
health centers, etc. And people from every part of Italy came to help. The
unity of the country was concrete, visible, precious.

The volunteers deserve particular mention. Watching these groups—who
for the love of Christ and their neighbor, asking and receiving nothing, [&ft
their comfortable homes and came to share the fate of the earthquake vic-
tims—the fruits of the Holy Spirit became palpable for me. Only the Spirit, in
the silence and depths of one’s conscience, can work such miracles of goodness
and altruism!

Among the gestures of solidarity received, which are impossible to enu-
merate, some acquire a special importance. An Austrian child named Luke
sent fifteen shillings to me with fifteen kisses for suffering children. A woman
with a terminal disease, she herself already quite ill, asked her son to sign a
money order in her name and to write to us this note: “May my suffering
become relief for another.” A very poor woman who had been paralyzed some

224

S 1

forty years sent a long letter telling me that she did not have anything to give
but that she offered all her suffering for my people and for me. The Church-
communion is a splendid truth that never ceases to astonish! The Jewish com-
munity of San Francisco in California, together with the Catholic archbishop,
grateful for how much Assisi had done for the Jews in the last war, sent me a
warm message of solidarity and a concrete gesture—a gift for the Seraphic
Institute of Assisi.

The whole Church has been touched and is with us: the Italian Episcopal
Conference, national and diocesan Caritas, parish communities, religious in-
stitutes, and various individual persons. The images diffused throughout the
world by television—images of the collapse of part of the Upper Basilica of St.
Francis and of the death of the two Conventual friars and the two experts from '
the Arts Commission—and above all the love for St. Francis and Assisi have
activated a solidarity never before seen in similar situations of suffering, with
beneficial effects for all the earthquake zones. Once again St. Francis has blessed
his land!

But admittedly, things have not gone without flaw. There have been forms
of self-interest and at times a selfish refusal to collaborate. Some have wept
only for their own suffering, ignoring that of others. The pairing with Italian
ecclesiastical regions, whose coordination had been entrusted to the national
Caritas, has not been “fairly distributed between all the realitdes affected by
the earthquake,” as the Permanent Council of the Italian Episcopal Confer-
ence asked (19-22 January 1998). But whatever these deficiencies, however
painful, they cannot cause us to forget the immense good which has allowed us
to continue our daily lives, especially in such incredible circumstances.

Particularly comforting has been the closeness of the Holy Father. On the
day of the first and more devastating tremors of the earthquake, he was to go
to Bologna to conclude the National Eucharistic Conference. Even then, from
what has been reported to me, he wanted to stop on his return to Rome in the
places devastated by the earthquake. He immediately sent us a paternal and
affectionate message. He asked that Cardinal Camillo Ruini, President of the
Italian Episcopal Conference, and Bishop Paul J. Cordes, President of the
Papal Council “Cor Unum,” visit in his name the dioceses hit by the earth-
quake. He then came in person, January 3, 1998, visiting the places hardest hit
by the earthquake and stopping to pray at the tomb St. Francis. His exhorta-
tions (which he offered along with concrete aid) provide inspiration to rebuild
not only material structures, but also and above all the spiritual life of believ-
ers.

The procession which occurred the evening of October 4, 1997, the feast
of St. Francis, between Assisi and St. Mary of the Angels, had a huge and
unexpected participation, although it had not been adequately publicized. It
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was a moment of great communion and true diocesan unity! Everyone in that
moment understood the significance of what they were doing—amidst the
trial, it was necessary to look upon Christ Crucified, accompanied by Our
Lady, all of us united to offer mutual support and encouragement.

Many have prayed for us in their churches and homes. Others came to
pray with us in surprising places. At night, when our cities were quieter than
ever and seemed somewhat like ghost towns, it was moving to think about a
monastery—or perhaps a small tent—where cloistered nuns adored the Blessed
Sacrament.

At the time of King David, the Arc of the Covenant, before being trans-
ported to Jerusalem, remained for three months in the houses of Obed-edom.
Something analogous occurred in the diocese. The urn of St. Rinaldo, saved
from the stones which fell from the roof of the cathedral of Nocera Umbra,
was brought into the house of a great war invalid. His home now welcomes a
continuous flow of devout people. As God “blessed the household of Obed-
edom and all that he had” (1Chron. 13:14), thus the Lord, through the inter-
cession of St. Rinaldo, has continued to bless his city and the diocese.

Some Commitments

A bishop has the responsibility to take upon himself the problems of his
people.

Who to help first? Obviously, those harder hit and those more exposed to
danger. The destruction by the earthquake was not the same everywhere. The
hardest hit zone was Nocera Umbra and all the villages along the Appennine
ridge. There the damage was more devastating. Moreover, in these mountain
places the people are more exposed to the rigors of winter. I could not ignore
this situation; neither could I accept that greater attention was reserved for
places of greater social and economic importance. I have spoken insistently
about this, at times resorting to some very strong language. It was important
for me to call attention to the situations of greater suffering. But clearly thére
was not some political calculation, as some have tried to insinuate.

The serious damage that the earthquake caused to the artistic patrimony
of Assisi was felt throughout the world. The television carried these images to
every part of the earth, creating concern and fear. We are dealing, in fact, with
well-known masterpieces and much-loved places—for their spirituality and
world-wide significance. Art, the highest expression of the genius of a people,
is a patrimony that belongs to the whole human family. This wealth, unique
and unrepeatable, must be conserved and handed on. I was glad for the diffuse
discussion of the damage to this treasure and for the fact that famous experts
rushed to Assisi’s “bedside.” However, there was clearly an imbalance. While
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everyone spoke about the art (not all at the same level of significance) to the
point that some of those images became almost a symbol of the earthquake
itself, they failed to speak adequately about the people and their suffering. The
human person fully alive is the true “glory of God” (St. Irenaeus) and nothing
can be placed before human dignity. People confirmed this imbalance for me
when they asked: Why does everyone go to Assisi and other important places
while nobody comes to help us?

In order to express my faith and commitment, I sometimes resorted to an
iinage—it does not suffice to build a beautiful house if no one can live in it; and
itis not a worthy thing if there are people who do not have a house in which to
live. In other words, attention to the people and attention to the art—which
are not two irreconcilable and opposing aspects but two dimensions of one
and the same human reality—must be carried forward contemporaneously and
harmoniously.

When the earthquake began, the first signs of the winter were upon us.
Not even one day could be lost in preparing areas for temporary housing and
community centers. But what type of areas to choose? There were conflicts
between those who wanted large areas, advancing reasons of public order, and
those who instead preferred small areas to allow formation of homogeneous
groups respecting ties of family, friendship, and work activities. Further, par-
ticular attention had to be given to the agricultural families who, after having
lost their homes, could not be forced to abandon as well their activities tied to
the crops and animals.

The bishops of Umbria were united in proposing directives, as evidenced
by the official notices they published after their meetings on October 3 and
November 5, 1997. Greater attention would have avoided the positioning of
superfluous housing modules in some areas, and instead supplied them more
quickly to the Appennine populations who for months were forced to remain
in tents and trailers.

The Mystery of Pain

A catastrophe such as the earthquake shakes us deeply and places before
us difficult questions. There are those who speculate even on suffering. Since
the first days of the earthquake, members of some sects and some presumed
clairvoyants traveled the streets of the diocese talking about the punishment of
God and announcing even more frightful cataclysms. This disconcerting cam-
paign reached its peak on October 17, 1997, which fell on a Friday. But that
day nothing happened! These were pseudo-religious, pathological, and irra-
tional demonstrations, unworthy of people and far from the true faith.

More commonly, people are confused when faced with such suffering. If
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God exists and is Good, how can he remain impassive before the .suffering (?f
his creatures? Epicurus had posed this question quite blluntly: ‘.‘Elt'her tl"le di-
vinity does not want to eliminate evil or it cannot eliminate evil; either it can
but does not want, or it wants but cannot. If it can and does not war}t, it is
hostile toward human beings—an attribute which no one accepts. .If‘lt doe.s
not want and cannot, it is hostile and weak and, therefore, not a d1v1n{ty. If it
wants and can—and this alone is worthy of divinity—where does evil come
from and why is evil not eliminated by God?” . o

The problem is posed profoundly by Job. He, with great pain in his 71}'1(:§1rt,
says to God: “Why do you hide your face and count me as your enemy: will
you frighten a windblown leaf and pursue dry chaff? Job 13:24-25). . .. I was
at ease, and he broke me in two; he seized me by the neck anq dashed me to
pieces; he set me up as his target” (Job 16: 12). However, even In desperffltlor'l,
human beings cannot doubt God, and Job concluded at the end: “Who is th.ls
that hides counsel without knowledge?” Therefore I have uttered what I did
not understand, things too wonderful for me, which I did not know. . . . T had
heard of you by the hearing of the ear, but now my eye sees you; therefore I
despise myself, and repent in dust and ashes”(Job 4:2: 3., 5-6). .

The designs of God are mysterious, but one thing is certain: G'od loves us
and takes care of us; God does not want our death, but our salvauon..To re-
spond to these questions, and above all to make sense of one’s own life, the
believer looks to Christ and to the Gospel. '

The Son of God, from omnipotence became like us in all things but sin,
from omniscience grew as every creature, from Lord of the earth bec?me ser-
vant obedient unto death on the cross. He was able to command tl.w winds and
the sea, to heal every sort of illness, to drive out demons, to raise the dead.
With miracles he rewarded the faith of the humble petiioners and confirmed
his divine origin saying: “so that they may believe that you sent me” (John 11:
42). o

Christ came into this world not to change its created lnmtedness., but to
share the human condition. He went about doing good—and he continues™o

do so even today—not to eliminate physical evil and material difficulties, but

to encourage and strengthen the faith of his disciples.

"The Gospels tell us that Jesus took with him the apostles Peter, James, |
and John and brought them to a high mountain where he was transfigured |
before them. They saw the glory of the Lord and heard the voice of the Father |

who said: “This is my Son, my Chosen; listen to him!” (Luke 9: 35).

Before so glorious a vision, Peter had proposed simply: “Master, it is good |
for us to be here; let us make three dwellings, one for you, one for Moses, and |

one for Elijah” (Luke 9: 33). Jesus immediately called them to the truth. Th.e
goal, which those apostles had seen and which stands before each one of us, is
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a goal that is reached by facing life every day, even the suffering and the cross:
“If any want to become my followers, let them deny themselves and take up
their cross daily and follow me” (Luke 9: 23). In faith, we cannot ask that
things be made easy or that we avoid the cost. Rather, we seek strength to
listen to the beloved Son and to do his will.

Once they introduced to Jesus a man born blind and they asked him: “Rabbi,
who sinned, this man or his parents, that he was born blind?” John 9:1). An-
other time, it was Jesus who anticipated their question, speaking about the
Galileans murdered while they offered a sacrifice and about skilled workers
repairing the tower of Siloam: “Do you think that because these Galileans
suffered in this way they were worse sinners than all other Galileans? No, I tell
you; but unless you repent, you will all perish as they did. Or those eighteen
who were killed when the tower of Siloam fell on them—do you think that
they were worse offenders than all the others living in Jerusalem?” (Luke 13:
2-4). The answer of Jesus was analogous in both the cases. For the man born
blind he said: “Neither this man nor his parents sinned; he was born blind so
that God’s works might be revealed in him”(John 9:3). For the other two cases,
he said: “Unless you repent, you will all perish just as they did” (Luke 13: 5).
Jesus wanted to say that the evil which weighs heavy upon us is not the ven-
detta or punishment of God for our sins; it is the consequence of the limited-
ness of all created things.

God is full of goodness and mercy, as he has revealed himself in Jesus of
Nazareth. He desires not punishment but conversion of the sinner, whom he
awaits with the patience and love of a father. Disease, suffering, disasters—
true thorns in the side of every creature living in the light of faith—make us
more conscious of the fragility of earthly things and warn us not to place our
ultimate faith in them. The most beautiful fruit of faith is this serene and con-
fident realism.

Jesus became a human being to share fully in the human condition with its
problems and evils. Indeed, he chose most difficult living conditions and a
most cruel and ignoble death. He was sacrificed for us on the cross. His death-
resurrection is our life. Nothing is more precious! He himself said: “No one
has greater love than this, to lay down one’s life for one’s friends” John 15:13).
We are thus called to follow Christ even along the difficult way. Jesus himself
in Gethsemane told his disciples: “Remain here, and stay awake with me” (Mt.
26: 38). St. Paul boasted of completing in his flesh what was lacking in the
passion of Christ. The saints, in all times and situations, have seen in suffering
the highest form of being like Christ, being more conformed to him.

Suffering, therefore, if accepted in union with Christ, is a privileged in-
strument of sanctification and becomes a precious form of sharing in the mis-
sion of the Church. Every drop of pain is gift, and it cannot be lost.




In the face of human suffering, Jesus was not indifferent but participated
intensely and continuously. He journeyed throughout Palestine doing good,
had compassion on the hungry crowds, wept at the news of the death of his
friend Lazarus, sympathized deeply with the widow of Naim at the death of
her only son and with Jairus who had lost his twelve year-old daughter. Above
all, Jesus showed us the way to relieve suffering—to serve the needy, to love
our neighbor. In the face of suffering, we cannot just sit in silence like the
embarrassed friends of Job who, though they had come to be with him, did not
have the courage to say a word to him “for they saw that his suffering was very
great” Job 2:13). It is necessary to do as the good Samaritan—not to pass by
but to stop, to bend, to bandage the wounds of our neighbor, to bear his bur-
den, and to lead him to safety; and then to continue on our own journey with-
out leaving even our name:

For I was hungry and you gave me food, I was thirsty and you
gave me something to drink, I was a stranger and you welcomed me, I
was naked and you gave me clothing, I was sick and you took care of
me, I was in prison and you visited me (Mt. 25: 35-36).

Even the earthquake, with its burden of destruction and suffering, must
be “read” and faced, allowing ourselves to be guided by these gospel instruc-
tions.

Exodus—Exile—Return

The will of God is manifested through the events of history, the so-called
“signs of the times.” Looking back upon these difficult months and looking
ahead to further struggles, we need remember what the Hebrew people—cho-
sen by God from among all the nations of the earth and called to a unique
mission—experienced in the time of the Exodus, the Exile, and the Return to
Jerusalem. o

The Hebrews, who had been slaves in Egypt, were sustained by God who

had heard their cries and guided by Moses. After having crossed the Red Sea,

they found themselves involved in the insidious and harsh life of the desert.
The experience was long and difficult, at certain times even dramatic.

Their initial enthusiasm, their song of praise to God who had freed them,
very soon gave way to murmuring, regret, and even rebellion: “What shall we
drink?” (Ex. 15: 24). . . . “If only we had died by the hand of the Lord in the
land of Egypt, when we sat by the fleshpots and ate our fill of bread; for you
have brought us out into this wilderness to kill this whole assembly with hun-
ger” (Ex. 16: 3). The Lord himself said to Moses: “Go down at once! Your
people, whom you brought up out of the land of Egypt, have acted perversely;
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they have been quick to turn aside from the way that I commanded them; they
have cast for themselves an image of a calf and have worshiped it and sacrificed
to it and said, “These are your gods, O Israel, who brought you up out of the
land of Egypt"” (Ex. 32: 7-8).

Even harder was the period of the Exile. The Holy City had been plun-
dered and the people deported to Babylon. The situation was disastrous and
nearly hopeless. All seemed lost. In the desert there had been deprivation and
suffering, but the Hebrews were together. Now they had nothing: no king, no
state, no religious references.

The weak in faith wavered and immediately began “to do evil in the sight
of the Lord” (2 Kgs. 17:17). The opportunists were ready to join the band-
wagon of the victors. Many wondered: where is that God who so often inter-
vened, who had made an alliance with Abraham and Jacob? A few bravely
remained faithful: “For you are the Lord our God, and it is you, O Lord,
whom we will praise. For you have put the fear of you in our hearts so that we
would call upon your name; and we will praise you in our exile” (Bar. 3: 6-7).

In the earthquake zones during these past months, in different times and
various ways, there have been analogous experiences. We have been forced to
flee with the terror of the earthquake pursuing us, as the Hebrews in flight
feared to catch sight of the Pharaoh’s powerful army in pursuit. We too have
had to leave behind important things. We are now forced to live as guests of
others, or in narrow living modules, dreaming of being able to re-enter our
cities and return to our homes.

God continued to love the chosen people even during the Exodus and the
Exile. These difficult times were in a way a time of plowing and sowing. Mak-
ing use of their suffering and vulnerability, God transformed a wandering and
fragmented people into a community with strong affective, social, and reli-
gious ties. During the Exile, the people who persevered, inspired by the word
and example of the great prophets, strengthened and purified their faith until
it became as solid as rock. Jeremiah taught: “Turn now, everyone of you, from
your evil way and wicked doings, and you will remain upon the land that the
Lord has given to you and your ancestors from of old and forever” (Jer. 25: 5).
Isaiah added “do not fear for I am with you; do not be afraid, for I am your
God” (Is. 41: 10). ‘

For us too, this is a time of trial and purification, of plowing and sowing.
Our houses need repair and reinforcement against any future earthquake. So
too, our spirits need restoration and a profound revision. I sincerely hope that
reconstruction will begin quickly and that wisdom will guide public authori-
ties to just and far-sighted provisions. Families deserve to leave the trailers as
soon as possible and to have fully operating social and religious services. In-
flexible bureaucratic procedures and the delay in converting the decree on
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reconstruction into law trouble us all.

However, after this season of plowing and sowing, the harvest will come
for us as well. In the day of “return,” we too will sing with joy Psalm 126:
“When the Lord restored the fortunes of Zion, we were like those who dream.
Then our mouth was filled with laughter, and our tongue with shouts of joy;
then it was said among the nations, “The Lord has done great things for them.’
Those who go out weeping, bearing the seed for sowing, shall come home
with shouts of joy, carrying their sheaves” (Ps. 126: 1-2, 6).

The words of the prophet Isaiah, spoken to Jerusalem, comfort us: “You
shall no more be termed ‘Forsaken,” and your land shall no more be termed
‘Desolate’; but you shall be called ‘My Delight is in Her,’ and your land ‘Mar-
ried’; for the Lord delights in you, and your land shall be married” (Is. 62: 4).

Some Pastoral Guidelines

The pastoral life must also adjust itself to a profoundly altered situation.
We no longer have those structures that allowed us to know where and how to
organize various pastoral programs throughout the year. The physical and psy-
chological wear and tear—a fatigue experienced more acutely as time goes
on—could cause us to become withdrawn and discouraged. The period of re-
construction will be critical. In the days of terror we all felt the need to join
together. Now, in the time of reconstruction, everyone will be tempted to
seize whatever is available and that could create division, rejection, and un-
foreseen and unintended injustices. We were already inadequate to the many
needs of ordinary pastoral care. The earthquake has now increased these needs
and made them more urgent.

Servants of the Gospel are called to make the most of difficult situations
and to find the positive aspects within them. In times of crisis, material things
lose their importance and, as a result, we see and appreciate what is essential.
The earthquake has taught us that we can live with much less than we had
before. In ministry, much time and energy are often consumed in insignificnt
activities. Crises break through our superficial existence and force us to reflect
deeply. Common suffering helps us to rediscover the importance of family,
simplicity, solidarity, and sharing. Preparation for the great Jubilee Year 2000,
which risked being focused too much on external aspects, now must focus on
what is essential—the rediscovery of Christ and his Church.

During his visit on January 3, the Pope invited us to look to St. Francis
and St. Clare: “Francis and Clare were not without moments of suffering and
solitude. We need but remember the many illnesses, hardships, and poverty
that found their apex in the mystical embrace of the Crucified, which occurred
on Mount La Verna or in constant adoration of the Eucharist. May the Fran-

ciscan message—the value that poverty and suffering assume in light of the
Gospel—help you to recognize the gentle love of the Father even, or espe-
cially, in the painful events of these past months.”

Based upon various discussions, I propose some suggestions for all the
faithful, and in particular for pastoral ministers—priests, deacons, religious,
and lay.

a) The Ministry of the Street. The gospel tells us that the Lord proclaimed
the Good News “on the way” and “passing from village to village.” Moreover,
he had neither a house in which to take shelter nor a stone on which to lay his
head. He accompanied the two disciples of Emmaus whom he encouraged:
“Beginning with Moses and all the prophets, he interpreted to them . . . the
scriptures” (Luke 24: 27). :

So too Francis, after having spent days in prayer and meditation, came
down into the villages and cities to announce the wonders of the Lord. The
street is open to everyone; it represents the journey of each person, a place of
encounter and of dialogue. Modern life, comfortable and organized, allows us
to overlook this basic means of communication or human interaction. We are
all basically pilgrims; too often lonely and solitary pilgrims. The earthquake
took from us our churches and pastoral structures. Many people live in trail-
ers. We are called to encourage the faithful, to explain the Scriptures to them,
to be with them, and to visit them where we find them. If before, in some way,
we could expect that they would come to us, now it is we who must go to them.

b) The Ministry of Unity. This need has been perceived for a long time.
Some years ago, with a pastoral letter, I subdivided the diocese into “pastoral
units.” Several reasons caused me to make that choice: the changed social con-
ditions, the insufficient number of priests, the greater means of communica-
tion between places, the necessity that the larger and more organized parish
communities help the smaller ones; the desire to make better use of the talents
and abilides of the lay workers, etc.

Today, we must take still another step forward. Composed for the most
part of small scattered centers, the diocese must move towards unified pastoral
efforts or collaborative ministry. The clergy, in collaboration with permanent
deacons, religious, and laity, will have to minister to an entire area—which can
help us overcome the narrow-minded parochialisms which even the earth-
quake could not eliminate. The Church is rich with potential. As already im-
aged by St. Paul, the Church is a body with many members, and the Holy
Spirit continues always to generate new and providential gifts (cf. 1Cor. 12: 4-
27). We run the risk of suppressing those gifts. Sometimes the Church, unlike
a tightly-knit body where each member contributes to the common good, be-
comes compartmentalized. For historical and juridical reasons, this problem is
particularly strong in our diocese. There are still those who tend to close them-
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selves off in their own little world. The earthquake has eliminated barriers; has
struck everyone equally. Can we ignore this lesson?

It is my sincere desire that what the Church has not been able to legislate
might now result from our common mission and service to Christ. In terms of
our own differing gifts and vocations, each one of us must now ask seriously:
In what way can I and ought I contribute to the good of the diocese of which I
am part, in faithful and generous communion of affection and action with the
shepherd who has the responsibility of guiding it? It would be a shame if the
rich diversity of vocations within our diocese, precisely for lack of unity, be-
came a kind of weakness! The field before us—plowed by a natural phenom-
enon of incredible power which destroyed established balances—awaits gen-
erous and passionate arms. Jesus the Master calls to each one of us: “You also
go into the vineyard” (Mt. 20: 4).

¢) The Ministry of Solidarity. As I have already said, various persons, agen-
cies, and associations have shown us solidarity. We will never be able to ex-
press sufficiently the gratitude we owe them. The diocese of Gubbio has been
very involved, and the diocese of Perugia has set up a collaborative “coupling”
which is still operative. The diocese of Friuli and the ecclesiastical region of
Liguria are also setting up collaborative pairing in two other zones of the dio-
cese. However, these partnerships or pairings of parishes will eventually end,
and we will then have to depend on our own resources. For this reason I have
promoted pairings within the diocese between parishes less damaged by the
earthquake and those hardest hit.

The diocesan family is one and we must walk together, not with some
rushing ahead and others holding back. I am indeed happy with the generous
response of the clergy, religious, and laity. I am counting heavily on these in-
ner pairings to strengthen the unity of the diocese; to give new vigor to our
charitable, catechetical, and liturgical life; to inspire confidence in those who
feel lost; and to energize renewed preparation for the great Jubilee. Fraternity
is the most precious gift that exists among believers. No one should be so
obstinate as to refuse aid, and every one of us must rejoice in being able to
give. As St. Francis reminds us, it is in “giving that one receives.”

d) The Ministry of Faith Development. The earthquake has in ways been
a confirmation of the spirit. Normally it is very difficult to penetrate the mys-
tery of a person. But this situation has shown how the most fragile have wa-
vered and the more solid in faith have remained strong in their belief. Today
more than ever, our faith must have a solid foundation and not be based solely
on external forms and traditions. In several parishes renewal groups are al-
ready functioning (small groups of adults coming together in someone’s home
to learn more about their faith). In other parishes the process is about to be-
gin. The call to evangelize demands that we find new ways to construct Chris-
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tian communities; the new evangelization seeks to nurture a strong faith and
gospel spirit within all believers.

The Lord has called us to be salt of the earth and light for the world. He
did not tell us to be plentiful, but to be leaven; and we become this leaven by
developing as mature Christians, by becoming faith-filled believers who are
able to share with others the reason for the hope that is within us (cf. 1Pt.
3:15). The pairing of parishes within the diocese should free up some people
who can work locally with other committed adults to form and sustain these
small faith-development groups.

We have a model to whom we should look for guidance: Mary, the crea-
ture chosen by God the Father to be the mother of his Son, the spouse of the
Holy Spirit, the humble servant always ready to do the will of God. Mary is
our comfort, support, and shelter. She first served God in silence and simplic-
ity of life; she then stepped forward with courage when her Son was aban-
doned and nailed to the cross. Faith and courage are the qualities that we must
seek, contemplating and invoking Mary, disposed to being like her, humble
servants of the Gospel and of our brothers and sisters.

Conclusion

At the end of these pages, in which I have tried to be guided by hope, let
me express myself in the poetry of an elementary school student, written for a
meeting of the children of Assisi and Nocera Umbra:

Assisi, holy land,
you are like a cherry tree,
come auturnn you die,
but in summer you will again blossom
with all your fruits.
(Marco Brizi)

May the Spirit of the Lord—in this year of preparation for the Jubilee
Year 2000, when we are called to experience the Spirit as particularly alive and
active in the Church—be for all the Consoler, source of peace and strength, of
faith and hope. For each of us and for all of us together as Church, may the
Word of the Lord resonate particularly and profoundly:

The spirit of the Lord God is upon me,

because the Lord has anointed me;

he has sent me to bring good news to the oppressed,
to bind up the brokenhearted,

to proclaim liberty to the captives,

and release to the prisoners;
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to proclaim the year of the Lord’s favor,

and the day of vengeance of our God;

to comfort all who mourn;

Their descendants shall be known among the nations,

and their offspring among the peoples;

all who see them shall acknowledge

that they are a people whom the Lord has blessed.
(Is. 61: 1-2,9)
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Assisi Rises with Hope and Promise

Dedicated to all who made the
1997 Fall Franciscan Pilgrimage Program

Joanne Schatzlein, OSF

Introduction

Each year I have the privilege of leading a pilgrimage group through the cities
of Rome, Rieti, and Assisi. As a staff member of Franciscan Pilgrimage Pro-
grams,' I have always looked forward to mid-September when Franciscan
women and men from all over the world gather in Rome to begin their jour-
ney. September 1998 was more poignant than most. According to the itiner-
ary, the pilgrimage group would arrive in Assisi on September 26, the birthday
of St. Francis of Assisi, a date forever etched in my mind. For on this day just
one year previously, Assisi had been wracked with several major earthquakes
along with constant tremors. André Cirino, OFM, Roch Niemier, OFM, Jo-
seph Wood, OFM Conv.,, and I lived through that day, leading a group of over
forty pilgrims through a drama staged by “terremoto,” (earthquake), which
left a wake of destruction and fear in the citizens, their homes, and the holy
places of Assisi. Returning to Assisi on this, the first anniversary of the earth-
quake, filled me with' memories of those days of September 1997.

September 26, 1997

Assisi’s dawn was breathtaking on our first day in Assisi. As we prayed our
morning prayer from a rooftop garden, we were grateful for the beautiful
weather that had blessed our pilgrimage. We had finally “come home,” having
traveled by way of Rome and the hermitages in the Rieti valley. The staff en-
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couraged the pilgrims to take their time in seeing the many holy places in
Assisi. But the excitement and anticipation were too much for some, and they
scurried about those first days, anxious to see the tombs of Francis and Clare
and the frescoes they had heard so much about.

Our program in Assisi began at Chiesa Nuova where we told the story of
Francis’s family life. We introduced them to the neighborhood, visited Ber-
nard of Quintavalle’s house, and visualized what the Piazza Commune would
look like in Francis’s time. With this as our starting point, we then focused on
Francis’s conversion experiences, ritualizing various scenes as we moved from
place to place in the ensuing days.

The spirit of our group was high. Having finally recovered from jetlag
and nourished with delicious Italian cuisine, we were ready to continue into
the heart of the program. But unforseen events fashioned a pilgrimage that
will likely never be repeated again in our lifetime.

At 2:32 a.m. on the morning of September 26 I was awakened from a
sound sleep to the rhythmic roll of my bed from side to side. I thought the
movement strange and was confused. I had been dreaming of traveling down-
hill in a car which suddenly veered off the road and crashed down an embank-
ment. In retrospect, the shaking had disrupted the dream as well as my sleep.

I could not give this event a name as yet. But I heard André and Roch
come out of their rooms. Together we realized that we had just survived
“terremoto,” an earthquake. André quickly checked on our pilgrims. They
were for the most part calm, though some who slept in the upper level had
some dirt and plaster fall over their beds. The staff of Casa Papa Giovanni who
sleep in the house were very agitated and frightened. Our pilgrims were af-
fected by their fear, but André calmed them all, checked the gas outlets in the
kitchen, and we all went back to bed!

The sun rose into a clear blue sky and the crisp autumn day began in a
very normal way. Shops all opened, the children went to school, and the talk
among the people was about the earthquake. Television reports were coming
in about serious damage in the city of Foligno. An older couple had been killeds
near Colfiorito, a small village located southeast of Assisi near the epicenter of
the earthquake. There was little visible damage in Assisi at this point. How-
ever, at 8:00 a.m. we received word from Don Guiseppe, the pastor at Santa
Maria Maggiore, that most of the churches in Assisi were closed until damage
could be assessed. Many places had significant interior plaster damage and,
until structures were examined, no one could enter them.

I began to search for an alternate place to celebrate our morning Eucha-
rist. We had decided to continue our program, being assured that our pensione
was safe. The only church remaining open was Santo Stefano’s, a small church
near Casa Papa Giovanni that serves the German community. I spoke with
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Rosa, a good friend who is in charge of Mass reservations there, and she told
me there was time available at 11:00 a.m. She added that Santo Stefano was
probably the safest church to be in due to its arched structure nestled into the
hillside. )

Our group had an outdoor historical visit at Santa Maria Maggiore, the
place where Francis stripped before the bishop. Before leaving this site, Don
Giuseppe took André and me inside the church. It was our first visual experi-
ence of the damage caused by that early morning earthquake. Chunks of plas-
ter, cracks and plaster dust were all over. Don Giuseppe was especially dis-
tressed since the church had just been renovated. He hurried us through, aware
that danger existed until reinforcements could be placed along the walls.

During the entire morning, Joseph Wood had been hearing about dam- -
age sustained in the Upper Basilica of St. Francis. Reports described serious
cracks in the walls, affecting the precious frescoes. A team of people, including
friars, ministers of art and journalists, were in the Upper Basilica assessing and
documenting the damage. Joseph had lived and ministered there and knew its
art and spiritual history in depth. He was deeply concerned.

Our group arrived at Santo Stefano at 11:15 a.m. for Mass. I was im-
pressed with the strength of character, the trust, and the willingness of the
pilgrimage group to continue the program. I am sure some were not eager to
be in this enclosed space. They found places to sit close to exits. At 11:36 a.m.
a good size tremor rumbled through the valley, shaking us gently in the middle
of Roch’s homily. It happened so quickly that before we could decide to move
it was over. Assuming we had experienced the expected aftershock, and know-
ing we were supposedly in a safe church, most of the group wanted to finish
Mass. At 11:42 a.m., during the offertory, a second major earthquake even
stronger than the early morning one shook the Umbrian Valley. The entire
church of Santo Stefano rocked from side to side, its floor moving up and
down. This time mortar fell from between the stones, dusting us all. Several of
our pilgrims fled out the front door. Two were grazed by a heavy cement cru-
cifix which toppled down from the roof of the church. Without further ques-
tion we all vacated quickly, basically unharmed but profoundly shaken. In the
garden of Santo Stefano we began to treat the minor injuries.

Two nurses in the group were ministering to a German woman who had
been injured by the falling crucifix. We sent her down to the hospital as she
had a serious head wound. By the grace of God the external injuries in our
group were minimal. The inner trauma was evident, however, in the silence,
the tight, drawn faces, and the questions of what to do next.

Word was coming to us that this earthquake had caused parts of the vault
of the Upper Basilica to fall and that as many as four people had been killed.
We were only about four blocks from this disaster. Our fears were fed by the
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constant ambulance and fire sirens, the rush of rescue workers, and the con-
stant hovering of helicopters over the city. Our fears were sustained by quiet
but very evident tremors which continued throughout the day, reminding us
that our Mother Earth had sustained a major jolt and was quivering in re-
sponse.

The staff met immediately to determine what to do. Roch had been as-
sured that our pensione remained safe. Some minor clean-up was needed and
cracks were visible in many places, but subsequent inspections confirmed the
safety of the house. Given the immense damage throughout the valley and the
state of emergency, we realized it would be difficult to find buses and lodging
elsewhere for over forty people that day. We agreed to remain at Casa Papa
Giovanni and to make the best of a terrifying situation.

Our pilgrims were incredibly supportive and trusting. In the ensuing days
our pilgrimage offered experiences that would be unique to this group. We
attended Masses in the olive grove outside San Damiano, in the wooded areas
in front of the Portiuncula, and in the garden of Casa Papa Giovanni. We
journeyed with the people of Assisi and learned from them. They shared their
belief that because the earthquake happened on Francis’s birthday, he was speak-
ing to them and telling them to change their ways. Some reflected that Assisi
had forgotten that it was a spiritual place and had been more concerned about
their commercial and material interests. We witnessed the grief of the towns-
people who knew the two ministers of art who had lost their lives—Bruno
Brunacci and Claudio Bugiantella. And we attended from a distance the fu-
neral of the two from the Sacro Convento who had been killed—Angelo Api,
OFM Conv., the postulant director, and Zdzislaw Borowiec, the Polish postu-
lant who had entered ten days before.

Two days after the earthquake we took our group to Lago Trasimeno, the
place where Francis made a forty-day retreat. The calmness of this place seemed
an incredible gift, a respite from the ongoing tremors. We also journeyed to
La Verna. Seeing the split rocks and the craggy crevices, we came to a deeper
appreciation of the story that when Jesus died, the rocks in this place were sphit
apart—perhaps another experience of “terremoto.”

But the fallen rubble, the tent cities, the stories of friends sleeping in their
cars, the ongoing broadcasts of damage in the Umbrian Valley, the evacuation
of the Poor Clares from the Protomonastery, the Monastery of S. Quirico,
and the Monastery of St. Colette, and the departure of the friars from the
Sacro Convento, San Damiano, and Santa Maria degli Angeli, kept the trag-
edy of these days alive for us all.

On October 3 another serious tremor shook the valley, as if the earth
needed another movement to settle the agitation beneath. On that day, the
Feast of the Transitus, we moved the pilgrims to Rome for the remainder of
the program.
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While relieved to move into a pensione where tremors would no longer
interrupt sleep, there was unspoken disappointment in the hearts of these people
who had not been able to see many of the precious places in Assis—Rivo Torto,
the Portiuncula, San Damiano, Santa Chiara, and the Basilica of St. Francis.
Prior to leaving Assisi, I shared some thoughts with them about the experi-
ences that would be uniquely theirs:

e only they knew what it meant to be evicted from places, thus en-
tering deeply into Francis’s experience of being kicked out of Rivo
Torto.

e only they knew what it meant to be sent out to unknown places
filled with challenges and danger; the brothers commissioned from
the Portiuncula knew these same realities.

¢ only they knew the deepest poverty of being totally out of control
of events, of placing one’s life into the hands of another, of con-
stantly giving up fears, concerns, and personal preferences in def-
erence to the group; they, like Clare, knew the “Privilege of Pov-
erty” as it was lived at San Damiano.

¢ only they experienced what it meant to live as a community of
people, loving each other through their fears, ministering to each
other through illnesses, colds, and deep fatigue; they had experi-
enced the “fraternal life” that Clare, and ultimately all her Poor
Clare Sisters live each day at Santa Chiara and in their enclosures.

¢ only they would know the disappointment of hundreds of thou-
sands of other pilgrims who also would not be able to visit the
Basilica of St. Francis for many months; they would be bonded
with all people of the world awaiting the rebirth of all these sacred
places.

January 2, 1998

It took several weeks back in the United States to convince myself that. my
bed wasn’t shaking in the middle of the night. On several occasions I was con-
vinced that I would read in the paper that Milwaukee had experienced an earth-
quake. I was happy to be on stable ground and was therefore stunned to learn
that the endre pilgrimage staff was having its annual meeting in Assisi! The
four of us who had been there in September were not initially eager to return.
Yet for the remainder of the staff it was critically important to see Assisi and its
wounds in order to adapt and shape future programs.
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On January 2, 1998, a bus carrying the eleven staff members made its way
to the city of Assisi. As the bus brought us in sight of our “home,” all became
quiet and somber. Eyes strained to catch glimpses of the much publicized dam-
age to shrines, homes, and famous buildings of the commune. It was clear as
we got closer that many structures were laced with a network of scaffolds and
that giant cranes stood guard around the Basilica of St. Francis. Still, there was
initial relief in the discovery that much of the landscape kept its familiar con-
tours. As one staff member later reflected: “At that moment we were like refu-
gees returning to a home ravaged by a war and afraid of what we might see.”

During the following four days we were encouraged that many significant
places were partially open and available for future visits. We were warmly
embraced by our many friends in the city, who shared their own personal ex-
periences of “terremoto.” We returned to Santo Stefano to reconcile ourselves
with the place that had harbored our terror. In a ritual prayer, each staff mem-
ber shared his or her own personal experience of the impact of the earthquake
and blessed the entire church with holy water.

The most dramatic expression of faith came from the Assisi citizens in
their depiction of Christmas creches. In the piazza of Santa Chiara, Mary,
Joseph, and the Infant were housed in a tent. Outside Porta San Pietro, in
place of the three wise men, stood the figures of a fireman, a rescue worker,
and a volunteer, all honoring the Child Jesus. In the Lower Basilica of St.
Francis, a complete replica of the Upper Basilica had been recreated, com-
plete with gaping holes where the vault had fallen and rubble strewn across its
floor. Where the high altar had once stood sat the Infant Jesus resting in a
fireman’s helmet as his crib. For the people, God’s Incarnation was a profound
reality. God could be found in this world of chaos, destruction, and desolation.
The Word-Made-Flesh, Emmanuel, had come reminding us all that God in-
deed was with us. One sign in front of a manger scene summed up this reality:
“Tesus is with His ‘earthquaked’ people. He is born amid confusion and de-
bris.”

-

September 26, 1998

The people of Assisi remembered this first anniversary day in a deep and
passionate way. Photos taken after the earthquake were displayed in the Piazza
Commune. A concert dedicated to the four people who died took place in the
evening. One look at the faces of those attending spoke volumes about the
grief that continues over this loss of human life. Our friends in Assisi again
shared their memories, and the bond of friendship deepened in the knowledge
that we had been here the year before and could relive their experiences with
them.
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A Mass of Remembrance was offered the next day. Family members of
those who had died attended along with the Assisi citizens. Books had been
published sharing the story in words and in photos, communicating the mes-
sage that Assisi, a city which had lived through destruction and pain, was now
a city of hope and light. Crews work around the clock at the Basilica of St.
Francis, the goal being to have this sacred place open for Christmas, 1999,
when Pope John Paul II will dedicate a new high altar.

Many continue to live in the “container villages,” and tourism is still mark-
edly down. Shop keepers tell us that people come, but do not stay overnight.
“Paura” (fear) still keeps them away. But people like Anne Robichaud, who
directs Elder Hostels in the Umbrian Valley, have traveled abroad to correct
the inaccurate stories which depict the “destruction” of Assisi and its art in
ways that discourage visitors.*

October 3, 1998

On this Feast of the Transitus of St. Francis, Assisi prepared in ways not
possible the year before. Memories of the past were set aside as many celebra-
tions began. I found myself compelled to walk to the Portiuncula in the rain to
see the lucinarium,’ which was lighting up the city. In my heart I knew this was
a moment I did not wantto miss, and the only decent view of this event is from
the valley below the city—the same area where Francis spent time caring for
lepers, welcoming Clare, sending his brothers out on mission, and ultimately
giving himself over to Sister Death.

The Rocca Maggiore, that fortress that sits above Assisi, was breathtak-
ing; each tower, window. and wall was outlined with luminary flames. In gaz-
ing up at the city, I was struck by the thought that this fortress had sustained
many earthquakes and political upheavals in its long history. But there it stood,
illumined in all its glory.

The Basilicas of Sts. Francis and Clare were notably dark, as if awaiting to
be illuminated again from within. Interior lights reminded one of all the work
going on constantly to bring these places again into the light. Many homes
also remained dark as people awaited needed repairs. But the beauty of the
lights on top of this city filled one with hope that this “City of Light” will
recover and from this experience will deepen its commitment to be a “City of
Hope.” This commitment is best summed up in the words of the Municipal
Council of Assisi:

The City of Assisi has a particular mission to fulfill in the coming
passage from the second to the third millenium: to continue to be a
point of reference for all [people] of good will who want to experience
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faith, love and a spirit of solidarity from the Franciscan message in
contrast to that of materialism and consumerism that seem to have
triumphed in our times. . .. Our welcome should give the tourist a
feeling of being re-created physically and spiritually and desirous to
return again to further deepen his or her understanding of
Franciscanism, our art, our culture and the local tradition.®

May God continue to be with all in the city of Assisi who will bring “new
light” to this birthplace of Francis and Clare.

Written in Assisi
October 1998

Endnotes

¥ranciscan Pilgrimage Programs has its office at 1648 South 37th Street, Milwaukee, Wis-
consin, 53215-1724; phone: 414-383-9870. For twenty-seven years staff have led pilgrims to places
important to the Franciscan family.

2Ip a letter to the author dated June 1998, Margaret Carney, OSF, shared her impressions of
the visit to Assisi in January 1998 and the impact of the earthquake on the city. Margaret recently
joined the Franciscan Pilgrimage Program staff.

3Carney.

“*Anne Robichaud visited many cities in the United States in spring of 1998, showing slides
of the destruction of the earthquake, but also the beauty of the Umbrian Valley that awaits each
visitor. She returned to the United States in fall of 1998 for another speaking tour. In response,
numerous Elder Hostelers are returning to Assisi.

5Lucinarium is the ritual of outlining buildings and walls in Assisi with luminary candles.
This beautiful spectacle takes place each year on October 3, the Feast of the Transitus.

SAdriano Cioci, ed., Assisi: Days of Pain, Days of Hape, trans. Agnese Hutchinson, FSE, and
Mary Frances Traynor, FSE (Assisi: Accademia Properziana del Subasio, 1998), 39-40.

(" Asisi, holy land, )
yoware like a c/wrry tree,
come autumm you die,
but in summer you will
again blossom

K (Marco Brit) J
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This Is How God Inspired Me

Harold F. Niedzwiecki, OFM

As summer slowly turns to autumn I begin to sense a different mood in my life.
The changes occurring in nature remind me of the impermanence of life and
the reality of time. Aside from the usual calendar which governs all of our
lives, the Church calendar presents us with opportunities to ponder and cel-
ebrate the mystery of life as it gradually unfolds in the lives of saints and our
own lives. This calendar helps us to focus on highlights, significant events
which are worth celebrating and imitating in our own lives. Our sense of soli-
darity with others enables us to learn and grow in our understanding and ap-
preciation of all that life puts before us. Although our experiences are personal
and unique, they can be shared and shed some light and be a source of inspira-
tion for others.

At this time of the year Franciscans remember and celebrate with joy the
Stigmata of St. Francis and his feastday. This serves as the broad context of my
reflection and, within this context, I would like to share some experiences which,
although representing my personal view, can be a point of departure for your
own reflection.

Many years ago Epictetus said that wisdom comes from experience which
is reflected upon. Many of my ideas come from books, conversations with
others, my personal background in philosophy, theology, psychology, and
Franciscanism. All of these illuminate my experiences in some way, and this .
Franciscan season prompts me to put some of my thoughts and feelings in
writing.

It seems to me that as we grow in self-awareness and search for answers to
life’s purpose and meaning, sooner or later we are confronted by a compelling
question or issue that we do not always consciously choose. It keeps recurring
at times and in places where we least expect it. We feel it, we breathe it, we
simply wait for some release of that tension which our curiosity creates. And
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when an insight is gained, we delight in the “aha” experience. The question
mark is replaced by an exclamation point and, like Archimedes, we are ready
to shout “Eureka, I've got it!”

For me, such a compelling theme is the notion of spirit and some ideas
related to it, such as wholeness and relatedness. So compelling was this to me
that, while teaching in college, I was prompted to introduce a new course into
our philosophy curriculum. I called it “Our Search For Wholeness.” I found it
personally gratifying and the students found it very satisfying.

As I recently re-read the Rule and Testament of St. Francis, I began to
make some interesting connections between the words of Francis and my own
life experience. It is some of these that I want to share with you here.

“This is how God inspired me” are the opening words of the Testament of
St. Francis. In the case of Francis it was his dramatic encounter with the leper
that led to his eventual conversion. Suffering—his own and that of others—
was certainly a compelling issue for the saint. We need not look for dramatic
earth-shaking events to experience God’s inspiration. The divine energy of
the Spirit permeates the whole of reality, and wonders begin to happen when
our spirit is aware and receptive. Our attention and openness to all of reality
will produce a genuine existential experience in us which can truly transform
our lives. It could be, in effect, a kind of conversion from the dullness of rou-
tine and superficial living to a deeper meaningful existence. It will enable us to
see life as mystery and not merely as a problem and will enrich us with a sense
of wonder and awe which will help us perceive things differently and under-
stand and appreciate the fullness of life. It will shape our attitudes and our
response to what is happening in and around us.

God Gave Me. . ..

Upon the occasion of a recent home visit a relative said to me: “How
come you're always so happy?” I'm not sure if that is true, but such was his
perception, and it prompted another question—why are so many people ug-
happy? It seems to me that the rule or norm—God’s plan for us—is that we be
joyful. Jesus said: “All this I tell you that my joy may be yours and your joy may
be complete.” (John 15:11)

Many people are unhappy because of their attitude, their false expecta-
tions. They look for happiness in things and expect others to be their benefac-
tors. They want to be loved rather than be loving. Such expectations and illu-
sions frequently result in frustration and unhappiness.

How different Francis was. Everyone easily recognizes his carefree, joyful
spirit but fail to see that this is the result of an attitude which prompted him to
say: “God gave me. . . .” For example, in chapter five of his Rule: “God gave
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me the grace of working.” And in the Testament: “God gave me some friars.”
This mindset produces a grateful heart, and when we discover generosity and
an extravagance of goodness and love towards us, how can we not be joyful? It
is a wonderful affirmation of our being to have our own goodness revealed to
us.

So, when I am asked why I am happy, I remember the many signs of love
and goodness in my own life and am very conscious that “God gave me. . . .”
Just yesterday I received a card from a dear friend with this message on it: “Just
to be is a blessing. Just to live is holy.” It is easy to see why the words of Francis
resonate in me and relate to my own experience. I feel truly grateful for so
many blessings—for life, talents, Franciscan vocation and priestly ministry,
friends who are very dear to me. Each morning and every night I remember
that “God gave me . . .” and thank Him for yet another day.

God Inspired Me . . .

Among the many blessings that Francis experienced was the extravagance
of a loving Father who “so loved the world the He gave His only Son” who, in
turn, sent His Spirit to perpetuate His presence in the hearts of people. That
presence is felt in many ways, one of which we call inspiration. The words of
Francis reflect his awareness of this work of the Spirit in his own life. It was
like a filter through which Francis viewed everything so that, like St. Paul, he
felt it was no longer he that lived but Christ lived in him.

Thus, in chapter two of the Rule, Francis directs the friars to deal with the
temporal affairs of newcomers “as God inspired them.” In chapter five he speaks
of working in the spirit of faith and devotion, being careful not to extinguish
the spirit of prayer and devotion to which every temporal consideration must
be subordinate. In chapter eight he reminds the friars to convoke general chap-
ters of election at Pentecost, mindful of the role of the Spirit in the gover-
nance of the Order. And, in chapter ten he exhorts the friars to desire to have
the Spirit of God at work within them so that their hearts will be free from
self-interest. Finally, in chapter twelve he speaks of friars who might be in-
spired by God to go among unbelievers.

In the Testament, Francis’s procldmation of his personal beliefs and ideals,
we find an expression of deep wisdom, spirituality, and fatherly concern. More
than abstract ideas or an ideology, Francis shares his personal experience of
how God inspired him with such faith in churches, in priests, in the Eucharist
and sacred writings, in theologians and ministers of God’s word because it is
these which give us spirit and life. It was God Himself who made it clear to
Francis that he must live the life of the gospel and even revealed a form of
greeting: “God give you peace!” The words of Francis are shared not simply as
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a matter of information for the friars but rather as a source of inspiration for
them. His life is an example of how the creative Spirit of God uses individuals
to continue His work on earth. Making space for the Spirit in our lives enables
us to do this work with joyful hearts, so that we show that the news we bring is
truly good news, something to be happy about.

There is an interesting connection between the notion of inspiration and
enthusiasm. They both contain the idea of spirit. The Greek thumos is the
equivalent of the Latin spiritus. The connection is this: when we are inspired,
we do not so much possess the Spirit as we ourselves are possessed, overwhelmed
by this Spirit. We are literally en-thumos, that is, in the Spirit. The result of
this is enthusiasm, an overflowing of the Spirit, often in some creative way. It
might take the form of a book, a painting, or a song, perhaps a poem, or simply
a life lived with zest and joy. This shows that joy comes from within us and is
not dependent on things outside of us. Therefore, in our desire to change the
world, we do well to pay attention to the inner window of our soul, the filter
through which we view things, and not so much to the world out there. It is
easier to clean our inner window than to re-arrange the world.

Thus, the image of spirit, seen in the context of our Franciscan season,
illuminates my own experience. I understand much better at this ime of my
life that this is how God inspired me. The awareness that “God gave me. . .,”
that “God inspired me,” leads to an insight that has become an essential part
of the fabric of my life. I appreciate the words of St. Paul to the Corinthians:
“God has revealed this wisdom to us through the Spirit. . . . No one knows
what lies at the depths of God but the Spirit of God. This is the Spirit we have
received, helping us to recognize the gifts he has given us. . . . We have the
mind of Christ (1Cor. 2:10-16).

Just as many people are unhappy and lack joie de vivre because of mis-
placed values, so also many people in our culture experience a crisis of spirit.
There is an obvious pervasive malaise or dis-ease in our culture manifested in
confusion, alienation, loneliness, a sense of absurdity. Is it any wonder that
people reacted so strongly to the deaths of Princess Diana of England, Mother
Teresa of Calcutta or—to a lesser extent—Viktor Frankl of Austria? We ad-
mire these people for who they were and what they stood for. Perhaps their
lives, their beauty and goodness point to the lack of these qualities in our own
lives. Frankl says we find meaning in one of three ways: by experiencing a
value—something beautiful in nature or art, by doing a good deed, or by suf-
fering. All of these entail the work of the Spirit in us, and if we do not welcome
the Spirit and make space for this Spirit in our lives, we court psychological or
spiritual disaster. The life of Francis, because of the work of the Spirit in him,
resulted in a fruitful harvest and became an inspiration to those who know him
and choose to follow him.
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God Gave Me Friends

Josef Pieper, in his classic work, Leisure—the Basis of Culture, speaks of the
spiritual dimension in human beings. He says that spirit is the ability to estab-
lish relationships. We can relate to all of reality, not actually but, as he says, in
spe, that is, in hope. When all of me—body, mind, soul, feelings—is in touch
with all of reality, a whole new world opens up and I find myself face to face
with mystery. Being the complex creatures that we are, we can relate to real-
ity—God, people, things—at different levels. We can do so very superficially
or at very deep levels.

Among the most cherished relationships of which we are capable is that of
friendship. I personally find this to be a special gift which God gave me, re-
minding me of Elizabeth Barrett Browning’s dialogue with Charles Kingsley.
She asked him for the secret of his life, which she judged to be very beautiful.
His answer was: “I have a friend.” It also reminds me that Jesus chose twelve of
his disciples to be apostles so that they might be with Him as friends. And
Francis speaks in very tender words of the friars in his community and the
people they encounter. There is to be companionship, trust and respect, gentle-
ness towards all.

Conclusion

Former Minister General, Herman Schaliick, OFM, offers a message about
the value of relationships. Speaking of the quality of life in community he says:

Human beings have a specific dynamic, that of never taking anything
on board in a neutral manner. In fact, we are constantly establishing
relationships with all that surrounds us by the very fact of thinking,
feeling, speaking and doing. . . . The human being is a whole. In this
relationship with the whole, within or outside ourselves, there is an
element which interacts: emotion. Emotion is at the basis of our af-
fective relations, investing with “meaning” all that surrounds us. For
this reason we react, sometimes with sympathy and sometimes with
antipathy, sometimes with acceptance and sometimes with rejection,
to all the most diverse elements which may present themselves and
become part of our life. . . . We must be sensitive to this dynamism.

As we move with Francis through the various seasons, we have the time
and opportunity to reflect not only on the historical Francis, not only on his
story, but also on the mystery of our own unique story. We come to appreciate
that the same timeless Spirit continues God’s work of inspiration in anyone
who invites the Spirit by listening with one’s ears, seeing with one’s eyes, and
unlocking one’s heart.
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Book Review

Ilia Delio, OSEF, Crucified Love: Bonaventure’s Mysticism of the Cru-
cified Christ (Quincy: Franciscan Press, 1998), 268pp.

"The significance of the Crucified Christ in Bonaventure’s theology and in the
spiritual life of all Christians comes into shagpfelief in this study by Ilia Delio.
Those familiar with the work of her mentor and friend, Professor Ewert Cous-
ins, will find reflections of his insights throughout this reworking of a disserta-
tion Delio presented 2;:/F%r,d'l{m University. However indebted she may be to
this well-known schélar, Delio’s unique and timely contribution to
Bonaventurian studies is evident throughout this monograph. .

The thesis she consistently develops considers the Crucified Christ as the
synthesizing principle of Bonaventure’s theology, drawing bumanity and creation to-
gether into the unity of God. The basis of this unity is the suffering or crucified love of
Christ which Bonaventure perceived as the diffusion of God’s goodness in the world
(xvi). The driving force behind this broad, hermeneutical appeal to the Cruci-
fied lies, Delio maintains, in Bonaventure’ experience on Mount Alverna, where
he withdrew two years after his election as Minister General to seek peace. His
mountaintop reflection on the stigmatized Francis yielded a compelling con-
clusion—the journey into the mystery of God is ultimately accomplished
through the Crucified Christ alone. .

Francis’s paradigmatic experience and subsequent influence on
Bonaventure’s theological project leads Delio to dedicate Chapter One to an
examination of Francis of Assisi’s spirituality and Chapter Two to Bonaventure’s
appropriation of the message made manifest in the stigmatized saint. Some-
what surprisingly perhaps, Francis’s writings do not share the prolonged focus
on the Crucified Christ later attributed to him. While the Poor Man of Assisi
demonstrated profound appreciation for the humanity of Christ, such devo-
tion is understood through the prism of his relationship with the Father, who
sends the Son into the world, and the Spirit, who enables the faithful to per-
ceive the divine nature of God’s Son. The empbhasis on the Crucified as a privi-
leged category of interpretation fell to biographers like Celano and, more forc-
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ibly, to Bonaventure, who viewed the trajectory of Francis’s ascent into God
ever more exclusively in light of his ecstatic encounter with the seraph on
Mount Alverna. Ultimately, Bonaventure’s ruminations fostered the integra-

" tion of Francis into the Seraphic Doctor’s theological system as an exemplar of

the Crucified Word made present to the world and a harbinger of the eschaton.

The ascent into God, as delineated in The Soul’s Journey into God, is weated
in Chapters Three and Four. Delio turns her attention to the Crucified Word
who stands at the center of reality. The return to God begins and ends in
Christ Crucified who, as the medium between the Father and the Spirit and
temporal revelation of divine compassion, manifests the perfection of God’s
love and the fullness of human potential. Those turning to the Crucified in
contemplation enter into a dynamic process of purification and illumination
culminating in ecstatic union with God. Inflamed by the fire of the Spirit, the
prayerful desire for the divine encounters the self-diffusive goodness of the
Father in an outpouring of love through the Crucified, and seals the soul with
the likeness of the triune God. This metaphysics of the good or love, adapted
from Pseudo-Dionysius and firmly anchored in the ontological foundations of
the Trinity, distinguish -Bonaventure’s metaphysics from Neoplatonism and
offers firm footing to those climbing Mount Alverna in search of the Cruci-
fied.

Conformity to Christ, the Mystery of Crucified Love, and Union with
Christ are the respective titles of Chapters Five, Six, and Seven. Here Delio
elucidates the incumbent implications of Bonaventure’s mysticism of the Cru-
cified Christ. In the Major Life of Saint Francis, the Poor Man of Assisi emerges
again as key to the understanding of Bonaventure’s thought. Francis’s confor-
mity to Christ becomes an archetypal model underscoring the bodily expres-
sion of mystical union with Christ as the temporal and divine exemplar. The
Tree of Life, with its appeal to visual imagery in meditation, reinforces the view
that the whole person, body and soul, is subject to the transforming power of
God’s Word. This mysticism of the bistorical event, advanced by Ewert Cousins
and revisited by Bernard McGinn in The Flowering of Mysticism, encourages
entrance into the mystery of crucified love and opens a window on Bonaventure’s
cosmic vision of Christ by grounding historical reflection in the eternal Word
of God. Union with the Word of God, both Crucified and Eternal, promotes
a worldview marked by compassion. The cosmos is the arena of God’s love
forever marked by the descent of the Word into the poverty of human exist-
ence. This humble descent of the divine remains an on-going invitation to
those sealed by the burning love of the Crucified to labor and petition unceas-
ingly for the reconciliation of creation in Christ. , k '

Chapters Eight and Nine explore the contemporary relevance of
Bonaventure’s thought. Once again, echoes of Delio’s mentor and friend reso-
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nate. Ewert Cousin’s work frequently places Bonaventure’s theological wis-
dom in dialogue with cultural and world religious traditions. Delio follows a
similar creative impulse as she sketches how Bonaventure’s mysticism of the
Crucified Christ is to be appropriated in a wounded and fragmented world.
Postmodern yearnings for peace and unity are answered in the suffering, both
humble and holistic, of the incarnate Word of God who overcomes the barri-
ers of dualism, individualism, and privatization.

Ilia Delio’s work is certainly a welcome addition to a growing body of
literature on Bonaventure’s theology. Her nascent development of the meta-
physics of the good together with her thought-provoking reflections on
Bonaventure and postmodernism, are especially promising perspectives wor-
thy of further elaboration. A future area of research that remains essentially
unexplored in these pages is the relationship between Bonaventure’s mysti-
cism of the Crucified Christ and his own itinerarium. Delio’s study highlights
the later writings of the Seraphic Doctor. Earlier university writings do not
display sustained interestin the Crucified theme. While Bonaventure’s Mount
Alverna experience is crucial in interpreting the alteration in textual accents,
the shifting parameters of his own life’s journey bears greater investigation.
Texts and communities are intertwined. The interpretation of Francis’s mysti-
cal journey was framed by the context in which Bonaventure, the seventh Min-
ister General after Francis, served the Order and the Church. The peace of
the Crucified, as he discovered in pastoral ministry and prayer, was sought by
others as well. Their communal longing for peace may well have been the
determining factor in eliciting his passionate articulation, in word and work,

of the Crucified Christ.

Dr. Timothy J. Johnson

@ the morning the crowds that had assembled took branches from the
troes and with a blaze of many candles carried [sframcis 5/ sacred
body to the town of Assisi singing hymns and cantickes. . . .

CWhen they amived at the ity with great rgjsicing; they reverently
placed in the church of Ot George the precious treasure they were
carrying. & was thers that he had gone 1o school as a little boy and
there that he first preached and there, finally, that he found his first place

of rest
LM 15:5.
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seasons in assisi

the crescent moon bright-
nature’s light in winter’s freeze—
ebbed another year.

sunrise over stone walls

perfumed petals incense spring
death to life cycles

saints called to prayer
footsteps tread through olive trees
summer’s hopes renewed

barren, leaves withered
peace embraced the dancer’s joy
and moonlight followed.

&

[
.

assisi
beauty remembered:
the breeze like sacred music

stirs eternity.

Mary Giorlando
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Chapters as Group Spiritual Direction

Mary Elizabeth Imler, OSF

Francis Pompei, OFM, in his article “Franciscanism and Spiritual Direction,”
elaborates on the Franciscan lifestyle, remarking that the “coherence between
what the brothers said and how they lived is important.” This suggested to
me one of the purposes for our gathering in a House Chapter as well as for a
General Chapter. The gathering involves a sharing of what we have been about
and together seeing this reality against our Rule and community directives. At
the heart of review of the perceived reality and the promised profession is a
prayerful discernment by the members. Pompei goes on to say that “this fra-
ternal dimension is central not only to what Franciscanism is all about, but
also is a fundamental place for spiritual direction” He claims the fraternity®
can be viewed as the spiritual director. Patterned in gospel living, we hold to
the words of Francis who claimed that the Holy Spirit is the true authority, for
wherever two or three gather in the name of Jesus, the Spirit is present. Hence,
the potential for group spiritual direction is in the very life.

In my congregation, our House Chapters are scheduled seasonally, the-

matically tied to the liturgical year and/or in sympathy with Mother Earth.
There are basically four elements that create the framework for these gather-
ings: reconciliation, shared input, prayer, and celebration. What strikes me is®
the similarity with the movements characterized by Pompei as Franciscan in
the dynamics of group direction: coming together, sending out, coming back,
and living together.* These four movements and the four corresponding ele-
ments suggest a thythm for the itinerant life of Francis and Clare. I suggest
that they are connected as well to the root values of conversion, minority,
contemplation, and poverty.

Coming Together

In a way, both the House Chapter and General Chapter call for the atti-
tude of “attending to the holy.” Margaret Guenther likens this to the tradi-
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tion of Spiritual Guidance. The image brings to mind that we are called to
become aware of, pay attention to, and finally become absorbed by the very
everydayness of God. This image awakens in me a strong sense of the respon-
sibility that is mine as a local community leader. While I realize that I am not
responsible to make fraternity happen, nor expected to package it in myriad
activities, much less shelve it for extraordinary moments of living together, it
nevertheless, will at times require some work. At other times it will just hap-
pen. I think the key is to expect the presence of the holy. The challenge is to
create an attitude of expectancy. I liken it to a story attributed to Anthony
deMello, who tells of the abbot who went to the rabbi in the woods. The rabbi
told him that one among them was the holy one. The abbot shared this wis-
dom with his monks, who began to observe one another secretly, to wonder
about each other, and to act as if the other was the holy one. They began to
reverence each other so much that people noticed that Love dwelt in their
midst. The irony is obvious—seek and you shall find. Love is in the relation-
ship.

What can we do to honor our coming together? What expressions of rec-
onciliation will remove the blinders or the planks in each of us so we might
begin to see the Christ incarnated in the other and among us? What must be
converted in our hearts so we might believe that this is not only possible but
already a reality?

Sending Out

The second movement is a sending out. Related to the House Chapter, it
is the seeking of wisdom in a chapter from our Rule, from Scripture, or from a
contemporary writing. There is a gathering of information in a spirit of mu-
tual obedience. Strengthened by step one, i.e. our being together, we have the
confidence to venture into something new. We encounter this newness in the
light of our Franciscan tradition. We receive new insights through illumina-
tion. Our actions are seen as “incarnations.of the actions of Jesus in a new
context.” In this light we are less afraid to claim our minority, for we have
seen/known Love who accepts us as we are—brothers and sisters in all of cre-
ation. No power frightens us, for we already know our weaknesses and vulner-
abilities. We are free to be challenged by honesty and truth. There is new
awareness in seeking to know what it means to be brother and sister. It is not
desiring anything more special than the tender and singular love which our
Creator God lavishes on each creature.

Coming Back

Once we sense this, we are free to move to the next step in the dance: the
coming back. In this we are filled with goodness and have something to share—
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first, in quiet and reverent listening and then in respectful sharing of our faith
experiences. Our words are more carefully chosen in that we do not need to
show off or puff up in knowledge. We are free to be and to offer simply what
we are before God, nothing more and nothing less. We are joined by our
sisters and brothers in a contemplative stance where everything is holy. We
discover that everything is a spark of the beauty and truth and light of God.

We need to change our idea that contemplation is a thing to do and realize
that it is an attitude about living. We need to begin each day fresh in the
sacramentality of time and persons. In this stance it is a2 coming home for
everything and everyone. We must stand receptive to the annunciations, visi-
tations, and incarnational moments in our lives and in our lives together.” Lit-
urgy has to be experienced at the supper table as well as at the eucharistic
table.

Living Together

There is a natural flow, then, into the fourth movement of living together.
Life becomes a celebrative dance as we are together re-imaged, made new
again. Our gathering is not due to our strengths for ministry or our theories
for economic savings, but results from our human condition. In our poverty,
our brokenness, we realize we can “make our needs known with confidence”
(TOR Rule, 23), for Love hears the cry of the poor.

Sometimes we might find ourselves resisting this knowledge, as it seems
too good to be true, too trite to be real. Other times, in raw honesty, we might
recognize that our communities don’t need us for what we can do for them,
but rather for what we need from them and for what we are in the gathering.
We need our communities in order to be who we are: sisters and brothers
under the inspiration of God. This is poverty in its purist form. Our individual
identity is in our relatedness to God, our Father, and therefore in our related-
ness to one another. We cannot know ourselves or experience God apart from
this truth. Though at times we are sent out alone, we must always make ours
way through these central movements, living out these attitudes in the rituals
associated with a House Chapter. There will be times that these will be for-
mal, as in a feastday liturgy or weekend House Chapter. Other times they will
be as informal and uncomplicated, but no less essential, as breathing. For in
truth these are the very rhythms of our Franciscan lifestyle.

The Challenge

This reflection confronts us with the challenge to take seriously the gath-
erings in preparation for General Chapter. These preparatory events match
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the process as described in the Shalem process for Group Spiritual Direction.®
Present are the three conditions required. We have agreed to: “commit
[our]selves to an honest relationship with God; to participate wholeheartedly
in the group process through prayerful listening and response; and to open
[our] spiritual journeys for consideration by others.” The insight is here. Can
we connect learning with our life? The community gatherings no longer feel
like preparation but like part of the foundational rhythm for listening and
living the call to be Franciscan. Francis was not just uttering poetry when he
said: “I have done what was mine to do. May Christ teach you what is yours”
(LM 14:3).

What is “ours” can be discovered in the happening of a House Chapter if
we pay attention to the critical movements just as a ballerina does to the dance.
We will learn to trust our inner voices and experiences. We will begin to rec-
ognize the prophetic voices. We will dare to listen to each other and to the
Spirit within. Practice will be perfected in the experience of the General Chapter
where together we discover what is ours to do as a congregation.

One of the learnings is to see the connectedness of it all and to act on our
new insights. These—Spiritual Direction, Group Direction, House Chapters,
General Chapters—are not products. Neither are they mere processes which
we enter into and, upon completion, wash our hands and move on. They are
“life-ing” events, meant to be lived fully. Hence, from a Franciscan perspec-
tive, they are integral elements of the journey into God. They are images of
the movements experienced by Francis, Clare, and Bonaventure as well as by
the Franciscan family as a whole (and therefore reflected in us as individuals).
They give us a greater sense of what Francis meant when he exclaimed: “Deus

meus et omnia.”
Conclusion

In God all is a oneness; and yet, through Christ, distinct. The particulars,
the “this-ness,” is an unfolding of God being recreated anew in each person or
event. In this sense, the evangelical life can be likened to a holon, a new cul-
tural metaphor describing a state of mutual interdependence. In this paradigm
not only is there synergy (the whole is greater than the sum of its parts), but
there is added a new and intriguing dimension—the whole is contained in each
of the parts, as with a hologram.

Consider the different attitude we might bring to a House Chapter, as
well as to a General Chapter, if we acted out of this truth. We are each unique,
not because of something imposed from an outside created order, but because
we participate from within the created order. Granted, every event, each per-
son won’t be the fullness or perfection of the Triune God, but the wellspring
of all possibility is dynamically in our here and now. I want to keep before me
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how Francis responded when asked to point out the “perfect friar.” He picked
out elements (or this-ness) from a diversity of friars to form a whole (SP 85). If
we dare strip away the clutter and cacophony that dims Christ’ reflection, we
can be transformed into a hologram of true holiness. Viewing our Chapters as
group spiritual direction invites us to focus our listening hearts, expecting to
find God in the sacrament of this event, in these participants, and in my par-
ticipation.

Endnotes

1Pompei, Francis, OFM, “Franciscanism and Spiritual Direction,” The Cord, 37.6 (1987):
179.

ZPompei, 179.

3By fraternity,” grounded in fraternitas, is meant the relationship of the members through
Jesus who is brother to us all; hence the masculine term inclusive for male and female gatherings.

*Pompei, 180-1.

SMargaret Guenther, “Attending to the Holy,” The Way, 34.1 (1994): 65.

®Ramona Miller, OSE, “Theological Reflection for Ministry as Franciscan,” The Cord, 47.2
(1997): 50.

Gabriele Uhlein, OSE, “Franciscan Spiritual Direction: Some Critical Aspects,” The Cord,
46.5 (1996), 227.

8Cf. Rose Mary Dougherty, Group Spiritual Direction: Community for Discernment New Jer-
sey: Paulist Press, 1995).

Francis Blesses

Lord, ...
you have shown this city the riches of your love.
It has become the abode and the City

residence of those who know you
as they should, # ; §
who give glo
diffuse the s
a solid faith, a
among all Chri
I therefore beg!
Father of mercj
do not look up:
but recall to m
that you have s
May it always n

residence of th AR eyt
glorify your blessed and glorious name
in the ages to come. Amen. (LP 99)
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A three-month experience of renewal in a community setting for
members and friends of the Franciscan family.

Morning input on Franciscan sources—the lives and writings of
Francis and Clare, the Franciscan charism, Third Order history, and
a contempoary interpretation—offers intellectual challenge.

Wholistic living—nutritious meals, physical fitness opportunities,
communal prayer, faith sharing, and leisure—allows participants to
choose their own pattern for personal development.

Hermitage days provide for the contemplative dimension of
Franciscan living.







FRANCISCAN
INTERNSHIP
1999 PROGRAM 2000

m
Spiritual Direction
and

Directed Retreats

All sessions in 1999 and 2000 will be conducted
in preparation for the Millenium
for Franciscans in the Far East and Africa
and for the Poor Clares

A three-month ministerial and experiential program
born out of the conviction that our Franciscan charism
enables us to bring a distinctive Franciscan approach
to our ministries.

Helpful to religious and lay formators, retreat directors,
parish and hospital ministers, contemplatives, mission-
aries, community leadership, personal renewal.

For more information contact:

Tom Speier, ofm; Marilyn Joyce, osf
St. Francis Extension
2014 Springdale Road
Cincinnati, OH 45231
Phone: (513) 825-0674 Fax: (513) 541-9347
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\GATE l 2000 ’

912 Market Street
La Crosse, WI 54601

GATE Franciscan Pilgrimage
Retreat in Mexico.
March 14-24, 2000

. Join GATE to discover and reflect upon the early influ-
ence of Franciscans in Mexico.
Celebrate your pilgrim heart as you visit historic sites in
Mexico City, colonial Queretero, and a village in the

Sierra Gorda.

. Encounter the heartfelt work of base Christian communi-
ties.
Visit a day care center and other programs.

. Appreciate thirty centuries of rich Mexican culture

through the ten-day GATE immersion experience.
Come open to prayer, dialog, and the journey.

Visit our Web site at:
www.fspa.org (missions and ministry)

R g

FRANCISCAN GATHERING XX

Hosted by
Franciscan Center

Tampa, Florida

January 30 - February 4, 2000

THE GOSPEL PATH:
OVERCOMING OUR TOLERANCE

Co-Presenters:

Rose Margaret Delaney, SFP
J. A. Wayne Hellman, OFM Conv.

Francis’s intolerance of any separation or exclusion transformed him
into the Crucified One. Drawing from Franciscan sources, Gathering
2000 will look for new connections for a new century.

The year 2000 will mark our 20th annual FRANCISCAN GATHER-
ING. This time together is always Kairos for the sisters and brothers,
religious and secular, who share a common history and dream. Come,
celebrate a week of prayer and liturgy, presentations and process, leisure
and laughter with other Franciscans in sunny Tampa.

Limited to 50 participants — Register early!

An optional early arrival on Saturday (January 29) is available for
all participants as a settling in time to relax before
the program opens on Sunday.

FOR INFORMATION OR BROCHURE, CONTACT:

Candice Tucci, OSF
Franciscan Center
3010 Perry Avenue
Tampa, FL 33603
Ph. 813-229-2695; fax: 813-228-0748; E-mail: francntr@aol.com
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THE FRANCISCA
STORE

Now part of the
St. Francis Retreat Center
Burlington, Wisconsin

“All Things Franciscan”
Books, lapes, Cards, Pictures, Posters,
Statuary, Crucifives, and More

To order a catalog:

503 S. Browns Lake Dr.
Burlington, WI 53105-0368
414-767-3630

fax: 414-767-3631

e-mail: franstor@genevaonline.com

Bringing Forth Christ

On St. Bonaventure’s
Five Feasts of the Child Jesus

Friday, December 10, 1999 (supper) to
Sunday, December 12, 1999 (noon)

Presenter: André Cirino, OFM

Spiritual motherhood invites all people, men and women alike, to fashion their
spiritual lives on the model of Mary, Mother of Jesus and image of the Church,
and to develop the maternal element of our nature. It sets free the living and
life-giving forces within cach person and fosters the loving and caring side of

human nature which is the antidote to every form of violence.

Feer $90.00 including book printed by SLG Press.
S10.00 deposit required.

Revistriton: Open to anyone (cleray, religions. Tay)

soStel e Vs Retreat € onea
viancate e NY TR
BENSIN AN

Franciscans International
Mid-Atlantic Chapter
Third Annual Gathering

Sunday, October 24, 1999
at

Alvernia College
Reading, Pennsylvania

11:00 am - 4:00 pm

FI Speaker - Ignacio Harding, OFM

Co-Director Franciscans International

Peace Pole Prayer

Bring a Brown Bag Lunch

(Beverages will be provided.)
Local Chapter Panel
Sunday Eucharist

Inviting all those with Franciscan Hearts to explore our call to
“Care for the Poor”

Co-sponsored by the
Bernardine Franciscan Sisters
Alvernia College
Sisters of St. Francis of Philadelphia

FFor more details or to register, contact:

FI Mid-Aclantic Chapter
2627 W. Ninth Street
Chester, PA 19013
Phone: 610-497-3641
Fax: 610-497-3434
F.-mail: btprovoft@ualon.net

266

e




INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

A distance learning program
responding to the desire of Secular Franciscans
to learn more about their unique iclentity as Franciscans

in the contemporary world.

oﬁ[zrea’ througlt:

i

SAINT FRANCIS
COLLEGE

SINCE 1847

QOFFICE OF CONTINUING EDUCATION

curmnt/y oﬁéﬂ'ﬂg:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality

in Jeve]opment:
Clare of Assisi: Her Life and Writings

pmposec{ courses inchude:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Cl’xaﬂenge and Response

Integrative Project

For more information contact:

Saint Francis Couege Office of Continuing Education
Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: ICFL@SFCPA.EDU

New!

The Franciscan Institute

Now AVAILABLE !

"THE ADMONITIONS OF ST. FRANCIS:
SOURCES AND MEANINGS

by Robert J. Karris, OFM

This book situates the Admonitions in the spiritual context of their
age. The author examines similarities between these writings of
Francis and other spiritual writings of the tradition. He looks at how
Francis uses the Scriptures and how he adapts his spiritual legacy in
creative ways.

Each Admonition is freshly translated and examined for its parallels
with other writings. Then follows a commentary on each verse,
concluding with practical reflections.

Through this study we ave led
into Francis's "theological
workshop."”

There we learn bow that
innovative traditionalist,
Abba Francis,

imprinted on the spiritual
traditions be bad inberited

bis own logo:

"The Good God is the source of
the good we do and say.”

Price $25.00. 312+xv pages paper.
ISBN 1-57659-166-2

The Franciscan Institute

St Bonaventure Universit

St. Bonaventure, NY 14778

Phe: T16-375-2105 FAX: T1n-373-21360

268

X 1

269

T e T T b il o



Franciscan

NEW| =——

Francis in America

A Catalogue of Early
ltalian Paintings of St.
Francis of Assisi in the
United States and
-] Canada

William R. Cook
ISBN 0984-X

$39.95
193 p. (hardcover)

50 full page illustrations/22 in color 8'/2x 11

St Francis of Assisi: Omnibus of Sources:

Writings and Eariy Biographies
Marion A. Habig, ofm, ed.

The classic English resource for primary texts on
the life of St. Francis.

ISBN 0862-2 1665 p. (hardcover)  $64.95

Christian Ethics: An Ethics of Intimacy
John J. Lakers, ofm

Reflecting a lifelime of work as a philosopher,
teacher, and counselor, Fr. J.J’s monumental study
traces the Christian “metaphor of intimacy” through
westem cultural history, drawing on studies in a
wide range of fields in the humanities and social
sciences in order to define a distinctively Chris-
tian ethics.

ISBN 09726 438 p. {paper) $16.95

Coliations on the Six Days
St. Bonaventure
José de Vinck, trans. and Ed.
The Collationes in Hexaemeron represents the fi-
nal synthesis of Bonaventure's thought as well as
his response to the controversy over the Latin
Averroism at the University of Paris.
ISBN0974-2 400 p. (hardcover) $2700

NEW} m—

Ecology and Religion:
Scientists Speak
John E. Carroll and Keith Warmer, ofm,
editors
Religious scientists of various faiths articu-
late their understanding of the relationship
between religion and ecology.

ISBN 0986-6 407 p.{paper)  $21.95

Franclis of Assisi and his Conversions
Pierre Brunette, ofm
Trans. by Paul Lachance, ofm, & Kathryn Krug

Crucial reading for all members of the Franciscan
family and those interested in Franciscan spiri-
tuality.
ISBN 0978-5 193 p. (paper) $8.95
Studying the Life of Francis of Assisi:
A Beginner's Workbook

William R. Hugo, ofm Cap.
A practical approach to primary Franciscan texts
for those interested in studying the life and writ-
ings of Francis of Assisi.

ISBNOS70-X 223 p. (paper) $1795
The Burning Love of the

Crucified: Bonaventure’s

Mysticism of the Crucified Christ
Sr. llia Delio, osf

This work examines the essential role of
the crucified Christ in Bonaventure’s mys-
tical theology. Bonaventure advocated a
type of mysticism that necessilated radical
conformity to the suffering Christ.

Press

GERMAIN GRISEZ

The Way of the Lord Jesus, Volume Hii:
Difficutt Moral Questions

In this new volume, Grisez answers 200 practi-
cal, moral questions raised by the readers of the
first two volumes.

ISBN 0981-5 927 p. (hardcover)  $35.00

The Way of the Lord Jesus, Volume II:
Living A Christian Life

Prof. Grisez deals with the specific questions that
concem alf or most Catholics.

ISBN 0961-0 950 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume I
Christian Moral Principles

Treats the foundations of Christian morality.
ISBN 08614 971 p. (hardcover)  $35.00

The Pastoral Companion: A Canon Law
Handbook for Catholic Ministry
(2nd series, 2nd edition) John M. Huels, osm, jcd

ISBN 0968-8 432 p. (hardcover) $25.00

= NEW

TheTrinity of Love in Modern Russian
Theology: The Love Paradigm and the
Retrieval of Western Medieval Love
Mysticism in Russian Trinitarian
Thought from Viadimir Solov'ev to
Sergius Bulgakov

Michael Aksionov Meerson
This monograph studies the emergence of
the love paradigm in contemporary trinitarian
doctrines, giving special emphasis fo tracing
this paradigm’s development in modern Rus-
sian philosophy and theology. This paradigm
explains the triune relationship of the Divine
hypostases by the ontological love within
God.

ISBN0988-2 268 p. (paper) $15.95

ISBN 0987-4  255p.(paper)  $15.95

Call or write for a
free catalog.

SFO Resource Library

Vol. I: Called to Follow Christ: Commentary
on the Secular Franciscan Rule by the Na-
tional Assistants’ Commentary Commission

Benet A. Fonck, ofm

ISBN 09750 139 p. (paper) $15.95

Vol. lI: Called to Rebuild the Church: A Spiri-

tual Commentary on the General Constitu-

tions of the Secular Franciscan Order
Lester Bach, ofm Cap.

ISBN 0976-9 206 p. (paper) $16.95

AVAILABLE APRIL ‘99!

Vol. lil: Called to Live the Dynamic Power of
the Gospel Philip Marquard, ofm
This volume is a series of meditations on the
gospel life for Secular Franciscans by the late
Fr. Phil Margquard, ofm. These essays were origi-
nally serialized in the Franciscan Herald maga-
zine in 1979-80.

ISBN 0977-7

Vol. [V: Called to Proclaim Christ

Benet A. Fonck, ofm
The fourth book in this series is a collection of
short commentaries written by Father Benet for
the Franciscan Herald magazine as “back-page
editorials” in 1979-80.
ISBN 0982-3

120 p. (paper)

80 p. (paper)
For more information on these and FHP
backlist titles write:

Franciscan Press
Quincy University

1800 College Averiue
Quiricy. IL 62301-2699

Telephone: 217-228-5670
Fax: 217-228-5672
Web site; hitp:4vivav.quincy.eduifpress
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On the 3ranczscan elrcuzt
Coming Events, 1999
Saturday, September 25

Rebirth of a Charism. Sponsored by the Franciscan Federation. Franciscan Renewal Ceng!
ter, Portland, OR. Contact: The Franciscan Federation, PO Box 29080, 817 Varnun
St. NE, Washington, DC 20017; ph. 202-529-2334; fax: 202-529-7016.

Friday, October 1-Sunday, October 3

Franciscan Spirituality Weekend. With Jules Cave Bergquist. At St. Deiniol’s Li
Hawarden, Flintshire, CHS 3DF, UK; ph. 01244 53235; fax: 01244 520643; e-maj
deiniol.visitors@btinternet.com :

Friday, October 8-Monday, October 18 )
Franciscan Leadership Pilgrimage. Includes Rome and Assisi. Contact: Franciscan-§§
grimage Programs, 1648 S. 37th St., Milwaukee, WI 53215-1724; ph. 414-383-987
414-383-0335; e-mail: Lizcsds@execpc.com

Thursday, October 14-Sunday, October 17

Franciscan Solitude Experience. With André Cirino, OFM, and Jospf Raischl, SFQ
St. Francis Retreat Center, Burlington, WL See ad, p. 262.

Saturday, October 23.

Rebirth of a Charism. Sponsored by the Franciscan Federation. Franciscan Center,
Heights, OH. Contact: see above.

Sunday, October 24-Sunday, October 31

Pilgrimage: Central California Missions. Covers all 21 California Missions. Contact:
ciscan Pilgrimage Programs, 1648 S. 37th St., Milwaukee, WI 53215-1724; ph 417
9870; fax: 414-383-0335; e-mail: Lizcsds@execpc.com

Friday, November 5-Saturday, November 13

The Soul’s Journey into God. With André Cirino, OFM. At the Franciscan Center, A
MA 01810; ph. 978-851-3391. :

Saturday, November 6.

Rebirth of a Charism. Sponsored by the Franciscan Federation. Scotus Hall,
Contact: see abave.

Friday, December 10-Sunday December 12
Bringing Forth Christ: On Bonaventure’s Five Feasts of the Child Jesus. With

Cirino, OFM. At Stella Maris Retreat Center, Skaneateles, NY 13152; ph. 315-685%
see ad, p. 266. k
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Writings of Saint Francis

Adm Admonitions ExpPat Prayer Inspired by the Our Father
BenLeo Blessing for Brother Leo FormViv Form of Life for St. Clare
BenBern Blessing for Brother Bernard 1Fragm  Fragment of other Rule I
CantSol  Canticle of Brother Sun 2Fragm  Fragment of other Rule II
EpAnt Letter to St. Anthony LaudDei Praises of God
EpCler Letter to the Clergy LaudHor Praises to be said at all the Hours.
1EpCust  First Letter to the Custodians OffPass  Office of the Passion
2EpCust  Second Letter to the Custodians OrCruc  Prayer before the Crucifix
1EpFid  First Letter to the Faithful RegB Later Rule
2EpFid  Second Letter to the Faithful RegNB  Earlier Rule
EpLeo Letter to Brother Leo RegEr Rule for Hermitages
EpMin Letter to a Minister SalBMV  Salutation of the Blessed Virgin Mary
EpOrd Letter to the Entire Order SalVirt Salutation of the Virtues
EpRect Letter to the Rulers of the Peoples Test Testament
ExhLD Exhortation to the Praise of God TestS Testament written in Siena
ExhPD Exhortation to Poor Ladies UltVol Last Will written for St. Clare
VPLaet Dictate on True and Perfect Joy
Writings of Saint Clare
1LAg First Letter to Agnes of Prague
2LAg Second Letter to Agnes of Prague
3LAg Third Letter to Agnes of Prague
4LAg Fourth Letter to Agnes of Prague
LEr Letter to Ermentrude of Bruges
RCl Rule of Clare
TestCl Testament of Clare
BCl Blessing of Clare
Early Franciscan Sources
1Cel  First Life of St. Francis by Thomas of Celano
2Cel  Second Life of St. Francis by Thomas of Celano
3Cel  Treatise on the Miracles by Thomas of Celano
AP Anonymous of Perugia
CL Legend of Clare
CSD  Consideration of the Stigmata
Fior Fioretti
Jav Witness of Jacque de Vitry
LM Major Life of St. Francis by Bonaventure
LMin Minor Life of St. Francis by Bonaventure
LP Legend of Perugia
L3S Legend of the Three Companions
Proc Acts of the Process of Canonization of St. Clare
SC Sacrum Commercium
SP Mirror of Perfection
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Notice Notice Notice Notice Notice Notice l

Franciscan Institute Publications
will be making an across-the-board increase in the

price of its books as of November 1, 1999. ¥

St. Gsnaventyr

While we regret such a decision, cost increases make it
a necessity. We continue to study ways of keeping our
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The Cord, 49.6 (1999) »

The November/December issue of The Cord always pays special attention to
that favorite of all Franciscan observances—Christnas—the privileged mo-
ment when “the Word became flesh and dwelt among us.” The truth is, we
will never get to the bottom of this incredible reality. No matter how hard we
try, whether through study or contemplation, the truth that God wants to be
among us as one of us will always be a bit too much for us. And the wonderful
thing is, we do not have to understand it; we have only to accept that God
should mysteriously love us so and live out the implications of that gift of faith
as best we can, knowing that we have a brother that accompanies us on this
amazing adventure and brings it to fruition.

Franciscan commitment to the mystery of the Incarnation makes us very
“worldly” indeed. We continually search for ways to go from “gospel to life
and life to the gospel” (SFO Rule) after the example of Francis, Clare, the
early Franciscans, and all those who have faithfully preceded us. In this issue,
Eric Doyle sets the tone with a reflection on the “Word-made-flesh.” David
Flood explains how Francis’s Admonitions and the Rule helped to shape and
form the early brotherhood according to a communal vision of Gospel life.
Robert Stewart reflects on the Secular Franciscan Rule (and by extension on
the Franciscan way of life) as a millennium challenge. Ilia Delio shares her
thoughts on the need for Franciscans to have a global consciousness in this
new age.

In this last issue of the year, the decade, the century, the millennium, we
pause and look back in gratitude on what has been and forward in trust to what
lies ahead. The Cord, in particular, closes its forty-ninth year of publication
with special gratitude for all that has made its work possible. With the dawn of
2000, the periodical begins its fiftieth anniversary and invites its subscribers to
celebrate with us this significant landmark in time.

Editorial

We recently received word that Father Harold Niedzwiecki, OFM, of the Assumption prov-
ince, died on June 25 at the Felician Sisters’ Infirmary in Lodi, NJ. His article, “This is How
God Inspired Me,” appeared in the Sept./Oct. 1999 Cord. We are grateful for his contribu-
tion and ask you, our readers, to join us in gratitude for his life and in prayerful remem-
brance of him, his friar community, his family and friends.
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“In the Beginning Was the Word”

Eric Doyle, OFM

“In the beginning was the Word and the Word was with God and the Word
was God”—the opening sentence of St. John’s gospel. John distinguishes be-
tween God and the Word, yet both are equally God. He is speaking of the
Father and the Son. Now when we recall that Jesus was the carpenter of
Nazareth, it comes as a little surprise to hear him called “the Word.” On analysis,
this proves to be one of the most fitting names that could have been found. It
had been used by philosophers before St. John, but it was always impersonal.
In John’s gospel, the word is personal, and that makes his use of it entirely
unique.

The Old Testament is clearly aware of the power of God’s word. Yahweh,
God’s name in the Old Testament, is creative and effective in his word. By his
word, all things were made, says the Old Testament. Indeed, Yahweh’s word is
the presence of Yahweh himself. But even this pales before John’s use. The
word for him is personally distinct from God the Father. The Jews experi-
enced Yahweh as a God of dialogue. He spoke to his people and he listened to
them. )

The first followers of Jesus during his earthly life realized that he was in
continual dialogue with one he called his Father. The times he spent in soli-
tary prayer were the high points of the dialogue. After he had risen from the
dead, his disciples understood that there had been a dialogue of truth and love
inside God forever and ever. God was not a lone power, but an eternal dia-
logue. And so they were able to say that Jesus was the Word-made-flesh, that
is, a true human being dwelling in their midst. God had shared his dialogue
with us. The Word didn’t leave God when he became flesh, as though a gap
appeared. The Word came to us in a different form, just as when we say a word
it leaves us as a sound with meaning but stays in our mind as an idea. For

example, when someone says the word “window” it goes forth as a sound of
the voice, but it does not leave the speaker’s mind. It is real and present in two
quite distinct ways.

In Jesus, we have among us the truth and love of God spoken for our sake.
In Jesus, God gave us his Word. With total integrity, he said to us exactly what
he is in himself—truth and love. And he remains unswervingly faithful to that
Word. It was in a human being, Jesus of Nazareth, that God,spdke his personal
Word. That says volumes about the dignity of every human being. The Word
enlightens everyone in the world, and through that enlightenment, each of us
is made a word of God. Each person tells us something new about God. That
is why it is so important to listen with attenton and concern to what people
say. And we have to ensure that we speak the truth in love and strive for that
integrity through which what comes from our lips is one with what we have in
our heart.

In Jesus, God gave us fiis Word.
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'Admonitions Seventeen and Nineteen

and the Making of a Franciscan

David Flood, OFM

Blessed the servant who does not rejoice more in the good which the
Lord says and works through him than what he says and works through
another. A man sins who wants to receive more from his neighbor
than he wants to give of himself to the Lord God.

Admonition Seventeen

Francis of Assisi (with the help of his friends) wrote two Admonitions which
have come down to us under the title, “The Humble Servant of God.” They
are Admonitions Seventeen (above) and Nineteen (below). They do not have
to do with humility. Rather, they propose orientation, they encourage focus,
they clear up the mind. So why the misnomer? Why talk about humility?

Admonition Seventeen refers to “what God is doing.” What was God
doing? Assisi’s 1210 charter proposed that God was behind the municipality’s
order and ambitions. We know that Francis disagreed. He could discover no
role he wanted in that history, as he implied in his Testament. With resolve
and reflection, Francis and his brothers got another history going. An Admo-
nition of Francis clarified and strengthened that action, which fell into the
context of God’s action. Francis spoke to the mind of each brother, and insofar
as the brother responded well to the words, the brother both played more of
his talent into the movement’s action and emerged as that much more Fran-
ciscan. In Admonition Seventeen, Francis was speaking to “the early Fran-
ciscan.” Francis’s words entered the early Franciscan’s mind to make a point
important or useful for that brother’s progress as a Franciscan.

The Early Franciscan: Some Background

Who was “the early Franciscan”? The expression “the early Franciscan”
designates the individual brother as he learns from and contributes to early
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Franciscan life. We can follow his trajectory in the chapters of the Early Rule.
By drawing on the Early Rule, we can sketch a portrait of his consciousness
and outlook. With that as our context, we will have an easier time figuring out
how the proposals of Admonition Seventeen entered and worked within his
life. We can propose an interpretation of the brief paragraph.

Chapter Ten of the Early Rule has a line which invites a brother to learn
Franciscan ways and contribute to Franciscan life. The chapter deals with sick-
ness. The problem posed by sickness inevitably arises in the life of a commu-
nity, and this section of the text is the place to treat it. With Chapter Seven,
the brothers put themselves to work and housed and fed themselves. Once
they had started organizing life in their own independent way, they had to
develop their original determinations. Life is like that. As it goes on, it regu-
larly tosses up the need for new determinations, both theoretical and practical.
And Chapter Ten deals with sickness, an economic and communal problem as
well as an existential one. The brothers regulated the problem simply and
understandably. When a brother fell out of the routines due to sickness, one or
several brothers stayed with him; and when it was necessary, they solicited
more competent help.

Once they had taken care of the economic and communal problem, Francis
spoke up in the first person (the first time we hear his voice) and called on the
brother to understand what was going on in sickness and to enter into that
action as a brother. He told him to work with what God was doing in his life.
If the sick brother could not see it that way and act accordingly, he was not
living up to his commitment. If he could not turn his sickness to good use, he
was not handling sickness as one of the brotherhood. “He does not seem to be
one of the brothers” (RegNB 10:4).

We have here an expression which speaks to “the early Franciscan.” He
belonged to a group which had taken its life in hand. The brothers had with-
drawn from the day’s social determinations (life in Assisi or life in central Italy)
in order to pursue a way of life. This way of life dictated as well the way, the
efficiently practical and the sensitively theoretical way, of dealing with sick-
ness. As the case of sickness and Francis’ tentative words (“it seems”) indicate,
they were developing their understandings as they went along. They were
defining “the life” progressively. Early Franciscan life was not a finished prod-
uct but a formative process. That process is reflected in the whole body of the
early Franciscan writings, beginning with the Early Rule. The Admonitions
were touching up and refining a basic orientation which arose out of the work
on the Early Rule. These historical sources—the Early Rule, the Admoni-
tions, the other early writings—tell the story of the early Franciscan. They
allow us to sketch his portrait.

We can follow in the Early Rule the way Francis and his brothers arrived
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at their determination on care in sickness. Towards the end of Chapter Seven
(Early Rule), the brothers counsel themselves to “see and honor” one another
when their paths cross: “And wherever the brothers find themselves and in
whatsoever place they come upon one another, let them welcome (videre) and
host (honorare) one another spiritually and diligently without the slightest grum-
bling” (RegNB 7:15). The line comes from the days when the brothers did not
have the organizational tightness which soon evolved. Groups of brothers fared
for themselves between periodic assemblies with the others. In a sense, they
lived as distinct units in the larger world of Penitents rather than as the struc-
tured organization historians ascribe to them. We know what they became,
and for that reason we read the later structures back into their origins. Yet here
we have the brothers telling themselves to hold together, assuring one another
mutual support. In the sentence they tell themselves to welcome others there
where they have based themselves and to share with them life’s means. They
host the arrivals diligently and spiritually. They do a good job of it— dili-
gently. They do it as intrinsic to their life—spiritually.

Tiwo verbs—uidere, which means to see, and bonorare which means to pro-
vide for needs—cover the action of mutual support. I have to justify putting
the meaning of hospitality into the Latin verb bonorare. In medieval dictionar-
ies, the verb includes hospitality as well as the manifestation of respect. The
context of Chapter Seven suggests that the brothers inquire about one another’s
material needs. They knew what their concrete circumstances were. Of course,
when they saw and hailed brothers passing by, they asked as well about any
need for food and shelter. We still do that today. I arrived by train in a city, I
was expected by another Franciscan, and he immediately asked: Have you eaten?
We have to give bonorare that meaning.

I came across confirmation of this meaning when reading through Peter
Olivi’s commentary on the Acts of the Apostles. In Chapter Six, the master
offered his views on the dissension which led to the designation of seven dea-
cons. He blamed the failure on poor organization and not on conscious ne-
glect. While explaining how it came about that some widows were neglected,
Olivi quoted Paul’s first letter to Timothy (5:3) about honoring widows. He
continued: “As is evident [in Paul’s words], honoring them means seeing to
their needs.”

The early brothers came to rely on one another in a way that enabled
them to make good on their withdrawal from property claims. They made
mutuality explicit in daily life before positing it as a principle (RegNB 9:10-

11) and then applying it to sickness (RegNB 10). All of this lay in their initial
orientation. It took time to arrive at theoretical explicitation. The process pro-
duced “the early Franciscan.” To put it differently, a young man who joined
Francis and his first companions entered their story and began learning their

language.
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The brothers worked at those jobs they had done prior to joining the
brotherhood if the work was not incompatible with the life. Some of them
helped in the almshouses (buildings of sorts, hospitals in part) where the needy
gathered or where they were herded together on the outskirts of the city. Ser-
vice to the forgotten people of such shelters, with the demands made on a
brother’s patience and understanding, was a privileged way of entering into
the spirituality of early Franciscan life.

Through the sequence of events whereby a brother worked among the
sick and the needy and the lepers, he entered a meaningful story. Initiated to
such service by other brothers, he learned to treat the needy inmates as people
and represent their right to the means of life in Assisi. He also got to know
individual brothers, those with whom he worked and lived, and through them
he got a better idea of daily Franciscan routines. He had begun to understand
what he was getting into when he was examined on joining, and now he learned
how it felt over time. He slowly acquired the consciousness of a brother (the
consciousness of “the early Franciscan”). Soon he knew his way around as a
brother. His daily authorities were no longer Assisi’s leading men but those
brothers who, for him, made visible and audible the reasons why he joined
them. He developed a feel for the action and, from within the action, he began
understanding the story. Together with his brothers he was wishing others
peace and spreading peace in the footsteps of the Lord.

Within that action, he also got daily lessons in Franciscan language.
Through their work on their basic document, Francis and his friends devel-
oped the particular vocabulary and ideas of their commitments and their hopes.
When they sat down to distinguish their idea of work from the notion and
practice of work in and around Assisi (which gave us the opening paragraph of
Chapter Seven of the Early Rule), they spoke about the roles and the people of
their work surroundings. They also described their idea of work, which in-
cluded the well-being of their coworkers. As they thought about money (Chap-
ter Eight) and dealt with the harsh judgments and contempt of successful people
(Chapter Nine) and talked about true peace (Chapters Fourteen and Seven-
teen), they developed and learned the language of their particular story. The
language arose, as language does, out of the discernment at the core of the
brotherhood. The brother, “the early Franciscan,” got drawn into the exchanges
which produced and developed the common language. He belonged to the
story. He understood its particular language. It became the medium of his
sense of himself as a brother.

Someone who uses a Franciscan term—say honorare—without drawing it
out of the Franciscan story, draws it out of another story, the meaning of which -
he projects onto Franciscan life. Words, particularly action words involved in
socioeconomic relations, have their history. Honorare did not only mean that a
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brother in need would be fed as a guest. The term had its Franciscan reso-
nance. It belonged to the mutuality which was a defining characteristic of the
Franciscan association. The welcome implicit in the term had become a ritual
of brotherhood. Honorare belonged to the language of their life. That is espe-
cially so with such key words as service, poverty, spirit, gospel, penance; the
list can go on until we begin seeing the outline of an emerging tradition and
culture. We do not know what poverty means unless we understand how it got
into the brothers’ vocabulary and what it was doing in the life.

The agreements and actions of Francis and his associates gave rise to a
distinctive spirit among them. Their words to one another came back with a
ring of truth and promise. They felt inspired. Their persuasion of being led by
the Spirit of the Lord transpires in the way they dealt with those who wanted
to join them (Early Rule, Chapter Two). First of all, they judged whether God
had led a young man to their door. He had to be “inspired by God” (RegNB
2:1). The expression contains a first whiff of spirit. Then, following on better
acquaintance and basic explanations, insofar as the young man wanted spiritu-
ally to join them, the practical process of extrication from society and inclu-
sion in the brotherhood began. Spiritually (spiritualiter, RegNB 2:4) is the op-
erative word here. He had to be able to enter into the motivation which sup-
plied the brotherhood framework and particulars, routines and orientation.
When he joined them in that mind, then he began working his way into the
story, learning the language, and nurturing the spirit. The young man submit-
ted himself to a discipline of attention to what the Lord was doing with those
traveling in his footsteps and helped verbalize the results. To the degree of his
abilities, he had to do what Francis did in Chapter Téen when speaking about
sickness.

The brothers confessed the Spirit of the Lord’s presence in their lives
most tellingly when they refused society’s identification of their exemplary
life. That occurred in Chapter Seventeen of the Early Rule (10-16).

Here is the background to that passage (10-16) in Chapter Seventeen of
the Early Rule. At one moment in their early history, the brothers had proved
themselves through the consistent goodness of their lives, as well as through
the evolving coherence of their way of life. They had made an impact on people
sensitive to their Christian qualities. It was no longer a question of writing
them off as a meaningless band of marginals. For that reason, a strong opinion
in and around Assisi tried to absorb them into the social and economic reali-
ties of the day. It praised the brothers as exemplary Christians while refusing
to hear the implications of their call to penance. The Franciscan call to pen-
ance was a summons to share the good things of life and to live in social har-
mony. Insofar as they succumbed to society’s politics of reductive assimilation,
the brothers would slip into the role, so generously granted them, of holy
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men. They would end up the moral warrants of Assisi’s pursuit of wealth and
glory.

The following passage from chapter Seventeen (10-16) deals with that so
understandable strategy of Assisi. In these lines, the brothers reject the reli-
gious role assigned them by “the wisdom of this world” and confess them-
selves led by the Spirit of the Lord:

We must be on our guard against the wisdom of this world and the
prudence of the flesh. The spirit of the flesh relishes public discourse
but does little of use; it does not seek inner religion and true holiness,
but pursues resolutely a reputation for religion and holiness. About
such as these the Lord says: I tell you in truth, they have had their
reward. On the other hand, the Spirit of the Lord wants the flesh
chastised and despised, vile and abject. The Spirit of the Lord applies
itself to humility and patience and pure and simple and true peace of
spirit. It wants above all fear of God and divine wisdom and the divine
love of the Father and the Son and the Holy Spirit.

With that distinction, the brothers confessed by what spirit they lived.
Their distinctiveness was a work of God’s grace. And then they put in clear
terms the immediate goals of the movement: the distributive justice of return-
ing to God the good things of life. Moreover, as the rhetoric of the last lines of
Chapter Seventeen manifests, Francis and his brothers understood the conse-
quences of their declaration as a commitment to social struggle.

Francis and his associates refused the social consistency of holy men urged
on them by the defining voices of Assisi. The Spirit was not constructing a city
where men celebrated themselves to the exclusion of the lowly and the disad-
vantaged. Something else was rising in history. The brothers had caught onto
the agency bringing about “true peace.” They did their best to heed its
promptings and join its action.

In the crucible of that development, where society’s false identification of
Franciscan service attempted to turn it to Assisi’s advantage, the early Fran-
ciscan continued to turn from the past and seek out the ways of the Spirit.
Although he still had to bring cultural fragments and ingrained habits of the
past into accord with a life of service and peace, he knew where he stood and
with whom. If, at this moment, we ask him who he is, he answers: As a brother,
I stand with friends as we see to the various ways in which the good things of
life return to God. From case to case, we determine what has to be done. I live
within that horizon as one led by the Spirit.

An individual knows who he is through the sequence of events whereby he
allies himself with others within a distinct spiritual orientation. He inhabits a
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social space which marks off the differences between his intimates and those
who do not belong. A young man who joined the Franciscan brotherhood
lived with the brothers outside the walls of a city, on the plain below Assisi,
where all could approach them. He joined them as they worked in and around
those hovels where Assisi’s outcasts found shelter. There he learned to de-
mand the common inclusion of such outcasts in the human world. This was
not the unjust world of Assisian society, but the world which the Lord an-
nounced, where one’s dignity was acknowledged and prized and where one
was assured the means of life. He began using the pronoun s, with its place
for you and 7e. Those pronouns lie at the core of Franciscan terminology and
culture: the terminology and the culture which emerge from “the life” as it
evolves, for our study, in the history of the Early Rule.

When, then, we ask the early Franciscan who he is, he speaks out of the
social space that the Franciscans claimed for themselves in Chapter Seven-
teen. They inhabit the area where the Spirit of true peace is seeing to the
return of all good things to God, whence all that is good comes. They are in
sum making the world habitable for the us of God’s family.

We now have some idea of whom Francis was addressing in Admonitions
Seventeen and Nineteen. And we understand as well that Francis drew on the
sensitivities and the rhetoric of his brothers when putting the Admonitions
into writing. He needed the help of good conversation with intimates in order
to get right the words of correction and encouragement that would open the
brotherhood to the movement of the Spirit of the Lord.

Admonition Seventeen

Admonition Seventeen opens with the declaration: “Blessed the servant.”
Life in the brotherhood was invigorating, and Francis begins by telling the
early Franciscan how he could foster the easy enthusiasm which suffused the
brotherhood. Both terms, blessed and servant, have a sure place in Franciscan
language. The chapter of the Early Rule (Chapter Seventeen) where they cog-
fess the movement among them of the Spirit of the Lord finishes with the
joyous sweep which rapidly characterized the movement. The word servant
emerged from the brothers’ reflection on work. The repeated use of blessed
and servant in the early writings, far from being monotonous, was a celebra-
tion of the good things which the Spirit was bringing forth, and such celebra-
tion was welcome. :

And how does one open oneself to blessedness? There follows, in Admo-
nition Seventeen, a description of the early Franciscan’s ideal sense of self. He
has so entered into what God is doing through the brothers that he rejoices in
the manifestation of the Spirit’s work, whether it occur through him or through
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another brother or through some other person. True blessedness lies in the
abundance within which we celebrate life and the world. It does not lie in the
confused claim for oneself of the good coming about—good work, good speech,
a joyous meal, a striking conference, a political action, and so on. The true
servant serves that process and rejoices in it, whether, in its particulars, it springs
from him or from another. The early Franciscan is told to live in God’s good
presence and not to construct in his mind a false sense of himself. He is servant
and not graceful homilist. He will applaud the graceful homily, whether from
his lips or others. The early Franciscan locates his center within inspired ac-
tion—within that action which arises out of obedience to the Spirit of the
Lord. Now that we have set aside human plans, Francis told his brothers, all
we have to do is figure out whither the Lord is leading us (RegNB 22:9). And
they had several good rules of thumb for figuring that out. Admonition Seven-
teen is one of them.

But there is a further sentence to Admonition Seventeen. Francis pro-
poses the case of someone who wants to benefit from another’s contribution to
the action, rather than to contribute to the action himself. Let us take as ex-
ample the case of seeing to a fraternity’s (or family’s) finances and mood. Each
one has to contribute something. Otherwise the bills do not get paid and the
group dynamics do not come alive. Francis proposes that the one who holds
back, expecting the other to come through and even to pick up slack, not only
threatens success, but he does wrong, he sins, he opposes himself to the Spirit’s
promptings. There are people who prefer to be carried rather than involve
themselves, as well as they can, in the action. When Francis spoke to the sick
brother, he was asking him to devise ways in which “to give himself to the
Lord God.”

When someone labeled such advice a call to humility, he set it in the con-
text of the age’s morality, a morality of control and of rigidity; he did not read
it in the context of Franciscan life. He wanted his brothers (or, as superior, his
subjects) to take the Admonition to heart and, as humble individuals, to do
selflessly what they were told to do. In other words, he put himself in the
category of sin, as Francis describes it in the Admonition. The one urging
humility was more intent on receiving the benefits of humble brothers than on
getting caught up by inspired action.

Admonition Nineteen
Here is Admonition Nineteen:

Blessed the servant who does not consider himself better when praised
and lifted up by men, any more than when looked on as vile, simple,
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and repulsive, for a man is as much as he is before God and no more.
Woe to the religious who, advanced by others to high position, has no
wish to come down. And blessed that servant who does not aspire to
high position and always desires to be under others’ feet.

There is much in Admonition Nineteen that allows for commentary simi-
lar to that proposed for Admonition Seventeen. If we do not read the lines in
the context that we have constructed in this essay, then we have to ask who is
speaking to whom? Is this the sure voice of someone lecturing another about
indifference to the opinion of others, and does it not suggest someone who
believes that he knows better and consequently needs himself the advice he so
generously imparts? However, when we take the lines as one moment in the
brotherhood’s self-education, with the early Franciscan listening to and pass-
ing on a useful clarification, it makes sense. It can even be taken as a good
criterion for selecting those to whom the brothers entrust power for the sake
of order in the brotherhood. As we see from Chapter Five in the Early Rule,
the brotherhood suffered from ministers who used their power poorly.

But does not the last sentence in Admonition Nineteen propose humility?
“Under others’ feet” is close to the humus, the ground, which belongs to the
word’s etymology. Yes, it does propose humility, but here we have to distin-
guish. The lines are nurturing the Franciscan’s sense of self rather than laying
down the practice of virtue and of humility in particular. Someone who has
grasped the basic line of Franciscan action, in a common effort to obey the
Spirit, will not aspire to high office and will not put himself before others. He
will not put himself before others because he is engaged in providing service
and not in achieving rank. The early Franciscan hears the counsel as the appli-
cation of a general Franciscan truth to the question of office. Insofar as he sees
the wisdom of Admontion Nineteen and abides by it, he is being wise, not
humble. Someone who observes his behavior and understands it has grounds
to conclude: My brother is behaving admirably; he sustains others rather than
aspires to rule them; he is truly humble. Admonition Nineteen, drawing on
the brotherhood’s story and using its language, says: Be wise. Be spiritual. And
one who is wise and spiritual is humble.

Conclusion

As a conclusion, let us draw a few threads together. First of all, for whom
is Francis writing the two Admonitions? He has in mind “the early Franciscan.”
We have caught glimpses of the early Franciscan as we examined several pas-
sages from the brotherhood’s writings. And further, seeing as we are interested
in knowing the Franciscan story, which we continue in our day, we can listen
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to the words as addressed to us. Immediately, Francis wants his young brother
to understand the workings of the Spirit of the Lord. Then, as is so evident in
his relations with the Penitents, he does his best to share what he and his
friends have learned with all who readily seek the Spirit’s guidance. In the two
Admonitions, as well as in the early Franciscan writings generally, we have
words which belong to us today, for we are the ones who give meaning to the
word Franciscan.

And second, the Admonitions do not teach individual virtue. They en-
courage and correct the basic action of “the life.” Within that action, in his
and her own way, one can prosper spiritually and help return all good things to
God. Individuals need the support of others. They need the framework and
the conversation of a common pursuit of the good life. Anyone who uses thé
two Admonitions to teach virtue, as did those who gave them titles, slips under
the censure at the end of Admonition Seventeen.

Finally, the Franciscan, whether early or latterday, matures and thrives as
a Franciscan in the action. There he or she learns the language and becomes
part of the story. The vigor and the ambition of the story depend on those
who, for years, have called themselves Franciscans. Through interaction with
such Franciscans, we learn the spiritual pronouns we, you, 7e. The early Fran-
ciscan writings speak to us today, for they got our story going and they encour-
age and clarify it today still. They are the sources of the Franciscan self. They
manifest the making of the Franciscan identity.

Pawell
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The Cord, 49.6 (1999)

The Millennium Rule

Robert M. Stewart, OFM

[This text is an edited version of the keynote address given at the SFO Chap-
ter of Mats of the Margaret of Cortona Region held at Mount St. Mary’s
College, Emmitsburg, MD, in July 1998.]

Tienty years have now passed since the promulgation of the “new” SFO Rule
on June 6, 1978. Those years have brought many changes. The process of
regionalization has been completed; and new Constitutions have been approved
and translated into various languages.! In a reflection entitled “The Twentieth
Anniversary of the Rule,” Emanuela De Nunzio expresses her belief that “the
Rule of 1978 is more ‘Franciscan’ than those which preceded it.” The Minis-
ter General of the SFO recalls the initial less-than-enthusiastic reception of
the Rule, but heralds this 20® anniversary celebration as an occasion for Secu-
lar Franciscans “to rediscover this ‘gift of the Spirit which leads to the Fa-
ther.” She writes:

In a relatively brief time, “Third Order Franciscans” became “Secu-
lar Franciscans.” They found in the Pauline Rule everything that is
essential and of universal value for the life of lay Franciscans—in both
its spirit and structure. The Rule provides a foundational structure
containing those elements which would enable a disciple of St. Francis
of Assisi to follow more closely the Lord Jesus Christ while remaining
in the world.?

Though I want to be as optimistic and enthusiastic as the Minister Gen-
eral, I find myself asking why, if the Rule “is truly a ‘gift of the Spirit which
leads to the Father,”” has it not attracted, enabled, empowered many more
people?’ Despite my confusion, my questions, and my doubts about the Rule,
I want to agree with Emanuela. I do believe that the Rule is a “gift of the Spirit
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which leads to the Father”—or at least can be. I believe that we have a Rule
that has been read, but not always understood; a way of life that has been ap-
proved, but not always /ived; words that have been spoken, but not always
enfleshed. The question, the problem, the challenge: how to make those words
live, how to move from speaking about a way of life to living that way of life!

The Millennium Bug

I hope that the reflections and images that follow become a spark which
ignites, that they may be addressed not to the head but to the heart and facili-
tate the move beyond understanding to incarnation. Towards that end, I have
chosen to reflect on the 1978 Rule of the SFO as the “Millennium Rule.” That
title or focus could suggest the immediate and obvious connection: that this is
the Rule which will bring Secular Franciscans into the third millennium. How-
ever, I chose the image for the Rule’s less obvious, but I hope, more profound
connection to the so-called millennium bug; that is, I want to speak in analo-
gous terms of the Millennium Rule’s “bug” and its “fix.” Weaving the analogy
of the millennium bug throughout these reflections, I will move from the past
to the present, with a glance to the future in terms of the Rule’s bug, its fix, and
a process of implementation.

First a word about the millennium bug. We have all heard about the pos-
sible havoc that computers will wreak upon us when we reach the year 2000—
the problem now commonly referred to as the millennium bug.

The year 2000 problem (Y2K) is more than a computer problem; it is
a serious business crisis with the potential to create great havoc over
the next few years if organizations fail to cope with it. . . . Sporadic
electrical transmission failures could occur along with failures in wa-
ter and sewer systems, traffic controls, medical devices, fuel delivery
systems, and telecommunication systems.

While some people continue to deny the extent of the problem and its
consequences, most people now acknowledge the seriousness of the crisis of
the millennium bug. The enormity of the problem becomes evident in the
estimated cost of fixing it: some companies have already spent hundreds of
millions, and the total estimate is in the hundreds of billions of dollars. I do
not want to argue the specifics of the Y2K problem or its fix. Rather, I want to
speak analogously about the Rule as a way to negotiate the year 2000 (Y2K),
not as a solution to the computer dilemma, but rather as a solution to the more
radical and profoundly critical problem of our society: the failure to love.

Here again, many people acknowledge the severity of the crises facing us
as we move to the new millennium: the crises of war, poverty, pollution, nuclear
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threat, racism, genocide, violence in all its forms. But there are those who
deny or refuse to face the crises. We have cultures and governments which
allow children to die of starvation, which pollute the earth in the name of
progress, threaten nuclear destruction, refuse to address the unjust global
economy. The enormity of the problems, especially as we try to consider the
global situation, becomes overwhelming.* Thus, we begin to believe that we
can do nothing. It is not “governments” or “cultures,” however, but people
who individually and collectively do things.

Just as the millennium bug cannot be ignored without tragic consequences,
we cannot turn from the global challenges which face us, the problems of
violence and injustice in our world, the gospel call to build the Kingdom—
“going from gospel to life and life to the gospel.” I want to suggest a fix—the
Millennium Rule and each Secular Franciscan’ call to live the Rule in the face
of such overwhelming problems—and to offer the example of the people of
Eritrea.

Though generally known for little else than their war against Ethiopia,
the people of Eritrea stand as a model of hope and challenge. A special report
on Africa in Time magazine included a description of a very different country
amidst the developing nations of Africa:

By logic, the nation of Eritrea (pop. 3 million) should not exist. The
secessionist province’s independence fighters ought never to have de-
feated Ethiopia in their 30-year-long struggle. They were outmanned,
outgunned, abandoned or betrayed by every ally; their cause was hope-
less. They won by force of character, a unity and determination so
steely not all the modern armaments, superpower support or eco-
nomic superiority of Ethiopia could withstand it. The spirit that saw
the Eritreans through 10 years in the trenches of their mountain re-
doubt at Nakfa has built them a nation from scratch, since indepen-
dence was finally consummated in 1993.

The self-sacrificing character of this people, their extraordinary dedica-
tion to the public welfare, their unity and determination to face their prob-
lems together using their own resources makes them an apt symbol of hope.®
Against enormous odds, they have built a nation where there is “no begging,
no corruption, virtually no crime.” The description of the Eritreans suggested
to me an even more powerful image—believers grounded in the Gospel of
Christ working together to build the Kingdom; followers of Francis from vari-
ous regions working together to create a world where there is no hunger, vio-
lence, and virtually no crime; Secular Franciscans throughout the world work-
ing together individually and collectively “from gospel to life and from life to
the gospel.”® Amidst all the violence and against incredible odds, Eritreans live
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from a different set of values; they have a different vision. Amidst the prob-
lems facing our world in the third millennium, Secular Franciscans live from a
different wisdom and with a different understanding of power, given in their
“Millennium Rule.” As all Eritreans worked together in the face of crisis—
men and women, young and old, people of various tribes and religions—so
too, all Franciscans need to work together, none saying “I am too old” or “I am
too young.” Every Franciscan must ask “how am / called to serve in this world?”

The “Bug”: The Making of the Millennium Rule

Secular Franciscans live “in the world.” The emphasis on the secular na-
ture of their vocation permeated the Rule Project, that is, the development of -
this Millennium Rule.’ Responses in 1967 called for a complete revision of the
Rule precisely so that it could be both Franciscan and Secular (the 1968 draft
text was rejected because it was too “religious”). The 1969 Assisi Congress
offered guidelines for the development of the Rule, in sum: to live the gospel,
following Francis, through conversion, in community, as seculars, in life-giv-
ing union with all Franciscans. The resultant Basic Text of 1974 emphasized
conversion but failed to articulate adequately the secular nature. The 1975
Redaction attempted to improve the text, adding a chapter, “In the Midst of the
World.” The final text of 1978 reflects the vision of Gaudium et Spes. Listen to
the text of the Rule itself:

e The brothers and sisters, led by the Spirit, strive for perfect char-
ity in their own secular state [art. 2].

e Members of the Church through Baptism, and united more inti-
mately with the Church by profession, let them be witnesses and
instruments of her mission among all people, proclaiming Christ
by their life and words [art. 6].

e Let them faithfully fulfill the duties proper to their various cir-
cumstances of life [art 10].

e Secular Franciscans, together with all people of good will, are
called to build a more fraternal and evangelical world so that the
kingdom of God may be brought about more effectively [art. 14].

o Let them individually and collectively be in the forefront in pro-
moting justice by the testimony of their human lives and their
courageous initiatives [art. 15].

e Let them esteem work both as a gift and as a sharing in the cre-
ation, redemption, and service of the human community [art. 16].

The Constitutions echo this emphasis:
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The secular state characterizes the spirituality and the apostolic life of
those belonging to the SFO. Their secularity, with respect to voca-
tion and to apostolic life, expresses itself according to the respective
state, that is, for the laity, contributing to building up the Kingdom of
God by their presence in their life-situations and in their temporal
activities [art. 3].

Indeed, the new Rule does express the secular nature of the SFO. But
there is a bug in the Rule in two different “places”: deep within the original
“binary code,” that is, within the original text; and in the change-over in the
“binary code date” in the full implementation of the quick fix of 1977.

The first manifestation of the bug (the problem with the “binary code” or
text itself) resulted precisely from the process followed for developing the new
Rule. Just as the original computer programmers chose a 2-digit date code for
good reasons, so too the people formulating the text of the new Rule chose
particular guidelines for developing the Rule for good reasons. But as the choice
of two digits contained an unexpected problem, so too the process for devel-
oping guidelines contained an unforeseen critical flaw—the process did not
include a conscious return to Franciscan sources. Both choices were under-
standable: programmers needed to conserve space within the code and never
imagined that the programs would continue beyond 1990; those present at the
International Interobediential Congress worked without benefit of the critical
studies on Franciscan texts which became known a few years later. Not sur-
prisingly, therefore, the new Rule’s form up to 1977 reflected more thoroughly
the theology and vision of Vatican II than specifically Franciscan elements.

However, in October 1977, just prior to sending the text to the curia for
approval, the Ministers General inserted as a prologue Francis’s Earlier Exhor-
tation to the Brothers and Sisters of Penance, or what has commonly been called
Francis’s First Letter to All the Faithful. The insertion of what Esser claimed
could be the original rule given by Francis to the early Penitents represented a
fix for the bug in the text of the Rule.” I see the addition of that text of Francis
as the single most important moment in the whole process of the developmer;t
of the new Rule precisely because it sees Francis’s vision as the interpretative
key.

But the second part of the Rule’s bug concerns the implementation of the
quick fix. To return to our example: if programmers do not rewrite the code,
the year 00 will wreak havoc. If programmers do successfully rewrite the bi-
nary code with 4-digit dates, then programs will function correctly as we ne-
gotiate the Y2K. Analogously, if the Rule captures only the secular element,
then our “being in the world,” even doing good things, can be empty and
mundane. But if this way of “being in the world” truly incorporates the fix, i.e.
captures Francis’s insight and experience, it will lead to the profound experi-
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ence of being “spouses, brothers, and mothers of our Lord Jesus Christ” (1 EpFid
1:7; 2EpFid 50)."

I wonder if perhaps the fix has not yet been negotiated well enough. Why is
there not more enthusiasm, joy, excitement, growth? I wonder if a malaise
experienced in some parts of the Order, in many different fraternities, does
not mirror the general experience of Catholics in our country. The pre-Vatican
II Church could well be critiqued for being too other-worldly, over-emphasiz-
ing love of God and one’s own personal salvation. The “Third Order Secular,”
as it was then known, was understood as efficacious for personal sanctification.
The post-Vatican II emphasis on our involvement in the world and participa-
tion in the work of salvation has brought an increased emphasis on the com-
munity and a world-centered focus. It sometimes seems we neglect the God-
centered focus, the transcendent dimension of life and faith.

In a recent article, “Religious Life and the Eclipse of Love for God,” Ed-
ward Vacek, SJ, addresses this problem.!? He speaks about the contemporary
emphasis on love for self: “We hear endlessly repeated the half-truth that we
cannot love others, including God, unless we first love ourselves.”" He speaks
about how love for God has become morally optional for many people, how
even religious people feel awkward speaking openly about their love for God,
how intimacy with God is “something they no longer hope for and perhaps
never did.”** It ought not be that way for Franciscans. How can this Fran-
ciscan “way in the world” be a vehicle for intimacy with God?

The “Fix”: Understanding the Millennium Rule

The decision to enter all future dates in a specific format including four
digits for the year does not in itself solve the Y2K problem. Analogously, the
fix for the Rule does not simply entail the decision to insert a specific Fran-
ciscan text. The fix needs to be embedded throughout the entire code for the
program. Francis’s vision needs to be incarnated in every dimension of the
secular life.

Francis exhorts his hearers to do penance. Francis calls those early Peni-
tents to a life of radical conversion in the world. He proclaims:

Oh, how happy and blessed are those men and women who

love the Lord with their whole heart, with their whole soul and mind,
with all their strength, and love their neighbors as themselves, and
hate their bodies with their vices and sins, and receive the Body and
Blood of our Lord Jesus Christ, and produce worthy fruits of penance
(1EpFid 1:1-4).

First Francis presents a call to radical conversion: to love God, to love all

291




people, to turn from selfishness, to unite oneself with the Body of Christ, and
to practice the love we experience and profess. But Francis also proclaims that
doing penance assures intimacy with God:

Oh, how happy and blessed are these men and women when they do
these things and persevere in doing them, because “the spirit of the
Lord will rest upon them” and he will make “his home and dwelling
among them,” and they are the sons of the heavenly Father, whose
works they do, and they are spouses, brothers, and mothers of our
Lord Jesus Christ (1EpFid 1:5-7).

In his Testament, Francis wrote:

The Lord granted me, Brother Francis, to begin to do penance in this
way: While I was in sin, it seemed very bitter to me to see lepers. And
the Lord Himself led me among them and I had mercy upon them.
And when I left them that which seemed bitter to me was changed
into sweetness of soul and body; and afterward I lingered a little and

left the world (Test 1-3).

Critical for Francis and, thus, critical for implementing the fix is the doing.
Francis’s work with lepers changed what was bitter into “sweetness of soul” for
him. As the fix in the code must be followed consistently throughout the en-
tire program, so too Francis’s vision given in the Prologue to the Rule must
become the way of “being in the world.” All Christians are called to love God
and love neighbor. Somehow it must be the how of “doing” that love that is
essential for the fix. What more precisely was Francis’s call to Jove God and
neighbor?

Unfortunately, “love” has many different meanings. We use the term very
loosely: I love God; I love Francis; I love pasta. To complicate matters further,
our ability to love depends upon our own human and spiritual development.*
But if love of God and neighbor is the essence of this penitential life, then we
must seek to understand as fully as possible the meaning of “love.” Robert
Sternberg developed a model which effectively distinguishes the various types
of love.!* His theory can also be useful in analyzing and understanding our
own love for God and neighbor. Hence, I want to examine briefly his theory
and use it to explore Francis’s exhortation to love God.

A Call to Love and Penance

Sternberg proposes a structural model which has three components: pas-
sion, intimacy, and commitment. Passion, the motivational component, refers
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to the intense longing for union with another person (sexual and/or psycho-
logical). Intimacy, the emotional component, refers to feelings in a relation-
ship which promote closeness or connectedness. Commitment, the cognitive
component, generally follows upon the short-term decision to love a certain
other and consists in long-term dedication to maintaining that love. The three
components develop differently within a relationship, change over time, and
affect one another. While the model is admittedly an oversimplification of a
complex human phenomenon, it can illumine various aspects or types of love.

Sternberg distinguishes different types of love: infatuation involves only
passion; liking describes a situation where only intimacy is present; empty love
involves commitment but lacks intimacy and passion; companionate love en-
tails commitment and intimacy; romantic love embodies both intdmacy -and
passion but lacks commitment; fatuous love involves commitment and passion
without intimacy. Consummate love or complete love is the coming together
in a relationship of all three components: passion, intimacy, and commitment.
He believes that this type of complete love is difficult but nat impossible to
achieve, , : - ,

Using Sternberg’s model, we-can identify different types of love for God.
I believe that what Francis intends by his call to love God is consummate love,
which is demanding and uncommon. Let us look briefly at some of the differ-
ent ways that love for God is experienced or expressed and then move to a
deeper examination of consummate love.

The love for God experienced and expressed by a person who has a dra-
matic conversion often takes the form of infatuation, a love which involves
only passion. Admittedly, this can develop into a more mature form of love.
However, if it remains at the level of feeling, it can die quickly—as soon as
God is no longer experienced as attractive, comforting, or responsive to the
person’s needs. At the other extreme is love which involves only commitment.
The person who slavishly prays, performs all religious obligations, or contin-
ues working hard in ministry, but in a detached, mechanical way, represents
empty love, a commitment that lacks the deep involvement of passion and
intimacy.

Perhaps more familiar and more subtly defective is love for God which
lacks either commitment or intimacy. Romantic love, rich with passion, evi-
dences excitement and can well energize others. But when it is no longer excit-
ing or experienced as nurturing or is lacking in commitment, the relationship
ends.

Fatuous love involves commitment and passion but can be dangerous be-
cause of its lack of intimacy, honest self-knowledge, and openness to the full+
ness of truth that is God. This type of love can take the form of fanaticism,
self-righteous condemnation of others, or just an inability to accept the sinful,
limited condition of the Church.

293




Admittedly these examples are exaggerated. The various experiences and
expressions of love are more varied and subtle. Nonetheless, the model can be
helpful not only in describing problematic religious expressions, but also in
identifying or discerning how our own love for God might need to mature.
Hence, let us look at Francis’ call to love God and neighbor in terms of
Sternberg’s model.

Francis invites his hearers to a life of penance. His call to do penance is a
call to a consummate love for God. Some Franciscans lose their way or burn
out along the way of penance because doing penance has become their project
and does not flow directly from their experience of God’ having always known,
accepted, and loved them in their sinfulness. In other words, “doing penance”
reflects commitment without the necessary energizing dimension of either
intimacy or passion.

In being led among the lepers, Francis came to know more profoundly his
own being “in sin.” In his commitment to be with the lepers and to care for
them, Francis moved into deeper intimacy with God. In his Testament, Francis
describes a change in vision. He came to know not only the lepers but also
God, and thus himself, in a new way. But in seeing his true self, in bringing
that weak and sinful self before a loving and accepting God, Francis became
free. Standing naked before God, claiming as his own nothing but his sinful-
ness, Francis let God be God. His commitment fostered intimacy with God,
which created passion within him. :

We have such experiences. At times, in commitment to another, we come
to see our own sinfulness more clearly. When we find the courage to risk shar-
ing our inner self with another loving person, we experience intimacy, which
transforms and energizes. When we are able to see and claim our sinfulness
before God, we allow God to love us as we are (intimacy); we become truly
free and energized to respond and to praise God (passion); and we continue to
serve (commitment). We discover with Francis that “the love of him who loved
us much is much to be loved” (2Cel 196). Francis intends a love which involves
intimacy, passion, and commitment. He writes: .

We must not be wise and prudent according to the flesh; rather, we
must be simple, humble, and pure. And let us hold ourselves in con-
tempt and scorn, since through our own fault all of us are miserable
and contemptible, vermin and worms, as the Lord says through the
prophet: I am a worm and no man, the scorn of men and the outcast
of the people. We must never desire to be over others; rather we must
be servants and subject to every human creature for God’s sake (2EpFid
45-47).

- David Flood suggests that these verses contain a summary of the Fran-
ciscan way of penance. In these verses Francis explains that those who do pen-
ance live by a different wisdom, engage in a different struggle, and have a
different understanding of power.!” Living by a different wisdom, being “simple,
humble, and pure,” involves “intimacy.” Seeing ourselves not according to the
flesh and values of the world but honestly before God, knowing God’s great
love, makes us humble. Knowing our sinfulness and God’s merciful love frees
us to live simply. “Holding self in contempt” can be connected with true pas-
sion, which becomes the drive to know more fully Jesus, the crucified Christ,
the revelation of God’s love. Out of this intimacy and passion flows our com-
mitment to follow in the footsteps of the Lord Jesus Christ, to be humble and
poor servants of all, precisely as a response to the love we have experienced.
But this commitment involves living in the world with a different understand-
ing of power.

Francis’s call to penance, rightly understood, can be expressed then as a
call to consummate love. While each person’s experience and expression of
doing penance is unique, what makes the doing Franciscan is the active pursuit
of passion, intimacy, and commitment—all in relation to the love of God given
in Christ crucified: “May the power of your love, O Lord, fiery and sweet as
honey, wean my heart from all that is under heaven, so that I may die for love
of your love, you who were so good as to die for love of my love.”®

As intimacy grows so does our passion soar—gratitude for God’s good-
ness and love; praise for all gifts and blessings; desire to be with the Lord and
live in love; excitement and joy which know no bounds and drive us to serve
God as simple, humble servants. Herein we find the appropriate link, the union
between love of God and love of neighbor. Consummate love of God includes
love of neighbor, but it rightly begins with God having loved us. This is the
very energy from which we live and serve, from which we love our neighbor.

A commitment fostered by intimacy and energized by passion brings life
and leads to the mystical union and ecstatic joy of Francis who proclaims:
“Oh, how happy and blessed are these men and women when they do these
things and persevere in doing them . . . they are spouses, brothers, and moth-
ers of our Lord Jesus Christ” (1EpFid 1:5-7).

Negotiating the Y2K: Living the Millennium Rule

An anonymous poem entitled “The Most Beautiful Flower” relates the
tale of a woman, full of self-pity, who is given a half-dead flower by a child who
tells her of its beauty and its fragrance. When she realizes that the child is
blind, she reflects:




Through the eyes of a blind child, at last I could see

The problem was not with the world; the problem was me.

And for all of those times I myself had been blind,

I vowed to see the beauty in life, and appreciate every second that’s
mine.

The poem offers a penetrating image of engaging in a different struggle
and living by a different wisdom. It speaks of how a person sees differently
when touched by love. The woman was transformed; she was brought out of
her self-centered concern; her blindness was healed by an act of unmerited
love; with a new wisdom, she began to see differently.

A few years ago a secular Franciscan explained to me how she had been
too afraid to participate fully in the fraternity’s apostolate. She was too afraid
to accompany them in the van to the slums of the inner city. Rather, she stayed
at the suburban church and helped to prepare coffee and sandwiches. Then
one day she asked if she could ride with them, explaining that she didn’t want
to get out of the van. The others agreed and she went. She continued to ride
with them and eventually found herself out of the van distributing sandwiches
and talking with the homeless people. Then one day the others didn’t show up
so she jumped in the van and did it all herself. She spoke about how much she
now loved doing it, how much she received from those “morning runs.” In the
doing, what had been “bitter” and fearful had become sweet. But she was aware
that she was able to join in the doing precisely because her sisters and brothers
loved and accepted her as she was—fearful, hesitant, and blind. Her desire to
serve (commitment) allowed her to engage in a different struggle, coming to
know more fully herself, others, and God (intimacy), which brought a new
passion to life.

Why does our “doing” not always bring us to intimacy with God? How is
it that we do penance, work in our apostolates, serve the needy and yet know
only weariness and frustration? Why don’t more people experience mystical
joy? Why, within a community engaged in the same apostolate, do some people
grow in grace, feel alive and become empowered, while others feel overwhelmed
and become frustrated? Could the difference not be that, in their doing, the
latter pursue only commitment to the neglect of intimacy or passion?

"Times of crisis, our own times of suffering and fear can be moments of
grace. When led among lepers, Francis discovered a new wisdom. My own
recent experience with cancer helped me to understand Francis’s experience.
My own doing penance with cancer, difficult and painful at times, brought me
to see cancer as a “brother.”"”

And so the Rule is indeed a “gift of the Spirit which leads to the Father”;
the Rule is an invitation to do penance, to love God and neighbor. The fix in
this Millennium Rule was the insertion of Francis’s exhortation to penance,
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the inclusion of Francis’s invitation to consummate love. Negotiating the Y2K
of our Rule will entail the implementation of that fix.

One can only imagine what our world might look like in the next millen-
nium if all Franciscans throughout the world work individually and collec-
tively to implement the fix, that is, fully enter into doing penance, live by a
different wisdom, engage in a different struggle, have a different understand-
ing of power, relentlessly pursue consummate love, see our true selves in the
light which is God, know at our depths God’s love and healing, serve all of
creation especially the “little ones” for God’s sake. One can only imagine what
our world might look like in the next millennium if all Franciscans truly live as
“spouses, brothers, and mothers of our Lord Jesus Christ.”

Endnotes:

“The final revision of the General Constitutions will be discussed at the next General Chap-
ter which will be held in Madrid, Spain, from October 23-31, 1999.

2Emanuela De Nunzio, SFO, “The Tentieth Anniversary of the Rule” The Cord, 48 (1998):
109-112.

*T asked similar questions in a previous work in which I tried to “unpack” the Rule through
an analysis of conversion. See Robert M. Stewart, OFM, “De Illis Qui Faciunt Penitentiam™: The
Rule of the Secular Franciscan Order: Origins, Development, Interpretation (Istituto Storico dei
Cappuccini, Rome 1991).1 do not want simply to re-hash that theory but rather open up the Rule
in new ways.

*Some people who attended the Environmental Health Conference in June 1998 (sponsored
by the national Ecology Commission of the Secular Franciscan Order in the United States) ad-
mitted feeling overwhelmed by the enormity of the problems. However, they also felt energized
by the gathering of people and expressed hope.

5Time (March 30, 1998): 41.

S«Every male is required to spend six months in military service and twelve months working
in rehabilitation projects; many doctors who were abroad came back to offer their services; men
and women broke rock by hand to repave a destroyed highway; the country is astonishingly free of
the social plagues that taint much of the continent.” See Time (March 30, 1998): 42.

"Time (March 30, 1998): 42.

8In discussing their country’s situation, some Eritrean Capuchin friars recently described
Time's presentation as a bit “romantic” because, since independence was gained, the people have
been less unifed, the country less idyllic. However, they confirmed the accuracy of the image of
Eritrea during its years of war and crisis. If, as is often the case, we tend to rise to the occasion and
are at our best in times of crisis, then we ought hope that all Franciscans sense profoundly the full
extent of our present world crisis.

For an extensive discussion of the process followed in developing the new Rule from 1965
through 1978, see chapter 4: “The Development of the Rule to 1978,” in Stewart, “De 1llis,” 241-
320.

10For a brief treatment on the addition of the Prologue, see: Stewart, “De Illis,” 310-311.

HReferences to Francis’s writings are from Francis and Clare: The Complete Works, tr. Regis
Armstrong, OFMCap, and Ignatius Brady, OFM (New York: Paulist Press, 1982).
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2Gee: Edward Vacek, SJ, “Religious Life and the Eclipse of Love for God,” in Review for
Religious (1998): 118-137.

BVacek, 124.

1%Vacek, 126.

1The discussion that follows assumes a person has reached post-conventional levels of hu-
man and faith development. For a basic introduction to adult faith development, see the work of
James Fowler, especially Stages of Faith.

16Robert J. Sternberg, The Triangle of Love (New York: Basic Books, Inc., 1988). For a con-
cise summary of Sternberg’s theory, see: Robert J. Trotter, “The Three Faces of Love,” Psychology
Today (September 1986): 46-50, 54.

17See David Flood, OFM, “The Commonitorium,” in Haversack, 3 (1980): 22-23,n.4. Fora
fuller discussion see “The Commonitorium,” Haversack (1979-1980): 3/1: 20-23; 3/2: 20-23; 3/3:
21-23; 3/4: 20-24; 3/5: 19-24; 3/6: 21-23; and the discussion in Stewart, De Illis, 174-183.

18Although the prayer Absorbeat cannot be claimed as an authentic writing of Francis, none-
theless it could well have been prayed by Francis and does echo the prayer that Celano attributes
to Francis (2Cel 196).

%For a reflection on my experience with cancer, see: “A Leper Named Cancer,” The Cord,
48/5 (1998): 234-240.

(Francis] preached to the people standing about,
and he spoke charming words

concerning the nativity of the poor King)
and the (ittle town of Bethlefiem. ... [0F
His mouth was filled with
more sweet af fection

than with words. . . .

When he spoke the name
Child of Bethlefiem or Jesus,
his tongue (icked his (ips, . . .

re(ishing and savoring with
pleased palate the sweetness of the wirds.
The child Jesus had been forgotten Y
in the fearts of many;

but by the working of his grace,
fie was brought to [ife again
through his servant St. Francis
and stamped upon their fervent memory.

At [ength the solemn night celebration was brought to a close,
and each one returned fome with holy joy acd %)
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Francis of Assisi and Global Consciousness

Ilia Delio, O.S.F.

[This article represents an aspect of the keynote address given at
the annual conference of the Franciscan Federation in Columbus, Ohio, August, 1999.]

Introduction

Franciscan life today struggles to find its path through the labyrinth of 2 com-
plex world. Social-political unrest, outbursts of violence, and ecological de-
struction place challenges and demands on living the Gospel life. We speak
today of “global consciousness” and rightly so. Through advances in technol-
ogy and mass communication we have almost immediate awareness of other
cultures, religions, and traditions. We are impacted by profound suffering in
the world—in Kosovo, Rwanda, and Columbia—as well as, perhaps, in our
own immediate neighborhoods. We perceive spiritual meaning in oriental re-
ligions and adopt practices such as T"ai Chi Chih and Yoga, realizing their
significance for the wholeness of well-being. We have become, in many ways,
a global people with an awareness not only of historical change but of “other-
ness” and “difference.”

And yet, when it comes down to who we are—or claim to be—we are
Franciscans, Christians with a “Catholic” consciousness. Perhaps if we were
catholic in the literal sense, we would be truly global. But the fact of the matter
is, Catholic consciousness and global consciousness are not entirely synony-
mous. In fact, I would venture to say that Catholic consciousness, in some
ways, conflicts with global consciousness. Catholic consciousness is fundamen-
tally individualistic. One’s relationship to God is essentially private, interior
and personal. Although the sacramental and communal life of the Church is
important to us, the journey to God is ultimately a solitary one. Catholic con-
sciousness is built on the edifice of scholastic theology, hierarchy, patriarchy,
and the primacy of law, and the safest way to God is by keeping the rules and
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following the laws. Whereas global consciousness demands an awareness of
otherness and difference, Catholic consciousness underscores the primacy of
the individual. The basis of this difference is what various writers have de-
scribed as a shift in consciousness, from the first axial period to the second
axial period.! In the first axial period, the human person as a rational, indi-
vidual, and autonomous being emerged; in the second axial period, the person
as one who is relational and interconnected is becoming more evident. We are
in tension between these two periods because much of our theology has been
formulated within first axial period consciousness. While we find ourselves
becoming more immersed in the second axial period, therefore, a period of
global consciousness, the theology that shapes our lives in the world is prima-
rily first axial.
Although our tradition is medieval, it is my belief that a retrieval of early
Franciscan theology can make a valuable contribution to Christian life in the
" second axial period. It is first and foremost a relational theology grounded in
the self-diffusive goodness or love of God. The authenticity of this relational
theology finds its roots in the charism of Francis of Assisi. What I would like
to explore in this paper is the idea that Francis of Assisi developed a global
consciousness through his relationship to Christ and is a model of the second
axial person. Through conformity to the Crucified Christ, Francis transcended
the boundaries of culture and tradition and found God precisely in the other
who was different from him. Through his radical conformity to Christ, Francis
developed an awareness that all peoples and all things of creation manifest the
goodness of God and thus comprise the path to God. To begin to understand
Francis in this light will enable us to broaden our understanding of Ged, of
community, and ultimately, of finding our way to God in the contemporary
cloister of the world.

The First Axial Period

In 1949 the German philosopher, Karl Jaspers, published a book called,
The Origin and Goal of History, in which he postulated that between the centu-
ries 800 and 200 B.C.E. a major shift in human consciousness took place in
five major parts of the world: China, India, Persia, Greece, and Israel. He
described this shift as an “axial period” since it “gave birth to everything which,
since then, the human person has been able to be.” What makes this period
the “axis” of human history, even our own history today, is the fact that humans
emerged as “individuals” in the proper sense. The significance of axial period
consciousness is apparent when considered in light of pre-axial consciousness.
In the pre-axial period, the human person was cosmic, collective, tribal, mythic,
and ritualistic. Myth was a way in which the human person gave meaning to
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his/her world, which usually meant, in some way, a subservience to nature.
The idea of primal consciousness as mimetic consciousness meant that hu-
mans identified with their surroundings. Ewert Cousins notes that the con-
sciousness of tribal cultures was located in the cosmos and in fertility cycles of
nature. Primitive persons “mimed” and venerated nature, which appeared as a
sacred reality determining one’s destiny. This created a harmony between
peoples and the world of nature, a harmony expressed in myth and ritual. While
primitive people were closely linked to the cosmos, they were also closely linked
to one another. One gained one’s identity in relation to the tribe. The strong
web of interrelationships within the tribe sustained persons psychologically,
energizing all aspects of their lives.

John Cobb claims that what lies at the basis of the axial period is the in-
creasing role that rationality came to have at this time.> The more profound
role of reason in human life had several implications. Rationality, which meant
the ability to control, check, and analyze, began to supercede mythical think-
ing, which was governed by “projection,” fantasy, and fulfillment. Axial con-
sciousness generated a new self-awareness that included awareness of autonomy
and a new sense of individuality. The human person as subject emerged. Jas-
pers states that, with axial consciousness, personality was revealed for the first
time in history. With the emergence of the rational individual came a new
sense of freedom by which the human person could make conscious and delib-
erate decisions.*

In light of pre-axial consciousness, we can say that the axial period marks
the culmination of a long process of human complexification and differentia-
tion. As William Thompson states:

What we can notice is an increasing expansion of “worlds,” from the
immediate and mythical world of primitive man, to the conventional
and thus increasingly rationalized world of the great civilizations, to
the post-conventional world of axial man.’

This expansion or “evolution” in human development, from myth to ra-
tionalization to individuation, is what characterizes the axial person.

The Emergence of Religious Consciousness

According to Ewert Cousins, the emergence of axial consciousness was
decisive for religions, since it marked the divide in history where the great
religions emerged and separated themselves from their primal antecedents. .
The great religions of the world as we know them today are the product of the
axial period. Hinduism, Buddhism, Taoism, Confucianism, and Judaism took
shape in their classical form during this period; and Judaism provided the base
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for the later emergence of Christianity and Islam. As Cousins states: “The
move into axial consciousness released enormous spiritual energy. It opened
up the individual spiritual path, especially the inner way in which the new
subjectivity became the avenue into the transcendent.” The human person no
longer relied on the powers of nature to fulfill the desires of the human spirit.
Now the realization of an autonomous, individual human nature underscored
the awareness of a personal God.

One of the most distinctive forms of spirituality that became available in
the axial period was monasticism. Although it had roots in the earlier Hindu
tradition, it emerged in a clearly defined way in Buddhism and Jainism at the
peak of the axial period and later developed in Christianity. Monasticism re-
flected the enormous spiritual energy released in the axial individual in which
the new subjectivity became the avenue into the transcendent. Axial conscious-
ness allowed the deeper self to sort out the difference between the illusion of
the phenomenal world and the authentic vision of reality. On the ethical level
it allowed individual moral conscience to take a critical stand against the col-
lectivity. And it made possible a link between the moral and spiritual aspects of
self, so that a path could be charted through virtues toward the ultimate goal
of the spiritual quest.’

Within Christianity, monasticism became the predominant form of the
spiritual life. Those who desired to seek ultimate fulfillment in God left the
world to enter the cloister where the life of heaven was anticipated through
contemplation. Christian monastic spirituality, with its inherent theology, typi-
fies what came to characterize Catholic theology on the whole. The notion
that God was ultimately the transcendent absolute being meant that the full-
ness of being could only be attained in seeking God by transcending the world.
The I-Thou relationship that could lead to fully actualized personhood re-
quired that one dissociate oneself from family, friends, and the world itself.
The word monachus means the “solitary one.”

The pagan philosopher Plotinus described the journey to the One as the
flight of the ‘alone to the Alone,’ a phrase that aptly fit the Christian spiritugl
journey. While not all patristic writers adhered to Plominus’ notion, still it
characterized the monastic spiritual journey as one that was vertical, transcend-
ing, and individualistic. Correspondingly, the God to whom the journey was
directed was transcendent, essentially unknowable, and, for all practical pur-
poses, monistic. The Christian of the first axial period, therefore, looked to a
radically transcendent God, a God of absolute being who, changeless, gov-
erned a changing world “from above.” The task of the Christian was to reach
the changeless world, the kingdom of heaven, by overcoming the “shipwreck”
of this changing world through Jesus Christ, Savior and Redeemer. Monastic
life was the exemplary Christian life because, through the grace of God, one
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could live the angelic life within the confines of the cloister and anticipate the
glory of the heavenly Jerusalem above.

The Second Axial Period

There is no doubt that as Christians move into the third millenium, the
question of who Christ is for us resonates with new urgency. In his book, Christ
of the Twenty-First Century, Cousins illuminates the relationship between the-
ology and culture and asks, “who is Christ for us today?” The meaning of
Christ, he states, now resonates through a dynamic and expanding universe,
through billions of galaxies whose history extends fifteen billion years into the
past and unfolds into a projected future of billions of years. On the planet
earth, the question of who Christ is for us coincides with the emergence of
global consciousness. When Christians raise questions about Christ, they must
now ask: how is Christ related to Hindu history, to Buddhist history, to the
history of the universe itself? Cousins attempts to answer this question by
indicating that we are in a period of transforming consciousness. He claims
that we are in a major shift, not only within Christianity but in all world reli-
gions and world cultures. He refers to this new period as the “second axial
period,” because it is a period of global consciousness whereby people are be-
coming more aware of belonging to humanity as a whole and not to a specific
group. For the first time since the appearance of human life on our planet, he
states, all of the tribes, all of the nations, all of the religions are beginning to
share a common history.®

According to Cousins, the consciousness of the first axial period opened
up many possibilities, particularly with regard to the experience of God. How-
ever, the release of spiritual energy thrust the axial person in the direction of
the spirit and away from the earth, away from life cycles and the harmony with
nature which the primal peoples experienced and which they made the basis of
their spirituality.” Monasticism did not exist among primal peoples, Cousins
states, because primal consciousness did not contain the distinct center of in-
dividuality necessary to produce the monk as a religious type. Monks and nuns
themselves took a radical stand as marginal persons, separating themselves
from family and community, stripping themselves of material goods by prac-
ticing poverty, and withdrawing from the fertility cycles by celibacy—as wan-
dering beggars or as members of monastic communities who shared their sense
of radicalness.!®

Although Cousins does not advocate an abandonment of monasticism in
the second axial period, his attention to this period of global consciousness
underscores the need for a new spiritual path to God, which he describes
through the tradition of the mystics. It is the mystics, he indicates, who had
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penetrating insight into the spiritual significance of the cosmos. In light of
this, Cousins states that the global consciousness of the twenty-first century
must be seen from two perspectives: 1) from a horizontal perspective, cultures
and religions must meet each other on the surface of the globe, entering into
creative encounters that will produce a complexified collective consciousness;'!
2) from a vertical perspective, they must plunge their roots deep into the earth
in order to provide a stable and secure base for future development. This new
global consciousness must be organically ecological, supported by structures
that will ensure justice and peace. The voices of the oppressed must be heard
and heeded: the poor, women, racial and ethnic minorities. These groups, along
with the earth itself, can be looked upon as the prophets and teachers of the
second axial period. This emerging two-fold global consciousness is not only a
creative possibility to enhance the twenty-first century, Cousins states, it is an
absolute necessity if we are to survive.’

Jesus Christ: The Axis of Transformation

Global consciousness of the second axial period is based on the awareness
of “otherness,” that is, other cultures, traditions, religions, and non-human
creation. Whereas the first axial person was characterized by an individualis-
tic, rational, and autonomous nature, the second axial person is characterized
ultimately by relationality. We now realize that we do not exist in isolation or
as autonomous units. The Newtonian world of atomistic parts is now past. For
the first time since the appearance of human life on our planet, all tribes, na-
tions, and religions realize that they share a common history. The conver-
gence of disparate cultures into an organic whole and the emergence of global
consciousness aided by technology and mass communication now impel each
person to become aware of belonging to the entire globe and not merely to an
ethnic group or tribe or nation.

Whatever we say about Franciscan life today, we must admit thatit is a life

in transition within the second axial period. Because it demands a transforma-

tion in consciousness, that is, the development of a global consciousness, it is
no longer viable or relevant for the follower of Christ to seek out an individual
path to sanctity and salvation. Rather, the follower of Christ must seek the
path of salvation that touches upon the whole of humanity, nurtures a sensitiv-
ity to nature and a relation to the cosmos, and is dialogical with other religions
and cultures. In this respect, to speak of Franciscan life in the second axial
period is to speak of a new way of living the Gospel life and of following Christ.
If the path of individual identity must give way to a global one, it means rede-
fining the path of the Christ in relation to a pluralistic world and an organic
cosmos. It is here, I believe, that Francis’s Christ mysticism has much to offer.

304

It may seem odd to choose a medieval saint as a model for a new age of
global consciousness; yet, Francis of Assisi is a saint far more relevant to our
global age than perhaps he was to his own. What makes Francis so relevant is
not the life of poverty or itinerancy that he opted for; rather it is his loving
relationship to all people including non-Christians, his sense of brotherhood
to all of creation, and his desire to be Gospel-in-the world by living in the
spirit of compassionate love. Leonard Swidler states that the most fundamen-
tal transformative element of the second axial period is dialogue, which he
defines as a conversation with those who think differently, the primary purpose
of which is for me to learn from the other.”® Although Swidler is alluding to
dialogue with other world religions and cultures, the idea can be transposed to
the spiritual life as the basis of all other relationships. Francis’s relationship to
Christ was an ongoing dialogue in which he recognized the truth of his own
life and the truth of God. It is through dialogue or entering into the other,
Jesus Christ, that Francis’s openness to the plurality of the world matured.

Although he was not a trained theologian, Francis had a profound sense of
God’s presence in the world through the mystery of the incarnation. Because
of Jesus Christ, every person, every created thing, including all the elements of
the universe, spoke to Francis of the presence of God. He had a deep sense of
unity with all things, calling each “brother” and “sister” because he recognized
that each had the same primordial source as himself.!* Nowhere is this more
eloquently expressed than in his Canticle of Brother Sun:

Praised be you, my Lord, for Sister Moon and the stars,

You have formed them in heaven clear and precious and beautlful
Praised be you, my Lord, for Brother Wind,

And for the air—cloudy and serene—and every kind of weather,
By which you give sustenance to your creatures.

Praised be you, my Lord, for Brother Fire,

By whom you light the night,

And he is beautiful and jocund and robust and strong (CantSol)."

The Canticle is a joyful expression of Francis’ sense of community, of re-
lationship, of openness to the world that is created and sustained by the good-
ness of God. Although Francis does not specifically mention Jesus Christ in
his Canticle, it is entirely penetrated by the mystery of Christ.!® There is a
profound sense of interconnectivity in Francis’s Canticle that cannot be as-
cribed simply to the poetry of the song. Rather, it is permeated by a “Christic”
interconnectedness; Christ is the center of Francis’s universe. Eutimio Da
Arigma has described the Canticle as a hymn which proclaims the humanity of
God as the “knot of cosmic interlacement.” God is with all creatures in a deep
sense of being intimately related to all things in creation which are taken into
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his incarnation and transformed in his glory.”” We might say that in the Can-
ticle Francis reveals his experience of the cosmic Christ, the crucified and glo-
rified one, who has embraced all things in the diffusive love of God. For Francis,
to live in Christ is to have the Spirit of the Lord who joins one to Christ in the
most intimate way as mother, spouse, brother, or sister (EpFid 51). Thus,
one who lives in the Spirit lives in Christ and begins to see the world as it truly
is, permeated in the radiance of the divine presence.

‘The basis of Francis’s Christic universe, revealed in the Canticle, corre-
sponds to the fact that his life-long spiritual journey was an ever-deepening
relationship with Christ, an ongoing relationship of dialogue, growth, and trans-
formation. It was a life of growing in love with an “other” who was different
from himself. Because sin or the desire for self-appropriation constantly thwarts
this growth in relationship, Francis realized that a life of penance was neces-
sary. He conceived the life of penance as one of dispossession and other-
centeredness, a life of following Christ Crucified in his suffering, death, and
resurrection. According to Bonaventure, it is Christ Crucified who became
the axis of Francis’ transformation. By entering into dialogue with the Cruci-
fied, Francis came to discover the truth of his own humanity, indeed, of all
humanity, and he learned to love by suffering in, with, and for the other. Francis
grew in compassionate love. Bonaventure indicates that Francis came to re-
semble Christ through compassionate love not only in spirit but in his body as
well, bearing the marks of the Crucified One in the wounds of his flesh. In one
of his sermons, Bonaventure indicates that Francis was forged into the like-
ness of Christ through the power of love:

Just as iron heated to the point where it becomes molten can take the
imprint of any mark or sign, so a heart burning fervently with love of
Christ crucified can receive the imprint of the crucified Lord himself
or his cross. Such a loving heart is carried over to the crucified Lord
or transformed in him. This is what happened to St. Francis.!®

Yet, if Francis was formed into the likeness of Christ by the fire of divine
love, one must admit that suffering was at the heart of his transformation. To
conceive of his life as a progression from the romantic knight of Assisi to the
icon of Christ with little in between is to overlook the key to Francis’ trans-
formation, and that is suffering. Francis learned to love the other by learning
to suffer in union with Christ; it is suffering that revealed to Francis the mys-
tery of divine love. He learned to love compassionately because he learned to
suffer compassionately. He began to “feel” first with Christ on the cross by
“seeing” the suffering of Christ who he believed to be truly divine and human.
Through seeing and feeling the compassion of God, Francis came to see and
teel with everyone he encountered and all things of creation.
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The Franciscan mystic Angela of Foligno states that “as we see so we love,
the more perfectly and purely we see, the more perfectly and purely we love.”"
Because Francis came to see with the eyes of compassionate love, he began to
love compassionately and this meant a crossing over to the other and a sharing
with the other in suffering and joy. Although Francis “crossed over” into the
life of the other, Jesus Christ and everything united in Christ, he did not be-
come Jesus but he became truly Francis, the person of self-diffusive-compas-
sionate love who tenderly embraced Muslims, Christians, and the scattered
seeds of the earth.

The contemporary writer Pierre Teilhard de Chardin claimed that union
differentiates because in union the identity of each individual element is deep-
ened and fulfilled. The more “other” one becomes in union, the more one
finds oneself as “self” since the irreproducible core of self is not annihilated
but is the very basis of union.?® Teilhard’s notion of “creative union” under-
scores the mystery of Francis’s life in Christ. The more Francis grew in con-
formity to Christ and was transformed in Christ, the more he discovered his
own true identity. In other words, Francis became truly Francis in union with
Christ and in discovering the truth of his identity, he discovered a self that is
integrally related to the community of the cosmos.

Francis of Assisi and the Second Axial Period

There is no doubt that Francis had a deep sense of universal community
and he discovered this through compassionate love by which he came to expe-
rience a unity of all things in Christ. We might say that Francis’s global con-
sciousness was made possible by his transformation in Christ. Christ became
the center of his very being through the power of love. Thomas Merton says
that only through Christ, who is the fully integrated Person, can one become
trans-personal, trans-cultural, and trans-social.?! Only in union with Christ,
the One, can a person truly be united to the many, since as Word and center of
the Trinity, Christ is both the One and the Many. What must be underscored,
however, is that Francis became one with Christ not by an [ontological] change
in being but by becoming transcendent in goodness. To “be” is to be good and
to be good is to love. Love shapes the person we become and the way we love
influences the world around us. As Bonaventure states: “Love transforms be-
cause love unites.”?? Francis became /ike Christ because he entered into a per-
sonal relationship of love with Christ. By taking the risk in faith of crossing
over into the mystery of Jesus Christ, Francis discovered the mystery of divine
love, a love that is humble, self-giving, and diffusive, a love that embraces the
other in difference precisely because in difference love can be expressed.

307




In the second axial period, relationship and union is made possible by
recognizing the other who is different from us and, through this difference,
crossing over by way of compassionate, self-giving love. If we say that the
second axial period is grounded in relationship, we must also say that it is
grounded in interconnectivity. Global consciousness is the awareness of be-
longing to the whole and not existing as individual parts. Francis discovered
the goodness of God as the interconnecting thread that unites all in the body
of Christ, the one who fills the whole universe in love. He recognized the
“particularity of goodness” in each and every thing, calling each “brother and
sister” because he shared with them the same primordial source of goodness.
The significance of sharing in the goodness of the other finds meaning in this
interconnected universe.

The science of chaos today tells us that local changes can affect global
systems. The flap of the wings of a butterfly in Peking can alter the weather
pattern in New York. Living in an interconnected universe means that each
part affects the whole since each part finds meaning only in relation to the
whole. And so it is with us. Francis attained a world of peace because he saw
each and every thing as part of the total goodness of God. Similarly, for us to
live in the spirit of compassionate love in an interconnected universe means
that the way we love the neighbor next to us could affect what happens in
Kosovo or Columbia. The way we cross over in love to the one who is differ-
ent from us may influence peace relations in the Middle East. To follow Christ
in this interconnected universe demands that we no longer act as discrete parts
praying our way to personal salvation.

To follow Christ in the second axial period is to come to the awareness
that each individual person and created element is something of Christ pre-
cisely in the particularity of goodness that shapes one’s being or existence. In
this way, each person and created thing is a ladder by which we can climb up
and embrace “him who is utterly desirable” (cf. LM 9:1). We find Christ pre-
cisely in the goodness of the other, and we love Christ by sharing in the good-
ness of the other. This sharing in the suffering and joy of the other has its
effect on the whole universe. Indeed, the world is our cloister because Christ
fills the universe. We have only to open our eyes and recognize Christ in the
breaking of the bread, the suffering of our brothers and sisters, of our neigh-
bor, and even within the depth of our own humanity. It is there that God is
revealed, in the diffusion of compassionate love. Francis discovered a universe
filled with the goodness of God by recognizing this goodness in the wounds of
Jesus Crucified. We, too, must strive for a global community of healing and
wholeness through the mysticism of the cross.”? Only through the cross can
we enter into difference and rise in unity. Only in union with the other, through
the sharing of compassionate love, will we make our journey into God.
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on Global Spirituality in Honor of Ewert Cousins, ed. Steven L. Chase (Quincy, IL: Franciscan Press,
1988), 19-20.

Legenda maior 8, 6. For English translation see Ewert Cousins, Bonaventure: The Soul’s
]oumey Into God, The Tree of life, The Life of St. Francis New York: Paulist, 1978), 254-55.

ISReferences to the writings of Francis are from Francis and Clare: The Complete Works, trans.
Regis Armstrong and Ignatius Brady (New York: Paulist, 1982), 39.

16Eloi Leclerc, The Canticle of Creatures: Symbols of Union, trans. Matthew J. O’Connell (Chi-
cago: Franciscan Herald Press, 1970), 31.

Eutimio Da Arigma, Cristo nel Cantico (Milan: V. LePiave, 1966), 73.

18Bonaventure, “Sermon 2 on St. Francis,” in The Disciple and the Master: St. Bonaventure’s
Sermons on St. Francis of Assisi, trans. Eric Doyle (Chicago: Franciscan Herald Press, 1983), 92.

Angela of Foligno, “Instructions,” in Angela of Foligno: Complete Works, trans. Paul Lachance
(New York: Paulist, 1993), 242.

2OPjerre Teilhard de Chardin, The Phenomenon of Man, trans. Bernard Wall (New York: Harper
and Row, 1955), 262; and Activation of Energy, 116.

IWilliam M. Thompson, Jesus Lord and Savior: Theopatic Christology and Soteriology New
York: Paulist, 1980), 250-71; and “The Risen Christ, Transcultural Consciousness, and the En-
counter of the World Religions,” Theological Studies 37 (1976): 399-405.

21 Sent. D. 15, a. 1, g. 1 ({1, 393b). “Amor, quia unit, transformare dicitur amantem in
amantem.”

BFor a similar idea see Johann Baptist Metz, “In the Pluralism of Religious and Cultural

Worlds: Notes Toward a Theological and Political Paradigm,” trans. John Downey and Heiko
Wiggers, Cross Curvents (Summer, 1999): 227-36.
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Contributors

Iia Delio, OSF, a member of the Franciscan Servants of the Holy Child Jesus,
North Plainfield, New Jersey, did her doctoral studies in theology at Fordham.
She is presently at Washington Theological Union, Washington, DC, serving as
an assistant professor of ecclesial history and Franciscan studies and as Director of
the Franciscan Center. She is author of Crucified Love: Bonaventure’s Mysticism of
the Crucified Christ (Quincy: Franciscan Press, 1998).

Eric Doyle, OFM, a member of the Franciscan Order since 1954, was a friar of
the English province. He taught at the Franciscan House of Studies in Canterbury
and was a member of the Department of Graduate Theology at St. Bonaventure
University in New York. He is the author of St. Francis and the Song of Brotherbood,
originally published by Seabury Press, New York, in 1981, and reprinted by The
Franciscan Institute in 1997. Father Doyle died in 1984.

David Flood, OFM, is a friar of the Montreal province. Among his many writings
are The Birth of a Movement: A Study of the First Rule of St. Francis (Franciscan
Herald Press, 1975), which he co-authored with Thaddée Matura, OFM, and Work
for Everyone (Quezon City: CCFMC Office for Asia/Oceania, 1997). He collabo-
rated with Gedeon Gil in producing Nicolaus Minorita Chronica (1996) and Peter of
Jobn Olivi on the Bible (Franciscan Institute Publications, 1997), writing English
introductions to the Latin critical texts.

Robert F. Pawell, OFM, is a friar of the Sacred Heart Province. While working
in New Orleans, he co-founded Project Lazarus, a residence for persons with AIDS
and developed retreats for those affected by HIV/AIDS. In 1996 he established,
with other friars, Holy Evangelists Friary in Chicago, a community dedicated to

the Ministry of the Word. He has been involved with retreat ministry since 1971 *

and has worked with the Taizé Community. A self-trained artist, he now serves out
of Chicago, employing poetry and the arts in the Ministry of the Word.

Robert M. Stewart, OFM, a friar of the Holy Name Province, is a faculty mem-
ber in the theology department of St. Bonaventure University and at The Fran-
ciscan Institute. He is author of “De illis qui faciunt penitentiam”: Rule of the Secu-
lar Franciscan Order: Origins, Development, Interpretation (Roma: Istituto Storico
Dei Capuccini, 1991) and an occasional contributor to The Cord.
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Notice to all Cord subscribers:

All Cord subscriptions end in December of each year, unless you have a
standing order or have ordered The Cord for more than one year.

IT IS NOW TIME TO RENEW YOUR SUBSCRIPTION.
‘We continue to offer The Cord for the low price of $20.00 a year for six issues.

As The Cord enters its 50th year of publication
we know you will not want to miss even one issue.
Please renew your subscription now.

Send your order to: (And please consider giving a gift subscription to our
The Franciscan Institute sisters and brothers who cannot afford their own.)

St. Bonaventure University
St. Bonaventure, NY 14778
Ph.: 716-375-2105 FAX: 716-375-2156

THE FranciscaN THIRD ORDER REGULAR
IN THE UNITED STATES:
ORIGINS, EARLY YEARS, AND RECENT DEVELOPMENTS

by Margaret Slowick, OSF

This book is the thesis work of Margaret Slowick, OSF, of Tiffin, Ohio.
It offers for the first time a chronology of the founding of all existing
congregations of the Third Order Regular in the United States,

a brief narrative describing the beginnings of each foundation,
and some recent developments.

“Readers . . . will find themselves overwhelmed at the magnitude of the obstacles over-
come, the persistent bope in the face of bigotry and rejection, the multitude of acts of bervic
service that came to define many of the congregations that survéved their first years. . . .
Religious who were unsinkable and insatiable emerge from this overview to haunt us as
we struggle with questions of vision and viablitity in the century to come” (Margaret
Carney, OSF, Foreword).

This is a “must” resource for
all Third Order Regular archives and libraries.

129 pp. +xii, paper $15.00
plus shipping and handling
Order from:
The Franciscan Institute
St. Bonaventure University l

St. Bonaventure, NY 14778 RANCISCAN
Ph.: 716-375-2105 FAX: 716-375-2156 INSITTUIE
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A Franciscan Celebration of Fubilee New Year’s Eve
December 31, 1999 - January 1, 2000

Friday, Dec. 31, 4:00 p.m.: Registration. 4:30, Evening Praise, followed by supper and an
evening of music, ritual, prayer, journaling, labyrinth walking, celebrating, and giving thanks
with a midnight Eucharistic liturgy for peace followed by a social.

Saturday, Jan. 1: Continental breakfast followed by concluding Eucharistic Liturgy of the
Motherhood of Mary at 9:30 a.m.

Beds will be given on a first come, first served basis. Commuters will be welcome.
Cost: $40.00 (Commuters and mat sleepers, $25.00.)
Registration deadline: Dec. 18.

Join us for a celebration of the year of Jubilee in true Franciscan style.

Uy
K €. Enter The Center a Franciscan place of peace
N == IS

o« 40-Bap Francisean Bermitage Retreat
November 11-December 21, 2000

e
S for

Immerse yourself in an experience with the Incarnate Son of God in the length of
time and the type of solitude Francis himself experienced.

Come to the woods and spend the sacred time of 40 days to prepare for the great
celebration of the Incarnation in one of our hermitages: San Damiano, Greccio,
La Foresta, or in the house of solitude, Poverello. Enjoy the sweet silence of 50
acres of woods and field, bordered by Hickory Creek. Take advantage of our heated
therapy pool, several chapels and oratories, and simple Franciscan hospitality.
Eucharist is celebrated daily.

The retreat, developed by Mary Elizabeth Imler, OSEF, as part of her Master’s
thesis from St. Bonaventure University, is based on the Third Order Regular
Rule with the format following that of the Rule for Hermitages. Currently the
General Superior of the Franciscan Sisters of the Sacred Heart, Mary Elizabeth
will walk as a pilgrim companion with hermits in this special experience. Kathleen
Anne Copp, OSE, co-founder with Mary Elizabeth, of the Portiuncula Center
for Prayer, piloted the spiritual director’s role for this retreat during 1998-99.
She brings her wisdom and experience as a retreat and spiritual director to the
role of companioning and Martha service to the retreatants/hermits.

Costs range from $1375-$1775 depending on the type of hermitage space. Included are all
meals, materials, direction and companion sessions. Registration deadline: May, 2000.

For brochure, contact: Portiuncula Center for Prayer
9263 W. St. Francis Road
Frankfort, IL 60423-8330
Ph: 815-464-3880 Fax: 815-469-4880

A SABBATICAL FOR
CONTEMPORARY FRANCISCANS
January 24 - April 24, 2000

A three-month experience of renewal in a community setting for members
and friends of the Franciscan family.

Morning input on Franciscan sources—the lives and writings of Francis
and Clare, the Franciscan charism, Third Order history —offers intellec-
tual challenge.

Wholistic living—nutritious meals, physical fitness opportunities, commu-
nal prayer, faith sharing, and leisure—allows participants to choose their
own pattern for personal development.

Hermitage days provide for the contemplative dimension of Franciscan living.
Cost: $4,600.00

FRANCIS OF ASSISI: THE EARLY DOCUMENTS

March3 (7:00 pm) - March 5 (1:00 pm), 2000
Presenter: Regis Armstrong, OFM Cap.

This workshop will review the methodology used by the editors in present-
ing a new edition of the sources and will examined in depth selections from
The Saint, Volume I of Francis of Assisi: Early Documents. A mjor focus
will be Thomas of Celano’s Life of Saint Francis—seen in a new light with
a poetic rendering of the many passages; the liturgical texts prepared for
Francis’s canonization; and a new look at the Sacrum Commercium.

Cost: $150.00 Registration deadline: February 18
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/5)]1 Franciscan Spiritual Center

Program Offerings

Advent: Inner Pilgrimage of Hope - December 3-5, 1999

Presenter: Anne Amati, OSF

This weekend retreat invites participants to an inner journey to Bethlehem toponder the
Incarnation as God’s loving response to “the hope and fears of all [our] years.”
Registration deadline: November 19 $130.00 ($30.00 deposit)

Bringing Forth Christ: On Saint Bonaventure’s
Five Feasts of the Child Jesus - December 17-19
Presenter: André Cirino, OFM

The theme of this retreat is spiritual motherhood, a doctrine which invites men and
women alike to fashion our spiritual lives on the model of Mary, Mother of Jesus and
image of the Church, and to develop the maternal element in our nature.

Registration deadline: December 3 $145.00 ($30.00 deposic)

Jubilee Time: A Celebration of Women, Spirit, and the
Advent of Age - February 4-6, 2000

Presenter: Maria Harvis
Through quiet reflection, presentations, conversation, exercises, and stillness, Maria will
invite participants to explore the meaning of Jubilee in their lives and will facilitate their
listening and response to Jubilee’s personal calling: to cross thresholds, tell stories, and
take inventory.
Registration deadline: January 21 $150.00 ($30.00 deposit)

Franciscan Hermitage Experience - February 18-21, 2000
Facilitators: Helen Budzik, OSE and Ellen Duffy, OSF

“Sit at the feet of Jesus” as you experience Franciscan Hermitage based on the Gospel
images of Martha and Mary wherein all of your needs are tended as you are deeply
attentive to Jesus.

Registration deadline: February 4, 2000 $125.00 ($30.00 deposic)

The Franciscan Spiritual Center is situated in the southeast wing of Our Lady of Angels
Convent, the motherhouse of the Sisters of St. Francis of Philadelphia. Located about
20 miles south of Philadelphia and just north of the Delaware state line, the Center
consists of 21 bedrooms with private bath, 10 bedrooms sharing a common bath, lounge,
Litchenette, large meeting space, spiritual direction rooms, prayer room, and a ground-
level multipurpose space which houses a second lounge as well as library, listening cen-
ter, arts and crafts area, and exercise corner. There is an elevator to all levels but a few
additional stairs to the multipurpose space and some spiritual direction rooms. The
Center is fully climate controlled and handicapped accessible from the outside. Quiet,
shaded grounds provide ample space for walking and solitude. Reservations are requested.

For more information on these or other programs or to register, contact:

Franciscan Spiritual Center
609 S. Convent Road
Aston, PA 19014

Phone: 610-558-6152; Fax: 612-558-6122; E-mail: fsc@osfphila.org

From THE FRANCISCAN FEDERATION

A Program of Enrichment on the Form of Life of the
Sisters and Brothers of the Third Order Regular

The buman person is created to stand upright in the world, a living
reflection of the truth, goodness and loving power of God.
£ . . Zachary Hayes, OFM

revitalization in Fran
*  Opportunity to appr: :
to the Rebirth of the Charigm.
¢ Update on the specific i
TOR Rule.

April 1, 2000 — Friars’ Spiritual Ret
May 6, 2000 — Berger Hall, Francis

A L=
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FRANCISCAN

INTERNSHIP ; INSTITUTE FOR
2000 PROGRAM 2000 | CONTEMPORARY
in ;
' Spiritual Direction FM(W
and ]
Directed Retreats :‘ A distance learning program
responding to the desire of Secular Franciscans
All sessions in 2000 will be conducted f to learn more about their unique i&entity as Franciscans
for Franciscans in the Far East and Africa ; in the contemporary world.
to celebrate the Millennium.
o)‘]um! tlm:mgh:

A three-month ministerial and experiential program Aﬁ‘

born out of the conviction that our Franciscan charism

: ion tha _ SAINT FRANCIS
enables us to bring a distinctive Franciscan approach , COLLEGE
to our ministries. , SINCE 1847
| ‘ OFFICE OF CONTINUING EDUCATION
Helpful to religious and lay formators, retreat directors, '
parish and hospital ministers, contemplatives, mission- currently offering:

aries, community leadership, personal renewal. FRAN 201 Franciscan Gospel Living in the Contemporary World

FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality

in vac]opmcnt:
Clare of Assisi: Her Life and Writings

pmpoud courses inchude:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Challenge and Response
For more information contact: ! Integrative Project
Tom Speier, ofm; Marilyn Joyce, osf
St. Francis Extension ‘ For more information contact:

2014 Springdale Road . X £r. o .
Cincinnati, OH 45231 Saint Francis College Offsce of Contummg Education

A 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: ICFL@SFCPA.
Phone: (513) 8250674 Fax: (513) 541-9347 Lorstto, PA 159 phone: (814) 4723219 ~ «- L@SFCPA.EDU
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FRANCISCAN GATHERING XX

[osted by
Franciscan Center

Tampa, Florida

January 30 - February 4, 2000

THE GOSPEL PATH:
OVERCOMING OUR TOLERANCE

Co-Presenters:
Rose Margaret Delaney, SFP
J. A. Wayne Hellman, OFM Conv.

Francis’s intolerance of any separation or exclusion transformed bim

2000 will look for new commections for a new centiny.

The vear 2000 will mark our 20th annual FRANCISCAN GATHER-
ING. This time together is always Kairos for the sisters and brothers,
religious and sccular, who share a common history and dream. Come,
celebrate a weck of prayer and liturgy, presentations and process, leisure
and laughter with other Franciscans in sunny Tampa.

Limited to 30 participants — Register carly!

A optional carly arrival on Saturday (Junuary 29) is availuble for
all participants as a settling i tine to relax before
the prograns opens on Stiidy.

FOR INFORMATION OR BROCHURIE, CONTACT:

Candice Tucet, OST

I'ranciscan Center

SOTO Perry Avenue
Fumpa. FL 33603
Pl e e ST 2N TN maal anentr@ oo

L R - - - _—

THE FRANCISCAL
STORE

Now part of the
St. Francis Retreat Center
Burlington, Wisconsin

“All Things Franciscan”

1o order a catalog:

Books, Tupes, Cards, Pictures, Posters,
Statuary, Crucifives, and More

503 S. Browns Lake Dr.
Burlington, WI 53105-0368
414-767-3630

fax: 414-767-3631

e-mail: franstor@genevaonline.com

makes a thoughtful, spirit-filled gift

This unique Franciscan calendar, created by the
Franciscan Sisters, contains the scripture references for
each day of the liturgical year and timely, inspirational
words for the new millennium. Franciscan feasts are cited
as well as ethnic celebrations in the Catholic community.
It folds to a convenient 8'2" x 3% " size.

Scripture Calendar Prices:
m 11t09-%4ecach All proceeds
® 10 or more - $3.50 each support the

Please include shipping and handling:  ministries of the

Franciscan Scripture Calendar 2000

m 1104 calendars - $1 Franciscan Sisters
B 510 9 calendars - $2 of Little Falls.
m 10 or more - $3

©1999 Sister Jean Schwieters, OSF

To order, call or write:

Franciscan Sisters of Little Falls, Office of Development

116 8th Avenue SE, Little Falls, MN 56345-3597

Phone: 320-631-0619 or 320-632-2981 e e-mail: info@fslf.org




Franciscan

NEW =

Francis in America

A Catalogue of Early
gl ltalian Paintings of St.
Francis of Assisiin the
United- States and
"l Canada

William R. Cook
ISBN 0984-X

$39.95
193 p. (hardcover)

50 full page illustrations/22 in color 8'/2x 11

St. Francis of Assisi: Omnibus of Sources:

Writings and Early Biographies
Marion A. Habig, ofm, ed.

The classic English resource for primary texis on
the life of St. Francis.

ISBN 0862-2 1665 p. (hardcover)  $64.95

Christian Ethics: An Ethics of Intimacy
John J. Lakers, ofm

Reflecting a lifetime of work as a philosopher,
teacher, and counselor, Fr. J.J's monumental study
traces the Christian “rnetaphor of intimacy” through
westem cultural history, drawing on studies in a
wide range of fields in the humanities and social
sciences in order to define a distinctively Chris-
tian ethics.

ISBN 0972-6 438 p. (paper) $16.95
Collations on the Six Days
St. Bonaventure
José de Vinck, trans. and Ed.
The Collationes in Hexaemeron represents the fi-
nat synthesis of Bonaventure's thought as well as
his response to the controversy over the Latin
Averroism at the University of Paris.
ISBN 0974-2 400 p. (hardcover) $2700

322

Ecology and Religion:
Scientists Speak
John E. Carroll and Keith Wamer, ofm,
editors

Religious scientists of various faiths articu-
late their understanding of the relationship
between religion and ecology.

ISBN 0986-6 407 p. (paper)  $21.95

Francis of Assisi and his Conversions
Pierre Brunette, ofm
Trans. by Paul Lachance, ofm, & Kathryn Krug
Crucial reading for all members of the Franciscan
family and those interested in Franciscan spiri-
tuality.

ISBN 0978-5 193 p. (paper) $8.95

Studying the Life of Francis of Assisi:
A Beginner’s Workbook

William R. Hugo, ofm Cap.
A practical approach to primary Franciscan texis
for those interested in studying the life and writ-
ings of Francis of Assisi.

223 p. (paper) $1795

N E Wi me—

I1SBN 0970-X

The Burning Love of the
Crucified: Bonaventure’s
Mysticism of the Crucified Christ
Sr. lia Delio, osf
This work examines the essential role of
the crucified Christ in Bonaventure's mys-
tical theology. Bonaventure advocated a

type of mysticism that necessitated radical
conformity to the suffering Christ.

ISBN 0988-2 268 p. (paper) $15.95

.
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%

+

Press

The Way of the Lord Jesus, Volume ii:
Difficult Moral Questions
In this new volume, Grisez answers 200 practi-
cal, moral questions raised by the readers of the
first two volumes.
ISBN 0981-5 927 p. (hardcover) ~ $35.00

The Way of the Lord Jesus, Volume II:
Living A Christian Life

Prof. Grisez deals with the specific questions that
concern all or most Catholics.

ISBN 0961-0 950 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume I:
Christian Moral Principles

Treats the foundations of Christian morality.

1SBN 0861-4 971 p. (hardcover) ~ $35.00

The Pastoral Companion: A Canon Law
Handbook for Catholic Ministry
{2nd series, 2nd edition) John M. Huels, osm, jcd

ISBN 0968-8 432 p. (hardcover) $25.00

—NEwW

The Trinity of Love in Modern Russian
Theology: The Love Paradigm and the
Retrieval of Western Medieval Love
Mysticism in Russian Trinitarian
Thought from Viadimir Solov’ev to
Sergius Bulgakov

Michael Aksionov Meerson
This monograph studies the emergence of
the love paradigm in contemporary trinitarian
doctrines, giving special emphasis to tracing
this paradigm’s development in modern Rus-
sian philosophy and theology. This paradigm
explains the triune relationship of the Divine
hypostases by the ontological love within
God.

ISBN 0987-4

255p. (paper)  $15.95

Call or write for a
free catalog.

SFO Resource Library

Vol. |: Called to Follow Christ: Commentary
on the Secular Franciscan Rule by the Na-
tional Assistants’ Commentary Commission

Benet A. Fonck, ofm

ISBN 0975-0 139 p. (paper) $15.95

Vol. II: Called to Rebuild the Church: A Spiri-
tual Commentary on the General Constitu-
tions of the Secular Franciscan Order

Lester Bach, ofm Cap.

206p.(paper)  $16.95

ISBN 0976-9

AVAILABLE APRIL ‘99!

Vol. ll: Called to Live the Dynamic Power of
the Gospel Philip Marquard, ofm
This volume is a series of meditations on the
gospel life for Secular Franciscans by the late
Fr. Phil Marquard, ofm. These essays were origi-
nally serialized in the Franciscan Herald maga-
zine in 1979-80.

ISBN 0977-7
Vol. IV: Called to Proclaim Christ
Benet A. Fonck, ofm

The fourth book in this series is a collection of
short commentaries written by Father Benet for
the Franciscan Herald magazine as “back-page
editorials” in 1979-80.

ISBN 0982-3

120 p. (paper)

80 p. {paper)

For more information on these end FHP
backl st titles vinte:

Franciscan Press
Quincy Unv

1800 Co''eg
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The Franciscan Institiute New

NoOw AVAILABLE !

creative ways.

Through this study we are led
into Francis's "theological
workshop.”

There we learn how that
tnnovative traditionalist,
Abba Francis,

imprinted on the spivitual
traditions he had inberited
his own logo:

the good we do and say.”

The Francisean Institute

"THE ADMONITIONS OF ST. FRANCIS:
SOURCES AND MEANINGS

by Robert J. Karris, OFM

This book situates the Admonitions in the spiritual context of their
age. The author examines similarities between these writings of
Francis and other spiritual wridngs of the tradidon. He looks at how
Francis uses the Scriptures and how he adapts his spiritual legacy in

Each Admonition is freshly translated and examined for its parallels
with other writings. Then follows a commentary on each verse,
concluding with practical reflections.

e ghebe )
SATAR Y]
i

"The Good God is the source of

Price $28.00. 312+xv pages paper.
ISBN 1-57659-166-2

The Cord, 49, 6 (1999)

Index to The Cord
Volume 49
1999

Articles by author:

Beha, Marie, OSC. “Being a Sister.” July/Aug.,
171-179.

Bisett, Christopher, OFM Conv. “St. Colette
of Corbie: Mysticism as a Life of Prayer-
ful Discernment.” July/Aug., 196-203.

Blastic, Michael, OFM Conv. “From Preacher
to Miracle Worker: History and
Hagiography in Legends of Anthony of
Padua.” Jan./Feb., 12-23.

Brian, Brother, SSF. “Why Am I Glad to Be a
Franciscan Today?” Mar./Apr., 89-95.

DeBiase, William, OFM. “Reflection in the
Dormitory of San Damiano.” July/Aug.,
205-206.

Delio, Ilia, OSF. “Francis of Assisi and Global
Consciousness.” Nov./Dec., 299-309.

Downing, Frances Teresa, OSC. “A Franciscan
Slant on Consumerism.” Mar./Apr., 67-
73.

Doyle, Eric, OFM. “In the Beginning Was the
Word.” Nov./Dec., 274-5.

Doyle, Eric, OFM. “Pentecost Sermon.” May/
June, 110-113.

Flood, David, OFM. “Admonitions Seventeen
and Nineteen and the Making of a Fran-
ciscan.” Nov./Dec., 276-285.

Goretti, Sergio (Bishop). “We Give Reason for

Imler, Mary Elizabeth, OSF. “Chapters as
Group Spiritual Direction.” Sept./Oct.,
254-258.

Karecki, Madge, SSJ-TOSF. “A Transitus Ser-
vice in Honor of St. Clare of Assisi.” July/
Aug., 180-187.

Kinsella, Sean. “The Franciscan Friars of the
Renewal and Franciscan History.” Jan./
Feb., 24-30.

Millane, Pacelli, OSC. “The Fire of Love in
the Writings of Veronica Giuliani.” July/
Aug., 188-195.

Monti, Dominic, OFM. “The Experience of the
Spirit in our Franciscan Tradition.” May/
June, 114-129.

Monti, Dominic, OFM. “Themes and Direc-
tions in Franciscan History: Comments.”
Jan/Feb., 31-36.

Mott, Mary, FMM. “Franciscan Evangeliza-
tion.” Mar./Apr., 74-84.

Niedzwiecki, Harold F., OFM. “This is How
God Inspired Me.” Sept./Oct., 245-249.

Ostdiek, John, OFM. “A Franciscan Prayer
Service in Honor of the Holy Spirit.”
May/June, 141-145.

Peterson, Ingrid, OSF. “The Contemporary
Dichotomy between Ministry and Prayer.”
Jan./Feb., 3-11.

St Bonaventure Universing

the Hope That is within Us.” Sept./Oct.,
St Bonaventune, NY 1177 222-236.
Phe T10-375-2105 FAN: T10-373-21506

Rush, Josephine, OSF. “Clare: Our Light and
Guide in our Response to the Holy Spirit.”
May/June, 130-140.
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Schaliick, Hermann, OFM. “Many Colors
Make One Rainbow.” Mar./Apr., 54-66.

Schatzlein, Joanne, OSFE. “Assisi Arises with
Hope and Promise.” Sept./Oct., 237-244.

Schwab, Joseph, OFM. “The California Mis-
sions.” Mar./Apr., 85-88.

Slowick, Margaret, OSE. “A Comparison of
Francis and Clare’s Approaches to Prayer.”
July/Aug., 166-170.

Stewart, Robert M., OFM. “The Millennium
Rule.” Nov./Dec., 286-298.

Index of books reviewed:

Moffatt, Kathleen, OSF, and Christa Marie
Thompson, OSF. Resource Manual for the
Study of Franciscan Christology. (Margaret
E. Guider, OSF), Mar./Apr., 246-247.

Delio, Ilia, OSF. Crucified Love: Bonaventure’s
Mysticism of the Crucified Christ. (Timo-
thy Johnson), Sept./Oct., 250-252.

Index of poems:

Bodo, Murray, OFM. “Sunday Morning in
Perugia.” Jan./Feb., 38.

Brizi, Marco. “Assisi, Holy Land.” Sept./Oct.,
244.

Giorlando, Mary. “Seasons in Assisi,” “Assisi.”
Sept./Oct., 253.

Index of subjects:

Active and Contemplative, 3
Admonitions
Seventeen, 276
Nineteen, 276
Almsgiving, 72
Anthony of Padua, 12
and Gregory IX| 13
Vitae, 18
Legenda Assidua, 16
Assisi
and earthquake, 222, 237
hope for, 222, 237
California Missions, 85
Chapters as group spiritual direction, 254

Charism, Franciscan, 54

326

_WWW

Clare
and prayer, 166
Transitus in honor of, 180
and iliness, 205
Colette of Corbie, 196
Community, 79
Consu.merisrh and Franciscans, 67
Contemplation and Eucharist, 80
Contemplative and Active, 3
Discernment and Colette of Corbie, 196
Ecumenism and Franciscans, 89

Eucharist and contemplation, 80

Evangelization, 54, 74

Fasting, 69
Francis
and prayer, 166
and global consciousness, 299
Franciscan Friars of the Renewal, 24
Globalization, 59
Global consciousness and Francis, 299
Gregory IX and Anthony of Padua, 12
Hagiography, 13th century, 12
History, Franciscan, 12, 24, 31.
Holy Spirit
"Pentecost sermon, 110
in Franciscan tradition, 114
Clare and, 130
prayer service in honor of, 141
Iliness and Clare, 205
Justice, 54
Legenda Assidua, 16
Millennium and Rule, 286.

Ministry, 54
and Prayer, 3

Minority, 77
Mission, Global, 54

Missions, California, 85

Mysticism and Colette of Corbie, 196
Peace, 54

Pentecost, 110

Poverty, 63

Prayer and Ministry, 3

Prayer

Francis’s, 166

Clare’,

and Colette of Corbie, 196
Rule

Third Order Secular, 286
and Millennium, 286

San Damiano, 205

Secular Franciscan Rule, 286

Sickness _gnd Clare, 205

Sisterhood, 171

Solidarity, Franciscan, 54

Spirit, Holy (see Holy Spirit)
Spiritual Direction and Chapters, 254
Veronica Giuliani, 188

Vocation, Franciscan, 54, 89, 245, 276

Word made Flesh, 274

imenprenible Love,

becnsse 3 uas e ko made theLond of Majesty

Towsrd the Mother of Jesus [Framcin] was filled with an

(20L149)

327




The Cord, 49.6 (1999)

On the Franciscan Circuit
Coming Events, 1999-2000

Friday, November 19-Saturday, November 20, 1999

Healing a Broken World Through Gratitutde. With JoAnne Haney, OSF. At Tau Cen-
ter, 511 Hilbert St., Winona, MN 55987; ph. 507-454-2993; fax: 507-453-0910.

Friday, December 10-Sunday December 12

Bringing Forth Christ: On Bonaventure’s Five Feasts of the Child Jesus. With André
Cirino, OFM. At Stella Maris Retreat Center, Skaneateles, NY 13152; ph. 315-685-6836.

Friday, December 17-Sunday, December 19, 1999

Bringing Forth Christ: On Bonaventure’s Five Feasts of the Child Jesus. With André
Cirino, OFM. At Franciscan Spiritual Center, Aston, PA. (See ad p. 316.)

Monday, December 27, 1999-Friday, January 7, 2000

Franciscan Pilgrimage of Light. Assisi and Rome. Contact: Franciscan Pilgrimage Pro-
grams, 1648 S. 37th St., Milwaukee, WI 53215-1724; ph. 414-383-9870; fax:414-383-0335.

Friday, December 31, 1999-Saturday, January 1, 2000

Millennial Chapter of Mats. At Portiuncula Center. (See ad p. 312.)
Monday, January 24-Monday, April 24, 2000

Sabbatical for Contemporary Franciscans. At Tau Center. (See ad p. 313.)
Sunday, January 30-Friday, February 4, 2000

Franciscan Gathering XX: The Gospel Path: Overcoming Our Tolerance. With Rose
Margaret Delaney, SFP and Wayne Hellman, OFMConv. (See ad p. 320.)

Friday, February18-Saturday, February 19, 20600

Introduction to the Enneagram. With JoAnne Haney, OSF and Ramona Miller, OSF. At
Tau Center, 511 Hilbert St., Winona, MN 55987; ph. 507-454-2993; fax: 507-453-0910.

Friday, February 18-Monday, February 21, 2000

Franciscan Hermitage Experience. With Helen Budzik, OSF and Ellen Duffy, OSF. At
Franciscan Spiritual center, Aston, PA. (See ad p. 316.)

Friday, March 3-Sunday, March 5, 2000

Francis of Assisi: Early Documents. With Regis Armstrong, OFMCap. At Tau Center.
(See ad p. 313.)
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