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Editorial

John Holt tells this story:

Not many years ago I began to play the cello. Most people would say
that what I am doing is “learning to play” the cello. But these words
carry into our minds the strange idea that there exist two very differ-
ent processes: 1) learning to play the cello; and 2) playing the cello.
They imply that I will do the first undl I have completed it, at which
point I will stop the first process and begin the second: in short, that I
will go on “learning to play” until I have “learned to play” and that
then I will begin to play. Of course, this is nonsense. There are not
two processes, but one. We learn to do something by doing it. There
is no other way.!

Holt infers that he is never finished learning to play. In some sense he is
always a beginner. Our lives are like that. Most of us have had a lot of experi-
ence in living, a lot of experience in living our Franciscan way of life. Shouldn’t
we be experts by now? If we expect this of ourselves and of one another, we
lose an essential attitude that keeps us always open to new possibilities. If we,
as Francis recommended, keep seeing ourselves as beginners, we are humble,
because there are many things we do not yet know, many things we have not
yet tried, and many things we are not yet really very good at.

Every day we have a new chance to come a little closer to living more
authentically what we have been learning for many years. Our Rule articulates
our profoundest aspirations. We are all aspirants in living our way of life. We
don’t do it perfectly. We don’t even do it very well much of the time. There is
room for laughter and warm humor and great patience as we put up with our
own ineptness and that of our brothers and sisters. Yet as aspirants we admire
and marvel at our own desires and know that only God’s grace could move us
to want the ideals formulated in this Rule, in this Gospel.

As a new year opens up to us, we start again from where we are. Today is
the day we begin. We are little, but God guides our steps and will do for us
what is impossible for us alone. Let us reflect on Francis’s words in his Letter
to the Faithful: “How happy and blessed are those who do these things and
persevere in doing them, because the Spirit of the Lord will rest on them”

(1EpFid 5-6). &M | é{ | o5 L

1As quoted in Chop Wood, Carry Water, ed. Rick Fields et al. (Los Angeles: Jeremy P. Tarcher,
Inc., 1984), 22.
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Our Identity is Mission:
A Missionary Vision for the Franciscan Family
in the New Millennium

Hermann Schaliick, O.F.M. - ‘

[This presentation was given in London and Manchester as pmaf %
Jubilee Year series of lectures sponsored by the L
Franciscan Association of Great Britain in March, 29901

Introduction

My brothers and sisters, it is very good to be here and to reflect with you on
some of the important issues related to our identity as Franciscan men and
women in a rapidly changing world. I think that there are some common ele-
ments which prompt us to rethink, redefine, and possibly “reinvent” the mis-
sionary dimension as a constitutive part of religious life in general and of Fran-
ciscan life in particular. With the ever-increasing insights of missiology, an-
- thropology, ecclesiology, and other social sciences, there is additional clarity
concerning what we are talking about, but there also may be confusion about
our “mission” as Franciscans.

Premises

I want to share with you some of my premises. First, it is obvious that
there is tremendous diversity in the expressions of religious and Franciscan
life within the Church. Each community has its own particular mission grow-
ing out of belief in Jesus Christ as the Incarnation of God’s love in this world
and in the continuous presence of the Spirit who leads the Church into an
ever-deeper awareness of its own identity and mission. To use a homely image,
it is fair to say that each community, each branch of our Franciscan family is
like a particular plant in a vast beautiful garden. Some plants are medicinal,
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some produce food, some seem to be serene in their quiet reflective beauty. All
are planted for mission by God, each for a particular purpose.

Second, not all communities and forms of Franciscan life are intended to
live forever. To continue the image of flowers in a garden, some communities
have a perennial life, many are annuals. The death (in the Christian sense of
the word) of a community may be a sign that this particular community has
fulfilled its mission.

Third, during periods of historic transition, new religious Franciscan com-
munities are born while others are forced to adapt and stll others die away.

Fourth, we are now living in a period of major global transition. We are in
what theologians call an “in-between-time.” The changes are evident in the
migrations of so many peoples, the access to global communications, the vari-
ous popular revolutions and movements—political, sexual, biological, and so
forth. All these have ramifications and consequences for our Franciscan life.

A Short Overview of Religious Life
and Mission in History

From their very beginnings, religious life in general and Franciscan life in
particular appear as the incarnation of God’s love for this world, as signs of
the radicalness of the Gospel, and as liberating forces that transform the world.
From its first appearance, religious life was not defined as an expression of the
pastoral or charitable activity of the Church, but rather as a visible and legible
sign of what it means to be a Church, that is, at the service of the world.

Let us look at the fact that religious life and Franciscan life find their
peculiar forms and forms of mission in every period of our history, especially
in times of transition. Let us look at the middle ages when our founders, Francis
and Clare, emerged.

Mendicant Life

By the end of the first millennium of the Christian era, European society
was organized with a strong feudal base. Pockets of merchants and other en-
trepreneurs began to live in towns independent of the feudal lords. These new
businessmen gave birth to a new style of life in which wealth was distributed in
a more stable European society. From within this new culture grew the men-
dicant orders of friars, as well as religious and lay groups who were not associ-
ated with the old style monasteries but who traveled from village to village,
from town to town, preaching a message of hope to the people. The first mis-
sion of the first friars was to live the gospel as well as to preach it.



Apostolic Life

Now for a very quick look at the beginning of our modern times, which
may have begun with Columbus’s setting foot, in 1492, on the American con-
tinent; or perhaps with the first Franciscans’ arriving, in 1500, in what is Brazil
today. At that time, the Church grew wealthy by its association with Catholic
colonial powers, a reality to which there was a strong reaction. In northern
Europe, the Protestant Reformation caught fire and changed the history of
western Christianity. Within the Roman Church, the Counter Reformation
gave rise to many new apostolic communities of men and women who wanted
to live a simple lifestyle while caring for the poor and the disadvantaged in
their societies. These religious served as teachers, nurses, preachers, and mis-
sionaries. This was a tumultuous period of many political, cultural, and scien-
tific changes.

From the eighteenth to the twentieth century, hundreds of wars were waged
and millions of people migrated from their homes to other countries. In aca-
demic circles, especially in the nineteenth century, there developed a divorce
- and mutual mistrust between the natural and the spiritual sciences, between
religion and psychology. Yet, particularly in nineteenth- and twentieth-cen-
tury Europe, religious and Franciscan life flourished in spite of persecution
and periodic bans and dissolutions of some religious communities and Fran-
ciscan provinces. These communities developed a strong self-confidence. They
knew who the enemies were and believed that they, the Catholic religious,
were right. Mission, in that situation, was to bring as many people as possible,
even worldwide, to the truth (which meant into the Roman Catholic Church).

Today

Jumping ahead to the present day, we are once again living in a time of
major transition and of major change, particularly in the renewal process started
~ by the Second Vatican Council. Not only have our lifestyles, clothing, and
- prayer lives changed considerably over the past thirty years, but our civil soci-
eties have changed with incredible speed. Within the Church, there have been
strong developments in Scripture scholarship and theological reflection as well
as an incorporation of the natural and social sciences into theology. Our un-
derstandings of God, Church, and Mission are being affected by these changes.
Theologians speak of a tremendous paradigm shift taking place. Let me use
the following image to describe it. '

For centuries, the observation of the sun rising and setting daily gave peo
reason to think that the earth was the center of the universe and that the
moved around it. What began as a casual observation grew into a cosmology,
that is, an interpretation of the perception. From this cosmology the Christi

Church and western civilization constructed a complete worldview, encom-
passing God’s design for the human race, the need for salvation, worship, law,
ethics, iconography, etc.

The new perceptions of Galileo Galilei, then, were not harmless or mere
curious observations. Using a simple new lens, Galilei saw reality in a new way
and introduced a tremendous paradigm shift into how humanity understood
the solar system and the place of human beings in the universe. The experi-
ence of this perception discredited the previous cosmology and its assump-
tions. The new information was a tremendous threat to the way Christians
understood God, their world, and themselves. We know that Galilei suffered
from the Church’s inability to accept his new discoveries.

Today we are in a similar time of crisis. Our cosmological assumptions are
changing again. Perhaps the new lens that introduced the beginnings of an-
other cosmological view was the lens of the camera through which we saw the
earth from the moon for the first time. Throughout the world, we human
beings have had the common experience of watching other humans pass be-
yond the laws of gravity and move into space. We have been able to watch our
own planet rotate like a glowing Christas ornament suspended against a black
sky. From a camera that sat on the moon 280,000 miles away, we have seen
earth as a globe without borders, fragile, alone, and brilliant.

Within this new cosmological perspective, human life is changing radi-
cally. Women, constituting half of the human race, are defining themselves
and their rights vis-a-vis the other half. This is probably one of the most im-
portant discussions in the history of the human family. Religious realities are
rapidly shifting. The world is becoming a global village where more and more
people are interested in spirituality but do not identify with any religion, let
alone a particular church. As we learn more about creation and electronically
meet new brothers and sisters throughout the world, our perceptions must
necessarily change. Not only our understanding of nature and of one another
changes, but our understanding of God as well. Fewer people are frightened
by the concept of God. All religions are seen as good and helpful for people’s
journey. More spiritualities are creation-centered and identified with the
struggles of the poor and human rights. :

For the first time in history, the whole global family can be simultaneously
affected by the same experience at the same time. Television unites us. We
watched the Russians march through the Chechen capital Grosny, celebrating
what they thought of as a “victory.” At the same instant, we witnessed the
flood disaster in Mozambique. We telefax and e-mail across closed borders,
for example, into North Korea and China, over the heads of despots, giving
people hope as well as updated data about human rights violations. Power has
shifted from factory production to information, which gives people the possi-
bility to make choices for their lives.



Over the last twenty-five years, we have been witnessing a shift away from
an ecclesiocentric and/or exclusively Christocentric model of mission (also of
religious and Franciscan life). We are moving towards a model which, though
thoroughly ecclesial and grounded in true discipleship of Christ, opens new
horizons in this world and also in the world to come, in the world of the “new
heaven and the new earth,” that is of God’s Reign. It is the Reign of God
which defines the identity of the Church and is bound to re-define religious
and Franciscan life within the Church. If the identity of the Church is mission,
then the Reign of God and its values like peace, justice, divine filiation and
human fellowship, unconditional respect for all life, brotherhood and sister-
hood of all the nations under one God, become the goal of the mission of the
Church.

Contemporary theology has reached a fairly strong consensns about the
base for the self-understanding of the Church—the center of Jesus’ life and
ministry was the proclamation of the breaking-in of the Reign of God through
his words, his gestures (deeds), and especially through his death and resurrec-
tion. Biblical scholars tell us that Jesus’ self-understanding consisted in his
being the prophet of that new reality which is called the Reign of God. He
speaks about a God who relates to every single human being, to the whole of
creation, to history in and through which his love will unfold and grow until
the end of time. “The Kingdom of God . . . is the utopian vision of a society of
love, justice and equality, based on the inner transformation or empowerment
of human beings. A vision in which people will ‘act’ and ‘live together’ differ-
ently because they will ‘be’ and ‘feel’ themselves differently” (P. Knitter).

Vatican II has placed mission at the very center of the Church’s self-un-
derstanding. The Church is not missionary by one or other action but by its
very nature. Mission belongs to the very essence of the Church. One could
easily say that the Church’s identity is mission. In this perspective, mission
does not proceed from a special mandate received from some ecclesial author-
ity, but from baptism itself by which every Christian is initiated into that mis-
sionary “communion.” This “communion” is not a closed circle, but rather a
living body the nature of which consists in sharing and self-giving, as Jesus has
given himself for the sake of the “many.” In a very clear sense, the Church does
not exist for itself. It is rather, as Lumen Gentium puts it, the “sacrament,” the
visible sign of the communion of humankind and of the whole creation with
God. It is the sacrament of God’ love for the whole of creation.

Mission and Reverse Mission

When we speak about “mission,” it is easy to look for a project, a book to
publish, a tract to write, a talk to give in Westminster Cathedral Hall, a film to
produce in order to communicate the “content of the message” in order to

change others’ lives for the better. But “mission” is not a certain amount of
measurable information to be communicated, taught, or handed over. It is an
attitude of being sent to announce, by presence and maybe by word, the Reign
of God and its coming.

Seven hundred and eighty years ago, at the time of the Crusades, our
brother Francis traveled to the East with the intention of preaching to the
Sultan, the enemy of his people. If the Sultan would convert to Christianity,
there would be peace. Francis was fortunate because the Sultan was a wise and
open man. Rather than being angered by Francis’s preaching, the Sultan in-
vited him to live in his camp and to continue their discussions over a period of
time. It was Francis who experienced a conversion, something he may not
have expected. He did not become a Muslim, but he returned to Assisi with a
great respect for the Saracens. He was more deeply evangelized himself than
was the Sultan. In the First Rule for our life (Chapter 16), Francis wrote that
the brothers who go among the “Saracens or other unbelievers” should live
among these people being “subject to all,” quarreling with no one, and by
their lives give witness to their faith as Christians. Only if and when it pleased
God should they preach and baptize.

Francis gave us a wonderful model for evangelization and mission. We go
into a situation that is foreign to us and we live respectfully with people as we
come to understand their ways. We do not and should not argue with them,
and we do not attempt to preach until God makes it clear that we should do so.

Mission, in the understanding I want to communicate to you, is a funda-
mental attitude of listening, of communicating with others. It is a viewpoint
with a deep inner conviction of our own identity, an inner transformation which
allows us to see what is really there—to see, to experience the humble and
simple God living among us or, to put it in a different way, we living within
God. Mission is choosing to have our eyes opened and to be witnesses to the
Reign of God. It is to believe and to hope in the Reign of God that is around
us, that is beneath the surface of life, that is within each person, not only the
Christian. It is a chosen attitude, a disposition toward peace and toward jus-
tice, desiring to see all as it is intended to be by God. It has the ability to bring
out what is hidden, like “the steward who brings treasures from the store-
room.” It is a way of seeing and understanding the world and its people with
faith in God’s Incarnation in Christ. There is a marvelous story about St.
Ignatius Loyola that describes this attitude of faith. Whether it is true or not,
it has a wonderful message. When St. Ignatius was an old man living in retire-
ment, he was often seen in the garden walking among the flowers. Ever so
often he would hobble up to a plant that was in full bloom. He would push his
cane up against the flowers and gently shake them saying: “I know, I know, do

not shout about it so loudly”!



Let me now address a few questions that may arise from a renewed con-
cept of mission, the mission of the whole Church, and our mission as
Franciscans. Dedication to the Reign of God will open up many questions
about the way we do things when we go about our mission. For example, what
would it mean for us as Franciscans of the different branches to go back to
China today? 'To go with a renewed attitude of faith and trust into a situation
which many people think contains only evil> What would be our intention in
such a mission? The Chinese have the world’s oldest continuous civilization.
We believe that God has been loving the Chinese people, living and working
among them for thousands of years. So why would we feel called to go and live
among them? Some of our brothers and sisters are already there. What would
we need to tell them? or to ask them?

What lessons are we learning from our Church’s recent experience in parts
of Africa, for example, in Rwanda? How could we preach or witness our faith
that Christ has died, Christ has risen, and Christ will come again? How might
we announce that Christ will come again into our post-modern societies of
Britain or Germany? He may want to meet us in the market places of our neo-
liberal world within the institutions of the international community.

When we go to plant the Church or our Franciscan family in other coun-
tries, how do we go about this? How mobile are we, how flexible, how poor,
how Franciscan? How respectful is our attitude towards the cultures and ways
of the people? Do we hang onto the ownership of structures and of local
churches or are we ready to leave when the time comes? Is now the time when
the young churches developed by missionary institutes and the Franciscan family
should become active themselves in sending missionaries—not only to Eu-
rope, but to other poor churches and countries? Why are there not more mis-
sionaries from Africa, Asia, and Latin America to other countries in the south?
Do we evangelize by our witness, give evangelical dignity and equality among
ourselves in the first place, lay and clerics, men and women, as we are bound
together by the same fundamental task of evangelization. Do we perhaps ex-
port our old problems and divisions to the young churches? That would be
fatal!

Challenges

Lest we fool ourselves, we must remember that in nature most renewal is
through transition and even death. Unless the seed fall to the ground and die,
it will not produce wheat. Death opens up the possibility of progress and de-
velopment, a rebirth to a life that is different from a prior stage. Maybe we are
being prepared for the next planting and, like the seed, can only believe and
hope that the unknown future is already within us. Perhaps we are now being
pulled into the next period, across the threshold. Often there is resistance

whenever creation comes to an evolutionary boundary crossing. New energy
is created by the friction resulting from resistance to evolutionary movements.
"This new energy helps to propel creation into its next stage.

I think that all of our institutes of religious life and all the branches of our
one Franciscan family need to adapt to the issues surrounding us. We need to
form small groups of Christians living a gospel-inspired life among people
who are indifferent, blind, or hostile to the Reign of God. We need to learn
how to live in international and intercultural communities, not just out of ne-
cessity but as a public witness to the solidarity of the human race. We need to
work together and collaborate, men and women, women and men. We need to
pray and work, on a regular basis, with people of other religions. We need to
share with the scientific community the message that God is deeply involved
with creation. We need to speak on behalf of those who do not have a voice.

Lessons about the renewal of religious and Franciscan life and mission
can be learned from our smaller brothers and sisters, hydrogen and oxygen
molecules. Even though they are so well defined and useful, they often merge
and find new life, losing themselves and becoming one in our Sister Water,
who, St. Francis reminds us, is precious, useful, chaste, and pure. In water,
hydrogen and oxygen have a temporary and useful fulfillment that was un-
dreamed of. However, each must change, convert, lose itself in order to unite
and become something new. Earlier in history, the message of the Incarnation
passed from its Jewish home to the West, to Greece and Rome, where there
was a fusion between the message from the Orient and the culture of the West.
In many ways this exchange or union is similar to the fusion of hydrogen and
oxygen in the substance of water. Are we prepared personally or institutionally
to bring the molecule of our world and let it merge completely with another’s
world so that there will be a new understanding of the Incarnation and its
ramifications and a new understanding of our one mission?

Much of religious and Franciscan life as we know it is changing if not
dying, changing into a new life that is yet unknown and that may frighten us.
But that is what happens. For the next century, there will be various experi-
ences of religious and Franciscan life in the Church. Not only will they be
diverse but they may be functioning out of different understandings of what
our Church is and in very different social situations. In some countries, reli-
gious communities will prosper as they did in the past. In others, even with
our best intentions and efforts, there will be fewer members and even the dis-
appearance of some institutions.

Just as the prospering commune of Assisi was the catalyst for the innova-
tion brought about by Francis and Clare, we can expect that our new world
will be the catalyst for new spiritual leaders and new forms of life that will
appear. The new forms of “religious” life will respond in fresh and bold ways
to the challenges that come from the evolving global village. They will be
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concerned with opening the eyes of those who cannot see to the obvious signs
of the Reign of God. _

We must pay attention to the dangers of an incorrect reading of the signs
of the times regarding religious life. These dangers exist in the local churches
of both the southern and northern hemispheres. Some consider only the utili-
tarian, practical aspects of the life. They relegate to the background the funda-
mental charism or mission of religious and Franciscan life which consists in
being a humble but prophetic sign of God’s loving presence in the world and
in the whole of creation. It requires being a sign of the living Spirit which
gives birth to an ever-new incarnation of the Gospel and witnesses to the com-
ing of the Reign of God within different cultures of the world. In its deepest
dimensions, religious and Franciscan life is not only a resource at the service
of pastoral ministry. It is essentially important in itself by giving witness to
God and the transforming power of the Gospel in the Church and in society.
Canon Law says: “The apostolate of all religious consists primarily in the wit-
ness of their consecrated life, which they are bound to foster through prayer
and penance” (CIC 673).

The present situation in the various provinces of our orders seems to indi-
cate that we have to read our history with the eyes of faith, within a true and
hope-filled perspective of death and resurrection. This is one of the relevant
perspectives of “mission.” Qur Friars Minor province in the Netherlands was
once the largest province in the whole Order, with more than fifteen hundred
members. Now there are some four hundred friars, and it is easy to imagine
that the province will become even smaller. But it has a unique and recent
history of sending many brothers out into different countries and cultures.
'The Dutch friars have been very generous and instrumental in setting up local
churches and new independent and vibrant international Franciscan provinces
in Brazil, Indonesia, Pakistan, India, Korea, and Japan. Hundreds of our Dutch
friars evangelized and died in these areas. Is the growth that we are proud of
today in these countries the result of the self-emptying and dying of the send-
ing province? I just ask the question. I don’t know the answer. We look at this
evolution, filled with hope that in Holland Franciscan religious life will by no
means come to an end. We hope that it will continue—maybe with small num-
bers—but with new energies received from those young churches and prov-
inces to which they have been ministering.

Are we open and ready to learn these difficult lessons which history teaches
us? My impression is that what often prevents us from being courageous in
“reaching out” and “going beyond” is the understandable but dangerous re-
luctance to give away, to give up. This can be a disastrous strategy of mainte-
nance instead of mission—a strategy of crisis-management which does not
allow for creativity, for visioning, for sending, and for sharing our existing
resources.
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Some Special Challenges

A Call to New Frontiers.

Being a “Gift of the Spirit,” religious and Franciscan life refuses bound-
aries. We know the famous story of “Lady Poverty” in the Sources. Lady Pov-
erty asks the friars to show her their cells, and they answered “Our cloister is
the world” (SC 63).

More often than not religious and Franciscan life defies strict definitions,
the naming of structural elements, and it defies geographical limitations. Its -
very nature is dynamic and should not be static. Religious life has often been
the primary agent of change within Church and society. By its very nature it is
a constant pursuit of the “ultimate,” the continuous search for the fullness of
life and history. It has to do with the urgency for authentic witnessing to the
truth that, despite many arguments to the contrary, God’s love is and remains
the agent in history and Jesus is and remains the Lord. He will return again to
inaugurate the fullness of the Reign of God. Franciscan life thus breathes and
celebrates that endtime already now. It is thus proclamation, anticipation, and
prophecy. Franciscan life with its mission is a sign of the Kingdom of God
which is part of the dialectic of the “already” and the “not yet.”

A Call to a Renewed Spirituality of Continual “Passover”

Jesus’ mission was a personal passover (kenosis) from what was familiar
and secure into a world of sinners, outcasts, the indifferent, the corrupt, and
the impure. Today, a creative following of Jesus has to contemplate and imple-
ment our community’s passover into the lives of the poor by making our op-
tion for the poor a self-emptying into other contexts and other cultures. Thus
it requires inculturation. As Franciscan men and women, we are called to pass
over from a mentality which looks at our ministry solely as service to the vis-
ible Church to one which sees Franciscan ministry and mission as a collabora-
tive service to and within the larger human family, especially with the laity. We
need to be open to new manifestations of the Spirit. We need to pass over
from predominantly local concerns to concerns about the global community
and to the whole of God’s creation, from self-centeredness to solidarity. This
passover will offer us a renewed identity as one Franciscan Family. It is through
being bound together into one Family—men and women, lay and cleric, secu-

lar and religious—that we witness, in ever more powerful ways, to the coming
of the Kingdom.
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A Call to a Transnational Attitude

We speak about the necessity of acting with integrity to implant a Church
which is inculturated but which is also international—“catholic” in the wider
sense of the word. It is so important in these days that we do not act impetu-
ously and blindly. We need to be careful to avoid the danger of incommunica-
bility through a superficial and erroneous concept of inculturation. We also
need to be cautious of the danger of a new nationalism which can hide within
the language of inculturaton and “respect for cultures.” An essential part of
our mission is to help people avoid being trapped by the destructive elements
of tribalism that apply not only to Africa but to the Balkans and to Europe as
well. Our orders and congregations should be true laboratories for what it
means to be an intercultural and international community of faith within our
one Church.

A Call to “Reconciled Diversity”

This last point brings me to the challenge that we evangelize by witness-
ing to the evangelical dignity and equality that we practice among ourselves
(OFM Constitutions, Ch. 5 Art 88). We must be living symbols of what in ecu-
menical theology is commonly called “a reconciled diversity.” We have con-
tinuing historical problems concerning the relationship between secular and
religious, between men and women, between lay and cleric; yet all are bound
together by the same fundamental task of evangelization, mission, and wit-
ness. It is important for us as Franciscans to examine ourselves and to ask if we
export to others our old problems and divisions. Do we even them to societies
and nations which are already torn apart? The process of reconciliation, al-
ready begun among ourselves, must become even more pronounced. More
must happen if we hope to be witnesses of the Reign of God among nations,
tribes, and cultures. The message that we preach by word and deed must be
incarnational. It must take shape through building Christian communities of
fellowship, discipleship, brotherhood, sisterhood, and love. These communi-
ties must witness to that God who, in the understanding of Francis, is to be
named Love, Peace, Beauty, Relationship in “triune diversity and simple unity.”
As we proceed into the new millennium, let us make unity in diversity and
diversity in unity an encompassing, common project of renewal and renewed
mission.

Mission Out of Contemplation

A more deeply contemplative Franciscan Family seems to be the only pos-
sible future for all of us. The quality of our life, prayer, and service will have to
become much more important than the numbers of our members, the num-
bers of our pastoral and other commitments, and the numerous—geographi-
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cally defined—“missions.” In Europe, we become fewer, less numerous, and
radically stripped of social prestige. This is an invitation to return to the well-
springs from which we all drink and, from there, go forth with a fresh aware-
ness of our mission, We are called to overcome narrowmindedness and self-
destructive divisions through dialogue and collaborative ministry. We are also
called to put aside excessive clericalism and build up one family of equals un-
der the one Father in heaven. As true contemplatives, deeply grounded
eucharistically in the experience of God’s love poured out in Christ, we must
become quicker, bolder, and much more effective in our service to the poor
and the wounded. The love of God and the love of the poor is the one love
Jesus has brought into this world. The God who is LOVE involves us in the
mission of transforming creation into what it is meant to be—a temple of wor-
ship and a house of prayer where the false idols of today’s world are given no

.chance to turn it in a “den of robbers” (Lk. 19:46). It is meant to be a garden

of delight where creation remains an icon of God’s beauty rather than the
object of greed and exploitation by the human race. It is a home with one
table, where the gifts of creation are enjoyed together by all its inhabitants, so
that some do not gorge themselves while others starve (1 Cor 11,21)

What characterizes a “new missionary Franciscan spirituality” for the new
millennium? Let me name a few things:

* A spirituality of insertion into the life conditions of people, based
on sharing Jesus’ motivation for his Incarnation, a spirituality of
kenosis, of passover (Phil. 2).

* A spirituality of presence. We want to and must be with people
and with each other as Yaweh in the tent of his covenant was with
his people.

* A spirituality of solidarity and of compassion.

*  An spirituality of integrity. The passion for God and compassion
for and with the poor are to be lived in one fundamental attitude
of faith.

* A spirituality of brotherhood and sisterhood, of fandamental
equality of all the members in the one Franciscan Family, as a
powerful sign of evangelization in our world in which power domi
nation, and greed seem to prevail.

e A spirituality of hope, based on the experience of Francis and
Clare of the transforming and liberating power of the Spirit who,
as we believe, is also atwork today.

* A dynamic and creative spirituality, as we become more “co-op-
erators” of the Spirit.
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Let me conclude these reflections and suggestions with a prayer:

Lord, make of us, the Franciscan Family, a rainbow,
a visible sign of peace and reconciliation.
A rainbow which boldly bridges the two millennia,
' the old and the new.

A sign from heaven that you yourself have set there.
A sign of that promise which never deceives.
The rainbow is to be for everyone a sign of hope.
A sign of love for your creation,
of the promise of your Spirit which renews the world.
Make us restless, if we are too self-satisfied
and too self-assured, too narrow-minded.

If instead of remaining on the path
we think ourselves already at the goal.

Make us restless if over the many things we possess
we lose our thirst for your presence
and for peace in justice.

As we look at our future and mission,
let us manifest neither blindness nor indifference.
Grant us the inner peace which comes
from encountering you, also tact, friendliness,
and courtesy towards all life
and the whole of your creation.

Shake us awake, Lord, so that we may become more daring,
more in solidarity with one another,
more attentive to your Word,
more alert to hear the cry of the poor,
more open to the new generations.

Make us follow you more faithfully.

Yes, Lord, make us, the Franciscan family a rainbow,
a sign of hope for a new world.

HOPE
= FOR
3= A NEW
WORILD !
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The Creative Tension of
Franciscan Evangelical Life and
Service-Centered Leadership

Mary C. Gurley, OSF

Many Franciscan women and men, either by choice or by assignment, find
their ministry in leadership positions often described as executive or adminis-
trative. In parishes, schools and colleges, hospitals and social service agencies,
congregational leadership and trustee positions, a large portion of their re-
sponsibilities are office-based. Days are spent with personnel issues, finances,
planning, problem solving, committees, and memoranda. At the same time,
mission statements, chapter documents, and the tenor of the times call them
to service of the poor. The resulting tensions are rarely addressed. Current
literature within the Franciscan family that focuses on the meaning and impli-
cations of Evangelical Life may, however, offer a common ground of under-
standing. It #s possible for Franciscans who assume administrative responsi-
bilities to stand next to other Franciscans who are ministering in direct service
to the poor and know that each is fulfilling a contemporary call to Franciscan
service in the church and to the poor.

Overview

It is not the purpose of this paper to provide answers. Rather, it will exam-
ine a small cross-section of contemporary literature—the evolving understand-
ing of the meaning of the vita evangelica, selected observations on the social
context within which we minister, theories of leadership from both the reli-
gious and business sectors, the practice of a “new asceticism”—in order to
make some connections and ask questions that might further the dialog. Like
the highway system in Spain whose roads wander the length and breadth of
the country, all eventually meeting at a single sidewalk plaque in the center of
Madrid, this paper will be developed in a number of segmented parts. The
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intersection of the various parts will be a place for further dialog. The seg-
ments are: 1) Concepts of Franciscan Evangelical Life; 2) Some Observations
on Contemporary American Culture; 3) The “Gospel-like” Call of Contem-
porary Leadership Theory; 4) Leadership Addressed from a Franciscan Per-
spective; 5) Challenges of an Evangelical Witness of Leadership; 6) Conclu-
sions. '

Concepts of Franciscan Evangelical Life

The call of Vatican Council I, specifically the issuance of Perfectae Caritatis
in 1965, challenged all religious groups to re-discover their authentic roots.
Fortuitously, this occurred almost simultaneously with work on the critical
editons of our Franciscan sources being translated into English. In 1983, the
Sacred Congregation for Religious and Secular Institutes (SCRIS) published
its Essential Elements in the Church’s Teaching on Religious Life as Applied to Insti-
tutes Dedicated to Works of the Apostolate, a document that identfied two forms
of institutes—the vita monastica (monastic life) and the vita apostolica (apostolic
life). By that time, Franciscans were already well on the way to realizing that
these church-imposed definitions did not fit the forma vita of their three Or-
ders. It was very clear that the following of the Gospel, the vits evangelica
(evangelical life), was the single, predominant, guiding charism for Franciscans.
Compare, for example, the first sentences of various rules for the three Or-
ders! and note the emphasis on the Gospel:

The Rule of 1221: “This is the life of the Gospel of Jesus Christ which
Brother Francis asked the Lord Pope to be granted and confirmed for
him” (RegNB prol. 1).

The Rule of 1223: “The rule and life of the Friars Minor is this: to
observe the holy Gospel of our Lord Jesus Christ by living in obedi-
ence, without anything of their own, and in chastity” (RegB 1:1).

The Form of Life given by Francis to Clare in 1212/1213: “Because of
divine inspiration you have made yourselves daughters and servants
of the most high King, the heavenly Father, and have taken the Holy
Spirit as your spouse, choosing to live according to the perfection of
the holy Gospel. . .” (FormViv 1).

The Rule written by Clare: “The form of the life of the Order of the
Poor Sisters that Blessed Francis established is this: to observe the
Holy Gospel of our Lord Jesus Christ, by living in obedience, without
anything of one’s own, and in chasdty” (RCI 1).
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The Rule of the Third Order Regular: “The form of life of the Brothers
and Sisters of the Third Order Regular of Saint Francis is this: to
observe the life of the Holy Gospel of our Lord Jesus Christ by living
in obedience, in poverty, and in chastity” (TOR Rule 1:1).

The Rule of the Secular Franciscan Order: “The rule and life of the Secu-

lar Franciscans is this: to observe the gospel of our Lord Jesus Christ

by following the example of Saint Francis of Assisi, who made Christ

the inspiration and the center of his life with God and people” (SFO

Rule 2:4).

In a spirit of refounding, some contemporary Franciscan writers have con-
nected anew with the original intent of Francis and Clare and have been ex-
ploring the implications which the evangelical life charism has for today’s life
and ministry. Our lived experience, says Joseph Chinnici?, though not monas-
tic, apostolic, contemplative, nor of a secular institute, has had elements of all
four. Ours is the task to study the Christ of the gospels and the head of all
creation, to study our sources, and to study the cultural context of our society
as we try to articulate this “evangelical option” for today’s Franciscans. Jean
Frangois Godet’ reminds us that evangelical life is not the life of the first
Apostles according to the book of the Acts, but the life of the disciples with
Jesus. There is, Godet says, no specific task in the evangelical life; there is no
separation between contemplation and action; the call is to live daily with the
Master.

Clare D’Auria* develops her reflections around assimilating the values of
Jesus as outlined in the Beatitudes. For Francis, this was a spirit of on-going
conversion that changed attitudes and concretized them in “fruits worthy of
repentance” (1EpFid 1:3). It is the manner of the deed, not the nature of the
task that is important. Ministry, writes D’Auria, “must be characterized by
mutuality and interdependence; we are sent to give and to receive.” The theme
is picked up by Roland Faley® who reflects on the fact that although immersed
in a culture, Francis was not held hostage to it but stood in clear contradiction
to the transitory values of the popular culture. All of these voices signal a new
prophetic moment, a call to sift through the accumulations of history and re-
claim our charism in the Church.

"The broad parameters of Franciscan evangelical life are slowly emerging.
We seem to have a certain clarity about our not fitting into the current church-
defined categories. We are getting clearer about the “new way” for which
Francis sought papal approvals—a literal following of the Gospel. We con-
tinue to reflect on our Franciscan sources seeking models of how Francis and
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Clare understood their own calls to Gospel life. Certain themes are emerg-
ing—a theology of the Incarnate Word and the written words of Scripture;
continuous conversion; lives of relationship with one another, with one’s cul-
ture, with the entire cosmic reality. We know that evangelical life calls us to be
the link between the gospel we live and the world we serve. And we are begin-
ning to make our own the fact that even as our scholars seek to define vita
evangelica, the responsibility for bringing life to the concept lies more immedi-
ately within each one of us individually. Those Franciscans whose ministry is
exercised from behind a desk or in a position of administrative “power” have a
unique challenge in situating their work within a Gospel, evangelical life con-
text. To this conundrum we will now turn our attention.

Some Observations on Contemporary American Culture

The clichés used to describe the wounds of our contemporary American
culture are familiar to everyone: violence, consumerism, sexual madness, abu-
siveness, individualism. In his recent book The Sibling Society,® Robert Bly sees
the same problems but offers a different perspective. He refers to us Ameri-
cans as “a sibling society.” He asserts that adults have refused to accept their
roles of responsibility, parenting, and mentoring—the phenomenon tracing
its roots to and symbolized by the Woodstock event—and thus they regress
toward adolescence. True adolescents, seeing this, have no desire to become
adults (p. viii). We have lost, says Bly, the vertical dimension of society and
settled for a horizontal gaze, a mirror society that looks out on others and
adopts their dress, standards, mores, etc. so that we will be just like them and
therefore accepted. The irony of the situation is that while we long to be part
of the mass society, we hold ourselves in a solitary, disconnected, individualis-
tic stance (p. 233-235). Bly challenges the reader to reclaim a culture that has
a depth of firm codes such as one sees in old movies: promises must be kept,
pleasure comes after relationship, parents are treated courteously, there are
things more important than money, etc. To live and serve in this manner, he
claims, we must be willing to take on adult roles. Bly offers whole chapters of
how to do this. We need to re-create the adult and to honor the elder (p 238).

Laurie Beth Jones approaches the issue in the same vein, but from a very
different perspective. In Fesus CEO: Using Ancient Wisdom for Visionary Leader-
ship,” she talks about the “homeless” people in corporate culture, the invalu-
able human energy and intelligence that is untapped and under-utilized, the
multiple examples of corporate abuse, neglect, and violence (p. xiv). Her plea
is for creative and innovative role models, leaders whose goals are to build up,
not to tear down; to nurture, not to exploit; to undergird and enhance, not to
dominate (p. xv).
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‘Twenty years ago, Robert Greenleaf’s classic text Servant Leader® was de-
fining leadership in much the same terms.

A mark of leaders, an attribute that puts them in a position to show
the way for others, is that they are better than most at pointing the
direction. As long as one is leading, one always has a goal. It may be a
goal arrived at by group consensus, or the leader, acting on inspira-
tion, may simply have said. “Let’s go this way.” But the leader always
knows what it is and can articulate it for any who are unsure. By clearly
stating and restating the goal the leader gives certainty and purpose
to others who may have difficulty in achieving it for themselves (p.
15).

There is little doubt that there is work and ministry to be done here. This
malaise of American culture—reflected to some degree in every smaller popu-
lation segment, in the workplace, in institutions, in the Church—is what lead-
ers and administrators face in their ministries. For direction and perhaps a few
answers, we move to an examination of some blueprints that have been offered
for successful leadership.

The “Gospel-Like” Concepts of
Contemporary Leadership Theory

Contemporary leadership theory, both religious and secular, has come a
long way from the carrot and stick models wherein the “boss” could manipu-
late workers. Advances in human development concepts and motivation tech-
niques combined with a more mobile and articulate workforce has opened
new avenues for constructive, effective leadership. The literature that is evolv-
ing at a dizzying pace is solidly valued-based and addresses many of the ills of
society and workplace that Bly has found so destructive.

In the mid to late 80s, Peter Senge® introduced the concept of Learning
Organizations and a whole set of values to accompany the concept. The old
mode—the top thinks and the local acts—gave way to integrating and acting
atall levels (p. 7). The traditional view of leaders as special people who set the
direction and made the key decisions was replaced with new roles for leaders.
All in the workplace were now considered part of a learning organization with
a shared vision, and the role of the leader became that of designer, teacher, and
steward. As designer, the leader was to fashion the governing ideas of purpose,
vision, and core values of the organization; assist in the development of poli-
cies, strategies, and structures that would translate the guiding ideas into deci-
sion, and create learning processes. As teacher, the leader was to help all in the
organization bring to the surface the underlying mental models that guide
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their work. As steward, the leader was to be servant (a concept borrowed di-
rectly from Greenleaf), and as such was to exercise this role at the level of the
people he or she led and at the level of the larger purpose or mission that
underlay the enterprise (pp. 10-13).

A few years later, Stephen Covey'® published The Seven Habits of Highly
Effective People and one of its sequels, considered here, Principle-Centered Lead-
ership. Like Senge, Covey addressed the leader’s need for a personal and moral
stewardship with three defining characteristics: integrity, maturity, and an abun-
dance mentality (p. 61). The chapter headings of this self-help book for lead-
ers reads like an examination of conscience, and the characteristics of prin-
ciple-centered leaders are a blueprint for holistic living. Leaders are continu-
ally learning, are service-oriented, radiate positive energy, believe in other
people, see life as an adventure, are synergistic, and exercise for self-renewal
(p. 33-39).

One of the latest books, Max DePree’s Leading Without Power, Finding
Hope in Serving Community'! pulls together many of the previous ideas in a few
simple sentences:

A movement needs 1) spirit-lifting leadership that enables, enriches
and holds the organization accountable—and then lets go; 2) compe-
tence in relations as well as skills; 3) a high sense of creativity—in
places of realized potential, creativity becomes a moral issue; it is the
means through which we protect the human environment; 4) clear
commitment to substance over bureaucracy. Superficial and trivial
activities must always give way to a serious concern for content and
substance, optimism and openness to life; 5) a civil place—people who
respect each other and work for a common good (p. 15).

Leadership Addressed from a Franciscan Perspective

In his dissertation that studied leadership behaviors of Third Order Regular
colleges in the United States, Thomas Bourque'? draws heavily on literature
similar to the above to frame his survey instrument. Results of the study indi-
cate that the college presidents who were studied understood, and to a great
extent practiced, some form of visionary-type leadership described above. Their
administrative staffs agreed. There was also evidence, though it couldn’t be
well measured by the instruments used for the study, that the educators who
were studied had developed a leadership typology that encompassed more than
visionary leadership behavior. It also reflected the Third Order Franciscan
charism. In fact, one of Bourque’s conclusions was that “perhaps educational
and corporate leadership is what the Franciscans have to offer to the poor, the
less, and the minority of today’s Church and society” (p. 73), a point to which
we will return later in this paper.
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Other Franciscan writers have addressed leadership from a Franciscan
perspective and apart from leadership theory. Margaret Guider'’ addresses the
status, role, and function of the Franciscan administrator in the 1990s and
raises questions about how we might form healthy attitudes about power and
authority. Giles Schinelli!* posits Franciscan leadership in relatdonship using
as sources: (a) The Letter to a Minister wherein counsel is given to stay in
relationship even with the difficult person (EpMin 2-11); (b) the Third Admo-
nition that encourages preservation of reladonship (Adm 3: 7-11); (c) the Let-
ter to Leo insisting on personal responsibility in following Jesus (EpLeo 3);
and (d) Francis’s insistence on regular chapter meetings in order to preserve
relationships. Phillip O’Mara!® translates an obscure fourteenth-century docu-
ment on leadership written by an anonymous author and long attributed to St.
Bonaventure. His words strike a note of resonance with some of the ideas we
have been considering here:

One whose life is devoted to other people must always give a good
example, meeting the needs of each person while pleasing all. His task
is complex and requires that he maintain a golden mean, eating nei-
ther too much nor too little, being neither immoderately gloomy nor
jolly, weighty nor superficial, solitary nor social, silent nor a chatterer.
He should speak without flattery or excessive harshness, and ought to
be neither unreasonably strict nor slack. . . . Itis, of course, impossible
to maintain the perfect balance, and so the course that consistently
achieves the best results is to be as kind as possible (49-50).

It is Chinnici, however, who begins to bring together so many of these
disparate elements. His initial studies of the meaning of evangelical life have
now developed to the stage of asking the question this paper addresses: What
does evangelical life mean vis-2-vis leadership? In two articles, “Conflict and
Power: The Retrieval of Franciscan Spirituality for the Contemporary Pasto-
ral Leader' and “Clare and Leadership,”” Chinnici reflects on the social/his-
torical situation in which leadership must function. Drawing on the words and
experiences of both Francis and Clare, from within the milieu of their times,
he makes application to the present situation. Thus he writes:

There seems to exist in almost all situations (of pastoral leadership)
an experience of the leader as living in the borderland between charism
and institution, community and bureaucracy, individual rights and the
demands of the common good, the Franciscan ideals of poverty and
personalism and the corporate realities of efficiency and business
(“Conflict and Power,” p. 206).
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Over and over again, in vocational literature, in social analyses, in our
own persons, we experience the conflicting values of the contempo-
rary world: What is a culture of narcissism for one is the liberation of
the individual for another; what is the disappearance of centralized
authority for some is the reassertion of individual rlghts and the prin-
ciple of subsidiarity for another; what is an increasing growth of irre-
sponsibility and laziness from one perspective is the seedbed of con-
templative life and leisure for another. . . . It is a world of contrasts,
and leadership can only exist inside this experience. A leader must be
one who can give and perceive life in a world of conflict (“Clare and
Leadership,” n. p.).

Challenges of an Evangelical Witness of Leadership

We need, says Chinnici, to construct a bridge between the religious expe-
rience of Francis and Clare and that of our times. We need also, I believe, to
construct a bridge between the environment in which today’s Franciscans are
called to be leaders and/or administrators and the foundational values of their
professed Franciscan evangelical life. And we need, finally, to construct a bridge
between the immediate and persistent call to direct service to the poor and the
reality that a large number of us are missioned to desk-bound, administrative-
type responsibilities. It would be too simplistic to end this paper by conclud-
ing that a true understanding and embracing of evangelical life is the bridge
for all of these entities. In fact, however, the evangelical life is the bridge, buta
few words are in order to mark our journey to this point.

The first bridge, the one between the religious experience of Francis and
Clare and that of our times, is the easiest in terms of access. The availability of
our early sources, the scholarship concerning these sources that is filling our
libraries, the articles that are being written about Franciscan life are all at hand
for those who would “take and read.” The reading, however, must also extend,
figuratively and literally, to the signs of the times. We cannot engage the world
if we are ignorant of it. And given the plethora and variety of sources for infor-
mation about our world—news media, the Internet, organizations working
for social justice, Franciscans International, to name a few—ignorance is not
an option. How can we be content to indulge ourselves in our private lives and
religious practices if our call is to gospel living? The call for Franciscan leaders
is to anchor themselves in the charism, know the place to which the bridge
must extend, and walk that bridge in solidarity with those they lead and serve.

The second bridge is the one between the environment in which we func-
tion as leaders and administrators and our personal call to evangelical holiness.
"This bridge is far more difficult to construct because the very nature of the
ministry to which we are called will often work against the person we are try-
ing to be. In the “Prophetic Heart,”"® Chinnici suggests the need to recover
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the ancient disciplines and practice asceticism in a manner that connects the
needs of our own heart with the needs of those among whom we work. In
Chinnici’s words:

Whereas the nuns and monks practiced their asceticism within the
social model of the enclosure, and the hermits retreated to the hill-
tops, and the wandering preachers called for reform, the members of
the evangelical alternative mirrored the fruits of these disciplines—a
pure heart, humility, thanksgiving, courtesy . . . in their life together
as sisters and brothers and in the marketplace of the city. [These] dis-
ciplines . . . provided them with a means of addressing the knots of
human existence which their own hearts shared with all of their fel-
low citizens. . . (“Prophetic Heart,” 12-13).

One need not ponder too long to determine appropriate ascetical disci-
plines for today’s Franciscan leaders.? For example, in a world of corporate
“perks,” the leader can choose to live simply and plainly, uninterested in and
unencumbered by the trappings and privileges of office, and a silent witness to
the hollowness of an excess of material things. Such a stance also positions one
ina place of solidarity with the workers who, too often unjustly left outside the
circle of power and wealth, cannot share in the profits of their labors. Another
ascetical discipline, the discipline of time, allows for the human situation. In
an age of digital clocks marking the seconds, workdays beginning and ending
in darkness, and calendars stretching to twenty-four months, the Franciscan
leader is called to be a responsible steward of God’s time. In right balance
there is a time for work and a time for play; a time for God, a time for others,
a time for self. In gospel time—evangelical life time—there must be space for
pilgrimage, hermitage, fraternity, and rest. To recognize this need in one’s
own life is to allow those whom we are leading to be equally gifted with time.

A further asceticism is the ability to draw a circle of reasonable limits around
one’s involvements and the need to accomplish everything. This is especially
difficult when one is ministering in an area of direct service wherein the temp-
tation for leaders is to perceive their role as one of making things happen. The
Franciscan leader, however, must forsake the “savior” role and concentrate the
lens on a ministry of presence.?’ To allow oneself to be powerless, to be depen-
dent on God and on others, to fill up what is lacking in one’s own person are all
at the heart of service in an evangelical mode. Whatever the asceticism one
chooses (or needs), leadership for the one who takes seriously the call to evan-
gelical life must consist primarily in a gentle spirit that listens attentively to
God in-breaking with infinite love at this moment. And one of the fruits of an
ascetical life is that others can be fed and nourished. Leadership calls a Fran-
ciscan to no less.
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The third bridge to be considered is the one that links direct service to the
poor to administrative and/or executive leadership. The insistent call of our
various congregations and provinces to serve the poor cannot be lightly dis-
missed, for it is at the heart of gospel, of Francis and Clare, and of evangelical
life. Sometimes we’ve rationalized our ministries by defining the various kind
of poor—economic, social, academic, emotional, etc.—but we continue to re-
turn to the nagging question: “Is my ministry really serving the poor?” Marga-
ret Carney”! has suggested that we might look at the question in a different
way, from the perspective of the minister rather than from the nature of the
ministry. The basic and unequivocal premise is that all of us are and must be in
the service of the poor. It is simply the place where we stand as minister that is
different.

Consider this paradigm: Franciscan “A” lives in and among the poor; the
place where she/he dwells is the place where she/he serves. This is the radical
service we most commonly envision when we speak of being with the poor.
Franciscan “B,” however, lives in a residence away from the area where he/she
ministers to the poor. Each day, refreshed and renewed, the minister goes out
to be among the poor and from this abundance attends to their needs. Such,
for example, is the person who travels into the inner city each day to feed the
hungry who come to the soup kitchen. Franciscan “C” is even further removed
from the locale of the poor. He/she ministers in an institutional setting—a
house or center or school or hospital to which the poor are welcomed and
their needs served. While the serving is genuinely to the poor, multilayered
structures and geographic distance from the place where the poor live detract
from the immediacy of contact. Franciscan “D” sits on a congregational coun-
cil or hospital board or behind an administrative desk and never sees the poor
nor do the poor see her/him. But every decision that is made, every dollar that
is invested or allotted, every person assigned or project undertaken is done
with the needs of the poor as priority consideration. Who then, which Fran-
ciscan, serves the poor? All do. All must.

Thus, in this schema, the emphasis shifts to more important questions.
No longer an issue of who serves, the questions now become: What is in my
heart as one who serves? How is my ministry, whatever its nature, gospel-
based service to the poor? We end, then, where we started. An evangelical life
calls us to live the gospel, to have the mind and heart of Christ in whatever
circumstances and ministry is ours.

Conclusion

Leadership responsibilities of an executive or administrative type are not
antithetical to service for and with the poor. Nor are such responsibilities and
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an evangelical life commitment an incompatible relationship. When looking
to ministry, a Franciscan of any of the three Orders has ready example in those
who have gone before. Francis himself encouraged his brothers to do the work
for which they were able. Sometimes this was caring for the lepers; sometimes
it was tending the family garden; sometimes it was preparing a Christmas pag-
eant or reconciling civil leaders or preparing documents or bargaining with
the hierarchy. The call to the university was as insistent as the call to the mis-
sion field—both led individuals to a place in the Franciscan book of saints.

Clare was given little freedom of choice about the circumstances within
which she would live her call to gospel life. Instead of the itinerancy and mar-
tyrdom that she sometimes envisioned, she was an abbess. She was mentor to
a queen. She was a seamstress and the first woman canonist. Her sisters, aris-
tocratic and poor alike, all earned the appellation of Poor Ladies.

Bonaventure was called to lead the First Order in the most difficult of
administrative times. Colette of Corbie left behind her life as a holy recluse to
administrate and reform two orders. The Brothers and Sisters of Penance min-
istered in the immediate circumstances of daily life, enlivening parish life, serv-
ing the poor, burying the dead. Each call to each individual had to be answered
with a reliance on God’s providential care, fidelity to the gifts given to them
individually and personally, the prayerful discernment/dialog of trusted friends,
and a faith-filled conviction that to live the gospel wasn’t really about their
own desires anyway. The poor would be served if followers of the poor Christ
and the Poverello remained faithful to their gospel rule of life.

Whether in leadership or administration or behind a desk or in an insti-
tutional setting, we 4re serving the poor when we simply do the work for which
we are able, in the ministry we have been given, in the ordinary circumstances
of daily life. Our mission statements and chapter documents, as well as the
tenor of the times that call us to serve the poor, are rooted in the vitz evangelica.
We are truly living an evangelical life when, ministering within the circum-
stances of whatever culture in which we find ourselves, we see our work as an
extension of the gospel-life we have professed.
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The Cosmic Christ

Thomas Weinandy, OFMCap.

[This presentation was given in London and Manchester as part of a
Jubilee Year series of lectures sponsored by the
Franciscan Association of Great Britain in March, 2000]

St. Francis is one of the best known and best loved of all the saints of the past
millennium, if not of the entire history of the Church. He is universally re-
spected by Catholics and Christians, and even admired by those of other faiths
or no religion at all. The reason is that he literally embodied the person and
teaching of Jesus. Moreover, he has made Christ present not only in his own
person, but also through those thousands of men and women, religious and
laity, who, over the past eight hundred years, have striven to follow his evan-
gelical way of life. They, and presently we, like St. Francis himself, have wanted
and continue to want to be “troubadours of the Great King.” In being such
troubadours, Franciscans have made and continue to make a substantial con-
tribution to Christology—to the significance of who Jesus Christ is and to the
place he holds within the whole created order of time and history.

To speak of the Cosmic Christ is to speak of the primacy of Jesus Christ.
Within all of creation, within the whole cosmos, Jesus Christ alone holds pri-
macy of place. His name is above every other name. He alone is supreme. He
alone is Lord. Not only was everything created by him, but also, and more so,
all was created for him. As Franciscans, we, in accordance with our christological
tradition, proclaim that the principal reason the Father created the world in all
its magnificent variation was to give glory to his incarnate Son, Jesus Christ.
The primary task of the Holy Spirit is to gather the whole cosmic order into
union with Christ and to empower all human beings, from Adam and Eve to
the last person conceived, to confess that Jesus Christ is Lord. Such a Spirit-
filled profession of faith is to the Father’s glory, for this is the supreme desire
of his paternal heart. As Franciscans we realize that to proclaim that Jesus is
indeed Lord, that he alone holds primacy of place, not only rightfully redounds
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to his glory but to our own as well. The glory of every Franciscan, as is the case
with every Christian, is to be a troubadour of the Great King. There is no
greater calling, no greater honour, no greater vocation.

The Primacy of Christ: The Historical Setting

The Franciscan theology of the Cosmic Christ, the primacy of Christ,
was forged within controversy. Since the fourteenth century, two schools of
theological thought—the Franciscan and the Dominican—have engaged in a
protracted debate over the rationale for the Incarnation. For the great scho-
lastic Franciscan and Dominican theologians of the Middle Ages, the question
revolved around whether or not the eternal Son of God would have become
human if human beings had not sinned.

The Dominicans, following their esteemed brother St. Thomas Aquinas,
advocated the theory that the Incarnation was primarily for the salvation of
fallen humanity. If humankind had not sinned, the Son of God would not have
become human. Aquinas argued that such a view was more in accord with
scripture and tradition. Moreover, he thought it was impossible to give, with
any certainty, an affirmative answer to such a hypothetical question. Nonethe-
less, in his Commentary on The Sentences of Peter Lombard, he admitted that,
because the exaltation of human nature and the consummation of the universe
are achieved through the Incarnation, the other opinion was also probable
(Ct. In III Sententiae, d.1,1,3).

The Franciscans, following their esteemed confrere Blessed John Duns
Scotus, championed the view that since God the Father created everything for
Christ, the Son of God would have become human in order, rightfully, to
claim his kingdom regardless of humankind fall. The primacy of Christ could
not be founded upon sin, for then sin, an evil, would dictate the necessity for
the Incarnation and thus become the principal cause of the Incarnation. It is
impossible for the primacy of Jesus Christ to be predicated upon the mistake
of sin, rectified only by the Father inaugurating a secondary and supplemen-
tary plan—that of the Incarnation. For Scotus, the Father predestined his in-
carnate Son to hold primacy of place within creation and thus, while sin be-
came a secondary reason for the Incarnation, the glorification of Jesus must be
the primary purpose for which all was created.

Now I, because I am a good Franciscan and more so because I desire to
know the truth, want to argue for the primacy of Christ. I believe that the
Father did indeed intend the Incarnation from all eternity and that he created
all for the glorification of his Son. Jesus is the Cosmic Christ in whom the
whole of creation finds its source and end. All was created for his glory, and the
supreme glory of each human person is to give glory to Jesus. However, I
wonder if, within the Scholastic and subsequent debates, the Franciscan tradi-
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tion has not lost sight of Francis’s charism to be a troubadour of the Great
King. I wonder if, in attempting to assure that sin did not dictate the Incarna-
tion and so undermine the primacy of Jesus Christ, the Franciscan christological
tradition has not, unwittingly, deprived Jesus of his true glory as the Cosmic
Christ.

To address this concern, I will sketch briefly how Francis perceived the
primacy of Jesus Christ and then examine some New Testament passages that
are foundational for an authentic understanding of the primacy of Christ.

St. Francis and the Primacy of Christ

St. Francis is the source and inspiration of our christological tradition on
the primacy of Christ. Francis was not a speculative theologian. He took real-
ity as it was, and, in that sense, was a very practical man. Francis was con-
cerned with who Jesus actually was and what Jesus actually did. So we must
examine why Francis is the fount from which the theology of the primacy of
Jesus, the Cosmic Christ, flowed and stll flourishes. Why did Francis, as the
troubadour of the Great King, see his supreme glory in living and singing the
praises of Jesus?

For Francis, there never was any separation between the primacy of Christ
and the Jesus who died on the cross for our sin. For Francis, it is precisely the
Jesus who actually died for our sin that is now the Lord of glory. For Francis,
Jesus is the Lord of glory and all primacy belongs to him precisely because he
mounted the wood of the cross. This is where I think the subsequent Fran-
ciscan christological tradition may have somewhat gone astray. It tended to
found the primacy of Christ solely upon the Father’s will to create—all was
created for Christ. However, in relating Christ’s primacy solely to the order of
creation, it became separated from his cross and so undermined the glory of
Christ’s primacy which finds its supreme expression in the cross. For Francis
there never was any such separation. Yes, all was created for Jesus Christ, and
his primacy was willed by the Father from before the world began, but the
manner in which his primacy is historically established and manifested is
through the cross. Francis perceived that the cross reveals the supreme glory
of Jesus Christ and is the reason why, therefore, everything was created for
him.

For Francis, the eternal Son of God humbled himself in the Incarnation,
taking on the poverty of sinful humanity. This is the lesson of Greccio that
Francis so much wanted to portray. The poor, innocent, and vulnerable child
in Francis’s arms on that cold Chrisunas night was the Lord of glory, and his
glory was manifested precisely in his poverty, innocence, and vulnerability. It
was in this humble state that Jesus offered his holy and pure life to the Father
as a sacrifice for our sin. It was the humble and poor Jesus, the crucified Jesus
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that Francis loved and sought to imitate. It was the crucified Jesus who spoke
to him from the cross; but that same crucified Jesus, as the San Damiano cru-
cifix portrays, is the living Lord of Glory.

Francis learned to embrace the leper and, in so doing, learned that Jesus
embraced our leprous humanity in the Incarnation. And as Francis was healed
of his delicate and refined middle class values and life style in embracing the
leper, so he learned that Jesus had healed all of humankind of sin in embracing
our sinful humanity. Francis could be the troubadour of the Great King, he
could sing the praises of Jesus, he could proclaim him as supreme within the
whole of creation, because he witnessed and knew the source of such glory and
supremacy. For Francis, the glory of Jesus is found in his weakness, his pov-
erty, his humility, his gentleness, his mercy, and above all, in his cross.

I'want to reconnect the primacy of Jesus Christ with the cross because this
is what I believe Francis did. To separate the primacy of Jesus Christ from the
cross places his primacy outside of history, outside of who he truly was and
what he truly did. Not taking account of sin and death and of the cross by
which both were vanquished makes the primacy of JesusChrist a mere fairytale
disconnected from reality. In placing the primacy of Jesus Christ back into
history we learn why he holds primacy of place. Jesus is Lord, he is the Cosmic
Christ, precisely because he defeated sin, Satan, and death—the whole cosmic
order of evil—and in so doing established a new cosmic order of life and holi-
ness where he and those who believe in him reign in eternal glory. Francis was
aware, at least instinctively, of all of these concerns, and his awareness sprang
from his knowledge and love of Scripture. We will therefore examine, in the
remainder of this presentation, some New Testament passages in order to
ground biblically what is the authentic Franciscan understanding of Jesus’ pri-
macy as the Cosmic Christ.

The Colossian Hymn (1:15-20)

The author of the Letter to the Colossians wrote to that Christian com-
munity because he feared that its members were flirting with empty philoso-
phies, probably Gnosticism, and “the elemental spirits of the universe” and so
were not remaining loyal to the Gospel “according to Christ” (Col. 2:8).

Contained within this letter is the early christological hymn that was Duns
Scotus’s theological inspiration (see Col. 1:15-20; Eph. 1:10, 20-23; Heb. 1:1-
4). This hymn can be divided into two stanzas (vss. 15-17 and 18-20).! The
first stanza proclaims that the beloved Son is “the image of the invisible God.”
He is the image of God not only because, as Son, he perfectly images the
Father, but also because, as incarnate, he is the perfect visible icon of the invis-
ible Father. Moreover, he is the “firstborn of all creation,” not only because, as
the divine Son, he existed eternally and thus prior to all of creation, but also, as
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the incarnate, he was the first to be conceived within the Father’s divine plan
for creation. Here we find the primacy of Jesus Christ predicated upon both
his divine and human states for he is within both states the perfect image of the
Father. As such he holds pride of place within the Father’s creative plan.

Moreover, as the divine Son, all was created “in him”— “things visible and
invisible, whether thrones or dominions or principalities or authorities—all
were created by and for him [ess auton]. He is before all things, and in him all
things hold together” (Col. 1:15-17, cf. Heb. 1:3,6, Jn. 1:3, 18). Here again we
find the primacy of Jesus Christ clearly expressed within the order of creation.
'The Father creates all in and through his Son, and so everything is subordinate
to him. Everything is dependent upon him for existence. Thus he is before all
things not only in time but also in rank for in him everything is held together
in harmonious existence. But equally then, everything is created for the Son.
Everything exists to give glory to the Creator. This is the source of the unity of
all things. That everything was created “for Christ” is a clear expression of his
cosmic primacy.

The second stanza declares that Jesus Christ is also supreme within the
order of redemption. “He is the head of the body, the church; he is the begin-
ning, the firstborn from the dead, that in everything he might be pre-eminent
(en pasin autos protenon]”—(literally, in all things he holds the first place) (Col.
1:18). Because Jesus Christ is the gloriously risen firstborn from the dead and
thus the beginning of a whole new creation, he is the Lord of a whole new
cosmic order. To be a new creation in Christ is to be a member of that new
cosmic order which finds expression in his body, the Church, of which he
himself is the head. ‘

What has Jesus done which attests to his pre-eminence both within the
order of creation and within the order of redemption? The Colossian hymn
answers:

In him all the fullness of God was pleased to dwell, and through him
to reconcile to himself all things, whether on earth or in heaven, mak-
ing peace by the blood of his cross (Col 1:19-20).

Jesus’ pre-eminence resides in his being the eternal Son who shares fully in the
Father’s divine nature for the fullness of God dwelt within him (see Col. 2:9).
The Father gave him a rank equal to his own. However, his supremacy is not
the result of divine nepotism. Rather, as the obedient Son, he reconciled to
himself all things, and so is supreme. This reconciliation was accomplished at
a great price and as one of us within our sinful condition. Reconciliation is the
fruit of Jesus’ sacrificial offering of himself on the cross (the mark of sin and
condemnation), and so peace is obtained through the shedding of his holy
blood.
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Thus, the Colossian hymn testifies to the many-faceted and intertwined
aspects of the primacy of Jesus Christ:

1. His primacy pertains to his being the incarnate and eternal Son of God.

2. Asthe eternal Son of the Father, he is supreme not only in that all was first
created through him and for him, but also in that all was recreated through
him and for him. The primacy of Jesus Christ as the Father’s Son is founded
upon both the act by which he created everything, and so as Creator is the
source of all unity, and also on his act of redemption, and so as Redeemer
is the new source of a recreated unity. Thus as Creator and Redeemer, he
is pre-eminent in every way.

3. His primacy, as historically revealed, cannot be separated from the condi-
tion of sin. Rather, Jesus’ primacy in the order of creation is ratified and
established within the order of redemption. What the Father established
in creating everything for Christ finds its fulfilment in that all is redeemed
for Christ. The primacy of Jesus Christ is perceived in that all was created
through him and all was redeemed through him and thus all was created
for him and all was recreated for him—to give him glory both as Creator
and as Redeemer.

The Colossian hymn reminds us that the Christian Church is primarily
the gathering of those who have been ransomed from sin and reconciled to the
Father and have now given their lives to Jesus Christ as their Lord. The Church
is that Spirit-filled body of people who acknowledge and live under the headship
of Jesus Christ and so find their unity in him. Christians are precisely those
who recognize the primacy of Jesus Christ and profess that they have indeed
been created and redeemed for Christ.

The Letter to the Ephesians (1:3-14)

A similar argument can be found within the opening chapter of Paul’s
Letter to the Ephesians. We are to bless “the God and Father of our Lord
Jesus Christ” because he has “blessed us in Christ with every spiritual blessing
in the heavenly places.” Before the foundation of the world the Father chose
us in Christ. Thus, the Incarnation is not simply a derivative and so secondary
response to sin, but it is at the very heart of the Father’s cosmic plan, for we
were already chosen in Christ prior to creation. Moreover, through Jesus we
were to be holy and blameless. Ultimately, the Father destined us to become
children of God as Jesus himself is the Son of God.

While all of this was predestined in and through Christ before the world
began, Paul does not hesitate to declare that this was actually accomplished by
way of redemption, through the shedding of Jesus’ blood by which we have
forgiveness of our sins. What was predestined from the beginning and what
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was actually accomplished in our redemption is ultimately, for Paul, the rev-
elation of the very mystery of the Father’s eternal will which he “has set forth
in Christ,” that is, “to unite all things in him, things in heaven and things on
earth.” This uniting of all heavenly and earthly things in Christ, reminiscent
of the Colossian hymn, could only be accomplished through his death, and so
manifests his cosmic primacy that was eternally willed by the Father.

What we find in this Ephesian passage is a clear proclamation of the cos-
mic primacy of Jesus Christ, a primacy willed by the Father before the founda-
tion of the world. Yet this cosmic primacy could only be achieved through the
death of Jesus, for it was only with his vanquishing of the divisions brought
about by sin that cosmic unity could be established under his Lordship.

Letter to the Philippians (2:5-11)

The hymn in Paul’s Letter to the Philippians equally testifies to this same
pattern. God has highly exalted Jesus and has “bestowed on him the name
which is above every name.” Whenever the name of Jesus is expressed and
heard, every knee is to bow whether in heaven or on earth or even under the
earth, and every tongue is to confess that Jesus Christ is indeed Lord. Such
worship and proclamation gives glory to God the Father. But why is Jesus’
name supreme? Why has the Father exalted him above everyone else? Why is
everyone, no matter where they may abide within the cosmos, to bow at the
name of Jesus and proclaim him Lord of all? The answer is founded upon the
humility of the Son, who, though he was indeed God, did not count his glori-
ous divinity something which he must egoistically grasp. Rather, he willingly
emptied himself of divine glory and came, not simply in the form of a man, but
moreso as a servant. It was in this humble subservient state that he was obedi-
ent to the Father, obedient even unto death, death on a cross. The cosmic
Lordship of Jesus is intimately and causally connected to the cross.

The Gospel of John

The Gospel of John also witnesses to the intrinsic relationship between
the cross and the primacy of Jesus Christ. Surprisingly, it has been little used,
historically, to argue for the primacy of Christ; yet it, along with the Book of
Revelation, presents the most thorough and most sustained argument on be-
half of Christ’s primacy. The Gospel of John perceives that what is enacted in
time is but the playing out in history of what eternally transpires within the
Trinity—the drama of the Father glorifying the Son and the Son in turn glori-
fying the Father. This mutual glorification is done in and through the rec1pro-
cal love of the Holy Spirit.

John proclaims that we have seen the glory of the only begotten Son (cf.
Jn. 1:14). The Father sent his Son into the world for our salvation, but inher-
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ent in this salvific plan was the Father’ desire to reveal the Son’ glory (Jn.
3:16). For John, the salvation of the world is the principal effect of the glorifi-
cation of the Son. While the glory of Jesus and the salvation of the world are
fully achieved and consummated in one and the same act, yet the exaltation of
Jesus Christ is logically prior to and the cause of our redemption. Only in
manifesting the pre-eminent glory of Jesus Christ did the Father bring about
the salvation of the world.

Jesus did not seek his own glory. He indicates that there is “One who seeks
it. . .. Itis the Father who glorifies me” (Jn. 8:50,54). It was and is the Father’s
desire that all honor his Son as they honor him (cf. Jn. 5:22-23). The Father
redeemed us in Jesus, not for our own sakes, but that we might be the Father’s
acceptable and holy gift to his Son for the praise of his Son’s glory. Jesus prayed:
“Father, I desire that they also, whom you have given me, may be with me
where I am, to behold my glory which you have given me in your love for me
before the foundation of the world” (Jn. 17:24). Where did the Father most
thoroughly manifest the glory of his faithful and obedient Son, the glory that
he possessed from all eternity? Where did the Father declare that his Son
deserves all glory, praise, and honor—that all primacy is his? It was on the
Cross.

The cross depicted both Jesus’ affinity to our sinful condition and his glory
as the only begotten Son. The glory of Jesus resides directly in his willingness
to do the Father’s will even to dying a sinner’s death on the cross. At the mo-
ment when Judas left the upper room, in the utter darkness of the world’s and
history’s sin, Jesus proclaimed: “Now is the Son of man glorified, and in him
God is glorified; if God is glorified in him, God will also glorify him in him-
self, and glorify him at once” (Jn. 13:30-32).

Jesus gave glory to his Father through obediently completing his Father’s
work and, simultaneously, the Father glorified Jesus. The cross, as the mutual
giving and receiving of glory between the Father and the Son, was an histori-
cal dramatization of the heavenly relationship between the Father and the Son.
In the cross, both the Father and Jesus revealed why primacy belongs to Jesus
alone—the Father, by allowing the world to see under the most severe condi-
tions of sin how obedient and loving his Son is; and the Son by being obedient
and loyal, even within a humanity contaminated by sin and burdened by the
condemnation he assumed. This is beautifully illustrated in a couple of scenes
from John’s passion narrative.

For John, the trial before Pilate prefigured, anticipated, and thus helped
interpret the cross. During his interrogation of Jesus, Pilate asked him if he
was the King of the Jews (cf. Jn. 18:33). Jesus answered that his kingship was
not of this world (cf. Jn. 18:36). At Pilate’s insistence, Jesus responded: “You
say that I am a king. For this I was born, and for this I have come into the
world, to bear witness to the truth. Everyone who is of the truth hears my
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voice” (Jn. 18:37-38).

The phrases—“For this I was born, for this I have come into the world”—
are purposely equivocal. They intimate that the Son became human in order
to be king. Yet, they also refer to his imminent passion and death, which is
equally the result of his becoming human (serx). This is exactly what John
wishes us to grasp. This is the twofold truth to which Jesus will soon bear
witness and which those who are open to the truth will accept in faith. The
primacy of Jesus the king is to be manifested on the cross.

An equally revealing scene for John takes place at the scourging, for there
the soldiers ironically declare the truth of who Jesus is: “And the soldiers plaited
a crown of thorns, and put it on his head, and arrayed him in a purple robe;
they came up to him, saying ‘Hail, King of the Jews!’ and struck him with their
hands” (Jn. 19:2-3). Without knowing it, these men, ironically, proclaimed the
truth that would resound both in heaven and on earth. Jesus is a king. There is
no one greater, not because he conquered by arrogant worldly power, but be-
cause he was meek, humble, and rejected. :

John continues using one scene as a type to prefigure, illuminate, and
interpret the next. He skillfully composes as parallels the climactic judgment
scene before Pilate and the crucifixion. In so doing, he helps the reader per-
ceive the true significance of both. We can see this more easily when we set
these texts side by side:

Gabbatha (Jn. 19:13-15) Golgotha (Jn. 19:17-22)

Pilate .. . brought Jesus outandsat ~ Jesus...wentout. .. to the place
[him] down on the judgment seat of a skull, which is called in Hebrew

at a place called the Pavement, and Gplgotha. There they crucified

in Hebrew, Gabbatha. . .. him.

He said to the Jews, “Behold your ... Pilate wrote a title . . . “Jesus of
King!” They cried out, “Away Nazareth the King of the._]ews. 7.
with him, away with him, crucify The Jews then said to Pilate: “Do
him.” not write. . ..”

The poetic resonance between Gabbatha and Golgotha suggests that John
saw a correlation between the events of the trial and the crucifixion. Likewise,
Jesus’ movement helps to establish the parallelism. He moved from inside the
Praetorium to the court scene outside; he moved from inside Jerusalem to
Calvary outside the city. At Gabbatha, Pilate sat Jesus upon the imperial seat
of judgment, and in so doing ironically declared that the one who was being
judged was the true judge. He prophetically proclaimed Jesus, a man despised
and detested, to be a king. On the cross, this prophecy was fulfilled. For John,
the cross was the consummate sign of contradiction. It was Jesus’ throne of
glory because, in and through his most abject lowliness and humility—the bur-

35



den of our sin—he manifested his absolute faithfulness to the Father and his
unconditional and all-consuming love for us. The cross affirmed the primacy
of Christ, the fullness of his glory.

Again ironically, Pilate wrote in three languages for the whole world/cos-
mos to read the Father’s verdict and nailed it on the cross: “Jesus of Nazareth,
the King of the Jews” (Jn. 19:19). This man Jesus, suspended upon the cross, is
King and Lord. In him, the fullness of glory dwells and to him belong all
praise and honor. When challenged by the people (then and now), Pilate pro-
phetically echoed the eternal words of the Father: “What I have written I have
written” (Jn. 19:22). The cross is the Father’ final, definitive, and unalterable
decree of the primacy of Jesus Christ.

As we noted in the Colossian hymn, so too in John’ Gospel: the Church is
composed of those who recognize the truth that their King is the crucified
Jesus. Mary and John, standing beneath the cross and gazing up in faith, hav-
ing been washed clean in his blood and reborn in the water of the Spirit, rep-
resent and prefigure the Church of all time (cf. Jn. 19:25-27,31-37). Even doubt-
ing Thomas became the epitome of a man of faith. By placing his fingers into
the nail marks in Jesus’ hands and his hand into his side, he is the first to
proclaim publicly that the one who took upon himself our sin (manifested in
the now glorious wounds) is “My Lord and My God” (Jn. 20:28).

The Book of Revelation

The Book of Revelation anticipates the heavenly worship where the glory
of Christ’s primacy will be revealed in full. Yet even in heaven, the Lord of
lords and the King of kings, the Alpha and the Omega, the First and the Last
still bears the brandmarks of sin now made radiant—“He is clad in a robe dipped
in blood” (Rev. 19:13). For it is the Lamb who was slain who is honored and
glorified, and he alone is exalted and praised expressly because he bore our sin
and died on our behalf (cf. Rev. 5:6).

Worthy are you to take the scroll and to open its seals, for you were
slain and by your blood did ransom men for God from every tribe and
tongue and people and naton, and has made them a kingdom and
priests to our God, and they shall reign on earth (Rev. 5:9-10).

Worthy is the Lamb who was slain, to receive power, and wealth and
wisdom and might and honor and glory and blessing! . . . To him who
sits upon the throne and to the Lamb be blessing and honor and glory
and might for ever and ever! (Rev. 5:12-13).

Multitudes in white robes washed clean in the blood of the Lamb acclaim
their crucified Lord: “Salvation belongs to our God who sits upon the throne
and to the Lamb!” (Rev. 21:9; 7:10, cf. 7:14; 12:11; 19:6-9). The glory of the
cross, the lamp of the Lamb, eternally illumines the whole of heaven.
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We need to examine one final controverted passage. Revelation 13:8 is
variously translated: “And all who dwell on earth will worship it [the beast],
every one whose name has not been written before the foundation of the world
in the book of life of the Lamb that was slain” (cf. RSV, NRSV, NJB, NAB). Or:
“All the inhabitants of the earth will worship it [the beast], all whose names
have not been written in the book of life of the Lamb, slain since the founda-
tion of the world” (cf. REB, NIV, NRSV as alternative translation). What was
from the foundation of the world—the names written in the book of life or the
Lamb that was slain?

In the structure of the Greek text, “from the foundation of the world (apo
kataboles kosmou)” seems to modify the Lamb who was slain and not the names
written in the book of life. There is a twofold reason why many contemporary
English versions do not prefer this translation. Revelation 17:8 expressly states
that the names of those who will be saved were written in the book of life from
the foundation of the world, confirming Revelation 13:8. Also this translation
seems to make more sense since Jesus was slain in time and history and not
from the foundation of the world.

However, within the eternal plan of God, it is only because the Lamb,
burdened with our sin, was slain that he conquered all his enemies (the beast),
procured his throne, and secured those whose names are written in his book of
life. In other words, the Father, from before the world began, predicated and
pre-ordained the primacy of Christ the Lamb, totally and exclusively, on the
cross. Within the Father’s mind, the cross is not an afterthought to the glorifi-
cation of his Son, but rather the pre-eminent demonstration and actual attain-
ment of the primacy of Jesus Christ. Peter confirms this judgment:

You know that you were ransomed from the futile ways inherited from
your fathers, not with perishable things such as silver or gold, but
with the precious blood of Christ, like that of a lamb without blemish
or spot. He was destined before the foundation of the world but was
made manifest at the end of the times for your sake. Through him
you have confidence in God, who raised him from the dead and gave
him glory, so that your faith and hope are in God (1Pt. 1:18-21).

The salvific reasons for the Incarnation converge with and enhance the
truth of the primacy of Jesus Christ. Our approach has been wholly biblical
and historical, and thus in keeping with Aquinas’s concerns. At the same time,
it has upheld Scotus’s insight that the supremacy of Jesus was first in the Father’s
mind. These valid convictions of Aquinas and Scotus form parts of a deeper
and more central truth—the primacy of the Incarnate Son, as the Cosmic Christ,
is achieved and most fully manifested in the cross. It is there that the cosmic
glory of Jesus is beheld in all its laminous splendor and grandeur. It is this
truth that the Franciscan christological tradition has, I believe, failed to appre-
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ciate fully, a truth that Francis himself knew well. He was the troubadour of
the crucified King. In his own stigmatized body he proclaimed that the cross
transfixes, in all of its celestial radiance, the whole cosmos and in so doing
testifies to the primacy of Jesus as the Cosmic Christ.

Conclusion

How are we, as Franciscans, to respond to the truth that the crucified
Jesus is the Lord of glory—that he is the Cosmic Christ in whom all primacy
belongs? First, this truth should be our pride and joy as Franciscans. In the
two thousand years since its revelation, we, more than any others, have fos-
tered and promoted the primacy of Jesus Christ, and we should continue to do
so. Second, there ought to be deep sadness in our hearts which arises from the
fact that so few people in our day love Jesus Christ and acknowledge his pri-
macy. This is so not only among those who have not come to faith in Christ.
Even among professed Christians Jesus is often not honored with the respect
he deserves as Lord and Saviour. For Franciscans, this is a cause of profound
distress. ‘

Third, this sorrow should move us to proclaim fearlessly and wholeheart-
edly the glory and the splendor of Jesus. Because of our love for Jesus, we are
to sing his praises in word and deed. This is our glory—to glorify, honor, and
adore Jesus Christ. Fourth, this desire to magnify the name of Jesus should
find its greatest expression in evangelization, especially within our own coun-
tries. We must ardently, and without apology, proclaim the gospel of Jesus so
that all men and women might come to the living and transforming knowl-
edge of Christ and so acknowledge him, in the Holy Spirit, to be the supreme
and only Lord and Saviour.

Last of all, we should long for the day when Jesus will return in glory, for
on that day all we desire will come to fulfilment. Then the primacy of Jesus as
the Cosmic Christ will be definitively and undeniably manifested. Then every
knee will bow, whether in heaven or on earth or under the earth, at the name
of Jesus, and every tongue in every language will proclaim that Jesus Christ is
indeed Lord. This is the day we await with anxious and ardent longing. This
will be the day of most profound joy for us who are troubadours of the Great
King, for on that day the eternal jubilee of praise of Jesus will commence in all
its cosmic fullness. Come, Lord Jesus!

Endnote

'For a discussion of this and other texts concerning the primacy of Christ from a Scotistic
perspective, see J.-F. Bonnefoy, Christ and the Cosmos (Paterson: St. Anthony Guild Press, 1965);
M. Meilach, The Primacy of Christ (Chicago: Franciscan Herald Press, 1964); and J. Carol, Why
Jesus Christ?: Thomistic, Scotistic and Conciliatory Perspectives (Manassas: Trinity Communications,
1986).
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The Cord, 51.1 (2001)

Book Review

John Michael Talbot and Steve Rabey. The Lessons of St. Francis:
How to Bring Simplicity and Spirituality into Your Daily Life. New
York: Dutton, 1997. 255pp.

In The Lessons of St. Francis, John Michael Talbot leads his readers through
fourteen short chapters on such basics of the spiritual life as simplicity, joy,
solitude, humility, creativity, chastity, community, compassion, creation, ser-
vice, peace, and prayer. Each chapter is introduced with a quote from Francis
or a Franciscan source, offers a reflection often illustrated by events in the life
of Francis, and concludes with some practical suggestions for ways in which
this virtue could be lived today. Interspersed throughout the text are quotes
from a wide variety of sources.

The author’s style is direct and colloquial. He uses stories from his own
experiences to illustrate his points and makes frequent references to the com-
munity he has founded, the Brothers and Sisters of Charity. Though these
monastic references may not be helpful to those whose life style is quite differ-
ent, the author makes repeated attempts to appeal to all spiritual seekers.

The greatest strength of this book is the practical suggestions with which
each chapter concludes. These range from the rather mundane to the imagi-
native. For example, the author suggests simplifying one’s life style by deriving
more protein from beans and rice and by fasting once or twice a week. He also
suggests the practice of compassion through the “discipline of listening” with-
out feeling compelled to approve or disapprove of what one hears. Joy can be
cultivated by not worrying about tomorrow, being thankful, and becoming
more forgiving of self and of others. Singing in the shower, writing creative
letters (perhaps even illustrating them), and trying one’s hand at growing some-
thing are suggestions that seem more playful.

The reflections seem to have grown out of the author’s experience and are
not simply head-centered meditations. Talbot speaks of living in community
as providing “graduate level training in character building” and observes that |
the original sin of thinking we can control our lives without much reference to
God is one of the chief barriers to joy. Less felicitous is his depiction of prayer
as a way of “recharging our batteries” or of storing up a “huge reservoir of
water” for which service provides a conduit.
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The Lessons of St. Francis is beautifully produced. The typeface is easy to
read and it is illustrated with lovely photos taken by a member of Talbot’s
community. It would be helpful to persons trying to incorporate more of the
Franciscan charism into their daily lives, but it might disappoint those expect-
ing new insights into Franciscan spirituality or a scholarly treatment of the
themes chosen. Though the frequent use of quotations from many different
sources adds to the value of the book, no references are given so anyone want-
ing to explore these ideas in their original context would be at a disadvantage.

Marie Beha, OSC

About Our Contributors

Marie Beha, OSC, a member of the Poor Clare community in Greenville, South
Carolina, is a regular contributor to The Cord. She has also served on The Cord’s
editorial board. Her articles have appeared in Sisters Today, Review for Religious,
and Human Development.

Mary C. Gurley, OSF, is a member of the Sisters of St. Francis of Philadelphia,
Aston. She was, for several years, director of the Franciscan Renewal Center in
Portland, Oregon. A graduate of the Franciscan Institute, she now serves as a
faculty member and department chair in the School of Education, St. Bonaventure
University, St. Bonaventure, New York. She edited and designed the study pro-
gram, Franciscans Doing Theology (The Franciscan Institute, 1999) and also serves
on the editorial board of The Cord.

Hermann Schaliick, OFM, is a friar of the German province. He was General
Minister of the Order from 1991-1997, having served as Vicar General before
that. Presently he is in charge of Missio, the International Catholic Mission Ser-
vice of the German Bishops’ Conference. He is author of Stoking the Fire of Hope:
Fioretti for Our Times (St. Bonaventure, NY: The Franciscan Institute, 1997).

‘Thomas Weinandy, OFMCap., is a member of the Capuchin Province of St. Au-
gustine, Pittsburgh, Pennsylvania. He received his PhD in Historical Theology at
King’s College, University of London, in 1975 and now tutors and lectures in
History and Doctrine at the University of Oxford. For eight years he served as
Warden of Greyfriars. He is also a Definitor of the British Province of Capuchins.
A prolific writer for academic and popular periodicals, he also gives many parish
missions thoughout the United States, Canada, and the Arab Emirates.

We must never desire to be above others, but, instead, we must

be servants and subject to every human creature for God’s sake.
2LpFid 47
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THEOLOGY WITH A FRANCISCAN VISION

Renowned since the Middle Ages as a centre of pilgrim.age for: the .whole
of Europe, Canterbury remains a city of immense religtous', historical and
cultural impact. With easy access to London and the Contm'ent, 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.

¢ Award in Franciscan Studies

¢ Certificate in Franciscan Formation

e Certificate in Franciscan Formation and
Spiritual Direction

» Franciscan Sabbatical

» Renewal Sabbatical Program

\Y/
rRaNCciscan stuvy centre
GO F Y
A CanterBURY

For further information contact:

The Secretary

; ; Tel. +44 1227 769 349
Fr'ancnscan International Study Centre Fax 444 1227 786 784
gﬂef L:)m : Kent CT2 7NA Email fisc@btinternet.com
U?\Inr;;i];rlleGDOM (Registered charity 232177)
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THE FRANCISCAN
CENTER

of the

WASHINGTON THEOLOGICAL UNION

announces its annual

Franciscan Symposium

May 25-27, 2001

THE FRANCISCAN
INTELLECTUAL TRADITION:
IS IT MEANINGFUL TODAY?

Featuring lectures, prayer, and conversation exploring the impact of
the Franciscan intellectual tradition on the contemporary world.

“The contemporary focus on ministry tends to dissociate being and doing from
thinking, and there is a reluctance to associate ‘doing’ with ‘theology.’
It seemns that we bave dichotornized what for Francis and Clare and the
founding Franciscan generations was an integral experience
of Christian living. ” (Michael Blastic, OFMConv.)

Presenters:

Llia Delio, osf Dominic Monti, ofm
Zachary Hayes, ofm Kenan Osborne, ofm,

Diane Tomkinson, osf, Joe Chinnici, ofm
Mary Beth Ingham, csj,

The Fourth Annual Franciscan Forum
At the Franciscan Center,
Colorado Springs, Colorado
Sponsored by The Franciscan Institute
St. Bonaventure, New York

SHAPING THE 21ST CENTURY AGENDA FOR
MissioN EFFECTIVENESS AND ONGONG FORMATION
IN THE FRANCISCAN TRADITION

June 5-10, 2001

®  Sources and methods for continuing education in the

Franciscan tradition.

®  Sources of our Franciscan identity: continuing the conversation

around Evangelical Life
-the theological perspective: worldview
-prayer
-living together
-work
® A Festival of Franciscan Art and Music

Through teachings, table discussions, panel, breakout sessions, study, liturgy and cel-

ebration, this Forum is designed so that we may learn from one another together with:

-the scholars of the Tradition in the spirit of the

Franciscan Institute
-the brothers and sisters among us who are serving or have served

in the ministry of ongoing formation
-those who minister as Mission Effectiveness Directors in our

sponsored ministries.

For more information call or write
Kathy Grey
Washington Theological Union
6896 Laurel Street, NW
Washington, D.C. 20012
Phone: 202-541-523

Faculty to date: Margaret Carney, OSF, Canice Connors, OFM Conv.,
Celestine Giertych, CSSE, William Hugo, OFMCap., Ingrid Peterson, OSF,
Jeff Scheeler, OFM, William Short, OFM.

Steering committee: Margaret Carney, OSE, Celeste Crine, OSE,

John Joseph Dolan, OFMConv., Marilyn Huegerich, OSF, Denise Roberts, OSF,
Norma Rocklage, OSF, Gabriele Uhlein, OSF, (facilitator);

Kathleen Moffatt (forum coordinator).

Cost: $650.00 inclusive of room, meals, forum, resources

Brochures available in January 2001. o
For further information contact: . l
Kathleen Moffatt, OSF
302-764-5657 (skmoffatt@aol.com) FRANCDCAN
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PRAYING WITH THERESE OF LISIEUX

Fune 24 (5:00 pm) - Fuly 1 (12 noon)
Presenter: Joseph F. Schmidt. FSC

Using the life story of Therese of Lisieux, this retreat will focus on the various themes of
her life and our lives: being true to ourselves; praying our experiences; allowing God’s
love to flow through us; being honest in the face of life’s daily issues; respecting and
appreciating our experiences and honoring our feelings. This retreat will provide oppor-
tunities to know Therese better as “a word of God to modern people.”

Cost: $400.00 Register by June 13.

INCARNATION AND THE UNIVERSE: MATTER MATTERS
Fuly 20 (5:00 pms) - Fuly 22 (12 noon)
Presenter: William J. Short, OFM

This weekend will converge on the Mystery of the Cosmic Christ. It will break open the
truth that the Incarnation “reveals what the universe in all its parts means to God” (E.
| Doyle) and that it “does away with the trivialness of life” (G. M. Hopkins). The time will
include input, reflection, discussion, and prayer.

Cost: $175.00 Register by July 6

THE SOUL’S JOURNEY INTO GOD

August 3 (5:30 pm) - August 11 (3:00 pm)
Presenters: André Cirino, OFM, and Josef Raischl, SFO

This unique retreat offers a multi-leveled approach of reflecting on Bonaventure’s classic
work. Each of the eight days is dedicated to one of the chapters of the Journey. There is
a planned balance of: instruction on the text, periods of reflective study, personal prayer,
and communal prayer including a special Eucharisdc liturgy on the theme of the day.
Liturgical prayer and paraliturgical prayer will disclose Bonaventure’s profound themes
in a contemporary experience.

Cost: $495.00 Register by July 10

ﬂ
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WALKING WITH THE SCRIPTURES
OF THE THIRD ORDER RULE AND LIFE ’

April 6-15, 2001
A Holy Week Retreat at the Tau Center

Facilitators: JoAnn Haney, OSE, Diane Jamison, OSF,
and Thomas Zelinski, OFMCap.

A guided retreat including ritual, quiet reflection, Eucharist, and optional
faith sharing. The celebration of the Sacred Tridium concludes the retreat
experience.

Cost: $395 (including a $25 non-refundable registration fee due
by March 26). Please make checks payable to the Common Franciscan Novitiate.

For additional information, please contact Diane Jamison, OSF

TAU CENTER
511 Hilbert Street

;X;rﬁ?:’—gl[g} f)igf-;ail cfn@luminet.net. TA u c E N T E R

BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Seven sessions in Spring 2001: Mar. 3, 10, 24, 31, Apr. 7, 21, 28
Seven sessions in Fall 2001: Sept. 22, 29, Oct. 13, 20, 27, Nov. 3, 10
All sessions meet from 11:00 a.m.-1 p.m. at St. Stephen of Hungary Friary, New York City.

Session Units:

1. Francis, Clare and the Franciscan Family 8. Franciscan Presence and Dialogue

2. Our Understanding of the Trinity 9. Peace-making in a Culture of Violence

3. Our Understanding of the Primacy of Christ. 10. Inculturation as a Franciscan Perspective

4. Traveling the Gospel Way: the Kingdom in the Church 11. The Economy and Global Reality

5. Formed into Jesus Christ: Ongoing Conversion 12. Relating as Franciscan Women and Men of Faith
6. The Franciscan Mission 13. Brother Sun and Sister Moon: Environment

7. The Franciscan Evangelist: Prayerful Missionary 14. The Continuing Franciscan Task in the Church

Cost: $350.00 ($25.00 per session). This includes registration fee and all lesson materials.
Participants can earn a Certificate of Participation from The Franciscan Institute,
St. Bonaventure University.

For more detailed information Anthony M. Carrozzo, OFM

and to register, contact: St. Stephen of Hungary Friary
414 E. 82 Street
New York, NY 10028
(212) 439-8595
S— )
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NEIN BOOKS

FROM THE FRANCISCAN INSTITUTE,

Fobn Duns Scotus: A Treatise on Potency and Act. Ed./trans. Allan B. Wolter, OFM

This work brings together in one volume the Latin text with its parallel English transla-
tion of Scotus’s interesting interpretation of the Aristotelian metaphysical doctrine of po-
tentality and actuality. The critical edition of this work appears in book nine of Quaes-
tiones super libros Metaphysicorum Aristotelis, published by the Franciscan Institute in 1997.
The author has long felt that this part of Scotus’s work came from a late period of his life
and much of it was put into final form by Scotus himself. Therefore, it can stand on its
own and lends itself well to separate publication.

Price $19.95. 416 pages, paper. ISBN: 1-57659-170-0

Jobn Duns Scotus: Four Questions on Mary. Ed./trans. Allan B. Wolter, OFM

This is a Latin/English editdon of John Duns Scotus’s questions on particular aspects of
Mariology. His treatment of the Immaculate Conception had a profound influence on the
Church’s understanding of this teaching, culminating in Pius IX’s proclaiming it a dog-
matic truth in 1854. In addition to this doctrine, he also treats of the predestnation of
Christ and His Mother, the marriage between Mary and Joseph, and the maternity of the
Mother of God.

Price $15.00. 120 pages paper. ISBN 1-57659-160-9

Peter of Fobn Olivi on the Acts of the Apostles. Ed. David Flood, OFM

In his commentary on The Acts of the Apostles, Peter Olivi sets out to study the beginnings
and the progress (exstus et processus) of the early Church. He adds that, just as The Books of
Kings and The Chronicles help us understand the prophets, so does the book of Acts help
us understand Paul’s epistles and the “canonical” letters. In accord with his biblical theol-
ogy, Peter Olivi gave more attention to the historical books of the Bible than did the other
scholastics. Here is what he had to say about Pentecost, the Church of Antioch, the Council
of Jerusalem, and Paul’s visit to Athens and trip to Rome.

Price $58.00. 516 pages, paper. ISBN: 1-57659-174-3

Bonaventure’s Commentary on Luke, 1-8. Trans. Robert J. Karris, OFM (upcoming)

Bonaventure’s Commentary on Luke’s Gospel, written about 1250, deals primarily with the
literal sense. While some small sectons of Bonaventure’s commentary on Luke are avail-
able in English, this is the first comprehensive annotated translation in English. Through
his Introduction and extensive notes, Karris shows how traditional and contemporary
Bonaventure’s commentary is, for Bonaventure builds upon the commentaries of Ambrose
and Bede and the sermons of Augustine, Gregory the Great, and Bernard of Clairvaux. At
the same time, Bonaventure’s interpretations of such passages as Mary’s Magnificat, Jesus’
stilling of the storm at sea, and Jesus’ cure of the demoniac anticipate contemporary ex-
egetical insights. A must for medieval history and for contemporary New Testament librar-
ies. (Will be published in early spring, 2001. Cost: TBA)

FRANCISCAN
INSITTUTE
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INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

KN

SAINT FRANCIS
UNIVERSITY

FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Challenge and Response
Integrative Project

For more information contact:

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

Assisi Alive!

Experience Jesus by visiting
the places made holy by Francis and Clare.
Our programs are refreshing & invigorating,
bringing pilgrims closer to God.

Franciscan
Pilgrimage
Programs Customized programs avilable.

1648 S. 37th Street » Milwaukee, WI 53215-1724
414.383.9870 « Fax 414.383.0335 « FranciscanPilgrimages.com

ROME « HOLY LAND « CALIFORNIA MISSIONS

SISTERS OF THE THIRD FRANCISCAN ORDER
SYRACUSE, NEW YORK
Eighth Annual Central New York Franciscan Experience

“A Single Branch of Flame”:
Meeting the Discerning Hearts of
Francis & Clare

Presenter: Clare A. D’ Auria, OSF

Friday, March 2, 2001 (7:30 - 9:00 p.m.)
Saturday, March 3, 2001 (8:30 a.m. - 3:30 p.m.)

Fee: $20/ person, $30/ couple by 2/10/01; $25/ person, $35/couple thereafter

The Franciscan Center
2500 Grant Boulevard, Syracuse NY 13208
For information and registration phone: 315-425-0115. Email: osfsyr@eznet.net
e —————
THE FOURTH FRANCISCAN NETWORKING SEMINAR

The Truly Human is Truly Holy

Speakers:
Ramona Miller, OSF
Thomas Hartle, OFM

Saturday, May 26 - Tuesday, May 29, 2001

At: Tau Center
511 Hilbert Street
Winona, Minnesota 55987

For further information contact: Dolores Cook, OSF
2810 Main Street
Buffalo, New York 14214-1706

email: franbuff@aol.com
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Enter the Center a Franaiscan place o peace

Franciscan Art & Spirituality Retreat

Saturday, June 2 - Friday, June 8, 2001

Retreatants have the opportunity to come a to deeper awareness of God
through art and music as windows into the spirituality of Francis and Clare.
Reflections will be followed by sessions of prayer
using art and music as the medium for gracefilled insights.

No artistic or musical talent is needed;
just a heart open to the experience of an Incarnate God!

Leaders:
Kay Francis Berger, OSF:  internationally known Franciscan artist and sculptor
Mary Elizabeth Imler, OSF: Franciscan scholar, author, retreat leader

Joe Rayes, OFM: retreat director
Kathleen Hook, OSF and
Joy Sloan: WoodSong Ministries: composers and facilitators of

the spirituality of music

40-Day Franciscan Hermitage ReTreat

based on the Rule for Hermitages

November 11-December 21, 2001

We invite you to come to the woods and immerse yourself in an experience
with the Incarnate Son of God in the length of time and the type of solitude
typical of Francis himself. Spend time in one of our hermitages: ]

San Damiano, Greccio, La Foresta, or in the house of solitude, Poverello.

This retreat is thoroughly and uniquely Franciscan. It is based on the Third
Order Rule with elements faithful to Francis’ Rule for Hermitages. It was
designed by Mary Elizabeth Imler, OSE, as part of her Master’s thesis for

St. Bonaventure University, titled: The Franciscan Solitude Experience:
The Pilgrims’ Journal.
Registration deadline: May, 2001.

For brochure, contact: Portiuncula Center for Prayer

Att: Mary Ann
9263 W. St. Francis Road
Frankfort, IL 60423-8330
Ph: 815-464-3880 Fax: 815-469-4880
portc4p@aol.com
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Junipero Serra Retreat
A Franciscan Renewal Center
Malibu, California

Established in 1942 by the Franciscan Friars of California,
Serra Retreat is nestled between the ocean and the
mountains in serene Malibu, conveniently accessible from

LAX and BurbanK airports.

o Private retreats

o Married couples

*  Recovery retreats

»  Days of Recollection

o Specialized retreats

o High school and college groups
o Women’s and men’s weekends
*  Conferences

With a maximum occupancy of 100 guests, Serra Retreat
provides a chapel with a panoramic view,
large and small conference rooms,
a fully staffed dining room,
and grounds for walking and silent reflection.

Fr. Warren Rouse, OFM
Director
Fr. Michael Dokerty, OFM
Retreat Master
Sr. Susan Blomstad, OSF
Retreat Team

For further inform'ambn:

Serra Retreat
¥ 3401 Serra Road
: —-_— Maliby, CA 90265

TSI ——— T Ph: 310-456-6631 (Reservations)
Serra Retreat guor il
A Franciscan Retreat Center www: skfranciscans.org or

globalretreats.com

sk AR

FRANCISCAN
INTERNSHIP
2001 PROGRAM 2001

m
Spiritual Direction
and
Directed Retreats

All sessions in 2001 will be conducted in
Canterbury, England, and Toronto, Ontario

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,
missionaries, community leadership, personal renewal.

For more information contact:

David Connolly, OFM Cap.
Mt, Alverno Retreat Centre
20704 Heart Lake
Caledone, ONT LON 1C0
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On the Franciscan Circuit
Coming Events 2001

Friday, February 3-Thursday, February 8
Franciscan Gathering: Spiritual Formation and Direction in the Franciscan Tradi-
tion. With Edward Coughlin, OFM, and Celeste Crine, OSE. At Franciscan Center, Tampa,
FL. Contact Franciscan Center, ph. 813-229-2695; fax: 813-228-0748; email:
franentr@aol.com

Friday, February 9-Sunday,February 11
The Canticle of Conversion. Sponsored by The Francisan Federation. At Franciscan
Center, Colorado Springs, CO (see ad p. 51).

Sunday, February 18-Friday, February 23
Conference Retreat for Sisters. With James Gavin, OFMCap. At Franciscan Center,
Hastings on Hudson. Contact Franeiscan Center, 49 Jackson Ave., Hastings on Hudson,
NY 10706; ph. 914-478-3696.

Friday, March 2-Saturday March 3
8th Annuat Central New York Franciscan Experience: A Single Branch of Flame—
Meeting the Discerning Hearts of Francis & Clare. With Clare A. D’Auria, OSE.
Contact: The Franciscan Center, 2500 Grant Blvd., Syracuse, NY 13208; ph. 315-425-
0115; email: osfsyr@eznet.net

Friday, March 16-Sunday, March 18
The Canticle of Conversion. Sponsored by The Francisan Federation. At St. Joseph
Center, Tiffin, OH (see ad p. 51).

Monday, April 9-Sunday, April 15
A Holy Week Retreat. With JoAnn Haney, OSF, Diane Jamison, OSE,
and Thomas Zelinski, OFMCap. Cost: $395. At the Tau Center, Winona. (See ad p. 45).

Friday, April 27-Sunday, April 29
The Canticle of Conversion. Sponsored by The Francisan Federation. At Franciscan
Center, Andover, MA (see ad p. 51).

Monday, April 23-Monday, May 7
Franciscan Pilgrimage to the Holy Land. Contact Franciscan Pilgrimage Programs
(see ad p. 48).

Friday, May 4-Sunday, May 6
The Canticle of Conversion. Sponsored by The Francisan Federation. At Millvale

Motherhouse, Pitshurgh, PA (see ad p. 51).
Sunday, May 6-Friday, May 18

Franciscan Pilgrimages to Assisi and Rome. Contact Franciscan Pilgrimage Programs
(see ad p. 48).
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Editorial

The Lenten season is upon us once again, and Christians’ minds and hearts are drawn
towards contemplating the Paschal Mysteries and reflecting on human life and death.
There is probably no spiritual source as rich for Franciscan Christians as the amazing
and incomprehensible reality of Jesus’ passion, death, and resurrection. The Son of
God came among us as one of us and underwent the full human experience. From the
earliest days of his conversion, Francis held before his contemplative vision the image
of the Crucified Savior.

The Passion of Christ was for Francis, and for Clare also, a kind of lodestone,
which continued to draw them into the deep places of the human experience. Reflect-
ing on the sufferings of Jesus helped them understand the gospel paradox that only by
willingly entering into the process of dying to ourselves are we able to achieve the life
intended for us by our Creator. This aspect of Francis and Clare’s prayer life is becom-
ing clearer to us as a result of contemporary scholarship.

In the Legend of St. Clare we read: “She learned the Office of the Cross as Francis,
a lover of the Cross, had established it and recited it with similar affection” (30). André
Cirino informs us that “both Francis and Clare prayed the Office of the passion, she
frequently and he daily.” Cirino goes on to express his dismay that “among Franciscans
down through the centuries, the Office of the passion seems to have fallen almost
completely into disuse. . . . One rarely meets a Franciscan who knows much about the
Office of the Passion, let alone how to pray it.”* Why this should be has many histori-
cal explanations, but today, with all our tools for retrieving our spiritual tradition, we
are able once more to have access, not only to the words with which Francis wove
together this beautiful and contemplative prayer form, but to the spirit and under-
standing that motivated him to make this part of his daily liturgical prayer life. From
such a contemplative focus came his tender compassion for the sufferings of his fellow
human beings and his patent and hope-filled acceptance of his own bitter sufferings.

Today we have help to rediscover for ourselves the spiritual riches of this prayer
form. The Franciscan Insttute is now making available The Office of the Passion in a
beautiful prayerbook form with many helps for personal and community devotion. Itis
a rich resource for Lent, for the Paschal Season, and for the whole liturgical year.2

'André Cirino, OFM, “Foreword,” The Office of the Passion, ed. and trans. André Cirino,
OFM, and Laurent Gallant, OFM (St. Bonaventure, NY: The Franciscan Institute, 2001).
ISee the ad on page 96 of this issue.

Correction: In the January/February, 2001, issue of The Cord, we neglected to report that the
article by Mary Gurley, OSE, “The Creative Tension of Franciscan Evangelical Life and Ser-
vice-Centered Leadership,” was a reprint. The article was originally published by the Interna-
tional Franciscan Conference, Rome, in Propositum (December 1998), 44-55. We reprinted the
article with permission. We regret the oversight. i
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Francis and the Humility Of God

Ilia Delio, OSF

Although Francis, the poverello of Assisi, has been described as the perfect imi-
tator of Christ, it has always surprised Franciscan scholars to discover the pau-
city of references to Christ in his writings. The eminent Franciscan theolo-
gian, Thaddée Matura, has described God as the central figure in Francis’s
writings and identifies his writings as theocentric and archaic, meaning that
their spirituality is much closer to the patristic fathers than to those of the
Middle Ages. Francis places a much greater emphasis on God’s work of cre-
ation, salvation, and redemption in his writings than on the earthly life of
Christ. While Francis’s biographers describe him as an alter Christus pointing
to an intimate relationship between Christ and Francis, I would like to suggest
here that Francis followed Christ because he was primarily attracted by and
sought to imitate the humility of God. The humility of God is an essential
aspect of Francis’s thought and underscores the relationship between the Fa-
ther and Son. To examine this idea, I will focus on several key aspects of God
in Francis’s writings, namely, transcendence, immanence, and divine humility,
all of which Francis describes within the context of Trinity and Incarnation. I
will conclude by offering some ideas on the relationship between divine hu-
mility and following Christ, and the implications of divine humility for God’s
presence in the world.

The Transcendence of God

“On every page of Francis’s writings,” Thaddée Matura says, “we encoun-
ter the omnipresence of God. God is the central reality from whom every-
thing comes and towards whom everything converges.” To discover the cen-
trality of God in Francis’s writings is always a surprise for beginners in Fran-
ciscan spirituality. They emphatically proclaim: “But Francis was the perfect
imitator of Christ!” Yet, when we begin to read Francis’s own writings, we
quickly find that he makes no personal reference to Christ while he directs his
gaze towards the Father whom he describes in the context of a personal rela-
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tionship, such as “my holy Father” (ex. OffPass, Ps. 1). If we examine the word
“God,” we see that, for Francis, it refers essentially to the Father who is the
origin of all that exists and to whom all things return. Francis mentions the
fatherhood of God frequently, using the word “Father” approximately ninety-
two times in his writings, more than any other name for God.? Even though he
addresses the Father personally, the Father is utterly transcendent, indicated
by the descriptive superlatives Francis uses: “awesome,” most high,” “most
holy,” and “supreme.” God is, in the words of Rudolph Otto, the mysterium
tremendum et fascinans, the awesome and tremendous mystery who is beyond
human expression and comprehension. As Francis writes in chapter 23 of the
Regula non Bullata:

The most high and supreme eternal God Trinity and Unity
The Father and the Son and the Holy Spirit [who] is
Without beginning and without end,

Unchangeable, invisible

Indescribable, ineffable,

Incomprehensible, unfathomable®

The significance of this passage is that Francis not only proclaims the
ineffability and transcendence of God but he describes the incomprehensible
transcendent God as the Trinity— Father, Son, and Holy Spirit. What Francis
points out here is that the transcendent mystery of God is not the Father alone
but the entire Trinity. While the transcendent God is the Trinity, Francis gives
primacy to the Father who alone is the source of goodness and the perfection
of love as he writes:

O Our most holy Father,

Our Creator, Redeemer, Consoler and Savior

Who are in heaven, in the angels and in the saints, Enlightening them
to love, because you, Lord are light, Inflaming them to love, because
you, Lord, are love, Dwelling [in them] and filling them with happi-
ness, because you, Lord, are the supreme good, the eternal good from
Whom comes all good

without whom there is no good (ExPat 1-2).

The primacy of the Father as the source of love is also described by Francis
at the end of his Earlier Rule where he addresses himself to the “all powertul,
most holy, most high and supreme God, Holy and just Father,” saying that
“because we are wretches and sinners, we are not worthy to pronounce Your
[the Father’s] name” (RegNB 5). The Father, therefore, is truly the ineffable
One, the holy transcendent God who is beyond our comprehension. The para-
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dox, of course, is that Francis also attributes about eighty-six “names” or at-
tributes to God, describing God as “merciful, gentle, delectable, sweet, just,
true, holy and right, innocent and pure” (RegNB 9). The preeminent quality
of God for Francis is goodness, and he finds the mystery of God a mystery of
inexhaustible goodness. God is the “fullness of good, all good, every good, the
true and supreme good” (RegNB 9). Thus, while God is “indescribable, in-
comprehensible, and unfathomable,” God is also describable, comprehensible,
and fathomable. God is, in short, a coincidence of opposites: knowable and
unknowable, utterly transcendent and supremely good, ineffable and describ-
able.

How is it possible that Francis both knows and does not know the utterly
transcendent God? The answer is simply that God is neither a self-sufficient
monarch nor is the Father ever separate from the Son and Spirit. Rather, when
Francis addresses himself to the most high Father, he describes the Father
within the context of the Trinity. While God the Father prevails in Francis’s
thought, the term Father is not associated primarily with us but with God “the
Father of the Son.” Thus, Francis contemplates the fatherhood of God at its
source, in the Son’s relationship with the Father. God is Father because he
eternally begot the Son and that is why the Son is “beloved,” “dearest,” and
“blessed.” In the priestly prayer of John’s Gospel, Francis finds that the Son
glorifies the Father, conforms his will to the Father, and abandons himself to
the Father (Jn. 17).

Where the Father and Son is, so too is the Spirit. When Francis speaks
about God the Father in his writings, he always shows the Spirit present with
and beside the Son (RegNB 21:1-6; 2EpFid 3:48-51; Adm 1). It is the Spirit
who prepares us to follow in the Son’s footsteps in order to return to the most
high Father. The Spirit cleanses, enlightens, and finally sets on fire the inner-
most recesses of our souls, and the Spirit’s grace and light foster “the holy
virtues” in our hearts, changing us from being “faithless” into being “faithful
to God.” It is in the “charity of the Spirit” that we know God’s love for us.’

"Thus, when Francis addresses himself to God the Father he does so in the
context of the Trinity. He stresses the Father’s love for the Son, his “other
self,” so that the movement of the Father’s love for the Son is the same move-
ment of love that reaches out to embrace all of us humans (RegNB 23:1;
EpOrd 50). Thus, through the eternal embrace of the Father for the Son we
are embraced by the Father as well, since we are caught up in the mystery of
the Son in whose image and likeness we are made (Adm 5.1).

Divine Immanence and Humility

Although Francis emphasizes the transcendence of
lights the fact that the Trinity is a God of relationships and
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to creation. The notion of a relational God is preeminent for Francis and
scholars have shown that Francis was deeply influenced by John’s Gospel.t
The significance of John’s Gospel is the intimate dialogical relatdonship be-
tween the Father and Son bound by a common Spirit of love expressed in the
divine will. The love of the Father is revealed in the Son, who always seeks to
do the will of the Father and who sends the Spirit as Paraclete to attest to the
truth of God as love in the hearts of believers. The deep intimate relationship
between the “most holy” Father and the “beloved Son” bound by the Spirit of
love shades all the prayers and thoughts of Francis. The persons in the Trinity
are so united that he does not parcel out the events of creation, redemption,
and salvation to different persons of the Trinity but sees the entire Trinity at
work in all of these events.

It is because the persons in the Trinity are united in love that Francis
understands the Incarnation within the context of the Trinity. For Francis,
God’s immanence is revealed to us in the person of Jesus Christ. In his second
version of his Letter to the Faithful, Francis describes the kenosis of the Word,
indicating that God comes to us in poverty and humility. He writes:

Through his angel, Saint Gabriel, the most high Father in heaven
announced this Word of the Father—so worthy, so holy and glori-
ous—in the womb of the holy and glorious Virgin Mary, from which
he received the flesh of humanity and our frailty. Though he was rich
beyond all other things, in this world he, together with the most blessed
Virgin, his mother, willed to choose poverty (2EpFid 4-5).

While a quick glance at this text focuses on the Incarnation of the Word,
a more thorough reading shows the role of the Father in this event. Describ-
ing the Incarnation within a cosmic hierarchy (God-angels-humanity), which
is typical of medieval thought, Francis highlights the role of the Father who
announces the Incarnation. That the intimate relationship between the Fa-
ther and Son is at the heart of Francis’s thought is revealed in two ways in this
passage. First, he describes the second divine person not as Son but as Word.
While the title Son denotes a relationship with the Father alone, that of Word |
shows a relationship of expressed likeness to the Father as well as a relation-
ship to humanity and creation.

Second, Francis states that the Father announces the Word. Offhand,
the use of the word “announce” could connote a remote presence. From afar
(“in heaven”) the most high Father announces his Word through the angel
Gabriel. However, if we consider who it is who announces and what is being
announced, we see more clearly the role of the Father in the event of the
Incarnation. To announce is to speak. Here the announcer is the Father and

that which is spoken is the Word. Francis highlights the divine relationship
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by describing the Word as the Word of the Father. Bonaventure will later
explain this relationship by saying that the Word is the expression of the
Father, that is, everything the Father is is expressed in the Word. Thus, when
the Word becomes flesh the mystery of the utterly transcendent Father is
expressed in time but the Father remains hidden behind the veil of flesh as-
sumed in the Incarnation, that is, the Word.

What Francis emphasizes in this passage is that the Incarnation is a work
of the Trinity. When the Son, the Word of the Father, takes on our fragile
human nature in the Incarnaton (2EpFid 4), the Word does not Jeave the
Father to take on our humanity; rather the eternal relationship of love be-
tween the Father and Son is now expressed in history and time. The infinite
mystery of God as an eternal union of love between Father, Son, and Spirit is
not undermined in the Incarnation—it remains an eternal mystery now ex-
pressed in the history of the world. The Incarnation of the Word is the hinge
between God’ transcendence and immanence. The Word is always the Word
of the Father such that the Father is always in union with the Word through
the Spirit. When the Word becomes flesh, the divine reladonships do not
change; they simply burst forth into time and history. God remains the awe-
some and tremendous mystery and yet is intimately near us, related to us in
and through the Son.

While the holy transcendent One is the immanent One revealed in the
Incarnation, Francis sees divine immanence in a particular way in the poverty
and humility of Jesus Christ. The poverty of God is described in terms of
kenosis, the self-emptying or descent of the Word from the divine riches of
infinite love into our fragile human nature. The poverty of the Word incar-
nate is not peculiar to Jesus alone, however, but is grounded in the surrender
of the Father who sends his Son into the world for our redemption. Francis
sees divine kenosis in the birth of Jesus and in the passion and cross as he
writes:

Then he prayed to his Father, saying: Father, if it is possible, let this
cup pass from me. And his sweat became as drops of blood falling on
the ground. Nonetheless, he placed his will at the will of the Father,
saying: Father, let your will be done; not as I will but as you will. And
the will of the Father was such that his blessed and glorious Son, whom
he gave to us and who was born for us, should, through his own blood,
offer himself as a sacrifice and oblation on the altar of the cross: not
for himself through whom all things were made, but for our sins, leav-
ing us an example that we should follow in his footprints (2 EpFid 8-
13).

Francis indicates here that the will of the Father was to offer up the Son
just as the will of the Son was to offer his life for the Father; thus he under-
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stands the two wills to be joined by the one Spirit of (agapic) love. In this
respect, the Father remains intimately present to the Son even to the point of
the Son’s death on the cross. The contemporary theologian Jiirgen Moltmann
says that in the cross the two wills of the Father and Son are completely ex-
pressed as one will of sacrifical love. He writes: “In the cross, the Father and
Son are most deeply separated in forsakenness and at the same time are most
inwardly one in their surrender. What proceeds from this event between Fa-
ther and Son is the Spirit which justifies the godless, fills the forsaken with
love and even brings the dead alive.”” Thus, Moltmann, like Francis, sees the
cross as an event of the Trinity and not simply as an event of the Incarnate
Word of God, that is, an event of sacrificial love.

While in his Letter to the Faithful Francis describes the Incarnation in
terms of poverty or kenosis, in his writings on the Eucharist (in his words, the
body and blood of Christ) he describes the Incarnation in terms of divine hu-
mility. Whereas the Letter to the Faithful addresses the particular way the
Christian is to follow Christ, in his writings on the Eucharist, he is concerned
with the mystery of God’s presence and emphasizes humility as the form of
God present to us in the Incarnation. By describing the Incarnation as an event
of the Trinity, Francis indicates that in the Incarnation the Father is always in
union with the Son. Thus, the Father is not “in heaven,” at an infinite distance
from the sacrifice of the Son nor are the Father and Son separated by time
(and thus creation) since they are united as one in the Spirit. It is clear from
Francis’s writings that he is concerned with the relatonship between the Fa-
ther and Son precisely in view of the transcendence of God. In his first Admo-
nition on the body of Christ, he highlights the mystery of Christ’s divinity in
relation to the Father. He begins this Admonition with a string of passages
from John’s Gospel that address the question, where is the holy transcendent
Father in relation to the Son? He writes:

The Lord Jesus says to his disciples: I am the way, the truth and the
life; no one comes to the Father except through me. If you had known
me, you would also have known my Father; and from now on you will
know him and have seen him. Philip says to him: Lord, show us the
Father and it is enough for us. Jesus says to him: Have I been with you
for so long a time and you have not known me? Philip, whoever sees
me, sees also my Father (Jn. 14.6-9). The Father lives in inaccessible
light, and God is Spirit (Jn. 4.24) and, no one has ever seen God (Jn.
1.18). Therefore he cannot be seen except in the Spirit since it is the
Spirit that gives life; the flesh does not offer anything (Jn. 6.64). But
neither, inasmuch as he is equal to the Father, is the Son seen by any-
one other than the Father [or] other than the Holy Spirit (Adm 1:1-
7).
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The relationship that Francis emphasizes here is the hiddenness of the
Father in the Son. If the Father is the object of Francis’s adoration, Francis
sees the presence of the Father in the Son, an “in-sight” made possible only by
the work of the Spirit. It is the presence of the holy transcendent Father in the
Son that renders the humanity of Christ more than mere flesh. As Francis
writes: “All who saw the Lord Jesus according to his humanity and did not see
and believe according to the Spirit and the Godhead that he is the true Son of
God were condemned” (Adm 1:8). Further on he states: “And as they saw only
his flesh by means of their bodily sight, yet believed him to be God as they
contemplated him with the eyes of faith, so, as we see bread and wine with our
[bodily] eyes, we too are to see and firmly believe them to be his most holy
body and blood living and true” (Adm 1:20-21). What Francis highlights here
is nothing short of the profound truth of God’s presence—in the flesh and in
the world. The most high and holy One who is ultimate transcendent good-
ness is hidden in the ordinary things of this world, here indicated by forms of
bread and wine.

Francis uses the word “form” specifically to highlight the hiddenness of
God who hides himself in the most unexpected ways. As Francis writes: “See
daily he humbles himself as when he came from the royal throne into the
womb of the Virgin; daily he comes to us in a bumble form; daily he comes
down from the bosom of the Father upon the altar in the hands of the priest”
(Adm 1:17-18). His thought echoes in the lines of Pierre Teilhard de Chardin
who wrote: “There is nothing profane here below for those who have eyes to
see.”® To see the humility of God in the world is to live in the mystery of
Christ, for Christ expresses the humility of God in the humble form of the
flesh. It is the Spirit who lives in the hearts of those turned to God who en-
ables believers to “see” or recognize the truth of God among us (Adm 1:6).

We can understand what the humility of God means for Francis more
clearly in his Letter to the Entire Order where he contrasts humility with the
sublimity of God. He writes:

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 humbled himself that for our salvation

he hides himself under the little form of bread!
Look, brothers, at the humility of God

and pour out your hearts before Him!
Humble yourselves, as well,

that you may be exalted by Him.

Therefore, hold back nothing of yourselves for yourselves
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so that he who gives himself totally to you
may receive you totally (EpOrd 27-29).

Matura states that there is a startling contrast here between the “sublim-
ity” of God, the awesome dignity of the Lord of the Universe who is God and
Son of God, and the humility of God expressed in his insignificant presence in
the very ordinary, everyday bread in which he is given to us.’ The phrase “God
and Son of God” does not connote two Gods but one God, Father and Son,
who “humbles himself for our salvation and “hides” his true glory from all our
senses. God’s humility is not a gesture of humiliation. Instead, God presents
himself incognito, hidden. By highlighting the humility of God, Francis does-
not reduce God to a defenseless deity; rather he points to the profound theo-
logical mystery of God’s appearance in the world in a new form, the form of
the ordinary—in the Eucharist, in bread.

Indeed, the humility of God tells us something about God, namely, that
God is turned towards us because the Father is turned towards the Son in an
eternal act of love. While the Son shows his own humility, he also reveals that
of the Father who is always united to the Son. That s, the Father loves us with
the same enduring love with which he loves the Son. The mystery of holy
transcendence, therefore, is the nearness of God. Humility is the direction of
the Father’s love towards us through the Son. The holy, ineffable, and incom-
prehensible Father is turned towards us in the Son and is immanent with the
Son, hidden in the form of the ordinary, the flesh of a human and the bread of
life.

Francis’s notion of transcendence in light of the humility of God reflects a
Christian understanding of God. His is not the God of the Greeks, the remote
and distant God who has nothing in common with creation. Rather, God is a
God of overflowing goodness who reveals himself as love in the poverty and
humility of the Son. For Greek Fathers, such as Gregory of Nyssa, the tran-
scendence of God underscored an infinite distance between God and creation.
The doctrine of creation ex nibilo meant there was an unbridgeable gap be-
tween the incomprehensible, transcendent God and the created world, a gap
that ultimately could not be bridged even in the Incarnation.!® Rather, God
(the Father) always remains distant and beyond.

While Francis acknowledges God the Father as holy, awesome, ineffable,
incomprehensible, and transcendent, the Father is not distant and remote;
rather, the Father is immanently near, hidden in the Son. The transcendence
of God does not mean that God rules from a distant “place”; rather, transcen-
dence for Francis means “holy other.” God the Father is the “holy other”
because God is ultimate goodness, perfect love. Transcendence, therefore,
corresponds to divine nature not divine place. It is the Holy Other nearness of
God by which God is present to the world as ultimate goodness. Only those
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who have the Spirit of the Lord can discover this truth and penetrate the depths
of created reality in which God is hidden in the world.

Francis and the Humility of God

While it seems paradoxical to speak of the holy transcendent God as a
humble God, 2 God who is turned towards us and is intimately near us, such
an understanding of God shifts our attention away from a God who “looms
over us in judgement” to a God who is not only by our side but deep within us,
present as holy mystery, calling us to become transcendent in love. Francis’s
understanding of heaven is opening up to this holy transcendent God of love.
Heaven is not a “place above” us; rather it is the place of the Spirit within us
where the Love that moves “the sun and the other stars”"! moves the flesh of
our hands and feet to render us compassionate in love (ExPat 1-2).

The humility of God belies an understanding of God as a remote ruler or
harsh judge, a disinterested God who has nothing in common with creation.
Rather, this is 2 God of ultimate goodness who seeks to share goodness with
another. While Francis views the Incarnation as a merciful act of God who
reconciles sinful humanity to himself, salvation is really about the healing and
wholeness of humanity, being restored in the fullness of God’s love. As Francis
proclaims in his commentary on the “Our Father,” God dwells in those who
attain perfect love (ExPat 2). The beauty of God’s transcendence for Francis is
that God comes to meet us where we are, on the level of our fragile humanity,
and loves us in and through the weaknesses of our human nature. Perhaps that
is why Francis was attracted to the humility of God and sought to imitate this
humility. He was simply captivated by the holy mystery of God and discovered
the presence of this mystery in the person of Jesus Christ. The “Parchment
Given to Brother Leo,” composed after he received the Stigmata on La Verna
in 1224, reflects his mystical insight into the triune God present in the cruci-
fied Christ”

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.

You are three and one, Lord God of gods;

You are good, all good, the highest good,

Lord, God, living and true. . . .

You are our hope, You are our faith, You are our charity, You are all
our sweetness,

You are our eternal life:

Great and wonderful Lord,

God almighty, merciful Savior (LaudDei).
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This prayer is a powerful testimony to Francis’s profound experience of
God in union with Christ. Francis discovered the holy transcendent One, the
Father of ultimate goodness, in the Son, particularly in the cross where the
fullness of God as love was revealed. If humility is the turning of the Father
towards the Son in an eternal act of love, in the cross the Son is turned towards
the Father in love, imitating the humility of God and leaving us an example
that we might follow in his footprints. Did Francis follow in the footprints of
the humility of God? There is reason to believe that he not only searched out
these footprints but saw them clearly in the mystery of the Eucharist and ex- -
horted his brothers to follow this path. In his Letter to the Entire Order he
writes: “Look, brothers, at the humility of God and pour out your hearts be-
fore Him. Humble yourselves, as well, that you may be exalted by Him. There-
fore, hold back nothing of yourselves for yourselves so that he who gives him-
self totally to you may receive you totally” (LOrd 28-29).

In Francis’s view, to be exalted by God does not mean to be raised up
beyond this world; rather, it means to be turned towards God in love—like
Christ—to “give oneself totally to God who has given himself totally to us.” In
this way, to be turned towards God is not only an interior movement of deep-
ening one’s life in God, but it is also the movement of being turned towards
the world in which God is hidden. To become humble in love, in imitaton of
God, is to embrace the world. For Francis, to imitate the humility of God is
another way of being minor, of being turned towards the other and subject to
the other for God’s sake (RegNB 16:6). It is a way of meeting people where
they are, on the level of personhood, and loving them by way of compassion.
Thus, imitation of the humility of God provides for true unity in the face of
diversity because the goodness of God knows no boundaries. Indeed, the humble
love of God hides in the most unexpected forms. Francis, therefore, goes about
following in the footprints of Christ because they are the footprints of divine
humility. The all-powerful, supreme, and almighty God is hidden in the world,
and the task of the Christian is to find him, for the one who finds God finds
the source of happiness and peace.

If the humility of God is the way of meeting God in the world, it is also
the way God interacts with the world. A humble God in Francis’s view is not a
harsh judge but one who judges according to justice, that is, according to the
law of love (OffPass). If power is the capacity to influence, Francis sees the
power of God precisely in the freedom of God’s humble love. We are to tremble
before the face of God, according to Francis, because God has ruled from a
tree (OffPass, Ps VII). The omnipotence of God is crucified love which is
divine capacity for love beyond all human comprehension. As Walter Kasper
writes:
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It requires omnipotence to be able to surrender oneself and give one-
self away; and it requires omnipotence to be able to take oneself back
in the giving and to preserve the independence and freedom of the
recipient. Only an almighty love can give itself wholly to the other
and be a helpless love.!?

Perhaps what drew Francis to the cross of Jesus Christ was, indeed, the
power of God—not the power of control but the power of helpless love re-
vealed in the outstretched figure of the cross. What Francis discovered in the
cross was the living God—not the God of human projections but the God
who transforms by surrendering in love. If transcendence is the Holy Other
nearness of God even in the midst of suffering and death, it is no wonder that
Francis found sweetness in kissing the disfigured flesh of the leper (Test 3).
God is an inexhaustible mystery of love and we are invited to share in this
mystery but to do so we must become powerless, like God, to the point of
surrendering in love.

Francis was free enough to let go, and in this freedom was born the seed of
heaven deep within him. Freedom and the mystery of God’s humility coinhere
in Francis’s thought for God’s humble love is truly free. If we are attracted to
Francis, perhaps we are attracted to his freedom to imitate the humility of
God. Freedom and love are the two desires of the human heart that cling to
happiness, and if we desire happiness, we must let go of the powers that im-
prison our inner selves and hold our happiness in the chains of self-centeredness.
If we can become powerless in love, then we will find that heaven is not a place
“above” but is hidden in our hearts and in the heart of the world, for the world
itself is hidden deep within the infinite heart of God.
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Francis: Seal of the Living God

Prophet, King, Priest

Paula Jean Miller, FSE

The three-fold munera of Christ as Prophet, Priest, and King, into which each
Christian is anointed and sealed at baptism, has emerged as a theme in the
writings of Pope John Paul I Since St. Francis is frequently lauded as one
who most closely manifests the image of Christ in his own life, it follows that
St. Francis must have lived this triple dynamic of Christian life in an exem-
plary way. This fact was not lost on St. Bonaventure, who refers to St. Francis
as the one who carries the seal of the living God. In fact, he names Francis as
the angel of the sixth seal in the Book of Revelation, the one designated by
God to sign the foreheads of the servants of God with the Tau.!

In his morning and evening sermons preached in Paris on October 4,
1267, St. Bonaventure develops a sequence of thought which articulates char-
acteristics in the life of St. Francis that capture the mystery of the triple office
of Jesus Christ. In order to explicate these two sermons in accord with the
model set forth by John Paul II, a brief summary of the theology of the munera
will be given.

Pope John Paul bases his thought in the renewed call of Vatican Council
II to the Church: every person is called by God to holiness. St. Peter tells us
that we are “sharers in the divine nature”; St. Paul reminds us that God “chose
us in him, before the foundation of the world to be holy”; and the book of
Leviticus exhorts to “sanctify yourselves and be holy, for I the Lord your God
am holy.” Christ becomes human in order to show us the “way,” to attain the
very holiness of God. After being cleansed of sin, each Christian is anointed
into the pattern of Christ and sent into the world as prophet, priest, and king.

Christ is the paradigm for these mysteries. As prophet, he was anointed to
bear witness to the truth through his actions, his suffering and his death. Mat-
thew portrays Christ as the messianic fulfillment of the Suffering Servant in
the book of the prophet Isaiah (Mt. 3:16-17), while Luke opens the period of
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Christ’s public ministry by evoking this image: “The spirit of the Lord has
been given to me, for Yahweh has anointed me. He has sent me to bring good
news to the poor” (Lk. 4:18).

Like the priests of the Old Testament, Christ is anointed to offer sacrifice
and incense, to make atonement for the sins of the people, and to exercise
authority in judgments. While Christ deviates from the traditional priestly
model by not belonging to a priesthood which derives from bodily descent
from a tribe, he is acknowledged by the evangelists as priest in the line of
Melchizedek, the King of Salem, who offers the sacrifice of bread and wine.
Christ also reverses the model in a second way, for while in the Old Testament
the priest is the man who serves God, in Jesus the priest is the Son of God who
serves humankind.

Finally, Christ is anointed for kingship, for he is destined to both guide
and represent the people of God. His destiny is foretold in the tidings of Gabriel:
“The Lord God will give him the throne of his ancestor David; he will rule
over the House of Jacob for ever and his reign will have no end” (Lk. 1:32-33).
This kingship is claimed by Christ at the end of his life when responding to
Pontius Pilate: “Yes, I am a king. I was born for this, I came into the world for
this: to bear witness to the truth; and all who are on the side of truth listen to
my voice” (John 18:37).

How does all this apply to the life of the ordinary Christian, and more
particularly, how is it embodied anew in the poor man of Assisi? Sharing in the
three-fold service of Christ shapes the life of the Church in a fundamental
way. As prophets within society, we are called like Christ to stand up for our
convictions and for Truth and to live into the consequences. As members of
the royal priesthood, we are to penetrate, transform, and perfect the world by
“offering our bodies as a living sacrifice.” Kingship, as indicated by Christ, is
not a matter of exercising power over others, but rather of achieving self-
mastery and dominion over nature’s deepest impulses. Only then is it possible
to guide others into the truth of the dignity and worth of each and every hu-
man person and the just distribution of goods.

Pope John Paul enlarges our understanding of this Christian mission to
the world in many of his works, but particularly in Redemptor Hominis and in
Christifideles laici. The Church as prophet is to be totally engaged in the world;
it is to be a transforming leaven, an enhancing salt, a revealing light. Chris-
tians are to be /ike the world by assuming every profession and occupation and
by living into all the ordinary circumstances of family life and personal friend-
ships. But Christians are also to be unlike the world—to be a sign of contradic-
tion to a secularized society—primarily by integrating their faith into their
daily lifestyle. As priests, Christians are to indwell the world and animate it, as
the soul does the body, and to offer their entire lives as a sacrifice of praise.
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Holiness consists not primarily in heroic decisions, but rather in the giving of
self in generous service in the ordinary activities of daily life. In Genesis, the
divine mandate is to “subdue the earth and have dominion over it.” When
dominion is perverted into domination, the disordering of creation by per-
sonal sin requires reordering through the cross of Christ.

St. Bonaventure’s Sermons on St. Francis

St. Bonaventure sets the theme for his sermons on St. Francis by referring
to the Suffering Servant in the book of the prophet Isaiah:

Behold my servant whom I uphold,

my chosen in whom my soul delights;

I have put my spérit upon him,

He will bring forth justice to the nations.

In these phrases, Bonaventure presents Francis as the image of Christ,
prophet, king, and priest. Since Christ is the center person of the Trinity and
the mediator between God and humanity; it is usually the center image that
provides a key to Bonaventure’s thought. It is well-tried virtue that constitutes
the “kingly stature” of God’s elect, characterizes Francis’s “unique and perfect
holiness,” and makes him a proper guide and representative of God’s people.
While Bonaventure first lingers over the prophetic call of Francis—the one
who comes as the new Elias® in a fiery chariot, lays bare the consciences of his
followers,* and leads them out of Egypt by turning them to a life of penance—
it is Francis, the chosen one of God, who transforms creation into a new gar-
den of innocence. And while Francis denies himself the privilege of the or-
dained priesthood, preferring the life of the lesser brother, God himself in the
end makes him the sacrament of Christ, priest and victim, and the sea/ of the
living God.

Francis, the Prophet

For his word was like a blazing fire, reaching the deepest parts of the
heart and filling the souls of all with wonder (LM 12).

In the Major Legend, Bonaventure designates Francis as a prophet anointed
- and sent by the Spirit of the Lord to be a sign of contradiction to worldly
values. Bonaventure designates Francis as the servant whom God himself up-
bolds by his three-fold mercy. Bonaventure acknowledges that the title of ser-
vant refers primarily to Jesus Christ; however “what is true of the head may be

72

5
b
1

applied to the members on account of their likeness and closeness to the head.”
While these words can be understood of any holy person, they highlight in a
pre-eminent way the unique and perfect holiness of Francis with regard to its
“root, its loftiness, and its radiance.” The root of Francis’s holiness is his pro-
phetic spirit, exemplified in his humility—a sign of contradiction to both Church
and society. The loftiness of his holiness is seen in relation to his domain, for
through his poverty he possesses the whole of creation. Finally, the radiance of
his holiness is manifested in his priestly vesting with the sign of the cross and
his own passover.

The root of perfect holiness lies in deep humility, its loftiness in well
tried virtue, and its radiance in consummate love. Endowed with deep
humility we are sustained by God; by well tried virtue we are made
pleasing to him; and in consummate love we are taken up to God and
brought closer to our neighbor.

Bonaventure concludes that the perfect saint is one endowed with deep
humility, well tried virtue and consummate love. He finds these three qualities
in Francis as the servant, the chosen, and the one who is spirit-marked.

Above all, it is the virtue of humility in St. Francis which is the sign of
contradiction to a Church and a worldly society focused on wealth and power.
Francis becomes this sign of contradiction in his living flesh. To make his point,
Bonaventure presents Francis as the fulfillment of several scriptural figures.
First, Francis is the new Zerubbabel: “I will take you, O Zerubbabel my ser-
vant, and make you like a seal, for I have chosen you.” Zerubbabel was the one
chosen to lead God’s people out of Babylon and to rebuild the temple. Francis
is made the seal of God through the marks of the passion impressed on his
body; he is chosen by God to lead his people in a new exodus and to rebuild
the Church. Bonaventure next compares Francis to Moses, the leader of the
Exodus and the giver of the law. Like Moses, Francis leads his followers out of
Egypt and gives them a rule of life. Imaging Moses, Francis prays and brings
forth water from the rock for the thirsty to drink (LMin 5:3.)

In Trinitarian fashion, Bonaventure compares Francis to a prophetic fig-
ure of the Old Testament, to Paul in the New Testament, and finally to Christ.
Francis was a servant, humble in his reverence for God, more humble stdll in
caring for his neighbor, and most humble in despising himself. Francis, like
God’s servant Job, is humble, blameless, and upright, fears God, and turns
away from evil. In all that he did as a true prophet, he suffered and praised
God. As Job means “sorrowing,” so Francis’ life was filled with sorrow and he
wept unceasingly for his sins and the sins of others. As Job had seven sons,
Francis had seven friars. As Job had three daughters, Francis rebuilt three
churches and brought into being three orders. Francis “was a humble servant
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of God through the reverence he bore him.”

Like Paul, Francis was more humble still, not only being the servant of
God, but making himself the slave of all. “Our holy Father Francis became all
things to all men and the servant of everybody.”® Francis exemplifies this in his
care for the lepers. It is his care for the lepers which leads Bonaventure to
compare Francis to Christ himself who was the most humble, despising him-
self, and giving himself over to every kind of service—even washing the feet of
his disciples. Christ reveals the root of wisdom in humbling himself. Francis
begins with this root and changes his way of life so radically that townspeople
throw stones at him and drag him naked through the mud.

Humility, the guardian and embellishment of all the virtues, had filled
the man of God with abundance. In his own opinion he was nothing
but a sinner, though in truth he was a mirror and the splendor of
every kind of holiness. As he had learned from Christ, he strove to
build himself upon this like a wise architect laying a foundation (LM
6).

As a humble servant of God, Francis is upheld by God’s three-fold mercy.
Like Mary Magdalene, Francis wept unceasingly for his sins and was upheld
by God’s forgiving mercy; like the servant in Isaiah, Francis sets his hand to
the plough and does not look back, so he is upheld by the protecting mercy of
the Just One; and because Francis revered God, he was sustained by God’s
liberating mercy.

Francis the King

The entire fabric of the universe came to the service of the sanctified
senses of the holy man (LM 5).

“Devotion lifted him up into God, compassion transformed him into
Christ, self-emptying turned him to his neighbor, universal reconciliation with
each thing refashioned him to the state of innocence” (LM 8). Francis is one
chosen by God, elected to be raised high among all the virtuous, because of his
perfect observance of the law and the gospel, his indomitable zeal for the Chris-
tian faith, and for his exceedingly fervent love for the crucified savior. He is
the delight of God because of his unquestioning obedience, his passion for
righteousness, and his devotion to God. Because of the “loftiness of his holi-
ness,” Bonaventure sees Francis exercising perfect dominion over the whole
created universe in the image of Christ the King.” His dominion extends to
the whole of creation because it begins first and foremost with himself.
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As a loyal follower of the crucified Jesus, Francis, that man of God,
crucified his flesh with its passions and desires from the very begin-
ning of his conversion with such rigid discipline, and checked his sen-
sual impulses according to such a strict law of moderation, that he
would scarcely take what was necessary to sustain nature (LMin 3:1).

Francis is purified in the furnace of poverty, as is prophesied in the book
of Isaiah: “Behold, I have refined you, but not like silver; I have chosen you in
the furnace of poverty.”*° Voluntary poverty carries with it imitation of Christ
and conformity to him; it is a poverty inseparable from the cross of disciple-
ship. Francis is a man of well-tried virtue: his self-denial eradicates greed; pu-
rity, lust; simplicity, inquisitiveness; humility, pride; and kindness drives away
anger. “By keeping these virtues, a person is a follower of the naked Christ in
the furnace of poverty.”"! And Bonaventure goes on to say that “Francis was
like pure gold, refined in the furnace of poverty.” Then, like Paul, Francis was
chosen by God because of his indomitable zeal for the Christian faith and his
passion for righteousness. As Paul was called to carry the name of Christ to the
gentiles, Francis carried that name to Spain, Morocco, and Egypt. Finally,
Francis was like Christ in his zeal for souls, for as Christ condescended to
incarnation, passion, and death for the salvation of all, so Francis “was trans-
formed, even while still alive, into the Crucified.”"? Bonaventure quietly con-
cludes: “It is evident that Saint Francis was chosen by God. Let us ask God to
hear our prayers.”"

Elsewhere, Bonaventure comments that Francis was a “truly outstanding
and admirable man, for whom fire tempers its burning heat, water changes its
taste, a rock provides abundant drink, inanimate things obey, wild animals
become tame, and to whom irrational creatures direct their attention eagerly.
In his benevolence, the Lord of all things listens to his prayer, as in his liberal-
ity he provides food, gives guidance by the brightness of light, so that every
creature is subservient to him, as a man of extraordinary sanctity, and even the
Creator of all condescends to him” (LMin 5:9). Why does even the Creator of
all condescend to Francis? Because, as Bonaventure so aptly points out, he is
the very image of Christ the Son.!*

Francis the Priest

This proof of Christian wisdom ploughed into the dust of your flesh
(LM 13).

In the Itinerarium Mentis in Deum, Bonaventure examines the life of St:

Francis within the Dionysian ladder of divinization: purification, enlighten-
ment, perfection. Now in the Evening Sermon, Bonaventure commends Francis
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for his consummate love, the sign of his perfection, and speaks of the ultimate
seal of God who has put his “spirit upon him, [who] will bring forth justice to
the nations.” Like Ezechiel in the Old Testament, Francis must first be puriﬁfd
of all worldly desires: “The spirit lifted me and took me up and I went away in
bitterness in the heat of my spirit.” Fulfilling the words of Sirach, Francis is
enlightened by wisdom: “In the midst of the Church wisdom shall open his
" mouth and fill him with the spirit of wisdom and understanding.” Bonaventure
. notes that, though Francis is uneducated, he is both an expert preacher and
 teacher. And finally, the words of Paul are embodied in Francis: “Goc.l’s love
has been poured out into us through the Holy Spirit who has been given to
us.” Francis reaches perfection and becomes the angel of the sixth seal"*: “Then
I saw another angel ascend from the rising of the sun, with the’ s_eal of the
living God.” Since Francis is now fixed to the cross in body and spirit tbrough
the stigmata, he is born aloft into God by the fire of seraphic love ax}d sun.ulta—
neously transfixed by zeal for the souls of others.' God sends Francis to.kmdle
their hearts with a divine flame of love and to seal their foreheads with the
Tau.”

Bonaventure observes that Francis, “like a thoroughly burning coal seemed
totally absorbed in the flame of divine love” (LM 9) and cries out like tl:le
beloved in the Song of Solomon: “Set me like a seal upon your he'art! ” Francis,
in the priesthood conferred upon him by God, brings forth justice to Fhe na-
tions, that is, he reorders all creation and, as priest, offers it as a sacrifice of
praise to the Father. Like a watchman, whose life is a sermon to everyone,
Francis brings forth justice to the nations as a model of God—llkej virtue, in
whom nothing is found blameworthy. He is without anger or deceit and pro-
claims the commands of God, his promises, and his judgment.

Like a true merchant who found the pearl of heavenly glory, Francis teaches
us to purchase the pearl. The priesthood of Francis is captured in the image 'of
the merchant, the man of God who is totally engaged in the world: both /ike
and unlike it, he is able to transform world into kingdom. Francis, the poor
man, builds upon David, the best of the propbets, and on Peter, the prince of
the apostles. “One was a shepherd that he would pasture the synagogue, the
flock God had led out of Egypt; the other was a fisherman that he would fill
the net of the Church with many kinds of believers; the last was a merchant that
he would purchase the peari of the Gospel of life, selling and giving away all be
bad for the sake of Christ” (LM 11).

As the perfect image of Christ the priest, Francis,

because of his merits and his intercession, [by] the power of almighty

God restored sight to the blind, hearing to the deaf, speech to the

mute, walking to the lame, and feeling and movement to the para-
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lyzed; he gave robust health, moreover, to those who were withered,
shriveled, or ruptured, and effectively snatched away those who were
in prison; he brought the shipwrecked to the safety of port, granted
an easy delivery to those in danger during childbirth, and put demons
to flight from those possessed. Finally, he restored those hemorrhag-
ing and lepers to cleanliness, those mortally wounded to perfectly

sound condition, and what is greater than all these, he restored the
dead to life (LMin 7:7).

"Thus, Francis—the Seal of the Living God as prophet, priest, and king—
is a seal refashioned, made new through lament and sorrow for his past life. He is
a seal transformed by the fire of love; a seal imprinted through being an example
of perfect virtue; and finally a declaratory seal by his ardent desire for the salva-
tion of others. Bonaventure personally addresses Francis, prophet, king, and

priest, as the other Angel ascending from the rising of the sun who bears the three-
fold sign of the living God:

Behold, you have arrived with seven apparitions of the cross of Christ
wondrously apparent and visible in you or about you following an
order of time, like six steps leading to the seventh where you finally
found rest. For the cross of Christ, both offered and taken on by you
at the beginning of your conversion and carried continuously from
that moment throughout the course of your most proven life and giv-
ing example to others, shows with such clarity of certitude that you
have finally reached the summit of Gospel perfection that no truly
devout person can reject this proof of Christian wisdom ploughed
into the dust of your flesh. No truly believing person can attack it, no
truly humble person can belittle it, since it is truly divinely expressed
and worthy of complete acceptance (LM 13).

Endnotes

ICE. Rev. 7:2-3. “Wait before you do any damage on land or at sea or to the trees, until we
have put the seal on the foreheads of the servants of God.”

?Bonaventure, “The Morning Sermon and The Evening Sermon on St. Francis,” preached
at Paris, October 4, 1267, in Francis of Assisi, the Founder, Early Documents, Vol. 2, ed. Regis
Armstrong, J. A. Wayne Hellmann, and William Short (New York, London, Manila: New City
Press, 2000), 747-765. (All references to Bonaventure’s Lives of Francis are also from this source.)

3“Inflamed totally by the fiery vigor of the Spirit of Christ, he began, as another Elias, to be
amodel of Truth. He also began to lead some to perfect righteousness and still others to penance.
His statements were neither hollow nor ridiculous; they were instead, filled with the power of the
Holy Spirit, and they penetrated to the marrow of the heart” (LMin 2 :2).

*Shown to them by the Lord as one coming in the spirit and power of Elias, and as Israel’s
chariot and charioteer, he had been made leader for spiritual men” (LMin 2:6)

*Morning Sermon, 748.
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®Morning Sermon, 748
"Morning Sermon, 750.
8Morning Sermon, 750.
9%«Although he certainly possessed nothing of his own in this world, he seemed to possess all
good things in the very Author of this world. With the steady gaze of the dove, that is, the simple
application and pure consideration of the mind, he referred all things to the supreme Artisan and
recognized, loved, and praised their Maker in all things. It came to pass, by a heavenly gift of
kindness, that he possessed all things in God and God in all things. In consideration of the primal
origin of all things, he would call all creatures, however insignificant, by the names of brother and
sister since they came forth with him from the one source. He embraced those, however, more
tenderly and passionately, who portray by a natural likeness the gracious gentleness of Christ and
exemplify it in the Scriptures. Even inanimate things obeyed his command, as if this same holy
man, so simple and upright, had already returned to the state of innocence” LMin 3:6.
1%Morning Sermon, 755-756.
UMorning Sermon, 755-756.
12]¢ is interesting to note that this dimension of Francis’s life is treated in the third chapter of
the Legenda Minor by Bonaventure, a sign of trinitarian perfection.
Morning Sermon, 758.
144A ¢ that time when the servant of the Lord was preaching on the seashore at Gaeta, he
wished to escape the adulation of the crowd, which in its devotion was rushing upon him. He
jumped alone into a small boat that was drawn upon the shore. The boat, as though it was guided
by an internal source of power, moved itself rather far from land without the help of any oars. All
who were present saw this and marveled. When it had gone some distance into the deep water, it
stood motionless among the waves as long as, with the crowd waiting on the shore, it pleased the
man of God to preach” (LMin 5:4).
15¢ e understood, as the one whom he saw exteriorly taught him interiorly, that the weak-
ness of suffering was in no way compatible with the immortality of the seraphic spirit; neverthe-
less, such a vision had been presented to his sight, so that this friend of Christ might learn in
advance that he had to be transformed totally, not by a martyrdom of the flesh but by the enkin-
dling of his soul, into the manifest likeness of Christ Jesus crucified. The vision, which disap-
peared after a secret and intimate conversation, inflamed him interiorly with a seraphic ardor and
marked his flesh exteriorly with a likeness conformed to the Crucified; it was as if the liquefying
power of fire preceded the impression of the seal” (LMin 6:2).
16¢The man of God was now, fixed to the cross in both body and spirit. Just as he was being
born aloft into God by the fire of seraphic love, he was also being transfixed by a fervid zeal for
souls. He thirsted with the crucified Lord for the deliverance of those to be saved. Since he could
not walk because of the nails protruding from his feet, he had his half-dead body carried through
the towns and villages, so that like another angel ascending from the rising of the sun, he might
kindle the hearts of the servants of God with a divine flame of fire, direct their feet into the way of
peace, and seal their foreheads with the sign of the living God” (LMin 7:1).
17¢The man of God venerated this symbol with great affection. He often spoke of it with
eloquence and used it at the beginning of every action. In those letters which out of charity he
sent, he signed it with his own hand. It was as if his whole desire were, according to the prophetic
text, to mark with 4 Tau the forebeads of those mourning and grieving, of those truly converted to
Christ” (LMin 2:9).

Almighty, eternal, just, and merciful God, grant us in our misery the grace to do for
You alone what we know You want us to do, and always to desire what pleases You.

(Letter to the Entire Order 50)
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Franciscan Spirituality and

Excluded Persons

Séamus Mulholland, OFM

Excluded persons, whether migrant workers, refugees, or the socially and eco-
nomically displaced, were a phenomenon in the time of Francis as much as
they are today. We are often tempted to think solely of excluded persons in
Francis’s time simply as “the lepers” and to confine this term to those who
were suffering from physical leprosy, This is too narrow a way of looking at
Francis’s experience. A re-reading of the Franciscan texts and sources, espe-
cially the hagiographic material, is needed so that we can come to a formula-
tion of a “Franciscanological” approach to many of the social, environmental
cultural, and economic crises of our own day. ’
What then is the Franciscan approach? And most particularly, is there a
foundation for our involvement in this issue of excluded persons in the Fran-
ciscan sources? It is not enough to simply say: “Jesus spent time with the out-
cast and the excluded person, so must we”; “Jesus came to save the outcast and
excluded”; or even to say “Francis identified with the lepers, so must we as
Franciscan.” It is not enough because none of these statements is true. Jesus
may have had a special preference for the poor, yet he moved among the Phari-
sees, the Scribes, the Roman occupiers and persecutors. He spoke with some
of the most powerful people in the country, Joseph of Arimathea, Nicodemus,
Simon the Pharisee. In the case of Francis, it is true that he spent time with the
lepers—but he did not identify with them. In other words, in our reading of
the scriptural sources and the Franciscan sources, we must be careful not to
allow a romantic, naive idealism to be substituted for a radical reassessment of
the character of St. Francis and how he moved among the excluded people of
his own time. I would like to suggest that elements of this construction need to
be deconstructed and a new, authentic approach to the life and human charac-
ter of Francis taken. In this way we will come to see why it is crucial that
Franciscans become radically involved in the issue of excluded persons.

79



The social and economic climate of Francis’s time is well documented.
Suffice it to say that it was a time of great economic change. And with these
economic changes there came a new sense of identity and the possibility for
the “ordinary” people to exercise power. The source of this power lay in
“money.” With the old feudal structures beginning to collapse, the barter cul-
ture was beginning to change to the money culture. The emerging petit bour-
geoisie, to whom Francis’s family belonged, realized the power that they pos-
sessed through their wealth and began to exercise that power. However, Francis’s
heart and sympathies were with the minores, with the lesser people.

Francis and The Leper: A New Approach

'The group that most stands out in the Franciscan sources is, of course, the
lepers. Francis’s encounter with the leper has become one of the primary mo-
ments in Franciscan literary history. If the story of the embracing of the leper
is true, then it represents one of the central defining moments not just in the
life of Francis of Assisi, but in the Franciscan order. The lepers that Francis
eventually found himself among were not exactly the “marginalized” because
this term indicates the recognition of their existence. Yet, they did not “exist”
in Francis’s society. They did not benefit from the great social and economic
changes that were going on. They had no share in the power structure; they
did not participate in societal decision-making. When Francis said “after that
I did not wait long until I left the world”—what was the “world” he left? The
only world he knew was the world of Assisi. The world he left was the value
system brought about by the new-found power and wealth of the rising middle
classes. Francis did not just leave his family, he left everything that was familhiar
to him to go into a another world—a world of nothingness, not even promise.
The lepers of Assisi lived outside “the world.” They had no names; they had
no society; they had no voice. Thus they were not just excluded persons—they
were NO PERSONS. They did not exist. In this context, when Francis found
himself among them, he did not exist himself. When he left the world of Assisian
riches and power based value systems—John Baptist Bernadone ceased to ex-
ist. Someone new and different began to emerge.

I suggest that the involvement of Franciscans today with the “no people”—
the refugee, the displaced, the dispossessed, the voiceless migrant—is exactly
the same as the encounter Francis had with the lepers. I would further suggest
that the embrace of the leper be read in a new way—as the “leper” embracing
Francis. If this is assumed, then we can come to no other conclusion but that
the founder of the Order is not Francis of Assisi—but the leper, the one with
no power, no possessions, no existence. The Franciscan Movement was founded
by a nobody. It calls others to become nobodies. Francis’s time among the
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lepers was his “formation.” Yet eventually he left them, and there are few ref-
erences to the lepers after his initial encounter with them.

So where do we Franciscans find our brief for being with the excluded and
the “no people” of today? If Francis spent time with them and then left them,
should we not do the same? To adopt this attitude is to miss the point of Francis
being with the excluded. It was they who provided the locus for him to experi-
ence the presence of God in a radical metanoia for gospel living. The living of
the Gospel in Franciscan spirituality is not contextualized by the “religious
life” of the Church (we are “religious” in the strict sense of the term), but
Franciscan life is not to live a rule; Franciscan life is to live the Gospel.

In the new global economic climate, where instant fortunes are made
in an impersonal dot.com culture, what role does Franciscan spirituality have?
In being brothers and sisters to the excluded, to the “no people” of today, to
the refugees, to the migrants, to the immigrants legal or otherwise—surely
this is to be what Francis was to the lepers of his time. Francis “did” nothing
for them; in fact, the lepers did everything for him. They were his teachers and
his mentors; it was they who showed him the true value of the Gospel. The
Gospel was not announced to Francis in loud, ringing voices, but in seclusion
and exclusion. The Gospel was not announced to the tax collectors and sin-
ners with great noise and trumpets, but in the very fact of the presence of Jesus
among them.

Excluded Persons and Franciscan Solidarity

‘The “no people” of Francis’s time, the lepers and outcasts, did not benefit
from the wealth and power that the new economic culture had brought with it.
That culture did not even recognize their existence. Today, many refugees,
migrants, and immigrants are seen to be drains on the economy and the wel-
fare state. They are seen to be taking jobs and benefits from those in our own
countries who need them most. They are seen to be a drain on resources,
which leads to racism, xenophobia, and violence against persons.

Yet Francis brought to outcasts a recognition of their own true value as
human persons. Franciscan spirituality today must embrace the lepers anew as
brothers and sisters, must suffer the consequences of ministering to refugees
and migrants and immigrants, and must do so free from racism, xenophobia,
or nationalistic bigotry. Francis, in order to move among those who had no
existence, had to leave behind everything that was close to him, everything
that was familiar, secure, and safe. He had to embark on a road on which there
were no signposts, no directions. It was a road that had been traveled only
once before, in early Palestine. It was a road that Francis walked until he him-
self became a “no person.” He truly had become a refugee.
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Thus, a Franciscanology in working with excluded persons must be rooted
in the Gospel and a radical re-reading of the Franciscan sources so as to iden-
tify the essence of what it means for each one of us to be a brother/sister.
Franciscanology should also avail itself of the expertise of those whose areas of
study are socio-economics, cultural studies, political theory. It is not enough
for us to simply be engaged in some kind of philanthropic work. Our work
needs to be solidly grounded on a firm intellectual base so that our dynamic
gospel motivations can be seen to be abreast of current thinking. Francis’s
experience with the excluded people of his own time and culture was the fore-
most formative experience of his life. What he learned from the excluded people
was real poverty, powerlessness, voicelessness, and dispossession.

Our experience today with excluded people will be the same. Frequently
it will mean that the society in which we live will not comprehend the reasons
for involvement in our solidarity with the excluded. But it is in this sense that
we will truly become LESSER BROTHERS—those who, like Francis of As-
sisi, walk among the excluded, the powerless, the “no-people” of our own day.
In that experience we will discover the true meaning of human dignity and the
very essence of what Francis meant when he said that the life of the Lesser
Brother was “to follow in the footsteps of our Lord Jesus Christ”, he who, like
the excluded of today, was not accepted in his own country, had nowhere to lay
his head, and who died because of the message of hope he proclaimed.

Grasped by the hands of Christ Jesus,
wounded healer now touches my soul.

Unclenched hands offering no resistance,
piercing nails offering no escape.
His palms open and bare,
a total offering for all . . . for all.

And the little man did come and follow.
His hands pried open by force of grace.
A soul nearly bursting with longing,
water of passion only quenching such thirst.

And I do come after to follow.
Self-reproach makes a coarse and harsh path.
Daring to pray like the little man,
desiring to share the Master’s suffering,
yearning to love with seed of love divine.

elRWISNS

My grasp loses hold of such wonder
while saving solace is hands marked by love,
only this remains true and enduring,

Christ Jesus you have grasped me.
Jonathan St. André, TOR
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Who Wrote the Stabat Mater?

V. Louise Katainen, PhD

Most references to the Stabat Mater bring to mind famous musical settings of
this hymn, for example, those by Schubert, Rossini, and Verdi. However, long
before the Stabat Mater was set to music, it existed as a hymn of personal
devotion to the Virgin Mary. Authorship of this hymn is often assigned to the
early Franciscan mystic, Jacopone da Todi, who died in 1306. But was Jacopone
the man who penned this famous hymn?

Research reveals that the text of the Stabat Mater has been attributed to a
surprising number of men of the Church, eight to be precise. In addition to
Jacopone da Todi, the candidates are Popes John XXII, Innocent 111, Boniface
VIII, Gregory XI, and Gregory the Great; and Saints Bernard of Clairvaux
and Bonaventure. A review of the circumstantial evidence surrounding this
complicated authorship debate will lay out the major points of contention and
argumentation,

What factors may be taken into consideration when evaluating the valid-
ity of any particular candidacy? Important clues as to the relative strength or
weakness of a candidacy include

e the presence or absence of manuscripts or early texts that attribute
authorship;

e the areas of expertise or special study of the candidate;

e the subject matter of the texts written by the candidate;

e the relative degree of importance that Mariology and the Passion
held in the theology of the candidate.

Gregory the Great
The earliest attribution to the earliest candidate, Pope Gregory the Great,
seems to have been made by the fourteenth-century Italian writer, Franco

Sacchetti (1332-1400), famous for his Trecento novelle, a collection of three
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hundred short stories imitative of Boccaccio. The only other ascription to
Gregory I comes in the nineteenth century, when the French scholar I. Crasset
makes the same attribution, citing early modern sources. Can the candidacy of
Gregory as author of the Stabat Mater be seriously held? Despite the undeni-
able greatness of this early Church Father, his candidacy for authorship of this
hymn seems doubtful on a couple of points. One of these is that, in the sixth-
century, sequences such as the Stabat Mater were not yet in the liturgy. A sec-
ond is that the oldest manuscript containing the Stabat Mater dates only to the

fourteenth century. Hence, most scholars dismiss Gregory as a possible author
of the Stabat Mater.!

Bernard of Clairvaux

'The next putative author of the Stabat Mater is the monastic theologian,
Bernard of Clairvaux. Seemingly in Bernard’s favor as the likely author is the
fact that one fifteenth-century manuscript containing this text bears Bernard’s
name at the end of the hymn. Additionally in this candidate’s favor stands the
fact that Bernard wrote sermons in which the Virgin Mary figures importantly.
Against his candidature is the fact that none of the most important editors of
Bernard’s works ascribed the hymn to him. The weight of the evidence would
therefore, tend to indicate that Bernard is not the author of the Stabat Mater.z’

Innocent II1

The earliest attribution of the Stabat Mater to Innocent III is made by
another pope, Benedict XIV, renowned for his learning and patronage of the
arts. Since hymnology was for Benedict an area of special intellectual interest,
his judginent on this matter would appear to carry considerable weight. Benedict
attributes the Stabat Mater to Innocent III in his 1758 study entitled De festis
Pomim' nostri Jesu Christi. In the next century, hymnologist Ulisse Chevalier,
in his 1894 Repertorium hymnologicum, leans cautiously, though by no means
definitively, towards agreeing with Pope Benedict and attributing the Stabat
Mater to Innocent III. The Italian philologist and literary historian Alessandro
D’Ancona (d. 1914) also attributes the Stabat Mater to Pope Innocent III.
Among nineteenth-century papal and church historians, Hugo von Hurter
(1834-42) and Johann Netomucene Brischar(d) (1819-1897) also assign au-
thorship of the Stabat Mater to Innocent, although a third historian, Ferdinand
Gregorovius (1821-1891), judges this attribution to be baseless. The nine-
tf’.enth-century Catholic historian, Franz Joseph Mone, whose research con-
tnues even today to be highly regarded, also ascribed the hymn to Innocent.
James Mearns finds the likely attribution to Innocent of “Veni sancte spiritus
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et emitte” compelling evidence that the Stabat Mater was also penned by him.
Thus, the circumstantial evidence in favor of Pope Innocent III's candidacy
appears strong. Against Innocent’s candidature, on the other hand, stands the
irrefutable fact that the principal editors of Innocent’ texts do not place the
Stabat Mater among them.?

Bonaventure

Three scholars, H. A. Daniel (d. 1871), J. Kayser (d. 1919), and Luigi
Venturi (d. 1927), base their attribution of the Stabat Mater to Bonaventure on
the hymn’s similarity to another hymn, Laudismus de sancta cruce, which many
believed Bonaventure wrote. Filippo Ermini, however, objects to the attribu- '
tion of the Stabat Mater to Bonaventure on two grounds: first, because no
ancient text supports this claim, and second, because the Laudismus itself, along
with other ritmi, has subsequently been doubted to be of Bonaventurian com-
position. Further evidence against this ascription is the total lack of any refer-
ence to the Stabat Mater in early editions of the Bonaventurian texts, such as
the 1599 edition of Rome, the 1609 edition of Magonza, and the 1678 edition
of Lyon.*

Boniface VIII

The twenteth-century musicologist Héléne Nolthénius observes that for
centuries 2 Roman tradition ascribed the hymn to our next candidate, Boniface
VIII. Indeed, a late fourteenth-century manuscript now in the Bodleian Li-
brary alleges that Boniface was familiar with the hymn. Attribution to Boniface
is also made by F. Demattio, in his 1871 Lettere in Italia prima di Dante, but
apparently no other scholars have championed Boniface as author.’

Jacopone da Todi

A number of manuscripts, both early and late, name the early Franciscan
Jacopone da Todi as author of the Stabat Mater, as does the important 1495
Brescia edition of Jacopone’s texts. Basing their conclusions on strong manu-
script tradition, stylistic analysis, and comparison with other Latin and/or ver-
nacular texts, many experts of various branches of scholarship point to Jacopone
as the author. For example, in his 1650 Scriptores ordinis minorum, the Fran-
ciscan historian and theologian Luke Wadding (1588-1657) claims Jacopone
as the hymn’s author. Also supportive of the Jacoponian attribution is Antoine
Frédéric Ozanam, the nineteenth-century founder of the St. Vincent de Paul
Society. In 1911 Monsignore Cesare Carbone conceded authorship to Jacopone
in his four hundred-page study on the Stzbat Mater and most literary experts
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of the past two centuries assign authorship to Jacopone. George T. Peck,
Jacopone’s most recent English-language biographer, also shares this opinion.
Thus, it is clear that Jacopone’s candidacy for authorship of the Stabat Mater
enjoys the support of numerous experts in a variety of fields.5

But support for Jacopone is by no means universal. Among those who
remain skeptical of Jacopone’s paternity of this hymn is the world’s preemi-
nent interpreter of Western mysticism, Bernard McGinn, who writes that
“modern scholarship has rejected the traditional ascription to Jacopone of the
famous hymn Stabat mater dolorosa.” Likewise, Nolthénius rejects Jacopone as
the putative author of the Stabat Mater, basing her judgment on a logical and
objective analysis of the style of the text. Another detractor—a far less objec-
tive one in my view—is James Mearns, co-author of the article on the Stzhat
Mater in John Julian’s important late nineteenth-century Dictionary of Hymnol-
ogy- Despite his acknowledgment that “the evidence at first sight seems more
probable,” Mearns’ rejection of the Jacoponian ascription reveals his own bi-
ases, as the following citation clearly shows:

As to the account of Jacopone given by Luke Wadding, . . . one must
bear in mind that Wadding was an Irish Franciscan, and not unwilling
to claim for his order at least all that was its due. And in fact Wadding’s
account is much more of the nature of a series of pious imaginations
than of a sober record of actual facts.

Mearns concludes that it is more likely that the Stabat Mater Speciosa is
authored by Jacopone “and that the Stabat Mater Dolorosa is an earlier work.””

Comparisons of the Stabat Mater with Jacopone’s most famous /audz in
the Umbrian vernacular, “Donna del paradiso,” have produced arguments both
for and against Jacopone’s candidature for authorship of the Latin hymn. In
comparing the Latin sequence and the vernacular poem, scholars who find in
favor of Jacopone as author of the Stabat Mater point to the obvious similarity
of subject matter (i.e., the Passion), as well as both poems’ focus on the figure
of the grief-stricken mother. Critics who find against Jacopone as putative
author of the Latin hymn opine that the author of such highly emotional ver-
nacular laude could not possibly have penned a Latin hymn of the grandeur of
the Stabat Mater. They also cite differences in the two poems, of tone, point of
view, and scope, which certainly do exist.3

John XX11
The attribution of authorship of the Stabat Mater to John XXII dates back
to the late fourteenth century. The Genoese chronicler Giorgio Stella nar-

rates that in 1389 Genoa, then in the midst of serious civil discord, witnessed
processions of penitents who recited “psalmos et devotos rhythmos.” Among
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these chants was the Stabat Mater. In his chronicle Stella ascribes the L'atjn
hymn, albeit somewhat tentatively, to John XXII. Nolthénius also mentions
the fourteenth-century belief that John XXII was the hymn’s author. Ermini,
while stoutly refuting John’s claim of authorship, does note that such an early
reference to the Stabat Mater validates the notion that the hymn was com-
posed not earlier than the beginning of the fourteenth century.’

Gregory X1

The fifteenth-century Florentine historian and moralist Antonius ((?r
Antoninus) (d. 1450), in writing of the Flagellant movement, makes the attri-
bution to a certain Gregory. Later scholars believe this refFrence to l.lave been
to Gregory XI. By various accounts, Gregory X1 had the virtue of being a sage
and impartial judge, but the fact that his textual legacy consists of ().nly.a few
letters on canonical and administrative matters casts doubt on the llkel.lhOOd
that he penned a hymn of such elegance as the Stabat Mater. According to
Ermini, a variety of sequences and “cantici,” including the Stabat Mater, were

incorrectly attributed to Gregory.!0

Further Arguments

Some scholars who have studied this debate do not make a single defini-
tive attribution. Instead, they narrow the field of candidates down to groups of
two or three. The most frequently cited groupings are Jacopone and Innocent
IT1, Jacopone and Bonaventure, and Jacopone and Greg.01jy 1. Other scholars
are content to limit the field to a historical period or a religious group. In these
cases, the Stabat Mater is generally believed to have been written m'the twelfth,
thirteenth, or fourteenth centuries; or to have been composed within the Fran-
ciscan community of the high Middle Ages; or both of thF abov.e: o

"The commentary of John Moorman (d. 1989), a leading British historian
of the Franciscan Order, capsulizes the argumentation in favor of the the.ory
that the Stabat Mater was composed within the early Franciscan community:

Recollection of the part played by the Virgin and of her suffe'rings,
inseparable from those of her Son, was an importanF element in the
teaching of the friars; and, from the middle of the thn'teentl.l century
onwards, Mary is more and more honoured and appealed to in Chris-
tian literature. Typical of this later attitude was . . . the Stabat mater .
dolorosa, . . . a devotional poem, in the true Franciscan manner. 11

In an article published in Franciscan Studies in 1992, Richard O’Gorman
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echoes this view: “What is beyond question, however, is that [this hymn] is-
sued from a milieu steeped in Franciscan piety.”!2

Initial analysis of the data confirms the opinion shared by a number of
critics, namely, that the two strongest candidates for authorship of the Stabat
Mater are Innocent I1I and the early Franciscan Jacopone da Todi. Research-
ers tend to agree on only two points: first, that the attribution of this poem is
uncertain; and second, that the hymn is probably of Franciscan origin. The
likelihood that the Stabat Mater was born within the Franciscan community is
bolstered by the fact that this hymn came into prominence during the Flagel-
lant movement of the period. The faithful would march throughout central
Italy singing praises to God and beating themselves with scourges, sometimes
to the point of drawing blood, in the belief that such a practice would help
expiate their sins and thus bring them closer to spiritual perfection. Indeed, it
has been documented that the Stabat Mater was well known at least as early as
1390. Although it was not one of the four sequences accepted by the Council
of Trent in the mid-sixteenth century, it was restored to the Mass in 1727.
Thus, the Stabat Mater remains one of only five sequences used in the Roman
liturgy today.!?

Why So Many Candidates?

What factors caused so many candidatures for authorship of the Stabat
Mater to be advanced? Experts have reached divergent conclusions in part
because, deliberately or unconsciously, they have applied different sets of cri-
teria to the problem. The discipline of the researcher making an attribution of
authorship naturally influences the conclusion reached, as does the scholar’s
religious affiliation, even and perhaps especially within the Church. National
pride and the Zeitgeist of the historical period in which the researcher worked
also inevitably play an often unconscious role in the interpretative process.
For example, during the Middle Ages, it was not uncommon to attribute im-
portant and/or famous texts to prominent personnages, thus effectively elimi-
nating from consideration more humble candidates for authorship.

Hans-George Gadamer has observed that “all understanding is histori-
cal—not only in the sense of being situated at 2 moment in historical time but
also in the sense that historically inherited concepts are always at work in our
understanding.”'* In light of this hermeneutical truth, future studies of this
cc3mplex historiographic problem must necessarily take into account factors—
h15toﬁcal, social, political, religious, academic—that may have influenced schol-
arly interpretation. For example, future researchers may ask to what extent, if
any, did Jacopone’s notoriety as a “radical” within the Franciscan ranks influ-
ence earlier and later phases of the debate?!S Another pertinent question is
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whether the Counter-reformation and the Council of Trent brought any pres-
sure to bear on the question of the authorship of this famous hymn, which
precisely at this point in time became part of the liturgy? Still another possible
question is whether the numerous musical treatments of the Stabat Mater by
major composers from Palestrina to Poulenc, including Mozart, Schubert, and
Verdi, could possibly have made an impact on theories of authorship? In short,
today’s researcher must ask if the researcher of the past applied to this issue
“the hermeneutics of empathy” or the “hermeneutics of suspicion”?16

Conclusion

The Stabat Mater Dolorosa adds great color and fiber to the tapestry of »
Western civilization. Even if no definitive solution to the authorship mystery
is ever found, the deeply moving and powerful text of the Stabat Mater will
continue to hold a position of importance in the history of music, in the evolu-
tion of western civilization, and in Roman Catholicism.
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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.

¢ Award in Franciscan Studies

» Certificate in Franciscan Formation
¢ Certificate in Franciscan Formation and

Spiritual Direction
+ Franciscan Sabbatical

* Renewal Sabbatical Program

V
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A canterBury

For further information contact:

The Secretary

Franciscan International Study Centre

Giles Lane
Canterbury Kent CT2 7NA
UNITED KINGDOM

Franciscan stuaoy centre

Tel. +44 1227 769 349

Fax +44 1227 786 784

Email fisc@btinternet.com
(Registered charity 232177)
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THE FRANCISCAN
CENTER
of the

WASHINGTON THEOLOGICAL UNION

announces its annual

Franciscan Symposium

May 25-27, 2001

THE FRANCISCAN
INTELLECTUAL TRADITION:
IS IT MEANINGFUL TODAY?

Featuring lectures, prayer, and conversation exploring the impact of
the Franciscan intellectual tradition on the contemporary world.

“The contemporary focus on ministry tends to dissociate being and doing from
thinking, and there is a reluctance to associate ‘doing’ with ‘theology.’
It seems that we bave dichotomized what for Francis and Clare and the
founding Franciscan generations was an integral experience
qf Christian living. ” (Michael Blastic, OFMConv.)

Presenters:

Llia Deljo, osf Dorminic Monti, ofm

Zachary Hayes, ofm Kenan Osborne, ofm,

Diane Tomkinson, osf, Foe Chinnici, ofm
Mary Beth Ingham, csj,

The Fourth Annual Franciscan Forum
At the Franciscan Center,
Colorado Springs, Colorado
Sponsored by The Franciscan Institute
St. Bonaventure, New York

SHAPING THE 21T CENTURY AGENDA FOR
MisstoN EFFECTIVENESS AND ONGONG FORMATION
IN THE FRANCISCAN TRADITION

June 5-10, 2001

® Sources and methods for continuing education in the

Franciscan tradition.

® Sources of our Franciscan identity: continuing the conversation

around Evangelical Life
-the theological perspective: worldview
-prayer
-living together
-work
® A Festival of Franciscan Art and Music

Through teachings, table discussions, panel, breakout sessions, study, liturgy and cel-
ebration, this Forum is designed so that we may learn from one another together with:
-the scholars of the Tradition in the spirit of the

Franciscan Institute
-the brothers and sisters among us who are serving or have served

in the ministry of ongoing formation
-those who minister as Mission Effectiveness Directors in our

sponsored ministries.

For more information call or write
Kathy Grey
Washington Theological Union
6896 Laurel Street, NW
Washington, D.C. 20012
Phone: 202-541-5233

Faculty to date: Margaret Carney, OSF, Canice Connors, OFM Conv.,
Celestine Giertych, CSSFE, William Hugo, OFMCap., Ingrid Peterson, OSF,
Jeff Scheeler, OFM, William Short, OFM.

Steering committee: Margaret Carney, OSF, Celeste Crine, OSF,

John Joseph Dolan, OFMConv., Marilyn Huegerich, OSE, Denise Roberts, OSF,
Norma Rocklage, OSE, Gabriele Uhlein, OSE, (facilitator);

Kathleen Moffatt (forum coordinator).

Cost: $650.00 inclusive of room, meals, forum, resources

Brochures available in January 2001.
For further information contact: i l
Kathleen Moffatt, OSF
302-764-5657 (skmoffatt@aol.com) INSITTUTE.
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PRAYING WITH THERESE OF LISIEUX

Fune 24 (5:00 pm) - Fuly 1 (12 noon)
Presenter: Joseph F. Schmidt. FSC

Using the life story of Therese of Lisieux, this retreat will focus on the various themes of
her life and our lives: being true to ourselves; praying our experiences; allowing God’s
love to flow through us; being honest in the face of life’s daily issues; respecting and
appreciating our experiences and honoring our feelings. This retreat will provide oppor-
tunities to know Therese better as “a word of God to modern people.”

Cost: $400.00 Register by June 13.

INCARNATION AND THE UNIVERSE: MATTER MATTERS

Fuly 20 (5:00 pm) - Fuly 22 (12 noon)
Presenter: William J. Short, OFM

| This weekend will converge on the Mystery of the Cosmic Christ—that aspect of God
that pervades all creation. Eric Doyle once wrote: The Incarnation “reveals what the
| universe in all its parts means to God.” That every individual creature is infused with
| Christand is in reality a word spoken by God is an overwhelming teaching for any Chris-
tian. The weekend will include input, reflection, discussion, and prayer.

Cost: $175.00 Register by July 6

THE SOUL’S FJOURNEY INTO GOD

August 3 (5:30 pm) - August 11 (3:00 pm)
Presenters: André Cirino, OFM, and Josef Raischl, SFO

This unique retreat offers a multi-leveled approach of reflecting on Bonaventure’s classic
work. Each of the eight days is dedicated to one of the chapters of the Journey. There is
a planned balance of: instruction on the text, periods of reflective study, personal prayer,
| and communal prayer including a special Eucharistic liturgy on the theme of the day.
Liturgical prayer and paraliturgical prayer will disclose Bonaventure’s profound themes
In a contemporary experience.

Cost: $495.00 Register by July 10

WALKING WITH THE SCRIPTURES
OF THE THIRD ORDER RULE AND LIFE ’

April 6-15, 2001
A Holy Week Retreat at the Tau Center

Facilitators: JoAnn Haney, OSF, Diane Jamison, OSE,
and Thomas Zelinski, OFMCap.

A guided retreat including ritual, quiet reflection, Eucharist, and optional
faith sharing. The celebration of the Sacred Tridium concludes the retreat
experience.

Cost: $395 (including a $25 non-refundable registration fee due
by March 26). Please make checks payable to the Common Franciscan Novitiate.

For additional information, please contact Diane Jamison, OSF
TAU CENTER

Winons, VN 35987 TAU CENTER

507-454-0184 or e-mail cin@luminet.net.

BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Seven sessions in Spring 2001: Mar. 3, 10, 24, 31, Apr. 7, 21, 28
Seven sessions in Fall 2001: Sept. 22, 29, Oct. 13, 20, 27, Nov. 3, 10
All sessions meet from 11:00 a.m.-1 p.m. at St. Stephen of Hungary Friary, New York City.

Session Units:

1. Francis, Clare and the Franciscan Family 8. Franciscan Presence and Dialogue

2. Our Understanding of the Trinity 9. Peace-making in a Culture of Violence

3. Our Understanding of the Primacy of Christ. 10. Inculturation as a Franciscan Perspective

4. Traveling the Gospel Way: the Kingdom in the Church 11. The Economy and Global Reality

5. Formed into Jesus Christ: Ongoing Conversion . 12. Relating as Franciscan Women and Men of Faith
6. The Franciscan Mission 13. Brother Sun and Sister Moon: Environment

7. The Franciscan Evangelist: Prayerful Missionary 14. The Continuing Franciscan Task in the Church

Cost: $350.00 ($25.00 per session). This includes registration fee and all lesson materials.
Participants can earn a Certificate of Participation from The Franciscan Institute,
St. Bonaventure University.

For more detailed information Anthony M. Carrozzo, OFM
and to register, contact: St. Stephen of Hungary Friary
414 E. 82 Street
New York, NY 10028
(212) 439-8595




THE FRANCISCAN INSTITUTE

ANNOUNCES:

FRANCIS OF ASSISI'S

OFFICE OF THE PASSION

Translated and edited by André Cirino, OFM,
and Laurent Gallant, OFM

“Hailed as ome of the truly original religious geniuses of the second millennium,
Francis immersed himself in the psalms. There be found the assurance of praying
precisely as Jesus bimself once prayed and of fidelity to the Church which offered that
prayer “without ceasing” by structuring its major liturgical actions around the psalms.
. .. The possibility of utilizing this Office as a form of personal and communal prayer
offers all admirers of the early Franciscans a doorway into the inner world of their

L intense liturgical and biblical life.” (Margaret Carney, OSE publisher. From the Preface.)
_/

With the publication of new translations of the writing of St. Francis in many
languages, an awareness of the Office of the Passion among Franciscans and
lovers of St. Francis has begun to emerge. It is in light
of this growing awareness that this prayer book is presented
(André Cirino, Foreword).

s )

Original melodies for this entre office composed by
Fosef Raischi, SFO

Manuscript illuminations by
Marc Lisle and Christine Cavalier

A poetic, graphic, and inclusive version for
prayer and song composed by

Murray Bodo, OFM
- J

ISBN: 1-57659-175-1 362 pp. paper

Price per copy: $14.95

Inquire about discounts for quantity orders.

Order from:
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WHO?
WHAT?

Gabriele Uhlein, OSF

Retreat:

“Reweaving the World:
When Nature and Spirit Meet”

WHEN? August 5-August 11, 2001

WHERE? christ the King Seminary,
East Aurora, New York

Drawing upon St. Francis’s Canticle of the
Creatures, retreatants will explore their full
potential as brothers and sisters with all cre-
ation. Earth, wind, water, and fire will be our
teachers. This time of retreat will offer a pro-
vocative coming together of ecology and spiri-
tuality out of a shared sense of “Home” and of
“God with us.” Participants will have a chance .
to deeply savor nature and to cultivate a per-
sonal response to the wondrous “scripture” of
the natural world.

Cost: $285 — Non-refundable down payment of $85 by April 14
For more information contact:
Concetta DeFelice, FMDC at 716-632-3144
Fax: 716-626-1332

August 10
Franciscan Family Picnic
followed by
Celebration of the Transitus of Clare

Sponsored by the Franciscan Regional Council of Buffalo
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ASSISI . RIETI VALLEY . LA VERNA

"Assisi Alive!

Experience Jesus by visiting
the places made holy by Francis and Clare.
Our programs are refreshing & invigorating,
bringing pilgrims closer to God.

Franciscan
Pilgrimage
Programs Customized programs avilable.

A FALL SEMESTER SABBATICAL
AT THE FRANCISCAN INSTITUTE

The School of Franciscan Studies has expanded the dimensions of its study sabbatical with
offerings that include a program of retreat/solitude, theological reflection in a communal
setting, and participation in the diverse artistic and athletic programs
of St. Bonaventure University.

Numerous men and women have, over the years, discovered at the Franciscan Institute
a renewed experience of the spirit of the Franciscan way of life,
nurturing their own spirits with deeper understandings of the history,
theology, and pastoral sources of their vocation.

Participants profit from time spent with master teachers of the tradition
and with Franciscan brothers and sisters from a variety of countries.
Courses may be audited or taken for credit.
Enjoy the stimulating environment of Western New York’s “southern tier” with its
beautiful Allegany mountains and its rivers and lakes.

For more information The Franciscan Institute . '
on this sabbatical St. Bonaventure University

; FRANCISCAN
opportunity, contact: St. Bonaventure, NY 14778 INSTITUTE

Ph.: 716-375-2105 FAX:716-375-2156
E-mail: franinst@sbu.edu Web: http//franinst.sbu.edu

P.O. Box 321490, Franklin, WI 53132-1490
414.427.0570 » Fax 414.427.0590 « FranciscanPilgrimages.com

THE FOURTH FRANCISCAN NETWORKING SEMINAR

The Truly Human is Truly Holy

Speakers:
Ramona Miller, OSF
Thomas Hartle, OFM

Saturday, May 26 - Tuesday, May 29, 2001

At: Tau Center
511 Hilbert Street
- Winona, Minnesota 55987

For further information contact: Dolores Cook, OSF
2810 Main Street
Buffalo, New York 14214-1706

email: franbuff@aol.com

i ROME ¢« HOLY LAND ¢ CALIFORNIA MISSIONS

98

99



INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

R

SAINT FRANCIS
UNIVERSITY

FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Challenge and Response
Integrative Project

For more information contact:

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

Franciscan Spiritual Center
Summer Retreat Offerings 2001

St. Bonaventure’s The Soul’s Journey Into God:
" A Franciscan Retreat Experience
May 4-12
Presenters: André Cirino, OFM and Josef Raischl, SFO
Registration Deadline: April 20  $525 ($75 deposit)

Preached Retreat: The Path of the Evangelical Counsels
May 29-June 5
Presenter: fobn Malich, FMS
Registration deadline: May 15 $310 ($50 deposit)

Guided Retreat: Praying with the Letters of Clare
June 13-21
Ingrid Peterson, OSF
Registration deadline: May 30 $300 (850 deposit)

Guided Retreat: The Canticle of Creatures
August 1-8
Anne H. Amati, OSF
Registration deadline: July 18  $300 ($50 deposit)

Directed Retreat July 18-25
Directors: Clare A. D’Auria, OSFE, Kathleen Gannon, OSE,
Fulie McCole, OSE, Sam Vaccarella, TOR
Registration deadline: July 4  $350 ($50 deposit)

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 Phila-
delphia and just north of the Delaware state line, the Center consists of 21 bedrooms with private
bath, 10 bedrooms sharing a common bath, lounge, kitchenette, large meeting space, spiritual direc-
tion rooms, prayer room, and a ground-level multipurpose space which houses a second lounge as
well as library, listening center, 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.

100

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; E-mail: fsc@osfphila.org
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THIRTY-SIXTH

FRANCISCAN FEDERATION CONFERENCE

August 20-23, 2001
Baltimore, Maryland

Walk Hi Dbedience)

QP Micah 6:8
Roland Faley, 1 S'{W

Yowed life and

on issues and concernsfin ving the vowed life.

Franciscans International
Internadonal Franciscan Conferences
Franciscan Archivists and Website Keepers
Secular Franciscans
Franciscan Common Novitiates
Next Generation Franciscans

Social — evening of August 20
Peacemaking Banquet — evening of August 22

Baltimore Marriott Waterfront Hotel

Registration cost: $275
Two or more from same congregation: $250 each

Registration brochures available in April from

The Franciscan Federation
P.O. Box 29080
Washington, DC 20017
202-529-2334; fax: 202-529-7016; e-mail: franfed@aol.com

Website: www.franfed.org
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Junipero Serra Retreat
A Franciscan Renewal Center
| Malibu, California

Established in 1942 by the Franciscan Friars of California,
Serra Retreat is nestled between the ocean and the
mountains in serene Malibu, conveniently accessible from

LAX and Burbank airports.

e Private retreats

e Married couples

*  Recovery retreats

»  Days of Recollection

o Specialized retreats

High school and college groups
o Women’s and men’s weekends
»  Conferences

With a maximum occupancy of 100 guests, Serra Retreat
provides a chapel with a panoramic view,
large and small conference rooms,

a fully staffed dining room,
and grounds for walking and silent reflection.

Fr. Warren Rouse, OFM

FRANCISCAN
INTERNSHIP
2001 PROGRAM 2001

mn
Spiritual Direction
and
Directed Retreats

All sessions in 2001 will be conducted in
Canterbury, England, and Toronto, Ontario

a ﬂ@trédt

A Franciscan Retreat Center

S

Director
Fr. Michael Doherty, OFM
Retreat Master
s Sr. Susan Blomstad, OSF
N i Retreat Team
For further information:

¥ Serra Retreat

o= 2 . ¥ 3401 Serra Road

b ~_‘ e Malibu, CA 90265

Ph: 310-456-6631 (Reservations)
Fax: 310456-9417
srmalibu@aol.com

www: sbfranciscans.otg or
globalretreats.com

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,
missionaries, community leadership, personal renewal.

For more information contact:

David Connolly, OFM Cap.
Mt. Alverno Retreat Centre
20704 Heart Lake
Caledone, ONT LON 1C0
CANADA
E-mail: mtalverno@auracom.com
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Franc

GERMAIN GRISEZ

The Way of the Lord Jesus, Volume [ii:
Difficutt Moral Questions

In this newest volume, Grisez answers 200
practical, moral questions raised by the read-
ers of the first two volumes.

ISBN 09815 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 al or most Catholics.

ISBN 09610 950 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume [:
Christian Moral Principles

Treats the foundations of Christian morality.
ISBN 08614 971 p. (hardcover). $35.00
Buy all three voiumes for $30.00!

The First Franciscan Woman: Clare of Assis/
and Her Form of Life

Margaret Camey, osf
A scholarty study of Clare’s Rule.
ISBN 0962-9 261 p. (paper) $12.95

Clare of Assisi: A Biographical Study

Ingrid Peterson, osf
Drawing trom historical, sociological, spiritual, theo-
logical, and ecclesiological backgrounds and spe-
cialists, Ingrid Peterson created the definitive bio-
graphical study of Clare of Assisi.
ISBN 0964-H 436 p. (cioth) $23.50

A Dwelling Place for the Most High:
‘ Meditations with Francis of Assisi
Fr. Thaddée Matura, ofm
Pau! Lachance, ofm, trans.

This work is a brief synthesis of a distinguished |
Franciscan scholar’s thoughts on the life and |

example of the founder.
I1SBN 0985-8 101 p. (paper) $11.95
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" EW! —1
The Christ of Velizquez

Migue! de Unamuno,
Jaime Vidal, Ph.D,,

trans.
A classic of 20th
century spintuality
and a classic of
| | Spanish literature,
The Christ. of
.} Veldzquez is a po-
. | etic meditation on
Velazque?'s painting
* fol Christ Crucified by
an outstanding fig-
ure of 20th century
existentialist philoso-

Miguel de Unarnune

pimv.
ISBN 0982-0 112 p. (hardcover)  $19.95

Marriage: The Sacrament of Divine-Human
Communion: A Commentary on St
Bonaventure's ‘Breviloquium’

Sister Paula Jean Miller, fse

A new and original study of St. Bonaveniure’s the-
ology of marriage as it is expressed in his

Breviloquium.
ISBN 0967-X 268 p. (paper) $24.95

NEw| =

Crucified Love: Bonaventure’s
Mystlcwm of the Crucified Christ

Sr. llia Delio, osf
This work examines the essential role of the
crucified Christ in Bonaventure’s mystical the-
ioyy. Bonaventure advocated a type of mys-

ticism that necessitated radical conformity 1o
the suffering Christ.

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

Francis in America

an A Catalogue of Early
F1 Nalian Paintings of St.
Francis of Assisi in the
i United States and
R4 Canada
William R. Cook
{SBN 0984-X
$39.95
193 p. (hardcover)

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

The Pastoral Companion: A Canon Law
Handbook for Catholic Ministry

(end series, 2nd edition)  John M. Huels, osm, jed
ISBN 0968-8 432 p. (paper) $25.00

—— Now In 2-voluma papsrback!

St Francis of Assisl: Omnibus of Sources:

Writings and Early Biographles
Marion A. Habig, ofm, ed.

The classic English resource for primary iexis

on the life of St. Francis.

ISBN 0862-2 1685 p.(paper) ~ $35.00

The Trinity of Love in Modern Russian Theology:

The Love Paradigm and the Retrieval of West-

ern 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 conlemporary trinitarian doctrines, giv- -

ing special emphasis to tracing this paradigm's do-

velopment in modem Russian philosophy and the- |

ology. This paradigm explains the triune relation-
ship of the Divine hypostases by the ontological love
within God.

ISBN 0987-4 255 p. (paper) $15.85

1 Vol. Iv: Called to Procialm Christ

Call or write for a
free catalog.

SFO Resource Library

SFO Resource Library, coordinated by Benel
Fonck, is a complete reference library for
members of the Sacular Franciscan Order,
Vol. V & Vi are yet to be printed.

Vol. I: Called to Follow Christ: Commen-
tary on the Secular Franciscan Rule by the
National Assistants’ Commentary Com-
mission

Benet A. Fonck, ofm

ISBN 09750 139 p (pape)  $15.95

Vol. lI: Called to Rebuild the Church: A
Spiritual Commentary on the General Con-
stitutions of the Secular Franciscan Order

Lester Bach, ofm Cap.
ISBN 0976-9 206 p. (paper) $16.95

Vol. Il: Called fo Live the Dynamic Power
of the Gospel Philip Marquard, ofm
ISBN 09777 1203 p.(paper)  $13.95

; Banet A. Fonck, ofm
1SBN 0982-3 - 60 p. (paper) $12.95
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On the Franciscan Circuit
Coming Events 2001

Monday, April 9-Sunday, April 15
A Holy Week Retreat. With JoAnn Haney, OSF, Diane Jamison, OSF, and Thomas Zelinski,
OFMCap. Cost: $395. At the Tau Center, Winona. (See ad p. 95).

Friday, April 27-Sunday, April 29
The Canticle of Conversion. At Franciscan Center, Andover, MA (see ad p. 103).

Monday, April 23-Monday, May 7
Franciscan Pilgrimage to the Holy Land. Franciscan Pilgrimage Programs (see ad p. 98).

Friday, May 4-Sunday, May 6
‘The Canticle of Conversion. At Millvale Motherhouse, Pittsburgh, PA (see ad p. 103).

Friday, May 4-Saturday, May 12
‘The Soul’s Journey into God. With Andre Cirino, OFM and Josef Raischl, SFO. Aston, PA
(see ad p. 101).

Sunday, May 6-Friday, May 18
Franciscan Pilgrimages to Assisi and Rome. Contact Franciscan Pilgrimage Programs
(see ad p. 98).

Friday, May 5-Sunday, May 27
The Franciscan Intellectual Tradition. At Washington Theological Union (see ad p. 92).

Saturday, May 26-Sunday, June 10
Fourth Annual Franciscan Forum. In Colorado Springs (see ad p. 93).

Saturday, June 2-Friday, June 8
Franciscan Art and Spirituality Retreat. With Kay Francis Berger, OSF, Mary Elizabeth
Imler, OSE Joe Rayes, OFM, Kathleen Hook, OSE, and Joy Sloan. Contact: Portiuncula
Center for Prayer, 9263 W. St. Francis Road, Frankfort, IL. 60423-8330, ph: 815-464-3880,
fax: 815-469-4880, e-mail: portc4p@aol.com.

Tuesday, June 5-Friday, May 18
Franciscan Pilgrimages to Assisi and Rome. Contact Franciscan Pilgrimage Programs
(see ad p. 98).

Wednesday, June 13-Thursday, June 21
Praying with the Letters of Clare. With Ingrid Peterson, OSE. Aston, PA (see ad p. 101).

Wednesday, June 13-Tuesday, June 19
Let the Lord Lead. With Patrick Donahoe, TOR. $300. Contact: Franciscan Retreat Cen-
ter at Mt. St. Francis, 7740 Deer Hill Grove, Colorado Springs, CO 80919, ph. 719-598-
5486, ext. 4143, www.franciscanretreatcenter.org.

Friday, June 22-Thursday, June 28
The Praxis of the Evangelical Life in Light of the Writings of Francis and the Tensions
of Religious Life Today. With Regis Armstrong, OFMCap. Contact: Franciscan Retreat
Center, Colorado Springs (see above).
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School of Franciscan Studies
St. Bonaventure University !
Summer Term 2001 ,

June 25 - July 6

Introduction to Franciscan Studies - Anthony LoGalbo, OFM, M.LS, M.A.
Francis: His Life and Charism - Mary Meany, Ph.D.
Writings of Francis and Clare - Jean-Frangois Godet-Calogeras, Ph.D. .
Franciscan Evangelical Life - Joseph Chinnici, OFM, D.Phil.Oxan. £
and Margaret Carney, OSE S.TD. ’
July 2-13
Franciscan Spirituality - Ilia Delio, OSE Ph.D.
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Franciscan Pursuit of Wisdom - Anthony Carrozzo, OFM, D.Min. }
Christ and Church in Franciscan Tradition - Kenan Osborne, OFM, Ph.D.
" Development of the Franciscan Person - Edward Coughlin, OFM, Ph.D. i
Franciscan Movement I - Michael Cusato, OFM. Ph.D. ‘
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Feast for the End Time: The Eucharist (June 25-July 5) Regis Duffy, OFM, Ph.D
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Editorial

In chapter 16 of the Earlier Rule, Francis presents a little mini-sermon that
can be used by the brothers who have been sent to “live spiritually among the
Saracens and other nonbelievers.” If the Spirit moves them, they are to “pro-
claim the word of God . . . so that [their listeners may] believe in the all-
powerful God—Father and Son and Holy Spirit—the Creator of all, in the
Son Who is the Redeemer and Savior, and that they be baptized and become
Christians; because whoever has not been born again of water and the Holy
Spirit cannot enter into the kingdom of God” (RegNB 16:5-7). In his writ-
ings, we see Francis “proclaim” over and over again, in many different ways,
his faith in the Trinitarian God. While we think of his spirituality as
Christocentric, Francis’s grasp of Christ was always in the context of the Word’s
relationship with the Father and the Spirit.

The Trinitarian doctrine lies at the very heart of our Christian belief sys-
tem. Unfortunately, we too often see this fundamental belief as some kind of
Gordian knot, not only impossible for us to untie, but useless for us in any
practical terms. It seems clear that Francis did not think this way. He experi-
enced an intimate relationship with the Triune God. We discover in his writ-
ings surprisingly frequent references to Father, Son, and Holy Spirit. He never
seems perplexed or paralyzed by some kind of irresolvable mathematical di-
lemma. He does not hesitate to advise his brothers to expressly invite unbe-
lievers to share their faith in this marvelous reality—a God whose inner
relationality matters to our own self-understanding and thus to our salvation.

The Franciscan Federation conference last August in Albuquerque, New
Mexico, chose as its theme: Overflowing Goodness: The Gift of the Trinity. To
plan an entire Franciscan conference around such a theme required a good
deal of courage and hope. It assumed that there was a Franciscan “take” on this
fundamental Christian mystery—that the Franciscan theological tradition and
spiritual experience had something significant to offer that might really make
a difference for Franciscans and for the Church in our times.

At the invitation of the Federation, Margaret Carney, OSE, Maria Calisi,
and Joseph Chinnici, OFM, teamed up to present various aspects of this chal-
lenging teaching, especially as it has been mediated in the Franciscan tradi-
tion. I think you will agree that their reflections help us to see why this doc-
trine played such a significant role in Francis’s own spiritual experience and
how our own belief in a Trinitarian God has important and practical implica-
tions for an effective Gospel life and witness in our contemporary world.

&"'LJWM' os¥
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The Trinity:

‘Two Thousand Years of Trouble and Beauty

Margaret Carney, OSF

[Presented at the Franciscan Federation, Albuquerque, NM, August 15, 2000]

Introduction

The purpose of this presentation was to provide a foundation for Dr. Maria
Calisi’s conference on Bonaventure’s Trinitarian theology. (See page 125 of
this issue.) My task was to review the history of the development of Trinitarian
doctrine. I attempted to tackle this “mission impossible” by developing a broad
survey in four segments. Each survey included a section on the “trouble” in-
volved in understanding the labyrinthine arguments of various theologies and
heresies and the “beauty” of the mystical and artistic expressions of Trinitarian
faith found in every age. Thus I warn the reader that this article represents a
further compression of a deliberately limited review of a complex topic.

What is Meant by “Trouble and Beauty”?

Throughout history the Church, individual men and women, some known
to us, others lost in obscurity, have struggled to understand God with all the
power of their intellect and to respond with all the devotion of their will and
~ fervor of their affection. Theologians, apologists, bishops, martyrs, monks,
matrons, deacons and virgins, mystics and activists—the list is a long one.
Throughout this story we find the twin strands of trouble and beauty. The
trouble arises around the fundamental theological task of faith seeking under-
standing. The beauty is obvious in the poetry, art, music, and all the meta-
phors by which we apprehend the ineffability of the divine, tenting with us in
our world, our universe. Augustine, in the opening of De Trinitate, says:

May my reader, if he shares fully my certitude, walk with me; if he
shares my doubts, may he search with me; if he finds the error is his,
may he come to me; if he catches me in error, may he correct me. In
this way we will advance together on the road of charity, toward him
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of whom it is written: “Seek his face untiringly”(Ps. 104-105). That is
the prayer, strong and sincere, which I would like to apply to all my
readers and apropos of all my writings, but especially of those which
treat of the unity of the Trinity, Father, Son and Holy Spirit. There is
in fact no subject where error is more dangerous, investigation more
laborious, discovery more fruitful.!

I have used one word—trouble—to translate Augustine’s “dangerous, . . .
laborious, . . . fruitful.” The trouble with the Tiinity is found in the many
forces conspiring to prevent our understanding, appreciation, and appropria-
tion of this fundamental core of our lives as baptized women and men. What
are some of these forces?

1. Our heritage of Greek and Latin terminology, of medieval scholastic
formulae, which constitute the basis of classic formulations of Catho-
lic doctrine. For example: homoousion, filioque, economic, immanent,
perichoresis, bypostasis.

2. Our lack of preaching or prayer forms other than formulae that be-
come routine through repeated use

3. A society that has been dominated by Protestant culture in its public
expressions of religious/Christian belief. To the extent that modern
Protestant theology is cut off from the rich traditions of medieval
thought, we have been deprived of public language and symbols that
adequately deal with this reality.

4. Separation of Eastern and Western ways of thinking and speaking
about the Trinity. This division has deprived us of language and men-
tal “furniture” with which to “sit down with the Trinity” let alone sit
down with one another.

5. Our “Yankee pragmatism,” which prevents us from being interested
in exploring something that seems arcane, transcendent, and not ter-
ribly useful. Our Franciscan predilection for seeing ourselves walking
in the footprints of Jesus may seem to be all the theological direction
we need.

The possibility of seeing beauty in our endeavor to grasp the Trinity is
reflected in an essay by Laurence Cantwell, SJ:

By an accident of history the Church’s understanding of God’ inner
life has been expressed in terms that make it seem like an alien immi-
grant within the Christian scheme of things. The doctrine received
its most precise and detailed formulation in a language which is nei-
ther our own nor that of the New Testament. It was formulated in
order to rebuff a peculiarly scholarly and technical heresy. The piety
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of Christians, in not wanting to disturb the fine balance achieved in
the conciliar definition, has tended to revere rather than explore it.?

Some people are frightened off by the complexity and difficulty of the
subject. The Trinity is a catchword for all that is most tortuous and
abstruse in academic theology. Let it be said right at the beginning
that the mystery of the Trinity is not a complicated thing. No special
intelligence or aptitude or training is required to penetrate it. God
has not revealed himself to philosophers only, and if the philosophers
sometimes give that impression, they have distorted the truth they
should have served. Clarity is from God; obscurity comes from hu-
man inadequacy. The simple radiance of God’s light has been refracted
to a bewildering spectrum of metaphysical distinctions. The colors of
the rainbow may help us to understand and appreciate the beauty of
light, but they should not blind us to the light itself.

If the mystery of the Blessed Trinity is difficult for us to understand, it
is because it requires the death of pretentiousness, a new birth, the
heart of a child. Such understanding can only be attempted within the
context of a living faith. It demands that we do not even try to master
the truth but to let the truth master us. We Christians are no longer
servants; we have the run of the house. Our God has no secrets from
us beyond those imposed by the limits of our understanding. He wants
to share his glory with us, not to keep it private.’

How, then, shall we proceed? We will try to outline major moments in the
story that Catherine Lacugna has called the “emergence and defeat of the
doctrine of the Trinity.”*

1. Examine the early centuries—the apostolic Church and the era of the
first great ecumenical councils

2. Look at the environment of Trinitarian debate during the lifetime of
Francis and Clare

3. Consider the legacy of the Protestant Reformation and modern cri-
tique of all forms of religious belief so prevalent in the West until very
recently

4. Look at late twentieth-century theological models and their contri-
bution

We will consider these aspects with the following question in mind: Are
our contemporary struggles to re-define the meaning of life in community
and to find adequate social models for this a reflection of our having suffered
the disappearance of our theological root system—belief in and liturgical v
ship of the Triune God as our home, our origin, and our destiny?
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The Struggles of the First Four Centuries

What are some of the questions that created the long exhilarating and
agonizing debate? First, is the world really saved? Is human nature, our bodily
existence really saved? Christians struggle to understand soteriology and make
themselves understood in a climate of stoicism and cynicism. If Jesus the Christ
is not equal to God, then the satisfaction made is not enough to save us. If
Jesus the Christ is equal to God and actually is God, then the understanding
handed down from Hebrew Scriptures is not adequate.

Second, how can we think, talk, imagine, live so as to find a resolution of
this struggle that can satisfy the demands for intelligible teaching? How can a
theological articulation of this belief satisfy philosophers in Athens and Alex-
andria as well as household slaves in Rome and Carthage?

Third, what did the Scriptures tell early Christians? The word “trinity”
does not exist in the Scriptures. Christians of the first hundred years did not
think of God as Trinity in the same way we do. The only direct statement and
the major Trinitarian passage is Matthew 28: “Go therefore, make disciples. .
..” In the Gospel of John there are many references to God as Father and Jesus
as Son. There are more references to the Spirit. John sees the Spirit as pro-
ceeding from Father and Son (15:26).

Liturgical practice in the early Church played an important role in devel-
oping understanding of this doctrine. We find expressions of this in profes-
sions of faith and in baptismal rites. While liturgical forms were developed in
part as a response to heresies, they carried the deeper insight of the commu-
nity into the cryptic assertions of the Gospels. Apostolic preaching demon-
strates that the Trinitarian form of faith can be traced to Christ himself (cf.
Acts 8:36-38, Acts 2:33). Preparation rituals for baptism “narrated the Trinity
by proclaiming the Easter event, the action of the Trinity.”* Early creeds re-
flected the faith of the Apostles; they were used in professions that preceded
baptism and repeated in the Easter Vigil. They witnessed to mystery proclaimed, -
mystery celebrated, mystery lived.

Early Christians experienced enormous confrontations with major ele-
ments of Jewish and Greek culture. The Jewish culture, so identified with
monotheism, determined that the transcendence of Yahweh was being threat-
ened by identification with a Nazarene who had been executed as blasphemer.
Jewish piety had to defend itself from this attack on the utter “otherness” of
the divinity.*

Christianity opposed Greek notons of time, of history, and of the human
person’s place in history with an idea of history as oriented to a future crowned
with Paschal glory. Christanity saw a history in which the human being is
enriched with the highest possible dignity.”
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These early developments gave rise to a number of heresies, which re-
quired a response from Christian believers:

1. Gnosticism, which emphasized the unknowable depths of divinity.
Modalism, which saw Christ and the Spirit as mere modes of revela-
tion of the one Person who is the Father. God has one substance, but
three modes of operation. The only difference among three entities is
in appearance and chronological location.

3. Monarchism, which held that there is one God who is a monarch
existing above the world and not affected by it. This theory preserves
the monarchy of God by denying the divinity of Christ. Jesus is merely
an adopted Son who receives power at baptism. Prior to his baptism,
he is like all other humans but completely virtuous.

4. Arianism, which was the most pervasive and “effective” heresy. It origi-
nated in the fourth century. Arius insisted on the complete, absolute
transcendence of God. The Son must therefore be a creature, in this
way of thinking. The Son as creature came into existence at a certain
point in time. Therefore there was a time when he did not exist. The
Son was subject to change, able to sin. The holy triad does not share
essence. The Father existed alone prior to the Son’s creation
(subordinationism).

There are differing evaluations of Arius’s thought and contribution. In his
scheme, the Son cannot assure salvation for humanity. Some scholars argue
that Arius was concerned with salvation and believed that complete obedience
to the Father is what conferred divinity on the Son. This view preserves Arius’s
hope that what is required for salvation is possible for all people. In this view,
however, the three hypostases are separate and unconnected. Arius’s teaching
was condemned in 325 at the first great ecamenical council at Nicaea.

Irenaeus, in the second century, had already developed an alternative de-
scription of salvation that was used in the fourth century by Athanasius to
combat Arius. His view asserts that God became human so that humans might
become God; this happened in the person of Jesus. Divine nature, joined to
human nature, transfigured it. The story of the transfiguration is a source for
this thinking (Cf. Mark 9:2-8; Matt. 17:1-8; Luke 9:28-36). Transformation
begins with the conferral of the Holy Spirit in baptism and continues through
life in communion with the Church and God.

Athanasius was convinced that the Christ of Arius makes salvaton uncer-
tain, if not impossible. Athanasius requires a certainty vested in the divine

nature possessed by Christ. The Son is homoousios, i.e. of the same essence a8

the Father, so as to assure salvation. We cannot become sons and daughters
through the Son if the Son does not share the same nature as the Father. Con-
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versely, we cannot be saved if Christ is not truly human. Only that which is
assumed can be saved. Athanasius’s concern for the salvation of the world drives
his argument in defense of the homoousion of the Son and extends it to the
Spirit as well.

The Cappadocian Fathers, Basil of Caesarea, Gregory of Nyssa, and Gre-
gory Nazianzus, were supporters of the homoousian position in the East. Ac-
cording to Alexander Schmemann, they perfected the creation of a theological
language, crystallized its concepts, and expressed all the profound significance
of the orthodox doctrine of the Holy Tiinity contained in Abta Homoousion
and in the Nicene Creed. The description of the Spirit as “Lord and giver of
life, Who proceeds from the Father” was their contribution. ,

What begins, then, as a problem of how salvation is possible in Jesus Christ
results in this formulation of the doctrine of the Trinity. The doctrine begins
with the salvation of the world as its goal and explains God in relation to the
world, making salvation through participation possible.

Postscript of Beauty

The depth of these teachings and the legacy they are for us come up to
meet us in the strangest places. We are probably not conscious that we are
calling upon the debates of the great Fathers and Councils when we contem-
plate the images that come before us to warm and melt our hearts as we sing
the Veni Creator. We do not recognize the implications of Trinitarian doc-
trine when we hear Sr. Helen Prejean, in Dead Man Walking, tell the con-
demned murderer that he is a son of God. When we hear the final song of Les
Miserables, we are reminded that “to love another person is to see the face of
God.” Thomas Merton, when he stood at the corner of Fourth and Walnut
Streets in Louisville, was transfixed by the vision of the absolute value of every
person there because they were loved by God.

Then it was that I saw the secret beauty of their hearts, the depths of
their hearts where neither sin nor desire nor self-knowledge can reach,
the core of their reality, the person that each one is in God’ eyes. If
only they could all see themselves as they really are. If only we could
see each other that way all the time. There would be no more war, no
more hatred, no more cruelty, no more greed. . . . I suppose the big
problem would be that we would fall down and worship each other.
But this cannot be seen, only believed and understood by a peculiar
gift.?

The Time of Francis and Clare: A Minor Contribution

Some contemporary Franciscan scholars note the Trinitarian basis in the
spirituality of Francis and Clare.” We tend to assume a lack of theological
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sophistication on their part. Current studies move between two poles. On the
one hand, they demythologize the abilities of Francis and Clare and, on the
other hand, they see new interpretations grounded in more detailed analysis
of Francis and Clare’s writings and the monastic milieu in which they lived.!®
This makes it important to consider what was “in the air” in terms of discus-
sion of the Trinity during the time of Francis and Clare. We find this in some
of the declarations of the Fourth Lateran Council (1215).
"The Council was responding to the teachings of Joachim of Fiore, a twelfth-
century Calabrian abbot and prophet, who wished to reduce the unity of the
- Godhead to that enjoyed by a human community or to the unity of believers in
- the Church. He asserted that all three Persons were identical with the divine
~essence. He believed that the real identity of the divine essence is with the
Father who generates the Son, with the Son who is generated by the Father,
- and with the Holy Spirit who proceeds from both. This essence is absolute in
- character. There is no “quarternity” in God, but Joachim believed that this
- would be the case if there were a real distinction between the Persons and the
 divine essence. Joachim accused Peter Lombard of holding such a position.
However, “the absolute essence is not really distinct from the Persons who are
relative to and really distinct from one another.”"! Joachim had set out to trans-
form the unity of God into a moral union of three gods, as if the Father, the
Son, and Holy Spirit were three individuals of the same genus “God.” . . .
Lateran IV recalled that “God is indivisible, one in three persons. . . . Inti-
mately possessing one and the same divine nature.”"?

We must consider the impact on Francis and Clare of needing to uphold
 this conciliar affirmation. When we read the Trinitarian language in their writ-
ings, we can see real deliberation on their part. We have often stressed the fact
that the writings of Francis and the work of the early movement were in-
tended to counter the heresies of the Waldensians and Cathars. To what ex-
tent were these works consciously striving to preserve the Trinitarian doctrine
from contamination as well?

The Teaching of Gregory Palamas in the Medieval Period

Several contemporary theologians in the West and important Eastern voices
as well insist that one of the contributions we must recognize and recover is
that of the fourteenth-century theologian, Gregory Palamas (1296-1359).
Gregory was a monk of Mt. Athos and bishop of Thessalonika. His doctrine
was rooted in his own mystical experiences (besychasm)—a bodily experience
of God’s presence.

The doctrine of the divine energies distinguishes between the essence of
Nwho God is and the divine energies by which God acts upon and enters into
creatures. Duncan Reid summarizes the distinction between Western and East-
ern ways of thinking about God that were already crystallized by this time:

116

In the East the Trinitarian nature of God was taken for granted, and
the task was to clarify the relationship between creator and creation.
In the West the radical difference between creator and creation was
taken for granted, and the task was to clarify how God could be
Trinitarian.”"

The energies are the communication of God to us through the Spirit
(energy=grace). They are present in the whole creation from the beginning
and in a new way after Pentecost. This makes the deification of creatures pos-
sible. The besychasts claimed a vision of God’s glory in prayer, a vision of the
energies. They did not claim to see God’s essence. These energies can be un-
derstood as an infinite path beyond knowledge and an existential communion.
The doctrine of energies is an affirmation of the concrete, experiential begin-
ning of the whole of reality. This teaching is a major contribution that has
been lost to us as a result of the Great Schism.

We find a resonance of these ideas in Bonaventure. At Lyons in 1274,
Bonaventure was working at reconciliation between thinkers from the East
and from the West. At his funeral both Greeks and Latins followed his bier in
tears.

Postscript of Beauty

We can hear the acclamations of Francis and Clare and see the intimate
portrait of the human family and the divine family portrayed especially in the
Letter to the Faithful. We can also see that simple people, far from the debates
of patriarchs and cardinals, held to the truth of these ideas in the simplicity of
each day’s round of duty and task. This is especially evident in the prayers of
Celdic lands as recorded in Ireland, Scotland, and Wales: “In the name of God,
in the name of Jesus, in the name of the Spirit, the perfect Three of power. ..”

A voice in our own time, Annie Dillard, surveys the vast majesty, intricacy,
and inscrutability of the natural world in her Pulitzer prize-winning work, 4
Pilgrim at Tinker Creek, where we see vestiges of those divine energies that so
fascinated Gregory Palamas:

I go my way and my left foot says “Glory,” and my right foot says
“Amen”: in and out of Shadow Creek, upstream and down, exultant,
in a daze, dancing, to the twin silver trumpets of praise.'*

The Reformers and the Rationalists

The tendency in Protestant theology was to accept the Trinity as a doc-
trine of the Church and to use it to organize confessions and catechisms, but
to ignore its original function as the doctrine that integrates other primary
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doctrines, i.e., Christology and soteriology and the doctrine of God." Differ-
ences in describing the Trinity lead to differences in understanding salvation.
After the reformation, there was an increasing belief in the West that the ef-
fects of salvation are mediated by assurance of faith, not by direct experience.
The focus is on Christ and the work of salvation. The doctrine of the Trinity
does not function as the central doctrine, but as one placed alongside doc-
trines of salvation and the work of Christ. ~

Luther’s contribution was to a better understanding of the mission of the
Spirit: there is no real presence of Christ except in and through the work of
the Spirit. The Risen Christ is present and is a redemptive reality through the
action of the Spirit. Otherwise Christ is reduced to an idea. The Spirit’s means
of action are word and sacrament. Luther rejects Trinitarian metaphysics, which
deprives him of the riches of the medieval contribution. However, his contri-
bution represents an advance deserving of the investigation it received at the
Second Vatican Council and later.

For Calvin there is no expectation of salvation on earth. He does not con-
sider that salvation might include more than humanity or that humanity might
participate in sanctification before death. He writes that we should habituate
ourselves to contempt of the present life so that we might thereby be excited
to meditation on that which is to come.'¢

This shift deepened the problem. Since the seventeenth century, there has
been a tendency to reduce the role of God in Western culture. Both Protes-
tant and Catholic theologians developed systems of proofs for the existence of
God based on medieval scholastic practice. Trinitarian speculation was a sec-
ondary theme in all of this. Deism in England called all speculative knowledge
into question. The Enlightenment on the Continent combined with various
forms of political suppression, closing or limiting the functions of seminaries
and schools of theology. In the Enlightenment view, what was not demon-
strable to reason was irrelevant. Kant concluded that there was nothing prac-
tical in the doctrine of the Trinity. Schleiermacher, the most influential nine-
teenth-century Protestant theologian on the Continent, relegated the doc-
trine of the Trinity to an appendix. Trinitarian dogma was viewed as pure specu-
lation in the worst sense of that word.

A change began, however, in the early twentieth century,'” but two world
wars delayed the real reintegration of this dogma until the time of the two
Karls: Barth and Rahner. Both Catholic and Protestant theologies were deeply
affected by World War II and its aftermath. Karl Barth’s work can be seen as
an effort to remove theology from the corrupting context of the world. In so
doing, Barth limits the salvific action of God in the world to Jesus, and this is
further limited to the elect. God’s sovereign decision revealed in Jesus is to
forgive rather than to punish. The Spirit does not come to transfigure the
world but to witness to Jesus as Lord. However, thanks to Barth, Trinitarian
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dogma was restored to Protestant dogmatics in the mid-twentieth century

Jurgen Moltmann did much to correct some of the weaknesses of Barth’s
approach. He restored an emphasis on a reciprocal relationship between God
and the world so that the economic Trinity is the history of salvation. Time
and change are at the heart of the universe and presumably at the heart of God
as well. The problem with his position is that it does not make room for par-
ticipation of the universe in salvation until the eschaton. This leads to devalu-
ation of the world and reflects our consequent ecological crisis.

The World Council of Churches, on December 2, 1961, formulated a
clear doctrinal mission statement:

The ecumenical Council of Churches is a fraternal association of
Churches which confess the Lord Jesus Christ as God and Savior ac-
cording to the Scriptures and do their utmost to respond together to
their common vocation for the glory of the only God—Father, Son
and Holy Spirit."®

This declaration is very important. It implicitly rejects the Trinitarian nihilism
that characterized modern liberalism at the beginning of the century. It is an
advance and rectification of this unitarian tendency.

Meanwhile, in Roman Catholic theology, Karl Rahner made major con-
tributions to resolving the ancient dilemmas concerning the identity of God
in God’s self (immanent Trinity) and the action of God in creation and re-
demption (economic Trinity). His work, along with that of other great theolo-
gians of his generation (Danielou, Congar, Lonergan, etc.), prepared and cre-
ated a climate of searching for ecumenical common ground in a post- Vatican
II Church.

The Declaration of the People of God by Paul VI (1968) is a summary,
not a dogmatic definition, of the teaching that had been considered by the
Council. New attempts, such as the Dutch Catechism, were wrestling anew
with the questions of adequate language for the people of God in modern
dress.

Trouble and Beauty at the Century’s Close

What are the new questions and projects of Trinitarian theology? By way
of answer we will look briefly at feminist, liberation, process, and ecumenical

theologies.'
Liberation Theology and the Trinity

In order to move from a model of the Trinity that makes the Father a
monarch and gives theoretical justification for subordination and oppression,
Leonardo Boff emphasizes the concept of perichoresis (permeation of the three
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divine Persons in one another without confusion) as a key to understanding
the Trinity. Such a model provides characteristics that are envisioned by a just
society—presence to one another, reciprocity, and immediacy. Trinitarian com-
munion opposes individualism, isolationism, and asocial personhood. By use
of this model, Boff criticizes all social structures that do not reflect this perfect
mutuality of perichoresis: e.g., capitalism, socialism, and hierarchy in the Church.
This work (which owes much to Moltmann) is rooted in and is reinterpreted
as Absolute Communion.?

Feminist Theology and the Trinity

Sally McFague provides a model for reflection rooted in women’s experi-
ence of God and world. She perceives God as Mother, Lover, and Friend, each
of these images supporting a feminist worldview.?' Catherine LaCugna, in God
For Us, traces what she calls the emergence and defeat of the doctrine of the
Trinity. She opens her introduction with these words: “The doctrine of the
Trinity is ultimately a practical doctrine with radical consequences for Chris-
tian life.””? She traces the history of the doctrine’s emergence and ends that
section with an investigation of the teaching of Gregory Palamas, regarded in
the Orthodox tradition as the equal of Aquinas for teaching on the "Trinity. His
is a doctrine of divine essence and uncreated energies arising from his mystical
experiences. His work is attracting renewed attention in recent decades.

LaCugna also offers a new conceptualization of doctrine that emphasizes
persons in communion and asks us to study the Trinitarian life:

The mystery of divine-human communion calls for a Trinitarian the-
ology in the mode of doxology. The vocabulary of Glory is well suited
to theology. Glory is both the face of God that may not be seen, and
the saving deed that is witnessed. Theology in the mode of doxology
is situated in the liturgical life of the church; prayer and worship are
the inner moment of all dogmatic statements.

Doxology actuates communication among persons. People who
might not otherwise agree with each other or even like each other can
be genuinely united with each other in the praise of God. In union
with one another, our eyes are turned not towards each other but
toward God in whom we together confess our faith. To praise God is
to route all one’ relationships through God and to open them up to
[Gods] future for them. Praise actualizes the true relationship be-
tween people as well as with God. By acknowledging our common
ground we are given new eyes with which to see each other: the eyes
of love and compassion. Because people otherwise alienated can to-
gether praise God, there is in Christianity an authentic basis for hope
that differences or divisions can be overcome in the Spirit of God,
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giving way to new bonds, new relationships, new joint commitments,
new affections, a new future in the reign of God.””

Elizabeth Johnson, in Ske Who I, builds her model from the Wisdom
tradition, which names God as Sophia. Development of new language and
imagery breaks the hold of patriarchal paradigms. Her method is to gather
assets from women’s experience, Scripture and classical theology, which can
serve to create emancipatory patterns of speech about God. Johnson tests the
capacity of female images to bear and disclose what Christian truth testifies to
as the blessed action of God in the world. The Divine Trinity, living being,
and relation to the suffering world are searched for their emancipatory poten- .
tial.* Trinity becomes a source of living that is mutual, connected, loving, and
inclusive.

In the end, the Trinity provides a symbolic picture of totally shared
life at the heart of the universe. . . . The Trinity as pure relationality,
moreover, epitomizes the connectedness of all that exists in the uni-
verse. Relation encompasses and constitutes the web of reality and,
when rightly ordered, forms the matrix for the flourishing of all crea-
tures, both human beings and the earth.

If the image of God is the ultimate reference point for the values
of a community, then the structure of the triune symbol stands as a
profound critique, however little noticed, of patriarchal domination
in church and society. . . . Yet the central notion of the divine Trinity,
symbolizing not a monarch ruling from isolated splendor but the re-
lational character of Holy Wisdom, points inevitably toward a com-
munity of equals related in mutuality. The mystery of Sophia-Trinity
must be confessed as critical prophecy in the mist of patriarchal rule.””

Process Theology*®

According to the philosophical method of Alfred North Whjtehead,.the
world is a process of energy events constantly coming into being and pen§h-
ing. This methodology depends on sources in contemporary, not Newtor.ua.n
physics. It recognizes the identity of mass and energy in Einstein’s teachmg.
The initial theory for this approach was developed by Wilhelm Ostwald in
Leipzig in 1901. Reid speculates on the relationship of this theory to the thought
of Palamas.”” God is the source of vision and novelty of each energy event.
God and the world require each other. Person and community also require
each other. This results in a new valuation of community. It gives community
ontological status, not just the individual. According to Bishop Kallistos:

A person cannot be a Christian alone, for to be a person is by defini-
tion to be internally related to other persons as the persons of the
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Trinity are eternally, internally related to one another.?®
Ecumenical Theology: Dialogue between East and West

Duncan Reid’s Energies of the Spirit has as its goal to create a context for
conversation between Orthodox Trinitarian theology, especially the contribu-
tion of Palamas, and Western theology. Reid presents Western theology as
concerned with the movement of God to the world in a trinity of mission. The
identity principle in this way of thinking can be summarized as: God’s being is
revealed in works; God’s eternal essence is revealed in revelation.

Orthodox theology, on the other hand, develops by way of doxology from
world to God. It relies on the principle that the worshiper/theologian is aware
of the difference between experienced revelation and the eternal essence of
God or between experienced salvation and the eternal holiness of God.

Reid seeks common ground by relating the Palamite teaching of uncreated
energies to the energies of the Holy Spirit or to the deeper dimension of the
doctrine of charisms. The Palamite teaching has much to say about grace,
viewing this as the constant accessibility of God in God’s energetic emana-
tions. Palamas emphasizes reaching out into the life of God, growing in rela-
tionship with God. Life becomes a pilgrimage of a practical, embodied, even
political ascesis. It is a pilgrimage with the God of Israel to prepare the world
for the reign of justice and peace.

Conclusions and Further Questions

Let us agree, then, not to be discouraged. Let us try to create a space in
our theological learning and reflection, conscious that we seek a hidden well-
spring of our existence as individual, free beings called to a community that
stretches us beyond the dyadic community of marriage or exclusive friendship
and partnering. As Catherine La Cugna says:

This doctrine succeeds when it illumines God’s nearness to us in Christ
and the Spirit. But it fails if the divine persons are imprisoned in an
intradivine realm, or if the doctrine of the Trinity is relegated to a
purely formal place in speculative theology. In the end God can seem
farther away than ever. Preaching and pastoral practice will have to
fight a constant battle to convince us, to provide assurances, to make
the case that God is indeed present among us, does indeed care for us,
will indeed hear our prayer, and will be lovingly disposed to respond.
If, on the other hand, we affirm that the very nature of God is to seek
out the deepest possible communion and friendship with every last
creature, and if through the doctrine of the Trinity we do our best to
articulate the mystery of God for us, then preaching and pastoral prac-
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tice will fit naturally with the particulars of the Christian life. Ecclesial
life, sacramental life, ethical life, and sexual life will be seen clearly as
forms of Trinitarian life: living God’s life with one another.”

Can we call ourselves to invest in the work of reclaiming this teaching,
this truth, this source? Can we look, for example, at the opening sections of
Vita Consecrata and see the invitation to restore a lost theological vision of our
lives as part of this great movement of God’s energies in the world? Can we set
about the recovery of this fundamental truth and this foundational immersion
in divine grace in order to live into the sisterhood and brotherhood that is our

evangelical birthright and destiny?
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Bonavenure’s Trinity:

Revelation of an Intensely Personal God

Maria Calisi

[Presented at the Franciscan Federation, Albuquerque, NM, August 15, 2000]
Introduction

Before I studied Bonaventure’s Trinitarian theology, I understood the doc-
trine of the Trinity as the teaching about the inner life of God in splendid
isolation. The traditional way of teaching the Trinity was an attempt to under-
stand God apart from us, understanding God in Godself. There was an inordi-
nate emphasis on understanding God in terms of “substance,” not in terms of
“personhood.” I remember asking my professor for a synonym for the word
“substance” and was offered terms like “reality” or “nature.” In philosophical
discourse, the word “substance” is defined as “a thing in itself” or “something
that stands by itself,” as opposed to “person” which is defined as “one toward
another.”! The result was an esoteric and very abstract approach to Trinitarian
theology. I call it a “museum piece Trinity.” It is the Trinity we could preserve
in a museum, for it is valuable but untouchable; something only to be dis-
played, studied, even admired, but incapable of relationship with us; some-
thing out of the past, preserved, but essentially irrelevant to our Christian life
and practice. Traditionally, all that we theology students had to remember
about the Trinity is that God is five notions, four relations, three Persons, two
processions, one substance (and, we added, NO sense!).”

It was not until I studied the writings of Bonaventure and of the late theo-
logian Catherine LaCugna that I realized that the Trinity is, in simple terms,
how God comes to us—through Christ and in the Spirit. God reaches out to
us, reveals Godself, through the personal presence of Jesus and the Spirit, not
through a “substance.” St. Irenaeus calls the Son and Holy Spirit God’s right
and left hands that do God’s work in creation.* For Christians, the way to
respond to God is the same way that God comes to us—through Christ and in
the Spirit. We do not pray to the Trinitarian substance or to the divine nature,
and traditionally, we do not even pray to the whole Trinity. Our liturgical
collects end in “. . . we ask you this [Father,] through Jesus Christ who lives
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and reigns with you in the unity of the Holy Spirit, one God forever and ever.”
The whole Eucharistic liturgy is an offering to the Father made possible through
Christ in the power of the Spirit.

Our doctrine of the Trinity should be formulated on the basis of what we
have been praying all along throughout the centuries and on the basis of God’s
salvation through Christ and in the Spirit as we experience it in the sacra-
ments, in the Scriptures, in the Christian community, and in works of charity
and justice.

Bonaventure’s Trinity: Revelation of an
Intensely Personal God

Bonaventure’s understanding of the revelation of the Trinity is that it is
the revelation of the mystery of shared divine life. This revelation that divine
life is shared life, that it is an intimate communion of distinct Persons, comes
to us through the life of Jesus of Nazareth and the activity of the Holy Spirit.
God is tri-personal, that is to say: at the very heart, God is relationality itself,
because God is love. The doctrine of the Trinity should eschew any image of
God as a solitary ruler or as isolated or self-contained. It does not assert that
God is “a thing in itself,” for God has been historically involved in human life.
“Because of God’s outreach to [us], God is said to be essentially relational,
ecstatic, fecund, alive as passionate love.” This is what I mean by the title of
my presentation—that Bonaventure’s unique understanding of God is “intensely
personal.” According to Bonaventure, because God is Trinity or tri-personal,
God is intensely relational, passionately loving, dynamically fecund, and bound-
lessly self-giving, within Godself and with us.

I agree whole-heartedly with Catherine LaCugna’s understanding of the
Trinity, when she says: “The doctrine of the Trinity is uldmately . . . a teaching
not about the abstract nature of God, nor about God in isolation from every-
thing other than God, but a teaching about God’ life with us and our life with
each other.” This is the best statement I've ever heard about the Trinity: the
Trinity is a teaching about God’s life with us and our life with each other.

A theology about the Trinity is coextensively a theology about the nature
of personhood, about self-transcending relationality, mutual self-giving, life-

giving communion, self-expression, and the discovery that self-emptying 1
is self-fulfilling. i pingove

Fecundity and the Self-diffusiveness of the
Good in Bonaventure’s Trinity

Bonaventure’s approach to discussing the Trinity is to begin with the Per-
son of the Father. This is the starting point of the Greek or Eastern Orthodox
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Trinitarian doctrine, whereas, the point of departure of the Latin West is from
the divine substance. Bonaventure is the only Latin theologian I know who
begins his exposition on the Trinity with the Person of the Father, rather than
with the divine substance. This was revolutionary in his day, because to “say
that Person rather than substance is the cause and origin of everything that
exists means that the ultimate source of all reality is not a [something] ‘by
itself’ or ‘in itself’ but a person, [someone] toward-another.” God exists from
all eternity in relation, in a communion of equal Persons.

The Father is the divine Person who does not originate from another.
This distinguishing characteristic (property) is called “unbegottenness.”
“Unbegottenness” denotes the utter lack of a source, and thus establishes the
Father as primary, truly the First Person. The name also connotes for
Bonaventure fecundity and establishes the Father as the sole Source of divine
life. But the word “Source” does not fully express the absolute fecundity in
divinity. The Father is so perfectly, infinitely, and absolutely fecund that
Bonaventure calls the Father Fontalis Plenitudo, Fountain-fullness. It is the image
of the moving, flowing, life-giving abundance of a spring. Its lapping sounds
conveying a message of overflowing generosity. This paternal fecundity eter-
nally generates the Son and breathes forth the Spirit. Bonaventure says:

... the Unbegotten One is called the First; and the First Person is the
Cause producing the others; for this very reason the First Person is
called “Fountain fullness” with regard to the production of Persons.’

Bonaventure uses a very important philosophical principle, which states that
“the more primary a thing is, the more fecund it is, and therefore it is the
origin [principle] of others.”

To speak about the “primacy of the Father” grates on many people’s ears,
especially those of us with feminist sensibilities. This is because it is associated
with hierarchical thinking. Because “primacy” means “first,” it has come to
signify first in rank, importance, honor, value, and power; it implies leadership
and preeminence. How are we to understand this, especially with regard to the
Trinity which is a communion of equal Persons-in-relation?

Let us start by saying that whatever we know about God the Father, we
know through the Son and Spirit because God freely participates in human
history. This statement suggests two points. One is that we should not divorce
the Trinity from the history of salvation, which is made present today in the
Church community, the Scriptures, and the sacraments. The second point is
that we can know God only in history, only in time. God is eternal and eternity
is not “unending time,” but the absence of time. There is no beginning and no
end, no past and no future, but it has been said that there is an “ever present.”
Therefore, there is no time sequence in eternity—the notion of “first, second,
third,” is repugnant to God. In this sense, then, the Father, is not really “first”
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at all. No divine Person has primacy. But since we are all time-bound beings,
we can speak about eternal things only in sequence and only by using verbs in
their present, past, or future tenses. We do not have an “eternal verb tense.”
Therefore, status, prestige, or prominence, which often accompany “the first”
or “number one,” have no reality in God.

What is meant by “primacy,” then, is that there is a Parental Person who
eternally produces a Filial Person and a Pneumatic Person. Bonaventure speaks
of the Father as the “cause” of the Son and Spirit, but this should not imply the
!iteral beginning of the Persons’ existence: their existence is eternal. God was/
is never without the divine Word and Spirit. Words like “cause,” “source,” and
“origin” are necessary because we have to begin somewhere to speak about the
Trinity.

What Bonaventure understands by divine primacy is fecundity. He main-
tains as fact the philosophical axiom that “the more primary a thing is, the
more fecund it is.” Unquestionably for Bonaventure, the Father’s primacy means
nothing other than this: an unfathomable fecundity of mind and heart; an
unfetterable, boundless expression of self-diffusive goodness, a Fountainfulness
of self-transcending, Trinity-producing love who willingly overflows to fill the
bottomless chasm between time and eternity so that we may be created, sanc-
tified, and divinized. ’

Besides the fecund, Fountain-fullness of the Father, another constitutive
element for understanding Bonaventure’s Trinitarian theology is the simple
philosophical principle that the good is self-diffusive.” The centrality of this
principle cannot be over-estimated, for it is the foundation for understanding
the tri-personal God. The principle of self-diffusive goodness is the jewel in
the crown of Trinitarian speculation.
~The nature of goodness is such that it must diffuse itself, that is give of
itself, share itself, go out of itself. Goodness must be fecund and pro’ductive
ecstatic and self-communicative, generous and self-expressive. Goodness i;
dynamic. It must “act,” it cannot merely “be.” For Bonaventure, of all things
good, love is the best. For him goodness and love are interchangeable. The
greatest good is love, but love requires personal relationships. No higher good
can be conceived than interpersonal love.

. In The Soul’s Journey into God, Bonaventure conducts a meditation on God’s
blghest name, which is Goodness.!® This is revealed in the Gospels in a verse
in which Jesus says: “No one is good but God alone” (Lk. 18:19 and Mt. 19:17).
Since goodness and love are convertible, the quotation from the First Letter
of John, “God is love” (1Jn. 4:8 and 16) is also relevant. In fact, it may be
a.rgued that the message that God is love and goodness is in keeping with the
SPll'it of the New ‘Testament as a whole. Bonaventure unites the fullest revela-
tion of God in Christ with the philosophical principle that the nature of the
good is to be self-diffusive and concludes that there is a natural, fecund, and
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eternal emanation of divine persons within the inner being of God. He puts
forth the quintessential Trinitarian statement that sets him apart from any
other theologian:

For goodness is said to be self-diffusive; therefore the highest good
must be the most self-diffusive. . . . Therefore unless there were eter-
nally in the highest good a production which is actual and consub-
stantial and . . . [a production of Persons] as noble as the producer . .
. so that there would be a beloved and a cobeloved, the one generated
and the other spirited, and this is the Father and Son and Holy Spirit—
unless these were present, it would by no means be the highest good
because it would not diffuse itself in the highest degree."

Since God is eternal, infinite, perfect, and absolute goodness, God must,
by nature and necessity, diffuse Godself in an eternal, infinite, perfect, and
absolute way. The Father must eternally beget the Son because God is love,
and an interpersonal relationship is necessary for the perfection of love. In
generating the Son, the Father withholds nothing in the perfect outpouring of
Godself into the Son. All that the Father is—whatever the Father is—the Son
is also, and thus they are one. The Son is even given the property of produc-
tion, that is to say, the ability to breathe forth the Spirit, so that the Father and
the Son together as one principle spirate the Holy Spirit. The Son is also
called the Word and Image because the Filial Person expresses and reflects all
that the Father infinitely is and returns the Father’s love as only an infinite
Person can. This reciprocated Love is also a Person, the Holy Spirit acting as
the Gift and Bond between them. This is an eternal communion of total self-
giving and self-receiving, the paradigm of love. It is a circular, ecstatic divine
dance.

If love is such that it withholds absolutely nothing, then the Father, Son,
and Spirit are perfectly, infinitely, eternally, and absolutely equal. If there were
subordination within the relationships of the Trinity, then God’s self-diffusion
would not be of the highest order, a higher self-diffusion would be conceiv-
able, and God’s nature would remain unfulfilled. Persons worthy and capable
of divine and mutual love must be equal to the Father. If the Son and Spirit
were not absolutely all that the Father is, then the begetting would be defec-
tive; the production would be deficient; and the self-giving miserly. But be-
cause God is infinitely personal, the divine self-expression produces an eternal
communion of equal Persons in loving relationship.

The term “Father,” as used in Trinitarian discourse, is a relational tetm,
which indicates that one Person comes forth from another. It is a personal
relationship based on origin. It is not a proper name or a literal term designat-
ing that God is male. It is 2 metaphor, and familial metaphors express well how
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the divine Persons are related to each other because they are personal, inti-
mate, and disclose the eternal origin of one Person from another. It is pre-
cisely the eternal origin that distinguishes the Persons. I emphasize the word
“eternal” because it “does not indicate priority of being, or time, or eminence.”?
After a close examination of Bonaventure’s texts, I conclude that Bonaventure
does not understand the term “Father” literally, that is to say, that God is male.
Certainly, Bonaventure is conditioned by his medieval, patriarchal culture and
by the Scriptural use of the term, but it is clear that he understands “Father” as
a metaphor that indicates intimacy, mutuality, and relationality based on ori-
gin. The Father is the overflowing wellspring of divine generosity, which may
be defined as the capacity and desire to share what one has; and what is shared,
eternally and unreservedly, with the Son and Spirit is the Father’s own infinite
Being. In Bonaventure’s union of Scriptural revelation and philosophical in-
sight, we have a model of the Trinity in which the dynamism of divine life is
about interpersonal self-emptying, self-giving, and self-transcending love.
Herein lies a paradox with a practical lesson for us: self-emptying (in love) is
self-fulfilling, and self-transcendence (in freedom) is self-defining.

There is no real sense of independence, self-sufficiency, or isolation in
Bonaventure’s model of the Trinity, for that would connote a privation or a
paucity of God’s love and would be viewed as a state of being which is static.
Rather, Bonaventure’s Trinitarian understanding is dynamic because there is
an unmistakable “sense of movement” in the descriptions of “giving,” “receiv-
ing,” and “returning” love, in the circular, ecstatic divine dance, and this move-
ment results in interdependence, in intimacy, and in the overflowing abun-
dance of divine life, all of which serve to unite the Three in one Being.

The Son as Word and Exemplar

So far, we have focused on Bonaventure’s understanding of the nature of
relationality and of the essendal equality of the three Persons. If the Son is all
that the Father is, the Son is said to be the perfect expression or Word of the
Father. Let us examine how Bonaventure understands the Son as the Word of
God.

From all eternity the Son proceeds forth as the Logos, God’s Word from
the divine intellect. The Greek term “logos” has many potent and related
meanings. While it does mean “word,” it also means “thought;” a “word” is an
“expressed thought.” It also means “plan,” “order,” “reason” and “idea.” “Logos”
is an all-purpose Greek word, associated with the intellectual faculty.

The Logos is God’s thought; the Logos is the infinite divine ideas in the
mind of God. In generating the Logos, all divine reality is eternally communi-
cated within God’s Self, within the inner life of the Trinity. All of God’s infi-
nite ideas, infinite love, God’ very being, are the perfect expression of God’s
self-diffusive goodness within the Trinity. The Logos is all that God is and all
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that God can do. But the Logos is a Person. The perfect, infinite Self-expres-
sion that comes forth from God is a Person, and therefore is the Son. The
nature of personhood is to be in relation, is to love. And so the Son returns the
Father’s love eternally and perfectly, as only an infinite Person can. And this
Love is also a Person, the Spirit who is breathed forth as their mutual bond. At
the center of this Trinitarian circle of boundless, unfettered self-giving and
self-expression is the Son and Word, who is the divine idea through whom
God creates the universe. In John’s Gospel we read:

In the beginning was the Word [the Logos], and the Word was with
God, and the Word was God. . . . All things were made through him,
and without him nothing was made. . . . And the Word became flesh
and dwelt among us, full of grace and truth; we have beheld his glory,
glory as of the only Son from the Father (Jn. 1: 1-3, 14).

Bonaventure calls the Word the “Exemplar.” An exemplar is a pattern, a
form, or an idea. For example, before anyone creates or constructs something,
he or she has its form or idea in mind. The Son is the eternal Exemplar, the
infinite collection of divine ideas of everything created and everything creatable
in the mind of God. Through this personal Logos and Exemplar, God creates
the universe as a superabundant, overflowing expression of God’s goodness.
The emanation of Persons within the Trinity is eternal, infinite, perfect, and
necessary, but the creation of the universe outside the Trinity is temporal,
finite, imperfect, and freely willed.

Bonaventure sometimes discusses the mystery of inner Trinitarian life as
though he were an observer of God’s private life. Although he speculates in
depth about the fountain-full fecundity of the Father who generates the Son
and Spirit, and about their communion of shared life and shared love, his
Trinitarian theology does not become an exposition on the self-contained re-
lations locked up within the Trinity. His Trinity is never completely divorced
from the history of salvation or from our life with God and with each other.
His doctrine about the holy mystery we call the Trinity would be inordinately
abstract and utterly esoteric if it were not grounded in the historical Christ
and the activity of the Spirit. The Franciscan tradition grounds Bonaventure’s
dynamic understanding of the Trinity in the historical revelation of Jesus of
Nazareth, in the uniquely Franciscan devotion to Christ’s humanity, in His
death and Resurrection, and in an authentic imitation of His life.

In Bonaventure’s overall theology, the Word is the Expressed Thought of
the divine mind, the divine ideas of everything ever created and creatable, but -
Bonaventure never loses sight of the historical fact that the Word is also the
One who truly assumed a human body and soul, the babe in Mary’s arms de-
pendent on her love and care. The Word is Jesus, who lived a fully human—
though sinless—life, Jesus who truly suffered and died, but rose to new life.
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Because Jesus is, even now, the eternal Word immanent in history, his death
and Resurrection are salvific for all people at all times. Christ is the center of
all history, of all time, and of all humanity. As the Word is the medium of
creation, so also the Word made flesh is the medium of salvation, that is our
divinization: the Word became human so that humans might become divine.

Exemplarity

Although God is perfectly fulfilled within the dynamic love of the Trinity,
God freely chooses to create outside the Trinity to share divine goodness. All
creation is an expression of God’s goodness; and just like a work of art is an
expression of the artist, God expresses Godself as Trinity in the universe.
Bonaventure calls this doctrine “exemplarity.” Exemplarity allows us to en-
counter God in a Trinitarian Self-expression in created things, including hu-
man beings, and this encounter leads us in an ascent back to the Creator. Ex-
emplarity is the belief (for Bonaventure it is the genuine experience) that the
Trinity is manifested in the world, and it is a concept that expresses God’s
closeness to creation. By the contemplation of created things, says Bonaventure,
we are led back to the Creator, who is God the Father, and to the Exemplar,
who is God the Son and through whom the Father created, and to the Sancti-
fier, who is God the Holy Spirit in whom we have our being.

In the light of faith, Bonaventure sees traces of the Trinity in every crea-
ture. Created things are what he calls “vestiges” of the Trinity because they
reflect the Father, Son, and Spirit in their power, wisdom, and goodness. Power
is correlated to the Father as Creator who has brought all things into being.
Wisdom is correlated to the Son or Logos through whom God creates and
orders all things wisely; it is associated with the intellectual faculty. And good-
ness is correlated to the Holy Spirit, the ever-present Sanctifier.

Humans are vestiges of the Trinity, but they are much more. They are
Trinitarian images of God. We mirror or reflect God in our capacity for, and
function of, memory, intellect, and will, as correlated to the Father, Son, and
Spirit. In The Soul’s Journey Bonaventure leads the reader in a contemplation
of God in the depths of the soul:

See, therefore, how close the soul is to God, and how in their opera-
tions, the memory leads to eternity, the understanding to truth and
the power of choice to the highest good.

These powers lead us to the most blessed Trinity itself in view of their
order, origin and interrelatedness. From memory, intelligence comes
forth as its offspring. . . . From memory and intellect love is breathed
forth as their mutual bond. These three—the generating mind, the
word and love—are in the soul as memory, understanding and will,
which are consubstantial, coequal . . . and interpenetrate each other.
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If, then, God is a perfect spirit, he has memory, understanding and
will; and he has the Word generated and Love breathed forth, which

are necessarily distinct since one is produced by the other.”

For Bonaventure memory is synonymous with “consciousness” and is pri-
mary for it generates the offspring of thought; and together consciousness and
thought breathe forth the will. These three—memory, intellect, and will—are
coextensive and interpenetrate. For example, you will to know and you know
what you will, and neither intellect nor will can function without memory. You
know what you remember, and you remember what you know. And you will to
remember, and you remember what you will. They are distinct but never sepa-
rated. They are united but unconfused. This is the same formula that is used
to describe our understanding of the Trinitarian Persons: distinct but insepa-
rable, united but unconfused. You have a direct experience of how three are
one, how three faculties are one soul. This is an imperfect analogy of how the
three divine Persons are one God, and how they interpenetrate or mutually
indwell, inseparably in one another.

The Holy Spirit: the Bond of Love and
Gift of the Father and the Son

In order for the highest self-diffusion to exist in God, it must be perfect,
i.e., it must fulfill all possibilities. While the Son is the natural and necessary
eternal emanation, the Spirit is the voluntary and free emanation. Just as the
Son proceeds as the Word, the expression of God’s mind, so the Spirit pro-
ceeds as Love," the expression of God’s will. The Third Person or the Pneu-
matic Person completes the infinite circle of love.

Bonaventure’s understanding of the nature of love is such that even a mu-
tual love between two should overflow endlessly to another. Even a mutually
fulfilling love is not perfect unless it transcends the possible “egoism between
two” and desires this same perfectly mutual love for another, so that, as
Bonaventure says in the Soul’s Journey, there may be a Beloved and a Co-Be-
loved.' Bonaventure is wise and highly insightful to observe that self-love is
good. “Mutual love is more perfect than self-love, and a mutual love that is
also shared with a third is better than an unshared love.”'® Here Bonaventure
is following Richard of St. Victor, who, in his treatise on the Trinity, asks: if
there is a perfect realization of the mutual love between the Father and the
Son, why is there a third Person in the Trinity? He arrives at an astonishing .
insight:

In true charity supreme excellence means that we wish another to be
loved as ourselves. In mutual love which burns intensely, nothing is
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rarer, nothing more admirable than to wish another to be equally loved
by the one whom you supremely love and by whom you are supremely
loved. The proof of mature charity is the desire to share the love that
has been given to you."”

Shared love is properly said to exist when a third person is loved by
two persons harmoniously and in community.'®

Supreme love is not realized in the mutual love of two persons, but in the love
generously shared with a third. This is self-transcending love which is fulfilled
in the mutual love of three Persons-in-community.

‘The Holy Spirit is called Love, Bond, and Gift. The Spirit as Love may be
understood in three related ways: first, the Spirit is Love insofar as the Spirit is
God who is essentially Love. Second the Spirit is also the Love who proceeds
from the divine will. Lastly, the Love with which the Father loves the Son and
with which the Son loves the Father is also Person, namely the Holy Spirit."*
In this sense the Pneumatic Person unites the Father and Son, and so is called
their Bond. Bonaventure writes that it is the unique personal title of the Holy
Spirit to be called Gift, the One Given par excellence.”

The Divine Unity of the Trinity

Bonaventure shows concern for securing the divine unity of the Trinity
throughout his works; it is a coextensive concern with that of the divine inter-
personal relatdonships. Bonaventure grounds the oneness of God in the single
divine substance,?' the one divine nature, but unlike any other Latin theolo-
gian, Bonaventure’s model of the Trinity is also united by perichoresis. Perichoresis
refers to the mutual indwelling of the Trinitarian Persons, as it is revealed by
Christ’s words: “I am in the Father and the Father is in me” (Jn. 14:11). In
Latin the word Bonaventure uses is “circumincession,”? literally rendered as
“to move around in.” This is a faithful translation of the original dynamic
sense of perichoresis, which may suggest a “circular divine dance.””* Perichoresis
is from the Greek word choreo, a dance. (Think of the English word “choreog-
rapher.”) Thus, Bonaventure’s understanding of the mutual indwelling of the
divine Persons is dynamic, consonant with eternal self-giving, self-emptying,
self-transcending love; and yet they are one God, one intellect, one will, one
activity.

The Trinity and Our Life with Each Other

In my introduction to this presentation I said the Trinity is a teaching
about God’s life with us and our life with each other. “God’s life with us” refers
to how God comes to us, how God is in relationship with us, how God saves
and divinizes us, namely through the Person of Christ and in the power of the

134

Holy Spirit. How, then is the Trinity a teaching about our life with each other?

What is revealed in the Trinity is the mystery of God’s relationality, be-
cause God is love and goodness. We, as human beings, are images of the triune
God in our personhood. To be a person is to be capable of personal relation-
ships, the capacity to know and to love. Catherine LaCugna explains the con-
nection between the Trinity and our life with each other when she says that
“Trinitarian theology could be described as par excellence a theology of rela-
tionship, which explores the mysteries of love, relationship, personhood and
communion within the framework of God’s self-revelation in the person of
Christ and the activity of the Spirit.”**

Along with many modern theologians, I accept the proposition that “the
structure of [inner] divine life [may become] a pattern to be reproduced among
human persons,”? so that we as divine images may conform ourselves ever
more to the divine Original. Traditionally, our understanding of personhood,
what it means to be a human being, has included the values of independence,
self-sufficiency, and autonomy. These are still our values. But personhood does
not entail only these qualities. Personhood, whether divine or human, whether
within the Trinity or in the world, is oriented “toward another.” Feminist theory,
for example, has helped to bring out personal values that have been under-
represented. It views people as inter-relational and interdependent.
Bonaventure’s model of the Trinity offers us values that are indispensable to
authentic human community: for example, equality and non-subordination,
reciprocity, interdependence, inclusivity, generosity, mutual self-donation, and
dynamic productivity.

Is God a Male Person?

So far I have discussed God as personal, interpersonal, tri-personal, in-
tensely personal. But is God a male person? Feminist Christians have critiqued
the exclusive use of male metaphors and images for God, especially “Father”
and “Son,” because they give the impression that God is male. I enter this
feminist dialogue about the Trinitarian names of God with the assumption
that the male metaphors in and of themselves need not be patriarchal or op-
pressive to women. There are two levels of thought in understanding the doc-
trine of the Trinity. One is the immediate, superficial image that male images
or metaphors evoke in the mind. The other is the deeper, underlying level of
meaning that the images or metaphors mediate about the incomprehensible
Holy Mystery who is God.

When we critically correlate Bonaventure’s unique and invaluable
Trinitarian insights with Christian feminist theory, we get a model of the Trin-
ity that is free from a literal and patriarchal captivity and that depicts God as
tri-personal, relational, self-diffusively good, essentially equal, absolutely lov-
ing, and dynamically self-emptying. Feminist Christians should not decline 2
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Trinitarian theology in which the Father must, by nature and by necessity,
empty Himself so fully, so infinitely, so unreservedly in love in order to be
fulfilled, in order to be God. This is what I call “the kenosis of the Father.” For
Bonaventure, the metaphor of Father mediates important connotations such
as a loving relationship based on origin. »

Bonaventure’s depiction of God as Father does not even remotely resemble
the image of a male ruling figure, the patriarch. He depicts the Father as the
Fontalis Plenitudo, the inexhaustible, overflowing fountain of divine life. The
names he uses do not indicate rule, dominance, self-sufficiency, or preemi-
nence, but rather relationality, ecstatic communication, and the impetus to
share Being. Even when he discusses the Father’s primacy in the Trinity,
Bonaventure understands it only as the “unbegotten Source” and therefore as
nothing other than the Father’s kenotic fecundity. In his discussions,
Bonaventure is adamant that the Father and Son and Spirit are absolutely equal.
If there were any subordination within the Trinity, then it would not be the
highest and most perfect Self-diffusion of the good.

The image of God as the ruling male monarch is not consonant with
Bonaventure’s understanding of Fatherhood, primarily because he never gives
even the slightest indication that he thinks it is a literal name. Secondarily, a
patriarchal interpretation is not consonant with his understanding of Father-
hood because Bonaventure’s Trinitarian theology is anchored in salvation his-
tory. The patriarchal figure is antithetical and repugnant to God’s Self-revela-
tion in Christ. According to the reign preached by Jesus Christ, patriarchy is
not God’s arche; that is to say, “the [arche or] rule of the male is not rule of
God.”? The God of Jesus Christ is the Father of the prodigal son (Lk. 15: 11-
32); the one who knows how to give good things to all who ask (Mt. 7:11); who
makes the sun rise on the evil and the good and sends rain on the just and the
unjust (Mt. 5:43); who is the Font of life and raises Jesus from the dead and
who is the Wellspring overflowing with mercy and justice. Fatherhood must
be interpreted faithfully according to the revelation in Jesus, and that is, in
non-literal and non-patriarchal ways.

In conclusion, if the Trinity is the teaching about God’s life with us and
our life with each other, then patriarchy, all forms of oppression, and all forms
of unjust relationships are unequivocally antithetical to an authentic under-
standing of a God who is community. The strongest possible defense against
dehumanizing or unjust relationships is to argue, as LaCugna does, that “. . .
the [very] being of God is utterly antithetical to every kind of subordination
and subservience.” This has been the revelation of the mystery of the Trin-
ity—God is Self-diffusive Goodness who dwells in eternal ecstatic relation-
ships and whose passionate love overflows to us through the Persons of Christ
and the Spirit. The Trinity is the revelation of an intensely personal God.
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What might it mean to practice the Trinitarian life in our contemporary world?
I will try to indicate what I think are some specific dimensions of our tradition
that touch most deeply our contemporary experience as it confronts religious
life. In part one we will look at the cultural demand and how it affects our
naming and practicing. In part two we will consider the evangelical experience
of God.

From a Spirituality of Dwelling to a Spirituality of Seeking

It takes a long time for a clear image of God to emerge from the depths of
the revelation imbedded in our hearts to take shape in images and practices.
Culture, our experience of God, and our speech about this interchange tend to
intertwine and play off one another. As a starting point for our reflections let
me make a few points about how our image of God has changed dramatically
in the last fifty years and why there is today a cultural demand for a religious
practice that we Franciscans are now naming “Trinitarian.” Perhaps this short
overview will help us establish some connections, provide us with perspective,
or break open our speech about God and allow it to interchange with our real
experience of life with others.

Robert Wuthnow in a recent work has described the huge shift in Ameri-
can religious experience from the 1950s to the 1990s.! He characterizes it as a
cultural movement from a “spirituality of dwelling” to a “spirituality of seek-
ing.” We are familiar with the characteristics from the course of our own reli-
gious life as Franciscans, our journey from 1950 to 2000. This journey has
influenced our imaging of God and it currently shapes our Trinitarian quest.
How? A “spirituality of dwelling” is marked by the habitation of Ged in a
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definite place, a sacred space, a eucharistic presence, a heaven above or a heaven
below with identifiable boundaries, creedal and constitutional definitions, poli-
cies of exclusion. Its symbols are the enclosure, the dress code, the monastic
horarium, the structured schedule, participation in the common rituals of the
sacraments and breviary. Its social foundation is a family life with clearly marked
occupational differences between men and women, the “domestic” arrange-
ments themselves being defined as “sacred.” Institutionally, dwelling in a sa-
cred social space is communicated through hierarchical structures of obedi-
ence (those in charge communicate to us the “will of God”), large buildings
that demand organization and an accompanying bureaucracy, sharply defined
roles, a common mission, a novitiate or motherhouse. Such a world argues for .
security, order, a systematic understanding of life. Here individuals experience
themselves as belonging to a much larger whole. Their personal uniqueness is
subsumed, to some extent, in a larger sense of mission and identity. This “spiri-
tuality of dwelling” works well in certain situations. It gets things done effi-
ciently and has a strong public presence. It symbolizes unity and commonality
and communicates peace and stability. Those of us who experienced it, re-
member it well.

The respected historical theologian Yves Congar has argued for a strong
connection between this type of social experience and its congruent focus on
an image of God that emphasizes unity, absoluteness, immutability, and pater-
nal authority. Here, God is triune, as we profess, but the social and political

© circumstances encourage the move away from an emphasis on the diversity of

persons in the one God. Unity is here achieved not by examining the density
of the relationships but by emphasizing the one life, the one essence, the one-
ness of being and mission which people share. Congar would argue that this
type of perspective is symbolically aligned with patriarchalism and a certain
form of communal structure in both Church and society. He notes that it has
manifested itself in the Church’s way of speaking about God from the time of
Leo XIII until the Second Vatican Council 2

We know that in this country during the 1960s we moved away from the
type of social experience and religious imaging which marked the “spirituality
of dwelling.” We need not detail the atmosphere of the civil rights movement,
the heady experience of the sister formation movement, the Second Vatican
Council, the assimilation of humanistic psychology into our formation pro-
grams and self-imaging, or our growing awareness of gender inequalities. All
these trends had been developing since the early 1940s.

Recently, I examined a large body of renewal documents written by mem-
bers of the Franciscan family between 1966 and 1968. I found them filled with
emphasis on the following values: personal experience, the dignity of the indi-
vidual, conscience and freedom, adaptation and flexibility, collegiality,
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subsidiarity, participative government, pluralism of ministerial expressions,
personal spiritual integration, and a cultural option for the poor a.md t‘hose
suffering discrimination. In fact, almost all these documents refer primarily to
those conciliar statements that reinforced these religious and cultural values:
Gaudium et Spes, Lumen Gentium, Dignitatis Humanae Personae. Gene'ra?lly sPeak-
ing, Perfectate caritatis, which in some respects presupposed a “spllrltu.ahr:y of
dwelling,” was referred to only tangentially and only inasmuch as it comc1dfad
with these other dominant values. Sometimes we forget we have been wit-
nesses to one of those sea changes in religious sensibility that occur only very
rarely. Such a shift happened in the thirteenth, sixteenth, and eighteenth cen-
turies, and now again in the twentieth century.

Not surprisingly, in the early 1980s, just fifteen years after the cultur‘al
and conciliar changes, Andrew Greeley identified a corresponding change in
the way believers imaged God. Naming the older way of describing God as
cognitive and rationalistic, Greeley argued for the re-emergence of the Catholic
imagination. He wrote:

Religion exists in experience, imagination and story before it begins
1o be articulated in doctrine, catechism, creed, philosophy and theol-
ogy. Thus, the apostles first of all experienced the risen Jesus; then
they retained those images in their memories encoded in th.e symbols
of their religious heritage, such as king, lord, prophet, messiah, son of
man, son of God, although in applying these images to Jesus the im-
ages themselves were transformed; then they told storie§ about their
experience of Jesus both before and after the resurrection to those
whom they wished to follow after them.’

Using four scales of measurement (mother/father, spouse/ master, ﬁen&
king, judge/lover) Greeley noted: “Something seems to have l}appened in the
last twenty years which notably affected the religious imagination of Ca.thohf:s
in a more benign and gracious direction. . . . [These images anq stories will
have a] profound influence on how people live their lives and are likely to have
an even more profound influence in years to come.™ His study was followefi
up by a taskforce established by the Leadership Conference of Women Reli-
gious in 1985 to examine people’s religious experience. The sharing that to.ok
place all over the country in nine focus groups of ten people each came up with
a number of commonalities. The groups were composed of married, single,
and religious women. We note a dramatic change in the image of God.

e The following terms were used to describe the character?su'cs of God
working in us: alive, supportive, power of the Spirit, ultimate sort of
love, gift, need-filler, joy, peace, cosmic Christ, awe, wonder, laughs,
caring, nurturing. '

o The following areas were identified as places where God comes to us: in
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nature—sunset, flowers, spring, new life, awesomeness, newborn ani-
mals, creation, ocean, rainbow, frost; in reladonships—love of children,
love, friendship, people, birth of baby, love of parents, caring of others,
community, group sharing, dying, Eucharist; in individual lives—soli-
tude, intuition, dreams, prayer, everyday crises, ineffability, surprise, the
unexpected, the written word, music, differing cultures, pain, anxiety,
fear, life experience, decisions, insoluble problems; in religious prac-
tices—processions, benediction, symbols, rituals.

® The following describe what God does in us: behavioral change, con-
version, transformation, faith, trust, direction in life, call to service, self-
sufficiency, need to share, growth, growth in love, self-acceptance, a
sense of incompleteness, peace, calm, freedom, joy, challenge (gentle’
shoving), oneness with earth and God, acceptance of reality, acceptance
of feminine self, God’s love for me, sorrow turned to joy. . . .}

Listening to this compiled list, we see that the post-conciliar period moved
us to a new image of God. In this new image, personal experience, relationality,
companionship, participation, and compassion are key areas of concern. No-
where is God named as a Trinity of Father, Son, and Holy Spirit. How could
God be named this way? We associated Trinity with the social complex of the
“spirituality of dwelling.”

This movement towards a new image and experience of God coincided
with a new social profile for ourselves as Franciscan religious. We found our-
selves experiencing the loss of an environmental support in Church and soci-
ety, declining numbers, vocational difficulties, challenges about economic is-
sues of support that led to the closure of small houses, departures from par-
ishes, schools, and hospitals, long-held sacred places. We experienced the sale
of properties and the movement of resources to an aging population. All this
amounted to the loss of our ancestral home. Clearly, some new social and
theological frontier was emerging, a territory with which we were unfamiliar,
coming as we did from a spirituality of dwelling. Could we name this new
terrain in terms of the triune God? Not yet.

Wauthnow identifies this change, in its larger cultural context, as part of a
broad social movement towards a “spirituality of seeking.” Applying his analy-
sis to our experience of religious life in this recent period, we see that our
spirituality became marked by negotiation, the search for sacred moments,
and the exploration of new personal experiences. Its symbol emerged as the
traveler, the process person, the eclectic entrepreneur, moving from flower to
flower, or institution to institution, in search of honey or team, or support and
validation. Its social-psychological corollary became the dysfunctional family
marked by temporary and changing commitments, the experience of an abu-
sive and demeaning authority relationship in family or Church, the critical
alienation from external systems, frustration and anger at the failure of institu-
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tions to change. In this situation, negotiating a sacred experience was achieved
through the adoption of therapeutic techniques, an investment in support net-
works, a search for intimate relationships, a cafeteria selection of spiritual foods,
a conversion experiehce that remained intensely private and achieved its bap-
tism in selective spiritual direction or personal projects of social justice with a
small group of the chosen, a privatized survival strategy in the midst of con-
gregational alienation, and the loss of the ability to name our search for God
in any common way.

An institutionalized “spirituality of seeking” is what the current commen-
tators on religious life find so disturbing. Doris Gottemoeller, RSM, raises the
question of how we actually live community life, not how we talk about it, and
what type of theology or talk about God we use to support what we actually
do.¢ Mary Johnson applies to the current profile of religious life Robert Putnam’s
analysis of American society as in the midst of a “crisis in social capital.” Putnam
defines social capital as those “features of a social organization, such as net-
works, norms, and social trust, that facilitate coordination and cooperation for
mutual benefit.” According to Putnam, the following features identify the qual-
ity of social capital:

(1) the acceptance of norms governing generalized reciprocity and
exchange between people;

(2) the encouragement of social trust;

4(3) the facilitation of coordination and cooperation;

(4) the amplification of personal reputation;

(5) the liveliness of the memory of past successes of collaboration.”

Mary Johnson looks at this cultural trend and makes some disturbing ob-
servations. After conducting a national survey she notes that 49% of the local
houses of religious have one occupant; 20% have two; 9% have three.® Is the
art of community life, on the local, provincial, and national levels, being lost?
We could ask ourselves some penetrating questions:

»  Are we religious becoming a society of “loose connections,” partici-
pating in groups only inasmuch as these groups meet our personal needs,
present at chapters and congregational gatherings so as to console our-
selves with an illusion of belonging, living alone while internally and psy-
chologically migrating away from the structures surrounding us, be they
Church or congregation?

«  Are we religious reflecting the deep-seated currents in our own cul-
ture, its loss of “social capital,” its wholesale adoption of a transient, indi-
vidually focused “spirituality of seeking”?

«  Are we doing all this precisely at the same time that a younger gen-
eration s calling for expressed bonds of “social capital” (i.e. religious prac-
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tices): dialogue, shared prayer, ritual, participation in a larger whole, com-
mon mission, clear public meaning structures, allegiance to a tradition, all
those things that Patricia Wittberg might call an organizational complex
of ideology and meaning?®

And so we find ourselves today caught in a confluence of cultural and
religious changes from a “spirituality of dwelling” to a “spirituality of seek-
ing.” It is an uncomfortable situation, complex and challenging. And we have
no unifying image of God to help us handle it. The problem has to do with
naming and practicing. How can we name our God as triune, conditioned as we
are to associate a trinitarian God with the “spirituality of dwelling,” its profile
of uniformity, its paternalism, its hierarchical understanding of unity, it impli-
cations for gender, and its justification of relationships of inequality? How can
we describe our experience of God in these terms when we have come to value
both socially and theologically personal dignity, equality, participation, com-
panionship, and compassion? \

In fact, has not our God become a mosaic of personal choices, as we en-
gage in struggles over naming God in our prayer, talking about God publicly,
searching for God in communal discernment, finding God in the Eucharist
and in the Church, making room for God present in other cultures, or experi-
encing God in small extra-ecclesial groupings? We are comfortable with Spirit,
a rather vague term, but are we comfortable with Father and Son? In such an
historical situation, there are areas that we tend to write off or neglect. Some
of us refuse to use traditional language and images of God because of their
inherited political, social, or gender connotations. Others use the images but
without examination, reducing them to mere formulas. If we got particular
about our naming of God and the reality of triune relationships, it might be-
come too painful and require too many choices, cutting to the bone of our
social dissolution. What exactly do we mean when we pray: “Glory be to the
Father, and to the Son, and to the Holy Spirit”? On some level, wouldn’t it be
better not to find out?

So much for naming. As for practicing, we face another communal chal-
lenge in a society of loose connections. Wuthnow and many others believe
that one way out of our cultural and religious blockage is to establish a middle
road between the values of a “spirituality of dwelling” and a “spirituality of
seeking.” He argues persuasively that what we need to rediscover are “spiritual
practices,” clusters of “intentional activities concerned with relating to the
sacred.”® These are behavioral and marked by (1) deliberate effort; (2) per-
sonal discernment based on knowledge of the interior self; (3) a reward that
inspires motivation; (4) embeddedness in a social institution and adherence to
a specific tradition of wisdom; (5) commitment to activities which carry moral
demands: the containment of behavior by following a set of rules, the accep-
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and stands at the head of the Third Order Regular Rule. According to this
document, what dimensions of the triune God are embedded in the religious
experience of Francis?

a) We note first of all that, in this document, Francis is sharing something
of himself and what he has discovered about God. The exhortation is addressed
to “all those who love the Lord,” to “all men and women,” “to all those whom
these words reach” (lines 1. 1, 5, 2.19). Line eight begins with “we” and re-
peats that identification twice more: we are spouses, we are brothers, we are
mothers.” Here is a mission that begins with sharing a religious experience on
the horizontal level of communion. There is a bridge of common human iden-
tity and heart-felt aspirations for dignity, equality, and participation between
Francis and his listeners. He wishes to open up to them new depths hidden in
their own humanity. He wants to show them a way that will bind them to God
and to each other, a way that will break down their society of loose connec-
tions and violent reprisals. It is almost as if he were applying to himself, in
relationship to God, the very words that Jesus speaks in relationship to his
Creator and Father: “The words that you gave to me I bave given to them, and
they accepted them and have believed in truth that I bave come from you and they
have known that you bave sent me” (15). Francis is taking to heart and urging his
listeners to take to heart the simple Gospel injunction: “The gift you have
received, give as a gift” (Mt. 10.8). The gift he has received is new life in the
experience of the Trinity, and this reception imposes on him an ethical de-
mand: sharing.

b) Francis next identifies some practices which mark participants in this
new life: They will love the Lord with their whole beart, with their whole soul,
with their whole strength. They will love their neighbor as themselves. They
will hate their bodies with their vices and sins. They will receive the Body and
Blood of Our Lord Jesus Christ. Finally, they will produce fruits worthy of
penance.

¢) Francis simultaneously promises to these very men and women tl;at
embedded in their practice will be the joy and blessing of a religious experi-
ence named as trinitarian.

O how happy and blessed are these men and women while they do
such things and persevere in doing them, because the Spirit of the Lord
will rest upon them and make Its home and dwelling place among them,
and they are children of the heavenly Father Whose works they do,
and they are spouses, brothers, and mothers of our Lord Jesus Christ.
... We are spouses when the faithful soul is joined by the Holy Spirit
to our Lord Jesus Christ. We are brothers to Him when we do the will
of the Father who is in beaven. We are mothers when we carry Him in
our heart and body through a divine love and a pure and sincere con-
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science and give birth to him through a holy activity which must shine
as an example before others. (5-10)

Wha.t is happening in these three steps of identification, religious experience
within practice, and trinitarian naming? How do they fit together? What do
they mean for our vision and project in society?

' First, precisely because the revelation of the Word of God is the starting
point, new vistas emerge on the playing field of history and society—vistas
beyond the human imagination. Francis is here using revelation as expressed
in certain biblical passages to interpret human existence, its dignity, its possi-
bilities, its joys, its ethical project.

* Its prophetic possibilities are outlined in Isaiah 11:2: “The spirit of

the Lord shall rest upon him, a spirit of wisdom and understanding
.,” and in Isaiah 61:1: “The spirit of the Lord God is upon me,

because the Lord has anointed me. . . ,” a text which in Luke 4:18
Jesus applies to his whole life’s work.

® An identity and work which people are called to share is seen in Ro-
mans 8:9: “You are not in the flesh; you are in the spirit, since the
Spirit of God dwells in you” and “All of us gazing on the Lord’s glory
with unveiled faces, are being transformed from glory to glory into
his very image by the Lord who is Spirit” (2Cor. 3:18).

* This action of God enters into us, joining God’s life and our life: “. . .

in him you are being built into this temple, to become a dwelling

place for God in the spirit” (Eph. 2:22) and “Anyone who loves me,

will be true to my word, and my Father will love her; we will come to

her and make our dwelling place with her” (John 14:22).

It creates the new family, where there does not exist either “Jew or

Greek, slave or freeman, male or female. All are one in Christ Jesus”

(Gal. 3:28). “Whoever does the will of my heavenly Father is brother

and sister and mother to me” (Mt. 12:50; cf. Lk. 8:20-21).

Second, and more practically, Francis proclaims the immediacy of God’s
presence to all, the dignity of the person, the agency of people in the procla-
n.lation of the Gospel, and the role of men and women together in the forma-
tion of a new community. He does this in the fractious and destructive society
of Assisi, where the very terms father, mother, brother, sister, and spouse carry the
ambiguities of civil violence and domestic suspicions, where the complicity of
the Church in the immoral political and social culture of its day obscures its
true identity as the Body of Christ, where God is distant and where suffering is
omnipresent.'* Francis’s project is the re-valuation of human relationships in
the light of God’s self-revelation as “Our most holy Father, our Creator, Re-
deemer, Consoler, and Savior” (ExPat 1); it is the recognition that what it truly
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means to be “brother” is carried by our Brother Christ (2EpFid 56); it is the
dignity of a human agency which models itself on the disciple Mary, God’s
mother on earth (SalBVM).' Francis argues for the reality of an in-Spirited
and relational community of brothers and sisters, a new Gospel family, who in
practicing a way of life centered on the Great Commandment experience them-
selves as making the very life of God, Father, Son, and Holy Spirit, in all its joy
and blessing, visible in the world. His practice is to make available for others a
new cultural option, an option which blesses human life and transforms what
it means to be father, mother, brother, sister, spouse, each to the other and to
Christ, the Son of the living God.

Third, in this way of life, God-imaged practices and institutional embodi-
ments address the fundamental desires and needs of a people to belong, to love
and be loved, to be significant, to share, to create and make. What is held out
is hardly a society of “loose connections,” without social capital, relational
definition, common mission, or structured disciplines. It is not a society of
vague and unrewarding formal practices, where institutional expressions and
personal fulfillments stand on separate cliffs yelling at each other across the
deep impassable gorges forged by the raging waters of history. It is a society
with ethical demands which move from the most general—love of God and
neighbor—through the rejection of the “body” of violence and privatized sur-
vival strategies to the most particular—the assimilation into the Body of the
Lord so that one becomes present in the world as God is present, present for
others as nourishment and food. “Hold back nothing of yourselves for your-
selves, that He who gives Himself totally to you may receive you totally” (EpOrd
29). Itis hardly a society characterized by a nameless God made to the likeness
of each person. Rather, this is a society which chooses to proclaim God as a
common good precisely because Goodness has revealed itself within human
experience as adoptive and generating (Father/daughter/son), as compacting
with and joining others to Its very self (Spirit/spouse), as muffling the orphaned
wail of absence by making a “dwelling place” with people, as inviting h‘uman
beings as equals into a society of persons while giving them the privilege of
being spouses, brothers, and mothers of the Lord Jesus Christ. Practices of
this type of life are anything which make this triune God available to people

Fourth, the fundamental expressions of this evangelical experience of God,
as simple and general as they sound, are all identifying signs that cut against a
society of loose connections and vague practices. For example, the sign of the
cross: “In the name of the Father, the Son, and the Holy Spirit”; the recitation
of the “Glory to the Father”; participating in the Eucharist; praising the Trin-
ity through the rhythm of the liturgical year; devotion to Mary; personally
acting on words of Scripture; using the disciplines of life (feasting and fasting,
solitude, penance) as tools to discover, to acknowledge, and to celebrate the
presence of God in self, others, and the world; seeking the companionship of
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friends; assuming responsibility for the neighbor by bearing fruits worthy of
penance. “The seeds on good ground are those who hear the word in a spirit
of openness, retain it, and bear fruit through perseverance” (Lk. 8:15, Lk. 3:18).
Itis to the lasting credit of Bonaventure that, thirty years after Francis’s death,
he was able to translate much of this religious experience into a pedagogy of
formation with its accompanying disciplines.” As he phrases it, does the fruit
of our trees become the medicine of the nations? (Apoc. 22:2).1®

Lastly, and most importantly, what Francis is doing here is inviting others
into the graced dialogue of his own religious experience. His is an act of en-
thusiasm and his vantage point is that of a participant in beauty. As he says to
the brothers and sisters: '

O how glorious it is to have a holy and great Father in heaven! O how
holy, consoling to have such a beautiful and wonderful Spouse! O
how holy and how loving, gratifying, humbling, peace-giving, sweet,
worthy of love, and, above all things, desirable: to have such a Brother
and such a Son, our Lord Jesus Christ, Who laid down His life for
His sheep and prayed to His Father. . . (1EpFid 11-13).

Francis’s practice and knowledge of the Trinitarian life began when an act
of God’ grace moved him through desire or compassion or sorrow for his sins
to embrace a suffering human being, the leper, who in turn placed upon him
an ethical demand of “mercy” and solidarity (Test 1-3, 1Cel 17). He knew in
this encounter a religious experience, an epiphany, a revelation of the Most
High, a “sweetness from above.” In the medieval lexicon of religious experi-
ence, “sweetness” (dulcis, dulcedo, suavis, suavitas) was a synonym for the “sweet
name of the Father” who is Good, or for “the sweetness of the Word” who
redeems, or for “the “very sweetness of God” who is the indwelling Holy Spirit.”®
By turning to his suffering neighbor, Francis experienced the creature as car-
rying an epiphany in human form of God’s goodness and presence. It was
overwhelming, an insight that would broaden and develop over time.

Francis had the same type of epiphany, an experience of transfiguration,
in his encounter with Clare, who moved him to joy (cf. Testament of Clare).
She too, through her practice, had made herself a child of the Most High
King, a spouse of the Holy Spirit (cf. her Form of Life). Seeing this in her,
Francis made an ethical response of “care and solicitude.” He no longer be-
came the judge of the woman, who embodied Eve, but now became her fellow
participant in Godss life. The same experience happened when he encoun-
tered the sinful priest, saw in him “glory” (another way the Most High Son of
God came into the world), and offered him “fear, love, and honor” (Test 10). A
similar structure of encounter, a revelation of how deeply the Trinity is in-
volved in existence, ethical demand, and response, underlay his contact with
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the birds. For them he felt “much sweetness”; they, in turn, “filled hirf\ w?th
joy” and he exhorted them “to praise and love the Cr.eator, .bec?use daily, in-
voking the name of the Savior, he observed their obedience in his own experi-
ence” (1Cel 58). Symbolically, the birds are nothing more or less than the
carrion, hawks, crows, predators, and sparrows of human society.”’ .

In other words, the place where the Trinity came alive f9r Fran.as was not
in speculation or philosophical reflection or logical dialecFlc, but in his own
experience of life in this world—in its beauty, its sin, and its cha}llenges. H.15
openness to engage the world with faith and commitment fnade it the terrain
where God—Creator, Redeemer, Sanctifier—is present. His practice was ani-
mated by a trinitarian faith—“the apprehension of the beauty of .th'e. created
life in its sacramental revelation of the divine life.”?! ‘There is no division here
between experience, apprehension, revelation, and eth%cz}l pf'acti.ce.22 '

In contemporary terms, practicing the evangelical trinitarian life for Francis
means taking the graced dialogue of this religious experience .serlously a.nd
inviting others into it. His graced dialogue may be defined asa dxalog\.le which
«turns toward the other.” It knows the sight, language, embrace, discourse,
and life of the other as revealing Beauty—a beauty which in turn elicits from
him service, compassion, courtesy, gentleness, affirmation of dignity, and acts
of justice. It is from this experience that Francis sees people, the world, the
Church, and the human community. Celano puts it very well:

Who could ever express the deep affection he bore for all things that
belong to God? Or who would be able to tell of the sweet tenderness
he enjoyed while contemplating in creatures the wisdom, power, and
goodness of the Creator? (1Cel 80).

This type of religious dialogue is the opposite of violence3 which rf:fsxses
relationship by reducing it to oneself. It is the opposite of the kln.d .of religious
ecstasy that seeks a personal utopia (perfection) without resPon51b111ty fo_r and
engagement with the real world of things and pe(?ple. It is the gppos'lte 'of
monologue, which sees the other as only an extension of onese.lf. This dxg-
logue is rather a response to the Creator, Redeemer, and Sanctifier as the d.l-
vine life plays, like “shining from shook foil,” in the field of the world and. in
the lives of human beings. Such an experience forces one to seek communion
with the other. We ourselves have been invited by our actions to become the

co-workers of God-in-the-world!
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slow-walking a way of prayer

Murray Bodo, OFM

st francis is trying to get to church

he’s walking through the inner city but

the church keeps receding the more he sees

he stops to listen bless and give away

his sandals then his habit and cord and

now he stops speaks to a woman growing
through the cracks in the sidewalk leading from
the church he thought he was walking toward that
has become the homeless the weeds the rats
cats and branchless birds he’s taking time to
visit as he prays his way slow-walking

blessing blessing till there are no more words
as he centers on faces hands feet of

Come for Retreat!

Emmanuel House, God is-with-us, names the mystery of gospel life
so central to the charism of Francis and Clare. It also names the
purpose of this House of Prayer - to share the contemplative
silence and solitude that are our riches as Poor Clares. Qur

retreatants are invited to join us for prayers.

Opportunities for mini-sabbaticals are also available.

For information: Sr. Mary Connor 0SC
Monastery of St. Clare
N W% 1916 N. Pleasantburg Drive
X Greenville, SC 29609-4080
1@\% Phone: 8¢H-244-4514

" e-mail: MConnoroscejunocom

http//pagesprodigynet/abrgreenville

3

the one he meant to visit anyway
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EXPERIENCING THE
GOODNESS.QE GOD

_GUHDES FOR EXPLORATION-...
_-NTO THE FRANCISCAN SPIRIT ..

Gu1d'ebook and Videos created through the efforts of four
Ft«mc:sc'an Communities. Fifty sessions designed to faci licate™
Ehe sharing of faith in a small group setting.

:$30.00 Book and

Video Set
Ei;$6.oo Shipping

at [507) 2827441

Available uneil |
September 1, 2001 ;
Call Sr. Georgene
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THEOLOGY WITH A FRANCISCAN VISION

Renowned since the Middle Ages as a centre of pilgri.m'age for' the @hole
of Europe, Canterbury remains a city of immense relzg:ous., historical and
cultural impact. With easy access to London and the Contm.ent, Canter-
bury is an ideal place for those who wish to pursue courses in Theology
and Eranciscan Studies and those who simply desire a peaceful yet
stimulating sabbatical.

e Award in Franciscan Studies

« Certificate in Franciscan Formation

« Certificate in Franciscan Formation and
Spiritual Direction

« Franciscan Sabbatical

« Renewal Sabbatical Program

\'/
[scan stuvy centre
a Franc A
A canterBUrRy

For further information contact:

The Fourth Annual Franciscan Forum
At the Franciscan Center,
Colorado Springs, Colorado
Sponsored by The Franciscan Institute
St. Bonaventure, New York

SHAPING THE 21sT CENTURY AGENDA FOR
MissioN EFFECTIVENESS AND ONGONG FORMATION
IN THE FRANCISCAN TRADITION

June 5-10, 2001

Sources and methods for continuing education in the
Franciscan tradition.

Sources of our Franciscan identity: continuing the conversation
around Evangelical Life

-the theological perspective: worldview
-prayer

-living together

-work

® A Festival of Franciscan Art and Music

Through teachings, table discussions, panel, breakout sessions, study, liturgy and cel-
ebration, this Forum is designed so that we may learn from one another together with:
-the scholars of the Tradition in the spirit of the
Franciscan Institute
-the brothers and sisters among us who are serving or have served
in the ministry of ongoing formation
-those who minister as Mission Effectiveness Directors in our
sponsored ministries.

The Secretary Tel. +44 1227 769 349
léri?nciican International Study Centre Foox +44 1227 786 784
es Lane e /
Email fisc@btinternet.com
S?\Inlt;gglrlz,]ﬁecnlt)(c)'g NA (Registered charity 232177)

Faculty to date: Margaret Carney, OSF, Canice Connors, OFM Conv.,
Celestine Giertych, CSSE, William Hugo, OFMCap., Ingrid Peterson, OSF,
Jeff Scheeler, OFM, William Short, OFM.

Steering committee: Margaret Carney, OSF, Celeste Crine, OSF,

John Joseph Dolan, OFMConv., Marilyn Huegerich, OSFE, Denise Roberts, OSF,
Norma Rocklage, OSF, Gabriele Uhlein, OSF, (facilitator);

Kathleen Moffatt (forum coordinator).

Cost: $650.00 inclusive of room, meals, forum, resources
Brochures available in January 2001.

For further information contact: i l
Kathleen Moffatt, OSF
302-764-5657 (skmoffatt@aol.com) FRANCIGAN

154

155



A FALL SEMESTER SABBATICAL
AT THE FRANCISCAN INSTITUTE

The School of Franciscan Studies has expanded the dimensions of its study sabbatical with
offerings that include a program of retreat/solitude, theological reflection in a communal
setting, and participation in the diverse artistic and athletic programs

of St. Bonaventure University.

Numerous men and women have, over the years, discovered at the Franciscan Institute
a renewed experience of the spirit of the Franciscan way of life,
nurturing their own spirits with deeper understandings of the history,
theology, and pastoral sources of their vocation. '

Participants profit from time spent with master teachers of the tradition
and with Franciscan brothers and sisters from a variety of countries.
Courses may be audited or taken for credit.
Enjoy the stimulating environment of Western New York’s “southern tier” with its
beautiful Allegany mountains and its rivers and lakes. Py

For more information  The Franciscan Institute l l

i . St. Bonaventure University

opportunity, contact:

PP Rk St. Bonaventure, NY 14778 FRANCISCAN
INSITTUTE

Ph.: 716-375-2105 FAX: 716-375-2156
E-mail: franinst@sbu.edu Web: hrep//franinst.sbu.edu

BUILD WITH LIVING STONES
Formation for Franciscan Life and Work

A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Seven sessions in Fall 2001: Sept. 22, 29, Oct. 13, 20,27, Nov. 3, 10
All sessions meet from 11:00 a.m.-1 p.m. at St. Stephen of Hungary Friary, New York City.

Session Units:

1. Francis, Clare and the Franciscan Family 8. Franciscan P and Dialog;

2. Our Understanding of the Trinity 9, Peace-making in a Culture of Violence

3. Our Understanding of the Primacy of Christ. 10. Inculturation as a Franciscan Perspective

4. Traveling the Gospel Way: the Kingdom in the Church 11. The Economy and Global Reality

§. Formed into Jesus Christ: Ongoing Conversion 12. Relating as Franciscan Women and Men of Faith
6. The Franciscan Mission 13. Brother Sun and Sister Moon: Environment

7. The Franciscan Evangelist: Prayerful Missionary 14. The Continuing Franciscan Task in the Church

Cost: $350.00 ($25.00 per session). This includes registration fee and all lesson materials.
Participants can earn a Certificate of Participation from The Franciscan Institute,
St. Bonaventure University.

Fi detailed informat
or more fetallec rmaton Anthony M. Carrozzo, OFM
and to register, contact: X
St. Stephen of Hungary Friary
414 E. 82 Street
New York, NY 10028

(212) 439-8595

156

THE FRANCISCAN INSTITUTE

ANNOUNCES:

FRANCIS OF ASSISI'S

OFFICE OF THE PASSION

Translated and edited by André Cirino, OFM,
and Laurent Gallant, OFM

Francis immersed bimself in the psalms. There be found the assurance of prayin

precisely a.f]e.\w bimself once prayed and of fidelity to the Church which oﬂfef:dytbai
prayer “without ceasing” by structuring its major liturgical actions around the psalms.
- . . The possibility of utilizing this Office as a form of personal and communal praye;'
offers all admirers of the early Franciscans a doorway into the inner world of their

\_

(" urr -
‘Hailed as ome of the truly original religious geniuses of the second 7m'llermium,ﬁ

intense liturgical and biblical life.” (Margaret Carney, OSE, publisher. From the Preface.) J

With the publication of new translations of the writings of St. Francis in man
languages, an awareness of the Office of the Passion among Franciscans zmdy
lovers of St. Francis has begun to emerge. It is in light
of this growing awareness that this prayer book is presented
(André Cirino, Foreword).

-
Original melodies for this entire office composed by A
JFosef Raischl, SFO

Manuscript illuminations by
Marc Lisle and Christine Cavalier

A poetic, graphic, and inclusive version for
prayer and song composed by
Murray Bodo, OFM
N J
ISBN: 1-57659-175-1 362 pp. paper

Price per copy: $14.95

Inquire about discounts for quantity orders.
Order from:
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A FALL SEMESTER SABBATICAL
AT THE FRANCISCAN INSTITUTE

THE FRANCISCAN INSTITUTE

The School of Franciscan Studies has expanded the dimensions of its study sabbatical with ANNOUNCES:
offerings that include a program of retreat/solitude, theological reflection in a communal
setting, and participation in the diverse artistic and athletic programs
of St. Bonaventure University.

FRANCIS OF ASSISI'S

OFFICE OF THE PASSION

Translated and edited by André Cirino, OFM,
and Laurent Gallant, OFM

Numerous men and women have, over the years, discovered at the Franciscan Institute
a renewed experience of the spirit of the Franciscan way of life,
nurturing their own spirits with deeper understandings of the history,
theology, and pastoral sources of their vocation. '

( “Hadeid as one of the truly original religious geniuses of the second millennium )
Frarlla.r tmmersed himself in the psalms. There be found the assurance of praying,
precisely a.\‘]e:u.r bimself once prayed and of fidelity to the Church which offered that
prayer “without ceasing” by structuring its major liturgical actions around the psalms
. . The possibility of utilizing this Office as a form of personal and communal praye;'
a‘jfm all admirers of the early Franciscans a doorway into the inner world of their
intense liturgical and biblical life.” (Margaret Carney, OSE, publisher. From the Preface,)

Participants profit from time spent with master teachers of the tradition
and with Franciscan brothers and sisters from a variety of countries.
Courses may be audited or taken for credit.
Enjoy the stimulating environment of Western New York's “southern tier” with its

beautiful Allegany mountains and its rivers and lakes.
For more information ~ The Franciscan Institute i l

opportunity, contact: St. Bonaventure University
St. Bonaventure, NY 14778
Ph.: 716-375-2105 FAX: 716-375-2156 INSITTUTE
E-mail: franinst@sbu.edu Web: htep//franinst.sbu.edu
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With the publication of new translations of the writings of St. Francis in man:
languages, an awareness of the Office of the Passion among Franciscans andy
loYers of St. Francis has begun to emerge. It is in light
of this growing awareness that this prayer book is presented
(André Cirino, Foreword).

4 . . A
Original melodies for this entire office composed by

Josef Raischl, SFO

Manuscript illuminations by
Marc Lisle and Christine Cavalier

BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Seven sessions in Fall 2001: Sept. 22, 29, Oct. 13, 20, 27, Nov. 3, 10
All sessions meet from 11:00 a.m.-1 p.m. at St. Stephen of Hungary Friary, New York City.

Session Units:

1. Francis, Clare and the Franciscan Family 8. Franciscan Presence and Dialogue 1 4 : - .

2. Our Understanding of the Trinity 9. Peace-making in a Culture of Violence hd A poeuc, graphjc, and inclusive version for

3. Our Understanding of the Primacy of Christ. 10. Inculturation as a Franciscan Perspective prayer and song COIIlpOSCd by

4, Traveling the Gospel Way: the Kingdom in the Church 11. The Economy and Global Reality M

5. Formed into Jesus Christ: Ongoing Conversion 12. Relating as Franciscan Women and Men of Faith \___ urray BOdo, OFM J
6. The Franciscan Mission 13. Brother Sun and Sister Moon: Environment

7 The Franciscan Evengelist: Prayerful Missionary 14. The Continuing Franciscan Task in the Church ISBN: 1-57659-175-1

Cost: $350.00 ($25.00 per session). This includes registration fee and all lesson materials. 362 pp. paper
Participants can earn a Certificate of Participation from The Franciscan Institute,

St. Bonaventure University.

Price per copy: $14.95

Inquire about discounts for quantity orders.

Order from:

For more detailed information
and to register, contact:

Anthony M. Carrozzo, OFM
St. Stephen of Hungary Friary
414 E. 82 Street

New York, NY 10028

LL (212) 439-8595
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ASSISI . RIETI VALLEY . LA VERNA

Assisi ALIVE!

Experience Jesus by visiting the places made holy
by Francis and Clare. Our programs are refreshing and
invigorating, bringing pilgrims closer to God.

2001 PILGRIMAGES"®

Franciscan Pilgrimages to Assisi & Rome
October 20-30 * November 7-18, 2001

Franciscan Study Pilgrimage
June 24-July 17, 2001

Franciscan Pilgrimage to California Missions
Northern California Missions ¢ October 21-28, 2001

2002 PILGRIMAGES:®

Franciscan Holy Land Pilgrimage
November 3-17, 2002

Franciscan Pilgrimages to Assisi & Rome
May 6-18 « July 7-19 October 18-29, 2002

Franciscan Study Pilgrimages
June 15-July 8 * September 14-October 7, 2002

Franciscan Leadership Pilgrimage
October 6-16 ¢ October 12-22, 2002

Franciscan Pilgrimage to California Missions
Central California Missions October 20-27, 2002

Franciscan
Pilgrimage
Programs Customized programs avilable.

‘ P.O. Box 321490 » Franklin, W1 53132-1490
414.427.0570 » Fax 414.427.0590 « FranciscanPilgrimages.com

'ROME » HOLY LAND ¢ CALIFORNIA MISSIONS
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PRAYING WITH THERESE OF LISIEUX

Fune 24 (5:00 pm) - Fuly 1 (12 noon)
Presenter: Joseph F. Schmidt. FSC

Using the life story of Therese of Lisieux, this retreat will focus on the various themes of
her life and our lives: being true to ourselves; praying our experiences; allowing God’s
| love to flow through us; being honest in the face of life’s daily issues; respecting and
| appreciating our experiences and honoring our feelings. This retreat will provide oppor-
| tunities to know Therese better as “a word of God to modern people.”

E]| Cost: $400.00 Register by June 13.

INCARNATION AND THE UNIVERSE: MATTER MATTERS

Fuly 20 (5:00 pm) - Fuly 22 (12 noon)
Presenter: William J. Short, OFM

This weekend will converge on the Mystery of the Cosmic Christ—that aspect of God
that pervades all creation. Eric Doyle once wrote: The Incarnation “reveals what the

| universe in all its parts means to God.” That every individual creature is infused with
| Christ and is in reality a word spoken by God is an overwhelming teaching for any Chris-
1| tian. The weekend will include input, reflection, discussion, and prayer.

1] Cost: $175.00 Register by July 6

THE SOUL’S FOURNEY INTO GOD

August 3 (5:30 pm) - August 11 (3:00 pm)
Presenters: André Cirino, OFM, and Josef Raischl, SFO
This unique retreat offers a multi-leveled approach of reflecting on Bonaventure’s classic

work. Each of the eight days is dedicated to one of the chapters of the Fourney. There is
a planned balance of: instruction on the text, periods of reflective study, personal prayer,

| and communal prayer including a special Eucharistic liturgy on the theme of the day.

Liturgical prayer and paraliturgical prayer will disclose Bonaventure’s profound themes

{ in a contemporary experience.

Cost: $495.00 Register by July 10
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- INSTITUTE FOR
- CONTEMPORARY
FRANCISCAN LIFE

A distance learning program
responding to the desire of Secular Franciscar}s
to learn more about their unique identity as Franciscans
in the contemporary world.

offered through:

SAINT FRANCIS
UNIVERSITY

FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

Christian and Franciscan Tradition
Writings of Francis of Assisi )
Franciscan Ministry: Challenge and Response
Integrative Project

For more information contact:

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

NV FROME T FRANCISCANN INSTTrU

Clare’s Letters to Agnes:
‘Lexts and Sources
by Joan Mueller

This book offers a new translation of Clare’s Letters to Agnes and a study of the
letters within the context of other contemporary historical documents. It relates the
letters to the Legend of Saint Agnes of Rome, the primitive Franciscan climate, and the
papal and royal documents connected with the Privilege of Poverty. It includes a trans-
lation of The Legend of Saint Agnes of Romze by Julia Fleming.

" Written between 1234 and 1253, Clare’s Letters to Agnes document a pivotal
episode in the history of medieval women. This study inserts the letters more fully into
their original milieu and brings their history, spirituality, and theology to light.

ISBN: 1-57659-176-X 269pp., paper
Price: $21.95

FRANCISCANS AND HEALTHCARE:
FAcING THE FUTURE

Edited by Elise Saggau, OSF

This book offers a collection of talks given at Washington Theological Union in May
1999 by specialists in Franciscan institutional healthcare. While it presents solid historical
background and an enlightening consideration of the tradition, it also offers practical con-
siderations by contemporary Franciscan healthcare practitioners.

Includes essays by Ilia Delio, OSF, Dominic Monti, OFM,
Daniel Sulmasy, OFM, MD, Beth Howe, OFS, MD, Mary Hroscikoski, OSE, MD,
Esther Anderson, OSF, Peggy Egan, OSF, Patricia Simpson, OSF, Laureen Painter, OSF,
Thomas Nairn, OFM, and Kenneth Himes, OFM.

Franciscans and Healthcare would be a valuable tool for mission effectiveness pro-
grams in bealthcare institutions. It would belp governing boards, physicians, and staff
understand better the Franciscan character as it affects the bealthcare ministry.

ISBN: 1-57659-177-8 120pp., paper
Price: $14.95

Order from:
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THIRTY-SEXTH

FRANCISCAN FEDERATI ON CONFERENCE

August 20-23, 2001
Baltimore, Maryland

(Poverty] 4 ferly (Chastity)

Walk Hi Dbedience)
Micah 6:8
Roland Faley, TOR 4 IVam Schreck, OSF
on ecology and he Yowed life and
on issues and concefnslin fving the vowed life.

Franciscans International
International Franciscan Conferences
Franciscan Archivists and Website Keepers
Secular Franciscans
Franciscan Common Novitiates
Next Generation Franciscans

Social — evening of August 20
Peacemaking Banquet — evening of August 22

Baltimore Marriott Waterfront Hotel

Registration cost: $275
“Fwo or more from same congregation: $250 each

Registration brochures available in April from

The Franciscan Federation
P.O. Box 29080
‘Washington, DC 20017
202-529-2334; fax: 202-529-7016; e-mail: franfed@aol.com

Website: www.franfed.org
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Junipero Serra Retreat

A Franciscan Renewal Center
Malibu, California

Established in 1942 by the Franciscan Friars of California,
Serra Retreat is nestled between the ocean and the
mountains in serene Malibu, conveniently accessible from

LAX and Burbank airports.

e  Private retreats

o Married couples

o Recovery retreats

e Days of Recollection

o Specialized retreats

o High school and college groups
o Women’s and men’s weekends
o Conferences

With a maximum occupancy of 100 guests, Serra Retreat
provides a chapel with a panoramic view,
large and small conference rooms,

a fully staffed dining room,
and grounds for walking and silent reflection.

Fr. Warren Rouse, OFM

Director
Fr. Michael Doherty, OFM
Retreat Master
. Sr. Susan Blomstad, OSF
¥ . Retreat Team
For further information:
Y. f Serra Retreat
T - 3401 Serra Road
S e ; L’" v ——:—j' Malibu, CA 90265
S TSI —— Ph: 3104566631 (Reservations)
Fax: 310-456-9417
Se K‘e treat srmalifu@aolcom
2 fTranc:scan Rf treat Center www: sbfranciscans.og or
flobalretreats.com

FRANCISCAN
INTERNSHIP
2001 PROGRAM 2001

m
Spiritual Direction
and
Directed Retreats

All sessions in 2001 will be conducted in
Canterbury, England, and Toronto, Ontario

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,
missionaries, community leadership, personal renewal.

For more information contact:

David Connolly, OFM Cap.
Mt. Alverno Retreat Centre
20704 Heart Lake
Caledone, ONT LON 1C0
CANADA
E-mail: mtalverno@auracom.com
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GERNIAlN GRISEZ

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

in this newest volume, Grisez answers 200

practical, moral questions raised by the read-

ers 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 concemn all or most Catholics.

ISBN 09610 950 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume |:
Christian Moral Principles

Treats the foundations of Christian morality.
ISBN 0861-4 971 p. (hardcover)  $35.00
Buy all three voiumes for $90.00!

The First Franciscan Woman: Clare of Assisl
and Her Form of Life

Margaret Carney, ost
A scholarly study of Clare’s Rule.
ISBN 0962-9 261 p. (papef) $12.95

Clare of Assisi: A Biographical Study

Ingrid Peterson, osf
Drawing from historical, sociological, spiritual, theo-
logical, and ecclesiological backgrounds and spe-
cialists, Ingrid Peterson created the definitive bio-
graphical study of Clare of Assisi.

ISBN0964-H 436 p. (cloth) $23.50

A Dwelling Place for the Most High:
Meditations with Francis of Assisi
Fr. Thaddée Matura, ofm
Pau! Lachance, ofm, trans.
This work is a brief synthesis of a distinguished
Franciscan scholar’s thoughts on the life and
example of the founder.

ISBN0985-8  101p.(paper)  $11.95
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NEW) =

The Christ of Velazquez

Migue! de Unamuno,
Jaime Vidal, Ph.D.,
trans.
A classic of 20th
century spintuality
and a classic of
Spanish literature,
The Christ of
Veldzquez is a po-
etic meditation on
Velazquez's painting
of Christ Crucified by
an outstanding fig-
ure of 20th century
existentialist philoso-

Miguel de Unamuno
The Christ of
 Velazquez.

Trambated by haime K. Vidal

phv.
ISBN 09920 112p. (hardcover) ~ $19.95

Marriage: The Sacrament of Divine-Human
Communion: A Commentary on St
Bonaventure’s ‘Breviloquium’

Sister Paula Jean Miller, fse
Anew and original study of St. Bonaventure’s the-
ology of marriage as it is expressed in his
Breviloquium.
ISBN 0967-X 268 p. (paper) $24.95

NEW ===

Crucified Love: Bonaventure’s
Mysticism of the Crucified Christ

Sr. llia Delio, osf

This work examines the essential role of the
crucified Christ in Bonaventure’s mystical the-
vieyy. Bonaventure advocated a type of mys-
ticism that necessitated radical conformity to
the suftering Christ.

ISBN0988-2 268 p. (paper)  $15.95

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

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

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

—— Now In 2-volume paperbackl

St Francis of Assisi: Omnibus of Sources:
Writings and Early Biographies

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

ISBN 0862-2 1665 p. (paper)  $35.00

The Trinity of Love in Modern Russian Theology:
The Love Paradigm and the Retrieval of West-
ern Medieval Love Mysticism in Russian
Trinitarlan Thought from Viadimir Solov'ev to
Sergius Bulgakov

Michael Aksionov Meerson
This monograph studies the emergence of the love
paradigm in contemporary trinitarian doctrines, giv-
ing special emphasis to tracing this paradigm’s de-
velopment in modem Russian philosophy and the-
ology. This paradigm explains the triune relation-
ship of the Divine hypostases by the ontological love
within God.

ISBN 0987-4 255 p. (paper) $15.95

Call or write for a
free catalog.

SFO Resource Library
SFO Resource Library, coordinated by Benet
Fonck, is a complete reference library for

members of the Secular Franciscan Ordet.
Vol. V & Vi are yet to be printed.

Vol. I: Called to Follow Christ: Commen-
tary on the Secular Franciscan Rule by the
National Asslstants’ Commentary Com-
mission

Benet A. Fonck, ofm

I1SBN 0975-0 139 p. (paper) $15.95

Vol. II: Called to Rebuild the Church: A
Spiritual Commentary on the General Con-
stitutions of the Secular Franciscan Order

Lester Bach, ofm Cap.

ISBN 09769  206p.(paper)  $16.95

Vol. il Called to Live the Dynamic Power
of the Gospel Philip Marquard, ofm
ISBN 0977-7 1203 p.(paper)  $13.95

Vol. IV: Called to Proclalm Christ
Benet A. Fonck, ofm

ISBN 0982-3  60p.(paper)  $12.95

For more information on these and
FHP backlist titles write:

Franciscan Press
Quincy University

1800 College Avenue

Quincy. IL 62301-2589
Telephaone: 217-228-5570

Fax: 217-228-5672

Web site; vvwquincy.edu fpress
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On the Franciscan Circuit
Coming Events 2001

Friday, May 25-Sunday, May 27
The Franciscan Intellectual Tradition. At Washington Theological Union. Contact: Kathy
Grey, 6896 Laurel St., NW, Washington, DC 20012; ph. 202-541-5233.

Saturday, May 26-Tuesday, May 29
The Truly Human is Truly Holy. Fourth Franciscan Networking Seminar. With Ramona
Miller, OSFE, and Thomas Hartle, OFM. At Tau Center, Winona. Contact: Dolores Cook,
OSE, 2810 Main St., Buffalo, NY 14214-1706; email: franbuff@aol.com

Saturday, June 2-Friday, June 8
Franciscan Art and Spirituality Retreat. With Kay Francis Berger, OSE, Mary Elizabeth
Imler, OSF, Joe Rayes, OFM, Kathleen Hook, OSE, and Joy Sloan. Contact: Portiuncula
Center for Prayer, 9263 W. St. Francis Road, Frankfort, IL 60423-8330, ph: 815-464-3 880,

fax: 815-469-4880, e-mail: portc4p@aol.com.

Tuesday, June 5-Sunday, June 10 ‘
Fourth Annual Franciscan Forum. In Colorado Springs. (See ad p. 155 ).

Sunday, June 10-Sunday, June 24
Franciscan Italy: in Footsteps of Francis and Clare. Pilgrimage sponsored by Washing-
ton Theological Union. Contact: Ilia Delio, OSE, WTU, 6896 Laurel St. NW, Washington,
DC 20012; ph. 202-541-5242; fax: 202-726-1716.

Wednesday, June 13-Thursday, June 21
Praying with the Letters of Clare. With Ingrid Peterson, OSF. Aston, PA. Contact: Fran-
ciscan Spiritual Center, 609 S. Convent Road, Aston, PA 19014; ph. 610-558-6152.

Wednesday, June 13-Tuesday, June 19
Let the Lord Lead. With Patrick Donahoe, TOR. $300. Contact: Franciscan Retreat Cen-
cer at Mt. St. Francis, 7740 Deer Hill Grove, Colorado Springs, CO 80919, ph. 719-598-
5486, ext. 4143, www.franciscanretreatcenter.org.

Friday, June 22-Thursday, June 28
The Praxis of the Evangelical Life in Light of the Writings of Francis and the Tensions
of Religious Life Today. With Regis Armstrong, OFMCap. Contact: Franciscan Retreat
Center, Colorado Springs (see above).

Thursday, July 20-Sunday, July 22
Incarnation and the Universe: Matter Matters. With William Short, OFM. Cost: $175.

At Tau Center. (See ad, p. 159.)

Thursday, July 20-Sunday, July 22
Franciscan Seeds for Fertile Fields 2001: A Gathering of Post-Vatican I Franciscan
Women Secking Connection and Identity. With Nancy Schreck, OSE. Sponsored by
member congregations of the upper Midwest Common Franciscan Novitiate. At Viterbo
University, LaCrosse, W1 Cost 115. Contact Sue Ernster, FSPA, 1321 Main St., LaCrosse,
WI 54601-4263; ph: 608-785-1470; email: smernster@mail.viterbo.edu

Friday, August 3-Saturday, August 11
The Soul’s Journey into God. With André Cirino, OFM, and Joseph Raischl, SFO. At Tau
Center. (See ad, p. 159.)

Sunday, August 5-Saturday, August 11

Reweaving the World. With Gabriele Uhlein, OSE. At Christ the King Seminary, East
Aurora, NY. Contact: Concetta DeFelice, EMDC at 716-632-3144; fax: 716-626-1332.
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Writings of Saint Francis

Adm Admonitions ExPat 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
RCl1 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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o ———————————————————————————— ]

School of Franciscan Studies
St. Bonaventure University
Fall Term
August 27-December 11, 2001

. ——

Course Offerings

Introduction to Franciscan and Medieval Studies: Anthony LoGalbo, OFM
Franciscan Hagiography: Michael Blastic, OFMConv.
Foundations of Franciscan Spirituality: Michael Blastic, OFMConv.
Spirituality of St. Bonaventure, Michael Blastic, OFMConv.

Early Franciscan Movement: Michael Cusato, OFM :
Rule and Life of the Third Order Regular: Margaret Carney, OSF h
Ministry and Mission in the Franciscan Tradition: Michael Cusato, OFM 1 r’ )
Franciscan Movement II: Michael Cusato, OFM ‘

For more than fifty years the Franciscan Institute has been offering quality academic |
ﬁ:rograms in Franciscan history, theology, and spirituality. A graduate school of St.
onaventure University, it grants the Master of degree as well as an Advanced ]
Certificate in Franciscan Studies. Its renowned library houses over sixteen thousand
volumes, including manuscripts, incunabula, and an extensive microfilm deposit. J
Its study programs provide invaluable background for those interested in research,
teaching, or formation work in the Franciscan tradition. -
In addition to its academic programs, it offers a rich sabbatical opportunity.
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The Cord, 51.4 (2001)

Editorial

Recently an article in a popular magazine decried the loss of the art of letter-
writing. With telephones and e-mail so very fast and convenient, it becomes
less and less common for any of us to write thoughtful and well-crafted letters.
It is difficult to put a value judgment on this loss in a world and culture where
instantaneous and telegraphic communication is such a high priority. How-
ever, in our Christian and Franciscan tradition, we recognize that it was often
in beautiful and well-developed letters that the sacred word, the blessed “good
news,” was disseminated and then passed down from generation to generation.
While we have received from our tradition four Gospels, the Acts of the Apostles,
and the Book of Revelation, twenty-one of the writings that carry the gospel
message in the New Testament collection are in the form of letters. And in the
early Franciscan movement, while the actual writings of Francis are relatively
few, quite a large proportion of them are letters, which Francis clearly wanted
copied and distributed widely. ,

Clare of Assisi, too, from the narrow confines of her cloistered community
at San Damiano, reached out to distant places through her letters, carried by
the itinerant friars as they journeyed across Europe. Only five of her letters
survive—four to Agnes of Prague and one to Ermentrude of Bruges (possibly a
composite of two letters).!

For us, their followers, these letters of Francis and Clare have become
precious documents. They represent first-hand witness to the thought, inspi-
ration, aspiration, and spiritual wisdom of our founders. They are sources of
spiritual direction for us today as they were for the people of the thirteenth
century, who sought, as we do, an authentic and orthodox way to live the Chris-
tian, gospel life with a single heart, mind, and spirit.

This July/August issue of The Cord focuses, as usual, on Clare and her
particular tradition and wisdom. How blessed we are to have such a mother
and sister, from whose simple and few writings we are still harvesting spiritual
treasure for ourselves and for our world.

&“JWM’ os¥

ICA. Clare of Assisi: Early Documents, ed. Regis Armstrong (St. Bonaventure, NY: The F ran-
ciscan Institute, 1993), 53.
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The Cord, 51.4 (2001)

Prague: the Sacrament of Place

Frances Teresa Downing, OSC

Pilgrims in Prague

On July 1-9 in the millennium year, a small, international group of people
gathered in Prague Airport and made their way to the St. Ludmilla Hostel.
From there, we looked across Prague to the Hradgana on the hill top, the
great castle where Agnes’s family had lived both when she was a child and later
after she had become a sister to Clare of Assisi. That castle, brilliantly illumi-
nated at night, and Agnes’s monastery were to become familiar places to us
over the next eight days, symbolizing two significant aspects of her life.

During those eight days, walking daily through the streets of Prague, learn-
ing to find our way on the Metro, learning to shop without knowing the lan-
guage, we discovered again the international power of the smile. As we did so,
we began to realize what a powerful and ever-present reality Agnes is for the
Czech people of today. They may know little of her faith or even of her story,
but there is no doubt that she is still the Mother of the Czech nation. It seemed
to us, as we attended Mass in various churches of the city and as we walked
around the streets, that Agnes still has a task to perform for her people. The
work she has to do in her land is essentially the same as the work that Clare did
for her when she guided her forward into the fullness of God’s light.

A small incident revealed how necessary this work still is. One day Ramona
Miller and I set out to find any traces of the friary that had, originally, been
attached to the monastery. We finally tracked it down, disguised as a very up-
market hotel. Talking to a young waiter, we learned that one whole wall of the
hotel was thirteenth century and that various arches and doorways had been
retained in the careful restoration. In the hall was a small ceramic. “I don’t
know what that is,” the waiter said, “but I know it came from the monastery.”
IF was a charming mother and child in terracotta, possibly later than Agnes’s
time, but very simple and lovely. “I don’t know what that is but I know it came
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from the monastery”—such a simple statement, so evocative of present-day
Prague, where gifts from Agnes lie scattered round. The people know it, but
have no idea of their true meaning. This is the major task that Agnes has now
to do for her people.

Agnes’s Prague

All this became even clearer when we visited the castle, massive and exten-
sive rather than elegant and fairytale. We walked through chambers where
Agnes must have walked, entered the Benedictine chapel where she and her
family had prayed, and saw the secular pomp which she had renounced, sym-
bolized by photos of the State Jewels of Bohemia. From the high window we
looked down, as she must have done, onto Prague and the broad Vlatava River
flowing peacefully under lovely bridges. All this was old Prague, which in Agnes’s
time was quite small. Later the city spread onto other hills and is still spread-
ing. We soon realized, too, that we were in the heartland of Gothic art, with
crucifixes of great pathos and pain, and wooden, once painted, statues of Mother
and Child. In many—if not most—of these statues, the figures are smiling or
laughing at each other in a moment of intimate delight. Seeing these artifacts
humanized our experience of the castle, which had been designed as a symbol
of power. It was also, we suspected, an extremely cold place, so we were com-
forted by the sight of a massive ceramic stove in one of the rooms.

Thanks to the generosity of the Czech State officials, we were able to
spend four mornings in Agnes’s own monastery. In recent years, the Czech
government has made the building a national monument, restoring it and us-
ing it as the National Gallery. The restoration has been done with love and
historical accuracy and the fabric receives constant care. Being pilgrims, we
experienced the usual setbacks. On the day we arrived at the monastery, in
spite of all the long-term preparations on the part of the pilgrimage team
(Ramona Miller, OSF, John Wojtowicz, OFM, André Cirino, OFM and Vit
Fiala, OFM), it appeared that we would not be able to enter because the build-
ing was closed for yet more restoration. What would we have done without
Vit, himself a Czech, who negotiated tirelessly and gently, smoothing difficul-
ties and building many bridges for future pilgrimages? As a result of his work,
we ended up even better off! We were allowed in for four mornings. Not only
were there no tourists (because of the restoration), but the historian in charge
came along on two national holidays and gave us freely of her time and exper-
tise. She showed us around and told us about the various places. Each day,
André Cirino spoke on the content and meaning of the letters, and, after a
break, Ramona Miller explored the spiritual message of each letter. We had
these talks in a small room that was, it is thought, in the general area where
people would have come for help, material or spiritual.
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Imagine what it meant to us Poor Clares to listen to Clare’s letters being
read, commented on, and discussed, there where they had been heard for the
first ime. We also had ample time to roam around, to become familiar with
the building and garden, to feel—for a moment—almost like 2 member of
Agnes’s own community. Imagine sitting in the garden and looking at it with
the eyes of people who themselves live in enclosure and are well aware of the
implications of, for instance, the extremely high surrounding walls, the four
wells within the enclosure, or the enormous bread oven outside the refectory.
Here bread had been baked for the community and for the huge numbers of
poor persons who came to the house. I sat often by this great bread oven. It
seemed such a powerful symbol of the way Agnes nurtured her people, of the
way she was accessible to the poor and the needy. In this she was greatly influ-
enced by the life of her cousin St. Elizabeth of Hungary. St. Hedwig was an-
other saintly ancestor and further back, St. Wenceslaus (+905) and St. Ludmilla.
Margareta Dagmar, who figures so largely in Danish folklore, was Agnes’s step-
sister, daughter of her father’s first wife.

It quickly became apparent that Agnes’s way of life was different from
Clare’s in some respects. For example, the whole place was a royal foundation.
This meant that the chapel was built to be a royal burial place, similar to La
Sainte Chapelle in Paris (designed for the same purpose). Again, the property
and its land were made a kind of protectorate by King Wenceslaus, Agnes’s
- brother, and the police had no jurisdiction there. So the monastery became a

place of sanctuary and later, when the country was occupied by the Hapsburgs,

perhaps even a focus of nationalist resistance. This would seem indicated since,

at the time that Agnes died, the Bishop of Prague had allied himself with the

invading power and felt it was not a good career move for him to bury her. As
- aresult, she lay unburied for two whole weeks until the Provincial could come
from Germany to officiate.

These facts all highlight her public stature. There was no secret escape in
the middle of the night for Agnes. With twelve other noble women, she en-
tered the monastery she herself had built in a ceremony attended by the King
and Queen, the Queen Mother, seven bishops, the court, and a blaze of pub-
licity. Before she was even professed, Gregory IX had appointed her abbess.
Did he realize that in the matter of poverty she would prove as stubborn,
intransigent, and uncooperative as the abbess of San Damiano? Clare was im-
portant to Gregory because of her holiness, her connections with Francis, and
her immense personal authority among her contemporaries. Agnes was im-
portant because she was a daughter of a significant royal house, for Bohemia
was at the peak of its golden age and offered a valuable alliance for any Euro-
pean crown.

' During the pilgrimage, we were frequently struck by the fact that the many
artistic representations of Agnes all showed her dressed as a Poor Clare, but
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nearly always wearing her crown and with a building nearby. She was and is a
Princess of the Czech people, a builder of the nation in more senses than one.
Later, like Clare, she became significant because of her holiness, because she
was another key figure in the struggle for the privilege of poverty and because
she kept faith long after the death of Clare. In spite of all that, Agnes never lost
her particular role with regard to her own people. Yet by a curious irony, her
place of burial is unknown. When the sisters fled during the Hussite Wars of
the fifteenth century, they exhumed Agnes’s body from the church and rebur-
ied it in the garden in an unmarked grave. By the time they returned, nobody
could remember exactly where she lay. To this day her body has not been
found.

One day we had Mass in the chapel of St. Francis, where it is thought -
Agnes received the habit from the friars and made her profession. This was
almost certainly the occasion when Clare sent her that first letter and those
four gifts—a veil, a small wooden bowl, a crucifix, and some prayer beads. Did
Agnes bring them to the ceremony in this very chapel? All these questions
were profoundly moving to us, bringing Agnes to life in an intense way. Dur-
ing the penitential rite of our Mass, we each touched the stones of that sacred
place, seeming to sense a thirst, mysteriously arising from the stones them-
selves, to hear again the voice of prayer and praise. _

Present at the Mass were two Secular Franciscan leaders, one of whom
had been imprisoned under communism for disseminating Christian and Fran-
ciscan literature. At the end he spoke a few words, saying that to be present at
this Mass in this particular chapel was like a miracle. It was two hundred and
fifty years, we reckoned, since Mass had last been celebrated there. At this
moment, for me, Agnes ceased to be simply the person to whom Clare wrote
those marvelous letters and became a woman with a story not yet completely
told, a women of character and strength as enduring as the stones of the chapel.
Agnes was as thoroughly of her time and place as Clare was of hers—a woman
to be learned and learned from.

Each day we had a pilgrimage Mass in a different church of the city. One
day we went to (yet another) Church of St. Francis, where a young man was
acting as sacristan. It emerged that he belonged to the Order that Agnes had
founded to attend to the sick in her hospice/hospital, the Order of the Cross
and Red Star or the Croziers of the Red Star. Under communism their num-
bers had dropped to eight, but now there are thirteen young men in forma-
tion. This was a total surprise since nobody had realized the Order was still in
existence. What other surprises did Prague hold, we wondered? For instance,
Agnes’s monastery had had a very competent scriptorium, work from which is
still extant, known and available at least to scholars. Joan Mueller, OSE, whose
notes on Clare’s letters formed the basis of André Cirino’s pilgrimage talks, is
currently studying the correspondence between Agnes’s family and Gregory
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IX; and this is probably only the tip of the iceberg.

On several occasions we walked through Wenceslaus Square, so familiar
to some of us from pictures of the Prague Spring and the fall of the communist
government in 1989. We saw the huge and very beautiful statue of Agnes with
other saintly royal women around their King, Wenceslaus, sitting astride his
horse. Nearby stands a small memorial to the two young men who had torched
themselves in protest at the communist regime. Fresh flowers are placed there
still.

There had long been a tradition that, when Agnes was canonized, the
nation would be freed. Refused permission by the Czech government to can-
onize her in Prague (as he had wished), Pope John Paul I held the ceremony
in Rome on November 12, 1989. As many people as were able attended from
the Czech Republic. Meanwhile, crowds were demonstrating daily in
Wenceslaus Square against the government. As the pilgrims returned from
Rome, filled with the euphoria of the canonization, they came streaming from
the station into the Square singing songs in honor of their saint. The next day
communism fell. The impact of this on the Czech people is incalculable. As a
result of years of atheistic communism, there is extreme ignorance about Christ
and Christianity, but all the people know that Agnes was holy, that Agnesis the
protector of the people, especially of the poor, that Agnes was a builder, and
that Agnes is theirs!

Fruits of the Pilgrimage

For me personally, the most profound fruits of this pilgrimage were two-
fold. First, I have an enhanced sense of Agnes herself. Clearly she was much
more involved in State affairs than I had realized, particularly when her be-
loved brother Wenceslaus was King, but later too when her less competent
mnephew, Ottokar II, succeeded him. In her monastery, Agnes held sway, She

et up God’s Kingdom in which she was the magistrate applying God’s justice.
this way the land—perhaps just over two acres—became a place of sanctu-
ry and refuge. Huge numbers of poor came there to be fed, while those flee-
g from justice, or injustice, knew that it was a safe place of refuge. More
mportant than that, however, Agnes lived Clare’s ideals with a commitment as
tense as that of the sisters at San Damiano, though with a different articula-
ion. Just as today, when every Poor Clare house is different but manifestly
oor Clare, so Prague is not San Damiano but was truly a Poor Clare house.

Lalso gained a sense of Agnes as very clear-headed, very strong, living an

tense life of prayer and well able to enter into all that Clare recommended to
er. I suspect she was to Clare a peer, a companion in the spirit, a true sister,
ne who not only shared Clare’s ideals but also shared her greatness. Great-
pess can be a lonely place, and as the conflicts among the friars grew, Clare’s

1174

path became increasingly isolated. It is good to realize that in Prague she found
someone of comparable stature, whom she had no need to shield or to protect,
one who was truly the “half of her soul.”

The second fruit of this pilgrimage is a new awareness of the power of
place to speak truths of the spirit. There is something about these sacred places
of our heritage that speaks to our spirit at a profound, pre-verbal level. We
may never be able to articulate adequately what has been said to us, but stones
do indeed cry out. Because their communication is deep, their message will
work on us almost without our knowing. I have come to think that the spiritu-
ality of the Franciscan Order is deprived of a certain nourishment when that
particular kind of communication is lacking. Just as we are molded by our
birthplace and by the land in which we matured, so the spirit of our vocation is
molded by the place in which it developed. In that place we can be nourished
subliminally by the original vision. A pilgrimage is a call from God to open
ourselves to the sacrament of place. There we can taste something of what our
leaders in the Spirit tasted; this is their gift to us, mediated through place. It is
mediated in many other ways too, of course. But there is one particular articu-
ladion of that original grace that is mediated only through place, and we re-
ceive it when we go there as pilgrims and mendicants.

Eighteen of us went on this pilgrimage. Some of us were Poor Clares,
some Franciscans, some lovers of Francis and Clare, and some of Czech back-
ground visiting the “old country.” It was a good group, small enough for us to
bond and share. Through our shared experiences, I became convinced that in
an ideal world, every Poor Clare would gain profound insights into her voca-
tion by having the privilege of visiting both Assisi and Prague. Some of us
believe we have been called to forfeit this privilege by entering the enclosure;
others view it differently. This echoes the way in which there were differences
of expression between Prague and San Damiano, but great mutual respect.
And there is no question but that Agnes was a wonderful Poor Lady.

I have resolved, as best I can, to beg your excellency and your holiness
by my humble prayers in the mercy of Christ,
to be strengthened in His holy service and to progress
from good to better, from virtue to virtue,
that He Whom you serve with the total desire of your soul
may bestow on you the reward for which you so lony. . . .
Farewell in the Lord. And pray for me.

(First Letter of Clare to Agnes of Prague, 31-35)
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The Cord, 51.4 (2001)

“Mirror, Mirror, on the Wall...”

Marie Beha, OSC

'The summer after my graduation from eighth grade marked a time of transi-
tion in my life. The security of a small grade school was over; high school
loomed large ahead. I was scared and eager in equal proportions. Even my
body felt strange that summer as I both lengthened and filled out. Nothing
seemed the same.

My parents marked this season of adolescence by asking: “Would you like
a room of your own? You could have the back bed room.” I jumped at the
chance—a room of my own, space to be, to sort things out. Never mind that
the furnishings were sparse: nothing but a double bed and a huge, old chest of
drawers. Later on I learned that the latter was a valuable antique; at the time
my interest centered on a very large mirror set in its center.

During that summer’s long days, I spent untold amounts of time just gaz-
ing at myself in that mirror and wondering: Who am I? What would I be-
come? Maybe, if I looked long enough, hard enough, I could catch a glimpse
of the woman that must be hiding somewhere inside. Perhaps you have your
own stories of mirror gazing. Perhaps Clare of Assisi did.

In the Mirror That Was Clare

Medieval people, both men and women, were fascinated by mirrors, so
much so that they used them in the title of more than one hundred and fifty
works from the period. It is not surprising then that Clare of Assisi repeated
the mirror image in her writing, especially in her correspondence with Agnes
of Bohemia. Perhaps the fact that they were both women had something to do
with this; also that they both came from castle homes which could afford the
luxury of such nonessential items as mirrors!

In her second letter to Agnes, Clare uses this symbol to suggest a
methodology of prayer in the succinct phrasing of “gaze, consider, contemplate,
as you desire to imitate” (2LAg 20). Begin by focusing your attention on Jesus,
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that mirror image of the Father—look long and hard, take in details; “gaze”;
let what you see absorb your full attention. Then “consider”—allow your mind
to work with what you see, remembering the gospel passages that describe this
Jesus on whom you gaze; then let your imagination work with what you “see”
till it becomes your own. But don’t stop there. Keep looking until your heart is
touched and what you “contemplate” changes not only how you see but who
you are, until living and looking become one, as you imitate Christ in your
everyday life. This is what Clare experienced and what she invited Agnes—
and us—to discover.

In a later letter Clare summarizes the same process: “Place your mind
before the mirror of eternity and transform your entire being into the image
of the Godhead itself through contemplation” (3LAg 12,13). Though this is
work for a lifetime, the process is as practical and daily as each morning’s
beginnings. Taking a long look in the mirror of what matters eternally puts
daily reality into perspective. What seems so important today may fade into
insignificance tomorrow and what is barely noticed now may prove solid
investment for the future. Present failure may merit eternal reward; the
hardships of poverty may ultimately enrich. Such transformation is a matter of
changed attitude, of putting on the “mind of Christ” (1Cor. 2:16). Over time,
this forms those who look into the likeness of what they see.

For Clare, Jesus himself was the mirror, always turned toward the Father,
reflecting back to us in human words and ways the mystery of the God whom
we cannot see. The lineaments of Jesus are described in detail in the gospel,
and it was this “form of life” that Francis and Clare made their own. Shaped by
the gospel, they desired to image Jesus in the same way that Jesus mirrored the
Father.

What gospel events are especially revelatory of God’s eternal love for us?
Clare’s heart was most attracted to the crib and the cross. She invited Agnes to

look at the border of this mirror, that is, the poverty of Him Who was
placed in a manger and wrapped in swaddling clothes. . . . Then at the
surface of the mirror, consider the holy humility, the blessed poverty,
the untold labors and burdens that he endured for the redemption of
the whole human race. Then, in the depth of this same mirror, con-
template the ineffable charity that led Him to suffer on the wood of
the cross and to die there the most shameful kind of death. There-
fore, that Mirror, suspended on the wood of the Cross, urged those
who passed by to consider, saying: all you who pass by the way, look
and see if there is any suffering like my suffering (4LAg 19-24).

Only a long, loving look could have seen so much and so deeply. But Clare
knew that the same transforming experience is possible for all who are willing

to become practiced in the art of mirror gazing. Incarnation, passion, Eucharist,
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all image self-emptying love expressed in the familiar terms of birth, death and
sharing food. Small wonder that both Clare and Francis came to view a life of
God-centered poverty as eternal riches.

Looking into the mirror that is Jesus, Clare saw, not only the eternal Son
of God, the perfect reflection of God made visible for us; she also saw herself.
As she advises Agnes:

Gaze upon that mirror each day, O Queen and Spouse of Jesus Christ,
and continually study your face within it that you may adorn yourself
within and without with beautiful robes, covered, as is becoming the
daughter and most chaste bride of the Most High King with the flowers
and garments of all the virtues (4LAg. 15).

Here Clare’s womanly intuition takes mirror gazing a step further. She knows
what we see when we look in a mirror—ourselves, just as we are at that moment
with all the flaws and faults critical gazing discovers so easily. But Clare suggests
another vision. Look into the mirror that is Jesus and see yourself as you are in
him. How do you look in Jesus? How do you look #o Jesus? In this mirror, each
of us is transformed—we see ourselves as we really are. Even our faults, failings,
and sins are redeemable, and so they are potential adornments. Writing to the
royal Agnes, Clare suggests that only the most splendid of clothes will do to
set off the beauty of someone who sees herself as daughter of God and Spouse
of the most high King. Perhaps Clare is borrowing Pauline imagery, suggesting
that Agnes clothe herself “with compassion, kindness, humility, meekness, and
padeqce” (Col. 3:12). How appealing, inspiring, and positive an examen of
consciousness.

But Clare is still not finished with her use of the mirror image. In her
“Testament, written towards the end of her life, she carries the analogy one step
further, seeing the Sisters themselves as mirrors.

For the Lord Himself has placed us not only as a form for others in
being an example and mirror, but even for our sisters whom the Lord
has called to our way of life as well, that they in turn might be a mirror
and example to those living in the world. Since the Lord has called us
to such great things that those who are to be mirror and example to
others may be reflected in us, we are greatly bound to bless and praise

(Cl}gdz and be all the more strengthened to do good in the Lord
-22).

Just as Jesus mirrors the Father to us, so too, we are to mirror Jesus to
others. When others look at us they are to see Jesus incarnate in our being,
living in the circumstances of our days, dying in our daily deaths, rising in our
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coming to new life. In seeing us, they are to discover Jesus today.

In the same way, when we look at others, we are to see them in Jesus,
behold in them Jesus present among us here and now. What a “correction” for
our too often faulty vision. Seeing each other in the mirror that is Jesus, we
perceive that all of us are “maturing in Christ” (Col. 1:28), perhaps not there
yet, but on the way.

Sharing such a vision is contagious, as Clare knew. How we see ourselves
becomes the way we see others. The way we see others inspires their vision of
themselves, and so we all grow together. It was Clare’s hope that within the
close quarters of a contemplative community, such “contagion” would spread
rapidly. She believed it would change the picture not only for the Sisters
themselves but for those outside the monastery, who would begin to see Jesus
mirrored in the lives of the nuns with whom they came into contact. These in
turn would reflect their own reformed perception to still others. All it takes is
a change of vision.

Beginning to See

As we have just observed, Clare began by looking at Jesus. And she never
stopped doing so. It is where we too must begin and end. “Keep you eyes fixed
on Jesus” was Clare’s mantra, and it must become the direction of all our gazing.
How? When we want to see something, we begin by looking at it, giving it not
just a casual glance but a long, hard look. If we perceive that the object of our
attention is worthwhile, we give it at least a second searching look. If we judge
it to be precious, we continue gazing until all its details are imprinted on our
mind’s eye.

“(Gazing” at Jesus begins with the discipline of that repeated, long, loving
look. Sometimes we start with a gospel scene, “considering” what it says about
the God we call “Father,” about Jesus, about our own need for conversion. We
continue to think about what we have seen, letting it challenge us to more.

At other times, “seeing Jesus” so captivates our hearts that we cannot take
our eyes off him. We look in silence, letting what we see change us in ways that
we cannot begin to understand, much less observe. In either case, we see not
only Jesus but also ourselves in Jesus. It is this vision that is transforming.

In Jesus, I begin to discover the truth about myself, my true identity, my
real relationships with others. Like Jesus, I am a beloved son or daughter,
someone with whom the Father is well pleased! Unbelievable! Well, almost!
We are so accustomed to seeing ourselves in the harsh light of our own lack of
true self love that we are badly in need of vision correction. Even when we fail,
sin, or make colossal mistakes, we are stll lovable and lovely because we are
loved (as the psalmist prays: “In your love make Zion lovely” [Ps. 51}). Seeing
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us in Jesus, the Father looks on us as sisters, brothers, family of the Beloved
Son. In Jesus we are already forgiven, healed, called to new life. We are already
a “new creation” (2Cor. 5: 17).

Seeing Deeper, Moved to Transformation

Secure in a basic sense of our identity “in Christ Jesus,” we can risk the
second look that measures our redeemed self against what is still needed if we
are to grow into the full stature of Christ (Eph. 4: 13). Even though we realize
how unfinished we really are, we are not diminished by this, only challenged
to grow. Like children who delight in stretching their small hands against their
father’s greater size, we are encouraged by the promise that someday we will
be like God for we will see God as God really is (1Jn. 32).

But that is eternity’s vision. For now, the call is to continued growth. Our
looking at Jesus gives us direction. We don’t have to speculate in the abstract
about the basic lineaments of Christian living. The gospel provides form and
shape for our imaginings, preventing us from settling for an image thatis limited
to our own smallness of vision. We are called to be human, yes, but also to be
more than human. Neither is easy. As we look at Jesus, we discover that to be
truly human is to become divine because in Jesus we see what is godly revealed
in human form. We see God in a way that we can recognize and so can imitate.

This imitation is not an exterior putting on of something that is too big
for us. Rather, it is an incremental growth from within. It is the Spirit moving
our spirit that forms us in likeness to the divine. On a day to day basis we may
not see much difference in ourselves, but over time changes do occur. Like an
old video that recalls the way we used to be in contrast with the way we are
now, when we see ourselves against the backdrop of a familiar setting, we
perceive how different we have become. Something that used to be conflictual
is so no longer. What once was beyond us has become part of our customary
response. We have changed; or, more accurately, we have been changed. What
we could never do by ourselves (and we have had repeated experience of this
truth) has now been done in us. And we give thanks.

An Ongoing Experience

But we also see how much more there is to do. The mirror that is Jesus
reflects to us not only the major areas that stll need to be “conformed” to
Christ Jesus (Rom. 8:29), but also and increasingly the details. We discover
ever more specifically how unChristlike we still are in so much of our thinking,
our acting, our reacting. Yet we are not surprised, much less discouraged.
Actually, we are not even particularly interested, because the focus of our care
and concern is more on “seeing Jesus.” This brings us back to where we started.
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We look at Jesus; we see our self in Jesus; more and more our looking is directed
back to Jesus. Mirror gazing has become a habit, even a virtue.

We also see others in this same perspective and discover how beautiful
they are. It is rather like seeing a newborn through the eyes of its parents in
contrast to the more objective view of a disinterested neighbor. We are caught
up in potential rather than limited by obvious incapacity. Looking at others
with the eyes of Jesus, we grow in patient understanding; we accept the present,
while expecting the future. We don’t gloss over the other’s mistakes, but neither
do we dwell on them. “Has no one condemned you? Neither do I” (Jn. 8: 10).

In the mirror that is Jesus, we see every other person as united to us.
Nothing is outside this frame of reference, for “all things have been created
through him and for him” (Col. 1: 16). The young and the old, the wealthy
and the poor, the liberal and the conservative, the friend and the enemy—“all
are one in Christ Jesus” (Gal. 3:28). We see this, not in the abstract, but in the
specifics of those around us who are immediate neighbors, those with whom
we live, work, worship, in the present moment of our lives. But we also become
aware that the truth of our relationships in Christ Jesus overflows the boundaries
of those whom we know personally, reaching back beyond our memories into
the past of all our human beginnings, as well as stretching ahead into the stll
unfolding future, including communion with all the saints. All our relationships
are rooted in Christ and grow in Christ.

Our relationships with other human persons, as well as with all creation,
will be framed in the same mirror that is Christ Jesus. Created “through him
and for him and with him,” all reality gives us glimpses of the one who is “first
born” (Col. 1: 15). From the smallest of particles to the most splendid of natural
wonders, all reveal something of the Father’s love for the Son, their own
loveliness reflecting divine light and life.

Sometimes our long loving look at Jesus allows us to experience something
of this glory, and our spontaneous response will be reverence and awe. Just as
often, maybe oftener, we will fall back into our own myopic vision, seeing
creation primarily in relation to ourselves. Then we view it as useful to us,
economically feasible, something we like or don’t like. Even when this happens,
if we have been faithful to our mirror gazing, we may be able to recall a truer,
more inclusive vision and be changed by it. At least we can realize that we have
a choice, if not of what we see, then surely of how we see it.

Only Jesus

Gazing on Jesus, discovering how we as well as others look in Christ Jesus, -
brings us into the larger truth that we all exist in the unity of “one body”
(1Cor. 12:12). Our form and function will necessarily be different, since our
union is not the mechanical uniformity of perfectly fitted pieces, but the dynamic
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interaction of a living whole where each member is equally a contributor, even
though each contributes uniquely and thus differently. Gazing into the mirror
that is Jesus shows us that the whole of creation is greater than the sum of its
unequal parts because that total is the whole Christ.

The longer we look into this mirror the more we see the grace of this
unity of all reality in Christ Jesus; but increasingly we also perceive “only Jesus.”
As our vision becomes more inclusive, we not only see everything in Jesus but
we also behold Jesus in everything. As the so called Breastplate of St. Patrick
phrases it: “Christ be beside me; Christ be behind me; . . . Christ be the vision
in eyes that see me; in ears that hear me, Christ ever be.” No matter what
happens, what we do or fail to do, see or do not see, in Jesus nothing is lost,
nothing is useless, wasted; everything is redemptive; everything gives cause for
thanksgiving.

As a consequence of this change of vision, we come to see who we are on
the deepest and most personal of levels. Created in the image of God, we
mirror the Word of God made flesh. This is what it means for us to exist. We
are Christians; our true identity is rooted in Christ.

But this identity, given us from the beginning, must also be chosen—or
rejected—by each of us. And even this basic acceptance must be repeated over
and over at ever deeper levels until we no longer live in “the flesh” (Gal. 2:21),
that is, in the ways that previously have given meaning to our lives. Then we
can begin to realize with Paul that “It is no longer I who live, but Christ lives
in me” (Gal. 2:20).

Conclusion

In the end, what we believe and increasingly live out of is the reality that
we are Christ’s body. Our life embodies Christ in the world of today; we give
flesh, our flesh, to continuing the incarnation. Christ continues to proclaim
good news in our words; in our deeds the Father continues to be revealed. The
mercy of God is manifest in our mercy; God’s peace comes into our troubled
world as we live in peace within ourselves and so bring peace to others. In us,
the healing power of Jesus again touches those who are sick in body or spirit.
In us, the will of the Father is again embraced in total surrender. Because we
are “alive together with Christ Jesus” (Eph. 2:5), the work of redemption
continues in the particular patterns that shape our world.

"This identification of ourselves with Jesus is not something we deserve or
earn. Itis given, rather like our membership in our birth family. It is as basic to
our identity as what we express when we say we are a “Jones” or a “Smith,”
something not to be questioned but simply recognized and accepted. Yet each
of us knows that even though baptism has ensured our identity as Christians,
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we are still far from living out this reality in the whole of our lives. It is a call
we are still trying to answer. Our response can range from whole-hearted desire
to foot-dragging reluctance. Like adolescents who question family values, we
too can leave home, go our own way, even deny who we really are. Or, perhaps,
we continue to live “at home” as Christians, but also explore altemative lifestyles.
This spiritual adolescence of ours may go on our whole life long. If we never
discover whose we are or where we belong, we will always be seeking to find
our way home. When asked “who are you?” we will only be able to give our
own name.

In contrast, someone who is coming closer to maturity in Christ Jesus
says: I am not myself; I am more than I appear to be. I am not so much
independent as dependent in the most radical of ways. Without Christ I am
nothing. But in Christ I am my truest self; in Christ I am both called and sent.
I am called to be Jesus today; I am sent to bring Jesus to the world in which I
live. Both my vocation and my mission are unique. No one else can answer my
call, say “present” to my name. And no one else can enunciate the good news
in the syllables of my life. If I don’t say and do this here and now, it won’t be
done. The world will be poorer, the body of Christ handicapped, the gospel
incomplete. But if I continue to live out my identity as a Christian, as Christ
today, then the coming of the kingdom will be hastened. The Father’s glory,
“reflected on the face of Christ” (2Cor. 4:6), will be mirrored in my person.
Just as those who saw Jesus saw the Father, so too, in some small way, those
who see me will see Jesus mirrored in me.

Gaze into the mirror

Of your soul Gaze into the Mirror
And see reflected back  DV29 130 312 51O
His image.
‘Study closely each feature
Of God’s face.
Imprint it deeply
Upon your open heart.
Copy over each line,
Each stroke ‘
Until the mirror’s image
Becomes your own.

Joanne Grib, SLW
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The Cord, 51.4 (2001)

Clare’s Model of Leadership

Danielle Julien, FMIC

Religious life in the Church often takes its pattern of leadership and govern-
ment from common practice in society. This pattern of necessary exercise of
authority in a given group, whether it be monarchical, dictatorial, or demo-
cratic, is, generally speaking, a hierarchical and paternalistic model. It is a “male”
design, which has been indiscriminately applied to both men and women reli-
gious and accepted most of the time without questioning its relevance, espe-
cially for women.

An authoritarian form of leadership and government is a form of power
exercised over people. As a consequence, it often keeps them dependent in-
stead of strengthening the power flowing within and from the group. It is a
model that does not encourage members to reflect and question, because deci-
sions are made by those who are believed to know what is best for the group.
In such a model, leaders may be seen as part of an elite, a privileged class, at a
distance from the “ordinary” members of the group. They are perceived as
people to be pleased or feared, which may lead to the inhibition of honesty and
trust.!

Clare of Assisi freely and resolutely opted for a creative and alternative
form of leadership, which is reflected in her structures of government. She
preferred a much more participative, egalitarian, and empowering framework
in organizing her life with the Sisters in the monastery of San Damiano. Clare
was an innovator, creating a new form of religious life, not only for; but also
more especially with her sisters. All of them, inspired by Clare’s vision, took an
active part in creating the life they shared.

Franciscan women today are rediscovering Clare as a source of inspira-
tion for their own attempt to formulate new avenues for the exercise of leader-
ship in religious life. I must say that at first, I didn’t feel comfortable turning to
Clare as a model. After all, we are followers of Francis rather than Clare. It
seemed to me, however, that both Francis and Clare should be considered
founders of the Franciscan movement. Clare considered herself a follower of
Francis, “his little plant.” Some call her “the first Franciscan woman.” Never-
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theless, I still felt reluctant to look at her as our potential model. In addition, I
wondered how the life she experienced in an enclosed monastery of about fifty
sisters could inspire an apostolic institute of over four hundred members. So
chose to embark upon this journey, to find elements of her form of leadership
and way of governance that might enlighten all of us on our journey.

In our institute, there has been a clearly expressed desire for a renewed
model of leadership, a new form of governance, and new structures of govern-
ment. The 1995 Chapter Statement called for a restructuring in order to meet
the challenges involved in reclaiming the missionary dimension of our charism
and to be prepared to make the necessary and courageous choices involved.
The statement asked for a review of the present government structures in or-
der to move towards restructuring the Institute in a way that is more faithful
to living our charism and mission. The Statement also called us to raise our
consciousness and understanding of our particular style of servant leadership,
our particular style of shared responsibility, and the role of the local minister
in the context of shared responsibility.

Restructuring means to look at the structures in the light of the principles
underlying them and see if 1) the structures are life-giving, embodying those
principles; 2) the structures serve our needs for the community and for the
mission; and 3) our principles are Gospel based and Franciscan, as exemplified
in Clare. If our structures and principles do not meet these standards, we should
consider changing them. Steps have already been taken in this direction, but
much is still to be done. The practicalities of the new vision are still to be born,
and giving birth is always a painful experience.

We chose Clare of Assisi as our focal point of reference, because she em-
bodies the Franciscan principles of leadership and governance in a feminine
way. Clare was a creative leader. Creative leadership “points a finger at the
future rather than shakes a finger at the past.”? The creative leader is respon-
sible for creating and maintaining an atmosphere in which each sister can real-
ize her potential to the fullness. To follow the logical consequences of creativ-
ity and intuition would enable us to develop a feminine model of leadership.
Clare developed this model in her way of relating with others in the monas-
tery as a servant, a sister, and a mother. In this paper, Clare’s concept of au-
thority will be considered, as well as her leadership and way of governance. I
hope to offer out of these considerations some guidelines and suggestions for
the future in our pursuit of a feminine Franciscan model of leadership and
government.

Clare’s Concept of Authority

Our way of governance and leadership needs to be one with our charism
as Franciscan women. The basic Franciscan characteristic of this charism is a
life according to the form of the holy Gospel. This element is present at the
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beginning of all four Franciscan Rules: of the Friars Minor (Rule of 1223), of
the Poor Ladies (Rule of Clare 1253), of the Secular Franciscan Order (1978)
and of the Third Order Regular (1982). All specify that our rule and/or form
of life is this: to observe the Holy Gospel of Our Lord Jesus Christ.

This Gospel life originates from one’s own personal experience of God; it
flows from a continuous contemplation of Jesus Christ; it is expressed in a life of
penance, which means ongoing conversion; and it aims towards a loving and
transforming union in and with God. It is a life of love—love of God, of Jesus,
of the brothers and sisters, and of all creation. It is a life that is highly rela-
tional: one cannot be a Franciscan if he or she is not part of some sort of
intimate and often quite complex network of relationships. “Loving one an-
other is the heart of the gospel project as Francis and Clare understood it.”

As we are searching for our feminine Franciscan way of governance, there
are some elements in Clare which can inform our search: a) authority rooted
in love of Christ; b) balance between strength and tenderness; c) exemplarism
as an expression of authority; d) three feminine images of authority.

An Authority Rooted in Love of Christ

“The form of life of the Order of the Poor Sisters that Blessed Francis
established is this: to observe the Holy Gospel of our Lord Jesus Christ, by
living in obedience, without anything of one’s own, and in chastity” (RCI 1: 1-
2). Clare had one single motivation for her life: to observe the Holy Gospel of
our Lord Jesus Christ. From the day she was received by Francis at the
Portiuncola in 1212 to the day of her death at San Damiano in 1253, that was
her leitmotif, her dynamism, her determination from which no one, even a
pope, would ever be able to distract her. “Strong and passionate love of Christ
animated her entire being. This profound and fundamental motive was basic
to the whole of Clare life.” This focus is the source of her authority, an inner
power that has no need of any external use of force to lead others. Having
Christ as her own focus, Clare followed his example, and like him became
other-centered rather than self-centered. Relationship was so important for
Clare that it made her reluctant to give commands to her sisters—she would
rather do something herself than command another to do it (Proc 1:10).

Clare’s loving relationship with Christ is best expressed in her Letters to
Agnes of Prague. Although the entire passages should be taken into consider-
ation, the following excerpts illustrate this love:

You took a spouse of a more noble lineage, the Lord Jesus Christ. In
Whose embrace You are already caught up (1LAg 7:10).

186

As a poor virgin, embrace the poor Christ. Look upon Him . . ., aqd
follow Him, who became the lowest of men, despised, struck, amid
the sufferings of the Cross. . . 2LAg 18-20).

So that you too may feel what His friends feel as they taste the hidden
sweetness that God Himself has reserved from the beginning for those
who Jove Him. And, after all . . . have been completely sent away, you
may totally love Him Who gave Himself totally for your love. . . 3LAg
14-15).

Happy, indeed, is she to whom it is given to share in this sacred ban-
quet so that she might cling with all her heart to Him. . . . As you
further contemplate His ineffable delights, eternal riches and honors,
and sigh for them in the great desire and love of your heart, may you
cry out: Draw me after you, we will run in the fragrance of your per-
fumes, 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 9:30-32).

“Embrace the poor Christ and love Him totally” sums up Clare’s lifelong
motivation. It was a fire consuming her. She was “burning with love of God”
(Proc 11:5), and she first taught her sisters “to love God above all else and
always have the Lord’s passion in their memory” (Proc 11:2). The heart of
Clare’s life is this loving embrace of the poor and suffering Christ. She says to
Agnes in her third Letter: if you are to be united to Christ, this is the pathway,
going deeper and deeper into woundedness, staying at the foot of the cross
like another Mary and sharing in the fruit of salvation. “All her powers of
affection were absorbed in this love. She loved Christ with her whole heart. It
is this integration of her affectivity that made her so ardent in serfring and
imitating her Beloved. This passion entirely devoured her.” This passion drew
sisters after her, and they were enabled to obey out of that same love. “Moved
by her [the abbess’s] example, the sisters may obey her more out of love than
out of fear” (RCl 4: 9). ‘

A Balanced Authority: Tenderness and Strength

Jean-Frangois Godet gives us an excellent insight into the balance l?e-
tween tenderness and strength. He demonstrates how any human being is in- -
trinsically both male and female in the image of God, according to Genesis
1:27, and that such a reality God sees as VERY good. Therefore, says Godet,
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femininity is not 2 monopoly of women, nor is masculinity a monopoly of
men. To be truly and fully human is to accept and respect the difference, to
communicate with, admire, marvel at, and make an alliance with the masculin-
ity and the femininity within oneself and with others. “Both are necessary for
anyone who wishes to be truly human, that is, to be in the image of God.”®

In their friendship, Francis and Clare were able to reveal to one another
the inner complementary of their being. Francis accepted the feminine part of
himself, his tenderness, recognizing it in Clare; and Clare acknowledged the
masculine element of her nature, her strength, seeing it in Francis. Thus, both
of them became fully human in the image of God.

Clare acknowledged her physical weakness and frailty (TestCl 27-29; 3LAg
38-39) and took it into account, going to the proper source of strength, the
service of Christ (1LAg 31-32), finding in Him the source of the virtues and of
real power and strength. “For Clare, the man Christ, Whom . . . she loved
fervently, symbolized and gave strength.”” Strength finds its source in the core
values one embodies and then it impregnates a person’s authority and leader-
ship.

In her concept of authority as expressed in her Rule, Clare shows an amaz-
ing balance between strength and tenderness. She keeps some elements from
the Benedictine Rule, which was imposed on her in 1216; she does not mit-
gate the essentials. She does not hesitate to change the Rule and adapt it where
it seems too harsh for the relational aspect of Franciscan life. For example,
look at her prescriptions about silence: “They may speak discreetly at all times
for the recreation and service of those who are sick,” and “they can communi-
cate always and everywhere whatever is necessary” (RCl 5:3-4). Regarding
enclosure, Clare writes: “She may not go outside the monastery except for a
useful, reasonable, evident, and approved purpose” (RCI 2:12). There is a bal-
ance between acceptance of the norms fixed by the Rule and flexibility in Fran-
ciscan freedom. Clare is also able to stand her ground firmly, especially on
what is particularly dear to her—holy poverty as the way to follow in the foot-
steps of Jesus Christ. The chapter dealing with poverty is the kernel of Clare’s
Rule, and she inserts it at the heart of the text, in Chapter 6. Like a weaver, she
places the most beautiful, precious, and unique threads at the center.?

Exemplarism as an Expression of Authority

Clare was a reluctant abbess. “Three years after her conversion, declining
the name and office of Abbess, she wished in her humility to be placed under
others rather than above them and, among the servants of Christ, to serve
more willingly than to be served” (CL 12; see also Proc 3:9). When she com-
manded, she did so with great fear and humility, wishing to do herself what she
had commanded to others (Proc 1:10). She only accepted the direction and
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government of the sisters at the prayers and insistence of St. Francis (Proc
1:6). But Clare was careful to insert in her Rule that the Abbess should live in
equality with her sisters, preserving the common life in everything (RCI 4:13).

Her means of authority was to be the servant of all the sisters (cf. RCI
10:5; TestCl 65-66). Her principle of authority was to be an example for others
to follow (cf. RCl 4: 9; CL 12). Her model was Jesus, the Servant, washing the
feet of his disciples (Jn. 13:1-15), who said: “The one who rules should be like
the one who serves. I am among you as one who serves (Lk. 22: 26-27). . . .
“Whoever wants to be first must be slave of all. For even the Son of Man did
not come to be served, but to serve, and to give his life as a ransom for many
(Mk. 10:44-45).

Clare strove to give an example by going first, confessing her faults at'the
weekly chapter (cf. RCI 4:15-16), washing the feet of her sisters (Proc 1:12;
2:1.3; 3:9; 6:7; 7:5; 10:6), and placing herself in front of her sisters before the
Saracens, ready to lay down her life as their ransom in imitation of Jesus (CL
21; Proc 3:18; 4:14; other witnesses also relate this event.) “This is a summa-
rizing image of Clare the leader—in front, yes, but for the sake of serving,
giving life, to those who were her sisters.™

Three Feminine Images of Authority

Clare exercised authority as a servant, she remained a sister; and she cared
for her sisters as a mother.!° It is interesting that all these feminine images of
authority found in Clare have to do with relationships. It is also noticeable that
they are Franciscan images, having an echo in Francis’s own writings and life.

The Servant

Clare rarely called herself “Abbess.” The term she prefers is the Latin
word ancilla (cf. RC1 1:3; 6: 6; 10: 4), an affectionate term used for the beloved
servant of a master, one in a close relationship with the master. Rooted in
contemplation of Christ, Clare gazed upon Jesus as Servant and gave heed to
his teachings on servanthood. It is noteworthy that all these teachings are re-
lated to the Passion, and this is not without influence in the form of life Clare
chose as the way to follow Christ. '

When she was asked to assume the role of Abbess of San Damiano in
1216, Clare found in the image of the Suffering Servant the way God chose to
display his power (cf. the Songs of the Servant in Is. 42:1-9; 49:1-7; 50:4-11
and Ph. 2:5-8). Clare saw herself as serving the leadership in the sisters. Bear-
ing in mind Jesus in his Passion, Clare put on the attitudes of the obedient
Servant, listening to the call of the Father in the depths of her being, remain-
ing docile to the Spirit at work in the community, responding to the needs of
the sisters."
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Reluctant in becoming Abbess, Clare never despised the most menial and
even risky tasks of service. She was eager to clean the mattresses of the sick
sisters (Proc 2:1; 6:7). By so doing she possibly exposed herself to the fleas that
transmitted plague, thus performing an act of laying down her life for her
sisters, risking her own safety and health, ready to lay down her life as did the
Suffering Servant, Jesus.!? Clare’s humble service to her sisters, in its various
expressions, flowed from the focus of her life: the imitation of her Beloved,
Jesus Christ.

Foot-washing is another service performed by Clare to which many of the
witnesses at the Process of Canonization refer. It was a gesture invested with
symbolic meaning. For Clare, as for Jesus, it anticipated the ultimate service of
the passion and death. It set a pattern of relationships far from a hierarchical
one, abolishing ranks and inequality. Foot-washing is a call to a life of service
and of self-giving for another’s good.”* This gesture also calls others to do the
same; thus the one performing it is an example. Jesus said: “I have given you an
example so that you may copy what I have done to you” (Jn. 13: 15). Foot-
washing as a model of servanthood calls for many other aspects, as can also be
seen in the writings of Francis, especially Adm 13 (patience) and Adm 19 (hu-

mility).
Tbe Sister

Clare fulfilled the duties of the Abbess, but devoted her life to being a
Sister. Writing about the Abbess’s role in the community, she insists that she
be one among equals, a sister rather than a superior. She is compelled to pre-
serve common life with the others (RCl 4:13) and in all decisions to consult
the sisters: “I, together with my sisters” (RCl 6:10) or “the Abbess and the
sisters” (RCI 1:9; 4:20; 6:11; 9:5) or “the Abbess and the Vicaress” (RCI 5:8), or
“the Abbess or her Vicaress with the discreets” (RC1 7:5; 8:11; 9:18). We shall
return to this in the next section of this paper when we look at mutual respon-
sibility.

Clare views herself and any succeeding Abbess as on the same level as the
rest of the community,' and the image of the Sister conveys this horizontal
structure of relationships between the members of the community. The image
includes ideas of equality, calls forth mutual sharing and support, requires rev-
erence for the other, and finally aims towards harmony and unity.

The Mother

Instead of calling herself “abbess,” Clare uses the term “mother,” and it is
an image she applies to the Abbess in her Rule. The image is very Franciscan.
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It conveys the idea of security, understanding, and loving care that Francis
himself expresses in his writings (e.g. the Letter to Brother Leo and the Rule
for Hermitages). The image has two main dimensions: motherhood and nur-
turing care.

Motherhood is a powerful and recurrent theme in early Franciscan think-
ing about the spiritual life. It refers to the ongoing and painful process of
giving life. It is nothing like a “wishy-washy” ideal of mothering, nor does it
encourage a leader to become a target for the brothers and sisters’ hang-ups
about their birth mothers. The birthing Francis has in mind is described in
Bonaventure’s Legenda Maior:

While her servant Francis was living in the church of the Virgin Mother
of God, he prayed to her who had conceived the Word full of grace
and truth, imploring her with continuous sighs to become his advo-
cate. Through the merits of the Mother of Mercy, ke conceived and
brought to birth the spirit of the truth of the Gospel (LM 3:1).

The Birthing Dimension

There is indeed a birthing dimension in Franciscan spirituality. In our
tradition, bringing to birth is a process of giving life to the Gospel and thus to
Jesus who is the Word incarnate expressed in the text of the Gospel. Franciscans,
like Mary, are to bear this Word in their flesh, to embody it, and to bring it
forth to the world, to bring it to life. They are to do this in themselves and to
encourage it in others: “We are mothers, when we carry Him in our heart and
body through divine love and a pure and sincere conscience and when we give
birth to bim through His holy manner of working, which should shine before
others as an example” (1EpFid 1:10). This “Holy manner of working shining as
an example” is the life of the Gospel, the evangelical way of life professed by
the Franciscans of all branches. Its principle is the Holy Spirit, the One who
came upon Mary, so that she conceived the Word from her own flesh (Lk.
1:35), and the One whom all the brothers and sisters should desire above all
things (cf. RegB 10:8; RCI 10:9; Rule of TOR 32). Its Way is the imitation of
Christ, especially through his Passion, for the Crucified is the only way to
enter into life, as Bonaventure says at the beginning of The Tree of Life:

The true worshiper of God and disciple of Christ, who desires to
conform perfectly to the Savior of all men crucified for him, should,
above all, strive with an earnest endeavor of soul to carry about con-
tinuously, both in bis soul and in bis flesh, the cross of Christ (Prologue 1). .
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Nurturing Care

The other aspect of the image of the mother is that of nurturing care. We
find it echoed in both Francis and Clare, the latter taking the words from the
former: “If a mother has such care and love for her [child] born according to
the flesh, should not someone love and care for his brother [or sister] accord-
ing to the Spirit even more diligently [or lovingly]?” (Cf. RegB 6:7; RCI 8:16).
We see again in this passage the role of the Spirit as the One through whom
someone is born. Nurturing care has the same root as spiritual motherhood—
it is a way of being one with Jesus Christ, the firstborn of the Spirit.

For Godet, femininity is chiefly characterized by nurturing and tender
care. To care, to nurture, to make life grow is to be fully human in the image
and likeness of God, and this again is for all human beings, men and women.
Godet presents three aspects in which Clare’s femininity is fully developed:
nurturing the body, nurturing the heart, and nurturing the spirit. In nurturing
the body, Clare had a maternal and loving concern for the welfare and needs of
her sisters (RCI 2:15-16, 22; 8:9-16; TestCl 63-64); in nurturing the heart, she
wanted the Abbess to be a haven for the sisters, compassionate, welcoming,
and accessible to all (RCI 4:11-12; TestCl 65-66; Proc 3:3,7; 6:2,4; 8:3; 10:5);
in nurturing the spirit, Clare was a skilled teacher (Proc 11:2; 14:9; 18:5), in-
spiring, counseling, and conversing with the sisters, correcting them with hu-
mility and love when necessary (RCI 10:1).

Clare, in seeing herself as “the little plant” of Francis, acknowledges in
him the nurturing care which is so characteristic of a mother, for if she is his
little plant, then he is the gardener, an image which evokes the patient and
careful attention of a nurturing person.”” In the Form of Life he gave to the
first Poor Ladies, Francis resolved and promised for himself and for his broth-
ers to have that same loving care and special solicitude for them as he had for
his brethren. There are, therefore, signs of a nurturing relationship between
Francis and Clare, a relationship with a mutual component. Francis had meet-
ings with Clare to help her find her way according to the insight they both
shared about Gospel life. He received her at the Portiuncola and made her
fully a member of the young Franciscan movement, eventually establishing
her in San Damiano. Clare also helped Francis find his way when he was con-
fused about the orientaton of his life, and she most certainly cared for him
whenever he stayed at San Damiano, especially during the years of turmoil
surrounding the stigmata.

In addition to what she says in her Rule, Clare describes in her Testament
what she envisions as the nurturing care of the Abbess—kindness and compas-
sion, offering a shelter and bringing consolation to her sisters (TestCl 4-9).
She is a caring person, concerned, discreet, kind, familiar, friendly, never cold
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or unapproachable, providing for the needs of each (TestCl 64), especially con-
cerned for the sick (RCI 8:12-16) and the afflicted (RCI 4:11-12), offering
them guidance, sympathy, and support.'®

The words spoken by Clare on her death bed show us the source of her
motherly love for her sisters: “Go calmly in peace, for you will have a good
escort, because He Who created you has sent you the Holy Sprit and has
always guarded you as @ mother does ber child who loves her” (Proc 3:20). It is in
the image of God caring for us as a mother that Clare found the source for her
own maternal attitudes towards her sisters."

These three feminine images color Clare’s concept of authority. They say
something about why she did not find it easy to issue orders, why she assigned
tasks with shyness and humility, why she reserved the lowliest and most un-
pleasant tasks for herself, why she rarely gave orders in obedience. She placed
humility above obedience,'® because that is how she found her way to follow in
the footsteps of Christ and imitate Him.

Clare’s Leadership—Concept of Governance

What I have said about Clare’s concept of authority lays the foundation
for her leadership and concept of governance. Her unswerving love of God
and her unwavering adherence to God’s will led her to follow in the footsteps
of Our Lord Jesus Christ through example, especially conforming herself to
the Suffering Servant. Imitating his humility, she strove to bring him to birth
in herself and in others. As a sister among equals, she guided them with strength
and tenderness, a fully human being in the image of God. Two aspects of her
leadership derive from these characteristics: a) fostering unity in reverence for
each sister and in personal responsibility; b) mutual responsibility among ma-
ture women.

Fostering Unity

“Let the sisters be always eager to preserve among themselves the unity of
mutual love which is the bond of perfection” (RCl 10:7; cf. Jn. 17:22-23). Unity
is the evangelical foundation of the community of sisters, because the same
essential love reigned in the heart of each one. The basis, the root of their
common ideal, was an “absolute adherence to Jesus Christ and a readiness to
endure anything to follow him.”'® Each sister knew why and for whom she was
living—the Lord Jesus Christ. This was their bond of unity, which Clare her-
self lived first and taught them. ‘

Each sister could look at the heart of the other and find there the same
profound and dedicated love for Christ that she herself experienced. Because
of this, there had to be a deep reverence for the mystery of each other, as each
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one was personally called to follow in the footsteps of Our Lord Jesus Christ
in a very personal and unique manner in the midst of the community. In this
regard, Clare is definitely speaking to the best in each person.

It is the responsibility of the Abbess to preserve the unity of mutual love
and peace (RCI 4:22). This unity in mutual charity is the expression of each
sister’s union with God. Any sister can claim to be in union with God only
insofar as she is acting charitably with her sisters Jm. 2:14-17; 3:13-16; 1Jn.
4:20-21). Mutual charity is to love the other as Christ loves her. External deeds
are the measure of the love within the heart; however there are some deeds
that can destroy charity.?® Clare warns against the anger and disturbance that
one may feel at the sin of a sister (RCl 9:5) and calls for reconciliation among
the sisters whenever a word or a gesture causes one to be troubled by another
(RCI 9: 6-10).

Clare seems to be well aware of difficulties that, like field mines, endanger
common life in the enclosure. She writes her Rule out of a long experience: “I
admonish and exhort the sisters in the Lord Jesus Christ to beware of all pride,
vainglory, envy, avarice, care and anxiety about this world, detraction and
murmuring, dissension and division” (RCI 10:6). All of these situations must
have occurred in the monastery of San Damiano for Clare to feel a need to
write about them in her Rule, because all her words are weighed when she
writes. She is clearly attempting to uproot all sources of discord that cloud the
unity of the sisters’ life of mutual love.

Mutual Responsibility among Mature Women

The basis of the common ideal provides the foundation for mutuality in
the community. It is because each sister is totally dedicated to the love of Christ
as the very core dimension of her life that all of them and together are respon-
sible for the welfare of the group. Each sister stands before God, having sur-
rendered her own will and freedom for the love of God (RCI 10:2). In their
obedience the sisters seek to fulfill God’s will.

Each sister is bound to the others in affection and tenderness (RCI 8:16).
Clare provides many openings for respect, trust, openness, creating a climate
of mutual listening through dialogue, calling for an obedience that is far from
passive. The sisters are to inquire about the needs of the sick (RCI 8:14), share
confidently their needs with one another (RCI 8:15), and meet together weekly
(RC] 4:15-18) to make any decisions that pertain to the good of their common
commitment to the Gospel form of life, which they have professed and which
they daily live.

Clare expresses mutual and caring solicitude by using a metaphor in her
Testament—the sisters are like mirrors for one another, revealing in reciproc-

ity the image to which the Lord has called them to be in fullness of life.
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For the Lord Himself has placed us not only as a form for others in
being an example and mirror, but even for our sisters whom the Lord
has called to our way of life as well, that they in turn might be a mirror
and example to those living in the world. Since the Lord has called us
to such great things that those who are to be a mirror and example to
others may be reflected in us, we are greatly bound to bless and praise
God and be all the more strengthened to do good in the Lord (TestCl
19-22).

The weekly chapter emphasizes the shared responsibility in the
community’s life for growth and development. The Abbess consults with all
her sisters concerning whatever pertains to the welfare and good of the mon-
astery, for the Lord frequently reveals what is best to the least among them
(RCI 4: 17-18). It is the sisters’ shared responsibility to elect an Abbess. It is
their responsibility, as well, to replace an Abbess who is not competent for
their service and common welfare or any other official in the community if it
seems necessary (RCl 4:7,24). All who hold offices in the monastery are cho-
sen by the common consent of all the sisters to preserve the unity of mutual
love and peace (RCI 4: 22). The Abbess is helped in her office by eight sisters
elected by all (RCI 4:23).

Decision-making in collegiality and consultation requires a good deal of
discernment and maturity. Each sister’s intelligence, will, and heart have a part
in the process of reflection, critical judgment, decision-making, and common
action.?! The Rule of Clare provides inner space for judgment and discern-
ment. It requires trust in the individual good will and prudence of the sisters.
Clare acts as a facilitator and active listener in the midst of her sisters. She
believes that the Spirit may speak through any of the sisters, even the least
(RCI 4:18). Listening to the Spirit speaking to each one and to the group is a
process that needs time. It is counter-cultural in our society of immediacy.
Our experience of communal decision-making shows that it is a process in
which we often have disagreements. To listen to the Spirit is to allow disagree-
ments to be expressed and heard: the Spirit may be saying something to us in
the very midst of our disagreements. We must therefore pay attention to them,
continuing to ask ourselves: What is the Spirit trying to say to us now?

Some Elements of Feminine Franciscan Governance

Clare’s goal was to achieve an evangelical fraternity like that of the friars,?
but in a totally different context—that of an enclosed group comprised of many
women (sometimes as many as fifty). Her principles need to be enfleshed in
our Third Order Regular way of life. From this study of Clare’s authority and
leadership, we are now able to draw some principles for a feminine Franciscan
leadership.
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1. Feminine Franciscan leadership resides in each sister’s personal in-
ner authority rooted in deep love of Christ. This love is fed and nourished by
prayer and contemplation of the Suffering Servant as our model. Such inner
authority calls for discernment, listening to the Spirit first in oneself and
then in the group. In turn, discernment brings forth collegiality in deci-
sion-making, each one being involved in an ongoing process of personal
and communal discernment through constant attentiveness, openness, and
readiness before the Spirit.

2. Relational structures of equality among sisters freed from a dominant
exercise of power are the direct consequence of each sister’s rootedness in
a deep love of Christ. Clare instructed her sisters constantly to remember,
embrace, and love totally the poor Christ, especially in his Passion. She
chose His way of exercising authority through servantbood. With this in
mind, we ask ourselves if the Suffering Servant is really the center of our
lives and if we are ready to serve and lay down our life for any sister.

3. Looking at Clare, each one of us, in developing our personal inner
authority, is also called to become fully human, a balanced person, acknowl-
edging our strengths and weaknesses, mutually helping one another to
grow in awareness towards wholeness. Like Clare, we are invited to use our
feminine and masculine components, the strength and the tenderness in
us, holding firm to what is essential to our Franciscan way of life and
showing motherly care and solicitude for our sisters.

4. Inner authority is the source of each sister’s leadership. One way of
expressing this reality is exemplarism, taking again Christ the Servant as
the model, following his command: As I have done for you, so shall you do
for others. Exemplarism, rooted in Jesus’ teaching on servanthood, sets an
egalitarian pattern of relationships as the foundation for renewed structures
of government and way of governance. Setting a way of life to follow,
exemplarism calls every sister to become a mirror for others, revealing
herself as who she is called to be, bringing to light her potental.

5. The leadership in each sister is also a capacity to give birth to the
Word, in herself and in others, through the operation of the Holy Spirit.
Hence the importance Clare puts on each sister’s capacity for discernment
and responsibility to strive to listen to the Spirit Who can reveal to the least
what is best for the community. It is only in listening to the Spirit that
Christ can be formed in our hearts and brought to birth in our own lives
first and then in the lives of others. And this birthing process, this spiritual
motherbood, calls for nurturing care, as expressed repeatedly by Clare in
mutual solicitude for one another and in collegial decision-making for the
welfare of all in the monastery.
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6. In Clare’s vision, each sister’s love of God is the root of unity to be
fostered among the sisters, in deep reverence for the mystery of each one’s
personal call to union with God. Anything that impedes unity among the
sisters can be a hindrance to union with God. Therefore it must be up-
rooted. In love of God, each sister becomes accountable before the oth-
ers, all being bound to one another in mutual love, life-giving care, and
shared responsibility.

Conclusion

At the beginning of this reflection, I recalled the two-fold desire for new
structures of government and a renewed concept of governance. We want these
to be Franciscan and feminine, knowing that we must remain focused on new
life and new ways of living the charism for the sake of mission. Clare teaches us
to begin with a personal, essential, and fundamental element—our rootedness
in love of God. Each sister’s personal experience of God, each sister’s personal
call to union with God is the source of her inner authority and leadership.
This gives her a profound freedom in which all are bound in mutuality for the
sake of God’s love.

Each sister’s inner authority and leadership constitutes the starting point
from which a renewed form of leadership and new structures of government
will spring. Instead of falling into the trap of beginning at the top with new
structures, we need a process that starts at the bottom with an examination of
the underlying principles of our current structures—confronting them with
the six elements I have drawn from Clare.

Although the vision presented here is a difficult and challenging ideal to
attain, Clare’s steadfastness inspires us not to give up. Just as her Rule was
approved as she lay on her deathbed, so our ideal might not be attained until
the end of our lives. May we take to heart these words of Francis on his death
bed: “Let us begin, brothers, to serve the Lord God, for up to now we have
made little or no progress” (1Cel 103).
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Clare, solitary morning star of the sleeping cosmos,

WaKe my soul to songs of praise and thanksgiving.

Teach me how to radiate goodness to my little world today.
Clare, brilliant light of the noonday sun,

Brighten my day with the warmth of your love.

Fill me to overflow with charity and simplicity.

Clare, gentle light of the late afternoon,

Coax me along ways of peace and justice. C [ are Tray er
Make me a lover of souls, just like you.

Clare, fair light of the fading day at twilight,

Bring me to a contemplation of the Crucified.

Help me realize the depth of God’s love for me.

Clare, quiet light at the end of a busy day,

Give rest to my weary soul.

BlanKket it with the mantle of your mercy. Amen

Joanne Grib, SLW
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The Best of Times

Thomas Barton, OSF

“It was the best of times. It was the worst of times.” With these words Charles
Dickens began his novel, 4 Tale of Two Cities. These same words could have
applied centuries earlier. The year was A.D. 1197. The place, Assisi, Italy. For
the Lady Clare of Favarone de Offreduccio, 1197 would be the best of times as
she fled with her family from Assisi to take refuge in the city of Perugia. For
most of her family, however, literally running from the crowd of democracy-
seeking merchants, 1197 would prove to be the worst of times.

In that year, Clare was a mere child among the ranks of displaced political
refugees, experiencing all the chaos, uncertainty, and financial insecurity that
such a situation entailed. She learned, however, the value and security that
nobility and wealth can provide during changing times. Fortunately for Clare,
the family’s place of refuge was Perugia.

Though we do not know the exact time, it is certain that Clare encoun-
tered a group of penitents in the city of Perugia. All indications are that she
became well acquainted with them and began to imitate their lifestyle. In 1204
she returned to Assisi with a desire to live a penitential life.

In Perugia, penitents gathered in associations or fraternities. In Assisi,
however, penitents tended to be solitaries. As recluses, sometimes under the
direction of a priest, most continued to live with their respective families. The
one known exception in the area of Assisi was at the Monastery of Sant Angelo
in Panzo, where a group of penitents lived in seclusion together. We know
that Clare spent some time there before she settled down at San Damiano.

'The sources for the life of Clare, meager as they are, do give hints about
her lifestyle, both before and after her conversion. As a young girl she was
devout. Using pebbles, she would keep track of her prayers. Under the careful
supervision of her pious mother, Ortolana, Clare early on developed a spirit of
prayer and devotion. :

Although a known beauty and a wealthy one, she stayed out of the public
eye. After her return to Assisi, Clare lived as a recluse within her parental
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home. While she did not cut off her hair as a penitent might, we know that
under all her finery she wore a pighide hairshirt with the bristles turned in-
ward. She fasted discreetly for the sake of others. She often took her choice
and specially prepared dishes and sent them to the poor. She willingly gave
alms from her own resources when there was need. Once, at least, these alms
found their way to San Damiano for Francis and his associates. Among her
friends she was known as someone capable of giving direction. The Lady Bona
testified in the Process of Canonization that Clare had sent her on pilgrimage
to Rome during Lent 1212.

It seems that Clare had decided to remain in her own home as a penitent,
promising virginal chastity to the Lord. Having made this decision, she was
willing to do whatever was necessary to deflect her uncle Monaldo’s plans for
a well-arranged marriage.

No doubt Francis of Assisi was a surprise for Clare. She was obviously
aware of Francis. Her family and other nobles of the town considered him
mad, describing him as a fool. Her cousin Rufino, however, had abandoned
everything, including his knighthood, to become a companion of Francis, a
move which understandably upset the family. Francis, having heard about Clare,
desired to rescue her from the world.

Her conversion was effected, simply and directly, through Francis’s preach-
ing. In the power of the Spirit, Clare left all things to follow Christ as a pilgrim
and stranger. That she lived as a penitent is clear; that she did so within the
context of a community of penitential women gathered at San Damiano and
following the example of Francis is also clear.

In her first letter to Agnes of Prague, Clare praised the royal princess’s
decision to follow Christ as a Poor Lady with these words:

What a great and praiseworthy exchange: to leave the things of time
for those of eternity, to choose the things of heaven for the goods of
earth, to receive the hundredfold in place of one, and to possess a

blessed eternal life (30).

A.D. 1197, was the best of times, a year that put Clare on the road from
Assisi to San Damiano, via Perugia. Who can fathom the ways of the Lord?

The Son of God has been made for us the Way,
which our blessed father Francis,
His true lover and imitator,
has shown and taught us by word and example.
(TestCl 5)
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Book Review

Clothed in Gladness: The Story of St. Clare. Sister Mary St. Paul. Our Sunday
Visitor Press, 2000.

This book is a many-faceted gem. Practically every Catholic and many per-
sons of other persuasions have heard of St. Francis of Assisi. Fewer know his
first woman follower, the one, who in a very special way, sustained the move-
ment of the early Franciscans. Francis was the mentor who attracted Clare to
his journey of spiritual poverty. Later, he gained consolation knowing that this,
woman was a pillar of prayer solidly supporting him and the brothers. As
Benedict Groeschel says in the fine foreword to this book: “Clare really went
all the way along the road to perfection with St. Francis.” More people need to
become acquainted with the spiritual journey of St. Clare.

The author is well qualified to write on the subject. A Poor Clare herself
for over forty years, she has served as novice director and general superior in a
monastery in Ohio. In a very skillful way, she has designed each chapter around
a short theme that can be read and meditated on in one sitting. Followed this
way the book can be completed in a week or two. I found it convenient to treat
each chapter as a window of the spirit to be read and savored. In the sixth
chapter, for example, one becomes aware of Clare’s longsuffering and fierce
dedication to a life of poverty. At times the Franciscan friars tried to temper
her fasts, which had weakened her body. But overall her fortitude in the spiri-
tual life became stronger than ever. In chapter ten we learn how she endured
real infirmities with joy and peace. Earlier sections of the book describe how
she became the focus of a tug of war between her family and her call to this
new way of religious life, a contest that her family lost. Soon, two of her blood
sisters joined her. When it comes to inner strength, Clare is a shining example
for her times and for all ages. Here is the story of a saint and how she progres-
sively empties herself to receive the grace of the Lord.

This is a book for anyone interested in the contemplative life. Itis strongly
recommended to members of the Franciscan family, but could be useful to any
religious. It would be helpful, also, for lay people yearning to grow in holiness.
It is hard to picture the Franciscan movement growing to its present propor-
tions without the prayerful groundwork led by Clare and her followers.

Each section of the book has a simple drawing, which I found helpful as a
kind of graphic connection to the words on the pages. An epilogue articulates
the relevance of St. Clare for our modern times when many people are spiritu-
ally exploring. She is a mentor pointing the way towards satisfying the hunger
and thirst for God experienced by our contemporary distracted world. As a
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young noble woman of the thirteenth century, Clare had all that society could
offer. But deep down she felt a great emptiness. When she heard the call of the
Spirit of God, she started to fill this void with wisdom and love. In the end, she
was bursting with the presence of the Immortal One. What a life!

Richard Hurzeler, SFO

About Our Contributors

Thomas Barton, OSF, Franciscan Brother of Brooklyn, is a graduate of The Fran-
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nois, claims a Franciscan heart. With a Master’s Degree in Chemistry and Education,
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researcher and computer specialist for twenty years. Her post-retirement ministry is
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ciscan Formation and Spiritual Direction from the Franciscan Study Centre in Can-
terbury, England. After six years in catechist formation ministry in Chad, Africa, (1992-
1998) she returned to Canada and now writes extensively for the Franciscan Family of
Québec province.

202

Come for Retreat!

Emmanuel House, God is-with-us, names the mystery of gospel life
so central to the charism of Francis and Clare. It also names the
purpose of this House of Prayer - to share the contemplative
silence and solitude that are our riches as Poor Clares. Qur
retreatants are invited to join us for prayers.

Opportunities for mini-sabbaticals are also available.

For information: Sr. Mary Connor OSC
Monastery of St. Clare
1916 N. Pleasantburg Drive

qfk % Greenville, SC 29609-4080

*@% Phone: 8¢4- 2444514

*x% m  e-mail: MConnoroscejunocom
http//pagesprodigynet/abrgreenville

A SEMESTER SABBATICAL
AT THE FRANCISCAN INSTITUTE

The School of Franciscan Studies has expanded the dimensions of its study sabbatical with
offerings that include a program of retreat/solitude, theological reflection in a communal
setting, and participation in the diverse artistic and athletic programs
of St. Bonaventure University.

Numerous men and women have, over the years, discovered at the Franciscan Institute
a renewed experience of the spirit of the Franciscan way of life,
nurturing their own spirits with deeper understandings of the history,
theology, and pastoral sources of their vocation.

Participants profit from time spent with master teachers of the tradition
and with Franciscan brothers and sisters from a variety of countries.
Courses may be audited or taken for credit.
Enjoy the stimulating environment of Western New York’s “southern tier” with its
beautiful Allegany mountains and its rivers and lakes.

This program is now available during both fall and spring terms.

For more information

opportunity, contact: The Franciscan Institute
St. Bonaventure University l
St. Bonaventure, NY 14778

Ph.: 716-375-2105 FAX: 716-375-2156
E-mail: franinst@sbu.edu Web: http//franinst.sbu.edu
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BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Part I (Units 1-7):

1. Francis, Clare and the Franciscan
Family

Part I (Units 8-14):

8. Franciscan Presence and Dialogue
9. Peace-making in a Culture of

2. Our Understanding of the Trinity Violence

3. Our Understanding of the Primacy of 10. Inculturation as a Franciscan
Christ. Perspective

4, Traveling the Gospel Way: the 11. The Economy and Global Reality
Kingdom in the Church 12. Relating as Franciscan Women and

5. Formed into Jesus Christ: Ongoing Men of Faith
Conversion 13. Brother Sun and Sister Moon:

6. The Franciscan Mission Environment

7. The Franciscan Evangelist: Prayerful 14. The Continuing Franciscan Task
Missionary in the Church

At the Adult Education Center, St. Francis Church
135 W. 31st Street, New York City:
Part I Oct. 9, 16, 23, 30, Now. 6, 13, 20
Part IT: Feb. 26, Mar. 5, 12, 19, 26, Apr. 2,9
6:00-7:00 p.m.
Total cost for 14 sessions: $400 plus materials.

At St. Stephen of Hungary Friary, New York City
Part II only: Sept. 22, 29, Oct. 13, 20, 27, Now. 3, 10
11:00 a.m.-1 p.m.
Cost: $25.00 per session.
For either of the above programs, contact: Anthony M. Carrozzo, OFM
St. Stephen of Hungary Friary
414 E. 82 Street
New York, NY 10028
(212) 439-8595

At St. Bonaventure Church, 174 Ramsey Street, Paterson, NJ
Parts I and IT: Sept. 30, Oct. 28, Nov. 25, Jan. 27, Feb. 24, Mar. 24, Apr. 28
2:00-5:00 p.m.

Cost total program: $400 including materials.

Contact: Kathryn King
146 Beech St.

Kearney, NJ 07032

Participants can earn a Certificate of Participation from The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY

THE FRANCISC AN INSTHIUTT

ANNOUNCLES:

FRANCIS OF ASSISI'S

OFFICE OF THE PASSION

Translated and edited by André Cirino, OFM,
and Laurent Gallant, OFM

\_

sy
“Hailed as ome of the truly original religious geniuses of the second millennium,

Francis immersed bimself in the psalms. There be found the assurance of praying
precisely as Jesus himself once prayed and of fidelity to the Church which offered that
prayer “without ceasing” by structuring its major liturgical actions around the psalms.
- - - The possibility of utilizing this Office as a form of personal and communal prayer
offers all admirers of the early Franciscans a doorway into the inner world of their
intense liturgical and biblical life.” Margaret Carney, OSE, publisher. From the Preface,)

J

S
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ISBN: 1-57659-175-1

With the publication of new translations of the writings of St. Francis in many
languages, an awareness of the Office of the Passion among Franciscans and

lovers of St. Francis has begun to emerge. It is in light
of this growing awareness that this prayer book is presented
(André Cirino, Foreword).

Original melodies for this entire office composed by
Fosef Raischl, SFO

Manuscript illuminations by
Marc Lisle and Christine Cavalier

A poetic, graphic, and inclusive version for
prayer and song composed by
Murray Bodo, OFM

N /)

Price per copy: $14.95
Accompanying CD: $12.99

Inquire about discounts for quantity orders.

Order from:

362 pp. paper
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NEW FROM T FrAaNCIseaN ISt

Clare’s Letters to Agnes:
‘Lexts and Sources

by Joan Mueller

This book offers a new translation of Clare’s Letters to Agnes and a study of the letters
within the context of other contemporary historical documents. It relates the letters to
the Legend of Saint Agnes of Rome, the primitive Franciscan climate, and the papal and
royal documents connected with the Privilege of Poverty. It includes a translation of
The Legend of Saint Agnes of Rome by Julia Fleming.

Written between 1234 and 1253, Clare’s Letters to Agnes document a pivotal
episode in the history of medieval women. This study inserts the letters more fully into
their original milieu and brings their history, spirituality, and theology to light.

ISBN: 1-57659-176-X 269pp., paper
Price: $21.95

FRANCISCANS AND HEALTHCARE:
FAcING THE FUTURE

Edited by Elise Saggau, OSF

This book offers a collection of talks given at Washington Theological Union in May
1999 by specialists in Franciscan institutional healthcare. While it presents solid historical
background and an enlightening consideration of the tradition, it also offers practical con-
siderations by contemporary Franciscan healthcare practitioners.

Includes essays by Ilia Delio, OSE, Dominic Mont, OFM,
Daniel Sulmasy, OFM, MD, Beth Howe, OFS, MD, Mary Hroscikoski, OSF, MD,
Esther Anderson, OSF, Peggy Egan, OSF, Patricia Simpson, OSF, Laureen Painter, OSE,
Thomas Nairn, OFM, and Kenneth Himes, OFM.

Franciscans and Healthcare would be a valuable tool for mission effectiveness pro-
grams in bealthcare institutions. It would belp governing boards, physicians, and staff
understand better the Franciscan character as it affects the bealthcare ministry.

ISBN: 1-57659-177-8 120pp., paper
Price: $14.95

Order from:
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INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

SAINT FRANCIS
UNIVERSITY

FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Challenge and Response
Integrative Project

For more information contact:

Saint Francis College Office of Continuing Education
Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: ICFL@SFCPA.EDU
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ASSISI « RIETI VALLEY ¢« LA VERNA ¢« ROME

ASSISI ALIVE!

EXPERIENCE JESUS BY VISITING THE PLACES MADE HOLY
BY FRANCIS AND CLARE. OUR PROGRAMS ARE REFRESHING AND
INVIGORATING, BRINGING PILGRIMS CLOSER TO GOD.

«2001 PILGRIMAGES"

Franciscan Pilgrimages to Assisi & Rome
October 20 — 30 * November 7 — 18, 2001

Franciscan Pilgrimage to California Missions
Northern California Missions ¢ October 21 — 28, 2001

«2002 PILGRIMAGES"

Franciscan Holy Land Pilgrimage
November 3 — 17, 2002

Franciscan Pilgrimages to Assisi & Rome
May 6—18 ¢ July7—19 * October 18 — 29, 2002

Franciscan Pilgrimage to Prague
July5—14

Franciscan Study Pilgrimages
June 15— July 8 « September 14 — October 7, 2002

Franciscan Leadership Pilgrimages
October 6 — 16 * October 12 — 22, 2002

Franciscan Pilgrimage to California Missions
Central California Missions ¢ October 20 — 27, 2002

Franciscan

Customized programs available.

P.O. Box 321490 ¢ Franklin, WI 53132-6231
414.427.0570 * Fax 414.427.0590 * FranciscanPilgrimages.com

PRAGUE e HOLY LAND * CALIFORNIA MISSIONS
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FRANCISCAN

PILGRIMAGE TO PRAGUE
jury 5 = jury 14,2002

Experience firsthand St. Clare’s writings to St. Agnes.
Follow the life of the Princess

Agnes, from the castle

where she was born and

lived, the Cathedral of

St.Vitus where she was

baptized, the hospital

she founded for the

poor, the church for

the friars, and the

monastery for herself

and her sisters.

Pilgrimage to Prague - the

heart of Europe and its most

beautiful city, and join us in

hearing anew Clare's message to Agnes and to us,
their Franciscan family.

Franciscan
Pilgrimage

Customized programs available.

P.O. Box 321490 ¢ Franklin, WI 53132-6231

414.427.0570 + Fax 414.427.0590 * FranciscanPilgrimages.com
PRAGUE * HOLY LAND ¢« CALIFORNIA MISSIONS

ASSIiSI « RIETI VALLEY « LAVERNA ¢« ROME
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THIRTY-SIXTH

FRANCISCAN FEDERATION CONFERENCE

August 20-23, 2001
Baltimore, Maryland

on ecology ai yowed life and
on issues and conce ving the vowed life.

Franciscans International
International Franciscan Conferences
Franciscan Archivists and Website Keepers
Secular Franciscans
Franciscan Common Novitates
Next Generation Franciscans

Social — evening of August 20
Peacemaking Banquet — evening of August 22

Baltimore Marriott Waterfront Hotel

Registradon cost: $275
Two or more from same congregation: $250 each

Registration brochures available in April from

The Franciscan Federation
P.O. Box 29080
Washington, DC 20017
202-529-2334; fax: 202-529-7016; e-mail: franfed@aol.com

Website: www.franfed.org

Act Justly (Poverty] derly (Chastity)
Walk Hik , Dbedience)
Micah 6:8

otciitgitrs:
Roland Faley, TO ‘zw Schreck, OSF
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Junipero Serra Retreat
A Franciscan Renewal Center
Malibu, California

Established in 1942 by the Franciscan Friars of California,
Serra Retreat is nestled between the ocean and the
mountains in serene Malibu, conveniently accessible from

LAX and BurbanK airports.

e Private retreats

*  Married couples

*  Recovery retreats

*  Days of Recollection

o Specialized retreats

»  High school and college groups
o ‘Women’s and men’s weekends
»  Conferences

With a maximum occupancy of 100 guests, Serra Retreat
provides a chapel with a panoramic view,
Large and small conference rooms,

a fully staffed dining room,
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GERMAIN GRISEZ

The Way of the Lord Jesus, Volume i
Difficult Moral Questions

In this newest volume, Grisez answers 200
practical, moral questions raised by the read-
ers 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.
ISBN 0861-4 971 p. (hardcover)  $35.00
Buy all three voiumes for $90.00!

The First Franciscan Woman: Clare of Assisl|
and Her Form of Life

Margaret Camney, osf
A scholarly study of Clare’s Rule.
ISBN0962-9 261 p. (paper) $12.95

Clare of Assisi: A Biographical Study

Ingrid Peterson, osf
Drawing from historical, sociological, spiritual, theo-
logical, and ecclesiological backgrounds and spe-
cialists, Ingrid Peterson created the definitive bio-

graphical study of Clare of Assisi.
ISBN 0964-H 436 p. (cloth) $23.50

A Dwelling Place for the Most High:
Meditations with Francis of Asslsi
Fr. Thaddée Matura, ofm
Pau: Lachance, ofm, trans.
This work is a brief synthesis of a distinguished
Franciscan scholar’s thoughts on the life and
example of the founder.

ISBN0985-8  101p.(paper)  $11.95
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The Christ of Velazquez

Miguel de Unamuno,
Jaime Vidal, Ph.D.,
trans.
A classic of 20th
century spirituality
and a classic of
Spanish literature,
The Christ of
Veldzquez is a po-
etic meditation on
VelazqueZ's painting
of Christ Crucified by
an outstanding fig-
ure of 20th century
Tmiacdbyhime e _ | existentialist philoso-
phv.
ISBN 0992-0 112 p. (hardcover)  $19.95

Miguel de Unamane

Marriage: The Sacrament of Dlvine-Human
Communion: A Commentary on St.
Bonaventure’s ‘Breviloquium’

Sister Paula Jean Miller, fse
Anew and original study of St. Bonaventure’s the-
ology of marriage as it is expressed in his
Breviloquium.

ISBN 0967-X 268 p. (paper) $24.95
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Crucified Love: Bonaventure’s
Mysticism of the Crucified Christ

Sr. llia Delio, osf
This work examines the essential role of the
crucified Christ in Bonaventure’s mystical the-
oigyy. Bonaventure advocated a type of mys-

ticism that necessitated radical conformity to
the suffering Christ.

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

Press

Francis in America

A Catalogue of Early
Italian Paintings of St.
Francis of Assisi in the
United States and

William R. Gook

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

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

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

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

—— Now In 2-volume paperback!

St. Francis of Assisi: Omnibus of Sources:
Writings and Early Biographies
Marion A. Habig, ofm, ed.

The classic English resource for primary texts
on the life of St. Francis.

ISBN 0862-2 1665 p. (paper)  $35.00

The Trinity of Love in Modern Russian Theology:
The Love Paradigm and the Retrieval of West-
ern Medieval Love Mysticism in Russian
Trinitarlan Thought from Vladimir Solov'ev to
Sergius Bulgakov

Michael Aksionov Meerson
This monograph studies the emergence of the love
paradigm in contemporary trinitarian doctrines, giv-
ing special emphasis to tracing this paradigm’s de-
velopment in modem Russian philosophy and the-
ology. This paradigm explaitis the triune relation-
ship of the Divine hypostases by the ontological love
within God.

ISBN 0987-4 255 p. (paper) $15.95

Call or write for a
free catalog.

SFO Resource Library

SFO Resource Library, coordinated by Benet
Fonck, is a complete reference library for
members of the Secular Franciscan Order.
Vol. V & VI are yet to be printed.

Vol. I: Called to Follow Christ: Commen-
tary on the Secular Franciscan Rule by the
National Assistants’ Commentary Com-
mission

Benet A. Fonck, ofm

ISBN 09750 139 p.(paper)  $15.95

Vol. ll: Called to Rebuild the Church: A
Spiritual Commentary on the General Con-
stitutions of the Secular Franciscan Order

Lester Bach, ofm Cap.

ISBN 0976-9 206 p. (paper) $16.95

Vol. llli: Ca'led to Live the Dynamic Power
of the Gospel Philip Marquard, ofm
ISBN 09777 1203 p.(paper)  $13.95

Vol. IV: Called to Proclalm Christ
Benet A. Fonck, ofm

ISBN 0982-3 60 p. (paper) $12.95

For more information on these and
FHP backlist titles vrite:

Franciscan Press
Quincy University

1800 College Avenue
Quincy. 1L 62301-2399

Telephone: 217-228-5370
Fax: 217-228-5672
Web site: vawvv.guincy.edufpress
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On the Franciscan Circuit
Coming Events 2001

Wednesday, August 1-Wednesday, August 8
The Canticle of Creatures: A Guided Retreat. With Anne Amati, OSF. At Franciscan
Spiritual Center, 609 2. Convent Road, Aston, PA 19014; ph. 610-558-6152; email:
fsc@osfphila.org '

Friday, August 3-Saturday, August 11
The Soul’s Journey into God. With André Cirino, OFM, and Joseph Raischl, SFO. At Tau
Center. Contact: Susan Althoff, 511 Hilbert St., Winona, MN 55987; ph. 507-454-2993; fax:
507-453-0910; email: taucentr@luminet.net

Sunday, August 5-Saturday, August 11
Reweaving the World: When Nature and Spirit Meet. With Gabriele Uhlein, OSE. At
Christ the King Seminary, East Aurora, NY. Contact: Concetta DeFelice, FMDC at 716-
632-3144; fax: 716-626-1332.

Monday, August 20-Thursday, August 23
36th Franciscan Federation Conference. With Roland Faley, TOR, and Nancy Schreck,
OSF. At Baltimore Marriott Waterfront Hotel. (See ad, p. 210.)

Friday, September 21-Sunday, September 23
The Canticle of Conversion. At Holy Spirit Center, San Antonio. TX. Sponsored by the
Franciscan Federation. (See ad, p. 211.)

Friday, October 5-Sunday, October 7
The Canticle of Conversion. At Franciscan Center, Tampa, FL. Sponsored by the Fran-
ciscan Federation. (See ad, p. 211.)

Saturday, October 13
Following Christ in an Evolutionary World: The Franciscan Vocation Today. With Ilia
Delio, OSF. At Felician College Lecture Hall, Lodi, NJ. Sponsored by Region I, Franciscan
Federation. Contact: Lorraine Campanelli, OSE, Inmaculate Conception Motherhouse, 49
Jackson Ave., Hastings-on-Hudson, NY 10706.

Friday, November 2-Sunday, November 4 . ' \

Canticle of Conversion. Af Center of Renewal, Stella Niagara, NY. Sponsored by the

Franciscan Federation. (See ad, p. 211.)

Friday, November 2-Sunday, November 4
Franciscanism: Medieval Story and Postmodern Promises. With Margaret Carney, OSE.
At Franciscan Spirit and Life Center, 3605 McRoberts Road, Pittsburgh, PA 15234-2340;
ph. 412-881-9207; email: fsiccom@aol.com

Sunday, November 11-Friday, December 21
40-Duy Franciscan Hermitage Retreat. At the Portuncula Center for Prayer, 9263 W. St.
Francis Road, Frankfort, IL 60423-8330; ph. 815-464-3880; fax: 815-469-4880; email:

portcdp@zol.com
Friday, November 30-Suaday, December 2

Canticle of Conversion. At Avila Retreat Center, Durham, NC. Sponsored by the
Franciscan Federation. (See ad, p. 211.)
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Writings of Saint Francis

Adm Admonitions ExPat 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
RCl1 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
LpP 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



A FRANCISCAN SPIRITUAL REVIEW
L —

Coming soon from the Franciscan Institute . . .

ST1. BONAVENTURE'S COMMENTARY

'ON THE GOSPEL OF LUKE, CHAPTERS 1-8
Translation and annotation by Robert J. Karris, OFM

The Franciscan Institute announces a new program to advance the publication of trans- f
lations of the works of Bonaventure. An expert editorial team has been assembled l
under the leadership of Zachary Hayes, OFM. The goal of the series is to provide td
annotated translations from the Latin originals that will serve the needs of students
and seekers who wish to steep themselves in the rich theological vision of Bonaventure.

The first publication in this series is St. Bonaventure’s Commentary on the Gospel of Luke,
Chapters 1-8, the first of a three-volume work. Translations and annotations are by
Robert Karris, Professor and Chair of the research faculty of The Franciscan Institute
and member of the editorial board of the new Bonaventure series.

ISBN 1-57659-179-4 800 pages, paper
$50.00
Other projected works in the series: The Breviloquium, Journey of the Soul to God,

Collations on the Six Days of Creation, Collations on the Gifts of the Holy Spirit, Selected
Sermons, A "Reader” of the Sentence Commentary.

Editorial . .. .......ccveiiiinienn.. 217

To order, contact: The Franciscan Institute
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The Cord, 51.5 (2001)

Editorial

As the fall season begins, Franciscan hearts turn naturally to remembering our
Father and Founder, Francis of Assisi. The Feast of the Stigmata on September
17 and the Feast of Francis on October 4, invite us to contemplate in our prayers
and liturgical celebrations this little poor man, who, for some mysterious rea-
son, has made and continues to make such an impact on our Church and on our
world. Post-modern Christians, even Franciscans, wonder how the life of this
thirteenth-century Italian mystic can possibly be a continuing source of life and
energy today. There is no easy answer to this wonderment. We are like the
puzzled friar who asked Francis why the “whole world” seemed to be running
after him. Francis’s answer, out of the depth of his humility and self-knowledge,
did not really explain the peculiar attraction. '

Of course, such an attraction is not so much to be found in this remote
figure of the distant past as in the Spirit that keeps alive in the Church and in
the world a compelling desire for the transcendent experience promised in the
gospel life of Jesus Christ. When someone really seems to understand this Spirit

~ and allows him or herself to be transformed by It, such a one continues to shine

and to mediate the amazing energy, hope, and joy of this experience far beyond
his or her own limited and incarnated situation. So it was with Francis. Some-
how, he “got it right.” It mattered in the thirteenth century and it matters now.
His words and deeds live on and inspirit all who find in him a sense of kinship—
a shared yearning for and openness to that complete transformation that makes
us indistinguishable from the beloved Son of God.

In this issue of The Cord, we are happy to offer a number of reflections on
how Francis’s unique “take” on the gospel life continues to provide for us today

Spirit and Life.
(C,‘éd.« é{ g ost

[Apology: In the July issue of The Cord, we mispelled the name of Danielle
Julien, FMIC, both on the cover page and on page 202. Danielle was the
author of “Clare’s Model of Leadership” (pp.184-198)]

Men ran, women also ran, clerics hurried, and religious rushed to see and hear the

holy one of God, who seemed to everyone a person of another age. People of all .

ages and both sexes hurried to befold the wonders which the Lord worked anew
in the world through his servant [Francis] (1Cel 36)
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The Cord, 51.5 (2001)

Why Francis Talked the Way He Did

The Sources and Purposes of Franciscan Discourse

David Flood, OFM

We can raise and discuss the question of Franciscan language and Franciscan
culture in different ways and with a variety of texts. Here we will use two
admonitions. They serve the purpose very well.

Blessed the religious who has no joy and delight save in the most holy
words and works of the Lord and in such joy and gladness leads oth-
ers to love of God. Woe to the religious who enjoys himself with vain
and idle words and in this way provokes others to laughter (Adm 20).

Blessed the servant who, when speaking, begins slowly and does not
say all he knows in hope of gain; who wisely foresees what and how to
answer. Woe to the religious who, instead of holding back in his heart
the good things which the Lord has shown him, sharing them with
others by the way he lives, longs to explain them to others as a sort of
reward. He takes his pay and those who hear him profit little
(Adm 21).

The first of these two admonitions offers a simple definition of Franciscan
discourse, whereas the second looks at it more subjectvely. The second admo-
nition reinforces the first. It portrays a wise use of words, on the one hand,
and, on the other, shows how words can be wasted. We have to do here with a
discrimination central to Franciscan life.

A Franciscan Lexicon

These two admonitions (Admonitions 20 and 21 as they have come down
to us) use several words and expressions that have their origins in early Fran-
ciscan life. Francis (supposing he is the author) says them, using the vocabu-
lary common to him and his brothers, and he had every right to use those
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words. He played a central role in developing the language of the brother-
hood. All the same, he depended for his terminology both on the action in
which the brothers engaged and on the terms with which they described and
reflected on that action. He could not speak the way he did here in these two
admonitions unless the brothers had all brought themselves to the point where
these words made sense to them, given the course of their lives.

Among those terms, opera Domini, the works of the Lord, has a central
place. It has that place in part because of its role in one of the key passages in
the early Franciscan writings. In the Words of Recall and Exhortation (Letter
to the Faithful), after describing in some detail the Franciscan way, Francis
launches into a description of the religious experience of the movement. (See.
Words of Recall and Exhortation, verses 48ff.) He was answering a question
that intrigued those fascinated by the honesty and exuberance of the early
movement. They wanted to know how the Franciscans, who lacked the means
of a comfortable life, exuded such an infectious joie de vivre. Francis was say-
ing, in effect, that the Spirit of the Lord so inspired their action that the men
and women who traveled the Franciscan way were doing the works of the
Father. The term then had its distinctively Franciscan meaning. Franciscan
action, in sum, was the work of the Spirit of the Lord in people. Insofar as that
was truly the case, and the early Franciscans and Francis in particular were
convinced it was, they needed a way of putting it into words. They had to
express and confirm their understanding of what was going on. By putting
into words what was taking place within and among them, they made their
unique experience socially real.

In Admonitions 20 and 21, Francis also uses easily the expression “the
good things the Lord has shown him.” He uses the term bona, good things, as
if his brothers had no difficulty grasping what he meant. And, in truth, that
was the case. They had become used to the role played by “good things” and
“the good things shown one by the Lord” in their conversations. Insofar as we
consider the Admonitions a consciously ordered sequence of sayings, Francis
had just referred to the good things of life and their circulation in Admonition
18. Then, later, the expression “the good things” shown one lies at the very
heart of Admonition 28. The expression figures as well in several key passages
of the early writings. The term “good things” arises within the jubilation ex-
pressed at the end of Chapter 17 in the Early Rule and at the end of the long
development on religious experience in the Words of Recall and Exhortation.
It also helps us understand the activist celebration in the Proclamation of 1220
(Early Rule 23). The term pervades the early Franciscan writings. That suf-
fices to tell us that it says something central about early Franciscan life.

These terms had other meanings in Assisi. They belonged to a different
sign system. The good people of Assisi had no difficulty recognizing the words
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in themselves. Dominus means the Lord, opus and operas mean work and works,
bona means good things (material possessions first of all). In the Assisian docu-
ments that have come down to us, bona frequently means property or proper-
ties. Nor would the people of Assisi have had difficulty recognizing the term as
meaning joy and delight and inner peace. But they did not feel and understand
joy and delight the way the brothers did. Those terms designated an emo-
tional state distinct in origin and intensity from the ebullient spirit of
Franciscans. Nor did they grasp what exactly the whole band was doing, which
Francis dared call “the works of the Lord.” They understood the words with-
out understanding the works. That is one rationale for Francis’s Words of
Recall and Exhortation, in which text at one moment he tried to explain the
celebration and even the delight in doing “the works of the Lord.” With some
explanation the Assisians could be brought to understand the expression “works
of the Lord” as a reference to their Christdan duties, which somehow did not
immediately fill them with joy and delight and inner peace. They did justice to
those duties, more or less, and then found their joy elsewhere. For some among
the Assisians, “the works of the Lord” might even bring to mind the duties
they owed the wealthy lord on whom they depended.

"Two cultural anthropologists, Sapir and Whorf, proposed (in the late 1930s)
that we see the world, material and social, in terms of the language within
which we grow up. That is commonly called the Sapir-Whorf hypethesis. In
our application, the Franciscans were forging a new outlook on life as they
developed the Early Rule. When we look at the proposals of Sapir and Whorf
today, we can take their hypothesis as an early phase of cultural history. Cul-
tural history examines the system of meanings within which we act and live.

Although such proposals have led the cultural philosopher Fredric Jameson
to speak about “the prison-house of language,” we readily walk out of the
prison. Language is a social acquisition. We learn language by interacting with
others; and if we change our social location, we begin changing our speech.
That is how activist nuns of the ‘70s learned how to swear. Francis and his
initial associates put themselves in different social conditions when they walked
out of Assisi and committed themselves to purposes foreign to the city. They
got rid of their property; they broke off relationshhips with others in which
they had grown up and in which, prior to the reorganization of their lives, they
had gotten along more or less successfully. Their way of talking began to be
different from that of the influendal citizens of Assisi, for they no longer wor-
ried about their possessions and their status. Francis and his brothers told one
another what they were going to do, set out to do it, and, in discussions, moni-
tored and corrected and confirmed the results. Out of that sequence arose
Franciscan language, the system that allowed Francis to circulate uniquely
Franciscan admonitions. Whereas many of the words the brothers used had a
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static, moral meaning within the Christian culture of Assisi, among the broth-
ers these words served the development of the Franciscan mind.

The Early Rule fairly chronicles the development of the movement’s lin-
guistic culture. It is the lexicon to consult when figuring out subsequent writ-
ings from the early years. Soon after beginning and working to meet needs
and live honestly, the brothers took time to define what they understood as
work. The word work, or labor, does not simply designate a purposeful pro-
cess of physical exertion in production or in service. It designates that activity’s
role in the economic system whereby a society like Assisi sees to its needs. If
the brothers did not redefine work, they would, by their good work, put them-
selves back into the Assisian world they had so resolutely left. They were do-
ing something different; but unless they named their practice, consciously dis-
tinguishing it from the Assisian practice of work, they would not be able to
abide by it. They would not have the means to recall and confirm their own
notion of labor, while, at the same time, the Assisian vocabulary of labor would
reeducate them every day and eventually reintern them in the prison of Assisi’s
economic language. We can see in Chapter 7 of the Early Rule how they gave
hard thought to what exactly distinguished their labor from that of those among
whom they worked. Whereas Assisians understood work as a limited set of
roles whereby one acquired a share of Assisi’s goods, Francis and his friends
meant work as participation in producing and sharing the good things of life

‘ (bona). Claims of ownership were inimical to the process.

Given their notion of work, Francis and his friends could and did define
money in a way that refused it any role in their lives. They also extended their
notion of work to cover care for lepers. Care for lepers was classified as charity
in Assisi, not work. Then, for their service to lepers, the brothers expected
some income and made their expectations known. When refused by Assisi,
they justified their appeal. To bolster their justification, they drew on the new
arguments of canonists for distributive justice, whereby they put the canonists’
teachings into the practical terms of their evolving life.

We can pursue this further and forcefully with the Salutation of the Vir-
tues. Francis celebrates the difficulty that people outside the movement have
in understanding what he and his friends are saying. He plays off a list of
Franciscan words against a list of Assisian words, claiming victory for the real-
ity content of his terms.

In Chapter 8 of the Early Rule, the brothers agreed that they would recur
to money when the dire circumstances of lepers required it. The context of
Chapter 8, in its latter part, helps us understand how the line arose. The brothers
who worked in the leprosaria of Assisi’s countryside, as well as elsewhere, had
developed a sense of solidarity with the lepers. From the early days on, the
term leper had a resonance among Franciscans that recalled their brief history
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and gave the lepers a privileged place in their life and the term leper a positive
spin. Francis opened his Testament, which served to help his brothers under-
stand the Rule of 1223, by recalling that history. He said the word leper as a
call to the Franciscan conscience.

Admonitions

In The Dialogic Imagination, M. Bakhtin underlines the importance of con-
text. He explains that “the speech of another, once enclosed in a context,”
undergoes semantic changes. (See The Bakbtin Reader; 1994, 78.) No matter if
words are accurately quoted, the purpose of the larger text infiltrates and modi-
fies the terms of the quoted passage, turning it into a supportive part of the
whole. With the appropriate context, we can even redefine a short text into a
genre at odds with its origins and original meaning. But if, on the other hand,
we give the speech of another its original context, we can take it on its own
terms, even if it intends to correct and modify the larger discourse to which it
belongs. We also get a better sense of its speech genre. Francis’s words, as
addressed to his brothers, continue the exchange that first resulted in the Early
Rule. The Early Rule lays out the terms of Franciscan life. Inevitably, then,
that written agreement supplies us the meaning and the prompting needed to
understand the continuation of that dialog. With this in mind, we can take
Admonitions 20 and 21 as warnings and clarifications issued in the struggle
between the Franciscans and their surroundings. They have “the words and
works of the Lord” in mind. We can describe that struggle more concretely,
but that would lead us too far afield.

Given the observation of Bakhtin referred to above, we can improve our
reading of the Admonitions if we pause for a moment at the question of their
genre. The Admonitions arose in early Franciscan history as a form congenial
to Francis and as a message useful to the movement. I propose that they came
about in the following way. Given the fact that the early Franciscans did not
have a rule (a rule as an ordered collection of regulations governing behavior)
but a plan of action (commonly agreed upon and called vits, the life), Francis
and his brothers depended on experience and discussion and written
explicitation to make their plan of action work. We can see that in the history
of which the Early Rule is a verbal relict, an eloquent verbal relict. For ex-
ample, when we look at the Early Rule, we have no trouble understanding
how Chapter 10 (on the sick brother) came about and why it found that place
in the text.

Given the dynamics of the life as well as its broad ambitions, Francis and
his brothers had to handle a good number of questions. The questions could
not all wait for a general chapter for treatment and hope for mention in the
movement’s basic document. So Francis took to issuing counsel and correc-
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tion in brief formulations. (I do not raise the question whether he wrote them
or some of them in 1224-1226, after the Rule of 1223.) In the context of the
life as proposed in the Early Rule, they focused on sensitive details, as, for
example, on speech, and thus we have Admonitions 20 and 21. Francis handles
speech differently in these two paragraphs than Benedict does in his rule. The
urban context differs from the monastic context. Francis’s Admonitions are
brief, given their relation to the movement’s basic document (Early Rule). They
focus on movement action. In Admonition 21, the brother speaks as one who
lends his voice to “the holy words and works of the Lord” (Admonition 20).
Understandably, the Admonitions depend on prior agreements and conse-
quently use the language of those agreements. The admonition is a speech .
genre particular to the Franciscan movement. It depends both on Francis’s gift
and role as well as on the movement’s need and attention.

In the second of the two admonitions under study, the word #zerces, re-
ward or pay or salary, stands out. It defines the brief saying, so much so that we
can distinguish between the two by taking the first admonition as setting apart
genuine speech and idle speech, and the second as showing how good speech
can go wrong. It goes wrong when it is motivated by “hope of gain.” The term
merces, as used here, first appears in Chapter 17 of the Early Rule: “They have
received their reward.” The term seals a mode of behavior that has been set
aside, which is the way the term functions in Admonition 21. Given what is
going on in Chapter 17, we can say precisely what mzerces means here.

In the second part of Chapter 17 (10-16), Francis draws a contrast be-
tween the ways of the spirit of the world (10-13) and the ways of the Spirit of
the Lord (14-16). By the time Chapter 17 was drawn up, the brothers had won
a name for themselves in different sectors of the Assisian population. Although
people did not understand the brothers at first, with ime many came to look
on them as good men, men of service to the needy, honest workers, cheerful
brothers as well as holy. Inevitably, then, Assisi as a whole had begun including
them as normal figures on the daily scene. Assisi was including the brothers in
its business, offering them respect and honor, given the usefulness and the
exemplarity of their lives. We can easily imagine that some city fathers even
wished for more hard and quiet laborers who took little as pay, who also took
care of the outcast, who even exercised a good or at least a restraining influ-
ence on the riff-raff. When people reacted to the brothers this way, they were
identifying them as good Christians, as exemplary men, a tribute to their Chris-
tian city.

There we have the point of contrast between the two spirits. Francis says
that the spirit of the world is not at all interested in true religion but in Assisi’s
good fortune. That spirit uses the good brothers as proof of God’s blessing on
the way of Assisi’s world. Anyone who is satisfied with the role of exemplary
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Assisian belongs to the world of Assisi and, as an admired man of religion, has
already had his reward (merces). The Spirit of the Lord suffuses a brother with
a different sense of self, leading him to pursue something other than Assisi’s
wealth and honor. Francis and his brothers go on to specify that the Spirit of
the Lord, spirit of true peace, drives them to the return of all good things
(bona) to God (Early Rule 17:17).

Having checked on the meaning of zerces in the Early Rule, we have no
difficulty seeing what is going on in Admonition 21. A good brother is passing
on the good news to others. He is sharing with them the sort of experience and
counsel that we find in the Words of Recall and Exhortation. However, in-
stead of giving his audience enough instruction and then consigning them to
the illumination of the Spirit as they observe the way Franciscans live, himself
included, the good brother readily sees himself as a wise purveyor of the
movement’s message. He goes on. He even tosses in a few confidential words
he has directly from his good friend, Brother Francis himself. Alas, he has
slipped into the role and the identity foresworn by Francis and his brothers in
Chapter 17 of the Early Rule (10-13). He has acted as the holy brother, re-
vered by the good Christians listening to him. And he has had his reward—the
attention and the esteem of his audience. Given his desire to please, such a
brother easily falls further. He becomes entertaining and soon finds himself
playing the role of a fool, as does the religious censured in Admonition 20.

The “holy words of the Lord” go no further than what strengthens the
witness and the service of the movement. The brother speaks as the voice of
the Spirit of the Lord. In that role, he has much to say. If a brother of his
falters, he says words that cheer up his companion. He offers words of comfort
to people bending under life’s burdens. Should he be asked for counsel, he
speaks counsel, and no more than needed by the counselee. His homilies, gaug-
ing well the allotted time, do no more than pry the community open to the
motion of God’s grace. He has a good sense of the purposes pursued by the
brotherhood, and these his words serve. As a consequence he finds himself
where the brothers put themselves in Chapter 17 of the Early Rule. He finds
himself open to the Spirit of the Lord; and with his brothers he has begun to
sing, just as they do at the end of Chapter 17 and just as Admonition 20 de-
scribes.

As for the brother who talks on and on, he has neglected, according to
Admonition 21, to deliver the message “by the way he lives.” The Latin per
operationem is an activist form of opera. We have to do again with “the works of
the Lord” and the term deserves a little more attention. So, we return to Chapter
17 of the Early Rule.

Without going into an analysis of the whole chapter and its role in the
Early Rule, which would contextualize these remarks, I quote one line (17:3):
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“All the brothers should preach by the way they live.” Operibus praedicent is the
operative phrase, and it is customarily understood as preaching by good ex-
ample. That is not what the phrase means. It is not the good example of the
individual brother that delivers a message, but the mode of life of the brother-
hood and of the movement. A single action needs context for its meaning; and
a Franciscan deed needs the Franciscan context (well evoked by the Early Rule)
for its meaning.

The deed means something else in Assisian terms. In Assisian terms, it
manifests and sanctions the worldly religion excoriated in the Early Rule 17:12.
Verse 6 of Chapter 17 confirms this reading of operibus praedicent. It counsels
the brothers not to take satisfaction in what God is working through them..
The “good deed” (bona opera) that God brings about (speratur) through them
we must ascribe to the Spirit of the Lord. All good comes from God and, by
our service, returns to him. To ourselves belong the complications and the
blockages by which we hinder the work of the Spirit of the Lord in the world.
And the two admonitions under study give us good examples of how that tran-
spires. They tell us, as well, how by his words a brother practices openings for
the Spirit in the lives of those who listen to him. “The way he lives” of Admo-
nition 21 belongs with these and similar expressions in the early writings and
first of all in the Early Rule.

The Life

Franciscan culture is the meaning intrinsic to Franciscan practces. It did
not begin with the scriptural passages quoted in Chapter 1 of the Early Rule; it
began with their practical interpretation. By agreeing on what they would do
together and then by monitoring and developing their life in common, the
early brothers, with Francis as their very vocal center, developed a language
adequate to their practices. It gave form and substance to their vits, a script for
alife that corresponded to their desires and their hopes. We cannot read Chapter
23 of the Early Rule and not conclude that these “minor brothers, useless
servants,” were persuaded that they had got things right. Francis was con-
vinced that they had opened up among the people of their day a new sphere of
life, where young people, such as he was when he set out on his quest, could
find their way out of doubt into right action. (Well, and old people, too, as
they said explicitly in Chapter 23.)

We can understand then that Francis urged his brothers, as he himself
intended to do, to hold onto and live further “the life.” He put that into writ-
ing in the cover letter with which he sent forth one revision of the movement’s
basic text. It has come down to us as Chapter 24 of the Early Rule. There he
urges his brothers to read and ponder, to study and discuss, to immerse them-
selves, in sum, in Franciscan culture.
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The document that Francis recommends to them so warmly he calls a
vita, the life described in the foregoing pages. Thus he ties the preceding chap-
ters into a whole introduced by the prolog, where he says: “This is the life
which Brother Francis asked the lord pope to grant him.” (There is no refer-
ence to “the gospel of Jesus Christ” in the prolog, after the word life. That was
added by Angelus Clarenus, as the manuscripts so clearly demonstrate.) Nor
were the brothers to have any other rule, as Francis concludes. (The Franciscans
were not the first ones to call their textual guide a vita. Stephen of Tournai
wrote on the rule of Grandmont: “They call their written text [Jibelius] with its
constitutions a vitz and not a regula.”)

Francis insists that his brothers examine and study the text, discuss and
explain it. More precisely, he wants them to go over it and do it. He presses
them to keep that basic practice going whereby they lived the life and saw to
its development. He does not want them to remove anything or to add any-
thing. But if they follow the ways which got them to the present point, they
would develop the text to stabilize and promote movement action; they would
formulate further admonitions to support it; and they would do that without
abandoning or diluting the words and ways which had gotten them to where
they were. Words of intent, of correction, of rededication give rise to further
words so that the original words stay alive. And so the Franciscans constantly
added to their words, and Brother Francis knew it and did it and was doing it
at that very moment, so that we have no trouble grasping what he meant here.

There was as well a criterion for critiquing inspiration. There had to be a
criterion, for not every brother consulted the same spirit. We see that in the
admonitions we have been examining. We see it especially in the rules for
getting the ship back on course, when influential brothers would steer it astray.
Early Rule 5:1-8 has behind it the conflicts at chapter and events prior to the
chapter, when some brothers were falling back into the ways of the world.
Francis told his brothers both to talk and to get things right. Yet there was no
way for him to make sure they held onto and developed further what they
already had. The text was a site of contest, and Francis had to contend with
other powerful voices, not all of which had submitted themselves successfully
to the school of the vita, the life.

When Hugh of Digne set out in 1253 to explain the Rule of 1223, he
faced the injunction of Francis’s Testament not to gloss the rule, but to take it
purely and simply as written. In glossing the proscription of all gloss, Hugh
quoted Chapter 24 of the Early Rule, the cover letter that we are discussing.
There, Hugh usefully recalls, Francis blessed those who studied and discussed
the rule. Gloss then meant a distortion of the rule; it did not at all mean simple
explanation and well-intentioned resolution of unclear passages in the rule,
such as Hugh had in mind. And so he set out to deploy an ascetical reading of
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the rule. There is no pure and simple meaning. There is the text and there is a
multitude of minds. Francis wanted his brothers to involve themselves in what
they all had said and done up to that moment, well reported in the Early Rule.
Such involvement was an integral part of Franciscan life. And Francis gave his
brothers a brace of admonitions (20 and 21) to help them do it.
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The Canticle of the Creatures:

A Reflection on Creative and
Artistic Influences

Séamus Mulholland, OFM

A great deal of scholarly work has gone into a thorough and exhaustive exami-
nation of the importance of the Canticle as the apex of Francis’s spiritual-
mystical life. Whole books deal with the Canticle as expressive of God’s cov-
enant relationship with all creation; books and articles explore the meaning of
the prepositions, the verbs, and the adjectives. Debate engages in what is meant
by per, and in-depth research situates ideas within the Canticle in relation to
the events of Francis’s life. But as yet there has been little or nothing on the
literary and cultural influences that may have affected the manner in which the
Canticle was styled.

Perhaps the first question that needs to be asked about the Canticle is:
what is it? Is it a prayer, a poem, a song, a psalm styled along the basis of Psalm
8? In a sense it is all of these and none of them because the Canticle cannot be
definitively described as being this and not that. At the surface level the Can-
ticle is not about the life of Francis; it is about four things: the COSMIC, the
OTHER, the PHYSICAL (World), the RELATIONAL. In this regard, it is
like the Letter to a Minister or the Testament. It is one of those writings in
which one can really examine and explore in depth the literary textual chal-
lenges, whether they be through close investigation of the prepositions or the
adjectives or the grammatical constructions or the vocabulary. But in a real
sense such an investigation is the end of a whole process that does not begin
with the writing itself. It begins with the creative and literary influences on the
mind and heart of the young John Bernadone.

The Cantcle itself is the summation of Francis of Assisi’s whole human
endeavor. It represents the apex of his experiendally reflective spirituality.
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Whatever we finally determine the Cantdcle to be for us personally, it is inter-
esting to note that the finest part of it was written two years before he died
while he was undergoing great physical suffering. He had received the Stig-
mata with all its physical impact; he was suffering from stomach trouble; he
was undernourished from fasting excessively; and he was blind. The most in-
credible thing is that he survived another two years after the major part of the
Canticle was written.

The verses that speak of bearing suffering and welcoming Sister death
(10-13) are the finest because they reflect that intense involvement in the hu-
man project that was his own life. They reflect, also, his own struggle to come
to terms with his physical illnesses. So the Canticle is a song, a prayer, a poem,
a psalm, a remarkable mystical insight. However, I would like to speak of the
Candcle in another way, without necessarily highlighting the spirituality or
the prayerfulness and praise within it. For the moment, let us leave the Can-
ticle and return to the young John Bernadone. I have spoken elsewhere of the
less attractive characteristics of the young John, but these aside, we must also
acknowledge that he had an openness and receptivity to those new forms of
cultural creativity that were sweeping through Europe, embodied particularly
in the Troubadour tradition.

The Troubadour Tradition

I am convinced after years of study and research into the subject that the
new forms of cultural creativity emerging during the period in which Francis
lived have not been explored as much as might be. There were powerful influ-
ences at work on John Bernadone. There was that whole movement in the
twelfth-thirteenth centuries in which Jongleurs were much in evidence. The
Northern French Lyrical School, made up of the Trouvéres, was beginning to
make an impact. The Trouveres were somewhat elitist and very conscious of
themselves until the Troubadours arrived on the scene.

Francis was called a “Troubadour” of God. This is an interesting use of
the term, because it does not demonstrate any real understanding of what it
actually meant. A Troubadour was neither a wandering minstrel nor a starry-
eyed singer of early romantic ballads. The Troubadour tradition represented
one of the great moments in European cultural and creative history, because
Medieval Europe was turned on its head by the art and influence of the Trou-
badours. Those influences continue even to the present day.

The Troubadours introduced a whole new form of lyric poetry and music
that the Church did not take kindly to, even though many Troubadours were
monks, nuns, and priests. Principally what the Troubadours did was idealize
Love and Woman, and they did that within the context of some wonderful,
beautiful, and highly charged erotic poems. In that context, Love was seen to
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be free; it did not depend on the marriage relationship. In fact, the Trouba-
dour loved a lady who was married—an unobtainable goal to be pursued un-
ceasingly. It is no accident that some of the early Franciscan works use the
Troubadour form to explore the relationship between Francis and Lady Pov-
- erty. The Sacrum Commercium, one of the finest early Franciscan texts, is a
sustained reflection on this relationship, and it is without doubt a courtly love
novella with all the characteristics of such works.

The Troubadours began to flood Europe with these poem-songs that cel-
ebrate love and the sexual relationship as an archetypal idealism of the female
form, both physically and metaphysically. Much of the development of medi-
eval Marianism is a result of direct opposition on the part of the Church to the
Troubadour art of the Feminine Ideal. In the poem-songs of the Troubadours,
the lover is always a knight, so knighthood is idealized as a courtly perfection.
This is also the period of the Crusades, so there are a number of things hap-
pening at different levels. The secular war machine was mobilized and com-
missioned for the defense of the Church knighthood. Knighthood, itself, al-
ready possessed a framework in which it could manifest itself and give expres-
sion to its raison d’étre, and that was the feudal system. So we have knight-
hood being confirmed within the feudal society as an extension of the power
of the feudal lord and then being sacralized as a vocation because of the Cru-
sades. Knights even become monks, taking vows on the one hand and taking
up the sword on the other (e.g. the Knights Templar).

Then we have the Troubadours, some of whom traveled to the Crusades
and there discovered new forms of musical and poetic creativity in Islamic
literary art. But the Troubadours were more ecumenical than the Crusaders.
They were not interested in politics; they were not interested in the Church’s
approval. They were interested only in poetry, music, and striving for ever
more perfect forms of expression. For them, art was supreme.

The key to understanding the Troubadour lyric is that it had to be about
Love. If a poem did not speak about Love ten times at least it was not a Trou-
badour art form. Also it had to be in French. Not only did it have to be in
French, but it also had to be in the French dialect of the Longuedoc region of
Provence in southern France. This is a very specific art form that has material
ready made for it—the idealizing of Love and Woman, the sacralizing of knight-
hood, and the Chansons de Gestes (Songs of Heroic Deeds, mainly about
Charlemagne, the ideal Christian king, and Roland, the perfect Christian
knight).

During the Albigensian persecutions, the Troubadours flooded into North-
ern Italy to escape this home-based Crusade by the Church. The Italians wel-
comed them because the Northern Italians, especially of Perguia and Umbria,
already possessed a romantic openness. The newly emerging city-states were
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ripe for such a powerful, creative impact—an impact on medieval society that
cannot be underestimated.

John Bernadone was already artistically and creatively receptive. He was,
no doubt, familiar with the Chansons de Gestes and some of the courtly love
literature. It is inconceivable that in a major city-state like Assisi he would not
have come into contact with these new art forms. We also know that Francis
spoke French, although the debate as to where he learned French is still con-
tinuing. Celano tells us that when Francis wanted to praise his Lord, he sang
in French. Why not his native tongue? Because the dominant music form was
the Ars Nova, which, while creative, was still heavily influenced by plain chant.
But when the Troubadours arrived on the scene, the Ars Nova was tempo-
rarily forgotten. Given this we can make a few observations about the young
John Bernadone. We know that he was sensitive, that he had a poetic receptiv-
ity, that he was acquainted with the Chansons de Gestes and the Song of Roland,
and that he was familiar with the chivalric ballads. We know he could speak
French, though not how fluent he was. Some level of fluency has to be presup-
posed for singing. What was he singing? It is highly unlikely that he was sing-
ing liturgical plain chant in French!! It is more likely that he was singing Trou-
badour songs, or at least using Troubadour melodies and substituting his own
lyrical compositions for the secular lyrics.

He knew how medieval instruments were played. A famous Celano de-
scription tells of Francis laying a stick across his arm and drawing another
stick over it pretending to play a rebec (not a violin, which had not yet been
invented!) (1Cel 127). The rebec had four strings. It was laid across the fore-
arm from hand to elbow and a bow was drawn across it to sound arpeggio
chords (the diatonic scale not yet having been fully developed). Troubadour
melodies had a quick moving tempo. So where did Francis get this idea, if not
from having seen it on the streets of Assisi? Perhaps this was where the notion
of the glory and honor of knighthood came from. Such glory and honor was to
win a lady’s favor by becoming ennobled on the battlefield carrying out his
own great deeds. This is the whole point of the chivalric ideal with all its courtois
and largesse and gentilesse.

The Composition of the Canticle

If all this is put together, the Canticle begins to take on a slightly different
perspective (without prejudice to its prayerfulness). There is something else
present in the Canticle. We know that Francis sang the Canticle and that parts
of it, written earlier, were well known. Thus it must have had an established
melody, though we do not know what it consisted of. The section on peace
and reconciliation was written spontaneously, set to the melody, and taught to
the friars, who were directed to perform it before the mayor and bishop of
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Assisi to help resolve their conflict. This demonstrates a pragmatic dimension
to lyric poetry that was also written to effect some kind of change.

The melody must have been easy to remember. Those sections dealing
with suffering and death had the melody applied to them and Francis asked
the friars to sing it just before he died. It seems we are dealing with a melody
that was well known and easy to learn and remember. The diction, tone, style,
and literary construct of the Canticle would have required a light melody—
not the heavy musicality of plain chant. Given what we know about Francis,
his poetic temperament, and his creative receptivity, the style of melody would
have been one with which he was most familiar: that of the Troubadour.

There is also an influence of chivalric literature in the Canticle that marks
it as a true Troubadour song. What convinces me of this is that the Canticle is
written in a native dialect, not in formal Italian; and even though its theme is
“religious,” it praises intimate Love, personalized in a linguistic form. Further,
it is a song full of archetypal ideals. While Woman is not the subject of this
particular archetypal idealization, the work is nevertheless a song in praise of
Love, so that we might structure those fourfold themes mentioned at the be-
ginning this paper in this way:

COSMIC OTHER PHYSICAL RELATIONAL

All [praise]  Yours My Lord Sun [strong etc.] Brother
All [praise]  Yours My Lord Moon [gente etc.]  Sister
All [praise]  Yours My Lord Water [useful etc.] Sister

All [praise]  Yours My Lord Wind [serene] Brother

All [praise]  Yours My Lord Fire [robust] Brother

All [praise]  Yours My Lord Death [no escape] Sister

All [praise]  Yours My Lord Earth [sustains] Sister/Mother

If the Cantcle is studied in this way, there is a perfect balance of the ani-
mus and anima; also there is a tremendous sense of courtois. This, however, is
not equivalent to our English word “courtesy” (good manners), but means
“courtly” (adopting the attitude proper to a knight). In the Canticle, Francis
adopts the attitude of a courtly lover. There is in every true sense an
archetypalization happening. The Cosmos is idealized in the word “All”; the
Other is acknowledge in “Yours my Lord”; the Physical provides the locus for
praising the transcendent Sun, Moon, Stars, Wind, Earth, Water, Fire; and
courtois is the Relationship that binds them as Brothers, Sisters, Mother.

The style of the adjectives reflects this profound courtess: “gentle,” “se-
rene,” “humble,” “strong,” “robust,” “radiant,” “precious.” These were the
attitudes and values that the knight was to hold. Even death itself is personal-
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ized as gentle and serene in service to the great feudal Lord. What is also
noticeable is that the medieval understanding of the constitutive elements of
life itself is celebrated: Earth, Wind [air], Fire, Water. Each of these is nurtur-
ing and life giving and possesses its own unique way of being and communi-
cating. Thus there is a creative, innovative use of older ideas: feudal relation-
ships, courtly love, chivalric knighthood. So here is a whole dynamic move-
ment in the universality of the word “All,” which manifests the universality of
Sun, Moon, Stars, Water, Earth, Fire in the existential physicality of the world
of matter, and it is celebrated with verve, enthusiasm, joy, and love.

But there is another relational dimension in the Canticle that can escape
us in both its recitation or singing. The whole of the Canticle is not held
together by prepositions or adjectives, but by two words that express the inti-
macy of relationships: YOURS [LORD] and MY. Francis personalizes the
entirety of the creation by naming God personally and intimately in the word
“yours,” but further personalizes it even more intimately in the personal
genitive: “my.” This is more than a prayer, more than a song, more than a
‘Troubadour style form piece. This is an intensely personal statement of an
experience of life, which even in the depths of the most intense human suffer-
ing can still be celebrated for all its goodness. The largesse of God in the
vision of Francis is the largesse of the perfect knight: kind, gentle, and humble.

In all respects, therefore, this is both a Troubadour lyric and a courtly
novella about the wide range of God’s loving creative activity. It praises and
glorifies God in the embrace of the physical world of loved matter. It is not a
celebration of Agape, but a celebraton of a form of Eros. Francis celebrates
the place of his experience of love—namely, the whole of the cosmos. This
lyric then is more than a celebration of the creativity of God; it is also a cel-
ebration of Franciscan life, the universality of which is drawn and held to-
gether by the intimate use of the word “MY”—My God, My All, My Lord.

Given what we know of Francis’s health at this point in his life this was a
remarkable document, not just from a poetic-prayer point of view, but also
from the point of view of the experience of human life. Francis had to rely on
his memory. What was it like when I could see the sun, the moon, the stars, the
flowing water and touch my Mother Earth? And nowhere in the Canticle is
there one word of bitterness, resentment, anger, or regret. It is a vibrant, dy-
namic celebration and joyful effusion of the experience of a life lived in pas-
sionate intensity. In the Stigmata and the Cantcle everything begun in those
heady, enthusiastic days of gospel embrace came to an end. Following these
events there is nowhere left for Francis to go except into the loving embrace of
Sister Death. The Canticle then is undoubtedly an intimate, personal love
song written by a true Troubadour, that is, one who could celebrate the per-
fection of Love.
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A Study of Discernment
in the
Writings of Francis of Assisi

Michelle L’Allier, OSF

In the long and colorful history of our Franciscan tradition, we are privileged
to live in a time of unprecedented opportunity. Due to the advances of recent
scholarship, we now have available to us English translations of early Fran-
ciscan documents that are based on critical editions of the texts. Thus, in light
of current literary criticism we are able to further mine the riches of Francis of
Assisi’s simple vision of Gospel life as revealed through his own writings.
This article explores the theme of discernment as expressed in the writ-
ings of Francis. We begin by considering the meaning of discernment itself,
followed by an inquiry into Francis’s understanding of Gospel life. Then we
investigate various dimensions of discernment as revealed in several of Francis’s
writings. We conclude with summary remarks drawn from the preceding study.

Discernment of Spirits

The word “discernment” signifies “the act or process of exhibiting keen
insight and good judgement” or “keenness of insight and judgement.” Ety-
mologically, “to discern” in Latin derives from discernere, to separate: dis-
(apart)+ cernere, (to perceive).? Referring to a Christian context, Michael J.
Buckley speaks of discernment as:

Both a charismatic gift given by the Spirit of God for the common
good of the whole community and a developed Christian capacity to
discriminate among the various spiritual states that are being experi-
enced—the “spirits”—in order to determine which lead toward God
and which lead away from God. . . . The goal of discernment is “God’s
wisdom, mysterious, hidden” to which a person comes, for “we have

234

not received the spirit of the world but the Spirit that is from God, so
that we may understand the things freely given us by God” (1Cor.
2:7,12).}

Evaristo Acosta Maestre in “The Discernment of Spirits According to St.
Francis of Assisi,” further specifies the value of discernment:

We must, then, distinguish the impulses of the Spirit, which are con-
trary to the impulses of the flesh (see Rom. 8: 5ff), and we must prac-
tice with simplicity and purity that discernment of spirits which is
indispensable if we are to respond freely to the operation of the Spirit
(see Gal. 5: 16-26).%

Referring to Francis’s discernment of spirits, Maestre notes it “was the result
of a long ripening process, an exodus, a liberation” in which his freedom “was
the result of his confrontation with the Word of God and with God Himself.”

In purity of heart, Francis put into practice the discernment of spirits,
first correcting the spiritual vices. As regards members of his frater-
nity, he wanted each one to open himself up to the creator and to
creatures with a clean heart and pure mind.*

Francis intuited that all good belongs to God, Who alone is good and

- Who alone does all good in and through us. This insight was born out of his

living the Gospel in word and deed and served as the basis for his practice of
the discernment of spirits.’

The Life of the Gospel

Francis rediscovered the simplicity of the Gospel in the early thirteenth
century. In his Testament, written during the last days of his life, Francis at-
tributed his conversion, faith, words, and even his brothers to God’s inspira-
tion (Test 1, 2, 4, 6, 14, 23, 39).8 Furthermore, he attests: “No one showed me
what I had to do, but the Most High Himself revealed to me that I should live
according to the pattern of the Holy Gospel” (Test 14). Francis is remarkably
consistent in his insistence that the life of the Gospel of Jesus Christ is his
point of reference and fundamental orientation. The Earlier Rule is a docu-
ment that evolved out of the simple form of life that Pope Innocent III had
orally approved in 1209 or 1210 and which was brought to completion at the
brothers’ Chapter in 1221. In this document we read: “The rule and life of the
brothers is this, namely: to live in obedience, in chastity and without anything
of their own, and to follow the teaching and footprints of our Lord Jesus Christ”
(RegNB 1:1).
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The Rule of 1223 is more concise and contains a juridical tone not present
in the Earlier Rule. It is a synthesis of the earlier document and also responds
to the growing complexity of experience and structures of the brothers.” Here
we find “the Rule and Life of the Lesser Bothers is this: to observe the Holy
Gospel of Our Lord Jesus Christ by living in obedience, without anything of
one’s own, and in chastity” (RegB 1:1). The life of the Gospel as interpreted by
Francis was a creative integration of prayer and action. In “The Spirit of Prayer
and the Active Life According to the Mind of St. Francis,” Octavian Schmucki
addresses the relationship of inner prayer life and its outer expression in the
world." Quoting the Later Rule, he highlights the primacy of prayer as a basic
value stressed by Francis:

Moreover, I admonish and exhort the brothers in our Lord Jesus Christ
to beware of all pride, vainglory, envy and greed, of care and solici-
tude for the things of this world (cf. Mt. 13:22; Lk. 12:15), of detrac-
tion and murmuring. Let those who are illiterate not be anxious to
learn, but let them attend to what they must desire above all else: to
have the Spirit and Its holy manner of working, to pray always to Him
with a pure heart.!!

This holy working of the Spirit warrants our attention.
The Spirit of the Lord and the Spirit of the Flesh

Our exploration of what it means to discern between the Spirit of the
Lord and the spirit of the flesh begins through the lens of the Admonitions. In
medieval times, an admonition was a teaching tool “in which a biblical passage
or image was presented, and in light of it, a practical application was made.””
Insight into Francis’s biblical thought and how this was applied in daily life can
be gleaned by looking at these Admonitions. Maestre states:

The key to understanding and interpreting the Admonitions is inte-
rior poverty, a virtue which enables us to understand everything. . . .
By divine grace, humility is possible if it is built upon the Gospel
foundation of interior poverty, which is the central theme of the Ad-
monitions."

Cajetan Esser writes that Admonition 12 specifically addresses “how to
discern whether one has the Spirit of the Lord.”"* The Admonition reads:

A servant of God can be known to have the Spirit of the Lord in this

way: if when the Lord performs some good through him, his flesh
does not therefore exalt itself, because it is always opposed to every
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good. Instead, he regards himself the more worthless and esteems
himself less than all others (Adm 12).

In this Admonition, we find listed three signs by which we can distinguish
whether we are living in the Spirit of the Lord or in the spirit of the flesh.
According to Admonition 12, the first sign that we are living in the Spirit of
the Lord is interior poverty, a poverty of spirit that sees all as gift and gives
gratitude to God." The last verse indicates the second and third signs. The
second is humility—the humble person lives in “continuous gratitude to the
bountiful Lord. . . . Pride is already overcome.”'¢ Honest self-knowledge, or
minority, is the tlurd sign that the Spirit of the Lord guides us."’

Returning to Francis’s basic principle for discernment that all good be-
longs to God and that God alone is good, one recognizes that “the instinct for
acquisition comes from the flesh or, rather, from selfish tendencies, whereas
the Spirit of the Lord moves us to live selflessly, in purity and simplicity.”*®
The flesh “means the whole complex of elements which, in man’s daily life,
offer resistance to the invasion of the Spirit. Francis sees this egocentrism, this
principle of opposition to God, as ‘the spirit of the flesh.””'* In his Letter to
the Romans, Paul expresses the distinction in this way: '

Those who live according to the flesh are intent on the things of the
flesh, those who live according to the spirit, on those of the spirit.
The tendency of the flesh is toward death but that of the spirit toward
life and peace (Rom. 8:5-6).

The opposition between the Spirit of the Lord and the spirit of the flesh is
given a more extended treatment in the Earlier Rule 17. Optatus van Asseldonk
explains that in this chapter Francis intends to provide all the brothers “with a
program for Gospel living—one that is always and everywhere valid for each
brother—by indicating the spirit that should animate them in every situation.”
Francis continues by exhorting all the brothers to “preach by their deeds”
(RegNB 17:3). They should

strive to humble themselves in everything, not to boast or delight in
themselves or inwardly exalt themselves because of the good works or
deeds or, for that matter, because of any good that God sometimes
says or does or works in and through them. . . . Because the spirit of
the flesh very much desires and strives to have the words but cares
little for the activity; it does not seek a religion and a holiness in an -
interior spirit, but wants and desires to have a religion and holiness
outwardly apparent to people (RegNB 17:5-12).
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Hence, for Francis the spirit of the flesh “interiorizes and spiritualizes the
concepts of sin and vice, placing them within the human spirit, the impure and
selfish heart.””! The Spirit of the Lord, by contrast, considers the flesh to be
“of little worth” (RegNB 17:14).

It strives for humility and patience, the poor, simple and true peace of
the spirit. Above all, it desires the divine fear, the divine wisdom and
the divine love of the Father, Son and Holy Spirit (RegNB 17:15,16).

Referring to the Second Version of the Letter to the Faithful 45-46, van
Asseldonk expands his treatment of the Spirit of the Lord, specifying that “the
flesh is to be mortified so as to be able to receive the Spirit of the Lord: ‘we
must not be wise and prudent according to the flesh; rather, we must be simple,
humble and pure. ...

In summary, the Spirit of the Lord “produces the virtues” and “puts to
death” the spirit of the flesh.”? Francis sees to the heart of the matter and
exhorts: “Let us refer all good to the Lord, God Almighty and Most High,
acknowledge that every good is His, and thank Him, From Whom all good
comes, for everything” (RegNB 17:17).

Discernment in Action

Knowing that all good comes from God is not enough when living the
Gospel life. Admonition 7, also entitled “Let Good Action Follow Knowl-
edge,” describes “the opposition between the letter (or flesh, which appropri-
ates good to itself) and the Spirit, Who gives the true life hidden in the letter
and makes us refer all good to God.”** Francis quotes Paul: “The letter kills,
but the spirit gives life” (2Cor. 3:6). He then explains:

Those people are put to death by the letter who only wish to know
the words alone, that they may be esteemed wiser than others and be
able to acquire great riches to give to their relatives and friends . . .
[who] wish only to know the words and interpret them for others.
And those people are brought to life by the spirit of the divine letter
who . . . by word and example, return them [their knowledge] to the
most high Lord God to Whom every good belongs (Adm 7).

This Admonition gives insight as to what it means that the letter kills and the
spirit gives life; it “deals with right hearing, with listening and obeying.””*

From another perspective, the Later Rule addresses “The Manner of
Working.” It begins:

Those brothers to whom the Lord has given the grace of working
may work faithfully and devotedly so that, while avoiding idleness,
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the enemy of the soul, they do not extinguish the Spirit of holy prayer
and devotion to which all temporal things must contribute

(RegB 5:1-2).

Here Francis gives guidance to those who have been given the grace of work-
ing; any “work, study or preaching must contribute (deservire) to this spirit of
prayer, they must be its servant.”? Incorporating a key passage from chapter
ten of the Later Rule, which had previously been written regarding manual
work, Francis writes a letter regarding the manner of teaching and study of
theology. In His Letter to Brother Anthony of Padua, he writes:

I'am pleased that you teach sacred theology to the brothers providing
that, as is contained in the Rule, you “do not extinguish the Spirit of
prayer and devotion” during study of this kind (EpAnt 2. See also
RegB 5:1-2).

Francis exhorts that the Spirit of prayer not be extinguished in study or in
work.

In the Later Rule, Francis urges: “Let them pay attention to what they
must desire above all else: to have the Spirit of the Lord and Its holy activity, to
pray always to Him with a pure heart (RegB 10:8-9). Maestre refers to this
desire as the “supreme rule of life” which Francis presented to his friars; it is
the spirit of love; it is the way of discernment of spirits.”’ Chapter 10 further
addresses concerns of obedience and correction, admonishing the brothers to

- remember that for God’s sake they have renounced their own wills, while also

reminding the ministers to be charitable for they are the servants of all the
brothers (RegB 10). ’

A strong testimony to Francis’s own practice of this familiar and compas-
sionate care for the brothers is found in his Letter to Brother Leo. Addressing
Leo “as a mother would,” he affirms his implicit faith in Leo’s judgment and
the practice of discernment. Francis advises Leo:

In whatever way it seems better to you to please the Lord God and to
follow His footprint and poverty, do it with the blessing of God and
my obedience. And if you need and want to come to me for the sake of
your soul or for some consolation, Leo, come (EpLeo 3,4).

This letter, written with tender care, reveals Francis’s “perceptions not only of
gospel life but also of the responsible freedom that comes with maturity in
struggling to live it authentically.””® The letter is 2 comfort, a challenge to
responsibility, and a call to listen for divine inspiration. '
The Rule for Hermitages, written for those drawn to the eremitical ex-
pression of the brothers’ shared life, reveals yet another dimension to the clear
guidance Francis offers. In the spirit of Martha and Mary, there are to be two
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“mothers” and one or two “sons.” The mothers and sons may exchange roles,
“taking turns for a time as they have mutually decided” (RegEr 10).” The
rhythm of this interchange is to be mutually discerned between mothers and
sons; furthermore, the sons have the freedom “when it pleases them” to beg
alms “as poor little ones out of the love of the Lord God” (RegEr 5). Schmucki
observes '

It is noteworthy that he [Francis] did not regard the “Mary” function
as a fixed duty. That is to say, the completely contemplative life did
not form a permanent state in the Franciscan vocation but was changed
when fraternal charity required it. . . . Inner poverty demanded that
no friar should retain for himself any mission whatsoever, be it preach-
ing or contemplative prayer.*

Thus to live in a discerning way is to be attentive in prayer, open to change,
and ready to respond faithfully in action.

Conclusion

The discernment of spirits as witnessed to us through the writings of Francis
is an inspiring combination of God’ initiative and our careful listening and
active response. Learning to discern between the Spirit of the Lord and the
spirit of the flesh requires that we be rooted in humility, honest self-knowl-
edge, and purity of heart. When we live in gratitude, aware that all good be-
longs to God, we are able to enter into the art of discernment. We can con-
clude that Francis himself was a master in discerning the ways of the Lord, as
well as in guiding others to such freedom of spirit. Francis encourages us to
dance with God, to desire above all else the holy activity of the Spirit of the
Lord. Applying the wisdom learned from Francis, the practice of the discern-
ment of spirits will support each individual and community in maturing and

flourishing in the Gospel life.
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11-14. www.earthlight.org: 111 Fairmount Ave., Oakland, CA 9461 1]p

Christianity has been in crisis for a number of centuries-—at least since Luther.
Tts acute crisis started in the industrial age and has accelerated in the techno-
logical age. Faced with the cornucopia of technological abundance that prom-
ises salvation through consumption, the Christian churches have shrunk in
 their reach and responsibility. They have been unable to meet the challenge of
growing materialism that emerged in the wake of the triumphant technologi-
cal world view—which itself declared the world to be a machine manipulated
- by technological devices to [the hu] man’s advantage.

On another level, the churches have been able to meet the moral chal-
lenges of cynicism, nihilism, and the value vacuum, which have crept in as the
companions of material affluence. The overall malaise of the Christian churches
has been deepened by the ecological crisis. The simple truth is that Christian
teaching is ecologically insensitive. Moreover, some have found the Bible to
be a blueprint for ecological destruction.

Within the body of Christian teaching, the Franciscan perspective has
been profoundly neglected. St. Francis has always been a source of sustaining
power within Christianity, a good shepherd who makes us aware of the power
of simplicity. I will attempt to show here that the Franciscan teaching has
survived much better than the teaching of orthodox Christianity simply be-
cause St. Francis’s vision is deeper and more universal than the one officially
followed by the church. A return to the Franciscan vision may be a salvation
for the Christian churches.

Let me first briefly outline Francis’ life and thought. He was born in
Assisi in 1182, died in 1226. Thus he lived for only forty-four years. As a young
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man, Francis was ambitious. He dreamed of fame and honor but without any
definite idea how fame was to come to him. He enlisted as a voluntary soldier
for the war that was being fought at the time between the Papal armies and the
German armies on the islands of Sicily in the years 1200-1202. While on the
way to the battlefield, he heard strange voices during his sleep, calling him to
serve the lord. He heard the same voice the next day, this time being only half-
asleep. The voice urged him to return “to the land of his birth.” And so he did.
This was the end of his military career and the beginning of his spiritual quest.

After months of lonely struggles with his soul, while continually praying
and often weeping at the Etruscan tombs outside the town of Assisi, he spent a
day at St. Peter’s church in Rome as a beggar in beggar’s clothes with his hand
outstretched for alms. Through this experience he found a kinship with the
poor. He embraced Lady Poverty.

Now, on the slope of the hill outside the city of Assisi, there stood the
little church of San Damiano. Francis took a liking to it. The church wasin a
sorry state of disrepair. One day while praying there, he heard a voice, “Francis,
repair my church.” He returned to his father’s house, packed a big load of
finest cloth, loaded it on the finest horse his father possessed, and went to the
market. He sold the cloth and the horse and brought a considerable amount of
money to the priest of San Damiano.

The poor vicar was too frightened to accept the money after he heard the
whole story. So Francis left an urn with the money on a windowsill. Upon
returning to Assisi after his journey, Francis’s father Pietro Bernadone learned
about his son’s “theft.” He got furious. He decided to try Francis before the
magistrate of Assisi. Francis refused the summons, declaring that being a man
dedicated to religion, he was not subject to the civic authorities but only to the
bishop.

Thus, Bishop Guido was to preside over the trial of Francis in the cathe-
dral of Assisi. On the day of the trial, Francis duly appeared. When remon-
strated by the bishop to return the money to his father, Francis said: “My
Lord, I will gladly give back to him not only his money, but all my clothes I
have had of him.” Then he took off all the clothes he wore. Stark naked, he put
his clothes in front of the bishop.

This act required more than courage. This was an extraordinary act of
confronting wealth and authority with one’s naked body in the middle of a
cathedral. This was an act declaring: Here I am at God’s tribunal, and may frail
human justice tremble in the face of deeds done on behalf of the needy and the
oppressed—even if they violate the existing legal codes. The rest of Francis’s
life was a continuation of the dramatic encounter at Assisi cathedral. The es-
sence of the Franciscan legacy can be expressed simply:
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¢ Confront injustice and human misery directly. He who does not speak
on behalf of the oppressed, contributes to the crime.

*  Redistribution of wealth is our responsibility. The unjustified accu-
mulation of wealth by some is the root cause of miseries of others.

*  We stand before God’s tribunal, which ultimately means the tribunal
of our conscience. To this tribunal of our conscience we are ultimately
responsible, particularly as the existing laws so often protect and fa-
vor the rich at the expense of the poor.

*  Have the courage of being naked. Ultimately you are naked. No gar-
ment should muffle the voice of your conscience.

*  Have the courage of simplicity. For this simplicity can release from
within you great spiritual powers which are numbed by your slavery
to mindless over-consumption.

There is no question that Francis was in advance of his age, as he antici-
pated all that is liberal and sympathetic in modern times: the love of nature,
the love of animals, the sense of social compassion, the sense of the spiritual
dangers of affluence. Of various aspects of his important legacy, the most im-
portant for us is the Franciscan ecological or ecological-spiritual legacy. The
worship of nature was for Francis a part of the overall ecological spirituality.
We thus hear these incantations expressed in “The Canticle of Brother Sun”:

Be praised, my Lord, through Sister Water,
who is very useful and humble and precious and pure.
Be praised, my Lord, through Sister Moon and the stars,
in the heavens you formed them clear and precious
and beautiful.
Be praised, my Lord, through Brother Wind
and through Air and Cloud and fair and all Weather,
by which you nourish all that you have made.
Be praised, my Lord, through Brother Fire,
by whom you light up the night;
he is beautiful and merry and vigorous and strong.
Be praised, my Lord, with all your creatures,
especially Sir Brother Sun,
who is day and by him you shed light upon us.
He is beautiful and radiant with great splendor,
of you, Most High, he bears the likeness.

Because of his extraordinary sense of empathy with all creation, because
of his gaiety, romantic imagination and universal camaraderie, not only Chris-
tians but people of all religions who are acquainted with his teachings are drawn
to St. Francis.
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St. Francis’s discourses were not numerous, not elaborate, let alone learned.
He did not produce anything comparable to the Summa Theologica of Thomas
Aquinas. He did not produce any systematic theology. His was the vision of
the heart, speaking directly to the heart of others.

Francis was not the first man to make voluntary poverty an enormous
shining virtue. The Buddha embraced the same ideal eighteen hundred years
before Francis. He too renounced all the riches of earthly splendor; aban-
doned his palace, his wife, his son, and in beggar’s clothes went to seek salva-
tion and redemption. In our century, Mahatma Gandhi, inspired by Hindu
ideals, followed a path of simplicity very similar to that of Francis. Those saints
of other religions do not diminish Francis. On the contrary, in their company"
Francis shines as a universal being, as a cosmic being. For the ideals he pro-
claimed ring true in all major spiritual traditions of humanity; Francis is the
saint for all religions. Among Christian saints, Francis is the most popular and
most liked.

It was a misfortune for Western culture and Western Christianity that it
chose the path of St. Thomas Aquinas and not the path of St. Francis. From
the beginning, St. Francis was an extraordinary challenge to the Roman Church
and an extraordinary inspiration to simple Christians. He was on the verge of
being excommunicated more than once. He was canonized very soon after his
death—in order to avoid a split within the Church. To co-opt him as a saint
was a way of blunting the poignancy of his message—that the life of a Chris-

" tian should be one following Christ’s simplicity.

For a couple of centuries after his death, the Franciscan way was alive and
vibrant, if only among ordinary people. Then came Martin Luther with his
challenge. And then came the Council of Trent of 1545-1563, which tried to
find a radical and satsfactory response to Luther. Since the Trent Council,
Thomist Christianity has prevailed, and the Franciscan vision has been pushed
aside. Why? The reason is not a direct one.

It was not the case that the Bishops of Trent loved Aquinas more than
Francis. The great problem of the time was how to contain Luther. There
were many tricky and muddled theological problems, and Aquinas was so clear
in spelling out the Christan doctrines. His vision of Christianity won.

The power to define is the power to control. Thomist Christanity is based
on the power of the word, which is the power of the mind. Franciscan Chris-
tianity, on the other hand, is based on the power of love, which is the power of
the heart. Within the Christian tradition, the mind has prevailed over the heart.
And Christianity has become brainy, abstract, wordy—and void of heart. This
is our dilemma nowadays, of the whole Western civilization: we are clever and
brainy. But our hearts have atrophied.

The mystical approaches to Christanity were flourishing until the time of
St. Thomas Aquinas. However, as time passed, the rational attitude began to
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prevail. Aristotle replaced Plato as the foundation of Christianity. Thomist
theology is Aristotelian through and through.

Thus Christianity repeats the road of ancient Greek philosophy. But we
need to remember that earlier Greek philosophies, including that of Socrates
and Plato, reveled in holism and bathed in the all-pervading sense of mystery
surrounding us. Before Aristotle’s time, the logos of Pythagoras and Plato was
all encompassing, was in fact a total divine matrix for deciphering the meaning
of the cosmic laws. We should be aware that for the Pythagoreans mathemat-
ics was suffused in divinity.

With Aristotle we begin the quest for analytical clarity. For the sake of
this clarity, things are cut up and parceled off. Rational justification and ana-
lytical definitions are arrived at at the expense of depth, mystery, and whole-
ness.

In the early Middle Ages, mystical interpretations of Christianity abound.
The twelfth and thirteenth century mystics have left quite an inspiring and
important legacy. Many of these mystics were excommunicated and officially
condemned by the proclamations of the Vatican.

St. Francis was one of the mystics. He recognized that the power of the
heart is greater than the power of the mind, that the power of things unseen is
greater than that of things seen, that the power of simplicity, of frugality, of
giving is more significant than the capacity for acquiring and luxuriating in
earthly splendor.

Franciscan powers are exactly those preached by Jesus Christ. Thus Francis
will always remain relevant, appealing, and inspiring to those who take the
teaching of Jesus seriously. Francis will continually remain a challenge, if nota
thorn, to the institution of the Church, particularly when this institution in-
sists on the primacy of doctrine over the understanding of the heart.

The attitude toward mysticism in the Western world is thoroughly am-
biguous. We are uneasy with mystics. They are just not “rational” enough.
Our whole culture has been sanitized by rationality. Anything holistic, deep,
mysterious, let alone mystical, is often condemned as irrational. We need to
remind ourselves again of what Albert Einstein says about the mysterious: “The
most beautiful thing we can experience is the mysterious.”

We have found of late that rationality is a poor substitute for spirituality.
So the great question that confronts us is: was the Western mind so made that
it had to develop its discursive logos with a distinctive, hard-cutting rationality?
Or is this rationality the result of following Aristotle and not Plato? And later
that we followed Thomas Aquinas and not Francis? I believe that the latter is
the case. Whom we follow has enormous consequences for our lives.

Had we followed the Franciscan way, the devastations of nature would not
have occurred, and the devastations of our individual lives would not have
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happened—the two are aspects of the same phenomenon. The Franciscan teach-
ing that all beings in creation are our brothers and sisters is a very powerful
and inspiring guide of how to treat nature.

This is what the Native American Indian cultures have believed and fol-
lowed to the benefit of ecological systems for millennia, until they were rav-
aged by European diseases and settlers. It may be said that Native Americans
were good Franciscans; or that St. Francis was a good Native American. How
we treat nature is ultimately a religious matter. How we treat animals is ult-
mately a religious matter. How we treat each other is ultimately a religious
matter.

The way of the heart, within which all creatures are sacred and are our.
brothers and sisters in creation, would have enabled Christianity to extend
justice to all beings in the universe. The Franciscan way would have precluded
the destruction of nature from the onset, for nature is not a thing “out there”
given to us for our use, but a part of our outer self. The Franciscan way would
have brought with it a different form of perception, a different form of think-
ing (which I call reverential thinking) and consequently different paradigms of
what is good and effective action.

In 1979, Pope John Paul II proclaimed St. Francis the Patron Saint of
Ecologists. This was very nice, but more a gesture than the beginning of a
substantive change in the policy and teaching of the Church. AsI have already
mentioned, Francis was canonized very soon after his death. One suspects a
similar thing happened when Francis was proclaimed patron saint of ecolo-
gists. The Vatican seems to be saying: “You have now got St. Francis as your
patron. You should regard this as an indication that the Church cares for ecol-
ogy.” However, in order to make Francis a part of the living Christian liturgy
and a part of the actual lives of actual Christans, much more is needed than
making him the patron saint of ecologists.

For the main problem still remains. This is the problem of elevating the
human person above all other creatures and giving humans dominion over
every living thing that creeps on this Earth. If we are to acquire ecological
consciousness we need to alter fundamentally the nature of this teaching. We
need much more than the convicton of the sacredness of the human person.
Unless this sacredness is extended to other creatures, the gulf will always re-
main between us and the rest of creation.

There is no easy way to translate the ethics based on the Ten Command-
ments into meaningful ecological action as long as the human being is on the
pedestal. In these reinterpretations, St. Francis should be our guide. He repre-
sents a new promise for Christianity. It was not only possible for him but in-
deed inevitable to celebrate the sacredness of the human and the sacredness of
all other beings.
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From his visions and views concerning the oneness and the sacredness of
all creation we can derive new, ecologically sound Christian ethics. A new en-
cyclical should be introduced by the Pope proclaiming that all creatures are
sacred. We should all work towards this end—by making the Church aware
that unless all nature and its creatures are declared sacred, we do not have a
solid ethical basis for a radical healing of the planet. Nor is there a basis for
eliminating environmental pollution—which is now a more serious threat to
the future of human kind than the possibility of a nuclear holocaust.

If we lose the environment, we lose God.

EcoLoGy
Cronan Fahey, OFMCap.

“He embraced all things with his silent devotion, speaking to them about the Lord
and exhorting them to praise him.” (Said of St. Francis of Assisi)

Great and wonderful God of all Creadon,
1 praise you for everything we have upon the earth:
The rivers and oceans, the trees and plants,

The rocks and hills, birds and beasts.

God of Infinite Variety, how wonderful and varied

Are the gifts you have given us!

The earth is full of things you bave made.

How precious are the presents you present to us!

Yet, how fragile, frail, and feeble they become

As they groan under our overpowering and abusive treatment!
See how we have polluted the outer world

With our arrogant and careless behavior,

A sign of the greater polludon that is taking place in our spirit!
God my Creator, forgive me for my crimes against your creation.
Where I have disdainfully trampled it underfoot;

Treated it as a cruel master might treat a submissive slave.
God of all Gentleness and Respect,

Give me a gentle and respectful spirit,

Which will prevent me from treadng things outside and around me
As subordinates, and not as equals.

For am I not related to the whole of creation?

Are we not, in truth, brothers and sisters,

Having you as our common Creator?

You have given me power over the earth,

But only so that I can be its servant, its protector.

Let me humbly embrace all things with silent devotion,
Speaking to them about you, exhorting them to praise you.

“The earth is full of things you have made, O God. You give breath, fresh life begins,
and you keep renewing the world” (Ps. 104:24-30).
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Franciscan Martyrdom:

Yesterday, Today, and Tomorrow

Barton Levi St. Armand, SFO

[This presentation was given as part of a celebration of the Martyrs of China who were
canonized on October 1, 2000, among them numerous Franciscans, lay and religious.
The celebration was held at the St. Francis Chapel in Providence, Rhode Island, on
October 2, 2000. See Editor’s Note, page 253, for some details about this celebration.]

The author wishes to dedicate this article to
Sister Alma Dufault, FMM, for all the selfless service
and inspiring spiritual leadership she has given to the St. Clare of Assisi
Fraternity of the Secular Franciscans in North Providence, R,
of which Dr. St. Armand is a member.

On this occasion of the commemoration of a great individual and group
martyrdom, it is interesting to remember that St. Francis himself once actively
sought to become a martyr. In a famous incident, while preaching Christianity
to the Saracens, he challenged their religious leaders to walk through fire to
prove the power and efficacy of his faith, but his hope for a miraculous
conversion was ultimately frustrated. Francis was not denied, however, a kind
of martyrdom and even the classic experience of its searing flames. We often
say that “so and so is a martyr to this or that illness.” Francis endured major
illnesses during his lifetime, undergoing a blisteringly painful treatment for
his late blindness, which involved a cauterization of his head with a red-hot
iron. It was typical of him, however, that he should personify and even attempt
to make friends with this pain—become a missionary to it, as it were—by saying:
“Brother Fire, who art nobler and more useful than most other creatures, I
have always been good to you and always will be so for the love of him who
created you. Now show yourself gentle and courteous with me and do not
burn me more than I can stand.” And it is reported that when the treatment
was over, Francis said to the doctors: “If that is not enough burning, then burn
it again, for I have not felt the least pain.”
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Franciscans today, unlike those who have just been canonized, are not
often actually called to offer our bodies to be beaten or our heads to be severed
as a testimony to our faith. But like Francis himself, we are called to be
missionaries to pain-and suffering of all kinds—physical, spiritual, and
psychological. Ours is a duty, and sometimes even a minor personal martyrdom,
to what the old prayerbooks used to call “the troublesome”—the pebbles that
lodge in the shoes of daily life.

While such missionary activity can never match the sacrifice of canonized
saints, it can hold its own in recognizing burning embers and devouring flames
as minor brothers, and—as Francis does in The Canticle of the Sun—even go
so far as to embrace death as a sister when it rescues someone we love from
intolerable and incremental agonies. When we think of the many modern cures
that, like Francis’s cauterization, may finally seem worse than the afflicdon
itself—cruel surgeries, shattering radiation treatments, debilitating
chemotherapies—just to endure, stand, witness, confront and in some way
comfort such private physical martyrdoms is itself a martyrdom of the spirit.
This is because we are forced to do something that our minds and bodies
naturally shrink from, as Francis no doubt shrank from the fire of his treatment,
ordered as it was by higher authorides. Francis knew he owed a debt to fire
and, taking his cue from Christ’s worldly-wise parable of the unjust steward,
he made his bargain with reality and wooed his divine master by appealing to
a truly elemental generosity of spirit.

It is this generosity of spirit, framed by the increasingly demanding
velocities of everyday life, that I think is the hallmark of the so-called Third
Order. To exercise such generosity means going out of your way to call someone
brother or sister and to act upon that prescribed fraternity and sorority. It is
one of the paradoxes of our age that, as things become more instantaneous and
speedy, in proportion our tempers become shorter and the roots of our
discontent more inaccessible. We can call up information on the internet with
a few double-clicks of a mouse, but assessing deep internal glitches becomes
much more obscure and difficult. So the Franciscan martyrs become important
precisely because they make us think of a world beyond the TVs, computers,
and multiplex screens of media illusion. It is a truly awful thing to feel fire and
to spill blood, yet this is happening to our neighbors, our friends, our relatives—
to the beloved as well to the troublesome—every day of our lives. Projected on
the nightly news, these kinds of suffering seem remote and exotic—just as do
the sacrifices of the new Franciscan martyrs in the context of the nationalist
mania of the Boxer Rebellion.

Yet when we return to Francis again, we can see that he also made provision
for this, since the two poles of Franciscan life are a pushing out and a pulling
back—a sally into the world and a retreat inward into contemplation. Francis
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knew that we should be up and doing, but he also realized that it was necessary
at times also to become very still and very quiet—and the fresh fact of this
canonization should provide us with a sacred leisure, apart from the world in
which we find our main secular vocation, to meditate on how exceptional
violence can be transmuted into extraordinary transcendence. Drawing on
examples from the secular world, the American poet Emily Dickinson wrote:

The Martyr Poets did not tell,

But wrought their pang in syllable,—
That when their mortal fame be numb
Their mortal fate encourage some.

The Martyr Painters never spoke,
Bequeathing rather to their work,—
That when their conscious fingers cease
Some seek in Art the Art of Peace.!

And that is just what a meditation on this martyrdom should leave us with—
the encouragement and bequest of a work and an art of peace—a slow, quiet
fire of renewed commitment and silent dedication.

Finally, we again turn back to Francis, especially as we look forward to the
celebration of his own transitus to eternal rest and activity with God and to his

- great feast day on October 4. Besides ministering to the martyrdom of everyday

life and taking time out to pursue an interior art of peace, we should remember
that Francis believed it was Christ himself who was and is not only our brother
but Christianity’s first martyr. And who was more troublesome than Christ?
He challenged the rich and powerful, he beat the Pharisees at their own game
of religious one-upsmanship, he threw the money-changers out of the temple,
and he kept silent before Pilate rather than defend himself with all the skill and
rhetorical brilliance that he had displayed throughout the gospels. As Francis
exclaims in his Letter to All the Faithful:

How holy and beloved, how pleasing and lowly, how peaceful,
delightful, lovable and desirable in all things is it to have a Brother
like this, who laid down his life for his sheep, and prayed to his Father
for us, saying: Holy Father, in your name keep those whom you have
given me. Father, all those whom you gave me in the world were yours
and you gave them to me. And the words you have given me, I have
given to them. And they have received them and have known truly
that I have come from you, and they have believed that you have sent
me. ] am praying for them, not for the world: Bless and sanctify them.
And for them I sanctify myself, that they may be sanctified in their
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unity, just as we are. And, Father, I wish that where I am, they also
may be with me, that they may see my splendor in your kingdom
(2EpFid 54-60).

Here we have instructions from the Lord himself, passed on to Francis
and then down to us, about our duty to pray for others. This, of course, is
precisely what all the new martyrs are and will be doing with all the saints—
praying for us—for they are being given to us, formally presented as it were,
by John Paul’s act of canonization, just as we are being given to them. So
ultimately this occasion is a wonderful exchange of gifts, a little Christmas of
the gifts of martyrdom. For martyrdom can be a gift. It was, after all, something
Francis prayed for and was denied. He received it, however, in the particular
tribulations suffered by that poor donkey, his body, until he was granted the
miraculous final blessing of the stigmata during his retreat to Mount Laverna.

A Jewish scholar once told me that in its original Hebrew context, the
concept of a blessing does not only involve receiving a grace from God. Once
asked for and granted, a blessing imposes both a burden and a responsibility. It
is yet another debt to be paid to the eternal origins of spiritual fire. It is for this
reason that we should think two or three times at least before asking for a
blessing; and we should make such a thought exponential in the case of secking
martyrdom. Indeed, the life of Francis proves, as do these new martyrs, that
martyrdom should be practiced at home before we dare to seek it abroad. It
may find us, if that is our sacred destiny, in extraordinary forms like Francis’s
own visionary crucified Seraph or like the Chinese martyrs’ simple, direct
fidelity to their beliefs. But many ordinary mortals and believers want to be a
little more than ordinary in the practice of their Christianity (I think particularly
of Secular Franciscans). These are obliged to seek as well as to find the gift of
what might be called natural martyrdom in the abiding presence of the
troublesome addict, the bereaved neighbor, the cancer patient next door.

Once given such sanctifying occasions, we are obliged to accept them with
a minimum of sanctimony. We can perhaps glimpse a little of the splendor of
the kingdom by giving and receiving as generously as did Francis, who
commended his entire Order to God by saying: “I bless them as much as I can
and more than I can” (Test 41). In the mystical gift of those gentle and courteous
words, may we find the hope and joy of true unity and fellowship with all of
our martyred friends, brothers, sisters, fathers, and mothers, yesterday, today,
and tomorrow.

Endnote

1%The Martyr Poets,” The Poerms of Emily Dickinson, ed. Martha Dickinson Bianchi and Alfred
Leete Hampson (Boston: Little, Brown and Company, 1944), 387.
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Editor’s Note

On October 1, 2000, Pope John Paul II canonized one hundred and twenty
Martyrs of China. Among them were seven Franciscan Missionaries of Mary,
killed during the Boxer Rebellion on July 9, 1900. They had been in China for
just over a year when they were imprisoned and put to death. Their names
were: Mary Hermine of Jesus (Beaume, France), Mary Adolphine (Ossendrecht,
Netherlands), Maria Chiara (Ponte Maddalena, Italy), Mary of Peace (Aquila,
Italy), Mary Amandine (Herck-la-ville, Belgium), Mary of St. Just (La Faye,
France), Mary of St. Nathalie (Belle-Isle-en-Terre, France). A survivor reported

that these sisters went to their death singing Té Deum Laudanus.
(From a brochure prepared by the Franciscan Missionaries of Mary, Central Falls, R1,
for the canonization celebration.)

Book Reviews

Clare’s Letters to Agnes: Text and Sources by Joan Mueller. St.
Bonaventure, NY: The Franciscan Institute, 2000. 269 pages.

Hopefully, it is a sign of the development of Clare studies that at last we have
moved beyond retelling her life, and scholars are now working in-depth on
specific areas. Joan Mueller’s book is a case in point. In it, she picks up three
specific sources lying behind the four letters of Clare to Agnes of Prague and
considers them in some detail. The essays are preceded by a short account of
the manuscript tradition that came to a climax with the discovery by Dr. Achille
Ratti (later Pius XI) of the early fourteenth-century copy that is now the basis
for our translations. One of Joan Mueller’ gifts is to make complicated mat-
ters clear, and we see it at work throughout this book, particularly when she
describes the numerous transactions with Gregory IX about the monastery in
Prague. There Agnes longed for the Rule as observed at San Damiano and
petitioned ceaselessly for the Privilege of Poverty, which she eventually re-
ceived in spite of papal reluctance. When he supported Agnes’s entry into re-
ligious life, Gregory can have had no idea that she would be almost as trouble-
some as Clare of Assisi!

This book contains a new translation of Clare’s four letters to Agnes of
Prague, followed by three essays, each considering different source material
for Clare’s letters. We are offered a detailed discussion of the relevant texts
and a clear demonstration of their influence on Clare’s letters to Agnes

The study of the Legend of Agnes of Rome is a close textual comparison,
too detailed and repetitive to make easy, simple reading but invaluable for
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reference. In addition, the whole Legend of St. Agnes the Roman Martyr is
given in full, as far as I know for the first time. This is a very useful resource,
since most of us only know bits of it from the breviary and (unlike Clare) have
not had access to the whole Legend. The texts being compared are studied
closely, and their parallels with liturgical sources noted, enabling the conclu-
sion that the liturgy was not Clare’s only source for this story, so popular in the
Middle Ages. The library at San Damiano is always a topic of great interest, so
clues as to source-material other than liturgical are always welcome, though
they must not be rated beyond their significance or beyond the evidence. The
Legend of Agnes of Rome was so widely known that we cannot assume it had
a place on the shelves; we can only acknowledge that Clare knew it—and note
her assumption that Agnes would also know about her principal patron.

The next essay is particularly interesting since it breaks new ground and
backs up its conclusion with an notable knowledge of Franciscan texts. This is
the study entitled: “The Primitive Franciscan Climate as Source.” Here we
see Clare the Franciscan. Like many of us, Joan Mueller leans heavily on the
groundwork done by Giovanni Boccali, especially his Concordance of the writ-
ings of Francis and Clare and the Porziuncula edition of the Fontes Francescan:.
What emerges from this essay is the extent of what we might call “Franciscan
language.” Every group has its beloved phrases and, to some extent, its “in”
language, and here we can pick it up among those early Franciscans. Many of
their loved phrases were scripture passages dear to Francis or texts which held
a central place in their thinking. Clare’s writings are compared with the other
early sources, so that we can track a phrase or an idea through Celano and the
others down to Bonaventure and the next generation of Franciscan thinkers
and writers. This process also gives us key words which highlight their pri-
mary theological concerns, not as the subject of academic studies but as point-
ers to the way they sought to live. Examples of such phrases, to pick a couple
almost at random, would be “the poverty and humility of our Lord Jesus Christ”
or “the most high King.” Another is the phrase soror/sponsa/mater (sister/spouse/
mother) which Clare uses, as does Francis in his Letter to all the Faithful. We
meet the triad again in the antiphon to our Lady in the Office of the Passion,
reminding us of the Trinitarian dimension of their thinking about our Lady
and of their own relationship with God. Finally, we have the highly charged
and significant phrase of cum nudo and the theme of nakedness which had so
many rich meanings for those first Franciscans. These meanings were to do
with entering through the narrow gate and even more with wrestling naked
with the naked enemy, as Clare said to Agnes and Celano said of the dying
Francis (1Cel 15:6). This essay amply repays study and reflection. For me, it
was the heart of the book , the longest and most fascinating section.
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The final essay deals with the Privilege of Poverty as source material for
Clare’s letters. It deals almost entirely with the Privilege of Gregory IX in
1228. While it was not within the remit of this book to tackle the matter of the
Testament’s authenticity, some acknowledgement of the problem would have
been timely. It is possible that Mueller’s silence about the Privilege of Inno-
cent IIT is its own message—certainly the issue is too big simply to ignore. In
the essay, the eschatological dimension of Clare’s thought is well brought out
and a number of interesting themes are addressed, including the innovative
nature of Clare’s way of life when compared to the traditional monastic way.
There is also some fascinating new material arising from the correspondence
between the Premslyds (Agnes’s family) and the Holy See. Agnes also wanted
to live by the Privilege of Poverty, and in this essay we see some of the political
manoeuvres that went on between Gregory IX and King Wenceslaus and how
Gregory was sometimes trapped between his desire to

place Agnes’ monastery securely under the umbrella of his Order of
Enclosed Nuns who followed the Rule of Saint Benedict with his
Hugolinian constitutions. On the other hand, he could not politically
tolerate a breach with the king of Bohemia (p. 218).

Bear in mind, too, that this same king of Bohemia was Agnes’s much-loved
brother who had already written to the Holy See suggesting that his loyal
support would be more manifest if the Holy See would accede to the wishes of
Agnes!

There is great clarity of thought in this book, apparent throughout but
especially in the translation of Clare’s letters. This is accurate and readable
and flows easily so that it is not painfully like a translation but more like a
letter, albeit one from a very different culture with a far more formal approach
to correspondence. The numerous references are well annotated, a major task
since Clare rarely quotes directly but makes innumerable allusions and has a
rich internal texture of echoes. Clare’s Latin was not simple like Francis’s and
her sentences tend to be long and complex, but the translation picks its way
neatly through all this. There were one or two places which read strangely to
an English ear but that is no new experience! The letters would read out well,
I suspect, which is the sterling test. And there is one passage in particular, in
the Fourth Letter, where the translation strikes me as particularly happy. This
is the passage about the mirror and its difficult-to-translate use of the words
principium, medio, fine. Joan Mueller interprets these on the time-line of Christ’s
life, and thus brings the whole meaning of the passage into sharp focus:
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Look closely, I say, to the beginning of the life of this admired one,
indeed at the poverty of him who was wrapped in swaddling clothes
and placed in a manger. . . . Consider also the midst of his life, his
humility, or at least his blessed poverty. . . . Indeed, ponder the final
days of this mirrored one. . . .

All in all, this book is a good buy. The format is attractive, the print large,
notes are at the end of each essay rather than lost at the back of the book. I
thought the typeface could have come down two points, thereby reducing the
number of pages and the price with it—always a consideration for most people.
It is not an easy book to read in the train or to give new inquirers about Clare.
Rather it is for those who are willing to study texts and words, to compare
nuances and overtones, to give time and effort to understanding the inner
subtleties of Clare’s mind, the rich complexity of her thought within the as-
tounding simplicity of her vision.

Frances Teresa Downing, OSC

Leonardo Boff. The Prayer of St. Francis. Maryknoll: Orbis Books,
2000. 118 pages.

We are living at a time when many human hearts are afflicted with horrible
violence; and those of us who strive for peace are ever hungering for more. But
at the present time dozens of wars are being waged, which I see as a ripple
effect from the trigger points of our personal lives. Yet, in our churches and
homes, at the peace tables and marches, we generally continue to profess a
desire for peace.

Leonardo Boff, the great Brazilian liberation theologian with a genuine
Franciscan heart, gives us much food for thought in his reflections on the basic
formula for personal and social peace. Between the introduction and the close
his little book on the so-called “Prayer of St. Francis,” Boff really addresses
the peace within each of our hearts, the place where true peace begins. The
prayer known as the “Peace Prayer of St. Francis” holds much of that universal
charism of the “Christ of Umbria,” St. Francis of Assisi, whom many people
admire and seek to imitate. Regardless of the anonymous history of the prayer,
our human need for peace, reconciliatdon, and God’s tender mercy remains
constant.

Boff explores this in an organized series of easily read, but terribly difficult
to live, reflections, which progressively convey the message of the “Peace
Prayer,” so loved and frequently recited the world over. It is possibly the most
ecumenical prayer used. The book deserves thoughtful reading. The heart of
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each reflection is concluded with a genuinely simple and heartfelt prayer. It is
an excellent road map for the journey toward inner peace, a fine statement on
the essence of peace spirituality.

This little book contains a profound message not only for the vast family
of Franciscans but for people of most creeds and traditions. It is an
encouragement and a guide for those who are spiritually hungry and desire to
surrender themselves more fully to the touch of God’s love in their lives. There
is creative energy in contrasting pairs of human experiences, like chaos vis-a-
vis harmony forever aborning in our universe and in all of nature. The prayer
itself contains these contrasts as does Boff’s book. He demonstrates a fine ability
to link all of this to Scripture, Franciscan sources, and our social situation,
from a personal to a global standpoint. The book is very challenging and would
be a valuable tool for group discussions as well as private retreats. Surely we all
hunger for that rainbow of perpetual peace to embrace us in cosmic communion.
We are each forever in the process of this mysterious unfolding. This book
helps illuminate and give meaning to our fears and to the suffering and death
experiences of our lives, while we seek the “tranquillity of order,” as Augustine
defines peace.

Peace invites us to the great dynamic of continual conversion and to the
work of justice on a personal and global scale. True peace is love without borders
and boundaries, and therefore without enemies. It inevitably builds a new social
energy. Peace transforms us into beatitude people and every day fosters intense
joy in living. We do become instruments of peace, vital peace energy centers,
when we embody this hope and are so permeated with peace that we do not
even think about it. To borrow Boff’s own text “We radiate peace and good
will, we communicate kindness and a loving attitude because God’s peace
becomes flesh of our flesh” (p. 51). What else is awaiting us but supreme
fulfillment! Leonardo Boff deserves our applause for this fine little statement
on peace.

Roberta Cusack, OSF

A seraph flames whirl red at morning’s edge,
a woman sits beneath the springtime tree.
With offertory-open hands she prays

the fire’s blessing into bread and wine.

Encircled by a triple-knotted rope,

Oﬂ’ertory Prayer her calm belies a passion centered deep
Claudia Leopold, OSF that rises from the altar stone of earth,
reflects in stained glass dancing blaze, and will.

not be extinguished by the water poured:

at once, eternal prayer and gift anew.
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Ponderin a Today, I am hyperventilating,
Francis pondering Francis and somehow
Claudia Leopold, OSF feeling close the time

’ to kneel in San Damiano.

Pushing dread with longing,
I strain to reply to the one
whose voice crushes my heart in embrace
with talk of building up this church.

I feel some strength of body yet
and look around at crumbling walls
with no fear of picking pieces up
and cementing them together.

It is only my heart that is panicked,
‘that beats furiously against a fortress chest
to get out, to get out—

ill over into the pervading winter air,

Come for Retreat!

Emmanuel House, God is-with-us, names the mystery of gospel life
so central to the charism of Francis and Clare. It also names the
purpose of this House of Prayer - to share the contemplative
silence and solitude that are our riches as Poor Clares. Qur
retreatants are invited to join us for prayers.

Opportunities for mini-sabbaticals are also avallable.

For informatior: Sr. Mary Connor OSC
Monastery of St. Clare

xi 1916 N. Pleasantburg Drive
¥ ‘///é Greenville, SC 296074080
%« %g Phone: 864-244-4514
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" e-mail: MConnoroscejunocom

http//pagesprodigynet/abrgreenville

Open, like ground prepared
to receive seed, an earth
being converted, I am

one follower in the row

of the little, poor brother.

With a stance of awe even for clods mming
of clay, I gaze at the sun .
whose hot, bright rays cause me Solil

to sweat sorrow, bend low,
bury bare feet in dirt, cry
tears of joy.

Turning soil, I know

the faithfulness of God

growing things from deep within.

Claudia Leopold, OSF
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A SEMESTER SABBATICAL
AT THE FRANCISCAN INSTITUTE

The School of Franciscan Studies has expanded the dimensions of its study sabbatical with
offerings that include a program of retreat/solitude, theological reflection in a communal
setting, and participation in the diverse artistic and athletic programs
of St. Bonaventure University.

Numerous men and women have, over the years, discovered at the Franciscan Institute
a renewed experience of the spirit of the Franciscan way of life,
nurturing their own spirits with deeper understandings of the history,
theology, and pastoral sources of their vocation.

Participants profit from time spent with master teachers of the tradition
and with Franciscan brothers and sisters from a variety of countries.
Courses may be audited or taken for credit.
Enjoy the stimulating environment of Western New York’s “southern tier” with its
beautiful Allegany mountains and its rivers and lakes.

This program is now available during both fall and spring terms.

For more information
opportunity, contact:

The Franciscan Institute

St. Bonaventure University l l

St. Bonaventure, NY 14778

Ph.: 716-375-2105 FAX: 716-375-2156 FRANCISCAN
E-mail: franinst@sbu.edu Web: http//franinst.sbu.edu INSTTTUTE
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BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Part I (Units 1-7): Part II (Units 8-14):

1. Francis, Clare and the Franciscan 8. Franciscan Presence and Dialogue

Family 9. Peace-making in a Culture of

2. Our Understanding of the Trinity Violence

3. Our Understanding of the Primacy of 10. Inculturation as a Franciscan
Christ. Perspective

4. Traveling the Gospel Way: the 11. The Economy and Global Reality
Kingdom in the Church 12. Relating as Franciscan Women and

5. Formed into Jesus Christ: Ongoing Men of Faith
Conversion 13. Brother Sun and Sister Moon:

6. The Franciscan Mission Environment

7. The Franciscan Evangelist: Prayerful 14. The Continuing Franciscan Task
Missionary in the Church

At the Adult Education Center, St. Francis Church
135 W. 31st Street, New York City:
Part I: Oct. 9, 16, 23, 30, Nov. 6, 13, 20
Part II: Feb. 26, Mar. 5, 12, 19, 26, Apr. 2,9
6:00-7:00 p.m.
Total cost for 14 sessions: $60 plus materials.

At St. Stephen of Hungary Friary, New York City
Part I only: Sept. 22, 29, Oct. 13, 20, 27, Nov. 3, 10
11:00 a.m.-1 p.m.

Cost: $25.00 per session.

For either of the above programs, contact: Anthony M. Carrozzo, OFM
St. Stephen of Hungary Friary
414 E. 82 Street
New York, NY 10028
(212) 439-8595

At St. Bonaventure Church, 174 Ramsey Street, Paterson, NJ
Parts I and II: Sept. 30, Oct. 28, Nov. 25, Jan. 27, Feb. 24, Mar. 24, Apr. 28
2:00-5:00 p.m.

Cost total program: $400 including materials.

Contact: Kathryn King
146 Beech St.

Kearney, NJ 07032

Participants can earn a Certificate of Participation from The Franciscan Institute
St. Bonaventure University

St. Bonaventure, NY

p— JJ

The Office of the Passion
A Workshop

St. Francis of Assisi composed a very original prayer form, commonly known as
his Office of the Passion. It permitted him to listen every day to the voice of the Son
of God, his Teacher. The Legend of St. Clare states: “She learned the Office of the
Cross as Francis, the lover of the Cross, arranged it, and used it frequently with a
similar fondness [30].” So both Francis and Clare prayed the Office of the Passion,
she frequently and he seven times daily.

The Franciscan Institute at St. Bonaventure University recently published a prayer
book on this Little Office, The Geste of the Great King. Josef Raischl, SFO,

composed original melodies for the entire Office (available as a CD).
Tawo artists, Marc Lisle and Christine Cavalier, illuminated the manuscript,
producing artistic linkages between the written text and the iconic text
of the San Damiano Crucifix (available in slides).

For those who may wish
to introduce groups,

to this Little Office, the

OFM, and André Cirino,
OFM, are available for
conferences or workshops.

Contact either at:

Laurent Gallant OFM
10850 St. Charles
Montreal, Quebec
Canada H2C2M3
514-389-0074
LAGallant@aol.com

GREAT KING
Office of the Passion
of Francis of Assisi

André Cirino,OFM

\

\—

fraternities, or communities

authors, Laurent Gallant,

THE GESTE OF THE

Laurent Gallant, OFM

André Cirino OFM

Siena Friary

25 Laurel Ave

Mt. Vernon, NY 10552-1018
914-663-1980

Ciri attglobal.net

The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY 14778
Phone: 716-375-2105

Fax: 716-375-2213

or 1-800-541-2525
E-mail: franinst@sbu.edu
‘Web: http//franinst.sbu.edu

Available from:

ISBN:1-57659-175-1. 362pp. $14.95 (CD: $12.99)

—4
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NEW FROM THE FRANCISCAN INsTITUTE

Clasre’s Letens Yo Agnes:
T‘t:‘ "‘/ ““4‘¢4 by Joan Mueller

This book offers a new translaion of Clare’s Letters to Agnes and a study of the letters
within the context of other contemporary historical documents. It relates the letters to
the Legend of Saint Agnes of Rome, the primitive Franciscan climate, and the papal and
royal documents connected with the Privilege of Poverty. It includes a translation of
The Legend of Saint Agnes of Rome by Julia Fleming.

Wiritten between 1234 and 1253, Clare’s Letters to Agnes document a pivotal episode
in the istory of medieval women. This study inserts the letters more fully into thesr original
milieu and brings their bistory, spirituality, and theology to light.

ISBN: 1-57659-176-X 269pp., paper
Price: $21.95

FrRANCISCANS AND HEALTHCARE:
FAaciING THE FUTURE

Edited by Elise Saggau, OSF

This book offers a collection of talks given at Washington Theological Union in May 1999
by specialists in Franciscan institutional healthcare. While it presents solid historical back-
ground and an enlightening consideration of the tradition, it also offers practical consider-
ations by contemporary Franciscan healthcare practitioners.

Includes essays by Ilia Delio, OSF, Dominic Monti, OFM,
Daniel Sulmasy, OFM, MD, Beth Howe, OFS, MD, Mary Hroscikoski, OSE, MD,
Esther Anderson, OSF, Peggy Egan, OSE, Patricia Simpson, OSF, Laureen Painter, OSF,
Thomas Nairn, OFM, and Kenneth Himes, OFM.

Franciscans and Healthcare would be a valuable tool for mission effectiveness pro-
grams in bealthcare institutions. It would belp governing boards, physicians, and staff
understand better the Franciscan character as it affects the bealthcare ministry.

ISBN: 1-57659-177-8 120pp., paper
Price: $14.95

Order from:
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FiscanOpittand Life Certer
3605 McRoberts Road
Pittsburgh PA 15234
412-881-9207 email: FSLCCOM@aoLcom

Our Center is located on 33 acres of rolling hillside and is easily accessible to
the Greater Pittsburgh area. We have 23 private bedrooms and meeting space
available for groups. Three hermitages in the secluded wooded area on the
grounds are available for day, overnight, or extended stays.

We are also offering the following programs:

The Spirit Behind Recovery Oct. 12 - 14, 2001
Giles M. Kelly, OFM
A weekend designed to explore spirituality as a vital tool for recovery.

Franciscanism: Medieval Story
and Postmodern Promises _ Nov.2 -4, 2001
Margaret Carney, OSF
What new voices are shaping the coming era of Franciscan consciousness and
other questions will be answered this weekend.

The Enneagram: Conversion
and Self-Awareness Nov. 30 - Dec. 2, 2001
Bernard Tickerhoof, TOR
A weekend of enneagram theory and spirituality.

Praying With the Women
In the Gospels Jan. 11 - 13, 2002
Bonnie Thurston
This weekend will focus on the women in the ife of Jesus.
All of the above programs are at a cost of $100.00 and require pre-registration.
Please call for further information on our programs or other services offered.
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ASSISI » RIETI VALLEY * LA VERNA ¢« ROME

ASSISI ALIVE!

EXPERiENCE JESUS BY VISITING THE PLACES MADE HOLY
BY FRANCIS AND CLARE. OUR PROGRAMS ARE REFRESHING AND
INVIGORATING, BRINGING PILGRIMS CLOSER TO Gob.

*2001 PILGRIMAGES:®

Franciscan Pilgrimages to Assisi & Rome
October 20 — 30 « November 7 — 18

Franciscan Pilgrimage to California Missions
Northern California Missions ¢ October 21 — 28

*2002 PILGRIMAGES®

Franciscan Holy Land Pilgrimage
November 3 — 17

Franciscan Pilgrimages to Assisi & Rome
May 6 — 18 * July 7—19 « July 29 — August 13
October 18 — 29

Franciscan Pilgrimage to Prague
July 5-14
Franciscan Study Pilgrimages
June 15 — July 8 * September 14 — October 7

Franciscan Leadership Pilgrimages
October 6 — 16 ¢ October 12 — 22

Franciscan Pilgrimage to California Missions
Central California Missions * October 20 — 27

Franciscan
Pilgrimage
Programs Customized programs available.

P.O. Box 321490  Franklin, WI 53132-6231
414.427.0570 * Fax 414.427.0590 « FranciscanPilgrimages.com

PRAGUE » HOLY LAND ¢« CALIFORNIA MISSIONS

P.O. Box 321490 * Franklin, WI 53132-6231
414.427.0570 * Fax 414.427.0590

www.FranciscanPilgrimages.com
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INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

A
SAINT FRANCIS
UNIVERSITY
FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Chailenge and Response
Integrative Project

For more information contact:

Saint Francis University Office of Continuing Education
Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: [CFL@francis.edu
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Malibu, California

mountains in serene Malibu, conveniently

o Private retreats

o Married couples

*  Recovery retreats

*  Days of Recollection

o Specialized retreats

o High school and college groups
o Women’s and men’s weekends
e  Conferences

a fully staffed dining room,

Fr. Warren Rouse, OFM
Director
Fr. Michael Doherty, OFM
Retreat Master
St. Susan Blomstad, OSF
Retreat Team

For further inform'ation:

Serra Q{é'tfé.izt

A Franciscan Retreat Center

]unipero Serra Retreat
A Franciscan Renewal Center

Established in 1942 by the Franciscan Friars of California,
Serra Retreat is nestled between the ocean and the

accessible from

LAX and Burbank airports.

With a maximum occupancy of 100 guests, Serra Retreat
provides a chapel with a panoramic view,
large and small conference rooms,

and grounds for walking and silent reflection.

Serra Retreat

3401 Serra Road

Malibu, CA 90265

Dh: 310-456-6631 (Reservations)
Fax: 310456-9417
srmalibu@aol.com

www: sbfranciscans.ory or
globalretreats.com

FRANCISCAN
INTERNSHIP
2001 PROGRAM 2001

mn
Spiritual Direction
and
Directed Retreats

All sessions in 2001 will be conducted in
Canterbury, England, and Toronto, Ontario

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,
missionaries, community leadership, personal renewal.

For more information contact:

David Connolly, OFM Cap.
Mt. Alverno Retreat Centre
20704 Heart Lake
Caledone, ONT LON 1C0
CANADA
E-mail: mtalverno@auracom.com
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Franciscan

GERMAlN GRISEZ

The Way of the Lord Jesus, Volume |I|
Difficult Moral Questions

NEW! ==

The Christ of Velazquez

Miguel de Unamuno,

In this newest volume, Grisez answers 200
practical, moral questions raised by the read-
ers 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 concern all or most Catholics.

ISBN 09610 950 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume I:
Christian Moral Principles

Treats the foundations of Christian morality.

Jaime Vidal, Ph.D.,

trans.
A classic of 20th
century spirituality
and a classic of
Spanish literature,
The Christ of
Veldzquez is a po-
etic meditation on
VelazqueZ's painting
of Christ Crucified by
an outstanding fig-
ure of 20th century

Miguet de Unamune

Thel(;hri_st of

ISBN 0861-4 971 p. (hardcover)  $35.00
Buy all three voiumes for $90.00!

fomiacdbrbine® 4| existentialist philoso-
phv.
ISBN 09920 112p. (hardcover) ~ $19.95

The First Franciscan Woman: Clare of Assis|
and Her Form of Life

Margaret Carney, ost
A scholarly study of Clare’s Rule.
ISBN 09629 261 p. {paper) $12.95

Clare of Assisi: A Biographical Study

Marriage: The Sacrament of Divine-Human
Communion: A Commentary on St
Bonaventure's ‘Breviloquium’

Sister Paula Jean Miller, fse

Anew and original study of St. Bonaventure’s the-
ology of marriage as it is expressed in his

Ingrid Peterson, osf Breviloquium.

Drawing from historical, sociological, spiritual, theo-
logical, and ecclesiological backgrounds and spe-
cialists, Ingrid Peterson created the definitive bio-
graphical study of Clare of Assisi.

ISBN 0964-H 436 p. (cloth) $23.50

A Dwelling Place for the Most High:
Meditations with Francis of Assisi
Fr. Thaddée Matura, ofm
Pau! Lachance, ofm, trans.
This work is a brief synthesis of a distinguished
Franciscan scholar’s thoughts on the life and
example of the founder.

1SBN 0985-8 101 p. (paper) $11.95

ISBN 0967-X

268 p. (paper) $24.95

NEW! =

Crucified Love: Bonaventure’s
Mysticism of the Crucified Christ

Sr. llia Delio, osf

This work examines the essential role of the
crucified Christ in Bonaventure’s mystical the-
vioyy. Bonaventure advocated a type of mys-
ticism that necessitated radical conformity to
the suffering Christ.

ISBN 09882 268 p. (paper)  $15.95
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Francis in America

am A Catalogue of Early

| ttalian Paintings of St.
Francis of Assisi in the
United States and
;1 Canada

William R. Cook
ISBN 0984-X

$39.95
193 p. (hardcover)

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

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

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

—— Now in 2-voluma paperback!

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

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

ISBN 0862-2  1665p.(paper)  $35.00

TheTrinity of Love in Modern Russian Theology:
The Love Paradigm and the Retrieval of West-
ern 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, giv-
ing special emphasis to tracing this paradigm’s de-
velopment in modemn Russian philosophy and the-
ology. This paradigm explainis the triune relation-
ship of the Divine hypostases by the ontological love
within God.

ISBN 09874 255 p. (paper) $15.95

Call or write for a
free catalog.

SFO Resource Library

SFO Resource Library, coordinated by Benet
Fonck, is a complete reference library for
members of the Secular Franciscan Order.
Vol. V & VI are yet to be printed.

Vol. I: Called to Follow Christ: Commen-
tary on the Secular Franciscan Rule by the
National Asslstants’ Commentary Com-
mission

Benet A. Fonck, ofm

ISBN 09750 139 p.(paper)  $15.95

Vol. II: Called to Rebuild the Church: A
Spiritual Commentary on the General Con-
stitutions of the Secular Franciscan Order

Lester Bach, ofm Cap.

ISBN 0976-9 206 p. (paper)  $16.95

Vol. lll: Called to Live the Dynamic Power
of the Gospel Philip Marguard, ofm
ISBN 0977-7 1203 p. (paper)  $13.95

Vol. IV: Called to Proclaim Christ
Benet A. Fonck, ofm

{SBN 0982-3 60 p. {paper) $12.95

For more information on these and
FHP backlist titles write:

Franciscan Press
Quincy University

1800 College Avenue
Quincy. IL 62301-2699

Telephone: 217-228-5670
Fax. 217-228-5672
Web site: wav.guincy.eduifpress
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The Cord, 51.5 (2001)

On the Franciscan Circuit
- Coming Events 2001

Friday, September 21-Sunday, September 23
The Canticle of Conversion. At Holy Spirit Center, San Antonio. TX. Spon-
sored by the Franciscan Federation. (See ad, p. 267.)

Friday, October 5-Sunday, October 7
The Canticle of Conversion. At Franciscan Center, Tampa, FL. Sponsored by
the Franciscan Federation. (See ad, p. 267.)

Saturday, October 13
Following Christ in an Evolutionary World: The Franciscan Vocation Today.

With Ilia Delio, OSE. At Felician College Lecture Hall, Lodi, NJ. Sponsored by
Region I, Franciscan Federation. Contact: Lorraine Campanelli, OSF, Immacu-
late Conception Motherhouse, 49 Jackson Ave., Hastings-on-Hudson, NY 10706.

Saturday, October 20-Tuesday, October 30
Franciscan Pilgrimage to Assisi and Rome. (See ad, p. 264.)

Sunday, October 21-Sunday, October 28
Franciscan Pilgrimage to California Missions. (See ad, p. 264.)

Wednesday, November 7-Sunday, November 18
Franciscan Pilgrimage to Assisi and Rome. (See ad, p. 264.)

Friday, November 2-Sunday, November 4
The Canticle of Conversion. At Center of Renewal, Stella Niagara, NY. Spon-
sored by the Franciscan Federaton. (See ad, p. 267.)

Friday, November 2-Sunday, November 4
Franciscanism: Medieval Story and Postmodern Promises. With Margaret
Carney, OSE. At Franciscan Spirit and Life Center. (See ad, p. 263.)

Sunday, November 11-Friday, December 21
40-Day Franciscan Hermitage Retreat. At the Portiuncula Center for Prayer,
9263 W. St. Francis Road, Frankfort, IL 60423-8330; ph. 815-464-3880; fax: 815-
469-4880; email: portc4p@aol.com

Friday, November 30-Sunday, December 2
The Canticle of Conversion. At Avila Retreat Center, Durham, NC. Sponsored
by the Franciscan Federation. (See ad, p. 267.)
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Adm
BenLeo
BenBern
CantSol
EpAnt
EpCler
1EpCust
2EpCust
1EpFid
2EpFid
EpLeo
EpMin
EpOrd
EpRect
ExhLD
ExhPD

Writings of Saint Francis

Admonitions

Blessing for Brother Leo
Blessing for Brother Bernard
Canticle of Brother Sun

Letter to St. Anthony

Letter to the Clergy

First Letter to the Custodians
Second Letter to the Custodians
First Letter to the Faithful
Second Letter to the Faithful
Letter to Brother Leo

Letter to a Minister

Letter to the Entire Order

Letter to the Rulers of the Peoples
Exhortation to the Praise of God
Exhortation to Poor Ladies

ExPat
FormViv
1Fragm
2Fragm
LaudDei
LaudHor
OffPass
OrCruc
RegB
RegNB
RegEr
SalBMV
SalVirt
Test
TestS
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

TestCl Testament of Clare

Blessing of Clare

Early Franciscan Sources

First Life of St. Francis by Thomas of Celano
Second Life of St. Francis by Thomas of Celano
Treatise on the Miracles by Thomas of Celano

Anonymous of Perugia
Legend of Clare
Consideration of the Stigmata
Fioretti

Witness of Jacque de Vitry
Major Life of St. Francis by Bonaventure
Minor Life of St. Francis by Bonaventure
Legend of Perugia

Legend of the Three Companions
Acts of the Process of Canonization of St. Clare
Sacrum Commercium
Mirror of Perfection
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Coming soon from the Franciscan Institute . . . o
oy
ST. BONAVENTURE'S COMMENTARY R IS
£33
ON THE GOSPEL OF LUKE, CHAPTERS 1-8 . =
Translation and annotation by Robert J. Karris, OFM L iy >
N vl G
The Franciscan Institute announces a new program to advance the publication of trans- ﬁ;naventm::
lations of the works of Bonaventure. An expert editorial team has been assembled .
under the leadership of Zachary Hayes, OFM. The goal of the series is to provide
annotated translations from the Latin originals that will serve the needs of students
and seekers who wish to steep themselves in the rich theological vision of Bonaventure.
The first publication in this series is St. Bonaventure’s Commentary on the Gospel of Luke,
Chapters 1-8, the first of a three-volume work. Translations and annotations are by
Robert Karris, Professor and Chair of the research faculty of The Franciscan Institute
and member of the editorial board of the new Bonaventure series.
ISBN 1-57659-179-4 800 pages, paper
$50.00
Other projected works in the series: The Breviloquium, Journey of the Soul to God,
Collations on the Six Days of Creation, Collations on the Gifts of the Holy Spirit, Selected
Sermons, A "Reader” of the Sentence Commentary.
To order, contact: The Franciscan Institute )
St. Bonaventire Universi Y Editorial . ......................... 273
St. Bonaventure, NY 1477 I l
Phone: 716-375-2105 September 11, 2001
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The Cord, 51.6 (2001)

Editorial

At this time of year, the northern regions of the earth experience the reliable
phenomenon of the hours of daylight diminishing and the hours of darkness
increasing. Deep within us, archetypal images, represented by this shift in the
sun’s position relative to the earth, stir to life, and we reflect on what light and
darkness mean to us. No doubt our primitive ancestors endured the long and
often frigid nights with some anxiety, as this reality constituted a definite threat
to their survival. When we feel secure, well fed, and warmly housed, the long -
cold nights are not explicitly frightening. In fact, there is comfort in the cozi-
ness associated with warm hearths, lamp light, wooly clothes and coverings,
and loving persons around us.

This year, however, the archetypal imagery that equates darkness with
something threatening seems particularly relevant. Since September 11, we
find ourselves face to face with the shocking reality of evil in our midst and
very close to home. As we each make the effort to act and feel “normal,” we
are beset with the frightening suspicion that this event will have immeasur-
able repercussions for years to come. We are confronted with how profoundly
related we are to one another, not only in goodness and love, but also in evil
and destruction. We look to our faith to give us some wisdom and insight as
we struggle to understand. But there is little to comfort us, beset as we are
with the nagging suspicion that somehow we are involved in the “reason” for
itall.

In the face of great evil and in the face of death, we humans do come up
against the existential questions that, at one level, can never be answered. While
Bible sales soar, one suspects that the most careful reading of this holy book
will not reveal any statements that allow us to say: “Aha! This is the reason.
This is how it works. If we do the ‘right’ thing now, everything will be o.k.”

We Franciscans search our own tradition for some comfort, some direc-
tion, some answer. Didn’t Francis and Clare and the many great lights that
followed them teach us anything that might be helpful now? Doesn’t the peace
that is associated with our way of life somehow find a clear avenue into the
fear and chaos, allowing us to relativize the situation and provide the assus-
ance we need? :

In a sense there are no “answers” and little “comfort.” But there is the
witness of those whose lives testify to something greater than ourselves at
work among us; to some One who is with us in the darkness. In this issue of
The Cord, we hear, as usual, some Franciscan reflections that inspire our faith.
And we also look at some Franciscan lives lived in such a way that they move
us to believe that light is always greater than darkness, love always greater
than hate, goodness always greater than evil, and that life will always prevail

over death. ((/‘é‘“ | J | oa L
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September 11, 2001

Kevin Kriso, OFM

My first memory of Mychal Judge, OFM, was that each morning he got down
on his knees to pray. We shared a room during a retreat which took place right
before I entered novitiate twelve years ago. I felt like Bernard of Assisi who
secretly observed Francis praying in the night. Over the years I often heard
Mychal speak about these morning conversations he had “with the Lord.”
There was no doubt in his mind who gave him the strength to do his daily
duties as a friar minor, priest, and fire department chaplain. Mychal was a real
character, beloved by many. Over and over again people at the wake and fu-
neral spoke about how Mychal made them feel they were his best friend and
how, when he was with them, there was no one else in the world. A holy fire
burned in him which provided light and warmth for the bereaved, the sick, the
fearful, the doubtful, the lost and forgotten. This fire was fueled by his prayer
life.

As the planes found their targets with deadly precision, the friars in my
house made a grim joke that Mychal was certainly in the middle of things at
the World Trade Center. How right we were. At 4:00 p.m. word came 0 us
that Mychal was dead. The next day a picture of his dead body being carried
away from the scene by rescue workers was in newspapers around the world.
Stunned silence fell on the friary. This was real and it had come right to our
doorstep.

The flash of light from the vengeful explosions lit up the dark corners of
my heart. There in stark relief were powerful feelings of hatred, rage, revenge,
prejudice. I knew these were not Franciscan feelings, much less Christian ones.
But they were honest ones and needed to be dealt with first so as not to per-
petuate violence. But how to deal with them? Through prayer. These feelings
were too strong for me to free myself from.

New York was a war zone. On the drive up to the funeral we observed the
altered skyline and the plume of smoke still coming from “Ground Zero.”
There were police at each toll booth looking into each car before it was al-
lowed to proceed into the tunnel. American flags were everywhere as were
tears, car searches, and posters put up by frantic family members: “Have you
seen. .. ?” There were piles of bottled water and provisions at the Convention
Center, the rescue staging area. In the midst of all this action, the city was
uncharacteristically quiet.

At the wake, rescue workers with work clothes and boots still covered by
cement dust came to pay their respects before heading back to their jobs. Sev-
eral of the honor guard from the fire department had black eyes and bruises on
their faces. Like at any good Irish wake, the priests, politicians, police, and
people were all there; and bagpipers were at the funeral. Mychal would have
been very proud.

Mychal was a fire chaplain doing his job. The holy fire of service was
burning bright in him that day and, when he was hit by falling rubble, the fire
was not put out. On the contrary, the fire broke into a million burning embers,
which scattered to light new fires. Many people were moved to try to follow
Mychal’s example more closely and work for good and not for evil.

Francis visited the Sultan. He brought about a reconciliation between the
bishop and podesta in Assisi and warned the knights of Perugia that their pride
would bring about their downfall. It is difficult to be a Christian and follower
of Francis in times like these. Only prayer can help.

Most High, glorious God, enlighten the darkness of my heart and
give me true faith, certain hope, and perfect charity, sense and knowl-
edge, Lord, that I may carry out Your holy and true command
(OrCruc).

I hope my most enduring memory of Mychal will be that each morning he
got down on his knees to pray.
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Silenced Desires and Compassionate Kisses:

Contemplation and Compassion
in the Franciscan Tradition

Benedikt Mertens, OFM
Introduction

The fabric of our lives is knit together by manifold threads, which we perceive
at times as even contradictory. It is our deep longing to get into the realm of
the One who can enlighten the twilight of our torn existence. For us, Chris-
tian spirituality is awareness of “the Spirit of the Lord and His holy manner of
working” (RegB 10: 8).! Our life-task as Christians is to open ourselves to this
Spirit, who draws us in praise and adoration to God, who makes us accept the
truth of our lives, and who humanizes our relationships. Christian spirituality
thus embraces the whole of our lives in order to bring us to integrity.

Yet, the Christan tradition has tended to see opposition between a so-
called contemplative life and an active life, inspired by a questionable reading of
the gospel story of Mary and Martha in Luke 10:38-42.2 One chose the good,
the other the better part. Whereas Martha represents the toilsome existence
of the homo viator, Mary'’s rest foreshadows future permanent oneness with the

transcendent and impassable God. In a good neo-platonic way, the surest way

to contemplative growth is to leave behind as much as possible the material
and sensual world in order to immerse oneself in the world of the spirit. Since
all authentic Christian spiritualities must be rooted in the Sacred Scriptures,
let us examine some biblical passages that might give us a reliable description
of Christian contemplation.

Contemplation in the Scriptures

Moses before the Mystery of God (Ex. 3:1-15)

Who is the God we contemplate? The famous narrative describing Moses
before the burning bush gives us an amazing, twofold answer. Moses had prob-
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ably not at all planned that day to go and investigate God’s nature. Rather he
was just fulfilling his daily duties as a shepherd. It was God who attracted
Moses’s attention through a strange phenomenon that was a visual image of
God’s very being and a revelation of God’s name: “I am who I am” (3:14)
(thus, the one who doesn’t know decay, the absolute non-contingent being).
Moses saw himself engaged in a conversation with the totally other, the non-
available, the hidden one. That is why he couldn’t advance, being “on holy
ground” (3:6). That is why he didn’t dare look at God, who is mystery.*

But God does look at Moses. The distant God turns into the God who is
near, the one who devotes Himself to this world by a covenant with His people
(2:24). Subsequently, God sees and hears; He comes down to rescue; He is
aware of His people’s needs (3:7-8); and He assures Moses of His presence: “I
shall be with you” (3: 12). By this affirmation God exegetes His own name and
reveals Himself not as the self-sufficient one, but as “the one, who is with us,”
the compassionate one. Therefore, the scholarly discussion of Ex. 3:14-15 shows
that God’s name shouldn’t be understood in terms of “pure being in a philo-
sophical sense,” but as “‘active being’ in terms of revelation” and salvation.’
Further, this unique moment of truth leads Moses also to a new disclosure of
what his own life is about. He becomes the commissioner of this God, collabo-
rating with Him in His work on earth.

In some myths, characters are afraid to give away the secret of their names
because, once their names are revealed, others can exercise power over them.
In the biblical tradition, however, we are invited to contemplate the One whose
“code” has been entrusted to us: “This is my name for all time; by this name I
shall be invoked for all generations to come” (3:15).

The Longing of a Small Man (Luke 19:1-10)

Let us now turn to the New Testament. I would like to propose the rich
tax collector, Zacchaeus, as another image of what contemplation is about.
Unlike Moses, he intentionally sets out to see and to get to know Jesus. Of
course, he doesn’t yet know that Jesus is the uldmate mediator of God’s love
and compassion.

Sitting in a sycamore tree, in and yet above the noisy crowd, he becomes a
contemplative. He has done what was possible. Now he can’t do anything but
wait and look. His desire is fulfilled when finally his eyes encounter the eyes of
another: not those of a God who has “come down” (Ex. 3:8), but of one who
“looks up” (Luke 19:5) to him! Here we might find the very heart of the mes-
sage of contemplation—expose yourself to God’s presence, symbolized in the
eyes that rest compassionately on the small man just as they rest on Jerusalem
(Luke 19:41), on the rich young man (Mark 10:21), or on Peter (Luke 22:61).
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This decisive encounter with the Lord becomes a moment of truth for
Zacchaeus and sheds light both on himself and on Jesus. He is a sinner, but a
sinner called to enter into the realm of God’s salvific healing. Jesus is revealed
as the one who has been given the power to convey God’s salvation here and
now. His mission to save the ones who are lost (19:10) doesn’t allow any delay.
It urges Zacchaeus to action “today” and “quickly” (19:5.9).

Jesus doesn’t even wait to be invited. It is up to Zacchaeus to accept and to
respond in the only way possible: through conversion. As Jesus brings Zacchaeus
back to his house and to his world, the tax collector intuitively does the right
thing. He doesn’t promise to make important donations to the Temple or to
commit himself to a life of worship, but rather he admits publicly his guilt,
shows concretely and generously his repentance, and thus offers his readiness
to restore authentic human relationships that had been damaged by exploita-
tion. Isn’t that a concrete sign of the connectedness of all the children of
Abraham?

A small man grew tremendously while looking at Jesus and being exposed
to Jesus’ salvific gaze. He would never forget his moment of contemplation in
the tree, but the lasting consequences would have to be proved down on earth.

A New Perspective on the Human Condition (2Cor. 5:14-20)

A glance at the apostle Paul completes our short biblical survey. Our cho-
sen passage might be apt to show how his contemplation refers not only to
Christ but also to all creation and therefore determines his “contemplative
approach” to human beings.

The Greeks understood contemplation (theoria) basically as “consideration
of truth.” In this sense of the word, we find Paul in 5:14 contemplating, since
he is reflecting on the redemptive meaning and universal impact of Christ’s
death and resurrection, using the verb krinein that means “to judge,” “to con-
sider.”

This consideration provides the key for a totally new way of understand-
ing humanity, for which human standards, obscured by sin (5: 16, kata sarka),
are now no longer appropriate (5: 16, nun). Paul sees, yes, he knows (5: 16,
eidenai means “to know,” “to recognize,” “to understand”) that creation has
potentially come to its final end in every person. He understands this final end
means to be “in Christ” (5:17). This conviction urges him to show others the
path to newness of life that can be obtained by way of reconciliation with God.

Contemplation thus can become an attitude that looks at human life in
the perspective of God’s salvific plan for creation. We could say that the con-
templative person sees further and is not content with the image and meaning
of reality as it appears on the surface of things. The example of Paul’s penetrat-
ing and insightful look might lead us to an affirmative pastoral approach by
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which we discover and challenge in every person the grandeur of his or her
divine vocation, be it in fragility or in achievement.

Conclusion

This short consideration of contemplation in the Scriptures has given us
an idea of how it was experienced by people who were moved by the desire to
come into the realm of the living God. Contemplation does not necessarily
require withdrawal, but rather, a focused look. It might be described best in
terms of an encounter, in which God appears not as an abstract formula but as
one who turns to us with longing care and invites us to enter into a loving
mutual fellowship.

Attention is our own contribution in this moment, rather than gestures
and words. Also, courage is needed to face a disclosure that points not only to
God and ourselves but to the greater context of creation as such. Contempla-
tion, in a biblical sense, frees people from illusions and becomes an attitude
that transforms their approach to reality. The awareness of God’s compassion-
ate love for all of creation gives birth to a new sense of common belonging and
releases new possibilities to love and to serve. This perspective thus rejects
every attempt to dichotomize the world and God, contemplation and action.

Contemplation and Compassion in the Franciscan Tradition

This biblical approach has found a rich echo and an amazing historical
development in the Franciscan and Clarian tradition. The Franciscan way of
life is profoundly evangelical; it consists in following “the teachings and the
footprints of our Lord Jesus Christ” (RegNB 1:1) because “the Son of God has
been made for us the Way” (TestCl1 5).5 From a Franciscan perspective, the
imitation of Christ shapes the dynamic of the follower’ life. The Christ-like-
ness of Franciscans is best shown by the way they understand their own lives
and how they reach out to God and to neighbor. Seeing the human condition
as basically being in relationship makes Francis acknowledge on the one hand
that “what a man is before God, that he is and nothing more” (Adm 19:2) and
on the other hand that a person is blessed “who bears with his neighbor in his
weaknesses” (Adm 28:1). This double movement comes from the heart and
engages the whole person. “Therefore, hold back nothing of yourselves for
yourselves so that He Who gives Himself totally to you may receive you to-
tally” (EpOrd 29). Following the same logic, Bonaventure says of Francis that
“to beggars he wished to give not only his possessions but his very self” (1Bon
1:6).

Contemplation and compassion might thus be suggested as the two meta-
phors that, being distinct and yet undivided, define the space in which the
Franciscan person is being shaped.
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“The depths of God alone” (CL 36): a Journey to God

Contemplating God, for Francis, was to “make a home and a dwelling
place for Him Who is the Lord God Almighty, Father and Son and Holy
Spirit” (RegNB 22:27); or, in other words, to enter ever more deeply into the
love that reigns in the relationship between the divine persons. Giles of Assisi
insists on this centeredness for a good reason: “Unless a man provides a room
for God inside himself, he will not find lodging or peace among God’s crea-
tures.” In fact, Francis provides room for his friars in eremitical solitude in
order that they might relocate themselves and adjust their lives to the model of
divine love. Thus, they will be able to seek “first of all the kingdom of God and
His justice” (RegEr 3) as did Jesus whom they follow into the desert (LM 9:2).2
The eremitical experience is far from being an escape from the ordinary chal-
lenges of human life, that is, to bear the frailty of one’s own human condition
and to reach out compassionately to one another. For the sake of the authen-
ticity of the contemplative life, Francis won’t allow a frustrated minister to go
for an “eremitical break” (see EpMin).® The Rule for Hermitages wisely in-
cludes the genuine experience of brotherly love, by which the friars reveal to
each other their needs (see RegEr 4-5 and RegB 6:7-9). This might be the
desire to share the overwhelming goodness of the Lord or the need to be
consoled and supported in the drama of human fragility and temptation that
strikes especially solitary persons in their concentrated and defenseless lives.

Yet, who is the God we contemplate and how do we relate to Him? We
have seen earlier that the neo-platonic tendency in Christian spirituality stressed

a rather bodiless theoretical speculation about the eternal and unchangeable

God. Bonaventure, in his unique attempt to systematize theologically the Fran-
ciscan way of life, was influenced by his familiarity with the customary de-
scription of the viz mystica, including the stages of the spiritual life that see the
spiritual person ascend to God through the purgative, illuminative, and uni-
tive ways (see his De triplici via). In the Itinerarium mentis in Deum, he de-
scribes six levels of illumination and three movements (outside, inside, above),
by which the contemplative soul finally reaches “mystical ecstasy,” peace, and
rest. Yet, “no one can enter the heavenly Jerusalem by contemplation unless
he enter through the blood of the Lamb as through a door” (Itin. Prol. 3).
Franciscan contemplation sees, beholds, and tends with body and mind to-
ward Jesus Christ particularly at the moments when His human frailty is most
revealed. “See, now, my soul, how He who is God blessed above all things, is
totally submerged in the waters of suffering from the sole of the foot to the top
of the head” (ArVit 26).

Francis himself, overwhelmed by contemplating the Eucharistic mystery,
exclaims: “Look, brothers, at the humility of God and pour out your hearts
before Him” (EpOrd 27). Clare might complete this picture with her perspec-
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tive of “the God Who was placed poor in the crib, lived poor in the world, and
remained naked on the cross” (TestC1 45). Franciscan contemplation is, as
these few passages already indicate, highly visual and affective. Clare’s gaze
upon the Lord’s passion is described as follows: “The tears of the suffering
Christ made her quite inebriated and her memory continually pictured Him
Whom love had profoundly impressed upon her heart” (LegCl 30). And again
Bonaventure concludes in a more systematic way that on our spiritual journey
priority has to be given to affectivity over isolated intellectual efforts.!°

Finally, if the aim of contemplation is union with God, the Franciscan way
differs decisively from a more traditional understanding that sought unifica-
tion on an ontological, sterile basis. This latter doesn’t leave room for human °
nature, neither ours nor that of Jesus. Yet, Francis, who by the impression of
the stigmata on La Verna became “an example of perfect contemplation” (Itin.
7:3), was “by his sweet compassion . . . being transformed into him who chose
to be crucified because of the excess of his love” (LM 13:3).!! Paradoxically,
God is ultimately found where eternity and history meet, that is at the cross—
this farthest point from divinity. The soul that has followed the footsteps of
the Lord until the cross can “breathe in peace now” (ArVit 27). Compassion
becomes the locus and the way of contemplation!

“What you are under suffering, that you are in God’s sight”:1?
Accepting the Truth of our Lives

In the biblical section we saw that contemplation sheds light on ourselves,
confronting us with the truth about ourselves. Accordingly, in the Franciscan
tradition, the contemplative-compassionate gaze at Christ reflects our own
lives, as Bonaventure shows in his Arbor Vitae. Under the cross, Mary’s gaze of
bodily and mental eyes meets the eyes of the Son who looks upon her. Suffer-
ing merges in suffering (see ArVit 28). Compassion encounters compassion. It
is now the task of those “who did not merit to be present at these events in the
body” (ArVit 32) to bring Christ from Calvary into their own lives by embrac-
ing their own human frailty and limitation. Francis teaches out of his own
experience that the confrontation with Jesus Christ shows us who we are and
that our lives should display who Jesus is, because “He created you and formed
you to the image of His beloved Son according to the body.” Therefore, “we
can glory in our infirmities and in bearing daily the holy cross of our Lord
Jesus Christ” (Adm 5:8). In other words, we can become like Jesus just by
accepting what we have in common with him: our humanity. The human per-
son becomes the point of convergence where Christ and human meet. The
surest ascension to God thus seems to be a life lived as close as possible to Jesus
Christ, sharing his descent into the frailty of the human flesh, It is to become
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poor “for love of Him who was born poor, lived poor in this world, and re-
mained naked and poor on the cross” (L3S 22).1

Mirrors and Examples for Each Otber: Humanizing our Relationsbips

Having discovered in the human condition the bond which makes us
Christ-like, we will naturally tend to reach out in compassion and solidarity to
all those who share the same joys and struggles of being human. Clare sees
Francis moved by compassion for the sisters because, “although we were physi-
cally weak and frail, we did not shirk deprivation, poverty, hard work, trial, or
the shame or contempt of the world” (TestCl 27). Clare sees the sisters, in
their extreme poverty, mutually administering Christ as they are “called . . . to
be a mirror and example to others” (TestCl 21). It is important for her always
to focus on the particular needs of every sister (TestCl 63-66). It is in fact our
attention to the particular and concrete that shapes respectful relaonships;'*
true sympathy and compassion are exchanged from heart to heart. * Francis
therefore tells us to “love our neighbors as ourselves by drawing them all with
our whole strength to [God’s] love by rejoicing in the good fortunes of others
as well as our own and by sympathizing with the misfortunes of others and by
giving offense to no one” (ExPat 5). In the same way Giles admonishes us to
“care about and rejoice in the good of another,” or to “grieve and sympathize
with his misfortune and trouble.”*

Francis gives particular attention to the lepers. In encountering them, the
meaning of a compassionate outreach reveals its deepest truth. He recalls in

his Testament: “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” (Test 1-3). He became “such a friend to the lepers that. . . he
lived with them and served them with longing eagerness” (L3S 11)."7 It is in
them that Francis sees “Christ crucified, who . . . was despised as a leper” (LM
1:6). The poor Christ is revealed when a poor person embraces another poor
person, as Francis says: “When you see a poor man, my brother, an image of
the Lord and his poor mother is being placed before you. Likewise in the case
of the sick, consider the physical weakness which the Lord took upon him-
self.” And Bonaventure adds: “That most Christian pauper saw Christ’s image
in all the poor” (LM 8:5)."® In this perspective, feelings and attitudes are trans-
formed: The bitterness of human frailty becomes sweetness of soul and body,
crucifixion becomes beauty (L3S 69), and deprivation becomes delight (TestCl
127-8). Christ shines forth in human poverty. Once again, we are confronted
with the paradox of “savoring God” (Itin. Prol. 4) within the absolutely un-
romantic hardships of the human condidon. When Bernard of Clairvaux com-
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mented on the Song of Songs, he had a very different book of experience in
mind:

“Let him kiss me with the kiss of his mouth” [Song 1:1]. Those to
whom it is given to utter these words sincerely are comparatively few,
but anyone who has received this mystical kiss from the mouth of
Christ at least once, secks again that intimate experience, and eagerly
looks for its frequent renewal.””

The Franciscan contemplative “peak-experience” is perhaps less realized
in a téte-a-téte intimacy with God than in the horizontal experience of one who
follows in the footsteps of the Lord, seeking compassionate authentic human -
relationships. Franciscans desire to imitate Francis, “the lover of complete
humility,” who, having met a man “whose mouth and cheek were being eaten
away by a certain horrible disease, . . . kissed the mouth of the one who wished
to kiss his feet” (LM 2:6).

Therefore, Brother Giles, an eminent example of early Franciscan eremit-
ism, has the inner freedom to say: “This is the kind of teacher and lord that I
love: if I am in the friary, he lives with me; if I retire to a hermitage, he accom-
panies me; whether I go through cities or forests, he follows me everywhere.”2
The two metaphors of contemplation and compassion cannot be schemati-
cally attached to distinct geographical or biographical situations. Giles can
leave the hermitage and set out to the marketplace to find God. Clare stays in

“her cloister. But when she contemplates those aspects of Jesus’ life that most

reveal God’s humility (birth, Eucharist, passion), she gets ecstatically out of
herself and embraces Christ. The very focus of her devotion connects her com-
passionately with the surrounding churches, with the friars, with the people of
Assisi, and of the neighborhood, as well as with her sisters.?! A “true worshiper
of God and a disciple of Christ” (ArVit, prol. 1), the Franciscan-Clarian brother
or sister will see Christ “in every place, at every hour, at every time of day”
(RegNB 23:11), but especially when compassionately staying with each other’s
frailty and accepting the human condition as “little poor ones” (RegEr 5).

Franciscan Perspectives and African Realities

The Franciscan life of contemplation in compassion offers a specific spiri-
tuality based on the humanity of Christ and on the human condition. It sees
basic human frailty and is realized in authentic, compassionate relationships.
Some conclusive considerations show how this perspective finds fertile ground
in the reality of African culture.? V

“I am because we are; we are because I am.”? The rich tradition of African.
sayings describes the human being as a person essentially and necessarily in
relationship. In order to develop the full potential of his or her humanness, the
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person has to reach out and cross the boundary of self, because “relationship is
in the soles of the feet,”? or, in the words of another saying: “The person
whose feet feel the morning dew is better than the person who remains at the
fireplace.”” Correct relationships maintain peace and cosmic harmony; whereas
troubled or envious relationships (witchcraft) are often seen as a source for
individual illness. The frugality of rural life in many parts of Africa contrib-
uted much to a high quality of hospitality and high esteem for intensive rela-
tionships. These attitudes were born out of the experience of interdependency.
Leonie Kindiki, speaking of the African challenges for religious life, comments:
“Our vow of poverty thus builds up relationships, because the more one has,
the less one has the need to interact with others.”?¢ Here we are at the heart of
the Franciscan and Clarian way of life, which also sees in poverty (as non-
appropriation) the condition which best facilitates fraternal love.”

The community-centered everyday life becomes the space where God is
revealed and worshipped:

For an African, religion and daily life are one and the same reality.
The marketplace can be a place of worship. Bearing one another’s
burdens and enjoying life together, both are expressions of faith.
Working together, sharing, dancing together—everything is meant
to transform this earth into a place where God is present among his
people.”®

Religion is therefore “not so much a matter of reflection about God as a
life to be lived. This is a practical faith in which there is no line between reli-
gious and secular matters. All reality is one.” It is especially the reality of
belonging that shapes the religious experience, as Kindiki recalls:

Not to be disturbed by the troubles, pains and sufferings of other
people in the community was the highest form of deprivation-desti-
tution-poverty. To be rich and fully alive was to share in the flow of
life, which had its mainstream in the community. The source of this
life was God on whom everyone depended for life and well-being.”*

Suffering and bearing are the central realities that led Francis deeper into
himself, Christ, and neighbor, as we have seen. Studies show that African prov-
erbs focus on dependence, suffering, weakness, and disability.*! “Let the rain
come, then we shall see who keeps out of the rain!” The meaning is that people
show their true character in times of trial. Special crosses and crucial events
are a great test of the capability of a person or a group.”? It has been said that
the Africans’ ability to endure adversity with great patience displays a spirit of
fatalism. Yet, locally developed liturgies in many Christian communities show
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the ability of Africans to see in the wounds that strike their continent, the
wounds of Christ. An African way of the cross with stations held at places of
suffering brings the cross of Jesus Christ literally into the lives of the faithful.
Such prayer practices become “powerful examples of the suffering Christ in
the market-place.” Sidbe Semporé comments:

In Africa popular piety is attracted to those devotions in which Jesus
appears in a state of weakness or of solidarity with the human condi-
tion—the infant Jesus, the nativity, the viz crucis, the face of Christ,
the Sacred Heart, and, of course, Jesus on the cross. The humiliation
of Christ, his sufferings, and the unjust fate that befell him elicit a
very special response in the hearts of African Christians who can em-
pathize easily with a destiny so close to their own. This piety, that
seems to emphasize suffering, that vibrates when evoking the leper-
servant in Isaiah 53 or the suffering Christ of Calvary, is an instinctive
attempt to find a way out for human suffering and to escape the di-
lemma of helpless revolt and of annihilating fatalism.**

The dominant feature of suffering in many parts of the black continent
leads to a

contemporary ministry of accompaniment. . . . In prayer, in simple
life-style and in justice and peace advocacy, many people in Africa
accompany their brothers and sisters caught in civil wars, tribal clashes
and other forms of discrimination. Here the theologies of inculturation
and liberation come together.*

Accompaniment stands for a person-centered ministry that humbly pre-
fers the witness of a “compassionate presence” to financial large-scale projects.®
In fact, “in the midst of the daily struggles of life, a frequent request from the
local people to missionaries and pastoral workers is ‘Just be there with Us.””

Francis chose the same way. He could have found his way into the manu-
als of Christian spirituality by becoming the great fund-raiser and organizer of
charity toward the lepers and poor of his time. Yet, instead of becoming a
functionary of charity, he just stayed with them, “with great compassion” kiss-
ing “their hands and their mouth” (LM 1:6) and contemplating in them the
“sublime lowliness” of God (EpOrd 27).® Francis and our African brothers
and sisters both tell us that ours is a “mission of vulnerability,” a mission that is
“one beggar telling another beggar where the bread is.”**
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Endnotes

IReferences to the writings of Francis and Clare follow Regis Armstrong and Ignatius Brady
(trans.), Francis and Clare: The Complete Works (New York: Paulist, 1982). Additionally, the follow-
ing abbreviations are used: Itin. (Bonaventure, Itinerarium mentis in Deumn) and ArVit (Bonaventure,
Arbor Vitae).

2See, for example, Augustine’s Sermones 103.104 in Edmund Hill (trans.), Works of Augustine:
Sermons I11/4 (44 A-1474) (New York: New City Press, 1997), 76-87.

3All Scritpure quotations follow the text given in The Ferusalem Bible.

*Surprisingly, the “mountain of God” didn’t play an important role in the later history of
Israel. See R. Alan Cole, Exodus: An Introduction and Commentary (Downers Grove IL: Inter-Var-
sity Press, 1973), 63: “Sinai could therefore be said, in modern terminology, not so much to be
God’s mountain as to become God’s mountain, because of what He did and said there: this is a
dynamic and not a static concept. God, in early years, might be worshipped at any place where He
had appeared (Ex. 20:24) and Sinai is yet another example of this.” Thus we could conclude:
contemplation is not so much dependent on “holy places” but can make every place religiously
meaningful as it refers to an experience of God’s presence.

SCole, 70.

SReferences to the Testament and Legend of Clare follow Regis Armstrong (ed. and trans.),
Clare of Assisi: Early Documents, revised and expanded (St. Bonaventure NY: The Franciscan Inst-
tute, 1993).

"Giles of Assisi, Golden Words: The Sayings of Brother Giles of Assisi, trans. Ivo O’Sullivan
(Chicago: Franciscan Herald Press, 1966), 67.

8References to the works of Bonaventure are from Ewert Cousins (trans.), Bonaventure: The
Soul’s Journey into God. The Tree of Life. The Life of St. Francis New York: Paulist Press, 1978).

%Francis also has to unmask the demon that suggests to brother Rufino that an anchoretic
life would be “safer” than ministry among the lepers: Vita fratris Rufini, PP. Collegii S. Bonaventura
(eds.), Chronica XXIV Generalium Ordinis Minorum Chronica XXIV [Annales Francescani III]
(Quaracchi: St. Bonaventure College, 1897), 49.

106¢e Itin. Prol. 4, p- 55, where he opposes unction, devotion, wonder, joy, love, and humility
to reading, speculation, investigation, observation, knowledge, and understanding. The whole
middle part of his treatise, Arbor Vita (On the Mystery of His Passion [pp. 140-158)) is the best
example of gazing at Christ’s passion, using all human affective faculties.

'The same thought is expressed in LM 8:1; L3S 14, 69; LegCl 32. If not otherwise indi-
cated, references to the Legend of the Three Companions are from Marion Habig, ed., English
Omnibus of Sources, St. Francis of Assisi: Writings and Early Biographies (Chicago: Franciscan Herald
Press, 1973).

Giles of Assisi, Golden Words, 142.

BThe Latin original (Menestd, p. 1395) differs. It shows Jesus naked and poor under the
yoke and buried in another’s tomb.

1%In human encounters, we don’t meet humanness as such, but the mystery of an individual.
God didn’t want to create humanity as such, but persons who in their particularity are God’s
image. The Franciscan, John Duns Scotus, crafted the word haecceitas to name this principle of
individuation.

Many are moved in their hearts when seeing the Christ-likeness of Francis (L3S 70):
“multorum corda . . . sunt mutanta,” Menestd, p. 1442); his powerful words penetrate his listen-
ers’ hearts (L3S 25): “verba...cordis medullas penetrantia”, Menestd p. 1399).
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16R osalind Brooke, ed. and trans., Seripta Leonis, Rufini et Angeli Sociorum S. Francisci (Ox-
ford: Clarendon Press, 1970), 319.

YAccording to Bonaventure, Francis served the lepers “with human concern and devoted
kindness” (LM 1:6). The Three Companions see Francis’s love and compassion for the poor com-
ing from deep within: “pauperes quoque intime diligebat eis viscerose compatiens,” (L3S 57),
(Menesto, p. 1429).

!8This idea of the leper and the poor as icon of Christ is in line with the concept of contuitio,
which Bonaventure stresses in his Itinerarium: The creatures are the “vestiges, representations,
spectacles proposed to us and signs divinely given so that we can see God” (Itin. ILII, p. 76).
Contuition is to be understood as a mediated, participative knowledge of the presence of the
infinite being in and through the finite being.

¥Sermon 3, Kilian Walsh and M. Corneille Halflants, trans., The Warks of Bernard of Clairvaux.
Volume ‘Two: On the Song of Sengs I, Cistercian Fathers Series, 4 (Kalamazoo MI: Cistercian Pub-
lications, 1976), 16.

NGiles of Assisi, Golden Words, 146.

21Gee the passages in TestCl1 28-35, which are situated exactly at the center of the whole
Legenda.

Z2For an overview of the resemblances between Franciscan and African thought see Anton
Rotzetter, “Zwischen Afrika und Europa: Franz von Assisi. Gemeinsamkeiten, Alternativen,
Chancen,” Wissenschaft und Weisheit, 39 (1976): 42-61. He stresses points such as respect for life,
brotherhood and sisterhood, and symbolism. According to Rotzetter, Franciss whole way of thought
and expression is related to the African mind. Like Africans, Francis’s thought embraces the whole
of its object by inner participation. Therefore, he thinks associatively, not logically; intuitively,
not analytically; ecstatically, not speculatively.

A fundamental African proverb quoted in Joseph Healey and Donald Sybertz, Towards an
African Narrative Theology (Maryknoll, NY: Orbis, 1996), 83. See also 114: “It takes a whole village
to raise a child.” The African local Churches made the enlarged family and the rural village-
community models for their small Christian Communities (parish-subdivisions) and the Church
at large as “Church-as-Family.”

2*Healey and Sybertz, 345-346.

ZHealey and Sybertz, 338,

261 eonie Kindiki, LSOSE, “Religious Poverty from the African Perspective,” The Cord 47
(1997): 272.

7'This inner connection is best shown in RegB 6 and throughout the TestCl. Alfonso Pompei,
in “La fraternitd negli scritti di San Francesco e nel primo secolo francescano,” Miscellanea
Franciscana, 93 (1993): 3-63, argues that the initial Franciscan fraternal life suffered enormously
from the special privileges of learned friars and the privatization of financially independent friars
in the process of the conventualization of the Order in the early fourteenth century: “The deca-
dence of fraternal life in certain areas of the Franciscan Order went along with the decadence of
poverty, which probably was its principal cause (p. 55, trans.). There was no more common ground
for community as “a direct and total confrontation of human identities in which something com-
mon to all and basic to humanity is shared,” as Aylward Shorter names it from an African perspec-
tive. Cf. African Culture and the Christian Church (Maryknoll NY: Orbis, 1974), 202.

2Healey and Sybertz, 192.

PCharles Bundu, cited in Healey and Sybertz, 295.

3%Kindild, 271.

31Healey and Sybertz, 251, note 36.
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32Healey and Sybertz, 240.

33Healey and Sybertz, 224. The authors present as an example an impressive “AIDS Way of
the Cross” (cf. pp. 327-329).

3#%«popular Christianity in Africa,” in William Jenkinson and Helene O’Sullivan, eds., Trends
in Mission: Toward the Third Millenium (Maryknoll, NY: Orbis, 1991), 101. In many African churches,
women break out in spontaneous mourning at the foot of the cross during the Good Friday lit-
urgy. In songs and litanies, the life and especially the suffering of Christ are recalled and con-
fronted with the actual suffering of the people. It reminds one of the emotional scenery of
Bonaventure’s Arbor Vitae.

3Healey and Sybertz, 194.

36See Kofi Appiah-Kubi, cited in Healey and Sybertz, 116: “For an African the centre of life
is not achievement but participation.”

3"Healey and Sybertz, 122-123.

38«The prayer becomes thus a vital drama: It is poverty in the contemplation of the poor
Christ and in the welcome of the poor, with whom the Friar Minor approaches Christ and reaches
God. The poor person is the sacrament of the nearness of God in Christ” (trans. from Benjamin
Tapia, “Dimension contemplativa de la vida franciscana en America Latina,” Cuadernos Franciscanos
27 (1993): 229.

3%Healey and Sybertz, 357, 347.

When nine months had passed since bis conception, the

King of Peace like a bridegroom from bis
bridal chamber came forth from the
virginal womb. He was brought
forth into the light without
any corruption. Although
be was great and rich,

be became small and poor
for us. He chose to be

born away from home

in a stable, to be

wrapped in swaddling
clothes, to be nourished by virginal milk

and to lie in a manger berween an ox and an ass.

Then “there shone upon us a day of new redemption, restoration of the past
and eternal happiness. Then thoughout the whole world

the heavens became

»
(from Bonaventure, The Tree of Life, 4) honey-sweet.
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The Cord, 51.6 (2001)

Don’t Forget the Poet

Jean Francois Godet-Calogeras
[Reprinted, with permission, from Haversack, 21.3 (July 1998) 29-37.]

One of the reasons I love to write articles on Franciscan history is that it gives
me—and hopefully you too—some relief from the mad and unhappy wisdom
of this world by refreshing my memories of Francis and Clare. How crazy they
were, like Jesus was crazy, the craziness of living and loving wholly, fully, no
matter what.

This time our trip will even be crazier than usual, since I have decided to
unleash my poetic muse. Perhaps, before coming along you should put on
some music, possibly something from those medieval ages. While I am writ-
ing, I am listening to Altramar’s Saint Francis and the Minstrels of God, beautiful
music from the Laudario Cortonese, a thirteenth-century collection (Dorian
Discovery DIS-80143). Whatever the music, play it softly, like a whisper, so
that you can still hear the wind blowing, birds singing, or children playing.
Later, when you are finished with the reading, you can play the music again,
louder—and happily drown in it.

I believe that history and poetry can get along very well. Of course, not if
you only consider history as rational and logical, and poetry as fantasy and
imagination. History has to tell the truth about what really happened in the
past. Poetry is no less bound to the truth, but writes things differently, in a
different perspective. Poetry makes new links and connections between things
to create new images that will encourage us to see reality differently. Poetry
does not create another reality; it does not change reality; it reveals it better.

A legend can tell the truth better than a detailed dead report. Remember
the Sacrum Commercium sancti Francisci cum domina Paupertate (cf. Haversack
XIX 4, 3-7). That important piece of Franciscan poetry tells us more about -
Francis and his movement than many official documents. Although it contains
neither dates nor places, it tells the truth about the identity of the Franciscan
inspiration.

289



Half a decade ago, I received as a gift from several friends—a little book
written in French by a poet and simply entitled Le Trés-Bas, “The Most Low.”
Once I started reading it, I understood why xmy friends had sent it to me. In
just about a hundred pages, that book told the truth about Francis, his soul, his
spirit, and about me, 2 human being in tune w-ith that man of Assisi. Again, no
dates, no critical arguments about documents,, simply naked truth. I could feel
it. Good things come in small packages.

The poetic language of Le Trés-Bas made me think that it would never be
translated into English, that it could not be. I was wrong, and I am glad I was.
It is now available to English-speaking people as The Secret of Francis of Assisi—
A Meditation, by Christian Bobin (Boston an.d London: Shambhala Publica-
tions, 1997). I decided that I would share thvis book as one shares food and
drink with companions on the journey.

“The Secret of Francis of Assisi.” It is an old story, I know; you probably
have heard it already. Butisn’tit a story worth another hearing, with new ears?
Isn’t it the kind of story we like to hear again, like children who never get tired
of hearing the same stories simply because they love them? I think it is, defi-
nitely. So let’s go.

It begins with a simple sentence from the Bible: “The child left with the
angel, and the dog followed behind.” It is in thie book of Tobit (6:1), one of the
most beautiful books of the Bible, a song to loving and caring relationships.
Why that sentence? Not because of the angel, not because of the child, but
because of the dog. A dog nothing is said abowt, but a dog we can easily imag-
ine playing around the two, walking, jumpin g ahead, coming back, smelling
around, a real rover. Like Francis. Not Saint Francis of Assisi, but the dog

Francis of Assisi. (Unfortunately, not everythiing can be translated. The poet

plays in French with saint and chien, dog; in Frrench the words sound alike.)

We actually do not know much about Saint Francis of Assisi. His life is
much bigger than all the documents, all the books about him. But a poet can
truly imagine the dog Francis of Assisi. What we imagine is much more alive
than what we think we know. Too often, knowledge is the death of learning;‘

Where does that dog come from? Where does Francis come from? Where
do we come from? The thirteenth and the twentieth centuries have very dif-
ferent responses to that fundamental and difficult question. The late twentieth
century is smart, very smart: we all come from an ovum fecundated by a sper-
matozoon. Easy; it can even be done in a test tube in a laboratory. Francis’s
times had a longer answer: the thousands of pages of stories in the Bible, tell-
ing one story, that is, God’s love, before, now, always. In the thirteenth cen-
tury, as in the Bible, it is clear that a person comes from God and returns to
God. What if you don’t believe in God? “Itis not necessary to believe in God
to be brought to life by His breath” (p. 8). So, Francis came from God.
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What is the world Francis came into? It was made of three sounds and one
silence. The three sounds are the merchant, the warrior, and the priest. The
sound of money, of weapons, and of prayers. But there is a silence, a silence
that those sounds exploit: the poor. Francis will refuse to be a merchant, a
soldier, or a priest. He will decide to be poor with the poor. And he will give
the poor a sound. And the poor will give Francis a face. This is not only poetic
and spiritual. It is highly political. It is a breakthrough in society, a revolution.

The child and the angel departed from Assisi without anyone notic-
ing them. A dog followed them, three steps behind (p. 10).

Francis had a father, a businessman in charge of the family, in charge of
the society, in charge of a business, always busy, as it too often happens. It
seems that Francis’s mother was simply in charge of love, another way of say-
ing, in charge of God. She must have been beautiful. All mothers are beautiful.
Love makes them beautiful. And what makes love is attention, attention to
simple, humble life. Francis’s mother was from Provence, the region of south-
ern France that invented courtly love.

Francis was first named John by his mother. John, like in the Bible. One
John opens the New Testament, the other closes it— John the Baptist and
John the Evangelist. But the father, who of course was on a business trip at the
time of the birth, came back and named John, Francis—Francis of Provence,
France. Giovanni Francesco, “the evangelist and the troubadour, the apostle and
the lover” (p. 19).

Francis’ childhood. Childhood is so important for a life. In the thirteenth
century, children did not count much, but they were taken care of. In the
twentieth century, children seem to count more and to have more power, but
they are also too often lost, because the adults are tired and lost. Francis grew
up, but the documents say nothing of his childhood: first words, first steps,
first wonders, first laughter, and first tears, nothing. We have to look at the
adult to discover the child that was Francis. “Francis, the servant and friend of
the Most Low, lived in sweetness until the age of nearly twenty years” (p. 27).

Francis is now a grownup. He has become a salesman like his dad—a good
and attractive salesman. He is twenty years old, enjoying life: friends, pretty
young women, and parties. “Twenty years and some dust. The twenty years
are the body’, the dust is the soul’s” (p. 28). Not too much interest in the soul
yet, although he is sensitive, like a connoisseur attentive to quality. Like a
unicorn, Francis is attracted by what is unspoiled, untouched, pure, virgin. He
is also attracted by fire like a salamander; he runs on fire, he is fire himself.-
Thinking of his future, he knows he will be great, a great knight.

In 1202 Assisi and Perugia are at war. This must be the time. Francis is in
the battle, but the glory does not come. Instead, he is captured and spends a
year in prison. He comes back sick. He has lost his health, but not his joy. He
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is still singing, because he is still hoping. He does not know what he is hoping
for, but he is hope-full and he sings it. Francis is turning into a cricket now:
“The nature of the cricket is to love its song and to take so much pleasure in it
that it does not look for food and dies singing” (p. 34).

Francis is ill. He has a fever. Part of it is the year in prison, part of it the
uncertainty about the future, not seeing the road. Something must change; we
are afraid of change. We are willing to have a new life, but without losing the
old one. The old life has to die. That is what makes Francis sick.

In 1205 comes another war. A holy one this time, since it involves the
pope; for isn’t he God’s lieutenant? The pope needs help in his fight against
the emperor. Let’s go back to war, with God on our side now.

Francis will never reach the battlefield. God is truly on his side and whis-
pers to him in a dream: Serve the master, not the servant! But where is the
master? Francis must find the master. He first looks in churches. Some really
need repair. Francis rolls his sleeves up and restores. But the house of God is
not really in those churches.

Francis goes to Rome. That is THE Church. What actually draws his
attention there is a group of beggars. He mingles with them. He had never
been in such company before. Nobody would believe it in Assisi: Francis among
beggars! He who was looking for the high is now attracted by the low. It is not
poverty that attracts him, but something, some truth that poverty gives and
money can’t buy. He knows, he feels that he is getting closer.

One more step. Get out of yourself, Francis, step on your shadow. Back in
Assisi, he does it, the unthinkable: he goes to the lepers, those excluded, those
ugly things, the most low you can get. Silence. What could you say? Please,
don’t talk, certainly not of God. Do something. Caring gestures. Embraces. Is
this love? This is the master’s house. “He now knows where the Most Low
dwells: down at the level where the worldly light shines, where life does with-
out everything, where life is life at its crudest—an elemental wonder, a desti-
tute miracle” (p. 43). .

Now is the time to follow life, that is, the time to leave. Francis’s father is
fed up with his son’s madness—being crazy is one thing, but spending the
business’s money, no way! He sues Francis, really, and his words sting. Francis
says nothing, but a gesture says it all. He gives back to his father all his clothes.
He can’t give more than that. The rest is his. And he is free. He’s got a new
father: the one who runs the largest business ever, the whole world. He’s gota
new mother: the one who nurtures everyone, the earth. Away with the world’s
money and its iniquitous laws. Away with the fear it generates. Francis is leav-
ing for the best business: he is going “to deal with the eternal without a middle-
man” (p. 49). He is going to invest everything he is, and he is going to be rich
with the whole creation, with all the love in the world, with all the life in the
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world. “The world of the spirit is just the material world finally set right”
(p. 50).

No sooner said than done, Francis leaves Assisi for the contado, the coun-
try. He has joined the Bible now, has become a descendant of Abraham who
left first. He has joined the singing King David. He has joined the prophet
Isaiah, who has the voice of God. Francis is irradiated by that voice. He wants
to transmit it. So he begins to talk in the calm and soft voice of the Most Low.
He attracts the poor people. He talks to God about human beings.

Francis now lives in nature. He is surrounded by nature. His companions
are animals, lots of birds. So he begins to talk to them. In the Bible, God
created the animals, but never talked to them. God did not even give them
names. Adam, the first human being, gave the animals names. But in doing so,
Adam captured the animals into human history. In his crazy love, Francis ad-
dresses the whole universe. He talks to the animals about God, turning them
back to their creator. He liberates them. Francis even has an animal with him
all the time—an ass, his body. “Brother Ass,” as he called his body, is his com-
panion on his journey to heaven. The road is long and steep, full of stones. We
do need an ass to carry us to the summit.

“Men follow the animals to Francis’s side” (p. 71). But Francis does not
want to be the master of a new institution. Francis and his brothers want to
live in the world and in the Church like travelers, like strangers and pilgrims.

Something is still missing, somebody: a woman—“she who, in carrying
out the task of a mother, completes and perfects the work of God” (p. 72). But
there is a fear of women in men. A fear that comes from far away—fear of their
bodies, fear of their faces, fear of their hearts. There is also fear of life and fear
of God, because women, life, and God are in the same camp, the camp where
you can hear the laughter of God. In their mistrust and ignorance of women
and of God, men seek to get beyond their fear—they try to seduce, they make
war, they work hard, they establish rules, but they hardly know love.

“The difference between men and women is not a difference of sex but of
place” (p. 75-76). Men can get rid of their fear. All they have to do is to jump
into the camp of women, leave the camp of hierarchies, duties, laws, and regu-
lations for the camp of God’s laughter. Jesus did. Francis did it too and met his
sister, a loving woman whose name says it all: Chisra, Clare, the clear one.
Francis and Clare love the same way. They understand the same way. They
have the same fire.

He will die before her, and this is of no importance, because from the
moment it first arrived, from the moment of its first thrill, love abol-
ished the ancient decrees of time, did away with the distinctions of
before and after, and maintained only the eternal today of the living,
the tender today of love (p. 80).
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Francis had a wonderful voice, an enchanting voice that attracted animals
and human beings. But his voice is gone, we can’t hear it anymore. All that
remains is what he sang, the light of his life, the light of our lives today, the
same light, the same name, that old thing that burns like a candle in the dark-
ness, God. But we don’t need a candle anymore, we know better nowadays.
We have dropped religions when they stopped being reassuring. Now “we
believe in sex, in the economy, in culture, and in death” (p. 84).

Francis believes in that little candle, he is in love with that “poor thing,
God” (p. 85). He loves that lightness of God. All his writings, repeating the
Bible, talk of that light, of that love. He is like a child playing endlessly the
same game, throwing the ball against the wall: I love you, I don’t love enough,
sorry I don’t love better, teach me how to love. And the light grows. Because
God is with the children, the poor, the simple, like a little sparrow in their
naked hands. But serious adults have no time to waste with birds.

Francis is free as a bird. His world is not limited to Assisi, to Italy, not even
to Europe. He flies to the Middle East, to the so-called Holy Land (there is no
such thing, the whole earth is holy). They are making war again—Christians
against Muslims. God, aren’t they both descendent of Abraham? They are full
of religion and full of hatred, trying to outdo each other. Francis sings them
his song: Love, not weapons, will set you free; look at each other’ faces, listen
to each other’ voices, we are all brothers and sisters.

Wonderful, but no success. Francis stays there for a while, then the news
comes: he’s got to go back to Europe. Thousands have come who want to play
Francis’s game, but they want to change the rules. The game is too strict for
the ones, too loose for the others. Francis insists on carefree love, uncondi-

tional love, forgetful of itself. But the institution is already there “with librar- -

ies for Franciscan studies” and “theologians ruminating on the notion of pov-
erty, turning the milk into ink, giving their parchments the care they refuse to
people” (p. 92).

Love is awakening all the time, making every day new. But the world wants
to sleep and repeat the same thing on and on. You must leave, leave again,
always leave and start over. On the road again.

Now things happen fast. Along the road Francis writes down his form of
life again: “rejoice the soul, be carefree about tomorrow, give your full atten-
tion to all living things. It is the happiness of not holding on to anything, the
wonder of all presences” (p. 95). Joy, always joy. And gratitude, thankfulness
for everything, the elements, the universe, even for death, that mysterious
passage from life to life. Now there is no more shadow between Francis and
“God the Most Low, suddenly the Most High” (p. 98).

And here we are, almost eight hundred years later. Francis is long gone.
We even got used to it, didn’t we? Of course, we remember the story, we even
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tell it now and then. But we are not Francis. That’s right, we are not Francis.
And the times are different. True, the times are different. At Francis’s time
there were the merchants, the soldiers, and the priests, remember? Nowadays,
there are only the merchants. They are everywhere with their money. “They
are in their shops like priests in their churches. They are in their factories like
soldiers in their barracks” (p. 99). Their image is everywhere, image to flatter,
image to sell. Everywhere, on paper, on screen. The whole world is now a
market. The merchants sell everything, what is in the newspaper, what is in
the shopping bag, everything. They own the place.

Talking about newspaper, perhaps you read that article not long ago about
one of those families of beggars that are currently infesting our cities, living on.
the contents of garbage cans. The article suggests that the cities should really
cleanse themselves of those disposable people. Then you saw the photograph
showing that family: father and mother, ten children with happy faces. Happy
faces. You could not resist, you clipped the picture and kept it somewhere.

It was after several days that you finally noticed the angel behind the
group of children, a little masked by them, doubtless unperceived by
the photographer. It was necessary almost to close your eyes, to cre-
ate a very fine line of vision in order to see him in the shadow of the
children. He is too busy, leaning as he is over a garbage can, rammag-
ing in it to see if by chance something more can be salvaged, one
more throwaway. And the other one—you discovered him at the same
time. At that moment almost invisible, relegated to the background,
to the misty distances of the image, three steps to the rear, noncha-
lant, following the trail of the children, the cart, and the angel. You
saw the other one, Tobias’s dog, with the joy in his gait, that crazy
joy—the opposite of mercantile cheerfulness.

It was at that very moment that you understood what you were in
the presence of. It was in seeing the joy of that mangy dog that you
knew you were in the presence of what is called a holy image (p. 102).

Now, play the music louder. And, please, let’s dance it all over again.

[Francis] considered anyone his brother who loved the crucified
YJesus. He proved that by dialoguing with Malik al-Kamil
about Christianity and Islam. The prophet Muhammad speaks with
very great reverence of Jesus Christ in the Koran. He didn't think
he was the Son of God, but nevertheless he traced him
in the line of Abraham and the prophets of Israel.

But maybe St. Francis knew that Islam did to that degree
respect our Lord and saw this as the basis of a dialogue.

(Eric Doyle, OFM, "A Church in Ruins,” The Cord, 48.6 [NoviDec, 1998]: 278-9)
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The Cord, 51.6 (2001)

Tribute to Philotheus
Boehner, OFM,
on the occasion of
celebrating his
one hundredth
anniversary of birth

Allan B. Wolter, OFM

[This talk was given at St. Bonaventure University on September 6, 2001, at a
Eucharistic celebration honoring the one hundredth anniversary year of the birth
of Philotheus Boehner, OFM, (b. Feb., 1901). Boehner was instrumental in the
founding of The Franciscan Institute at St. Bonaventure University. He was also
the founder of The Cord. His scholarly achievements remain part of the Institute’s
proud tradition.]

Christ’s invitation to become a “fisher of men” inspired nineteen-year-old
Henry (Heinrich) Boehner to become a Franciscan priest. He chose the name
Philotheus (lover of God) in 1920 when he entered the novitiate of the Holy
Cross province of the Friars Minor in Saxony (East Germany). His talent for
studies so impressed the friars that, after his ordination in 1927 (his third year
of theology), he was sent for doctoral studies at the University of Muenster
(1929-33) where he majored in botany and minored in philosophy. From 1933-
1939 he taught philosophy and biology in the Franciscan seminary at Dorsten.

His interest in medieval studies and the Franciscan schoolmen began when
he translated into German Etienne Gilson’s classic on The Philosophy of St.
Bonaventure—it won Gilson a chair in the French Academy. When Gilson
came to the Pontifical Institute for Medieval Studies in Toronto, he invited
Philotheus there to work on the logic of William of Ockham.

When England went to war, Philotheus came to St. Bonaventure College
in southwestern New York State at the invitation of Father Tom Plassmann,
OFM. The summer courses he gave on Alexander of Hales, St. Bonaventure,
Bl. John Duns Scotus, and William of Ockam led to the foundation of the
Franciscan Institute.
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I think Philotheus is delighted with today’s epistle to the Colossians (1:9-
14), for it expresses what he hoped his own teaching might do, namely, rescue
his students “from the power of darkness and bring them into the kingdom of
his beloved Son.” For like Paul, Philotheus could say to them: “We have been
praying . . . that you may attain full knowledge of God’s will through perfect
wisdom.”

His weekend ministry during the war was to a nearby German prisoners’
camp, and during the week he celebrated Mass for and gave conferences to the
Franciscan sisters in charge of the kitchen. Another more direct contribution—
hitherto classified because of the war—was his correspondence with the math-
ematician and physicist, Johann von Neumann. It concerned the logical possi-
bility of building the computer we know today. These letters, we learned re-
cently, will soon be published.

Despite the importance of the logical and philosophical publicadons that
brought him fame, Philotheus was always a biologist at heart. He enjoyed his
after luncheon walks in nearby woods and occasional picnic fieldtrips in the
Genesee river-valley, where he discovered several new species of mosses. Dur-
ing the war years, with government encouragement, the biology department
at St. Bonaventure’s expanded to a doctoral program. One of Philotheus’s most
interesting lectures was the one entitled “On Teaching the Sciences in a Catholic
College,” which he gave to the biology faculty and students. (I had it repub-
lished posthumously the year Ignatius Brady headed the Franciscan Education
Conference [1955]. The conference theme was, fittingly, “Nature, the Mirror
of God.” That is how Philotheus regarded the biological world.)

I’d like to share his description of how that world evolved. He chose a line
from Proverbs 8. The chapter is “The Discourse on Wisdom.” It describes
how wisdom was begotten before the earth and the fields were made, before
the mountains were settled in place, when there were no fountains or springs
of water. It tells how wisdom was with God when he fashioned the heavens,
made firm the skies, and set limits to the sea. The description Philo loved is in
verse 31, where wisdom, as God’s craftsman, is Judens in orbe terrarum—"“play-
ing on the surface of his earth.” In the story of evoluton we see that play
unfolding. Boehner tells us:

The theory of evolution is intimately connected with the problem of
the species and their almost unbelievable multitude. By faith we know
this prodigious abundance and wealth goes back ultimately to the
Creator of heaven and earth. Why all these forms? Evolution can
explain them only in part. Many have no particular value in the struggle
for life. Theyare useless in this sense, and—for that reason—beauti-
ful. [God is an artist, not an economist.]
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Fascinated with all these lovely forms, must we not admire the
ingenuity and wisdom of their Creator? God spread before us this
mighty work of art, the result of divine wisdom at play. It’s not a static
picture. Each form has a special history of its own. Paleontology proves
evolution is not continuous, but a series of jurnps. A new species springs
forth. Surprised at the unfriendly environment, it feels its way cau-
tiously at first. Then it learns to adapt, grows stronger, and suddenly
bursts forth in a variety of forms. Eventually development slows down.
Degeneration sets in. Only a few forms remain or it dies out com-
pletely, leaving only remains in fossilized rock. But if one species dies,
new forms spring to life. Here again we are watching the great Artist
of the universe—divine wisdom of God—1/udens in orbe tervarum (“play-
ing on the surface of the earth”).

St. Augustine first conceived history as pulcherimum carmen—a most beau-
tiful dramatic composition in verse (like a Shakespearean drama)—and
Bonaventure repeats the idea. In evolution, with its various periods, its acts
and scenes, its individual actors, we enjoy an enchanting poetic work, staged
by divine wisdom, since the earth first evolved and slowly gave birth to or-
ganic life. Our present world is but a single scene in this cosmic drama.

Philotheus suffered from angina pectoris. He died relatively young, in his
sleep, after a biological field trip (May 22, 1955). If he found so much to admire
on this earth—one planet of a lonely sun in a relatively vacant arm thirty
thousand light years from the center of our galaxy—what must he have found
for which to praise God, when the whole of God’s material creation is spread
out for his scientific investigation? Almost half a century ago he passed from
this earth. If we could call him back he would have his own version of God’s
pulcherimum carmen. For the music of creation is an on-going symphony. Were
it not, Alexander of Hales assures us, God would not be omnipotent. I believe
I even know the name of the Franciscan song Philotheus would be singing:
“The Canticle of the Cosmos.”

[Francis] succeeded in obtaining an interview with the Sultan; and it was at that interview that
he evidently offered . . . to fling himself into the fire as a divine ordeal, defying the Moslem
religious teachers to do the same. . . . It is said that the Mahomedan muftis showed some
coldness towards the proposed competition, and that one of them quietly withdrew while it was
under discussion. . . . But for whatever reason, Francis returned as freely as he came. There may
be something in the story of the individual impression produced on the Sultan, which the
narrator represents as a sort of secret conversion. . . . There is something in the suggestion that
the tale of St. Francis might be told as a sort of ironic tragedy and comedy called The Man
‘Who Could Not Get Killed. Men liked him too much for himself to let him die for his faith;
and the man was received instead of the message. But (this is a guess) as a great effort that is
hard to judge, because it broke off short like the beginnings of a great bridge that might have
united East and West, and remains one of the great might-have-beens of history.

(G. K. Chesterton, St. Francis of Assisi [Garden City, NY: Doubleday & Co., 1954], 187-8.)

The Cord, 51.6 (2001)

IN MEMORIAM

Robert M. Stewart, OFM
1950-2001

St. Bonaventure University

Robert M. Stewart, OFM, died of cancer on Saturday, September 1, 2001, at
the St. Bonaventure Friary, St. Bonaventure University.

Born on April 17, 1950, in New York City, Father Bob entered the Order
of Friars Minor of the New York Franciscan Holy Name Province in 1975. He
was ordained in 1980. After an internship at St. Bonaventure University, Fa-
ther Bob pursued doctoral studies at the Graduate Theological Union in Ber-
keley, California, and received his Ph.D. in 1990. Assigned to St. Bonaventure
University, he was granted tenure and assigned to the rank of Associate Pro-
tessor of Theology in 1996.

Father Bob was an energetic and beloved professor of theology and
preacher of the Gospel until his death. Besides being active in the academic,
spiritual, and social life of St. Bonaventure University, he was also Director of
the International Center for Secular Franciscan Studies and a member of the
Formation Directorate of Holy Name Province. He recently authored a book
on his experience of cancer: Making Peace with Cancer: A Franciscan Journey
(Paulist Press, 2001).

He is survived by his mother, Irene Stewart of Naperville, Illinois; his two
sisters, Patricia Thibos of Naperville and Jeanne Stewart of Chicago; his brother,
James Stewart of Lake Bluff, Illinois; seven nieces and nephews; and one grand-
nephew. He was preceded in death by his father, Gerard.

Father Bob was acting editor of The Cord from March till December, 1994,
following the sudden death of the former editor, Father Joseph Doino, OFM.
He contributed articles to The Cord, the most recent being “The Millennium
Rule” (Nov./Dec., 1999) and “A Leper Named Cancer” (Sept./Oct., 1998).

One of Father Bob Stewart’s major achievements was the publication of
De illis qui facunt penitentiam: The Rule of the Secular Franciscan Order: Ori-
gins, Development, Interpretation (Istituto Storico dei Cappuccini: Roma, 1991), .
alandmark contribution to understanding and implementing the Secular Fran-
ciscan Rule of 1978. His love for and service of the Secular Franciscans was
outstanding and his influence will have long-term effects among them.
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A Brother’s Intuitions

Michael Blastic, OFMConv.

[Reflections at the Funeral Liturgy of Robert M. Stewart, OFM, on
September 5, 2001, in St. Bonaventure University Chapel.]

By now you are probably aware that how we have celebrated Bob’s funeral
liturgies was not something that we friars had to scramble to get ready after his
death on Saturday night. Bob planned everything—at least in broad strokes—
including who he wanted to speak last night and this morning and the tone of
the Eucharist—he wanted this to be a celebration of hope in the resurrection,
and especially a prayer of consolation and support for his mom and his sisters
and brother and their families. He was so organized he amazed us who cared
for him these last weeks. From his bed he would tell us exactly where to find
this or that, on what shelf and in what corner of what drawer and what box—
and he was always right. Kevin Downey, OFM, and I were sitting with him

one day a few weeks ago. He had us in tears from laughter telling us about a

trip that he and his sister Jeanne had taken recently. When we caught our
breath, Kevin asked Bob if he thought he would be surprised by anything when
he got to heaven. Without blinking an eye Bob responded, “Oh Yes!! Do you
think they could possibly have things organized up there the way I want them
to be?” <

When he asked me to say something on behalf of his brothers, the friars
here at St. Bonaventure, I was honored by his request. Bob sat me down last
March and we talked very frankly, as we often did, about what was ahead of
him in his struggle with Brother Cancer. Then he told me that he wanted me
to speak at his funeral. He said that he was not going to tell me what to say—
you’ll know what to say he said. This was somewhat out of character for him
because he usually offered suggestions about what he thought or what to con-
sider in the case or how I might proceed. And so I responded to him tongue in
cheek, asking if he was sure he wanted to give me the last word? He smiled and
replied that no one ever gets the last word with him. We laughed then, but I
knew he spoke the truth as he always did, and if each of us listens carefully and
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attentively, Bob will have a last word for all of us. It won’t be a different word
from what he spoke to us these last years, months, weeks, and days as he walked
with Brother Cancer.

We Franciscans struggle to put the meaning of our lives and experience
into words, into statements of values and principles, just like Francis and Clare
struggled to do it when they received the grace that started off the whole Fran-
ciscan thing. We work hard to do that and we come up with some things that
might capture the spirit; but those kinds of definitions or descriptions of
Franciscanism are as unsatisfying as they are necessary. Franciscanism is a matter
of intuitions—intuitions about the world, about people, about God, and about
how these things get connected to Jesus Christ in the flesh and blood of out
own personal and social existence. Bob lived from his heart and enfleshed in-
tuitions that express the core of what it means to be Franciscan. Let me share
just a couple of these.

From the time I met Bob, I have marveled, and even been envious, of his
prayer. Bob always, without exception, prayed to a “Gentle and Loving God.”
That never changed for him. He prayed to that Gentle and Loving God after
what he considered to be his stunning victories on the racketball court, which
usually ended in humiliation for his opponents. He prayed to that God after
spending hours in the classroom and office where he would always give his
attention to whoever needed it. He prayed that way when the cancer was first
diagnosed five years ago. He prayed to that same Gentle God after surgeries
that scarred his body and brought him inestimable pain. Bob prayed that way
at the outset of his final struggle six weeks ago; and he prayed again to that
Gentle and Loving God just moments before he died. That prayer was not just
words—you could see it in his face that he believed what he was saying and
even more, that he KNEW his God was gentle and loving.

But more significantly, Bob lived that way—gentle and loving. He imaged
the God to whom he prayed. It all came together for him in a consistent, clear,
affirmation of God’s goodness. Bob preached this with words but even more
with his life—his flesh and blood—that indeed God is good, and God created
a good world, and that we are all good people. During the last six weeks of his
life, we found ourselves reacting to Bob’ courage and conviction with the
word—*“incredible, he is just incredible.” But we finally realized about a week
ago that we were getting that wrong. Bob was not beyond belief. To the con-
trary, he was quite credible. Thomas of Celano, the first biographer of Francis,
tells us that near the end of life, as he became afflicted with more severe sick-
ness and suffering, Francis, “made of his whole body a tongue!” (1Cel 97). 1
read that passage many times, and I understood what Celano was trying to say,
but for the first time in my life I witnessed that in how Bob’s body, riddled with
cancer and pain, scarred and collapsing, too weak to speak words, spoke to us
of God’s goodness. His body became a tongue, just like Francis’.
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Now cancer is a grotesque, awful, violent, life-choking disease. Bob never
praised God for cancer. Bob praised his gentle and loving God for helping him
live with cancer. He never asked, as long as I knew him, “Why me?” as if God
gave him cancer. Cancer is simply an accident of nature. And Bob knew that
God’s reaction to his struggle with cancer was the same as his own mother’s
reaction—she cried, she felt helpless, she wanted to take away the pain and
suffering, and in her helplessness simply did what a mother does best—she
loved him and in a mother’s way held him close. Bob experienced God doing
this for him, as well. No, cancer is simply a flaw of nature, a terrible accident.
But, to be able to walk with cancer as a brother meant for Bob that he could
still walk with God as Father and Mother. To be able to do more than simply
survive with cancer meant to be able to discover and share in the secret of
Francis of Assisi’s “Canticle of the Creatures.” One of the translations of a
verse of that poem goes like this:

Be praised my Lord, through all people who learn in your love to
pardon each other, who endure in their weakness, are not undone as
they suffer. They come to know joy becoming grounded in peace:
You are yourself, O God, their great reward.

For Bob, that’s what it meant to walk with brother cancer—not to be undone
by suffering, but to enjoy God!

Bob showed us that life is what you make of the accidents—whether it be
sickness or a natural disaster, a failed relationship to which you gave your all,
addictions, defeats, disappointments, failed plans, and even our own sinful-
ness. These kinds of accidents provide us with the opportunity either to live

with grace or to sit down and give up on the tremendous gift of life offered us.

by a gentle and loving and good God. Bob chose the former option—to live
with grace—and that was and is the fundamental Franciscan intuition and choice
that enlivened our good brother Bob’s heart and life. This is what his dimin-
ished body was saying these past years and months. This was Bob’s final prayer,
whispered to us just moments before he breathed his last—love, share, depend
on God’s mercy, God is good and life is good! He showed us, his Franciscan
brothers, what it means to live what we profess—to follow in the footprints of
Jesus Christ for the entire time of our life, even amid some of life’s most ter-
rible and horrifying accidents. We his brothers here are no longer the same
anymore because he showed us what our profession calls forth from each of us.

And one final but essential intuition of Bob’s: Bob knew that to get Fran-
ciscan living right, at least a part of your heart has to be Italian! And so, Bob
always said he was Italian. He loved to speak the language, and he spoke it
often these last weeks. He enjoyed praying in Italian too. One of the friars
offered one night to pray in Spanish, but Bob said that just didn’t cut it as he
wanted to make sure God understood his prayers. His memorable laugh re-
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vealed his life-loving Italian alter ego. He had an Italian heart and soul. It was
that part of him that made him a glutton at life’s table—enjoying with piacere
everything that life had to offer—even life with Brother Cancer. And so for
him and for that part of our Italian hearts, Il close in Italian.

Caro Bob, fratello e amico—adesso ti lasciamo e ti affidiamo al Dio cortese ed
amorevole. Ricordati di noi. Aiutaci a vivere pienamente e con gusto. Prega
per noi, cosi che possiamo comoscere nei nostri corpi la bomta di Dio. E pin di
ogni altra cosa, farci sempre ricordare che la vita ¢ bella! Amen.

(Dear Bob, brother and friend—now we leave d

50D, you and entrust you to a gentle
and loving God. Remember us. Help us live fully and with gusz,o. Pray fgor us,
so that we can know the goodness of God in our bodies. And above all else,
make us always remember that life is beautiful! Amen.)

Contributors

Michael Blastic, OFM Conv., is a friar of the St. Bonaventure Province, Chicago,
and currently teaches at The Franciscan Institute, St. Bonaventure, New York. He is
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ASSISI * RIETI VALLEY ¢ LA VERNA - ROME

ASSISI ALIVE!

EXPERIENCE JESUS BY VISITING THE PLACES MADE HOLY
BY FRANCIS AND CLARE. OUR PROGRAMS ARE REFRESHING AND
INVIGORATING, BRINGING PILGRIMS CLOSER TO Gob.

«2002 PILGRIMAGES:®

Hosea Foundation Franciscan Pilgrimage
April 25 — May 6
Franciscan Pilgrimages to Assisi & Rome
May 6 — 18 = July 7—19 * July 29 — August 13
October 18 —29 « November 1 — 10

Franciscan Pilgrimage to Prague
July 5-14

Franciscan Pilgrimage of the Arts
July 15-30

Study Pilgrimages
June 15 — July 8 « September 14 — October 7

Franciscan Leadership Pilgrimages
October 6 — 16 * October 12 —22

Franciscan Pilgrimage to California Missions
Central California Missions ¢ October 20 —27 .

Franciscan Holy Land Pilgrimage
November 3 — 17

Franciscan

’l X Pilgrimage
o Programs Customized programs available.

P.O. Box 321490 » Franklin, W1 53132-6231
414.427.0570 » Fax 414.427.0590 * FranciscanPilgrimages.com

PRAGUE ¢ HOLY LAND « CALIFORNIA MISSIONS
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INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

R

SAINT FRANCIS
UNIVERSITY

FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

Christian and Franciscan Tradition
Writings of Francis of Assisi
Franciscan Ministry: Challenge and Response
Integrative Project

For more information contact:

Saint Francis University Office of Continuing Education
Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: ICFL@francis.edu
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BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism.

Part I (Units 1-7):

1. Francis, Clare and the Franciscan

Part I (Units 8-14):

8. Franciscan Presence and Dialogue

Family 9. Peace-making in a Culture of . .
. . The Franciscan Institute at St. Bonaventure University recently published a prayer
2. Our Understanding of the Trinity Violence L 1y recently p ved a pray
3. Our Understanding of the Primacy of 10. Inculturation as a Franciscan book on this Listle Oﬂi ce, 1hie Lreste of th.e Great g Josef Raischl, SFO,
] ‘ composed original melodies for the entive Office (available as a CD).
Christ. Perspectve : . - LM . .
- ) Two artists, Marc Lisle and Christine Cavalier, illuminated the manuscript,
4. Traveling the Gospel Way: the 11. The Economy and Global Reality . o . L ’
) . . . producing artistic linkages between the written text and the iconic text
Kingdom in the Church 12. Relating as Franciscan Women and of the San Damiano Crucifix (available in slides)
5. Formed into Jesus Christ: Ongoing Men of Faith ’
Conversion 13. Brother Sun and Sister Moon:
6. The Franciscan Mission Environment
7. The Franciscan Evangelist: Prayerful 14. The Contnuing Franciscan Task
Missionary in the Church For those who may wish

At the Adult Education Center, St. Francis Church
135 W. 31st Street, New York City:
Part I: Oct. 9, 16, 23, 30, Now. 6, 13, 20
Part IT: Feb. 26, Mar. 5, 12,19, 26, Apr. 2,9
6:00-7:00 p.m.
Total cost for 14 sessions: $60 plus materials.

At St. Stephen of Hungary Friary, New York City
Part IT only: Sept. 22, 29, Oct. 13, 20, 27, Nov. 3, 10
11:00 a.m.-1 p.m.

Cost: $25.00 per session.

For either of the above programs, contact: Anthony M. Carrozzo, OFM
St. Stephen of Hungary Friary
414 E. 82 Street
New York, NY 10028
(212) 439-8595

At St. Bonaventure Church, 174 Ramsey Street, Paterson, NJ
Parts I and II: Sept. 30, Oct. 28, Nov. 25, Jan. 27, Feb. 24, Mar. 24, Apr. 28
2:00-5:00 p.m.

\

The Office of the Passion
A Workshop

St. Francis of Assisi composed a very original prayer form, commonly known as
his Office of the Passion. Tt permitted him to listen every day to the voice of the Son
of God, his Teacher. The Legend of St. Clare states: “She learned the Office of the
Cross as Francis, the lover of the Cross, arranged it, and used it frequently with a
similar fondness [30].” So both Francis and Clare prayed the Office of the Passion,
she frequently and he seven times daily.

to introduce groups,
fraternities, or communities
to this Little Office, the
authors, Laurent Gallant,
OFM, and André Cirino,
OFM, are available for

conferences or workshops.

e)
AN '-'/N-Q'/.' liq‘u\- I

Contact either at:

Laurent Gallant OFM
10850 St. Charles
Montreal, Quebec
Canada H2C2M3
514-389-0074
LAGallant@aol.com

André Cirino OFM

Siena Friary

25 Laurel Ave

Mt. Vernon, NY 10552-1018
914-663-1980

Cirino@attglobal.net

THE GESTE OF THE
GrreAT KING

The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY 14778

Cost total program: $400 including materials. O_ﬂice of the Passion Available from: Phone: 716-375-2105
Contact: Kathryn King . . . Fax: 716-375-2213
of Francis of Assisi '

‘ 146 Be;;:]hos;(.)zz or 1-800-541-2525

earney, E-mail: franinst@sbu.edu

Laurent Gallant, OFM Webs: http//franinst.sbu.edu

Participants can earn a Certificate of Participation from The Franciscan Institute P
St. Bonaventure University André Cirino,OFM  1SBN:1-57659-175-1. 362pp. $14.95 (CD: $12.99)

St. Bonaventure, NY = -4
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Clare’y Letters 7o /75444:

. Islam and Franciscanism:
Tex?s and Sewrces

by Joan Mueller

This book offers a new translaion of Clare’s Letters to Agnes and a study of the letters
within the context of other contemporary historical documnents. It relates the letters to
the Legend of Saint Agnes of Rome, the primitive Franciscan climate, and the papal and
royal documents connected with the Privilege of Poverty. It includes a translation of
The Legend of Saint Agnes of Rome by Julia Fleming.

,ﬂ_ Q)lalbgue Volume 9  Spirit and Life Series

Edited by Daniel Dwyer, OFM, and Hugh Hines, OFM

From the time of Francis’s meeting with the Sultan, there bas
continued a tradition of dialogue between the Moslem tradition and
the Christian tradition as epitomized in the Franciscan movement.

This volume offers a set of essays that deal with the relationship

between Islam and Franciscanism as it has been experienced
in the past and as it is presently being addressed..

Weritten between 1234 and 1253, Clare’s Letters to Agnes document a pivotal episode
in the bistory of medieval women. This study inserts the letters more fully into their original
milieu and brings their bistory, spirituality, and theology to light.

ISBN: 1-57659-176-X 269pp., paper
Price: $21.95

FrRANCISCANS AND HEALTHCARE:

FAcinGg THE FUTURE Essays included:
Edited by Elise Saggau, OSF Irmam Mobammad Bashar Arafat  Islam and Christianity: Two Faiths
This book offers a collection of talks given at Washington Theological Union in May 1999 and One God
by specialists in Franciscan institutional healthcare. While it presents solid historical back- Faveed Munir Islam and Franciscanism: Prophet
ground and an enlightening consideration of the tradition, it also offers practical consider- Mohammad of Arabia and St. Francis of Assisi
ations by contemporary Franciscan healthcare practitioners. in the Spirituality of Mission
Includes essays by Ilia Delio, OSF, Dominic Mont, OFM, Frangois Paquette, OFMCap. Breaking Down the Walls of Our Differ-

Daniel Sulmasy, OFM, MD, Beth Howe, OFS, MD, Mary Hroscikoski, OSE, MD, ences: Islamic-Christian Encounter

Esther Anderson, OSE, Peggy Egan, OSE, Patricia Simpson, OSF, Laureen Painter, OSE, through Prayer
Thomas Nairn, OFM, and Kenneth Himes, OFM. "
Thomas Mooren The Exodus Motif in Christianity and Islam

Franciscans and Healthcare would be a valuable tool for mission effectiveness pro- Anselm Moons. OFM The Arrogance of Ownership
grams in bealthcare institutions. It would belp governing boards, physicians, and staff ’
understand better the Franciscan character as it affects the bealthcare ministry.
ISBN: 1-57659-177-8 . 120pp., paper ISBN: 1-57659-169-7 148 pages

Order from: Order from:

309

AR LA AN e



N W FRONM THE FraNciseaw INsrrrerr

Respectiutlly Youra: %PV/
s d’#@d ddd s ¢¢,[¢d , Aspects of His Authorship

and

Prancis of #00¢0¢  Fouses of His Spirituality

EprtH vAN DEN (GOORBERGH, OSC AND
THEODORE ZWEERMAN, OFM

This book attempts to do justice to the structure of Francis’s texts,
using the method of the text-immanent (or synchronous) reading,
with which exegetes, leaning on the study of literature, lay bare pat-
terns of texts. It also pays attention to methods of rhetoric of sacred
authors and to texts from the liturgy of Francis’s time. It demon-
strates that Francis composed certain texts with great care, assert-
ing that he had been given highly graced wisdom and knew how to
pass this wisdom on to others. Francis characteristically borrowed
recognizable categories and outlines from Sacred Scripture, the
Church’s liturgy, and occasionally also from other spiritual writers.
At least some of his texts were subject to deliberate composition
techniques. By bringing these to light, the authors make visible the
“coordinates” or “power lines” of Francis’s spirituality.

“This is a very inspiring new interpretation of St. Francis. The authors found a new
access to Francis’s texts and, bighly surprisingly, a new access to God. The saint of such
a bygone period turns out to be a pioneer for the future” (llse N. Bulhof, Professor
emerita, University of Leyden)

ISBN: 1-57659-178-6 Pages: 435

$40.00
Order from:

A,

The

Franciscan Way
at the
Franciscan Renewal Center

Scottadale, Arizona

The Franciscan Way is a program of personal exploration of the ongoing
reality of God’s presence with us and within us. Our retreats are non-academic
experiential programs with nationally known presenters including Fr. André Cirino,
OFM, Regis Armstrong, OFM Cap.,and Josef Raischl, SFO.

The Franciscan Way program was developed with the assistance of many
including Margaret Carney, OSF, Dean of the Franciscan Institute, St. Bonaventure
University, William Cieslak, OFM, Cap, Prcsident, Franciscan School of
Theology, Berkcley, Ramona Miller, OSF, Franciscan Pilgrimage Programs,
Joseph Scerbo, SA, Dean, Trinity College of Graduate Studies, William Short,
OFM, Professor of Theology, Franciscan School of Theology and the Franciscan fri-
ars of the Saint Barbara Province.

Our beautiful 23 acre oasis is located in the heart of Scottsdale/Paradise
Valley, only 20 minutes from Phoenix Sky Harbor International Airport. Please call
us or browse our Web site at www.thecasa org for our complete catalog of programs.

St. Francis’ Office of the Passion
with Fr. André Cirino, OFM
February 22, 23, 24, 2002

The Franciscan Renewal Center
5802 East Lincoln Drive
Scottsdale, Arizona 85253

(480) 948-7460 (800) 356-3247 Web: www.thecasa.org
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FRANCISCAN
INTERNSHIP
2001 PROGRAM 2001

m
Spiritual Direction
and
Directed Retreats

All sessions in 2001 will be conducted in
Canterbury, England, and Toronto, Ontario

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,
missionaries, community leadership, personal renewal.

For more information contact:

David Connolly, OFM Cap.
Mt. Alverno Retreat Centre
20704 Heart Lake
Caledone, ONT LON 1C0
CANADA
E-mail: mtalverno@auracom.com
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The Way of the Lord Jesus, Volume lil:
Difficult Moral Questions

In this newest volume, Grisez answers 200

practical, moral questions raised by the read-

ers of the first two volumes.

ISBN 09815 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 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
Buy all three voiumes for $90.00!

The First Franciscan Woman: Clare of Assisi
and Her Form of Life

Margaret Carney, osf
A scholarly study of Clare’s Rule.
ISBN 09629 261 p. {paper) $12.95

Clare of Assisi: A Biographical Study

Ingrid Peterson, osf
Drawing from historical, sociological, spiritual, theo-
logical, and ecclesiological backgrounds and spe-
cialists, Ingrid Peterson created the definitive bio-
graphical study of Clare of Assisi.
ISBN 0964-H 436 p. (cloth) $23.50

A Dwelling Place for the Most High:
Meditations with Francis of Assisi
Fr. Thaddée Matura, ofm
Pau! Lachance, ofm, trans.
This work is a brief synthesis of a distinguished
Franciscan scholar’s thoughts on the life and
example of the founder.

1SBN 0985-8 101 p. (paper) $11.95
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The Christ of Velazquez

Miguel de Unamuno,
Jaime Vidal, Ph.D,,

Niguet de Unamuna

The Christ of i trans.
Velazquez - A classic of 20th

Lt century spirituality

and a classic of
Spanish literature,
The Christ of
Veldzquez is a po-
etic meditation on
Velazquez's painting
of Christ Crucified by
an outstanding fig-
ure of 20th century
existentialist philoso-

Tramslated by faime B. Vidal

phv.
ISBN 0992-0 112p.(hardcover)  $19.95

Marriage: The Sacrament of Divine-Human
Communion: A Commentary on St.
Bonaventure’s ‘Breviloquium’

Sister Paula Jean Miller, fse
A new and original study of St. Bonaveniure’s the-
ology of marriage as it is expressed in his
Breviloquium.

ISBN 0967-X 268 p. (paper) $24.95

NEW! =

Crucified Love: Bonaventure’s
Mysticism of the Crucified Christ

Sr. llia Delio, osf

This work examines the essential role of the
crucified Christ in Bonaventure’s mystical the-
oleyy. Sonaventure advocated a type of mys-
ticism that necessitated radical conformity to
the suffering Christ.

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

Press

Francis in America

s A Catalogue of Early
P! ltalian Paintings of St.
Francis of Assisi in the

i United States and
i | Canada

William R. Cook
ISBN 0984-X

$39.95
193 p. (hardcover)

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

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

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

— Now in 2-volume paperback!

St Francis of Assisi: Omnibus of Sources:
Writings and Early Biographies

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

ISBN 0862-2 1665 p. {paper) $35.00

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

Michae! Aksionov Meerson
This monograph studies the emergence of the love
paradigm in contemporary trinitarian doctrines, giv-
ing special emphasis to tracing this paradigm’s de-
velopment in modern Russian philosophy and the-
ology. This paradigm explaitis the friune relation-
ship of the Divine hypostases by the ontological love
within God.

ISBN 0987-4 255 p. (paper) $15.95

Call or write for a
free catalog.

SFO Resource Library

SFO Resource Library, coordinated by Benet
Fonck, is a complete reference library for
members of the Secular Franciscan Order.
Vol. V & Vi are yet to be printed.

Vol. I: Called to Follow Christ: Commen-
tary on the Secular Franciscan Rule by the
National Assistants’ Commentary Com-
mission

Benet A. Fonck, ofm

ISBN 0975-0 139 p. {paper) $15.95

Vol. II: Called to Rebuild the Church: A
Spiritual Commentary on the General Con-
stitutions of the Secular Franciscan Order

Lester Bach, ofm Cap.

ISBN 0976-9 206 p. (paper) $16.95

Vol. lll: Ca¥ed to Live the Dynamic Power
of the Gospel Philip Marquard, ofm
ISBN0977-7 1203 p.(paper)  $13.95

Vol. IV: Called to Proclaim Christ
Benet A. Fonck, ofm

ISBN 0982-3 60 p. (paper) $12.95

For more information on these and
FHP backlist titles write:

Franciscan Press
Quincy University

1800 College Avenue

Quincy. IL 62301-2699
Telephane: 217-228-5670

Fax: 217-228-5672 '

Web site: www.quincy.eduifpress
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A 5 Day Retreat: '
THE FRANCISCAN SOLITUDE EXPERIENCE
with Andre Cirino, ofm

January 7-13

Opens with a conference on solitude and Francis’ Rule for Solitude. The week's experience of
solitude is a silent time of communion with God. Participants follow the rhythm of
communal morning and cvening prayer using the the Office of the Passion _and daily
Eucharist. There are no other conferences, but rather an opthnal evening gathering where
participants, with Andre, may discuss the fruits of the day’s solitude. Begins Mon. 7:30 pm-
ends Sun. at 9:30 am Cost: $325* (Includes a personal copy of The Geste of the Great King,
Francis Assisi's Office of the Passion, edited by Andre Cirino & Laurent Gallant).

* $310 for those who already have the book

WEEKEND FRANCISCAN SOLITUDE EXPERIENCE
with Andre Cirino, ofm
January 11-13
ens with a conference on solitde and Francis’ Rule for Solitude. Allows weckend
'gap;ticipants to enter into the flow of the experience described above. Begins Fri.7:30 pm-
ends Sun at 9:30 am  Cost: $145/5130 (Includes book, see above) For further information
on either of these retreats call: Sr. Kathleen Anne at 815 464-3850 SKACOPP@aol.com

For brochures/registration contact: Mary Ann Hamilton 815-464-3880
email: PORTC4P@aol.com 9263 W. St, Francis Rd.Frankfort, TL 60423-8330

THE 40 DAY FRANCISCAN

HERMITAGE RETREAT 2002
FEBRUARY 16.MARCH 28 ~ NOVEMBER 9-DECEMBER 20

The PORTIUNCULA Center For Prayer, in collaboration Wit!l Mary Ehzabeth Imler, osq is
pleased to offer this uniquely Franciscan cxperience at two different times :hls year. Using
Mary Elizabeth’s The Franciscan Solitude Experience: The Pilgrim’s Journal, this
retreat is based on the Third Order Rule; draws from the writings and ;mdance of Francis and
Clare, as well as the rich Franciscan heritage; with the format following that of the Rule for

the Hermitages. Participants are invited into the freedom to simply be, using the journal as a Z

iritual director as one wishes. For more information and brochure packet contact
?(pnthleen Anne Copp, osf (815) 464-3850 email SKACOPP@aol.com Fax 815-469-4880

guide, with a theme reflection every 10 days and opportunities to be companioned by a §
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Boff, Leonardo. The Prayer of St. Francis.
Maryknoll: Orbis Books, 2000. (Roberta
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Mueller, Joan. Clare’s Letters to Agnes: Text and
Sources. St. Bonaventure, NY: The Fran-
ciscan Institute, 2000. (Frances Teresa
Downing, OSC), Sept/Oct, 253.

St. Paul, Mary. Clothed in Gladness: The Story of ’
St. Clare. Our Sunday Visitor Press, 2000 E
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Lessons of St. Francis: How to Bring
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Subject

Africa, Nov/Dec, 276.

Agnes of Prague, July/Aug., 170.
Authority (Clare’s model), July/Aug, 184
Apostolic life, Jan/Feb, 2.

Bernard of Clairvaux
and Stabat Mater, Mar/Apr, 83.

Boehner, Philotheus, OFM, Nov/Dec, 296.

Bonaventure
and Trinity, 125.
Sermons on Francis, Mar/Apr, 70
and Stabat Mater, Mar/Apr, 83.

Boniface VIII
and Stabat Mater, Mar/Apr, 83.

Canticle of the Creatures, Sept/Oct, 228
Christ

cosmic, Jan/Feb, 27.

Primacy of, Jan/Feb, 27.

Leopold, Claudia, OSF. “Offertory Prayer.”
Sept/Oct, 257.

Leopold, Claudia, OSF. “Pondering
Francis.” Sept/Oct, 258.

Leopold, Claudia, OSFE. “Turning Soil.”
Sept/Oct, 258.

St. André, Jonathan, TOR. “Stigmata.” Mar/
Apr, 82.

Clare of Assisi, July/Aug, 199.
and mirror image, July/Aug., 176.
and leadership, July/Aug., 184.
Compassion, Nov/Dec, 276.

Contemplation, Nov/Dec, 276
and mission, Jan/Feb, 2.

Discourse, Franciscan, Sept/Oct, 218.

Discernment (in writings of Francis), Sept/ *
Oct, 234

Dwelling (spirituality of), 137
Ecology, Sept/Oct, 242, 248.
Evangelical tradition

and Trinity, 138

and leadership, Jan/Feb, 15.
Excluded persons, Mar/Apr, 79.

Francis of Assisi
and language, Sept/Oct, 218.

and humility of God, Mar/Apr, 58
as prophet, Mar/Apr, 70

as king, Mar/Apr, 70

as priest, Mar/Apr, 70

Franciscan Missionaries of Mary, Martyrs,
Sept/Oct, 249, 253.

Franciscanism
discourse (language), Sept/Oct, 218
and economics, Sept/Oct, 218.
and contemplation, Nov/Dec, 276
and compassion, Nov/Dec, 276.
and excluded persons, Mar/Apr, 79
History, early, Sept/Oct, 218

God
Transcendence of, Mar/Apr, 58
Immanence of, Mar/Apr, 58
Humility of, Mar/Apr, 58
Francis and, Mar/Apr, 58

Governance (Clare’s model), July/Aug, 184.

Gregory the Great
and Stabat Mater, Mar/Apr, 83.

Gregory XI
and Stabat Mater, Mar/Apr, 83.

Humility (of God),
Francis and, Mar/Apr, 58

Identty
as mission, Jan/Feb, 2.

Immanence of God, Mar/Apr, 58
Innocent III

Jacopone da Todi
and Stabat Mater, Mar/Apr, 83.

John XXII
and Stabat Mater, Mar/Apr, 83.

Language, Sept/Oct, 218

Leadership
Clare’s model, July/Aug, 184.
and evangelical life, Jan/Feb, 15.

Martyrdom, Sept/Oct, 249

Mendicant life, Jan/Feb, 2.

Mirror (Clare), July/Aug, 176
Mission,

Mar/Apr, 79.

Jan/Feb, 2.
Mysticism, Sept/Oct, 242
Pilgrimage (Prague), July/Aug, 170.
Prague (contemporary), July/Aug., 170.
Seeking (spirituality of), 137
Stabat Mater, authorship of, Mar/Apr, 83.
Stewart, Robert M., OFM, Nov/Dec, 299.
Transcendence of God, Mar/Apr, 58
Transformadon, July/Aug, 176.

Trinity, May/June, 110.
Bonaventure’, 125.
and Evangelical tradition, 138

and Stabat MWR Troubadour tradition, Sept/Oct, 228

Notice to all Cord subscribers

bscriptions end in December of each year, unless you have a

g order or have ordered The Cord for more than one year.

Subscription price: $20.00 a year for six issues.

W
A
e

tial resource for every Franciscan community.
return your renewal notice now or send a new order.

Sendyourorderto:  ‘The Franciscan Institute
St. Bonaventure University

St. Bonaventure, NY 14778

Ph.: 716-375-2105 FAX:716-375-2156
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On the Franciscan Circuit
Coming Events 2001-2

Friday, November 30-Sunday, December 2, 2001
The Canticle of Conversion. At Avila Retreat Center, Durham, NC. Sponsored

by the Franciscan Federation. (See ad, p. 312.)

Friday, December 7-Sunday, December 9, 2001
St. Bonaventure’s Five Feasts of the Child Jesus. Retreat with Andre Cirino. At
Franciscan Renewal Center, Scottsdale, AZ. (See ad p. 311.)

Monday, January 7-Sunday, January 13, 2002
The Franciscan Solitude Experience. With André Cirino, OFM. At Portiuncula

Center for Prayer. Frankfort, IL. (See ad p. 316.)

Friday, January 11-Sunday, January 13, 2002
Weekend Franciscan Solitude Experience. With André Cirino, OFM. At
Portiuncula Center for Prayer, Frankfort, IL. (See ad p. 316.)

Friday, January 11-Sunday, January 13, 2002
The Canticle of Conversion. At Mount Alverno Conference Center, Redwood
City, CA. Sponsored by the Franciscan Federation. (See ad, p. 312.)

Saturday, January 19, 2002
Franciscan Responses to Mother Earth. With Sean Fitzsimmons and Jeanne
Williams, OSF. 9 am - 4 pm. Contact: Franciscan Center, 3010 Perry Ave., Tampa,
FL 33603; ph: 813-229-2695; email: francntr@aol.com

Friday, February 1-Sunday, February 3, 2002
The Canticle of Conversion. At Berger Hall, St. Louis, MO. Sponsored by the
Franciscan Federadon. (See ad, p. 312.)

Saturday, February 2-Thursday, February 7, 2002
Franciscan Gathering. Becoming a Person of Prayer: The Legenda Minor as
a Handbook of Franciscan Prayer. With Anthony Carrozzo, OFM, and Diane
Jamison, OSF. Franciscan Center, Tampa, FL. (See above.)

Saturday, February 16-Thursday, March 28, 2002
40-Day Franciscan Hermitage Retreat. Format follows Rule for Hermitages.
At Portiuncula Center for Prayer. Frankfort, IL. (See ad p. 316.)

Friday, February 22-Sunday, February 24, 2002
Office of the Passion. With Andre Cirino, OFM. Scottsdale, AZ. (See ad p. 311.)
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