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The Cord, 54.1 (2004)
Editorial

The cycle of time has once again taken us past the feast of Christ’s birth and
into the longer days of winter. In the publishing cycle of this journal, January
is a kind of in-between time because Lent will so soon be upon us, and resolu-
tions of holy change (conversion) will once again enter into our daily con-
sciousness. The current issue of The Cord also belongs in the in-between cat-
egory (at least for the first month of its life), since there is no fixed theme
assigned to it. Nor is there a targeted audience within the Franciscan family to
whom it is addressed.

To some, that may be not so good, but to the editor it is a gift. Why?
Because I am then free to place before our readers a smorgasbord of articles and
authors submitted here at times when the targeted topics and issues-May/
June through Noveémber/December—prevented immediate publication and
caused them to be delayed until their inclusion at a “tie to be determined.”
Consequently, this issue presents the opportunity to publish an interesting
variety of subjects. We offer a brief biography of Mother Mary of the Passion
written by a recent graduate of the Franciscan Institute; an article that brings
the spiritual insights of Francis and Bonaventure into conversation with the
challenges of modern science and environmental decay in an article written by
a professor here at St. Bonaventure University; a poetic reflection on the
Itinerarium Mentis in Deum, and a poem on an often-overlooked figure in the
life of Francis. Really, a smorgasbord. ;

And, since January is the month when ordinary people begin to assess
what their taxes will amount to (and perhaps begin a period of discontent about
having to pay them), we thought that an article by David Flood might be quite
challenging: how many of us have ever considered what Francis might have
thought about paying taxes? Lastly, we offer a piece by Thadée Matura which
invites us once again, at the start of a new year, to reflect on Francis “as a man
and a Christian believer . . . totally taken up by the desire for God.”

As a result, we have some history, some science, some poetry, some €co-
nomics, and some spiritual direction, so to speak. The editorial staff has truly
enjoyed putting this issue together and we hope that it will be as enriching for
you to read as it has been for us to present it to you.

May the days of winter be good to all, revealing the beauty of the One
who has created all things and called them good!




The Cord, 54.1(2004)

“Make my heart . .. a living flame . . .”

A Brief Biography of
Mother Mary of the Passion

Daria Mitchell, O.S.E.

Introduction

Pope John Paul II beatified the Venerable Mother Mary of the Passion on
Sunday, October 20, 2002. Thousands of Franciscan Missionaries of Mary
joined the universal Church to celebrate their foundress, Mary of the Passion,
nee Héléne de Chappotin de Neuville. Largely unknown to American Catho-
lics, Mother Mary of the Passion’s elevation to the ranks of the Beatified rep-
resents decades of prayer and work on the part of her spiritual daughters, the
Franciscan Missionaries of Mary. Begun in February 1918, the process leading
to her recognition by the Church includes investigations into the events of her
life, examinations of her writings, and evaluations of evidence of miraculous
interventions attributed to her intercession. Beatification is the second step of
the process leading to canonization, the official recognition by the Church of
the heroic nature of an individual’s response to the sanctifying action of the
Holy Spirit. The first step, the solemn promulgation of the Decree on the
Heroicity of the Virtues of Hélene de Chappotin, took place on June 28, 1999,
while the Decree for the Beatification of the Venerable Servant of God was
published on April 23,2002.

For the Franciscan Missionaries of Mary, this event was an external vali-
dation of what they have long known, that their foundress was a faithful in-
strument of God in her life of ministry to the missions and in her patient
suffering offered to make Jesus known to the world. Mary of the Passion’s
fervent desire—that sheand her Institute embody the evangelical spirit of Francis
of Assisi—found support and aggregation when, with the blessing of the then-
Minister General of the First Order of St. Francis, Father Bernardine de
Portogruaro, they were accepted into the Third Order Regular in 1882.

The mission and ministries of the spiritual daughters of Mary of the Pas-
sion continue to enrichthe universal Church. This international congregation
encompasses more than 9,181 Sisters representing 73 nationalities carrying
out the missionary work of the Church in 73 countries on five continents.!

Helene’s Early Journey

Why did this woman’s sanctity receive Rome’s official recognition? What
can we learn from her about our call to “go, therefore, and make disciples of all
the nations” (Mt 28:19)? What does her life tell us about following in the
footprints of Jesus in the spirit of Francis of Assisi? Let’ first look at the early
stages of her life to identify the gifts of nature and grace that enabled her
response to her call.

Born the fifth and youngest child of Charles de Chappotin and Sophie
Galbaud du Fort, on May 21, 1839, Héléne Marie Philippine de Chappotin de
Neuville grew up in an extended family setting on a country estate called Le
Fort a few miles outside the town of Nantes, France. Reared with her two
sisters and two brothers alongside the six children of Sophie’s brother, Alphonse,
Hélene enjoyed a happy and predictably boisterous early childhood. Variously
described as “spirited” and in need of skillful discipline, Héléne displayed the
gifts of a leader at an early age. Others report her as being a “gifted, vivacious
and self-willed child.” The responsibility for guiding the development of such
a child may have challenged her parents’ wisdom and ingenuity.

Hélene’s family background enjoyed a diversity not typical of her time. At
the outset of the French Revolution her father’s family had fled France for
Cuba, where they had expansive economic interests. It was there that Charles
was born. He was educated at St. Mary’s Seminary in Baltimore, Maryland,
and returned to France in 1817 to pursue engineering studies in Paris. Helenes
mother’s family also had diverse financial interests in the Antilles. It is inter-
esting to note that Sophie’s family claimed among their forebears a descendant
of St. Dominic, as well as intermarriage with Spanish Basques; these influ-
ences were visible in Helene’s dark hair and lively eyes.

Hélene’s childhood idyll was interrupted when she was eight years old.
Her father’s promotion to chief engineer required the family’s relocation to
Vannes. Héléne missed her playmates and sought refuge in the companion-
ship of books. Vannes, however, had a more cosmopolitan population than Le
Fort and it was there that two encounters occurred which, in hindsight, can be
seen to have played a significant role in engaging Héléne’s interest in and com-
passion for others.

Always a generous child, Hélene tells of childhood games that involved
begging food and clothing which were then distributed among the poor of the
neighborhood.*So it is no surprise to learn that she had to be restrained from
emptying her entire small savings into the basket of Jeanne Jugan, foundress
of the Little Sisters of the Poor, as she solicited aid for the pcor. When asked,
however, which of the three Chappotin daughters would be a nun, Helene
responded: “Not I. 'm not going to leave my mother.” Unpublished sources,
including correspondence and spiritual notes of Mary of the Passion, relate

3



Jeanne Jugan’s response: “The one who says: ‘I don’t want to!” is already feel-
ing the touch of grace.”

The second intervention occurred when Bishop John Mary Chanche, a
former schoolmate of Charles who was on a fund-raising trip through En-
gland and France, stopped to visit his old friend. Bishop Chanche shared sto-
ries about many of his experiences among the Indians of North America. These
tales fired Hélénes interest and compassion for those who “know neither Jesus
nor Mary.””

The family relocated to Nantes in 1849, but Héléne’s joy soon turned to
sorrow with the first of three deaths within the close-knit circle of Le Fort.
The death of her cousin Aurelia was followed in rapid succession by the deaths
of her oldest sister Martine and her sister Louise. The tenor of her childhood
was irrevocably changed as the pain of bereavement settled upon the house-
hold. The adolescent Helene sought to redeem her grief by focusing attention
on Louise’s now motherless daughters.

The Path to Conversion

In 1856, during a retreat sponsored for the Children of Mary, while en-
joying the companionship of her friends, Helene spent the days of the retreat
in relative contentment untl the last evening, when she suddenly realized the
very great love God had for her and became aware of her call to respond. She
continued to confront the issue of how to respond to the gift of divine love
upon her return home. Finally came the recognition that “Only if I give my-
self, entirely, do I repay him who gives himself wholly to me.”

An initial attraction to a contemplative lifestyle led to plans to make a
retreat in Paris in preparation for entering a Carmelite community. Her
mother’s death interrupted her plans: how could she leave her father in his
grief? She resolved, however, to make her life a “rehearsal” for the day when
she could realize her dream. Even while managing the affairs of the house-
hold, she found time for two hours of daily prayer and frequent acts of morti-
fication. Following the example of the saints, whose lives she read, Helene
added daily fasting and nights of prayerful vigil to her already rigorous ascet-
cism.

Shortly after the death of her mother the Poor Clares established a house
in Nantes. Héléne admired the conditions of poverty in which they joyfully
lived and she gradually overcame family opposition to her making a retreat
with them. Her intent, if not communicated fully to her brothers and father,
was to experience the poverty and simplicity of the Franciscan Order by be-
coming a postulant, which she did in December of 1860. Although her Poor
Clare experience was of short duration due to illness, it was there that she

experienced another remarkable call. Seeking a book on obedience for spiri-
tual reading and reflection, she went to the chapel where she “heard this word
clear and distinct, ‘Are you willing to be crucified instead of the Holy Fa-
ther?”” In fear and trepidation, she wordlessly responded and received the
name “Mary Victim of Jesus and of Jesus Crucified”® and thus accepted her
call to sacrificial self-giving.

Héléne’s pursuit of religious life brought her to the Congregation of Marie-
Reparatrice. She was received by the foundress, made her novitiate at Toulouse,
and even before pronouncing vows was sent to the missions of India. On the
Feast of St. Joseph, at the age of 26, she made private vows at the Church of
Notre Dame de la Garde in Marseilles on the evening before her ship sailed.
for India.

Missionary Experience

Mary of the Passion, although still a novice, brought devotion, tact, order
and observance of the rule to the houses where she resided. She professed
vows on May 3, 1866, and within four months was entrusted with the spiritual
and missionary well-being of the Sisters, first as superior of the house, and
soon after as Provincial of the three houses of Marie-Reparatrice in the Apos-
tolic Vicariate of Madura.

An account dating from her missionary time in India presents Mary of the
Passion as first in observance of the rule and constitutions of the Congrega-
tion. As a daughter of Francis, even if only in spirit, she led by example, as well
as by her words:

. . . accepting assistance from one of us as she came down, worn by
fatigue after a sleepless night, her features pale and drawn. But re-
turning from the Communion rail, she seemed completely trans-

formed; her expression was radiant and calm. [ . . . ] Our Mother
prayed continuously and helped us to pray. In the evening we would
see her prolong her visit to the Blessed Sacrament . . . .But at recre-

ation she was the most entertaining person imaginable. She could re-
late anecdote after anecdote, for she had an endless supply. When we
sang, she was the leader, and her songs were the most cheerful, amus-
ing ones. [ . . . ] We realized that she was trying to make us forget the
things that worried us."

Her responsibilities as provincial required that she travel among the three
missions and this equipped her with invaluable insight into the spirit, abilities,
needs and challenges of the sisters in her charge. The Indian climate exacer-
bated the stresses inherent in mission life. After due consultation, Mary of the



Passion delegated the task of locating a suitable mountain location in which to
establish a convent which would serve as a place to “come by yourselves to an
out-of-the-way place and rest a little” (Mark 6:31). .
Although each mission had its own capable superior, Mar)f of the Passpn S
mediating presence was a recognized gift in the entire mission community.
She was always ready with a listening ear and loving attention, and her willing-
ness to collaborate in seeking equitable solutions to problems fostered peace
and order among the mission personnel. As one of the Ind.ian Sisters'? bade
Mary of the Passion farewell in preparation for one of her journeys she cau-
tioned: “Don’t forget to come back soon, Mother. You know things get pretty
mixed up when you are not here.”” ‘
Correspondence from Father Andrea Bruni, the Jesuit superior of the
missions in Madura, testifies to the respect that the spirit and charism of the
Sisters from France engendered. At the same time he clearly indicates that life
in the missions could not be a mirror image of life at the motherhouse. “In-
stead of making reparation before the Blessed Sacrament and in the shadow f)f
the cloister, here they will be Sisters of Charity in our hospitals, teac}.n?rs in
our schools.”"* Anyone familiar with the internal workings of communities of
women (men’s communities, too, one suspects) will recognize this 'as an area of
potential conflict. When the need to interpret rules and constituuor%s accord-
ing to conditions different from those to which one originally committed one-
self arises, sincere and prayerful discernment is the only path to true obed.l-
ence. Whatever the cause, Mary of the Passion and her companions in India
were eventually presented with an ultimatum from their congregational he‘ad-
quarters in France: “Accept certain conditions which they considered against
their consciences or leave the Congregation of Mary Reparatrix.”’ As Bishop
(later Cardinal) Charles Salotti wrote:

It is sad that sometimes even excellent persons anxious to do good
may through no fault of their own be involved in wrongd(?ing. From
my knowledge of unpublished documents in my possessu?n,'I have
reason to believe that the Church and history, both impartial judges,
will fully vindicate this heroic woman. She suffered the humiliau'(.)r.l of
being deposed from her office as Provincial. (T he letter of deposition
reached India February 16, 1876.)'¢

A storm of protest, calumny and contradictions threatened the Sister‘s.
Mary of the Passion and nineteen of her fellow Sisters of Mary Re.paratn.x
accepted the decision and made arrangements to form a new community dedi-
cated to missionary activity in the spirit of Mary.

Wisdom dictated that a delegation, including Passion Tayar (her name in
Tamil), should travel to Rome to gain authorization to continue as a religious

institute. The sisters who remained in India would continue their work under
the protection and support of the Bishop of Coimbatore. The mountain mis-
sion of Ootacamund became their sanctuary while they waited for news. Mary
of the Passion’s request, when leaving, was that the Sisters “keep silent during
the critical period through which they were passing. Never must they retaliate
when attacked.”"’

A New Missionary Institute

Pius IX granted permission to organize an Institute of Missionaries of
Mary whose work would be missionary. The further suggestion, conveyed by
Cardinal Franchi, Prefect of the Office of Propaganda, that they open a novi-
tate in France sent them off immediately to plant the seeds for future growth
of their new congregation. With this news, rejoicing took place on two conti-
nents.

During the next few years, Mary of the Passion shuttled between France
and Rome in her efforts to secure a firm foundation for the new Institute.
Quickly outgrowing the first novitiate, they received a gift of The Chatelets,
the former residence of the Bishops of St. Brieuc, and happily settled into the
work of developing the property into a suitable place for forming the mission-
ary spirit.

In 1880 Mother Mary of the Passion was again on the road to Rome, this
time in the company of Bishop David of St. Brieuc who was making his d
limina visit. Much had changed in Rome. On the death of Pius IX, Leo XIII
had assumed the throne of Peter. There were additional changes in curial of-
fices. Presenting the report of the Institute to Cardinal Simeoni she gained his
approval: “The relations between your Sisters in Coimbatore diocese and in
that of St. Brieuc are perfectly in order. The matter is settded.”*

Mary of the Passion was back in Rome in 1882. This time she made the
acquaintance of the Minister General of the Franciscan Order, Father
Bernardine de Portogruaro and Father Raphael d’Aurillac, Definitor General.
On their advice the sisters established a house in Rome. Their support en-
couraged her to formalize a relationship between the Missionaries of Mary
and the Franciscan Order, long the desire of her heart. She petitioned for
entrance into the Third Order Regular of St. Francis, for the favor of Franciscan
spiritual direction, and for papal permission to enroll all the members of the
Institute as Franciscans “in order to preserve it from worldliness and to see it
imbued with the spirit of charity, poverty, and of Gospel simplicity.”'* Mary of
the Passion and her companion Mary of St. Veronica attended Mass at the Ara
Coeli on October 4, 1882, and afterwards made their profession in the Third
Order. On December 8, 1882, Father Raphael received the entire community
into the Third Order Regular.



All was not smooth sailing for the new Franciscan Missionaries of Mary.
~ Inlate winter 1883, whispers and some enigmatic restrictions placed on ordi-
nary requests by the sisters as they organized their Roman convent were the
prelude to a more organized campaign in opposition to the new institute. Mary
of the Passion was urged to resign quietly but responded:

When our Lord was on the cross they urged him to come down, He
did not, but waited until he was taken down. [ . .. ] I cannot in con-
science relinquish my heavy responsibility now; I shall wait until it is
taken from me.”

She did not have long to wait. This time her deposition included an inter-
diction prohibiting communication with the sisters in India, as well as those in
the novitiate in France. For almost two years, the Institute of Missionaries of
Mary was without its founding leader. Her ring, symbol of her office of supe-
rior, was laid at the feet of our Lady in the little chapel of the convent in Rome
as she waited the result of the investigation. The congregation kept complete
records. Father Bernardino had urged them: “In your own interests and those
of the Institute it would be prudent if you kept in your archives a complete
record of what you have done. You already have all the documents and one day
they will secure your complete rehabilitation.””!

The Sacred Congregation of Propaganda assigned the examination to
Father Alphonse Eschbach, of the Holy Ghost Fathers. The issues investi-
gated included the dowries that the sisters, now Missionaries of Mary, had
brought to the Congregation of Marie Reparatrice. They rejoiced in the deci-
sion that no restitution of the dowries would be obliged and finally on March
23, 1884, a decree was issued recognizing her as foundress of a congregation
and its superior general. Years later the Minister General explained one of the
reasons for his high regard for Mary of the Passion and her institute: “They
uttered no word of complaint against those who were the cause of their diffi-
culties.””? And Mary of the Passion herself gives this testimony, “I have prayed
for the Congregation of Marie Reparatrice that our success may not hurt them
and that our Lord will let them share it.”?

The Franciscan Missionaries of Mary

Mary of the Passion’s personality and spiritual aspirations played a signifi-
cant role in setting the tone and customs of the new Institute. She wrote the
Sisters in December 8, 1884:

Listen, Sisters! I have a message from Francis of Assisi . . . and with it
I am sending to you your Constitutions. . . .You keep the Command-

ments in your hearts; you follow the Gospel counsels with love. But
think! Christ’s gift in the Sacrifice and Sacrament of Love demands a
response ever more and more total. .. .What should our response be?
First, love of the Eucharistic Presence of Jesus Christ. Second, ven-
eration for priests, all priests, always and everywhere. Then strive for
holiness in our lives, because our beloved Jesus is holy. This is our
vocation. Let charity be our rule of life. Love Mary. We are her mis-
sionaries, her Franciscan Missionaries. Observe our Constitutions to
the letter-but even more, in the spirit. Sing the praises of God, but
consider harmony of souls more important than beautiful music. Grow
...in faith and love . . . love of the Word of God in Holy Scripture and
in the Blessed Sacrament. Say to the Holy Child Jesus on Christmas
Day (and every day is Christmas!): “Thy kingdom come!”?*

An energetic person, Mary of the Passion avoided idleness of any kind.
She believed in the dignity of work and the daily schedule of the Institute’s
houses give testimony
| to this. She believed
that work conferred
economic advantages
for the order as well as
| empowerment for all
those to whom the sis-
. ters ministered. Hers
. was not a compulsive
need for activity, how-
ever, because “the
people with whom
Mary of the Passion
worked were her first
concern; the work it-
self was secondary.””

Her habit of re-
flection and contem-
plative prayer gave her
insight into the ordi-
nary daily happenings
and trained her to rec-
ognize the positive na- .
ture of any unexpected
development. Even

MARIE DE LA PASSION,

HELENE CHAPPOTIN DE NEUVILLE
(1839-1904)



time traveling from place to place yielded profit for the missions. On the voy-
age to India she occupied her time at sea with primary lessons in the Tamil
" language and introductory material concerning Indian ways in order to de-
velop a true respect for their customs. Once at her destination, Mary of the
Passion plunged into the new environment, making friends and colleagues of
those with whom she was to live and minister. The prayer-life of the sisters
took priority but their days were balanced with study and community life.

One aspect of Mary of the Passion’s genius must be acknowledged as stem-
ming from both nature and grace. She was blessed with the ability to recog-
nize the essential elements of her religious commitment and to accommodate
the local conditions in such a way as to lose none of the spiritual foundation
which promoted true evangelization without being a slave to European con-
ventual practices. One can see the precursor of this wisdom in an event that
took place on her return home from the Poor Clare monastery in 1861. Dur-
ing her recuperation she chose to restrict her mode of dress to black. Her
brother Charles, anticipating his marriage and wishing to ensure that his be-
loved Héléne would participate appropriately in the festivities, questioned her
choice of black, knowing from their early years as children that she preferred
green. The day of the wedding dawned and Héléne delighted Charles by don-
ning an outfit of green, “gown, hat, gloves, and all”* but the next day she
quietly resumed wearing black.

Mary of the Passion was a prodigious writer. She has left complete and
detailed records of the foundational events of the Institute, formation strate-
gies which cover the most minute issues of religious development, letters to
family, friends, and sisters, and retreat notes—both of retreats which she made
and retreats which she prepared and gave to the sisters. An example of her
abilities in this arena will suffice. On their second meeting, Father Raphael
asked about the state of the new Institute’s constitutions. When told they were
not written but existed only in her mind and heart, he instructed her to begin
immediately and to bring him the text in three days. She tackled the task gfter
prayer and enlisted the help of Mary of the Holy Spirit in preparing copies to
be submitted to Father Raphael. After he had seen the work he suggested that
a copy be prepared for the Holy Father. Afraid she was taxing the skills of her
copyist, Mary of the Passion expressed concern, only to be told:

It is no trouble at all Mother. It is a joy. For five years we have seen
you living these constitutions and have tried to live them with you.
This is a happy day for us all!”?

Formal preparation for missionary work is lengthy for the young Franciscan
Missionary of Mary. Theological foundation and cultural preparation take their
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places alongside language training, and learning trades and crafts which will
provide economic support for the mission and act as a stimulus for local econo-
mies. Spiritual formation is designed to prepare hearts able to say, in Mary of
the Passion’s own reply to Mother Mary of Jesus, Superior of the Congrega-
tion of Marie Reparatrice: “I shall go wherever you send me.””® From that seed
the various missionary activities of the sisters develop to meet the needs of the
people they serve. No two missions are identical; that is why the variety of
works in which they engage is so vast. There are kindergartens, orphanages,
schools, workrooms, hostels, clubs, catechism classes, welfare centers, hospi-
tals, leper asylums, isolation hospitals, and dispensaries, as well as care of so-
dalities and catechumenates, churches and sacristies, visiting the sick, the poor
and prisoners, refuges for outcasts and care of the dying.

Conclusion

When Mary of the Passion would finally be united with the God Who
had loved her and invited her complete self-giving love in return, she took her
place at the banquet table with many of her fellow Franciscan Missionaries of
Mary who had preceded her in death. July 9, 1900, saw the martyrdom of
seven sisters at Tai-Yuan-Foo, China: Marie Hermine, Mary of Peace, Maria
Chiara, Mary Nathalie, Mary of St. Just, Maria Adolphine, and Marie
Amandine.

In her New Year’s wishes to the sisters on December 31, 1900, Mary of
the Passion closed her letter with these words:

When a congregation grows as ours has grown, it is because it re-
sponds to an actuality in the vital needs of our day. . . .Victims were
needed. To fill the chalice of mercy, our seven victims of Tai-Yuan-
Foo offered themselves generously. In this we see fulfillment. . . \We
understand just a little what God’s plan has been in giving life to our
community. Our role now is to be generous so as to hasten the blessed
hour of a new era of the Kingdom of God on earth.?”

By 1901, two new groups of sisters were en route to West China.
On November 15, 1904, Mary of the Passion entered eternity. One me-
morial tribute published in the community Annals summarized her spirit thus:

... one of zeal for the spread of the Gospel, boundless charity, and the
spirit of sacrifice for the Church and souls; a spirit of love of Jesus in
the Eucharist and of Mary; and enthusiasm for all that is true, just and
beautiful.”* :
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Francis, Bonaventure,

and the Environmental Crisis

Anthony Murphy

In flat country I watch every sunset in hopes of seeing the green ray.
The green ray is a seldom-seen streak of light that rises from the sun
like a spurting fountain at the moment of sunset; it throbs into the sky
for two seconds and disappears. One more reason to keep my eyes
open. (Annie Dillard, Pilgrim at Tinker Creek)'

This year marks the thirty-fifth year since Professor Lynn White proposed St.
Francis as the patron saint of the environmental movement. His classic lecture
“The Historical Roots of Our Ecologic Crisis” was published in March 1967
in Science.? Since that time there has been a steady hail of ecological crises:
global warming, population growth, species extinction, threats to Alaskan wild-
life preserves, and so forth. Environmental concerns are such today that some,
I think of the Cambridge physicist Stephen Hawking, have opined that if the
human species is to survive in the long run, given the damage being inflicted
on the planet; it will have to colonize other worlds. Quite a prospect indeed!

White’s insight into the ecological problems of our day was prescient. His
analysis of the cause and solution is ground breaking. Not only does he argue
that the current ecological crisis is not merely a technological problem, re-
quiring a “technical fix,” but that the dilemma of our age is at its root theologi-
cal or philosophical. According to White’s analysis, our future depends less on
engineering and scientific innovation, and more on rethinking theological and
philosophical axioms. Indeed it may be the case that it is these very techno-
logical marvels that have brought us to the current historical threshold; I am
reminded of Brecht’s second version of Galileo in which the physicist is recast
as the villain of the modern age. Perhaps, though, we can take solace in the fact
that White’s article, an historical and philosophical essay, was published in
Science.
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Specifically White argues a thesis that he shared with the late Arnold
Toynbee, the great historian of culture, that the roots of the current ecological
crisis are traceable to Christianity, or perhaps to spread the blame around, to
Judeo-Christianity. Inherent in the world view of Christianity, it is claimed, is
a thrust to domination rooted in a perceived gap between spirit and nature,
what Marx refers to as alienation. Fortunately for Christianity, according to
White, there exists an alternative stream of thought, a subterranean river that
runs through the Christian tradition. This tradition White sees as a radical
counter culture opposing the dominant Christian ethos. With the ring of a
piece written in 1967, White remarks “The prime miracle of Saint Francis is
the fact that he did not end at the stake, as many of his left-wing followers
did.” Based in part on St. Francis’s radical credentials, White goes on to nomi-
nate him as the exemplar of this Christian counter-culture and as the patron
saint of ecologists, a proposal that has since been realized. In light of White’s
remarks I wish to explore whether or not a retrieval of parts of the Franciscan
philosophical tradition is warranted in the present historical circumstances.

In an often unnoticed part of his article White refers to the life and work
of St. Bonaventure, a person often referred to as the “second founder” of the
Franciscan order. White tells us that he deems Bonaventure to be a “great and
perceptive Christian” but nonetheless he charges him at least implicitly with
being a reactionary. It was Bonaventure who, after all, “tried to suppress the
early accounts of Franciscanism.” It is true that Bonaventure did order the
destruction of earlier accounts of Francis’s life after the writing of his Major
Life of Francis. I wish to argue that White’s ambivalence toward Bonaventure
has led him to miss the full significance of St. Bonaventure for the current
ecological debate.

Let me highlight some of the central claims of White’s seminal article
especially as regards his notion of an alternative Christian ethos:

1. The ecology crisis is rooted in certain metaphysical/theological axj;
oms or presuppositions that are endemic to Western Society. The
book of Genesis is singled out particularly as suspect. Since the crisis
has a religious root, only a change in religious presuppositions or axi-
oms can affect it; no technical fix will do.

2. The solution was presented by the great Christian counter-cultural
figure, St. Francis, the proposed patron of ecology. Francis overturned
both Christian axioms: 1) That there is a gap between human persons
and nature and 2) that nature was given to humanity for the purposes
of dominance and exploitation. In place of alienation, Francis imbues
nature with spirit; White cites in this regard Brother Fire, Brother
Ant, preaching to the birds, and the Wolf of Gubbio, ezc. Instead of
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arrogance Francis preaches the virtues of humility and species equal-

ity.

3. Ft‘iynally, White touches on the issue of Augusu'nian/Bonavetnturean
symbolism but fails to appreciate its full significance. He hints t'hat
there are two ways to look at the world of nature: 1) nature as object
and 2) nature as a “symbolic system through which God spealfs to
man.” This second view of nature, Bonaventure’s view, White rejects
as “essentially artistic rather than scientific.” Indeed he hol(.is that a
symbolic mode of appropriating nature is anti-scientific: “science, as
we know it, White claims, could scarcely flourish in such an ambi-
ance.”

Allow me to engage in a few preliminary thoughts before I come to t'he
main issue. Ought we to accept the claim that Genesis is the culprit? W'hlt.e
apparently has no understanding, as we might expect, o‘{ contemporary bibli-
cal scholarship. ‘Today it is a commonplace among biblical scholars that the
Book of Genesis contains at least two story narratives, an early “J” account and a
later “P” account. Moreover theologians have debated at length issues regard-
ing the concepts of “dominance” and “stewardship” in this text. Based on cur-
rent Biblical scholarship, it would be naive to suggest that there was only one
meaning implicit in this foundational religious text. Nonetheless I think it
would be fair to say that White has put his finger on how western culture has
appropriated this text. o

Beyond the issue of Genesis, the ecological consequences of the Christian
scriptures would appear even more dire. Nowhere, as far as I see, are the au-
thors of the Gospels concerned with the natural world. WhatevFr concern
there is, is limited primarily to the world’s passing away. The entire story of
the incarnation, at least for the authors of the Gospels, and I mean to include
Paul, is devoid of any concern for nature. It would be nearly impossible to
imagine St. Paul preaching to the birds of Corinth. Yes, there are parables
with agrarian themes: the sowing of seed, the mustard seed, etz., but the story
of the soil is only incidental. If I am not mistaken, the only encou.nter.that
Jesus has with the non-human world is with the fig tree he smites for its fatllufp
to bear fruit. For all intents and purposes, the natural world does not exist in
the Christian scriptures; the sole interest is God’s relation to human beings.
This is in great contrast to the Hindu scriptures, wherein Krishna appears in
animal form as well as human.

I now turn to the Augustinian/Bonaventurean metaphysical theme that
White introduces but fails to develop, i.e., the notion that nature might havg
symbolic significance. At one point in his article White speaks of the differ-
ences between Western and Eastern Christianity. Articulating what he takes
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to be an earlier but rejected form of Christian theology in the West, White
remarks: “in the early Church, and always in the Greek East, nature was con-
ceived primarily as a symbolic system through which God speaks to men.”
Associated with the Eastern Church, White concludes that such a symbolic
view of nature is essentially anti-scientific, being more akin to romanticism. In
White’s view, the Greek East “seems to have produced no marked technologi-
cal innovation after the late seventh century.”

Such a symbolic view of nature was given its classical expression by
Bonaventure, a student of the Greek East, and articulated in his Itinerarium.
Now to White’s mind such a symbolically charged universe is not only roman-
tic but it is doubly suspect given Bonaventure’s credentials as a reactionary. I
intend to argue that White’s dismissal of a decidedly Franciscan “symbolic
universe” is unfortunate and that Bonaventure’s attempt to interpret the expe-
rience of Francis in terms of the earlier symbolic theology of Augustine might
be fruitful for the contemporary environmental debate. For an account of
Bonaventure’s metaphysics I shall turn to the Itinerarium. Trying to discern
White’s motives for rejecting a metaphysics of symbols, I have concluded that
he believes that the specifically metaphysical aspects of Bonaventure’s thought
are incompatible with contemporary science. I shall address his objection in
due course.

The best place to come to an understanding of Bonaventure’s symbolic
metaphysics is to turn to the first two chapters of his Itinerarium. It is in his
metaphysics, I believe, that we will find the ground or foundation for a
Franciscan environmental ethics. Allow me to cite a few passages (below and
later):

By praying in this way, we receive light to discern the steps of the
ascent into God. In relation to our position in creation, the universe
itselfis a ladder by which we can ascend into God. Some created things
are vestiges, others images; some are material, others spiritual; some
are temporal, others everlasting; some are outside us, others within
us. In order to contemplate the First Principle, who is most spiritual,
eternal and above us, we must pass through his vestiges, which are
material, temporal, and outside us.?

The first thing to be noticed about this passage is that for Bonaventure
the material universe is a ladder by which we can ascend to the contemplative
knowledge of God. The starting point must be from the vantage of faith;
Bonaventure believes that one receives the light to discern the presence of
God in the world as a result of prayer. The underlying assumption is that if
God created the world from nothing, then it would be reasonable to assume
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that there would be evidence of His existence in the creation. In this sense the
material world acts as a pointer.

This passage is anchored in the Platonic tradition-all the elements of the
physical world are images of eternal archetypes or ideas. The notion of image
is, of course, the root metaphor in Platonism. Think of an architectural design
or blueprint which acts as the model for an actual building. For the Platonist,
of which Bonaventure is one, the whole physical world is an embodiment of
idea. Based on the language of images we might conclude that we are dealing
with a theory of analogy in which things are seen as having various degrees of
similarity to their Creator.

An analogy is a comparison between two unlike things; I might compare,.
as Bohr did, the nucleus of the atom to the solar system. Both have a central
mass with other masses revolving around it; both obey the inverse square law.
Yet obviously an atom and a solar system are quite different: size, electrical
rather than gravitational forces, etc. A vestige, on the other hand is quite dif-
ferent. The term is rooted in the Latin “vestigii” which means “footprint.” We
are familiar with the cognates “investigate” or “investigator.” A hunter during
winter will follow the footprints of a deer across the Allegheny countryside.
Now in the tradition of Francis, the following of footprints has a rich and
variegated meaning. Often one will hear the expression “following in the foot-
prints of Jesus” as kind of moral axiom. Ewert Cousins often quotes the fol-
lowing passage from the Life of Francis:

“In beautiful things he saw Beauty itself and through his vestiges im-
printed on creation he followed his Beloved everywhere, making from
all things a ladder by which he could climb up and embrace him who
is utterly desirable.”

Now it is clear that footprints are quite different from comparisons or
analogies. No one would say that the footprints of a deer are like a deer in the
way that an atom is like a solar system. Moreover, if we have a true footprint,
that of which it is a print must have existed at some time. A footprint is not an
analogy; it is a sign or pointer. Signs along with symbols have something in
common: they both point to something beyond themselves. In this sense a
footprint of a deer points to the proximity of a deer. Now this whole mode of
talking is subject to a serious difficulty. How do I know that something is actu-
ally a footprint? What appears as a footprint to one may appear to another as
just a random marking in the snow, perhaps produced by wind or rain. This
difficulty is often called the problem of signs. How do I know when something
truly is a sign? Would I for example, interpret a large foot print as a sign of
“Big Foot?”
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We wouldn’t recognize footprints as those of a deer unless we had prior
experience of deer. Likewise it would seem to follow that we could not recog-
nize material things as vestiges of God unless we had prior knowledge of God

before our experience of the footprint. To my lights, seeing the footsteps of

God in the world is only possible from the perspective of faith. In that sense,
one’s faith stance is the solution to the problem of signs. From this it might
follow that some people experience vestiges of God in the world whereas oth-
ers don’t, in much the same way as when one person experiences a duck when
looking at the classic gestalten when another sees only a rabbit. A beautiful
literary illustration of this uniquely Bonaventurean mode of seeing is given in
Annie Dillard’s Pilgrim at Tinker Creck, chapter two.

Allow me to leave this discussion at this point and highlight the key ele-
ment in Bonaventure’s thought that might have implications for an environ-
mental perspective, at least for a theist. In fine, for Bonaventure the things in
this world are not merely things, they are also signs and symbols that point to the
presence of God, to the transcendent. In that sense, things are also sacraments.

Let us return for a moment to the text of the Itinerarium. In chapter II,
Bonaventure remarks:

From these first two steps by which we are led to behold God’s ves-
tiges, . . . we can gather that all creatures in this visible world lead the
spirit of the contemplative and wise person to the eternal God. For
creatures are shadows, echoes, and pictures of that first, most power-
ful, most wise. And most perfect Principle of that eternal Source, Light,
Fullness, of that efficient, exemplary and ordering Art. They are the
vestiges, images, and displays presented to us for the contuition of God,
and the divinely given signs wherein we can see God. These creatures
are exemplars, or rather illustrations offered to souls as yet untrained
and immersed in the senses, so that through these sensible things that
they see they may be transported to the intelligible which they do not
see, as through signs to that which is signified.®

In the next paragraph he makes the environmental consequences of his
symbolic metaphysics even more explicit: “(The world) not only has the char-
acter of sign in the ordinary sense of the term, but also has the character of
sacrament as well” (Itinerarium II: 12).

We are given a whole array of terms meant to capture the relation the
natural world has to God. Nature is vestige, image, shadow, echo, picture,
display, sign, and finally sacrament. Philotheus Boehner, the founder of the
Francmcan Institute, argues that there are various levels of representation found
in nature ranging from the lowest to the highest: shadow, vestige or trace,
image, and finally similitude. Essentially every creature is capable of repre-
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senting God as a vestige insofar as it expresses in a remote but distinct manner
God’s power, wisdom, and goodness."! To call the world a sacrament high-
lights the sacredness of such signs. If nature is a sacrament in the sense that the
Eucharist is a sacrament, to defile or despoil the natural world is akin to sacri-
lege.

This passage introduces a uniquely Bonaventurean term, namely
“contuition.” The Latin expression “contuendum Deum” is probably best trans-
lated as seeing God obliquely or at a glance. It carries with it the Pauline con-
notation of seeing God “through a glass darkly.” When I drive, for example,
my eyes are focused on the road ahead of me but at the same time I may be
obliquely aware of activity out of the corner of my eye. Perhaps we can trans-
late “contuendum Deum” as seeing God out of the corner of my eye. The point
is that God’s presence is not something we see directly but that it is mediated
by the natural world. An immediate implication of this line of thought is that
the existence of God needs no proof, his existence is given, albeit indirectly, in
the experience of nature.

The Itinerarium is replete with examples of how the presence of God may
be contuited in nature. He cites in particular the “origin, greatness, multitude,
beauty, plenitude, activity, and order of all things (I, 14).” The notion of pleni-
tude is significant. Why is the world so filled with diversity? Have you ever
wondered why, for example, there are so many species of fish or insects? The
philosopher Louis Mackey once asked a related question, “Why are there so
many squirrels?” There is a fascinating passage in Charles Darwin’s Origin of
Species, in which Darwin talks about going into his garden and removing a few
square inches of grass with a pocket knife. To his wonder he discovered over a
hundred species of grass within this small sample, not from a tropical rain
forest, mind you, but in England. He concluded that nature must have a ten-
dency to proliferate, to fill as many ecological niches as possible.

Bonaventure was certainly aware of this tendency. But unlike Darwin who
could only view such a tendency as a brute fact without any underlying meta-
physical explanation, Bonaventure was able to postulate a metaphysical cause.
Simply, if God is infinite and the world of nature is attempting to mirror that
infinity, the only way a finite universe could mirror the infinite is by utilizing
some principle of plenitude. Plenitude should be expected! Based on this prin-
ciple we might expect, at least potentially, the existence of a near-infinite num-
ber of universes.

At this point we might ask what for Bonaventure is the exact relation be-
tween God and Nature? The connection is so close that one might be tempted
to say that Bonaventure is approximating pantheism or the view that God and
nature are the same. The classic pantheist Spinoza went so far to use the ex-
pression “Deus sive Natura” or “God or Nature” to indicate that both notions
were logically equivalent; God and nature are the same thing.
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Bonaventure makes his position on the relation between God and Nature
clear in chapter VI of the Itinerarium where he speaks of the procession of the
Trinity. Nature, as it turns out, is nothing but the overflow from the process of
divine self expression. Bonaventure writes this highly suggestive line: “For the
diffusion that occurred in time in the creation of the world is no more than a
pivot or point in comparison with the immense sweep of the eternal good-
ness” (VI: 2). As T understand, Bonaventure holds that the life of the Trinity is
a dynamic process of self-expression that goes on for all eternity, infinite in its
sweep. The metaphor we are given is that of diffusion, as in the diffusion of
light.

The Trinitarian life for Bonaventure is as self-diffusive as the sun; just asit
is the nature of the sun to radiate light so it is the nature of the divine nature to
express itself and by so doing, radiate being. Nature is nothing other than the
divine self-expression in time and space. In fact there are two diffusions or
self-expressions of the divine, one from all eternity, this is the Trinity itself,
and the expression in time and space or Nature. The first expression is neces-
sary; the second is based on the Divine will. This distinction is needed to guar-
antee the contingency of the creation. This passage indicates that Bonaventure
is no pantheist, God and nature are not the same. There are two separate
diffusions, one eternal and necessary, the Trinity, and the other, nature, tem-
poral and contingent. Such a view is often called panen theism, or the view that
all that exists is God or the Divine Trinitarian life but that the universe is only
a minuscule and finite subset of that life. Bonaventure calls the world a mere
“pivot or point” in comparison to the immensity of the infinite sweep of Di-

vine goodness. That said, it is still true for Bonaventure that Nature is in some
sense a manifestation or self expression of the Blessed “Trinity. For that reason
Nature has the status of sacrament and as such is sacred. The implications for
an environmental ethics are again, I believe, apparent.

"The ecological problem is essentially one of respect or lack thereof. White
is correct in seeing that lack of respect for the environment is at root a thee-
logical issue, an issue of faith, and not a technological one. He is also correct to
draw attention to the Franciscan virtues of humility and equality. Nonetheless
White fails to see how an ethics of virtue can be greatly enriched by a
Bonaventurean symbolic metaphysics. St. Bonaventure has developed a uniquely
Franciscan metaphysics rooted in the experience of Francis. To ignore it would
be to weaken any efforts to construct a robust environmental ethics.

At this point I would like to address Professor White’s concerns that
BOflaventure’s symbolic mode of appropriating nature is anti-scientific, that
“science, as we know it, could scarcely flourish in such an ambiance.” Clearly
White is correct in seeing that such a view of nature is more theological, or
perhaps even romantic, than scientific. That in itself should pose no problem.
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Does not White himself argue that the solution to the current ecological crisis
is to be found in the realm of theology rather than in that of science or tech-
nology?

The more telling concern is whether science itself could possibly flourish
in a symbolic universe. Science as we know, at least of late, has flourished in an
environment of naturalism, materialism, and mechanism. Some of these as-
sumptions have recently come under increasing attack not only from quantum
theory but also from recent advances in the philosophy of mind, especially
those dealing with questions of consciousness. That said, I see no reason why
there could not be two images of the world, one scientific and one theological.

There is no necessity for reductionism. Modern scientific studies in con-
sciousness,'? for example, employ both causal and phenomenological models
without reducing one to the other. In speaking of the uniquely qualitative as-
pects of human consciousness, questions of how things feel or taste, we are
using an explanatory mode quite different from the causal and mechanistic
mode employed by neuroscience. The two modes of explanation, phenom-
enological and causal, may never be reconciled. In fine, first and third person
accounts of consciousness are clearly at odds. Why expect theological and sci-
entific modes of explanation to be reducible one to the other?

A metaphor might be in order. The human voice is capable of expressing
a great variety of meanings some of which are expressed in song. No one would
claim that music is reducible to the physics of sound. Likewise the apprecia-
tion of music doesn’t interfere with advances in the science of sound. A brain
surgeon is not hampered in treating the body of a patient, a purely mechanical

task, if he happens to believe that his patient is a person. We operate quite
easily with two separate and perhaps irreducible ontologies: an ontology popu-
lated by persons, reasons, and values as well as an ontology made up exclu-
sively of mass points, forces, and causes. Why should it be especially problem-
atic to hold both that the natural world is an image of God and at the same
time composed of natures and structures open to scientific scrutiny? I see no
reason to believe that science is necessarily incompatible with Bonaventurean
theology. i

In conclusion, I would like to suggest that Professor White’s seminal ar-
ticle is every bit as current today as it was almost four decades ago. He is quite
correct to hold that the core of the contemporary ecological crisis is not so
much a scientific problem but a theological one. He is also correct in holding
that the adoption of certain Franciscan virtues like species humility is crucial.
That said I believe his account of the Franciscan theological tradition fails to
see the full potential of a rich symbolic metaphysics. The root of the ecologi-
cal problem can be traced to the assumption that nature is primarily a collec-
tion of things rather than the symbolic self expression of the dynamic Trinitarian
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life, an expression of the sacred, a sacrament to be precise. For this reason I
propose St. Bonaventure as the metaphysician of the environmental move-
ment.
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Itinerarium Mentis in Deum

A Reflection on St. Bonaventure’s Masterpiece

Roberta Cusack, OSF

“You must always approach it contemplatively.” So directed my professors:
Eric, Juvenal, and Zachary. It truly is his masterpiece! But how to purify my
curious senses and discipline my wild mind that I too might see God in all

creation, in myself, and in God’s transcendence . . .

Francis preached peace and forever longed for peace.
Curiosity and this same desire
took Bonaventure to northern Tuscany’s Mount LaVerna
to search out his roots at a most difficult point in his life.
There, the Seraphic Doctor realized a profound insight
from the depths of his own spirit
regarding St. Francis’s mountain-top experience.

L, too, seek this true and lasting peace and justice

which only God can give

and which we humans yearn for more intensely at times of crisis.

L, too, desire to take this experience to heart—

to truly be God’s delight.

The Poverello’s deep love for Christ so captivated his Italian heart

that the “groans of prayer” brought him
to the necessary disposition to grasp all as grafted in God.

Bonaventure called me to respond to each chapter.

1. As I observe the footprints of God
in my limited vision of the universe
L too, am moved to consider

the power; the wisdom, and the peaceful goodness of my God.
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DI'm awakened and enlightened to praise and discover much more
about the journey of our cosmos
of which I am but a tiny yet significant member.
I s0 welcome the fulfilled promises of God
~ as I follow my star leading me to the Great Star.
How tremendous are your wonders, O God!

2. In all of creation, I'm invited to percetve, enjoy and judge
all material, temporal and sensible things as bearing God’s touch.
These are beyond my comprebension.

Yet I'm disposed to take them in
and enable these divine rvealities to shine forth
as from the mirror of my own beart.

And in the darkness of the night
I bring our weary, waiting world in prayer.

- All creation marvels at You, O God!

3. Ab! God’s Image is imprinted upon my own natural powers,
possessing awesome spivitual faculties
to know, to love and to remember,
forever leading me to eternity,
to truth, union, beauty and the highest good!
Yes, You greatly expand my heart from your Eternal Hills!

4. Ob Great Wonder by which I'm led to divine things,
As God’s Image I'm transformed with infused virtues,
a grand variety of spivitual senses and, dave I say,
the possibility of mystical ecstasies
all at God’s initiation and invitation.

Who might comprebend these wonders!

5. Enter God’s essential attributes!

What's this I bear—“I Am Who Am” “He Who Is”
as I approach “the Great Mercy Seat,” Jesus,
bathed in the brilliance and wonder of it all.

God truly is! Oh, the indescribable Being of God!

In this experience I sense

“The All Good! The Only Good, the Highest Good!”
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6. Ob, Most Holy Trinity!
Duwelling in relationships
of towardness and supreme communicability—
while P'm invited to contemplate the grand multitude
of Your diffusing emanations!
What a performance—my Star!
Rest my soul, and simply take it all in!
My God and My Everything!

7. Be still and listen, my overactive mind and heart,
as I channel my bounding energies
toward “Ecstatic unctions and burning affections”
rushing to “the Mercy Seat, » Fesus, into the Heart of my God.
It is enough! Herein is true Peace
with “the bighest Good, Lord God, living and true!”
in absolute mystery.

“Now let human nature rejoice! Christ bas flowered in our flesh!”

(Facopone da Tods)
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Francis on Taxes

David Flood, OFM

T‘The gravest questions of fiscal responsibility for the nation are being
ignored in the freakish sideshow now under way in Congress over yet
another tax cut in these fiscally difficult times.” The NY Times, June
15, 2003.

Francis and his brothers foreswore the use of money. Given their suspicion
of the unspoken agreements sustaining a currency, they kept money at a dis-
tance. Still, in central Italy, they breathed the common air of social life. They
both worked at the service level and they went about wishing people peace.
(They learned enough thereby as to specify, soon, “true peace,” for they had
their difficulties with what was passing as peace.) Inevitably, then, in all of
these comings and goings, they saw the way money circulated. And where
there was money, there were taxes.

. The commune of Assisi taxed its population. It also collected various du-
ties. 'Towards the end of the charter of 1210, the authors levied a tax of two
solidi a year on every household of the city and its contado. The money was to
pay back those who had fought for Assisi in the recent battles with Perugia. It
was to indemnify as well those citizens who had suffered losses during the
wars. The commune collected a road tax. The charter stipulates that, for the
next three years, these monies as well would go to the same knights and citi-
zens. There was more taxing going on in and around Assisi, for the communes
developed a series of indirect taxes on all sorts of things: on wine, on cloth, and
so on. The Latin word gabellae covered these various duties.

In the passage from feudal rule to communal institutions, a passage taking
Place in Assisi as the Franciscan movement got on its feet, the nature of taxa-
tion changed. Feudal lords had taken in monies and goods in a variety of ways.
They took a portion of the natural wealth because they had the power to do so.
Those who paid had no claim to anything specific in return. Feudal lords also
demanded that the men under their rule do military service. Out of the cus-
toms of military service the cities of central and northern Italy developed their
taxation and its justification. The cities had to see to the defense of their com-
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munal interests. Of course everyone was expected to help. With time, how-
ever, instead of everyone taking up arms, the commune taxed the population
to pay those who fought for the commune. It also indemnified the citizens
who suffered losses in times of war. The charter of 1210, mentioned above,
exemplifies this development in communal organization. In Assisi, taxation
played a role in the city’s pursuit of wealth and glory.

Although, as laborers, Francis and his brothers tied into Assisi’s system of
indirect taxes, they paid no household tax. Not only did they not accept and
handle the wherewithal of paying taxes, they were recognized as a religious
organization, a social identity confirmed by no one less than Pope Innocent
III. As religious they were exempt from taxes, an exemption that slipped by
unnoticed, for at work and in service, they paid as much back into the lives of
people as they had, after taking care of their minimal needs.

The brothers did not respond to the enthusiastic summons of the 1210
charter to contribute to Assisi’s growth and glory. They definitely did not have
the glory and wealth of Assisi at heart: they had left Assisi. They spelled that
out in Chapter One of the Early Rule. By spelling it out with passages from
the gospels, they made clear on what authority and to what purpose they left
Assisi.

Though insensitive to Assisi’s ambitions, the brothers stayed close to Assisi’s
people. In fact, their principled insensitivity to Assisi’s ambitions brought them
closer to people. First of all, they worked at the common jobs available in and
around Assisi. Seeing as Assisi’s economy was developing, they could find work.
(Beyond the commune’s economic need, good workers found work. In the
twelfth century, the Cistercians settled where there was just land, and often
swampland, and soon there was a flourishing economy.) The brothers also
helped out in leper colonies and almshouses. More importantly, the brothers
took the time to think about labor and elaborate their own definition of work.
They came up with a notion that defined their daily labor as service to every-
one. And, seeing as things social hang together, their reflection on work led
them to a theoretical synthesis in which labor had a central place. With their
work in almshouses and leprosaria, they reorganized and redefined these insti-
tutions. They made them work in the interest of the people sheltered there.
Their social reflection, with service central to it, involved them in others’ lives.
Out of their proximity to the working population of Assisi there arose a piece
of writing in which Francis shared with others what he and his brothers, as
laborers, had learned about the dynamics of the Spirit of the Lord. Basically,
the text was the theory of the good words they said to others when they met
them in daily life. ,

It is not easy to write about the text in which Francis shared with people
the lessons learned by him and his brothers. It is not easy in part because much
has been written about it already. It even has a title that prejudices its interpre-
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tation. Earlier, perhaps originally, it had another designation, one that corre-
sponded to its contents and purpose. Customarily it is called and read as Francis’s
“Letter to the Faithful,” a title that cannot be documented before the four-
teenth century. With a general title like that, the text speaks to people from a
distance, it indicates a spiritual message, and it comes from Francis and no
other. Francis does speak the text, but as the voice of the Franciscan move-
ment. It has a profoundly spiritual message, but it draws on the experience of
the brotherhood. Consequently it comprises a social dimension, including the
economic and political implications of a social message. And it arises out of a
common journey; it arises out of the context which speaker and addressee
share. It is, as it was called in the late 1240s, a commonitorium, “a message of
recall and encouragement.” It recalls the words of the Lord and it encourages
a whole-hearted response to his summons: a response in the style of Francis
and his brothers and their action for a just and human world. So I call it the
Message. It is what the Franciscans have to say to others: it is THE MES-
SAGE.

We can follow the origins and development of the Franciscan movement
in the Early Rule. T have tried to lay that out with sufficient detail in Francis of
Assisi and the Franciscan Movement (Manila, 1989). The result of such a reading
of the Early Rule gives us the context for reading other “early Franciscan writ-
ings.” Through the experiences and reflection evidenced in the Early Rule,
the brothers succeeded in elaborating a perspective on their common goal and
the way to get there. Their ideas and commitments deserved to be summed up
for a wider audience, and that is what happened in the Message. In the text
Francis lays out what he and his brothers had learned. Whereas he and his
brothers develop their understandings in the early Rule, step by step under the
instruction of the Spirit of the Lord, in the Message they lay it all out for
others. In the text, for a general audience and first of all for the audience of
their daily labors, Francis sums up the Franciscan way.

Francis spoke the words of the Message in the context that resulted from
their daily labor. In other words, he spoke in particular to a working popila-
tion organized in guilds. The expression iugum servituitis (verse 40 of the Mes-
sage), the burden of service, plays a central role in the whole text. Francis
brought the reflection down to the work one shoulders each day. By such ser-
vice, each brother and each sister contribute to the movement’s purpose. They
are “giving all good things back to God” (Early Rule XVII). That is, they are
sharing the good things God gives us with everyone. This is not pious senti-
ment (or not only piety and feeling); it is the age’s unchallenged theory of
social justice. Seeing as Francis was summing up for his public what he and his
brothers had learned, he ended up with a political theology. In a Christian
context, as J.-B. Metz has explained so well, a political theology derives its
proposals from the gospels and has social transformation in mind.
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Early in the Message, at verses 28-31, Francis passed through two compo-
nents of worker solidarity particular to the guilds. In the guilds some had the
authority to rule on questions and cases brought before them. Francis told
them to use that authority with God’s mercy in mind (verses 28-29). The guilds
were also known for the charity they practiced, both towards guild members
who came on hard times and through the establishment of almshouses. They
also engaged in public service. Some made it a point, for example, to see to
public works: bridge repair, city walls, harbor moles. Francis encouraged them
to see to the common good in the second part of this passage (verses 30-31).
(This paragraph occurs at this point in the Message, given the overall progres-
sion of the text. It would take too much space to spell all that out in detail.)

Those who have been given the power to judge others are to show mercy in
their judgments, as they wish mercy from God. Judgment without mercy, as
James says (2: 13), will fall on those who have shown no mercy. As a practice
of charity and serviceability, let us give alms. Alms cleanse souls from the
dirt and foulness of sin. People lose everything that they leave bebind in time.
But they take along with them the gains of charity and the alms done here
below. For such transactions God will pay them back worthily.

Francis is not formulating any new teaching in verses 30-31. What he says
draws on the Christian culture of his age. People regularly heard that charity
here below assures rewards in heaven above. In his Verbum abbreviatum, writ-
ten in Paris towards 1200, the influential pastoral theologian Peter the Chanter
taught and urged such investment in heaven. The great difference between
the customary teaching and Francis’s proposals lies not in formulation but in
actualization. Francis and his friends took this teaching into their action. The
teaching mutated from moral principle into a social force. They turned ac-
knowledged teaching into a dialectical challenge to the social order of the day.
Distributive justice was their goal: they had committed themselves to the re-
turn of all good things to God.

With this passage (verses 30-31) Francis and his brothers propose that
guild members, as well as whomever their words reach, understand their prac-
tice of alms in the Franciscan perspective. They invite these good people to
swell the social force of the movement. The goods they bring in will sustain
them; the goods will also enable them to take part in making the world work
for everyone: “giving God back all good things.” They will bring their skills as
well as their means to serve the common interest. What they do, Francis tells
them, will encourage others to follow suit (verse 53). A movement good and
true rallies good people to the cause. ,

The logic of the paragraph, as well as the logic of the whole Message, is
the logic that looks on taxes as the means to construct a functional and just
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society. Taxes are the public buying public goods. We want good roads? We
buy them. We want good schools? We buy them. We want research on heart
disease? We pay for it. And how do we invest in this way? We pay taxes and
make sure that those whom we elect use public funds to buy these goods. The
purchase of such goods has the desirable effect of stimulating the economy.
We want defense, as the Assisians did? We buy it, as they did. We want a good
budget for the public goods we need? We plug the loopholes that allow big
businesses off-shore tax dodges. We want to eradicate poverty? We pay the
price for doing so. We buy these goods with tax money.

When the people do as Francis proposes and begin organizing their ac-
tion, they soon arrive at a system of taxation. That happens when organiza-
tional reason kicks in and a society puts order into the collection and disburse-
ment of public monies. Today taxes make it easy for people to carry out what
Francis proposed.

‘Taxes are not a necessary evil. Taxes do not relieve people of what they
have earned to use it for some purpose foreign to their need. We pay for the
country we live in. If we choose to live in a country, we pay for its construction
and maintenance. We pay for the social house we inhabit. Whereas the king
took taxes by force and the ruling classes managed the state in their interests,
as in Assisi, we empower people to act in our common interest and pay them
wages. We elect them. We have to watch out for the public goods we are sold,
of course, and we are doing a very poor job of it. As middlemen, our elected
officials too easily slip into collusion with shady dealers.

Many in the United States argue that public spending is a “rip off”
(Heilbroner-Thurow, The Economic Problem, 1984, page 570). They want to
keep the money they have earned, not give it to the government. I must de-
mur: it really is not their money; the money certifies them to draw from the
available goods, while they contribute their share to the upkeep of the system
on which they draw. If the socioeconomic system does not prosper, neither
does a considerable majority of the population. The fact that people do not sge
and understand and accept that results from a failure in civic education. To
their mind, our economy, which makes them rich, is supposed to function in
their interest, while they ignore the social house they inhabit, including the
economy that makes them rich.

Francis and his brothers ran up against similar sentdment in their contem-
poraries. The people and families of wealth in Assisi told one another explic-
itly that they had to make Assisi function in their interest. In the charter of
1203, they told one another, in sum: Let’s be clear about it, we’re making the
commune function in the interests and for the increase of our properties.

"The brothers did not have much difficulty refuting their pretensions. In
one section of the Message (verses 63ff.) Francis excoriates the ambitious bank-
ers and the monied merchants of Assisi, and of central Italy as well. He blisters
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them for not living up to their promises (verse 64). After all, such bankers and
merchants lived in a Christian world and professed a Christian faith. If they
demurred, they were dependent for their justification on the culture that sup-
plied the brothers their arguments.

Theologians and canonists supported the brothers in their contention that
the good things of life belonged to everyone. Catholic theologians continue to
speak that way today. The Catholic tradition stresses that private property is
limited, grounded in the destiny of goods to serve the needs of all. As now, so
in Francis’s day: Christians had the obligation to succor their needy brothers
and sisters. There was no novelty to the brothers’ propositions. Once more,
the novelty lay in giving social reality and social influence to all these good .
Christian ideas. That was new. The brothers turned Christian truth into a
social force. Previously good charitable Christians had acted alone, on the
basis of individual virtue. Even the guilds understood their work on roads and
bridges as virtue. That had the untoward effect of making the world an easier
place for the greedy to enjoy their wealth. The Franciscans bound these good
people into the movement. In sum, they criticized Assisi’s wealthy for not
getting into the action that soon would lead to a just, and if Franciscan cer-
tainly generous, system of taxation.

About taxes there are two questions and one problem. The two questions
are why have taxes and who pays them. The problem stems from the incom-
patibility between rationality and appropriation. When we invite sweet reason
to determine who pays how much in taxes the passion to appropriate insists on
mixing in and troubles the calculation.

I have already answered the two questions, but it will not hurt to repeat.
As for the first question, we need taxes because we have common needs. We
need the services of officials who will adjudicate differences between people.
We need a government that will see to social order. We need the substructure
of an economy that will feed and house us all. Generally if not universally, we
want to enjoy the various elements of a good society. As for the second ques-
tion, the people who benefit from living in the society pay them. Who else,
God’s angels? Of course not, although if a government found a way to tax
angels, it would not hesitate, and perhaps everybody would be happy. Even the
angels would be happy because they are not hung up on possessions the way
people are. We leave angels aside. Everyone knows we pay the taxes that pay
for our common needs as a society. If people dine together, at a restaurant, and
the waiter brings the check, someone will pick it up (the angel); or, if the occa-
sion is not congenial, and that is the case with a social system, each will pay for
her plate. That is but fair. So what is fair with taxes?

We decide what is fair by ratdonal discourse. We decide how much we
want to buy (in the way of public services) by rational discourse. The problem
with taxes arises because the passion for acquisition and accumulation obfus-
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cates rational discourse. As a class, and here I generalize in the interest of a
useful discussion on taxation, rich people seem incapable of rational thought
about taxes, both theory and practice. People with wealth in society have a
loud and influental voice and they do not want to pay taxes. Democracy lives
by rational discourse, and rich people do not like democracy. They prefer the
power of wealth. They are plutocrats and not democrats. They expect and
frequently buy consideration as wealthy people. That is why, with their wealth,
they have subverted democracy in the United States. In the Message, Francis
branded such people as blind (verse 66).

However simple and clear the rationale of taxation, the system of taxation
for such a vast and rich society as we have in the United States is excessively
complicated. Many people use the complexity of the system to favor their in-
terests. A flat tax (say nineteen percent on all income) is not fair; nor does it do
away with complication, for there still remains the task of determining how
flat it will be. It is a cherished idea of some who would benefit considerably
from a flat tax and not a reasonable, fair idea. And tax reform, regularly in the
news, is not about reform guided by the basic rationality of taxation. It’s about
the effort to open or to block loopholes. Given the complications both of fi-
nancial transactions and of tax law, tax accountants and tax lawyers can find
ways to reduce the amount paid, for those who can afford their services. We
cannot even determine incidence on income: that would suppose we know the
exact flow of demand and supply in businesses. Let us conclude this point by
observing that only the president’s men and university professors pretend they
understand the economy, and the latter know they’re bluffing.

So what does a Franciscan do? Francis and his brothers addressed the
basic question of paying for public services and for social needs by preaching.
The brothers spoke up when the chance arose. Preaching in their day covered
all areas of human behavior, social as well as private. Brothers did not hesitate,
as Francis did not hesitate in the Message, to urge a just and generous distri-
bution of God’s good gifts to us all. “Share your wealth,” the brothers told
others, “you’ll see that it pays off” (Early Rule, Chapter XXI, verse 4). They
were drawing on their experience.

Whereas the early Franciscans preached justice, we pursue justice by demo-
cratic process. We are surrounded in the United States by great abundance.
Seeing as it came out of our socioeconomic system, in justice it has to sustain
all within society, while repairing society’s weaknesses and banishing society’s
evils. When a few of us lift a heavy object, the stronger ones supplement the
weaker ones. So with taxes: we depend on one’s capacity to contribute. We
have a lot to pay for and we get the funds through taxation. In the interests of
the smaller people and for the sake of those in need, of good housing as well as
of good education, a true sister and a true brother readily engage in the demo-
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cratic process by speaking up about reasonable and just taxation. If they do not
know how to do so, they do not know how to represent their cause. They have
to learn. They have to speak up. We are, after all, Franciscans. The early
Franciscans were savvy about economic realities. They were also relentless in
their pursuit of economic justice.

In public intercessory prayer, we often mention the poor, the sick, the
needy. Perhaps we need a more realistic intention at such prayer: “For a clear
and vocal commitment of Franciscans to just taxation, let us pray to the Lord.”

(Michael Blastic and Stephen Horan contributed critical feedback on an
early draft of this essay. My thanks to them both.)
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Francis of Assisi: A Saint for Our Times

Thaddée Matura, OFM

To be sure, the saint who preached to the birds, the pacifier of the bad wolf, the author
(apocryphal) of the prayer, “Lord, make me an instrument of your peace” (which, it
seemns, was distributed to the signers of the charter of the United Nations in San
Francisco in 1947) is well known and enjoys wide appeal.

But perhaps one must first of all “break the statue,” demythologize the
poetic image, too beautiful to be true. Perhaps one needs to challenge certain
historical clichés, still in circulation, on the spiritual and cultural turning point
in history which Francis represented #d. est., a victim of the institution which
he and his achievement had become in the hands of the Church. The truth is
less dramatic and more complex; it emerges more clearly in our days thanks to
the patient examination of the social, cultural, and religious context of the era
in which he lived, but above all thanks to Francis’s own writings, whose impor-
tance can surprise us given that he was a man who hardly knew how to read or
to write.

What emerges is an image with many more nuances and sharper con-
trasts, but no doubt closer to us and more meaningful for the men and women
of today, believers or unbelievers.

Rather than providing chronological reference points for Francis’s life, 1
felt it would be more interesting to sketch, in broad strokes, some aspects of
his personality as a man and as a Christian believer, aspects which are espe-
cially meaningful for us today.

A certain understanding of holiness (which is not only a medieval one) has
made of Francis (and of all saints) an unreal figure, one too supernaturalized to
be real. For Francis’s personality is one of sharp contrasts, richly endowed,
always in search of balance, and in which dark and light sides coexist.

Gifted with great finesse and charm, sensitive to beauty, he lived in a state
of impoverishment and sometimes wretchedness that is not always attractive.
If he manifested deep tenderness towards men and women, even the entire
creation, he knew, on occasion, how to be merciless and even inquisitorial. He
was devoured all his life by ambition. He wanted to be someone, to be number
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one, at the same time that he sought to lower and abase himself. His gaze on
created reality was that of a child or a poet and yet his vision of the human
condition, as it appears in his writings, was without illusion, even pessimistic.
A merciless ascetic towards himself, he nonetheless asked for his favorite sweets
on his deathbed. Joys and tears came easily for him; like everyone else he was
vulnerable. Very aware of his mission and of its present and future importance,
he knew above all else that he was a poor man and a sinner, that, no matter
what, he had not yet done anything.

Much is said of Francis’s evangelical spirit, its literal application, and his
“mimetic” relationship with Jesus and the Gospels. But one has not under-
stood anything about his adventure as long as one has not grasped how he was -
a man totally taken up by the desire for God. He lived ina radical way the faith
experience, the discovery of God, the mystery of his darkness and light. The
cultural and spiritual context of his search was, to be sure, different from ours,
but he intuitively understood its primacy, its urgency and its difficulty. The
lines in which he speaks of his experience and emphasizes its central place in
the Christian life are among the strongest in the spiritual tradition. It is be-
cause he was so taken up by his desire for God, even as if drunk with it, that his
fidelity to the gospel consisted of an encounter with Jesus, his spirit, more
than a rigid and sterile literalism. Outside of this mooring in the reality of
God, which is faith, Francis is unexplainable.

Much more than the post-conciliar church of the twentieth century, the
Church that Francis knew was traversed by a protest current in the name of
the gospel. Faced with the Church’s power, wealth, enmeshment in temporal
affairs and spiritual luke-warmness, groups of men and women rose up who
not only reproached it for its compromises, but went so far as denying, be-
cause of its betrayals, its pretense of being the church of Jesus and his disciples.
In any case, everyone soundly criticized the clergy deemed as holding the most
responsibility for this situation.

No doubt, because of his deep experience of God and his knowledge of
Jesus, and notwithstanding his ability to be very lucid on the weaknesses and
the faults of the church as institution, Francis did not want to separate himself
from it, nor even raise a critical voice. On several occasions, he reaffirmed his
faith and his submission to the Church and the clergy, not for opportunistic
reasons, but because he believed that this is the only institution in which space
is given for the gospel to be lived. His protest consisted in the radical gospel
project which he and his first brothers lived within the institution, but not
against it.

Francis suffered to see his ideal dilute itself and lose its original cutting-
edge because it was necessary to be adapted to a more and more numerous and
mediocre group. The Church, with its moderating and disillusioning influ-
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ence, certainly pushed for these adaptations and this was for him a source of
suffering. And yet Francis never rejected the movement which was born of
him nor the institutional church as heavy as it was at times.

Rooted in the experience of God, attached with every fiber of his being to
Jesus’ gospel, Francis created a freedom zone for himself. He moved with ease
in the midst of men and women and all of created reality. He went where the
wind of the Spirit moved him. With his initial community, he succeeded in
creating and being involved in a rare adventure; one without insertion in any
social class, without a permanent dwelling place, living day by day, poor, mo-
bile. He realized what so many men and women dream of: harmonious rela-
tionships in the world and living a life stripped of all attachments, content
with only what is necessary. He was, before it was described as such, the one
who says no to the consumer society and the alienations that spring from it.

This freedom from socio-economic conditionings had nothing romantc
about it; many times he had to stretch beyond himself to remain faithful to it.
Above all he knew how to avoid rigidity and ideological stubbornness. He was
free enough to refuse or to receive, to have nothing as well as to rejoice over
what he had.

In a century of political (papacy and empire) and social (feudal lords-ris-
ing bourgeoisie) struggles, of internecine divisions, Francis appeared as a man
of peace. He and his brothers situated themselves at the margins of the society
of his time and from that situation managed to reconcile antagonistic classes.
He was a poor man who does not curse the rich, who did not try to occupy
their place. Without making any demands for himself, he could address to the
poor as well as the rich a word that is free, costly perhaps, but arising out of a
deep love for everyone.

As a man of his time, Francis was no doubt aware of the heaviness of
structures and the necessity of transforming them. What he aimed for, none-
theless, remains essential and valid for all times: a change of heart. For it is
from the heart that structures of oppression or liberation spring and are cgg-
ated. This was an approach which seems, especially today, disincarnated and
inefficient, but could it not be the key that opens the future? Could it not be
that one must change the hearts of men and women to change society? To
change men and women means to unblock their hearts, closed by egotism, so
they can listen attentively and be receptive to others. The peacemaker is the
one who strives to realize this and sometimes succeeds in doing so.

The evolution of the first Franciscan community while Francis was still
alive (between 1210 and 1226) is a concrete illustration of the painful tensions
between the pure ideal and its insertion in human reality. Francis was a man of
absolutes who did not hedge on his essential choices. Between the first draft of
his rule (1220) and his testament (1226), his plan hardly varied. Rather it even
affirmed itself more forcefully.
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And yet the thousands of men who came to join him in the space of fifteen
years (between three and five thousand) could not lead the same life as Francis
had when there were only twelve of them. Francis saw with his own eyes what
his intuition, the original charism, could become when it extends itself in wider
and wider zones. He suffered from it beyond what one can say about it. The
early biographies, moreover, echo these sufferings. But in spite of this degra-
dation, in spite of the temptation to give up, the founder continued to take
responsibility for the child born from him, even if the latter began to have a
life of its own.

Between ideological purity, withdrawal and easy compromise, Francis
chose, and above all, lived, the middle way. He accepted the inevitable tension *
between the ideal charism and the concrete institution, between dream and
reality without denying one or loosing himself in the other.

The community, which succeeded him-if one could really be called a suc-
cessor to Francis~down through the centuries, has always lived this permanent
drama: the persistent call for freedom and gospel purity and the heaviness of
men and women and institutions.

And if the memory of Francis remains alive in men and women of today it
is because, in spite of everything, and in the midst of generalized mediocrity,
there are always men and women who have been awakened by the voice which
arises from this man of the thirteenth century and they attempt to relive his
gospel adventure.

Translated by Paul Lachance, OFM
with the help of Diana Faust, SFO
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Crescentia Hoess: A Saint for Our Time. Karl Poernbacher. Trans. Clara
Brill and Ursula-Blank Chiu. Ed. Alice Kaiser and Grace McDonald. La Crosse,
WI: Franciscan Sisters of Perpetual Adoration, 2003. 41 pp.

Maria Angelorum chapel built in LaCrosse, Wisconsin in 1902 has, among
several windows depicting Franciscan women, a stained glass image of
Crescentia Hoess. Fifteen years ago, when I became inquisitive about our
Franciscan foremothers, this window intrigued me. Who was Crescentia, and
what virtues were Third Order women to emulate from her shining example?
On November 25, 2001, she was included among the 475 saints canonized by
Pope John Paul II. The author of Crescentia Hoess: A Saint for Our Time, Dr.
Karl Poernbacher, served as vice-postulator for the canonical process and pro-
vides information for why Crescentia is the “most revered and most approach-
able saint of the Diocese of Augsburg.”

Crescentia Hoess (1682-1744) was born, lived and died at Kaufburen in
the Augsburg Diocese of Germany. Her parents were unable to offer a dowry
so she could enter the convent but the Protestant mayor of the village, that
was two-thirds Protestant, arranged with the Sisters to receive her. Why? Her
father was a trustworthy and respected weaver in Kaufburen, but more likely it
was because Crescentia had a beautiful voice and the mayor and his wife had
seats in the oratory to listen to concerts in which she sang. Her first years in
the convent were difficult because she was treated as a Cinderella, entering
without a dowry. She concealed her pain and was joyful, and within seven
years was assigned to be the convent portress and nurse. She had learned heal-
ing skills from her mother, and she dispensed words of spiritual advice along
with the salves and different kinds of teas as physical remedies. She treatedall
visitors to the convent with “endearing friendliness, hospitality and kindness.”
Over the years she received hundreds of letters from men and women of every
level of society seeking advice for their spiritual, physical and material con-
cerns. After seven years as portress she became the Director of Novices, a
position she held for twenty-five years, before serving as Superior of the con-
vent during the last three years of her life.

At her canonizaation Crescentia was praised as an ecumenist and an ex-
emplary adorer of the Holy Spirit. She was known for her strong devotion to
the Holy Spirit and in visions encountered the Spirit as a person “in the form
of an extremely beautiful youth dressed in a snow-white robe and gown, bare-
headed, with curly hair, and seven fiery tongues encircling the head.” Her
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superior had an artist create a painting according to Crescentia’s description.
Copper etchings of this painting were made and distributed in the hope “that
the human form would help people find an easier approach to the Holy Spirit.”
A papal ban against depicting the Holy Spirit in human form led to the burn-
ing of the original 1728 painting.

Poernbacher says that Crescentia is a “saint for our time” but leaves it to
the reader to make the association of Crescentia’s life with ours. Was it her
devotion to the Holy Spirit that enabled her to offer advice to Protestants,
Church and civic leaders? Was it her prayer life or the dispensed homeopathic
remedies that bronght about healings? Poernbacher concludes this synopsis of
Crescentia’ life by stating that she is “a great intercessor” and a “convincing -
model for our time.” A more complete biographical study is needed to expand
our understanding of Crescentia’s hallowed place among the line-up of great
Franciscan women.

Ramona Miller, O.S.E.
Franciscan School of Theology
Berkeley, CA 94709

Journey and Place: An Atlas of St. Francis. Keith Douglass Warner and
John E. Isom. Quincy, IL: Franciscan Press, 2003. 58 pp.

If the affordable ($14.95) price tag is not enough to tempt you to take a closer
look at this unique offering from Franciscan Press, surely the maps and classic *
photos will hook even the most casual glance. For anyone traveling to Europe
in pilgrimage to the Franciscan holy places, or for those who yearn to go but
find travel out of their reach at this time, this little book can make Francis’s
world accessible to the 21% century gaze as few others can.

~ Selection and careful cropping of photographs from the 1956 book Saint
Francis of Assisi: A Pictorial Biography by Leonard von Matt and Walter Hauser
make it possible for an armchair pilgrim to view Assisi’s walled streets and
surrounding countryside much as first generation Franciscans did. The care-
fol research of geographer John Isom results in incredible detail on the eleven
full color maps of thirteenth-century Furope and the black and white maps
ich trace the routes Francis and his followers traveled lead one to a better
derstanding of the early fraternity’s world view.
£ " The foreword by William J. Short, O.EM. sets out the purpose of this
“which maps the early Franciscan experience, helps to celebrate the im-
frtance of place among these itinerant preachers, hermits and missionaries.”
e R. Vidal describes the impact of the photo essay chosen to enhance the
Jer’s appreciation of Francis’s environment, thus allowing “us to ‘know’ the
pen places that we love; to ‘visit’ them in our imagination, and even to
ize’ them if our hopes of visiting the places in the flesh are ever real-
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For the serious student of the early movement, the gazetter at the back of
the book is invaluable. All the places mentioned in the original sources about
'St. Francis are listed with convenient references to the maps for easy location
and study. The footnoted essay provides guidance to the resources used by
Warner and Isom in preparing this brief, yet incredibly rich, glimpse into the
world in which Francis moved.

For formators, for librarians, for anyone anticipating a trip to the Franciscan
holy places, or for anyone who has experienced the Italian birthplace of the
Franciscan movement, this book will be treasured and savored again and again.

Daria Mitchell, O.S.F.
St. Bonaventure, NY 14778

About Our Contributors

Robert Barbato, OFM Cap, is in ministry at St. Lawrence of Brindisi
parish in Los Angeles, California. This is his first appearance in The Cord.

Roberta Cusack, OSF, is a past contributor to The Cord. Roberta is pres-
ently a member of the Franciscan Sisters of Joy. In her 50* years as a Franciscan
she has served as a high-school and college teacher, registered nurse, spiritual
minister, formation director, and director of the English Speaking Pilgrim
Center in Assisi. She is currently devoted to “writing” commissions of sacred
icons.

David Flood, OFM, is a member of the research faculty of The Franciscan
Institute at St. Bonaventure University. He is internationally known for his
scholarly work on the early fraternitas and the economics of Assisi at the time
of Francis.

Thadée Matura, OFM, is an internationally-respected Franciscan scholar
and author. He has published frequently about Franciscan life and spiritual?ty,
including The Message in His Writings and A Dwelling Place for the Most High.

Daria Mitchell, OSF, a member of the Oldenburg Franciscans, is a gradu-
ate of the Franciscan Institute at St. Bonaventure University. Her article was
originally written as an assignment for orte of her classes. Daria is also the
editorial assistant for Franciscan Institute Publications.

Anthony Murphy is currently a professor of philosophy at St. Bonaventure
University specializing in medieval philosophy. Dr. Murphy has taught courses
in Franciscan thought and is presently collaborating with Fr. Michael Blastic
on an edition of the history of Franciscan philosophy.
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The Sixth National Franciscan Forum
of the Franciscan Institute

Denver, Colorado, at the Adam’s Mark Hotel
February 26-29, 2004

TOPIC: THE PASTORAL IMPLICATIONS OF THE
FRANCISCAN INTELLECTUAL TRADITION

How can one move the beautiful word of the tradition from the

heart[s] of the specialists through the pastoral textbooks to the
people in the pews?

FACULTY WILL INCLUDE:

JOE CHINNICI, OFM; CANICE CONNORS, OFM
CONV.; MARGARET CARNEY, OSF; DR. TOM
SHANNON; ED COUGHLIN, OFM;
AND TOM BOURQUE, TOR
AS FACILITATOR

CONSIDERATIONS:
Participation in the birthing of a new vision of being human...

Francis’s sacramental view of Church...
The primacy of right-ordered living...
The “dangerous memory” of the Crib, Cross and Eucharist...
Investigation into the ethical and pastoral dimensions of the
teachings of Scotus and Bonaventure....and Case Studies....

For information, contact
Kathleen Moffatt, OSF, Forum Coordinator
skmoffatt@aol.com
302.764.5657




Theology and Spirituality
with a Franciscan Vision
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Franeiscan Studies and those who sn

peaceful yet stimulating sabbatical.

The Franciscan International Study Centre provides

the opportunity for students from many nationalities

to share cultures and live, study and worship together.

* Franciscan Sabbatical

Certificate in Franciscan Formation

Certificate in Franciscan Formation

and Spiritual Direction

* Award in Franciscan Studies

* Renewal Sabbatical - modules in
Theology and Spirituality

* Ministry Course - training for the

ordained ministry

Evening Courses

[Ranciscan
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THE FRANCISCAN CENTER
of the
WASHINGTON THEOLOGICAL UNION

CORDIALLY INVITES YOU TO ATTEND
THE SEVENTH ANNUAL FRANCISCAN SYMPOSIUM

“GO REBUILD MY HOUSE’:
FRANCISCANS AND THE CHURCH TODAY”

SLrancis's ecclesiology” contains the basic vision of that Church as being holy,
despite its shortcomings, and indispensable, as the only place where the Gospel

and salvation are to be found.”
Thadée Matura

May 28 — 30, 2004

Speakers:

Doris Gottemoeller, R.S.M.,
“The Church Today: Where Have We Come From and Where

Are We Going?”

John Burkhard, O.FE.M. Conv.
“The Church and its Charisms: A Franciscan Perspective”

Vincent Cushing, O.F.M.
“Franciscans and the Church in Conflict”

C. Colt Anderson, Ph. D.
“The Role of Franciscans in Church Reform”

Katarina Schuth, O.S.F.
“Forming Pastoral Ministers in a Fragmented Church”

For more information contact:

Alvee Korba
Washington Theological Union
6896 1 aurel Street, VW
Washington. D.C 20012

Korbaia wtu.edu or 202-541-5219
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FrAnciscan Studies
From Your Home

Guided, self-paced courses on the
heritage of St. Francis of Assisi.

. 4f€ for Contemporary Franciscan Life (ICFL) at
Tl?e Instic £3s University in Loretto, Pennsylvania, allows adult
Saint Fran ¢ ©pportunity to increase Franciscan knowledge and
:earzerrsol::; about Catholic Franciscan values and their influence
ear

porary society through distance education.
on conten?

Credit and non-credit courses as well as
limited scholarships are available.

p about how you can enhance
To learn m .can knowledge, contact us ar:
your Fmd¢,5219 * ICFL@francis.edu

SAINT FRANCIS
(814) 47 www.francis.edu

UNIVERSITY

FOUNDED 1847

609 S. Convent Road * Aston PA 19014 * (610) 558-6152
e-mail: fsc@osfphila.org * www.fscaston.org

Summer Retreats
Holy Week Preached Retreat: Come and Follow Me
April 4-11, 2004
Samuel Vaccarella TOR
$300.00

Preached Retreat: How Do We Keep Our Balance?
May 24-31, 2004
Peter Chepaitis OFM
$300.00

Guided Retreat: On St. Bonaventure’s Tree of Life
June 1-8, 2004
Anne Amati OSF
$300.00

Guided Retreat: Transcendent Eldering: A Spiritual Journey for Oider Aduits

June 17-24, 2004
Ann Billard OLM
$300.00

Guided Retreat: Meeting God in Qur Images
June 26-July 3, 2004
Jo-Ann Flora SND
$300.00

Directed Retreat
July 7-14, 2004
Mary Killoran OSF, Rosemary Napolitano OSF, Charles Smeich OFM,
Redempta Sweeney IHMF
$350.00

Franciscan Solitude Extended Experience (at Clare House)
July 7-14, 2004
Helen Budzik OSF and Jean Ustasiewski OSF
$300.00
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.Serra Kf:treat

A Franciscan Retreat Center

- Junipero Serra Retreat
- A Franciscan Renewal Center
Makibu, California

Established in 1942 by the Franciscan Friars ofCallfonua,
Serraﬂ(;tmatunestkd’ﬁeuuemlﬁeoaanandb‘ie
mouutaim in serene Malibu, conveniently acc&csiﬁ&  from

. LAX and ﬂurﬂan.{aupam
| *  ‘Private retreats
o Married couples
¢ Recovery retreats

*  Days of Recollection

o Specialized retreats

*  High school and college groups
o Women's und men’s week_mdlf
J Canfmnces

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

¥r. Warren Rouse, OFM
: , | .
Fr. Michael Dokerty, OFM ‘
Sr. Susan Blomstad, OSF
' Retreat Team

Serra Ketreat
3401 Serra Road
Malibu, CA 90265

P: 310-456-6631 (Reservations)
Fax: 310456-9417

warw: sbfranciscans.ony or

srmalifu@aolcom |
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The Portiuncula Center for Prayer invites you
to the second in a series of summer retreats focusing on
Franciscan Sources in

“A Journey With”
André Cirino & Fosef Raischl

St. Bonaventure’s The Soul’s Journey Into God

SUMMER 2004 AUGUST 6-14

The uniqueness of these Franciscan Source offerings is that they come in
the context of a retreat. Each “journey” will be made with leaders who are
scholares and writers deeply immersed in the Franciscan tradition

and spirituality.

The second retreat in our “Journey With” series explores Bonaventure’s
classic work, and often neglected source of Franciscan spirituality. The
opening session will feature an audiovisual presentation of Bonaventure’s
life in order to provide a context for the study of his work. Each day is
dedicated to one of the chapters in the journey. The daily format is
balanced with instruction on the text, time for reading and personal prayer,
and community participation in the Eucharist, morning and evening prayer,
and time to discuss the day’s chapter.

In the summer of 2005, June 13-19, retreatants will be invited to
“Jouney With” Bill Short, ofm, in exploring the writing of Thomas of
Celano, the first and most contemporary biographer of Francis of Assisi.

Summer, 2004 Retreat Offerings:

June 26-July 2  Pausing to Be Come Aware: A Preached Retreat

July 19-28 Enter the Woods: An 8-Day Franciscan Directed
Retreat

August 6-14 A Journey With Bonaventure’s The Soul’s Journey

Contact: Mary Ann Hamilton Ph: 815-464-3880

email: PORTC4P@aol.com
PORTIUNCULA CENTER FOR PRAYER

9263 W. St. Francis Rd. Frankfort, IL. 60423-8330

The “PORT” is located on the 50 acre grounds of St. Francis
Woods, the Motherhouse of the Frankfort Franciscans, one hour
from both Chicago O’Hare and Midway airports.
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This book is a work that facilitates personal
theological reflection and spiritual growth. The
authors invite us to develop our spiritual senses
and to release memories of past pain and sorrow

so that God can fill us with new awareness,
deeper delight and clearer judgments about who
God is and who we are as God’s beloved sons and

daughters...
From the foreword

ISBN:0-86716-499-9 (paperback) $24.95

Order from: St. Anthony Messepger Press
Cincinnati, Ohio
www.AmericanCatholic.oTg
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THE 40 DAY FRANCISCAN
HERMITAGE RETREAT

2003

November 8-December 19

2004
February 28-April 8 November 13-December 23

The PORTIUNCULA Center For Prayer, in collaboration
with Mary Elizabeth Imler, osf, is pleased to offer this uniquely
Franciscan way of being with God in solitude and in community.

Using Mary Elizabeth’s, A Franciscan Solitude
Experience: The Pilgrim’s Journal, this retreat based on the Third
Order Rule, draws from the writings and guidance of Francis and
Clare, as well as our rich Franciscan heritage and is formatted in a
way faithful to that of the Rule for the Hermitages.

Participants are invited into the freedom to simply be, using
the journal as a guide, with a theme reflection every 10 days and
opportunities to be companioned by a spiritual director as oné
wishes.

Hermitages, solitude spaces, and single rooms available on
first come basis. For more information and brochure packet contact:

Kathleen Anne Copp, osf (815) 464-3850 fax 815-469-4880
email SKACOPP@aol.com
PORTIUNCULA CENTER FOR PRAYER
9263 W. St. Francis Rd. Frankfort, IL 60423-8330

The PORT, sponsored by the Frankfort Franciscans, is located on the grounds of
St. Francis Woods, one hour from Chicago's O'Hare and Midway Airports.
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Mount Alverno Retreat Centre
Caledon, Ontario, Canada
is looking for Count Orlandos

We are praying for such a benefactor. The time has come for us to exPand
in order to house the Franciscan Internship Program in Spiritual Direc-
tion and Directed Retreats, as well as to provide formation and reflective
prayer retreats in the charism of Francis. Established in 1961 by th(?

Capuchin Friars of Central Canada, Mount Alverno currently provides:

* facilitation of retreats for youth (school and parish)

* hospitality for parish and Christian organizations

* facilitation of adult retreats by request

* spiritual direction (by appointment)

* days of reflection

* Franciscan formation experiences for lay and religious

The present facility is very user-friendly for youth; we welcome in excess
of ten thousand students annually. Catholic schools in Ontario are pub-
licly funded, and their curriculum includes an annual retreat for every
student. Mount Alverno serves the Greater Toronto Area School Boards.
‘Our adult ministry has expanded beyond our capacity; thus, the time has
come for Mount Alverno to build an adult quiet wing.
Our local Bishop writes:

Dear Friend, ‘

I am writing in support of the proposed Centre for Formation in Francis-
can Spirituality at Mount Alverno Retreat Centre. Not only does Mount
Alverno provide Christ-centred retreats for thousands of students ﬁ:om my
Episcopal area, but thousands of adults also have made their way to this beau-

 tiful setting for parish retreats and individually-guided retreat experiences.

" Br. David Connolly, Capuchin friar and priest, who resides in a hermitage
on the property, along with Br. Ignatius Feaver, OFM Cap., are Directors of
the Franciscan Internship Program in Spiritual Direction. This ... program,
which trains religious from all over the world in the art of spiritual direction
in the Franciscan charism, ideally needs to be housed at Mount Alverno.... The
increased demand . . . reveals that the time has come to expand. '

A quiet wing of ten bedrooms with its own chapel and lounge w1'll be a
1 fruitful addition to the the vibrant ministry of Mount Alverno, and with the
; vision of Franciscan formation, ministry and outreach, I am sure the Centre

{ will operate at near capacity. If you are inspired to help financially or other-

f wise, please contact us for the architectural plans and budget.
¥ Sincerely, . .
(Most Rev.) John A. Boissonneau, Auxiliary Bishop of Toronto

mount-alverno@0n.aibn.com & website: www.mountalverno.ca
20704 Heart Lake Road, Caledon, Ontario Canada LON 1CO
519-941-7059 Fax: 519-941-3099
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FRANCISCAN INTERNSHIP PROGRAM

in
SPIRITUAL DIRECTION and DIRECTED RETREATS

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.

For further information contact:

David Connolly, ofm Cap.

Mt Alverno Retreat Centre

: 20704 Heart Lake Rd.
Caledon, Ont. LON 1C0, Canada
Email: david_cap@hotmail.com

Litany and Examination of Conscience
Based on the Rule of the
Secular Franciscan Order

by Judith Tyrell, SFO, St. Conrad Fraternity

A thoughtful guide through your conscience
following the Rule of the SFO

Send $1.00 (cash or check) and a stamped (37 cents)
self-addressed envelope for 2 copies* to:

Judith Tyrell
1732 Tarrytown Avenue
Crofton, MD 21114-2537

*additional copies 50 cents each
e -mail tyrrell@annapolis.net
6-10 copies requires 60 cent postage
Bulk quantities available; e.g., for 50 copies send $23.00,
which includes postage
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On the Franciscan Circuit
Coming Events 2004

Thursday, February 26-Sunday, February 29, 2004
The Sixth National Franciscan Forum. Adam’s Mark Hotel, Denver,
Colorado. “The Pastoral Implications of the Franciscan Intellectual Tra-
dition.” Contact: Kathleen Moffatt, OSE (See ad, p. 41).

Saturday, February 28-Thursday, April 8, 2004
The 40 Day Franciscan Hermitage Retreat. At the Portiuncula Cen-
ter for Prayer, in collaboration with Mary Elizabeth Imler, OSF. (See ad,

p-52.)

Sunday, April 4-Sunday, April 11, 2004
Holy Week Preached Retreat. At the Franciscan Spiritual Center, Aston,
PA. With Samuel Vaccarella, TOR. Contact: fsc@osfphila.org. (See ad, p.
47.)

Tuesday, April 13-Wednesday, April 21, 2004
The Journey Into God-A Retreat Experience with Bonaventure,
Francis and Clare. At Casa Paz e Bien, Scottsdale, AZ. Josef Raischl,
SFO and André Cirino, OFM. (See ad, p. 51.)

Monday, May 24-Monday, May 31, 2004.
Preached Retreat at the Franciscan Spiritual Center, Aston, PA. Peter
Chepaitis, OFM. $300.00 Contact: fsc@osfphila.org. (See ad, p. 47.)

Friday, May 28, 2004-Sunday May 30, 2004
The Seventh Annual Franciscan Symposium at Washington Theologi-
cal Union. “Go Rebuild My House: Franciscans and the Church Today.”
Contact: Alyce Korba. (See ad, p. 43).

Saturday, June 26-Friday, July 2, 2004

“A Journey With” retreat at the Portiuncula Center for Prayer. Josef
Raischl, SFO and André Cirino, OFM. (See ad, p. 49.)
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Abbreviations

Writings of Saint. Francis

The Admonitions

A Blessing for Brother Leo

The Canticle of the Creatures
The Canticle of Exhortation
Fragments of Worchester Manu-
script

Fragments of Thomas of Celano
Fragments of Hugh of Digne

A Letter to Br. Anthony of Padua
First Letter to the Clergy
(Earlier Edition) .

Second Letter to the Clergy
(Later Editon)

The First Letter to the Custodians
The Second Letter to the Custo
dians

The First Letter to the Faithful
The Second Letter to the Faithful
A Letter to Brother Leo

A Letter to a Minister

A Letter to the Entre Order

A Letter to the Rulers of the
People

Exhortation o the Praise of God
A Prayer Inspired by the Our
Father

The Praises of God

The Office of the Passion

The Prayer before the Crucifix
The Earlier Rule (Regula non
bullata)

The Later Rule (Regule bullata)
A Rule for Hermitages

A Salutation of the Blessed Virgin
Mary

A Salutation of Virtues

The Testament

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

Testament of Clare

Blessing of Clare
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Franciscan Sources

The Life of Saint Francis by
Thomas of Celano

The Remembrance of the Desire
of a Soul

The Treatise on the Miracles by
Thomas of Celano

The Legend for Use in the Choir
The Divine Office of St. Francis
by Julian of Speyer

The Life of St.Francis by Julian
of Speyer

The Versified Life of St. Francis
by Henri d’Avranches

The Praises by Jacapone da Todi
The Divine Comedy by Dante
Aliegheri

Tree of Life by Ubertino da Casale
The Mirror of Perfection, Smaller
Version

The Mirror of Perfection, Larger
Version

The History of the Seven Tribu-
lations by Angelo of Clareno

The Sacred Exchange between

St. Francis and Lady Poverty

The Anonymous of Perugia

The Legend of the Three Com-
panions

The Assisi Compilation

The Sermons of Bonaventure
The Major Legend by Bonaven-
ture

The Minor Legend by Bonaven-
ture

The Book of Praises by Bernard of
Besse

The Deeds of St. Francis and His
Companions

The Little Flowers of Saint Francis
The Knowing of Saint Francis
The Chronicle of Thomas of
Eccleston

The Chronicle of Jordan of Giano



A WORD FROM BONAVENTURE

PICTURE IN YOUR MIND A TREE WHOSE ROOTS ARE
WATERED BY AN EVER-FLOWING FOUNTAIN THAT BECOMES
A GREAT AND LIVING RIVER....FROM THE TRUNK OF THIS
TREE, IMAGINE . . . TWELVE BRANCHES THAT ARE ADORNED
WITH LEAVES, FLOWERS AND FRUIT. . . .

IN THE GARDEN OF THE HEAVENLY PARADISE—GOD'S
TABLE—THIS FRUIT IS SERVED TO THOSE WHO DESIRE IT.
THIS IS SUGGESTED BY THE FIRST STANZA, WHICH SAYS:
O CROSS, SALVATION-BEARING TREE, WATERED BY A LIV-
ING FOUNTAIN, YOUR FLOWER IS SPICE-SCENTED, YOUR
FRUIT AN OBJECT OF DESIRE. !

PROLOGUEhTO THE TREE OF LIFE

|

The Cord ‘ : Periodical Poéfage Pald

at St. Bonaventure, NY 14778
and Additional Office

The Franciscan Institute
St. Bonaventure, New York 14778

Attention Postal Service:
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The Cord, 54.2 (2004)
Editorial

Is it really time for us to be immersed in the seasons of Lent and Easter? Can
it be that the winter chill and mountains of snow here in western New York
will be coming to an end when this issue is received by its readers? How does
the cycle of life move so quickly? This time last year our country was on the
verge of war and now we must admit, if we are honest, that we have seen more
suffering connected to that war than some probably anticipated. In fact, we
buried the first casualty from the town of Allegany just this week. It matters’
not (at least to me) that he died in Afghanistan instead of Irag; he is still a war
casualty. His death diminishes all of us, if John Donne’s words are true.

Awareness of suffering is one thing, holy acceptance of it is another. Part
of our focus for this issue has been to provide material that will lead us into
deeper reflection upon the suffering that has shaped our Church-and conse-
quently our place in that Church. Our lead article has a ring of authenticity to
it, we think, precisely because its author has known what it means to be “yoked
with Jesus Christ.” We also offer a piece on a woman whose spirituality of
reparation may seem far removed from our own views of penitence, but which
offers the opportunity to consider our own levels of service, prayer, and suffer-
mg. . .

We also present in this issue the Presidential Address given last August by
Mary Elizabeth Imler at the annual Francisean Federation conference. A com-
mentary on Franciscan symbols and the harmony of goodness certainly en-
courages us to embrace the cross more fully as 21st century Franciscans! Jane
Russell’s poem about the Subtle Doctor allows us to continue our promotion
of John Duns Scotus as an accessible figure in Franciscan life. And Joseph
Wood once again takes us into the mind and heart of Francis, this time in a
way that allows us to see Francis as a man willing to “intervene in political and
religious matters”-something many of our brothers and sisters do today, at the
cost of great personal suffering.

We know and believe that, for all of us, any suffering in this life pales
beyond all telling in the light shed on us by the glory of the Risen Lord. May
we accept our sufferings faithfully, relying always on our God to supply the
grace we need to come into our own heavenly inheritance.
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“. .. Yoked with Jesus Christ . . .”

Rembert G. Weakland, OSB

This is the slightly edited text of the homily given by the Very Reverend
Archbishop Weakland on October 5, 2003, at the Motherhouse of the Sisters
of St. Francis in Milwaukee, as part of the community’s celebration of the
feast of St. Francis. Parts of the text are addressed directly to the Sisters, and
we have chosen not to edit the second person pronouns.

A reading from the Holy Gospel according to Matthew (11:25-30)

On one occasion Jesus spoke thus: “Fatber, Lord of heaven and earth, to you I offer
praise; for what you bave bidden from the learned and the clever you have revealed to
the merest children. Father, it is true. You have graciously willed it so. Everything bas
been given over to me by my Father. No one knows the Son but the Father, and no one
knows the Father but the Son — and anyone to whom the Son wishes to reveal him.

“Come to me, all you who are weary and find life burdensome, and 1 will refresh you.
Take my yoke upon your shoulders and learn from me, for I am gentle and bumble of
heart. Your souls will find rest, for my yoke is easy and my burden light.”

Dear Friends, all of us Franciscans, and all the rest of you,

‘There is a popular image of St. Francis out there. I am sure you have seen
itand heard it often. St. Francis is depicted as carefree, not excited much about
anything, just living life nonchalantly, and, in addition, someone who loved to
talk to birds and creation . . . this kind of sweet image of St. Francis. Yet, more
recently, at least in some of the biographical writings of Francis, that image is
being challenged a bit more, and we find that Francis was a person who sought
to incorporate the whole of Christ’ life into his own. It is important for us to
develop this view of Francis if we want to have the same kind of childlike
simplicity that characterized Francis. It doesn’t mean avoiding the cross, it
means accepting the whole of life and being able to see Christ in it; and, in that
way, we obtain a broader vision. It is in that vision that we gain the freedom
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that Francis had and are able then somehow to appreciate better all of cre-
ation. We don’t want to miss that thread that runs through Francis’s life, which
is really putting on Christ, how we put on Christ day in, day out, and always
ask ourselves who is the Christ that we put on.

The Gospel today is well chosen, because it means that if we are docile, childlike to
that presence of Christ within us, then we can becore more and move like Francis, and
more and more, as it were, come to know the Father. That’s the first image today: we
all bave to become childlike. I am challenging you to do that, but to do it in a way that
is much more profound than that popular image.

The second point today is, that to become childlike, we have to become
more like Jesus Christ; and if this seems daunting to us, then we have to re-
member that we are yoked with Christ through life and that that yoke is not
burdensome. We are yoked to Jesus Christ, and this is the image that you
should have. You have probably seen pictures of oxen with the yoke over their
heads doing the plowing. Well, sometimes there are two oxen, side by side,
under the same yoke. Think of that image of being yoked with Jesus Christ
through life, so that in carrying the burdens of life, in doing what you should
be doing, you are with Christ pulling; you are not alone; you are never alone.
In that way the yoke is not burdensome to us, because it is Christ who carries
it with us, and sometimes, T must say, for us.

We get through life because we are yoked to Jesus Christ, and that makes
our life meaningful. We are a part of Christ’s mission. That’s the way in which
Francis took up his cross. He carried that cross with the marks on his body; he
was always aware of Christ crucified and his being one with Christ crucified. It
is so easy for us to want to be one with Christ when he is getting the best of the
pharisees; we like that. Or we like being one with Christ when he performs
wonderful miracles, when he feeds the thousands. That’s nice to be one with
Christ at those moments. But then when Christ begins to anger others be-
cause he challenges them, we want to slip away, like so many of the disciples
did. When Christ has to face death, an ignominious death with lots of suffer-
ing, it is so easy for us, then, not to be among those disciples.

We heard today from Galatians about St. Paul saying that he carried the
wounds of Christ in his body. You probably thought, well, that means he had
the stigmata like St. Francis and that’s all there was to it.  don’t think St. Paul
had the stigmata, by the way; I think Francis did, but not Paul. Paul, when he
talks about the wounds of Christ that he carries in his body, refers to the times
when he was beaten. He refers to the times when he was stoned, and when he
was shipwrecked. I bet he had all kinds of wounds, and he wouldn’t say they
were football wounds from his youth. These were wounds that he carried in
his body because he preached the mission of Jesus Christ and was willing to
make all the sacrifices that were necessary to follow Christ.
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All of us have been branded by the wounds of Jesus Christ. You might not
carry them visibly on your body, but there might be many there that you do
carry from the years that you have served the Lord. Oh, you might not have all
the rheumatism you have if you hadn’t taught in that awful, cold school in that
small rural town; or you might not have all the wounds you have if you hadn’t
worn all those older dresses that maybe didn’t do your health any good when
you cooked at the stove. I'm not saying what the wounds are. You all carry
your own wounds, don’t complain about them, but they’re there. We all carry
the wounds of Christ in our bodies if we have truly been imitators and put on
Jesus Christ. And that tells us to whom we belong. So we are not only yoked
with Jesus Christ, but I like to think that we are branded then with the image
of Jesus Christ on us, not necessarily the stigmata, but the branding that took
place at Baptism and was reinforced at Confirmation, just as slaves were branded
and you knew who owned them, or just as in the holocaust when people were
branded so you knew what their race was, to whom they belonged. All of this
means that we are branded with Jesus Christ and we carry that stigmata, if you
will, as a wonderful sign of belonging to Christ.

So, we are yoked with Christ and we belong to Christ. If Francis were
here, he would say that that is the basis of what it means to be a Franciscan, to
be aware of that presence of Jesus Christ, and never, never to curtail it, to cut
it, to make it easy.

But I want to go on to another point. Francis never saw himself really as
justa Franciscan. He saw himself as somebody who was called by God to bring
arenewal to the Church. That’s important. I get nervous about so many groups
today in the Church who are inward-looking, who don’t see that their mission
is to a larger Church and then through that Church to the world. The other
day I wrote this in fact to a certain Cardinal in Rome who had made some
public remarks. I wrote, no, don’t talk that way, because the religious are al-
ways for the Church, and the spirituality that the religious have, that spiritual-
ity is for all of us so we become aware of who Jesus Christ is. If you don’t find
that in some of the modern religious movements, that’s their fault, that’s their
weakness; but all the great, great saints were aware that what they were doing
and the image of sanctity they were striving for, that this is necessary for all of
us.

So it is with Francis. Francis is somebody who was worried about, con-
cerned about the renewal of the Church. Oh, my, how we need Francis today!
How we need the Franciscan spirit today! How we need to get back to the
essence of what it is to be a Christian, which is to put on Jesus Christ; that’s
what it is all about. Instead, we fight over who is going to pour the wine and
who is going to do this and who is going to do that; we fight over such insig-
nificant things and miss what is essential: to be a Christian, which is a follower,
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and more than that, somebody yoked with Jesus Christ. That’s what it is all
about. That’s why Francis is so important for us today.

But I am going to challenge you at this point. It’s so easy for us to take
some aspect of Jesus Christ and put it aside; but we have to be people who are
yoked with the totality of who Jesus Christ is, not pick and choose. Jesus came
teaching, and we have to be teachers. If you were to ask me the greatest sn.'uggl.e
I had as a bishop [T am writing my memoirs now], the greatest frust'ratl.on, it
was ignorance. You can deal with anything else, but-you can’t deal with igno-
rance. So we need so much now to be teaching Christ, that’s important. That
only comes by reading Scripture, because only Christ can reveal the Father to
us; so this means that we have got to live in the Scriptures and in the Sacra--
ments. Then we have to be also healing Christs. Oh, that healing aspect is so
needed in our world today. There is so much division in that world. There are
so many people saying nasty things about each other. We need a healing Jesus
Christ, and that’s where Francis is important to us today. It is so needed that
we have a healing person. ‘

The prophetic Jesus . . . oh, religious talk a lot about being prophetic, but
when it comes to putting our heads on the block, that’s another story. Can I

: just give you my view [don’t quote
me on this one]? To me the whole
point of celibacy is an imitation
of Jesus Christ as prophet, not as
priest (if you get what I am talk-
ing about), but as prophet. That’s
why Jeremiah was celibate, that’s
why John the Baptist was celibate,
because they told truth to power
and they didn’t care, they could
do that because they didn’t have
to worry about other responsibili-
ties. I don’t know how often when
I went down to El Salvador the
Lutheran bishop down there-a
wonderful, holy, saintly, great hu-
man being — would say, Rembert,
oh, the Catholic archbishop has
it so easy, because he can get up there and denounce the government and t?ke
those death threats and never have to worry about his family, his wife and kids,
and I sit here every day being protective because I never know when being
prophetic and challenging others will hit those closest to me @d those for
whom I am responsible. So we do need more prophetic witnesses in our world—
and that is what Jesus did-and we have to accept the consequences.
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The sacrificing Jesus, the suffering Jesus, the one who is willing to give up
his life for others, that’s something we also have to imitate. Religious life should
not be an easy way out, it should not be just a protection; it’s a way of suffering
also and suffering for others, so that others will have more.

Then the dying Christ-we all have to be a part of that dying Christ-not
only physical dying as we get older (oh, that’s happening to all of us, we know
it), but also dying to so many things we were attached to, dying to change. I
find right now that I am dying in a way that I never expected to die before; I'm
grieving, I'm grieving over Vatican II. I'm grieving over all the energy I spent
trying to bring that through and about and implemented and find that today it
doesn’t seem to matter much to many people; they want to go backwards. We
all have to grieve over things in the past that didn’t work out the way we thought
they would. We have to grieve about the dreams we had that were never ful-
filled. We have to get used to the dying that is necessary to be Christlike.

Finally, in that whole area, we also have to imitate the resurrected Christ.
The resurrected Christ is the sign of hope. [Imitating the resurrected Christ]
is the way in which we say that all of this is worthwhile, because Jesus rises and
takes [unto himself] that human condition (as horrible as it might seem) that
he died for. All of that [suffering] has now a greater end, a greater destiny, and
that’s what resurrection is all about: hope.

L have given you the easy ones. There are two more that are very hard in
the totality of who and what is Jesus Christ. The next one is that we must
always see ourselves as yoked to Jesus Christ but as a part of the Body of Christ.
You see, it is so easy in our day and age to take that image and personalize it,
privatize it, and make it me and Jesus Christ and we’re going to get through.
But what about the rest? If there is anything about Francis that is important, it
is his concern for the poor, those who were marginalized, those who weren’t
making it. That should be the Church, that’s you and me. So we must be con-
stantly putting on not just an abstract Jesus Christ, but the Jesus Christ of here
and now in this world, the Body of Christ, everybody, and that’s the Church.
We put that on, and you don’t pick your neighbors, you don’t even pick your
leaders; that’s where you are. Oh, you can pick Sister Marcia and those leaders,
but not zhe leaders; you are helpless, we all are in a way. But we are a part of
that Church: all of those in that Church who are joyful and all of those who are
suffering, all the poor and all the wealthy.

And, when you put on Jesus Christ, you also put on and are yoked to the
Cosmic Christ; that’s the word that St. Paul uses. To be a part of the Cosmic
Christ means that you see what Jesus’ death, resurrection, and salvation means
not just to all the people that I mentioned, but to every aspect of creation.
Every aspect of creation is dear to the Father, and every aspect of creation
finds its ultimate fulfillment in the end of time when Jesus Christ presents that
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world to his Father. So Francis’s care and concern about ecology in the world
is rooted deeply in that Scripture vision of the Cosmic Christ. When you put
on that Cosmic Christ, you become one with that care and concern for this
world, because it is in this world where we work out our salvation, where Christ
has to become visible, where we put on Christ and transfer and transmit that
to the next generations. That’s why this world is important to us, not just that
we will have more gas to run our cars. It’s an idea, a way of looking at the whole
world in terms of who is Jesus Christ.

Wow! I think today that’s what is needed. Our Christianity has become
too narrowly focused. Our saints try to pull us forward, but they don’t always
do it. So now, on this feast of St. Francis, when we have looked at that whole-
ness of the Jesus Christ that he put on, I want to remind you of t.he.en.d of
today’s Gospel. Because the end of the Gospel, in Jesus’ words, is an invitation.
Jesus is inviting us all to come and to be a part of the Kingdom and to be yoked
with him. “Come to me all you who labor and are burdened.” That’ all of us,
that’s all of us. “Take my yoke upon you.” Jesus is calling you today to put t?lat
yoke on you, to be yoked with him now through life. Go through l.1fe pulhflg
half the load, not complaining about it, and knowing most of the time you’re
hardly pulling any-but it is the Lord who is working in and. through you. And
then you can hear the words very deeply, “For my yoke is easy, my burden
light.”
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The Canticle of Brother Sun

An Ode to Good Government?

Joseph Wood, OFM Conv.
The Canticle of Brother Sun

Most High, all-powerful, good Lord,

Yours are the praises, the glory, and the honor, and all blessing,
To You alone, Most High, do they belong,

and no human is worthy to mention Your name.

Praised be You, my Lord, with all Your creatures,

especially Sir Brother Sun,

Who is the day and through whom You give us light.

And he is beautiful and radiant with great splendor;

and bears a likeness of You, Most High One.

Praised be You, my Lord, through Sister Moon and the stars,
in heaven You formed them clear and precious and beautiful.
Praised be You, my Lord, through Brother Wind,

and through the air, cloudy and serene, and every kind of weather,

through whom You give sustenance to Your creatures.

Praised be You, my Lord, through Sister Water,

who is very useful and humble and precious and chaste.
Praised be You, my Lord, through Brother Fire,

through whom You light the night,

and he is beautiful and playful and robust and strong.

Praised be You, my Lord, through our Sister Mother Earth,
who sustains and governs us,

and who produces various fruit with colored flowers and herbs.

Praised be You, my Lord, through those who give pardon for
Your love,

and bear infirmity and tribulation.

Blessed are those who endure in peace

for by You, Most High, shall they be crowned.

Praised be You, my Lord, through our Sister Bodily Death,
from whom no one living can escape.

Woe to those who die in mortal sin.

Blessed are those whom death will find in Your most holy will,
for the second death shall do them no harm.

Praise and bless my Lord and give Him thanks

and serve Him with great humility.

As with any work of literature, especially the dictated work of a very con-
scientious dying man, we may appreciate the Canticle of Brother Sun as con-
taining more than one reality: one reality that would appear obvious to any-
one-a swan song of gratitude to a merciful Creator-and another reality which
would not appear obvious to a later generation. Those of us who are old enough
can remember the immediate social messages innate in almost every rock song
from the late 1960s, whereas today’s younger generation, while still appreciat-
ing the same piece of music as a “classic” (merely because of the melody and
rhythm), will remain completely oblivious to the original message because of a
lack of awareness regarding the social climate of the times.

With an historical lens may we speculate that the Canticle could be both a
praising of the Creator as the “Most High, all-powerful, and good Lord,” and
at the same time be an ambassadorial letter that praises (and admonishes) an
earthly lord, the “most high, all-powerful, and good lord” pope or emperor?

Regis Armstrong, OFM Cap., comments that immediately after his con-
version “Francis was emerging as a peace-maker rather than as an underminer
of the social and religious worlds, even though his vision ... did, in fact, weaken
the feudal and monastic social structures . . . of inequalities and hierarchies.”
Yet Francis could only “weaken” a feudal structure or break down “inequalities
and hierarchies” if the very leadership of such structures (clergy and nobility)
did, in fact, take seriously his writings and warnings.

Francis saw himself, as did later biographers, as somehow having an im-
portant role to play on the world stage. After he presented himself to Pope
Innocent and received oral approval of the Rule, Francis dreamt of his impor-
tance through the symbolism of seeing a tree of great height bowing down
before him. When he awoke he told his companions that he believed the tree
was the pope (1C XIII). Francis saw himself important enough to chastise his
friars, to exhort diocesan clergy, to preach to Muslims, to send letters to rulers,
to befriend nobles, to rewrite the psalms, and to talk to animals-all the while
calling himself a “worthless,” “weak,” “humble” and “illiterate” man. But Francis
unhesitatingly “commanded,” “decreed,” “forbade,” and wished the “anger of
the Almighty” on anyone who would tamper with his words (cf. Admonitions,
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Early Rule, etc.). He was a humble man who felt competent and important
enough to intervene in religious.and political matters.

The Assisi Compilation (84), among other sources 2MP 101, etc.), speaks
of Francis’s concerns while he lay dying, especially noting the great rift be-
tween the bishop and the mayor of Assisi. Francis tells two friars to approach
the mayor, “on his behalf,” asking him to gather with as many magistrates as
possible, at the bishop’s residence. He then tells two other friars to go there, to
sing the Canticle to the whole assembly, and to be sure to sing his newest verse
speaking of pardon and endurance in suffering. The Assisi Compilation tells
us that Francis felt compelled to send this ambassadorial party “[because] there
was no one [else] who was intervening” (AC 84). Francis was confident “that
[the Lord] would humble their hearts and the [mayor and bishop] would make
peace.” Indeed, after hearing the hymn, both men admitted their faults, asked
forgiveness, and “with great kindness and love they embraced and kissed each
other” (AC 84).

‘Thomas of Celano confirms that Francis’s Canticle is a rewriting of the
premier scriptural canticle of Daniel 3:17 ff. (a position favored by some con-
temporary authors.?) In Daniel, three young Jewish men, raised and promoted
in a foreign court for their bureaucratic skills, are condemned to a fiery fur-
nace for not worshipping a king who claimed he was a god. Once in the fur-
nace, they are miraculously protected from the flames and begin to rejoice and
invite all Qf the natural elements to praise and glorify the Creator. Could Francis
have seen a lesson in the Book of Daniel that applied to his own generation?
Were there Christian leaders (bishops, abbots, barons, dukes, counts, magis-
trates—even popes and emperors) who also saw themselves as “gods”? Was
Francis’s Canticle the last effort of a man who had recently been assured of his
own salvation, (AC 83) to set things right for those he was leaving behind “as
orphans "(LtE)?

For centuries, two great monarchs, the pope and the emperor, believed
they ruled by divine right, and were often in conflict with one another. They
caused factions and defections, one side playing off the weaknesses and alli-
ances of the other.

Long before the Canticle and Francis’s praising of “Brother Sun,” Pope
Innocent ITI metaphorically used the same elements to remind the kings of the
earth that “just as the moon derives its light from the sun . . . so, too, the royal
power derives the splendor of its dignity from pontifical authority.” As gener-
ous and as trusting as Pope Innocent had been with Francis, history records
that this pontiff had another agenda for the rulers of the world. As “Vicar of
Christ” (a term he up-graded from “Vicar of Peter”), Innocent considered
himself the supreme judge who could summon to his forum any litigant in any
quarrel in the Christian world. As “vice regent of God” he would “judge all
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men, but be judged by none.” He would see the kings of Europe kneel at his
feet to receive their countries from him as fiefs. Innocent thought of himself as
“greater than men, and little less than God.” In his day, and later in legend, he
was, without question, the “master of the world.” In a short amount of time he-
had transformed himself and the medieval papacy into an imperial priesthood.*

The pope’s adversary, the emperor (in this case, Frederick II), chose to
spite his overlord and incorporated the sun and moon (symbols of world sov-
ereignty) into his own royal seal. When Frederick received his first crown (of
Sicily) he was hailed as the new Apollo, the sun-god.* When he received his
second crown (of Germany), he was hailed as “the anointed of the Lord,” “a
heaven-sent messenger.” When he received his third crown (the Roman Em-
pire), poets gathered and sang “that a new sun had risen on the horizon.”
When Frederick received his fourth crown (Jerusalem), he reminded those in
attendance that he was born within a day of Christ (December 26) and that he
had been born in the humble town of Jesi (named for “Jesus”), and therefore,
it was fitting that he should also reign in Christ’s place as King of the Holy
Land.

At the end of his life, when Francis could perhaps see the future so clearly,
did he feel compelled to write a letter to these rulers because during his own
lifetime he had been regarded as a mirror image of the emperor, 2 man who
was somehow both the favorite son and the bane of the papacy?

People in the Middle Ages were always desperate for entertainment, espe-
cially for exaggerated tales of heroic or disreputable deeds. For many years the
best news on the medieval networks was a toss-up between the on-going feuds
between papacy and empire, and the comparisons and contrasts between the
erudite emperor and his ascetic counterpart.® Stories of the lives and deeds of
Francis and the Emperor Frederick were not only recounted after their deaths,
but even while they were both still alive.

While Frederick and Francis were both young, it may have been hard to
distinguish one from the other because of their graciousness. As they matured
they were both patient and impatient with their subordinates. Both held a
great admiration for the Cistercians as a practical reforming Order that pro-
moted the humanity of Christ. Both Frederick and Francis believed in peace
without the sword. Both were welcomed into the court of the Sultan Melek-al
Kamil. Both won the heart of that noble Muslim and contracted bloodless
treaties. Stories abound of both men speaking to animals. Frederick loved na-
ture and had a menagerie of animals that traveled with him. He even allowed
children to visit and view the animals wherever his court settled. Both loved -
music. Francis would sing in French and pretend to play the violin while rub-
bing two sticks together. Frederick wrote music and taught the monks at Padua
new hymns while he was there on retreat. Even the cynical chronicler, Friar
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Salimbene, said of the emperor that despite himself, he could not help but
“love him.” Frederick’s green eyes and calm bearing unsettled people; Francis’s
humility and fiery sermons equally unsettled the crowds.

But as the warm relationship between the empire and the papacy cooled,
affirmative comparisons between the two men chilled into denunciations.
Should it be surprising then, that a man like Francis, who foretold that his own
body would be venerated after his death (2MP 109) and who predicted that his
good friend, Cardinal Hugolino, would one day be pope, should not also be
able to intuit the conflicts looming on the horizon between the papacy and the
empire? :

Within five months of Francis’s death, Hugolino, as the new Pope Gre-
gory IX, launched the first of several excommunications against the Emperor
Frederick because of his refusal to go on crusade. Gregory did not hesitate to
exhume the heretical prophecies of the Abbot Joachim of Fiore when con-
demning Frederick as the apocalyptic beast from the abyss, and the anti-Christ!®
Six months later, during Francis’s canonization, Gregory applied images to
the Poverello that also served as a final stab at the disobedient emperor. Gre-
gory proclaimed Francis as the new “David,” “Jacob,” and “Samson,” “faithful
warriors at the eleventh hour.” Francis was being heralded as the “obedient
knight” (in opposition to the “disobedient knight,” Frederick). Francis had
been “raised up to put the Philistines to flight [i.e. Frederick and his allies]
(Mira circa nos).”

Did the endless strife between Church and State, that had violent ramifica-
tions on every level of society, finally compel Francis to stir up a little crusade of
his own?

Francis’s own life had been wounded by conflicts
and war. When he was sixteen he participated in a
bloody civil war that chased out an unjust duke, razed
his castle, and braved a papal excommunication. At
age twenty, Francis fought in the battle of Collestrada
where he was taken prisoner and languished with a
long illness. At age twenty-two, he enlisted in a cru-
sade with Walter of Brienne. At age thirty-seven he
witnessed what history records as one of the worst blood
baths of all time at Damietta, Egypt. Throughout his life Francis proved that he
was not oblivious to worldly affairs. And after his conversion, he never shied
away from peacemaking. He interceded on behalf of Christian interests with the
Sultan, he interceded on behalf of the poor in Arezzo, and he interceded on
behalf of all who asked for his prayers because of temptation or illness.

How then can we say that the Canticle was not composed as a “charter of

peace™ by a true crusader of God?!! The Canticle, after all, was a song writ-
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ten in the troubadour fashion,'? which meant that it was the hymn of a knight
singing of brave deeds. Francis, the courtly lover, speaking a courtly language,
is actually binding all the elements of nature together in a harmonious and
originally-intended relationship. The adjective-virtues that Francis praises:
gentleness, serenity, humility, strength, robustness, and even radiance, are all
virtues of the perfect knight.”

Francis’s Admonitions are constant in their message of returning a right
order to creation: through disobedience we broke our relationship with God;
through obedience harmony will be restored. In the Middle Ages, every scien-
tist, musician, architect and theologian studied mathematics and the stars. It
was the goal of every fashioner of substance and intellect to transform an earthly
discord into a mirror image of heavenly concord. Thus, in the Canticle, Francis
is doing his part to remind his audience about the balance and obligation of
power. Francis “becomes the new Adam . . . who restores Eden.”**

Thus, as a restorer of the Original Plan of God, is Francis writing the
Canticle as a means of speaking to a powerful ruler? Is he trying to make him
aware of a situation that he can correct and thereby be appreciated in an even
greater light by his subjects, if he heeds the warning? The Canticle can easily
be understood as a device that tickles the ear of an overlord. It is the refined
language of a courtier that delicately broaches an uncomfortable subject-a
subject of imbalance, of injustice. The leaders of the Middle Ages desperately
needed such a message. They spent their lives fighting over ownership of land
and its resources. Is Francis telling rulers that “Our Sister Mother Earth,”
upon whom all people depend for daily sustenance, must no longer be ma-
nipulated as a weapon of oppression and inequality? Is Francis stating that
land needed to be shared, not hoarded, highly taxed, and warred over? In a
time when brother fought brother for property and inheritance privileges, caus-
ing cities and countries to be torn apart, does Francis call the elements “broth-
ers” and “sisters” because he was somehow innately aware of humanity’s pri-
mal need for a non-jealous mutuality and interdependence?

Francis teaches his followers that to be effective troubadours of God-ser-
vants and minstrels (AC 83)-they too had to rhyme power with responsibility
and balance ambition with reconciliation. As the premiere friar minor ambassa-
dor, Francis masterfully rearranged the levels of true authority by hailing “Brother
Sun,” a symbol of the Lord of Light, as the King of heaven and earth. In the
Canticle, the pope is no longer the sun, Christ is the sun. The emperor is no
longer the moon, we are the moon. Humanity reflects the light of Christ, the
true Sun King. ‘

In the final analysis, the Canticle is not only a hymn praising God for the
power, beauty and wonder of the created elements, but rather, a statement that
the Creator is best praised when human beings offer pardon and are even
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willing to suffer for the love of God in a spirit of patience."”

The Middle Ages, like most other centuries and cultures, revered numer-
ology as sacred. Could it be a coincidence then that a few years after Francis’s
death, in 1296, the friars commissioned Giotto to interpret Francis’ life on
the walls of his tomb church in exactly twenty-eight episodes (of Bonaventure’s
Legenda)? An agrarian society would have never missed the obvious reference
of the number twenty-eight as being the natural pattern for the monthly lunar
cycle. Is Francis being portrayed as a bigger than life “Everyman” in the Giotto
fresco cycle of Assisi? Is the rose window of the basilica (which in unusual
fashion faces East, toward the rising sun) strategically set in the very middle of
Francis’s life cycle because he is and we are the “alter Christus,” the moon,
called forever and contentedly to bathe in the light of God the Father?

Only in the end, as he lay on the bare ground “naked before a naked God”
(a God of self-emptying) as St. Jerome often said, could Francis rest in peace,
knowing that he had accomplished all that he could do to “rebuild God’s house.”

During his whole life Francis had crept softly into the dens of power and
deftly wielded a mighty weapon of influence. It is a fitting curtain call for the
“king of song” to have culminated his life’s goal for peace by raising his invin-
cible voice and ultimately to have conquered with a song.
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