A

WORD ABOUT

JOUN

DUNS SCOTUS

So, in the case of divine justice, we can consider
the following situation: God could act by virtue
of either perspective. God can either respond ac
cording to the object (what it deserves) or accord
ing to the divine nature (what God owes the di
vine nature, so to speak). Clearly, God's integrity
far exceeds any demands the external object might
make on divine action. God's deepest justice, then,
is justice to divine integrity. God must always be
God, regardless of the circumstance ... since God's
nature is love and generosity, this means quite
simply that God's justice is mercy, forgiveness, and
generosity.
Excerpted from Mary Beth Ingham's
Scotus for Dunces, 121.
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Sincere apologies to our readers for the lateness of this is
sue. We had an unfortunate, although eventually not cata
strophic, computer crash on April 3rd which interrupted our
production in order to recover the lost or damaged files. But
God is good and the technology gurus can work miracles , so
we are back up and running now.
This issue has some first-time contributors and some re
turning authors fast becoming, if not already, favorites with
our readers. Of those seasoned contributors we gain Seamus
Mulholland 's insights into brotherhood/sisterhood in today's
world. Robert Williams shares insights about Franciscan in
terreligious dialogue, Michael Cusato explores Franciscan
Trinitarianism, David Flood invites us to non-Franciscan
reading which has much to say to Franciscans, Robert Kar
ris brings Hildegard of Bingen's preaching to life for us and
Kevin Tortorelli reflects on Francis and his friends. Billy Is
enor, new to our pages, is studying the ascetic life and Mark
Elvins sees Eastern influences in Francis's spirituality. A
veritable potpourri!
St. Bonaventure University was privileged to host the cel
ebration of the Twenty-fifth Anniversary Festival of the Third
Order Regular Rule this past weekend. It was an experience
of much joy, celebration and renewed dedication to the chal
lenges of being a Third Order penitent in today's world. There
is a commemorative book in preparation which contains the
history, both documents and personal narratives, of the de
velopment of the TOR rule. It's a must for every convent li
brary and many will want a personal copy. Orders are being
taken now .
While for the most part spring is here in western New
York, we still flirt with snow-producing temperatures a cou
ple of days after a record high for the season. It's a meteoro
logical reminder to be open to our Creator's plans for us. As
the beauty of this world constantly attests: God's design is
infinitely better for us than human wisdom can direct.

tra,W.; f( ~ ~
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BROTHERI SISTERHOOD
AS THE CONTEXT FOR GOSPEL LIVING
FOR CHURCH, WORLD AND FRANCISCANS

SEAMUS MULHOLLAND, O.F.M.

When Franciscans come together to reflect on their lives,
they come together as religious and as Franciscans. Perfec
tae Caritatis makes it clear that religious life is not something
that is tagged on to the life of the Church [PC 1]. Rather, it
is an integral part of the Church's life of communion with its
members and with the world. Those of us who are Francis
cans are first and foremost human beings. Our first experi
ence of community living, therefore, is in the context of the
community of the human person; the world-wide fraternity
or sorority wherein our fundamental context for unity is not
religion, race, creed, or culture, but the one indivisible thing
we all share in common - our humanity. Thus , while we
Franciscans will say that Franciscan life is a way of being in
the Church and world, the primary way of being in the world
is as a human person. This is the universal idea in relation
to our Franciscan brotherhood , sisterhood; we abstract the
individual from that universal idea by saying that I am a hu
man person, living and being in the world-wide community
of my brothers and sisters.
I choose to share my humanity in a particular life-expres
sion which I call Christianity.,...and give that Christian life-ex
pression an even more focused expression by freely choosing
to express my Christian - and by extension - human life-ex
pression, as a Franciscan. Therefore, while I may have had
no say in the fact of my being in the world - that was between
my parents - I do have a say in how I am in that world. If
I am a Franciscan by free choice, then my being a Francis
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can is not an accidental characteristic of my life-expression
- it is the determination of my life-expression. And as my
human life-expression is intimately and inexorably bound
up with the processes and dynamics of the human condi
tion, the particular expression of my human life, my Fran
ciscanism, is also intrinsically and inexorably bound up not
just with other human beings who are Franciscans, but with
the whole human community. So, therefore, it is true both
conceptually and experientially, that as I am a member of
the human community and so in my unique individuated ex
pression of that humanity representative of humanity, so too
as an individual Franciscan: I am individually representative
of the entirety of Franciscan history, spirituality, theology,
etc. As the whole human project is played out in my human
life, so, too, is the whole Franciscan project played out in my
Franciscan life .
Franciscan living, like human living, is never a what but
always a who. In other words, it is never abstract but al
ways concrete and real in the individual Franciscan. It is
me who is human and who is Franciscan. The nature of my
human life is lived in the context of others; the nature of
my Franciscan life is lived in the context of others. I am not
just a Franciscan in se ipse (in itself), I am a Franciscan for
a purpose, as much as I am human for a purpose. The pur
pose for which I am a Franciscan is not so that I can live the
Franciscan life, but so that others can live the Franciscan
life. Franciscan living is enabled in and through me for oth
ers, as it is enabled and lived in others for me. I shall return
to this in a moment when speaking of the paradox problem
in Franciscan brotherhood/sisterhood. This brings us to an
understanding of a contemporary approach to Franciscan
living that is both central and crucial for understanding that
we are not simply religious, but we are Franciscan religious.
We seek to live out the Evangelical Counsels, characteristic
of all religious, in a particular way in Church, world, society
and our own Order/Congregation [PC 5]. And the centrality
of that particular way lies in what I said above: I am a Fran
ciscan for others and through me others are able to live out
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their gospel calling and witness. In this sense my Franciscan
life is a sacrament.
It is just to call Franciscan life a sacrament insofar as a
sacrament is a sign of the holy, a sign of God 's loving pres
ence, a sign of God's love active and operative in the world ,
and a sign of God's grace and giftedness. This is true be
cause Franciscan gospel living is itself a divine gift. Francis
understood this when, in the Testament , he said:
And after the Lord gave me some brothers, no one
showed me what I had to do, but the Most High Him
self revealed to me that I should live according to the
pattern of the Holy Gospel. [Test 14]
What is interesting in this quote from the Testament is
that Francis understands that the gospel life that he is now
living is a revelation from God. It is divinely communicated to
him. He does nothing to merit this and thus he is in receipt
of God's gifted grace. However, what is also important for the
concept of Franciscan brotherhood / sisterhood is that God
is showing Francis something definite , something concrete.
God is not just revealing to Francis some abstract, idealistic
notion, God is showing Francis that the how he is to live is
the what: he is to live out his life in the concrete historical
situation that he finds himself in. So, Franciscan life is di
vinely revealed and divinely constituted since it is God him/
her/itself who shows Francis what God wants him not just
to do, but also to be.
This revelation to Francis comes at a time when there is
no direction in his life: there is no one to advise him, show
him, direct him, or guide him . The revelation to live the gos
pel life, therefore, is not simply,.-epiphanic, it is also theophan
ic - it is a showing forth of the presence of God since God is to
be found in the living of the gospel life. Franciscan life, there
fore, has as its determining characteristic, its haecceitas, to
use a Scotus idea, the living of the gospel life. Further, this
revelation is given to Francis alone. It is a unique, divinely
inspired insight into the gospel life that Francis sees as being
given to him: God showed me; God led me are frequent self
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references in Francis's writings. Others come to join Francis;
he does not go out and seek them. And they seek him out
because they are inspired by what they see and not just by
what they hear. Consequently, it is the living of the gospel life
that gives expression to the Franciscan way of being in the
world, not talking about it, writing about it or even reflecting
about it. It is the living which makes the gospel life real and
concrete in the now.
But this revelation, while it is given uniquely and person
ally to Francis, is not given in a solitary mystical moment. It
is, rather, given in a very pragmatic and earthbound situa
tion: a situation of confusion, insecurity, uncertainty which
Francis seems to be referring to when he says no one showed
me what I had to do. This implies that Francis, while he may
have known that he had to do something, is not actually sure
what that something is. This is part and parcel of his own
growth and development in faith, vocation, commitment, and
human living. But the something which he has to do is not a
thing, it is a life. It is revealed to Francis that he has to live
a life. This is something real and concrete, not something
vaguely religious or mystical. Francis is to live the gospel
life in the reality of the historical moment in which he finds
himself. But as I said, while it is personal and unique , the
gospel-life revelation comes in a very specific context. It is
only after Francis has some brothers given to him by God,
that the real call to live the gospel is given him. The gift of
the brothers/sisters, the sacrament of fraternity/sorority, in
other words, is a preparation for gospel living.
That gift of fraternity sets the condition for the gift of the
revelation for gospel living. The context for living the gos
pel life for Francis, therefore, is itself divinely mandated : the
brotherhood/ sisterhood. In this context for us today, our
brotherhood/ sisterhood becomes the privileged locus for the
experience of the presence of God and, consequently, I am
a gift to the brothers/sisters, and they are gifts to me. It is ·
only within the context of this graced God-giving, that gospel
living becomes possible for me. I am not only a Franciscan
for others, I am a Franciscan with others and to others, given
to the brotherhood/sisterhood in order that the others may
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not just understand but have revealed to them that their
personal call by God is to live the gospel. Thus , we cannot be
Franciscans on Our own.
It is not simply that we join a congregation, or the Or

der. If we are Franciscans then we have been led to it. Along
with Francis we can say [paraphrasing] when I did not know
what to do God showed me that I should live the gospel life
- with, to, for and as these others. So, Franciscan brother
hood/ sisterhood is not a nice idea or image - it is the very
beat of our Franciscan life's heart. It is the pulse of our being
in the world as Franciscans. And brotherhood/sisterhood is
not about our life with God. Community is our life with God
- brotherhood/sisterhood is our life with each other. But one
flows from the other and into the other. Our brotherhood/
sisterhood informs our gospel living. Our gospel living in
forms our common life with God. The two, though separable,
are, in a sense, symbiotic. God needs nothing from me to be
God; my living of the gospel life adds nothing to God. If God
has given me this life as a graced gift, then it cannot be be
cause there is some benefit for him/her since God is perfect
in all the pure perfections. This life, therefore, must be given
for my benefit. But there is a problem here.
I have said that it is only after the brothers are given to
Francis that the revelation to live the gospel life is given to
Francis. The brotherhood, therefore, is important not just
for the revelation but also for the concrete reality of how that
revelation is lived out. If the brotherhood/ sisterhood is the
privileged place for the experience of the presence of God
then that is the only place I can experience it: in the broth
erhood/ sisterhood. Therefore, the brotherhood/sisterhood
ministers to my need for the divine presence since the broth
erhood/ sisterhood is a sacrl4ment, and all sacraments are
grace giving and life giving. The brotherhood / sisterhood is a
means of the communication of grace , of the divine presence,
and of the very life of the Trinity itself. Since God can only
give totally of him/herself this is what is communicated in
the locus of the experience of the presence of God, that is the
brotherhood/ sisterhood.
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But the problem has not been forgotten. The above is
simply contextualising the problem! I am a Franciscan. I pro
fess the Rule of St. Francis. I say publicly before the whole
Church and God in profession that I will live the gospel life
to the end of my day s in Chastity, Obedience and Poverty .
But Francis does not use poverty in describing the how of
gospel living. In other words the Rule says : the Rule and Life
of the Lesser Brothe rs [Franci s can} is this : to obse rve the holy
gospel of our Lord Jes u s Christ by living in obedie nce, without
anything of one 's own, and in chastity. [RB 1] The living of the
gospel is the what, the Evangelical Counsels are the how and
I who profess this rule am the who.
Now we come to the paradox problem. My gospel living as
a Franciscan in the brotherhood/ sisterhood is a serious prob
lem. It is a serious problem because of the personal genitive
pronouns: my gospel life , !live the gospel , my Franciscan life,
I am a Franciscan , I live the life of brotherhood/ sisterhood. It
is a problem because these pronouns directly contradict m y
profession. In other words , I have said that I will live sine pro
prio, without appropriating anything to myself. So , if I say I
am living the gospel life , or my Franciscan life etc., then I am
appropriating them to myself. Once I appropriate them I own
them. Once I own them I am not living sine proprio. Thus, if I
make a claim to be living the life of brotherhood/ sisterhood ,
then I am not living s ine proprio - see the problem? However,
I do live the life of brotherhood/ sisterhood when I freely give
it away, when I do not possess it and I do this through being
a Franciscan in the brotherhood/ sisterhood for, with, to and
a s the others since I enable them to live their life of brother 
hood/sisterhood because they can only be a brother [sister]
with and to and for and a s me. So , when I do live sine proprio
what I am living I have given away but the very moment I am
living it it becomes mine and therefore it is not a sine proprio
life.
It is the wonderful paradox of Franciscan living: that the
moment we say we are something, that it belongs to us, is the
very moment when it should not belong to us and so we must
give it away. Fraternity/sorority, therefore , is not given to
me as an individual , it is given to the others in and through
108
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and with my own unique, personal, sacramental presence
as a brother/sister. I only become brother/sister when I give
it away, when I freely dispose of it in the sine proprio sense
- so , even my own gospel living is not given to me for me but
for the others, as theirs is not given for them but for me.
This is why the brotherhood/ sisterhood is such a privileged
place: the presence of God is always something that is in the
now, a nd it can only be in the now if the brotherhood/sister
hood is in the now. We are called to live the gospel: this is
the present tense of the verb and the present tense can only
be lived in the present. In other words, the life of Franciscan
brotherhood/sisterhood is for this present reality and is only
present when it is being lived. And it is only being lived when
it is being given away and thus Franciscan brotherhood/ sis
terhood is for the Church, the world and humanity - it is not
for Franciscans which, again, is the great paradox. Since the
presence of God can only be experienced in the now, and the
brotherhood/ sisterhood is the privileged locus for that, the
present moment is our own theophanic experience.
The presence of the divine in our lives in the context of the
brotherhood/sisterhood only happens in the present , since
God is the Now. As there is no past, or future in God, only
the present, there is , then, no past, or future in the brother
hood / sisterhood - there is only the present. We can only live
the gospel in the present. What we did yesterday is gone; we
do not know tomorrow. We only know today and it is only in
today that we can experience the divine in the brotherhood /
sisterhood and we can only do that through the others. This
is our great sacramental sign to the world. Hence it is that
Franciscan brotherhood/sisterhood is always new, always
fresh despite the ordinary humdrum existence of our lives
and so we accede to Francis 'vefiection and command:
I have done what is mine, may Christ teach you yours
(LMj XIV:3).
Let us begin, brothers, to serve the Lord God for up
until now we have done little or nothing (IC 103) .
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So it is that we may have been in our Order or congrega
tion for 50 years, but since we live the gospel in the present,
which is where God is, in reality we are only Franciscans for
one day - that is every day we awake and freely choose this
life of gospel brotherhood/ sisterhood, so that when we wake
we say:
Today, I am going to be a Franciscan brother/sister.
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Thus it is that the Franciscan brotherhood/ sisterhood,
the life of gospel fraternity/sorority, becomes actualized only
in the present moment. Only at the very instant it is being
lived, and at the instant it is being lived, we must give it away
since the very essence of Franciscan brotherhood/ sisterhood
is that it is a gift. All our gifts are given to be used for others,
our giving away of our lives becomes the expression of God's
gracious giftedness to us. In this gracious giftedness the gift
of fraternity - brotherhood/sisterhood - becomes not just a
way of being in the world as Franciscans, but for Francis
cans, it becomes a way of being in the world as human.
There is precedent and paradigm for this: the Word - Je
sus - himself the Sacrament of the Father, was in the world
as human. And as the Incarnate Word was among men and
women, he freely and selflessly shared the totality of himself.
His food - life - was to do the will of the Father, to make the
Father's name known. He preached, talked, walked, healed
so that all may know that God is Abba and that he was the
only beloved Son sent by Abba.
His was a life of kenotic brotherhood/ sisterhood and when
men and women looked at him, and heard his voice, though
they did not know it, they saw the face of the Absolute Divine
Other in every line, mark, and contour of his dusty, weather
beaten young face. And his life was itself a life of sine proprio.
When friends had gone, and vociferous welcoming crowds,
once fed with bread and fish, had long since changed their
minds and replaced Hosanna with Crucify. When dreams lay
in the dust beneath his bloodied, broken feet and the joy
and enthusiasm of beginnings on the roads of Galilee, Sa
maria, Tyre and Sidon, Bethany, the Mount of Olives, the
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mount of the Beatitudes and every place where he barefoot
walked, were long since forgotten, there is one moment that
remains.
It is the moment at the very end when - bleeding, bat
tered, broken, bruised, lost, alone and no more than a sad,
desperate, lonely, isolated, filthy, blood laden, tragic figure 
all he possesses that is uniquely his is his last dying breath.
And not even this does he appropriate to himself but freely
gives it to the God who is silent. With the words "Abba, into
your hands I commend my spirit," he breathed his last. The
cross, therefore, is not some tragic folly but the culmination
of our salvific moment which is begun when God says Let
there be light! It is our life because through this death we
come to new life. It is our salvation because through this
death we are freed from sin. And through this death the di
vine life is our full possession because that death is not the
end but leads to the glory of the Resurrection. On the cross,
Jesus gives us everything by giving everything he is and has
away for us. The cross, therefore, is the sine proprio point of
Love's no return.
This is the exemplar for Franciscan brotherhood/ sister
hood: to possess by giving freely away, to give freely away
what is possessed; to do so in the present moment; to do
so in, for, with and as a brother/sister. Perhaps our final
reflection should not be on the nature or quality of life of
brotherhood/sisterhood but rather the simple and humble
request of the one who died
beside him: "Jesus, remem
ber me when you come into
your kingdom." And, more in
hope than faith, we pray we
will hear those death shat-,...,
tering words: "I promise you,
today you shall be with me
in paradise" - which is the
longing of all our brother
hood/ sisterhood.

III

Kevin M. Tortorelli
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Francis's friends are rather like our own. They are a medley
of the upright, the beleaguered, the noble, the comic and the
odd. Not all his friends were even human as Brother Wolf
reminds us . Talk of friends is a concrete exercise in the form
of stories. But in addition to this concrete setting the tradi
tion of friendship is honored since antiquity as an aspect of
moral philosophy. Cicero in the De Amicitia exemplifies this
tradition. Here friendship is a sacred bond whose nature has
fascinated people from earliest times and is hailed as the
expression of the most complete harmony in taste, interest
and feeling between two people . Friendship is noble since it
can exist only between and among good people. And "good"
here is concrete and easily recognizable - the "good" charac
terizes people of honor, decency and generosity. Friendship
trumps other forms of relationship in that they can continue
to exist in the absence of affection but friendship cannot. I
may be estranged from my brother but we are still brothers.
There are no friends who are estranged. Now and again the
moral tradition has sought to define friendship. For example
- friendship is a complete accord on all subjects human and
divine joined with mutual good will and affection. This ac
cord between persons delights in the capacity to say to a
friend what otherwise I say only to myself. And this touches
on the blessings or the fruit of friendship. Foremost among
these blessings is the fact that in the face of a friend one sees
a second self. Where my friend is, there I am. If he is rich, I
am not poor. If I am weak, my friend's strength is mine.
112

Virtue underlies all the variations of friendship - under
stood as a kind of confidence and wisdom. It also indicates
that friendship cannot survive consenting to do what is
wrong. To do something wrong "for friendship's sake" is sim
ply discreditable . Friendship demands that we should ask of
friends and do for friends only what is good. Yet for the sake
of friendship one overlooks what is trifling and unimportant.
Friendship also has loyalty as its foundation , its stability and
permanence. These views of friendship in Cicero contributed
toward a tradition of thinking and speaking to which the me
dieval culture of Francis was heir.
Francis 's first friend is nameless , sick and ostracized. He
is a leper, a man living in a deformed body. Sequestered, lep
ers announced their presence by ringing a clapper and cry
ing "unclean." In the gospels when Christ touched him the
leper was healed but Christ became unclean. Similarly, atop
his mount, our dandy from Assisi had it in mind to touch the
leper, kiss him and press a coin into his misshapen hand.
The leper may have thought he'd met a lunatic and turned
to flee. But some said in Francis 's lunatic embrace that the
leper disappeared and that it was in fact the poor, rejected
Christ whom Francis had met. We do know that as a result of
this encounter Francis resolved to leave the world . He could
now be found nursing lepers at Rivo Torto. Clearly befriend
ing can cause division. So and so is not really your class.
You can do better than that one. Surely Francis's family can
be heard in these disapproving remarks. Francis befriended
a body - ugly, misshapen , misbegotten and there is no dif
ference between the leper's body and the stigmatic crucified
body of Francis . The Seraph descends to him bearing the de
formed and leprous body of the crucified whose love ravishes
Francis 's body - "See my haws and my feet; see that it is I
myself" (Lk 24:39), words by which the Risen Christ revealed
himself to the Eleven. The body is the place of expression
and intersection, the concrete place of all encounter. In all
circumstances and everywhere the human body is a sacra
ment. Not only fit and beautiful bodies but especially those
wracked by pain , old age, disease, disfigurement. Behold ,
Christ is a leper.
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Another of Francis's friends is not even human. In fact
he is a ferocious wolf. In the nineteenth century the skeleton
of a large male wolf was discovered buried deep under the
high altar of Gubbio cathedral. The dating of the remains is
consistent with the life of Brother Wolf of Gubbio. The wolf
wrought havoc to the townspeople who were shut up by night
in their walled town. They were terrified to venture out where
they were at the mercy of the prowling predator red in tooth
and claw. Efforts to kill the wolf only made it more fierce and
destructive . The townspeople asked Francis for advice and
protection. The wolf caught sight of Francis coming toward
him and with teeth bared the wolf made for him. Francis
made the sign of the cross over the advancing wolf and in
Christ's name bade him harm no one ever again. The wolf ac
quiesced and became as a lamb. Then Francis remonstrated
with the wolf for its past ferocity and welcomed him to a cov
enant of peace with the town of Gubbio. The town agreed to
feed the wolf every day and the wolf agreed to do no harm to
any form of life . Francis with his hand and the wolf with his
paw "shook" on it. Francis made himself a bondsman to the
deal. Befriending is not limited to human life but to all life
upon the earth. Brother Wolf shares this kinship with Fran
cis together with the swallows and the larks of the air and
Brother Falcon who on La Verna woke Francis for matins
with the beating of his wings. Brother Wolf reminds us to go
beyond "subduing" the earth and finding a way to care for it.
Our assault upon the earth (Gaia to the ancient Greeks), the
burning of fossil fuels, ozone depletion , carcinogens and acid
rain , the extinction of whole species are all conditions that
can be reversed if we befriend the earth after the manner of
Brother Wolf.
Rufino was one of the early followers of Francis. He was
a nobleman of the town of Assisi. Francis describes him as
courteous, gallant, gentle , the pedigree of a good upbringing.
But he was shy to speak and preach. Francis s ent him to the
m a in square of the town to preach and, because Rufino ob
jected, he was ordered to appear in public in his underwear!
He was roundly mocked by the townspeople. See how he de
means his family name and lineage! Meanwhile , in my view,
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Francis became aware that his command to Rufino arose
from envy at the young man's noble status. We can be envi
ous of our friends and harm what we in fact cherish. Often
we can twist the strong emotions of friendship by manipula
tion and envy. We can engage in passive aggressive mani
festations of anger and distort what we otherwise hold in
trust. Francis engaged in some such reflection. In the end he
entered the main square in Assisi-wearing only his under
wear, carrying his habit and Rufino 's. Friendship blossoms
when it is rooted in noble thought, noble e motion and noble
gesture. It can overcome the darkness that stalks all human
relationships. Friendship has the resourcefulness to forgive
and to heal. At the end of the day Rufino 's friendship brought
Francis beyond secret envy to what was b est and noblest in
him . Friendship invites to conversion.
Among friends there is one who is recognized as a con
fidant. He is privileged to know one 's heart , one's soul. For
Francis that friend was Brother Leo. Typically Francis would
say to him, "Brother Leo, write this down .... " I confess when
I was a novice I thought of this relationship as a medieval
version of Sherlock Holmes and Dr. Watson . One of their fa
mous conversations took place during a cold winter's walk.
The subject was perfect joy. Francis took the view that per
fect joy does not lie in holiness or integrity or edification. Nor
indeed in working miracles of healing. Nor indeed in learn
ing, knowledge , prophecy or preaching. Shivering by now,
Brother Leo is aghast, "then what is perfect joy?" Francis
answers that perfect joy lies in being rejecte d with Christ and
for Christ. Friends share across much of their lives. A good
friend shares our setbacks and reversals. Perfect joy shares
a friend's sadness but tha t sharing heads toward the com
panion's own joy. One sense~that is a lesson Leo n ever for
got. Above all however Leo is the companion to Francis atop
La Verna from about mid August to mid September 1224. On
the feast of the Holy Cross Francis received the Stigmata. It
was Leo who cared for Francis, bathing his wounds, washing
his clothes, protecting Francis's modesty from the curious
and well intentioned.
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In the spirit of the "perfect joy" conversation, much of
what we know about Francis we learn from Leo and their
conversations enjoyed over the years. Their friendship was
intimate, a sharing of their fundamental humanity at the
level of personal risk and chaos. A profound measure of their
friendship lies in the letter Francis wrote Leo in his own
hand. In it Francis advises Leo "in whatever way you think
you will please our lord God and follow in his footsteps and
in poverty, take that way... . And if you find it necessary for
peace of soul or your own consolation and you want to come
to me , Leo , then come. " In this piece of advice there is no
effort to manipulate one 's friend , no attempt to deprive him
of his own self or his own experience or to make him after
one's own image. In this letter Francis sets Leo free - take
that way, as good conscience directs you. Intimacy thrives
on such freedom and encouragement. In my view, only one
other of Francis's friends, like Leo , shares this quality of in
timacy. To her we now turn.
Clare injects erotic tension into our account - a noble and
titled Lady, young, eligible. At 18 she joins Francis at Our
Lady of the Angels where she is received and her hair shorn.
In going from her home at the high point of the town of As
sisi to the friars below the town in the valley she went from a
form of life well known and long established to a form of life
completely ill formed and a bit bizarre. Dramatically she left
a life of privilege to become a servant. In time this fact will ef
fect a change in the social order of feudal Europe. Clare was
the "first flower" in Francis 's garden yet her feelings for him
were deep and womanly. At some point Francis composed
a song with words and melody for Clare and her sisters. It
is no longer extant and one must regret the loss. I think of
that song as lyrical, a ballad enchanting the feet to dance,
an exuberance before God, a friendship of joy. It would have
brought sparkling smiles and easy laughter, the speech of
friends. On one occasion Clare and Francis ate together in
the company of the friars. The meal became a communion
in that the townspeople reported that the whole place and
the woodlands round about appeared on fire. But when they
arrived they sensed that it was the spiritual fire of their com116
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munion with each other in the Lord. In a related incident the
Pope came to visit Clare and asked her to bless the bread
the sisters had baked for the occasion. Clare demurred but
finally blessed the bread . At her blessing the loaves of bread
became inscribed with the sign of the cross. Clare and her
sisters maintained this practice of blessing especially the
sick with the sign of the cross for health and well being.
So it is that their friendship embraced a man and a wom
an and symbolized itself in eating and in sharing bread. With
this friendship the Franciscan movement became feminine.
This is a welcome and important point. Already the Francis
can lexicon spoke of Lady Poverty, Sister Earth, Sister Wa
ter and Sister Death. And now there is the Lady Clare. In
contrast to St. Francis she is described as noble by grace,
virginal in body, chaste in mind, youthful of age but mature
in spirit. She was eager in her desire for divine love, bright
and brilliant - here perhaps adverting to her name "Clare"
or "Chiara" in Italian, meaning bright. God's praise of her
makes up her bridal pearls. With her things "flourish" and a
fragrant "odor" wafts around her. Her sisters (the Poor Clares)
cultivate silence, patience and humility. To my reading these
medieval descriptions are more distinctively feminine than
masculine in their emphasis on the dignified, the graceful,
the elegant, the spousal, the delicately beautiful. These qual
ities now become integral to a full and coherent description
of the Franciscan person. Friendship unites a man and a
woman who share with each other what is otherwise distinc
tive and beyond each one 's reach. That is why spouses in
marriage are often also best friends. This Franciscan friend
ship with the Lady Clare tends to balance out tendencies
to patriarchy and subordination, to master/servant relation
ships in the Franciscan attit~de. It replaces them with the
image of eating and especially of bread that to the medieval
mind represents sharing, suffering and fruitfulness. It places
suffering and its fruitfulness foursquare in the male Fran
ciscan's consciousness. Without these qualities attributed to
Clare, the Franciscan is incomplete both in possession and
appreciation. Quite simply one cannot understand Francis
apart from Clare.
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In contemporary literature on the spiritual life the theme
of befriending has received a belated welcome. In applying it
to Francis we achieve some modest results. Befriending risks
costly disapproval as it chooses the leper but it sets value on
right decision and the courage that underlies it. When one
befriends all of life one sets aside arrogance or privilege re
garding who or what is worthy of life. Friends admire some
thing in each other and the bond of friendship makes that
value available in one friend as something held in trust for
the other. So friendship is indispensable to sustained con
version . Friendship brings forth the extraordinary gift of self
knowledge that the other holds for me. In him or her I know
myself in limpid clarity. I do not fear what I shall see. Perhaps
some such meditation on the variety and complexity of one 's
friendships can bring into focus our relationship with Christ
who says to us , " ... I have called you friends" (In 15: 15).
There are five focus questions:

\

1. Do I befriend everything about a person - e.g. , his
handicap , her status , his marginalized living?

,
I

2. In my lifestyle do I befriend all life forms - from pets to
environment to global concerns about all life? Do I reverence
the earth as mother of life?

~
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3. Does my befriending have the capacity to forgive a
friend's pettiness , manipulation , envy?
4. Do I have friendships where I listen a lot, sharing dif
ficulties as well as delights? What is unique about my con
versations with friends?
5. How do I compare my same sex friendships and op
posite sex friendships? How are they similar and how differ
ent?

FRANCISCAN READING

DAVID FLOOD, O.F.M.

In 1221 , as a cover letter to the latest edition of the Early
Rule, Francis of Assisi told his brothers to study their vita
thoroughly. By vita he meant the purposes and practices
that they had developed since the day in 1209 they set out
together. At about the same time, as movement spokesman,
he concluded the Message of Recall and Encouragement, the
Commonitorium, by encouraging people to read it closely and
share the text with others. He wanted them to take it to heart;
he wanted them to study it well. Francis and his brothers
had a policy on study. They summed it up in Admonition VII.
Such study was good that supported their basic purpose of
"giving God back all good things."! The phrase from Chapter
Seventeen of the Early Rule expressed their movement goal .
From these passages in the early Franciscan writings we
can conclude that Francis and his companions saw clearly
that they had to devote time to study and discussion. We can
understand why. Unless the early brothers and sisters kept
talking up and developing further their sense of life and ser
vice and praise of God, they would be taken into some other
talk and celebration going o,u in their day. Study and talk
belong to life. We live in one linguistic world or another. So
The Cord stands in the line of those efforts on which Francis ,
in the cover letter, called down God's blessing.
If we agree that Admonition VII characterizes the reading
Franciscans have to do, then, I submit, we can find books
1
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marked for study from outside the usual lists of Franciscan
books. I propose two such books in this essay, books that
deserve discussion among Franciscans. I hope they raise as
well an important question about our reading. I dare suggest
the question at the end of the essay.
I first read about Bill McKibben's Deep Economy. The
Wealth of Communities and the Durable Future when it was
praised in The New York Review of Books. That was in June
2007. Eventually, as I had long intended, I got around to
reading it. Here is a brief summary of McKibben's book. The
author lays out clearly why we need better economic growth
and not more economic growth; we need a system of sup
plying ourselves the goods of life that responds to the chal
lenges of our day as well as speaks to our needs as human
beings. We are challenged to save our planet from its ruin
through an economy of growth. We have already gone too
far, as McKibben proposes in his conclusion, with excellent
references. In place of a global economic practice geared to
increased production and its suicidal consequences, we need
an economic system that fits us as people and not only cov
ers our material needs. The author tells us how to develop
such economies, in pleasing prose with supportive data. So
much for the book. It's easy to find out more about it and the
paperback edition does not cost much. I focus on two details
that I picked up as I trolled its pages with my Franciscan
mind.
McKibben has a fascinating three pages on money (162
164). The pages fit into his development on local economies
and they make surprising sense. I say surprising sense be
cause we tend to take official money as true value and not
as paper that depends on some social agreement to use it in
exchange. McKibben says that a "complementary currency"
can help a local economy considerably. As a currency made
and used by a local population, it can favor support for lo
cal produce and service and, in the process, reduce costS.2
(Google "complementary currency" and see what Wikipedia

I

2 Locals make it honest and consequently true, whereas they have no
hand in fashioning the dominant currency.

120

David Flood

says about it.) Francis and his brothers used an analogue to
such a currency when they refused pay for their labor. They
brought a new economic practice around money into play.
We recall that there were two currencies in use in Assisi
when the brothers set out. There was the Luccan currency
(the one for daily market transactions, little money) and the
Pavian currency (for the heavy transactions, good money).
Assisi had no currency of its own. The market coin tended to
undergo debasement; it easily slipped out of control. When
the canons of San Rufino and the bishop of Assisi agreed
to arbitration in August 1216, they agreed to pay a fine for
non-compliance to the arbitration's terms and pay it in good
money. The agreement meant they were really serious. Their
good money, kept carefully in coffers, gained in value. Al
though it did not change its metal weight, which defined
its commercial value, it won esteem by association with the
wealthy and their dealings. People had to make do with the
market currency, whereas the rich saw to it that their silver
was secure. Together, Assisi's currencies served as watchdog
over the communal economy. A currency always takes sides,
which is why De Gaulle hated the dollar.
Francis and his brothers understood money well, given
their observer status and the lessons of the two currencies.
In that knowledge, they took, as return for their labor, what
they needed. By refusing coin, they finessed the services
rendered the city's rulers by the two currencies. The value
added of their labor enhanced the common effort and in this
way manifested their solidarity with the working population.
As for themselves, their practice kept them close to the daily
struggles of the common people. Too bad they didn't stay
there. Francis was for it. In his several pages on a local cur
rency alongside the reigning q;wnetary system, McKibben de
scribes the dynamics resulting from the complementary cur
rency. His description raises the question of similar effects
from the early brothers' way with the age's currencies.
Deep Economy does two things. It criticizes the present
economy as expanding and efficient. The expansion and the
efficiency accumulate much more than its very restricted ben
eficiaries need, besides wreaking havoc on the environment.
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McKibben shows simply and clearly that further growth can
not be the answer to our economic problems. Deep Economy
also offers a s ensible answer to our plight. It proposes we see
to "a patie nt rebalancing of the sca les ," and McKibben spe lls
out the great possibilities and promise of an "economic s of
neighborliness ." He makes it sound both fun and wise , for
he explains how it draws out and speaks to people 's need
for one a nother. Basically, the stories and proposals exte nd
the Fair Tra d e of struggling populations into U.S. contex ts.
It ends up with good questions a nd first answers for a pru
dent and progres s ive change in the global economy: from an
economy of planetary ruin to an economy for all people .
I pick upon the expre s sion "economics of neigh borliness ,"
for I propose tha t we can locate the early brothers smack in
the middle of a similar phenome non. We know the initial rul
ing on brothe rs working at their trades (Early Rule VII) . At
a later moment, to the determination on labor Francis and
his brothers added details on their relations to fellow work
ers. The workers to whom the brothers related belonged to
guilds. We ge t a good idea of what went on in guilds from S.
Epstein's book Wage Labor and Guilds in Medieval Europe.3
He explains (e .g., 157-58 ; and see "Cha rity" in the index,
302) how they helped one a nother, a nd the urban poor as
well. The early Franciscans mixed into what we can call a
medieval "economics of neighborliness ." As spokesperson of
the movemen t , Francis addressed The Message of Recall and
Encouragement (Commonitonum) to the guild brothers a nd
sisters (as they called one another) to whom through their
work they were so close. 4 One section has to do with life in
the guild (units 22-36). There Francis e ncourages his read
ers to s ee to one a nother's needs as well a s to the needs of
the poor (30-31). His encouragement we can take as one con
cretization of the movement's encompassing principle to give
God back all good things . That, in sum, is what McKibben
means by an "economics of neighborliness." It is not inop

portune here to mention that, seeing as this is what Francis
is doing in the text, we can drop the conceit that we know its
early form .
McKibben 's book has been widely reviewed a nd duly
praised. One reviewer underlined "his real-world approach
to solutions." Another called it a n "oddly optimistic book."
The latter remark recalls the surprised response of people in
middle Italy to the uplifting dyna mics of the early Francis
can moveme nt. We find that optimism in the Message (48ff.) ,
even though Francis does not hesita te to use a harsh a nd
humbling word for each day's labor (40) .
Years ago I read Ursula Le Guin 's The Dispossessed, first
published in 1974. I thought then that the novel brought
Franciscan tra its into play. That is , some of the suppositions
and a lot of the action in the novel brought the early Fra n 
ciscan story to mind. I just read it again and it does read
Franciscan. 5 It's a sci-fi story. The practically uninhabita ble
planet Anarres is inhabited by a population that caused so
much trouble in the luscious environment of the planet Ur 
ras that the people won the freedom to travel to Anarres and
turn it into Utopia .6 The Anarre sti are slowly getting there .
Very slowly. One Anarresti , Shevek, thinks that Anarres is
succumbing to bureaucracy and tha t Urras , as well as other
planets (Terra, Hain), can benefit from the Anarresti experi
ence . The novel tells how he succeeds in jump-starting a new
phase in the journey to Utopia. The novel does have its uto
pian lessons , that's the nature of the beast; but the novel's
story carries them well, it fits them into the action. We end
up with a parable about Franciscan history. (Just don't tell
the author, who 's an atheist, or a gnostic.)
In one way, the novel tells Shevek's story; and when
Shevek is two, he is in a ntJ,J:sery, sitting in the sun that
shines through a window. A fat baby s its down next to him,
shifting him out of the warm sun into the shade . Shevek does
I u se t h e wo r d a d ver bially.
The n ovel is s ubtitled A n Ambiguous Utopia . The very word utopia
invites a n ab u n d ance of ambiguity . And the ti tle of t he novel plays off of
Dostoevsky's The Possess ed . All of t h is, I ra pidly conclude , dispenses m e,
in th is b rief essay, fro m s aying more abo u t utopia and possession .
5

S . Eps tein, Wage Labor a nd Guilds in Medieva l Europe (University of
North Ca r olina Press , 1991) .
4 I ex plain and in vite s uch a reading of the text in Work for Justice
forthcoming fr om Franciscan Institute Publication s.
3
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not h esitate to push him out of the sunlight and reclaim his
sun: "Mine!" The matron tries to restrain Shevek. He'll have
none of it. There follows the lesson every baby on Anarres
has to learn . The matron explains to him: Nothing is yours.
Things are there for you to use and to share. "If you will not
share it, you cannot use it." Shevek eventually learns the
rationale of the training and embraces the lesson. He does
so to such a degree that he finds it difficult, later, at twenty,
when he gets better than average living quarters, given his
intellectual gifts .
Writ large over time, the nursery lesson meant a decen
tralization that kept people unattached to thing and place
and busy in the flow of life. Le Guin preempts McKibben
when she has her theoretician explain life on Anarres: " ... the
natural limit to the size of a community lay in its dependence
on its own immediate region for essential food and power. .. "
The communities had to see that goods as well as ideas cir
culated among the populated centers. No one was left out or
aside . Eventually we arrive at the consequences. Shevek ex
plains in a paragraph central to the story: "You cannot have
anything." Claim and hold things , and you jump out of time,
for time is reality. The human condition is a temporal one.
I see a similar relation to things and a similar commit
ment to service in early Franciscan history. If we go through
the Early Rule, we readily understand two basics of Francis
can life. One , Francis and his brothers called nothing theirs.
Two, they understood their labors and their life as service to
the common good. When Francis later interpreted their expe- .
rience to others, he told the newly rich that they made a seri
ous mistake if they thought they could possess anything. 7 He
laid it out clearly and simply to the civil authorities in central
Italy. 8 (And in the rest of the world: Francis was never one
to stint on the applicability of good advice.) People in central
Italy looked at the hard and simple life of the early brothers
and wondered at their enjoyment of life. 9 Shevek speaks in
similar fashion about the people on Anarres. They are poor,
7

I

8
9
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they have nothing, and in their eyes there radiates the splen
dor of the human spirit. 10
In his major disquisition on the poor life, Peter of John
Olivi offers a philosophical argument for the Franciscan way
with temporalities. He explains that when we appropriate
something and hold onto it as "Mine!", we establish a rela
tionship to things material that make them part of who we
are. This conditions our relations to others. It so fixes us
in things that we are no longer free in our relations to oth
ers and to God. Properties function as impediments to com
munity. If we relate to them functionally, then they serve
the common good, and that service leads to material equity
among people . Peter of John called that usus pauper. stand
ing with Jesus rather than with the wealthy. This is what
takes place among the people of Anarres, and when Shevek
explains it to the Urrasti , he says they are possessed by their
possessions; they are in jail, each alone and solitary. On the
other hand, possessing nothing, the Anarresti are free.
Into her story of life on Anarres Le Guin has woven the
weaknesses that come with being human. Not everyone han
dles the adventure of freedom well. Not everyone invites the
understanding and affection of others. Not everyone brings
energy and enthusiasm to the menial tasks that help sus
tain and invigorate communities. Not everyone believes in
usus pauper. Le Guin narrates especially well the way life
on Anarres slips into the rut of bureaucratic control and its
limited vision. Although these parts of the story lack their
correspondence in Franciscan history, such inventions help
move the story along.
The Dispossessed has a structural clarity not available
to the early Franciscans. It comes from the clear distance
between life on Urras and life on Anarres. When the people
clambered into the spaceships and blasted off from Urras to
live on the desolate moon of Anarres, they left the world for
good. They only had to glance up in the night sky to see what
they had left and confirm their sense of where they were.
The brothers left Assisi; they extricated themselves from its

..

10

Le Guin, The Dispossessed (New York: Harper, 2003), 228.
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social bonds and abandoned their possessions. When Fran
cis processed clerics into the brotherhood, he sent them to
spend time in service to the lepers. He wanted to put them
where they could glance back and see clearly the world they
had left behind . Looked on with disdain at first, the broth
ers soon won the esteem of many, and society, to its own
advantage and as required by its my th, began laying ties on
them to drag them back in. And in they wen t. Pe rusal of Le
Guin's novel can serve as a time among lepers. It can give
us p e rspective on the globalized world ruining our plane t. It
can modulate our sad smile as we listen to the G8 people,
with their usual hypocrisy , bemoan the poor of the world. (A
meeting is underway in Washington as I write.)
McKibben 's Deep Economy and Le Guin's The Dispos
sessed make good Franciscan reading, for they invite us
to reflect on neighborliness (McKibben) and networking (Le
Guin) as analogues to the early Franciscan concern for oth
ers. And the two books have today's action in mind , where
the Franciscans belong. Early Rule VII 1-2 and XIV immerse
the brothers in neighborliness. That's where the promising
action can and does occur. That's where Franciscans belong,
as does anyone who wants to get the race on track. On the
other hand , the Saint-Founder-Prophet books abound in
documents without their stories. They are heavy with infor
mation , for the documents have served as the playground of
scholars intrigued by the popular image of Francis of Assisi .
The game has been, or, alas, still is, answer The Francis
can Question.11 The three volumes can make one learned in
Franciscan lore. They distract us, however, from "laughing
about our weaknesses as we shoulder the burdens of neigh
borliness alongside our Brother." So concludes Admonition
V.

I

1 1 The Fra nciscan Question, born of the bib lical que s tion a t the end of
the nineteenth century, as pires to deter mi n e which of the narratives about
Francis we are to believe. An his torian , qua his torian , of course , believes
no one.
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The Second Vatican Council addressed the issue of mis
sionary work and evangelization in our multicultural world
in the declaration Nostra aetate. This document opened the
possibility of new forms of dialogue with and respect for
believers of other religions. While the message may have
seemed new for the Catholic Church in the 1960's, we can
see the same truth lived out in the prophetic lives of holy
men and women throughout history. One man who offers a
genuinely prophetic example of the type of dialogue called for
by Nostra aetate is St. Francis of Assisi. His mission to the
Sultan Malek al-Kamil during the fifth crusade was a fear
less attempt at evangelizing non-Christians in the midst of
dangerous times. His humble and brave encounter with the
Sultan offered the opportunity for great numbers of devoted
Catholics to live and work in the heart of the Muslim world
for almost eight hundred years.
In this paper we will look at how the Second Vatican Coun
cil calls the Catholic faithful to interact with non-Christian
religions. We will then look at the ideals of evangelization
among non-Christians as expressed by Patriarch Maximos
Saygh, Pope Paul VI, and Pope<'John Paul II. This will lead us
to consider the mission of St. Francis to the Sultan Malek al
Kamil. In this brief study we will see that Francis embodied
the teaching of the Council over seven hundred years before
it was called into being.
In the opening statements of Nostra aetate the members
of the Council assert that :
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daism are named. For our purposes we will concentrate on
what the document has to say about Islam.
The document begins by declaring the similarities that
exist between Christianity and Islam stating:

but one community. This is so because
the one stock which God created to peo
earth, and also because all share a com
namely God . 1

Here the Church asserts that all humans are creatures
of God and are all called to share in the rewards that are
promised to us by our faith. The Council goes further to ex
plain that even certain other religions and their followers are
to be respected , and that it is possible to see truth , however
brightly or dimly it may shine , within their faiths. The Coun
cil states :
The Catholic Church rejects nothing of what is true
and holy in these religions. She has a high regard for
the manner of life and conduct, the precepts and doc
trines which, although differing in many ways from
her own teaching, nevertheless often reflect a ray of
that truth which enlightens all men . 2
This is not to say that the Church wishes to abdicate
her responsibility of preaching the Gospel of Jesus Christ to
the world. To avoid any confusion the document continues
by asserting that the Church, "proclaims and is duty bound
to proclaim without fail, Christ who is the way, the truth
and the life," because it is, "in him , in whom God reconciled
all things to himself, men find the fullness of their religious
life."3
Thus, the Church recognizes the innate unity of all hu
manity. She also recognizes the fact that many cultures have
developed various religions in response to the innate reli
gious sense that is part of being human. Further, she is able
to recognize the glimmer of truth within some of the world
religions. In particular Hinduism, Buddhism, Islam, and Ju-

The Church has also a high regard for the Muslims.
They worship God, who is one , living and subsistent,
merciful and almighty, the Creator of heaven and
earth, who has also spoken to men . They strive to sub
mit themselves without reserve to the hidden decrees
of God , just as Abraham submitted himself to God's
plan , to whose faith Muslims eagerly link their own ....
Further, they await the day of judgment and the re
ward of God following the resurrection of the dead .
For this reason they highly esteem an upright life and
worship God, especially by way of prayer, alms-deeds
and fasting.4
It then continues in pointing out some important differ
ences:
Although not acknowledging him as God, they vener
ate Jesus as a prophet, his virgin Mother they also
honor, and even at times devoutly invoke. 5
Finally it concludes the section on Islam by recognizing
the difficult past shared between Christianity and the Mus
lim world:
Over the centuries many quarrels and dissensions
have arisen between Christians and Muslims. The sa
cred Council now pleads ..with all to forget the past,
and urges that a sincere effort be made to achieve mu
tual understanding ... 6

I Austin Flanne ry, ed ., Vatican Council II: the Conciliar and Post Con
ciliar Documents (Grand Ra pids , Ml: Willia m 8. Ee rdma ns Publishing Co. ,

I

1998) , 738 .
2 Flanne ry, 739 .
3 Flannery, 7 39.
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In these brief sections we recognize that the Catholic
Church does hold a certain respect for Islam while still main
taining the truth of Catholic Christian teaching . This sen
timent is echoed in the Catechism of the Catholic Church
which states that Muslims,
profess to hold the faith of Abraham, and together
with us they adore the one, merciful God, mankind's
judge on the last day.7
The Catechism goes on to explain that this does not mean
that the Church denies her responsibility of preaching Jesus
to Muslims or followers of any other religion. It states:
To reunite all his children, scattered and led astray
by sin, the Father willed to call the whole of human
ity together into his Son's Church. The Church is the
place where humanity must rediscover its unity and
salvation. 8
The question of how we are to both respect other religions
and preach the Gospel of Jesus Christ simultaneously pres
ents itself at this point. To answer this we may turn to one of
the fathers of the Second Vatican Council, the Arab Byzan
tine Patriarch Maximos Saygh. He warned that:
the sacred law of Allah does not recognize apostasy
from Islam and prescribes death for converts to other
religions. 9
This presents a definite difficulty for any missionary in
that active proselytizing may put new converts at great risk.
To this end Saygh cautions for patience and perseverance.
He writes:
nd
7 Catechism of the Catholic Church, 2
ed . (Vatican City: Libreria Edi
trice Vaticana, 1997), 84l.
8 Catechism, 845.
9 Thomas E. Bird, The Men Who Make the Council: Patriarch Maximos
IV Saygh (Notre Dame, IN : University of Notre Dame Press, 1964), 33.
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What Christ expects of us is not so much to convert
souls as to put at their disposal the means of knowing
the truth. lO
The patriarch goes on to explain the means of providing
this knowledge stating that:
The mission of Christians in Arab countries is to offer
the Islamic world a Christian witness, freed from any
extraneous element and from all human interests . II
This line of thought was echoed in the document The
Muslim Dialogue of the Last Ten Years, a document pub
lished by Pro Mundi Vita, "an international information and
research center under Catholic auspices."1 2 The document
states that in order to engage in meaningful dialogue in the
Muslim world, Catholics must develop three important vir
tues, "knowing how to keep silent, how to listen, how to be
moderate."13
We must be careful in reading this, not to think that pru
dent silence, generous listening, and a moderate demeanor
should in any way call for diminishing or ignoring the Gos
pel. While Paul VI, in a visit to Uganda, did express his "pro
found respect for the faith which they (Muslims) profess,"
and he further expressed his hope that, "what we possess
in common may serve to unite Christians and Muslims in
an ever closer way, in an authentic brotherhood;"14 he also
produced the apostolic exhortation Evangelii nuntiandi. In
this document, Paul VI wrote about the relationship between
the Church and other religions in more cautionary terms. He
wrote:

....

Maximos IV Saygh, The Eastern Churches and Catholic Unity (New
York: Herder and Herder, 1963), 29.
II Saygh, The Eastern Churches, 32.
12 John Rey nard , "Christian-Muslim Dialogue: A Review of Six Post
Vatican II, Church-Related Documents," in Journal of Ecume nical Studies
23 (Winter 1986): 70.
13 Rey nard , "Christian-Muslim Dialogue," 77.
14 J. Hoeberichts, Francis and Islam (Quincy, IL: Francisca n Press,
1997) , 145.
10
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We wish to point out, above all today, that neither
respect and esteem for these religions nor the com
plexity of the questions raised is an invitation to the
church to withhold from these non-Christians the
proclamation of Jesus Christ. On the contrary, the
church holds that these multitudes have the right to
know the riches of the mystery of Christ ... (because)
the religion of Jesus, which the church proclaims
through evangelization, objectively places the human
person in relation with the plan of God, with his living
presence and with his action .... In other words, our
religion effectively establishes an authentic and living
relationship with God which the other religions do not
succeed in doing even though they have, as it were ,
their arms stretched out towards heaven. IS
With this, there can be no question that while respecting,
listening to, and being moderate with other religions, faithful
Catholics must also share the gospel with non-Christians. In
so doing, Catholics share the greatest gift we have to offer.
John Paul II added his own significant thoughts to this
matter in the encyclical Redemptoris missio. This document
clearly affirms the teaching that:
If we go back to the beginnings of the Church, we find
a clear affirmation that Christ is the one Savior of all,
the only one able to reveal God and lead to God . I 6
This statement is strengthened by the assertion that:
In the process of discovering and appreciating the
manifold gifts - especially the spiritual treasures _
that God has bestowed on every people, we cannot
separate those gifts from Jesus Christ , who is at the
center of God's plan of salvation. 17
Hoeberichts , Francis a nd Islam, 146.
Michael Mille r, ed., The Encyclicals of John PaulII (Huntington, IN :
Our Sunday Visitor, 1996),497.
17 Miller, The Encyclicals ofJ ohn Paul II, 499 .
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Thus, John Paul II certainly accepts the teaching of the
Council, while asserting that the same teaching does not take
away from the unique gift of Jesus Christ and the absolute
need of the Church to proclaim that gift.
To be sure that his message is not dulled, the document
continues:
In the light of the economy of salvation, the Church
sees no conflict between proclaiming Christ and en
gaging in interreligious dialogue . Instead, she feels the
need to link the two in the context of her mission ad
gentes. 18
For the Church to remain silent about the gospel, even
in the context of interreligious dialogue, would be for the
Church to hide her greatest gift from non-Christians . John
Paul II explained that:
All forms of missionary activity are marked by an
awareness that one is furthering human freedom by
proclaiming Jesus Christ. The Church must be faith
ful to Christ, whose Body she is , and whose mission
she continues. 19
Thus , if we as Christians are to seek the greatest good
for all people, then we must desire their fullest freedom and
Christ is the one path to perfect freedom.
In an effort to assert the importance of opening a path to
the freedom of Jesus Christ to all non-believers, John Paul II
explained that:

..

Dialogue should be conducted and implemented with
the conviction that the Church is the ordinary means
of salvation and that she alone possesses the fullness
of the means of salvation. 20

15

16 J .
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Miller, The Encyclicals of John Paul II, 541.
Miller, The Encyclicals of John Paul II, 527 .
Mille r, The Encyclicals of John Paul II, 541.
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This strong statement clearly denies the possibility of any
softening of the Catholic Christian message by missionar
ies or anyone involved in interreligious dialogue. The Pon
tifical Council for Interreligious Dialogue and the Congrega
tion for the Evangelization of Peoples took up this same line
of thought five months after Redemptoris missio and jointly
published the document Dialogue and Proclamation. This
document firmly states that dialogue:

In the sixth year of his (Francis's) conversion, burning
with the desire for holy martyrdom, he wished to take
a ship to the region of Syria to preach the Christian
faith and repentance to the Saracens and other unbe
lievers. 23
Francis's plans were to yield no fruit due to a shipwreck.
Bonaventure then tells us in The Major Legend of Saint Fran

cis that:
remains oriented towards proclamation in so far as the
dynamic process of the Church's evangelizing mission
reaches in it its climax and its fullness. 2 1
Therefore , there can be no question about the intent of
Nostra aetate. Indeed the Council fathers wisely opened the
possibility of greater dialogue with other religions. Patri
arch Maximos IV Saygh offered insight into the manner in
which the Christian message could be shared with the Mus
lim world. Paul VI and John Paul II then followed with clear
statements supporting dialogue with other religions while
cautioning that the Christian message, and the mission of
sharing the same gospel, cannot be diminished in any way.
Rather, dialogue should, and must lead to a genuine procla
mation of the gospel of Jesus Christ.
FRANCIS AND THE SULTAN

This leads us to consider the manner in which St. Francis
of Assisi presented the gospel to the Sultan Malek al-Kamil.
In many sources we find that Francis had a desire to preach
the gospel to the Muslims both to share the good news and
in hopes of gaining the grace of martyrdom. 22 In his First Life
of St. Francis, Thomas of Celano wrote:

because the fruit of martyrdom had attracted his heart
to such an extent, he desired a precious death for the
sake of Christ more intensely than all the merits of the
virtues. So he took the road to Morocco to preach the
Gospel of Christ to the Miramamolin and his people,
hoping to attain in this way the palm of martyrdom he
so strongly desired. 24
Once again his plans came to no fruition as Francis be
came too sick to continue with the journey and had to return
home.
Finally, Bonaventure tells us:
In the thirteenth year of his conversion, he (Francis)
journeyed to the region of Syria, constantly exposing
himself to many dangers in order to reach the pres
ence of the Sultan of Babylon.2s
Bonaventure goes on to place the trip into its historical
context, "at that time there was a fierce war between the

..

23

Regis J. Armstrong, J.A. Wayne Hellmann, and William Short, eds.,

Francis of Assisi: Early Documents, vols. 1-3 (New York: New City Press,

Hoeberichts, Francis and Islam, 158 .
To give an exhaustive list of the sources is beyond the scope of this
paper. We will look at what some of the sources have to say about the mat
ter.
21

22
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Christians and the Saracens." The fierce war of which Bo
naventure speaks was the Fifth Crusade.
The reason for the crusades is a much-debated issue
among historians even today. Pope Urban II called the First
Crusade in 1095 at a meeting in the French town of Clermont.
In his sermon calling for the crusade Urban explained:
From the confines of Jerusalem and from the ci ty of
Constantinople a grievous report has gone forth and
has repeatedly been brought to our ears; namely, that
a race from the kingdom of the Persians, an accursed
race, a race wholly alienated from God, 'a generation
that set not their heart aright and whose spirit was
not steadfast with God, ' violen tly invaded the lands of
those Christians and has depopulated them by pillage
and fire. They have led away a part of the captives into
their own country, and a part they have killed by cruel
tortures. They have either destroyed the churches of
God or appropriated them for the rites of their own
religion. They destroy the altars, after having defiled
them with their uncleanness .... The kingdom of the
Greeks is now dismembered by them and has been
deprived of territory so vast in extent that it could be
traversed in two months' time. 26
Here we see that he was asking the faithful European
Christians to take up arms to help free Jerusalem and to aid
the "Greek" kingdom so that Christianity could be safe in the
Holy Land. It is obvious from this part of the sermon that
the enemy was imagined to be strong and dangerous to the
Christian world. After four crusades the danger had not been
lifted, and much of the Holy Land was still under the control
of Islamic rulers.
In an attempt to regain the Holy Land for Christianity
Innocent III called the fifth crusade in the encyclical Quia
Urban II, Speech at Clermont 1095, Robert the Monk Version in Me
dieval Source Book, (http://www.fordham.edu / halsall/sou rce/urban2a.
html), 3 / 16/07.
26
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maiorY Wanting this crusade to enjoy a success not known
from the fourth crusade Innocent added all of the strength
he could muster to support the cause. Unlike previous cru
sades that were run by civil rulers Innocent "decided that
he, himself, would direct the Fifth Crusade, putting all the
energies of the papacy and Christendom behind the effort."28
Among other incentives, all who joined in the crusade were
guaranteed eternal salvation through the full forgiveness of
their sins. Sins could also be forgiven for those who helped
to fund the effort. Further, Innocent reminded the faithful of
their duty to help protect their fellow Christians who were
suffering at the hands of the Muslims. 29 It was this call that
Francis answered, not as a knight , but as a missionary. In
this we see that Francis did not go to the eastern Mediterra
nean to act as a crusader, rather he went with the crusaders
looking to share the image of universal fraternity with all he
met.
When Francis arrived on the scene with his brothers , the
crusader armies did not know what to make of him. Jacques
de Vitry was a cardinal who traveled along with the crusad
erS. He had been one of the chief preachers on behalf of the
fifth crusade. 3 0 In his account of the arrival of Francis de
Vitry wrote:
The head of these brothers, who also founded the Or
der, came into our camp. He was so inflamed with zeal
for the faith that he did not fear to cross the lines to the
army of our enemy. For several days he preached the
Word of God to the Saracens and made a little prog
ress. The Sultan, the ruler of Egypt, privately asked
him to pray to the Lord for him, so that he might be

.'

27 Kathleen A. Warren, D a ring to Cross the Threshold: Francis ofAssis i
Encounters Sultan Malek a l-Kamil (Roches ter, MN: Sisters of St . Francis,

2003), 22.
28 Wa rren, Da ring to Cross the Threshold, 22.
29 Warren , Daring to Cross the Threshold, 23.
30 Hoeberichts , Francis and Islam, 32.
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inspired by God to adhere to that religion which most
pleased God. 31
We also find an eyewitness account in the Chronicle ofEr
noul. The writer is reported to have been the shield bearer of
one of the great feudal lords who was fighting in the crusade .
He wrote :
Now I am going to tell you about two clerics who were
among the host at Damietta. They went before the Car
dinal (de Vitry), saying that they wished to go preach
to the Sultan, but that they did not want to do this
without his leave. 32
Thus, Francis proved himself to be both a courageous
man and a friar who was totally obedient to the authority of
the church .
Before he was able to speak with the Sultan, Francis had
to cross the battle lines. This in itself could have cost him his
life. In his Histona Occidentalis de Vitry tells us that Francis
was quickly captured by the Saracens and,
when the Saracens captured him on the road , he
said: 'I am a Christian. Take me to your master.' They
dragged him before the Sultan .33
Celano explained that
Although he was ill-treated by many with a hostile
spirit and a harsh attitude, he was received very gra
ciously by the Sultan . The Sultan honored him as
much as he could, offering him many gifts , trying to
turn his mind to worldly riches. 34

31

32
33
34
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Francis, being a good mendicant, turned down the of
ferings of gifts and requested the honor of preaching about
Jesus Christ. The Sultan perceived in Francis a man of great
courage and faith, and because of this he invited him to
speak. 35
St. Francis never left a written account of what happened
when he spoke with the Sultan, so we must rely on the tra
ditions that grew up around his experience. In The Deeds of
Blessed Francis and His Companions, a later writer explains
that Francis taught the Sultan under the inspiration of the
Holy Spirit. 36 It seems that during his preaching some of the
Sultan's co-religionists grew angry with the gospel message
that Francis was sharing. To convince all present the humble
saint proposed a test. Bonaventure tells us that Francis said
to the Sultan:
If you wish to be converted to Christ along with your
people, I will most gladly stay with you for love of him.
But if you hesitate to abandon the law of Mohammed
for the faith of Christ, then command that an enor
mous fire be lit and I will walk into the fire along with
your priests so that you will recognize which faith de
serves to be held as the holier and more certain. 37
Then the Sultan, knowing his own clerics, explained to
Francis that no one else would be willing to walk into the fire
with him. Francis was still willing to walk into the fire alone
to prove the truth of Christ, but the Sultan asked him not
to do so. Duly silenced, the Muslim religious leaders allowed
Francis to speak with the Sultan. 38 We are told that:
From that moment the Sulta"p gladly listened to him,
and asked that he come to him frequently . Moreover,
the Sultan liberally allowed Saint Francis and his
companions to preach freely anywhere they wished.
35
36
37

38
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He then gave them a particular sign: seeing it, no one
would harm them. 39
The same legend goes on to report that after Francis left
Syria some of his brothers stayed on to preach among the
Muslims.40 For almost eight hundred years the brothers have
continued to live and preach in the Muslim world. Finally
this account says that on his deathbed the Sultan converted.
The chronicler wrote, "From these brothers the Sultan re 
ceived instruction in the faith and holy baptism."41
According to these accounts, Francis did influence the
Sultan. The simple fact that the friars were allowed to remain
in the lands ruled by the Sultan up to today attest to the
fact that St. Francis and his brothers must have left a favor
able impression with the Muslim leader. Indeed his positive
influence is a sign that Francis did prefigure the instruc
tion found in Nostra aetate over seven hundred years before
its publication. First, he sought the obedience of the church
before engaging in his mission, and then he approached the
Sultan with respect and in Christian humility. Kathleen War
ren points out that:
What Francis discovered in going to the Saracens, in
humility and submission, was that these people were
not ravenous wolves, but rather people with whom
peace could be lived. 42
Francis's approach was not to attack Islam rather it was
to preach the fullness of truth found in Christianity, and
especially the salvation that is the gift of Jesus Christ. His
gentle demeanor and genuine adherence to Christian values,
lived out in his vows, won the saint the opportunity to pro
FAED 3 , 490.
FAED 3 , 491.
4' FAED 3,492. There are no sources outside a few of the legends that
report this conversion and baptism. Some of the sources state that the
Sultan would like to have converted but that he feared the response of his
co-religionists .
42 Warren, Daring to Cross the Threshold , 72.
39

40
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vide an open door to Christ. The decision to enter was then
left to those who heard him preach. 43
We also find, in looking at several of his writings, that
Francis's experience with the Sultan influenced the faith
ful mendicant. The Muslim respect for the name of God is
echoed in Francis's Letters to the Clergy and in his Letter to
the Custodes in which Francis calls the superiors of his or
der and all members of the clergy, in and out of the order, to
hold great reverence for the Body and Blood of Jesus and for
"His most holy names and written words."44 Further, "They
are also to preach the praise of God to all nations, all people
throughout the world at every hour and whenever bells are
rung."45 This hearkens to the preaching that accompanies
the call of the muezzin. 46 This is echoed again in The Letter to
the Rulers where, "Francis speaks of a herald who would call
the people to prayer."47
In reading the Regula non bullata we find a reflection of
Francis's respect for the Sultan in the manner in which he
instructs his brothers to live among the Saracens and other
non-believers. 48 We also see in this document an image of
how to live a Christian life among non-believers that was very
much reflected in Nostra aetate and in the words of Maximos
Saygh, Paul VI, and John Paul II. Chapter XVI states:

4 3 Here we may question whether the hagiographers were correct in
stating that Francis sought martyrdom. Such a topos may have been used
as a hagiographic tool for presenting traditional holiness in the face of
"non-believers. " We may assume that had a Christian monk from the camp
of a crusading army truly sought martyrdom, he would have been able to
find it. His intention, then, must have heen somewhat different.
44 Warren, Daring to Cross the Threshold, 8l.
45 Warren, Daring to Cross the Threshold, 81-82.
46 The muezzin calls the Muslim faithful to prayer five times a day.
Mohammed decided to use the human voice for this purpose rather than
following the Christian tradition of using bells or the Jewish tradition of
blowing the shofar.
47 Warren, Daring to Cross the Threshold , 83.
48 Regula non bullata (ca. 1221) was the first Rule for the Order ofFri 
ars Minor. It received oral approval from Innocent Ill, but due to its lack of
canonical substance it had to be revised in the form of the Regula bullata
(ca. 1223) by which the Friars Minor live today.
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As for the brothers who go, they can live spiritually
among the Saracens and nonbelievers in two ways.
One way is not to engage in arguments or disputes
but to be subject to every human creature for God's
sake (1 Pet 2: 13) and to acknowledge that they are
Christians. The other way is to announce the Word of
God, when they see that it pleases the Lord, in order
that [unbelievers] may believe in almighty God, the
Father, the Son, and the Holy Spirit, the Creator of all,
the Son, the Redeemer and Savior, and be baptized
and become Christians because no one can enter the
kingdom of God without being reborn of water and the
Holy Spirit. (In 3:5) .
They can say to them and the others these and
other things which please God, because the Lord says
in the Gospel: Whoever acknowledges me before oth
ers I will acknowledge before my heavenly Father (Mt
10:32).49

The chapter continues, but this is sufficient to see how
Francis accepts that sometimes it is better to give a silent
witness to spread the faith, while always professing a Chris
tian identity. In this way he demonstrates the message of
Maximos Saygh . We also see that he finds it often necessary
to verbally preach Jesus Christ and baptism in the name
of the Holy Trinity. In this he prefigures the admonitions of
Paul VI and John Paul II.
To see in what way Francis images the thought of Nostra
aetate we must look at the overriding themes of humility and
respect. Kyle Haden explains that:
For Francis to have come to an appreciation and ad
miration for such a figure as the Sultan speaks loudly
the fact that he was able to transcend cultural and
religious biases, and recognize in the other the pos
sibility of divine movement and presence .50
FAED 1, 74 .
Kyle E. Haden, "Suffering From a Franciscan Pers pective," The Cord
57 , no. 1(2007) : 38.
49

50
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While recogmzmg that God's movement and presence
may have been in the Sultan, Francis also shared the gospel
message with anyone who would listen, including the Sultan.
He did not accept that some glimmer of the divine presence
was enough, rather he found in that glimmer an invitation to
shine the true light of Christ into an open heart.51
Nowhere in the Gospels can one find Jesus saying that
spreading the good news will be easy. Nonetheless, he did
instruct his disciples:
Go, therefore, and make disciples of all nations, bap
tizing them in the name of the Father, and of the Son,
and of the Holy Spirit, teaching them to observe all
that I have commanded you (Mt 28:19-20).52
In fulfilling this mission, the Church is faced with the
reality of other religions with a wide variety of beliefs. In an
effort to face this reality she also recognizes that there are
many different ways to share the gospel message. We have
seen that, according to the Council, sometimes the best way
to share the good news of our Catholic faith is through dia
logue with other religions that must then lead to proclaiming
the gospel.
Almost eight hundred years ago St. Francis of Assisi em
bodied this reality. In meeting with the Sultan Malek al-Ka
mil, Francis did not attack with weapons as many of his fel
low Christians did. He did not insult the Muslim leader or
his religion. The gentle saint humbly accepted abuse and
then respectfully and boldly proclaimed the message of Je
sus. That he was effective is witnessed to by the presence of
Franciscans who live in relative ~ace in the Muslim world to
5 1 For a further look at the relationship between Francis and the Sul
tan, and Francis's desire for the salvation of the Sultan, refer to Michael
Cusato, "Of Snakes and Angels: The Mystical Experience Behind the Stig
matization Narrative, " in The Stigmata of Francis of Assisi (St. Bonaven
ture, NY: Franciscan Institute Publications , 2006), 29-74.
52 New American Bible (Nashville: Thomas Nelson , Inc ., 1987), Mt.
28: 19-20.
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this day. We have also seen that Francis was open to recog
nizing the working of the Holy Spirit in others. He was open
to being affected by the respect for the name of God and the
very public call to prayer that are common among the Mus
lim faithful. In St. Francis of Assisi we find a model of what
it means to put the truth of Jesus Christ at the disposal of
souls who have not yet received the light of Christ. His cou
rageous and humble mission to the Sultan stands as a true
witness to the full missionary call of the Church today.
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It is a disconcerting but well established fact that "the friar"
- that medieval ancestor of the nineteenth-century found
ers of this University - was often held in fairly low esteem
during the Later Middle Ages , if not by the people in gen
eral, then certainly by a number of literary and ecclesiasti
cal elites, most especially - but not exclusively - in a land
called England. Indeed, what came to be known as the genre
of antifraternal literature, while it had its literary and po
lemical origins in the Mendicant-Secular controversies at the
University of Paris in the mid-thirteenth century during the
famous debates between William of St. Amour and Bonaven
ture of Bagnoregio, had by the next century burgeoned into
a veritable cottage industry of tracts, satires and unflattering
screeds against "the friars" penned by such distinguished
English authors as John Wyclif, William Langland (author
of Piers Plowman), John Gower and, most notably , Geoffrey
Chaucer in his Canterbury Tales. 2 How distastefully memo
rable is the infamous caricature of the friar in the Summon
er's Tale, where a certain Friar John is depicted as grasping,
always angling for profit and advantage, overly-sated with
food and drink and yet ever ins~tiable in the pursuit of his
heart's - or his stomach's - desires. By the end of the tale, he
Used wi th permission of the artist Robert Lentz and available
through Trinity Stores (www.trinitystores.com or 800-699
4482).
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2 The classic work on this literature is: Penn R. Szittya, The Antifra
te mal Tradition in Medie val Literature (Princeton , NJ: Princeton University
Press, 1986).
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receives - according to Chaucer at least - his just desserts.3
(Those familiar with the tale will understand why I omit the
unsavory details of his reward. Suffice it to say that the hand
ful of alms he received was not exactly what he was expect
ing). Other authors, more charitably perhaps, lampooned the
friars as well-intentioned if somewhat simple-minded clods
and dullards: affable bumpkins with little of substance to
offer the faithful except a cheerful laugh, jovial camaraderie
and the promise of prayers on the morrow. This is, of course,
the famous Friar Tuck of Robin Hood lore. Thus: a distinctly
unserious lot, these Franciscans, the Friar Johns and Tucks
of this world: a definite contrast to their more sagacious and
learned contemporaries - the Dominicans - to say nothing of
their sixteenth-century rivals in ministry - the Jesuits.
These are, of course, only caricatures. But every carica
ture has within it a certain kernel of truth. And, it is true
that by the late-fourteenth century, religious observance
among the Franciscans (and many other orders as well) had
fallen to rather embarrassingly low levels. And yet, this is not
the whole story. Beyond these infamous caricatures, there is
another story to tell: one not as well-known as these literary
depictions but so much more important for its impact upon
history and culture. For there was within this often-maligned
and pilloried Franciscan Order, at the very same time, not
only a fervent nucleus of men who continued to strive for
authenticity of life and fidelity to the ideals of their founder; 4
but there was also a group of extraordinary thinkers and
writers who, particularly within university environments, en
3 On the Summoner's Tale, in addition to the above-mentioned work
of Szittya (231-46), see: Arnold Williams , "Chaucer and the Friars," Specu
lum 28 (1953): 499-513; John V. Fleming, "The Antifraternalism of the
Summoner's Tale ," in Journal of English and German Philology 65 (1966):
688-700; and G. Geitner, "Faux Semblants: Antifraternalism Reconsid 
ered in Jean de Meun and Chaucer," in Studies in Philology 101 (2004):
357 -80.
4 Cf. David Burr, The Spiritual Franciscans: From Protest to Persecution
in the Century After Saint Francis (University Park, PA: The Pennsylvania
State University Press, 2001); and , for the Observant Reform Movement of
the late fourteenth and fifteenth centuries , Duncan Nimmo, Reform and
Division in the Franciscan Order (l226-1S38) (Rome: Capuchin Historical
Institute , 1987).
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gaged in astonishingly profound levels of discourse among
themselves and with their university colleagues . These were
men who produced some of the most trenchant theological,
philosophical and moral treatises of their day, addressing
the most urgent questions of human life with their unique
ability to integrate the deeply human and the indelibly divine
within the human in a narrative prose that in some cases
bordered on the lyrically poetic. This legacy of the Franciscan
movement is what we call today the Franciscan intellectual
tradition and it boasts within it luminaries not only the likes
of such friars as the great transplanted Italian in Paris, Bo
naventure of Bagnoregio, but also and especially a stunning
gallery of Englishmen like Alexander of Hales, Adam Marsh,
Thomas of York, Roger Bacon, Richard Rufus, John Pecham,
John Duns Scotus, Adam Wodeham, Walter Chatton and
William of Ockham. 5 And most of this literary achievement
was accomplished by the year 1349, the year of Ockham's
death. This is the achievement of what has been called the
Franciscan School. And this particular school of thought,
when combined with its vernacular predecessor (the writings
and charism of Francis and Clare of Assisi),6 constitutes the
medieval foundations for a vital contemporary vision of life:
a lost or obscured humanistic perspective important for our
own times .
For the Franciscan intellectual tradition stands as a
kind of alternate or alternative theological and philosophical
manner of perceiving the human person, the world around
us and God's relationship to both. I say alternate manner
since it is a decidedly different read on reality from the one
proposed, for example, in the thomist and neo-thomist ap
5 Some of these figures have beeIJ...w ell-served during the last cen
tury by definitive monographs on their work. For a general overview of the
Franciscan intellectual tradition as it was developed in the thirteenth and
fourteenth centuries , see: A History of Franciscan Theology, ed. Kenan B.
Osborne (St. Bonaventure, NY: Franciscan Institute Publications, 2007
[1994]).
6 Cf. Dominic Monti, "Francis as Vernacular Theologian: A Link to the
Franciscan Intellectual Tradition?" in The Franciscan Intellectual Tradition,
Washington Theological Union Symposium Papers 2001 (St. Bonaventure ,
NY: Franciscan Institute , 2002), 21-42 .
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proaches which have so predominated the Catholic Church
since the Council of Trent in the late sixteenth century and
which are still aU-too-prevalent and operative today.7
What might this tradition convey to the modern onlooker
as a source of hope in our beleaguered time? The Franciscan
tradition takes as its starting point, its unassailable given,
the absolute sacrality - the sacredness - of the human per
son: namely, that every creature created by God - and most
pre-eminently the human person - has been endowed with
an inviolable sacred character which is the ground of the
unique and unimpeachable dignity of each and every one of
us. 8 This seminal insight is not unique in itself. Rather, it is
how this insight came to be and how it then came to be in
tegrated within a whole system of theological reflection that
is the hallmark of the Franciscan intellectual tradition. Let's
explore that a little this evening.
Where does this unique orientation come from? The
founding insight of this tradition - as some of my colleagues
here know well - is rooted in the famous encounter of its
founder, Francis of Assisi, with a group of lepers outside the
city of Assisi one day in the Spring of 1205. That pivotal en
counter - in which Francis came face-to-face, literally, with
suffering human beings, the poor and voiceless of this world
- shattered the construct of values and assumptions that he
had been brought up with in Assisi in which the value of a
person's life was predicated on wealth or power or class or
gender - or any combination thereof - rather than on the
simple fact of having been created and fashioned by the lov

ing hand of God. 9 That, in itself, by that one simple fact, be
comes the ground of a distinctive Franciscan anthropology; 10
it also becomes the foundation for a distinctive Franciscan
Christology.ll And this fact of our sacred fashioning also be
comes the basis for a distinctive Franciscan metaphysics for,
as Bonaventure would say it: we have all come from God and
during the course of our lives, like a circle bending back upon
itself, we are all being drawn back into God; pulled towards
God, as it were, by a love that desires to be in full union
with us. But that journey finds its proper goal, direction and
meaning only if it passes through the cross of Christ; or, as
we might say today more broadly, only as it travels the same
path of values as exemplified - personified - in the life of Je
sus of NazarethY
In other words, as a result of this encounter among the
lepers of Assisi, Francis came to discover that all men and
women, because of this common and shared primordial
identity, are inextricably connected, related to each other, as
fratres et sorores, brothers and sisters, one to another, born
of one and the same God.
This is Francis's insight into the sacred and universal
fraternity of all creatures. This is the vision which he and his
first group of friars shared in Assisi and put down in writing
in the year 1209 in the text known as the Early Rule of the
Friars Minor. Francis's more famous Canticle of the Crea
tures written at the very end of his life is but the logical if
breathtaking extension of that same foundational vision now
reaching out and mystically embracing the whole cosmos.

For an overview of the distinctive traits of the Franciscan intellectual
tradition, see: Kenan B. Osborne, The Franciscan Intellectual Tradition:
Tracing its Origins and Identifying its Central Components, The Franciscan
Heritage Series 1 (St. Bonaventure, NY: Franciscan Institute Publications,
2003), and also the introductory comments to the volume by the General
Editor of the series, Joseph P. Chinnici, v-xiii.
8 For a reflection on this fundamental insight of Francis, see , for ex
ample, Michael F. Cusato, "Hermitage or Marketplace: The Search for an
Authentic Franciscan Locus in the World," in True Followers of Justice:
Identity, Insertion and Itinerancy among the Early Franciscans, Spirit and
Life 10 (St. Bonaventure, NY: Franciscan Institute Publications, 2001), 1
30, esp. 10- 13.

9 In addition to the aforementioned article (note 8), see also: Michael
F. Cusato, "The Renunciation of Power as a Foundational Theme in Early
Franciscan History," in The Propagation ofPower in the Medieval West, eds.
Martin Gosman, Arjo Vanderjagt and Jan Veenstra, Mediaevalia Gronin
gana 23 (Groningen: Egbert Forsten, 1~97), 265-86.
10 Dawn M. Nothwehr, The Franciscan View of the Person: Some Central
Elements, The Franciscan Heritage Series 3 (St. Bonaventure, NY: Francis
can Institute Publications, 2005).
11 Michael Blastic, O.F.M. is currently preparing a volume on Francis
can Christology for the Franciscan Heritage Series.
12 See the classic study on this imagery in: Zachary Hayes, The Hid
den Center: Spirituality and Speculative Christology in St. Bonaventure (St .
Bonaventure, NY: The Franciscan Institute, 2000 [1981]).
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As such, the human person and all those around him
or her constitute a sacred fraternity. And fraternity implies
both n~lationality and responsibility. We are, in other words,
inescapably, in relationship with one another. And everything
that endangers or threatens, ruptures or destroys the bonds
that bind us inextricably together by our very nature, is what
Francis (and the Franciscan tradition after him) call "sin."1 3
As a result: we, each one of us , all of us, by virtue of our crea
turehood, have the God-given mandate to protect, foster and
promote the welfare of this human fraternity of creatures, in
whatever way we can, in whatever state of life we find our
selves. Another way of saying this is the following: Franciscan
values always tend toward praxis: the Franciscan approach
always privileges values-in-action and actions-on-behalf-of
others. Therefore, those who follow in the Franciscan way
have something to say, for example, about ecology and the
care of the earth; about matters of war, peace and diplomacy;
about ajust economics, a fair wage, dignified working condi
tions; about care of the sick, the elderly, the disadvantaged,
the undesirables: the minores of our societies. When we are
faithful to that tradition, to put it in contemporary jargon, we
not only talk the talk but we walk the walk. It is a praxis of
healed, healing and right relationships.
Now, even though the historical experience of the Pover
ello and his encounter among the lepers were rarely com
mented on directly by the great Franciscan writers of the
next centuries in quite this way, nevertheless I am convinced
that there must have been something within the Franciscan
ethos itself - caught, carried on and conveyed in the very
lives of the friars themselves - that was somehow intuited
and grasped by our finest thinkers and which then served
as the foundation for their theological and philosophical re
flections. For these very same themes did come to be inte
grated into the more abstract intellectual edifices erected by
the Franciscan Schoolmen of the High and Late Middle Ages.
Indeed, one of the great emphases of the Franciscan tradi
13 M. Cusato, "Hermitage or Marketplace," 11, 14-15; and M. F. Cu
sato, "To Do Penance / Facere penitentiam," The Cord 57 (2007): 3 -24.
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tion - as distinct, say, from the Dominican tradition - is the
absolute importance of the will in human life: the seat of hu
man judgment where love freely given to us by God becomes
the primary motivator of our freely-chosen actions - our acts
of love - in the world. We not only know the good but desire
and strive to do it in concrete actions. And the lack or im
pairment of the will results in human sin and the scarring of
creaturely relationships. 14
Perhaps the most exalted vision of this insight comes in the
form of what is probably the most erudite form of theological
and philosophical commentary: reflections on the mystery of
the Holy Trinity. The Franciscans were not strangers to such
rarefied reflections. Indeed, the contribution of St. Bonaven
ture on this matter stands as one of the most profound and
mature reflections on the Trinity ever written. IS And yet, at
root this mystery of the Trinity is nothing less than the mys
tery of relationship: the lavish and unconditional love of the
Father for the Son; the return and exceeding of that love by
the Son to the Father; and the fruit of their mutual and self
less loving which is the love poured outward of the Spirit.
Love, in other words, always begets a third: a new creation of
some sort that is distinct from and yet intimately related to
the loving relationship of the two.
In less metaphysical terms , the fruit of this love on one
level - the most basic level - is creation of community: the
creation of right fraternal relationships around us. On an
other more intentional and faith-engendered level, it is the
decision to form ecclesia: to create Church. And on an even
14 The role of the will features most prominently, of course, in the
philosophical system of John Duns Scotus. On this thematic, see: Mary
Beth Ingham, Scotus for Dunces: An Introduction to the Subtle Doctor (St.
Bonaventure, NY: Franciscan Institutr Publications , 2003), 83-99 and,
more extensively, M.B. Ingham, The Harmony of Goodness: Mutuality and
Moral Living according to John Duns Scotus (Quincy, IL: Franciscan Press,
1996).
IS Disputed Questions on the Mystery of the Holy Trinity, ed. and trans.
Zachary Hayes , Works of Saint Bonaventure 3 (St. Bonaventure, NY: The
Franciscan Institute, 1979) . See Maria Calisi's forthcoming volume in the
Franciscan Heritage Series on Bonaventure's understanding of the Trin
ity.
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wider level yet, it is the building of the Kingdom of God that
is nothing more and nothing less than the recreation of har
monious relationships between all people who are, again,
brothers and sisters of each other by virtue of our common
creaturehood. This is lived Trinitarianism; this is Franciscan
Trinitarianism - not abstract or abstruse concepts but love
in-praxis, fraternity-in-deed.
This is part of the insight and ethos that characterized the
founders of this university. It is the tradition that is studied
and taught at our Franciscan Institute of graduate studies.
And it is the inspiration for reaching out in mutual respect
to our colleagues overseas , most notably and most recently,
at Trinity College Oxford. 16 If the essence of human life is the
creation of mutually respectful fraternal relationships, then
this new relationship between St. Bonaventure University
and Trinity College is but another Franciscan expression of
Trinitarian love seeking the creation of a third: the good of
our students and ultimately the creation of a love-infused,
Spirit-charged world.
Hence, while acknowledging that there have indeed been
- then and even now - various expressions of Friar Tuck
and Friar John throughout Franciscan history, there is per
haps another figure in English literature that is even more
evocative of the Franciscan tradition at its best and truest
moments. Created by the greatest of all English writers, Wil
liam Shakespeare, in his famous tale of Romeo and Juliet,
that figure is Friar Lawrence. For all his foibles and frailties
as a human being, Friar Lawrence was trying to bring to
gether two warring families - the Mon tagues and Capulets
- by bringing together two representatives of those families
who happened to be deeply in love with each other. Though
he might ultimately have failed in his good-faith efforts to
bring union and harmony out of disunion and division, the
tragedy is a poignant one which has never ceased to touch

16 Now in its twentieth year of operation, the international program of
studies run by St. Bonaventure University at Oxford University will, begin
ning in the summer of 2008, be centered at Trinity College.
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human hearts throughout the agesY For he attempted that
most essential of all human tasks: to draw elements of the
human family together in common r elationship, dis course
and industry for a better world. This is the essence of the
Franciscan and Christian traditions: on e which St. Bonaven
ture University hopes to be able to foster with Trinity College,
Oxford.

...

Image of St. Bonaventure from the north wall of the Garret
Theater in Devereux Hall on the campus of St. Bonaventure
University. The Garret Theater was the original chapel of the
university.
7 The reference is, of course , to William Shakespeare's timeless classic
play, "Romeo and Juliet."
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FRANCISCAN SPIRITUAL THEOLOGY:
THE ASCETIC LIFE

BILLY ISENOR,

O.F.M.

"Blessed are you also, son," he said, "you have wisely
given me a drink of healing medicine for my disquiet!"
And he began to say jokingly to his body: "Cheer up
Brother Body, and forgive me; for I will now gladly do
as you please, and gladly hurry to relieve your com
plaints!"l

INTRODUCTION

In 2006, I was received into the Order of Friars Minor as a
novice. During this past year in formation, The Medellin Doc
uments2 roused much discussion. These documents, of the
Extraordinary General Chapter of the Order of Friars Minor,
called for a reassessment of "our Franciscan life in the light
of the Gospel, the spirit of St. Francis, and the needs of the
present day."3 The questions raised concern the wide variety
of interpretations of the asceticism of St. Francis's spiritual
ity.
1 Regis J. Armstrong, J .A. Wayne Hellmann , William J. Short, eds.,
Francis of Assisi: Early Documents, Vols . 1-3, (New York: New City Press,
1999-2001) . This citation is taken from vol. 1, 383. Further citations of
these sources will be noted as FAED followed by the volume number and
page .
2 The Medellin Documents were written in response to the Second Vati
can Council 's call for religious renewal.
3 Extraordinary General Chapter of the Order of Friars Minor, The
Medellin Documents, 9.
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Some friars struggle to live extremely austere lives char
acterized by practices of extreme mortification, fasting and
prayer. Others try to reconcile contemporary spirituality
with traditional practices of the Franciscan movement. This
sometimes results in losing some aspects of traditional Fran
ciscan spirituality.4 Others believe there is no need to retain
traditional practices because they are out of date. These vari
ations in viewpoint have created division in the Franciscan
fraternity at some point in Franciscan history - an example
is the recent founding of the Franciscan Friars of the Re
newal, a split from the Capuchin Franciscans. 5
This paper will explore the theology of living a Franciscan
spirituality through asceticism. The word asceticism, in this
context, refers to "ascetical practices ... methods and pro
grams designed to restrain the influence of sin and maximize
union with God."6
We will first look at St. Francis's asceticism and attempt
to identify the theology behind his spirituality. Then we will
look at the systematic theology presented in the works of
St. Bonaventure who articulated the tradition of Franciscan
spirituality and asceticism . After examining Franciscan spir
itual theology in relation to asceticism, we will conclude with
some considerations of what asceticism means for Francis
cans today based on this tradition.

4 Michael Downey, Understanding Christian Spirituality (New York:
Paulist Press: 1997), 25. For a shift from religious life as it was lived in
the early 13 t h century, cf. David Flood, Thaddee Matura, The Birth of a
Movement: A Study of the First Rule of St. Francis (Chicago, IL: Franciscan
Herald Press , 1975), 3-2l.
5 Lead by Benedict Groesc hel, the Franciscan Friars of the Renewal
base their lives on a more austere a~eticism and Groeschel argues: "com
mon life, frugality, identifiable uniform dress of a religious nature (a hab
it), and a common apostolic work shared by all members of the community
are things one must look for. Otherwise, there is no hope of a community's
revival." Groeschel, "First Things: A Monthly Journal of Religion and Pub
lic Life, " June/ July, 2007 , Issue 174, 15 ; available from: http://search.
ebscohos t. com ( login. aspx?direct=true&db=rlh&AN =2 513 26 59&site=ehos
t-live; accessed No ve mber 9,2007.
6 Joseph Komonchak, Mary A. Collins, Dermot A. Lane, eds., The New
Dictionary of Theology (Collegeville, MN: The Liturgical Press, 1987), 65.
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1.

ST. FRANCIS'S ASCETICISM

The austere and rigorous asceticism St. Francis practiced
is well documented. St . Bonaventure gives many examples of
Francis's extreme asceticism. Some of his practices included
extreme mortification of the body; he would abstain from food
to the point of starvation, expose his body to incurable dis
eases (leprosy), flagellate his body, and deny his body proper
medical treatment. 7 He even desired a martyr's death:
burning with desire for holy martyrdom, he wished to
take a ship to the region of Syria to preach the Chris
tian faith and repentance to the Saracens and other
unbelievers 8 (1 C XX: 55).
The Earlier and Later Rules of St. Francis reflect the
brothers' asceticism. Both Rules give explicit instruction to
the brothers concerning such matters as preaching, prayer,
education, eating, begging, conduct and even transporta
tion.9 When one reads these documents, it is hard not to
notice the asceticism these brothers lived. In regard to the
latter content , St. Francis's asceticism does pose challenges
for modern theology. How could it not?
Does not St. Francis's extreme asceticallife imply a nega
tive anthropology? st. Francis instructs his brothers:
And let us hate our body with its vices and sins, for by
living carnally it wants to take from us the love of our
Lord Jesus Christ and eternal life and cast itself with
everyone into hell. 10
7 Ewert Cousins, trans., Bonauenture: The Soul's Joumey Into God, The
Tree of Life, The Life of st. Francis (New York: Paulist Press, 1978), 222.
8 FAED 1, 229.
9 Cf. ER, FAED 1, 63-81; LR, FAED 1, 99-106; RH, FAED 1, 61-62;
LtAnt, FAED 1, 107.
10 Et odio habeamus co /pus nostrum cum suis vitiis et peccatis, quia
camaliter uiuendo wit nobis auferre amorem Domini nostri Iesu Christi et
vitam aetemam et se ipsum cum omnibus perdere infemum; translation by
David Flood in "So What is a Franciscan?", 35. I use D. Flood's translation
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St. Francis treated his own body miserably; he even asked
members of his community to abuse him verbally.] 1 Human
ity does not even register more than a line in his Canticle
of the Creatures. He proclaims creation's goodness and only
mentions humanity once and it is in the context of unworthi
ness. 12 His life could not have portrayed a more negative an
thropology. Yet, how could he see the goodness in creatures
and not see it in humanity, since both are parts of God's
creation? This is the paradox of st. Francis's spirituality and
it needs to be reconciled before his theology can be under
stood.
The first problem occurs in the English translation of the
Earlier Rule from its original Latin form. The Latin expres
sion used in this verse does not translate easily into English.
St. Francis uses metaphoric language to communicate Scrip
ture passages. For example, to "hate our body with its vic
es and sins" is metaphoric language for living in the "flesh"
found in Rom 8 :4 . 13 He uses this metaphoric language to
contrast two ways life can be lived: first, a life with God (life
in the "Spirit") and the other according to humanity's ways
(life in the "fiesh").14 If understood literally, the text creates
a controversy over St. Francis's view on humanity. If under
stood in the metaphorical sense, however, the interpretation
of his negative anthropology is consequently altered. IS
Second, St. Francis did not expect his brothers to prac
tice the same extreme asceticism as he did - here we see the
positive anthropology of St. Francis. St. Bonaventure records
that St. Francis did encourage friars to live an austere life
of the text because of his observations that the FAED translation does not
completely respect the intent of the content.
11 Cf. lC XIX: 53 in FAED 1, 228.
12 Cf. CtC in FAED 1, 113-14. . .
13 Flood, "So What is a Franciscan?", 43. Biblical quotations are taken
from The Holy Bible, New Revised Standard Version (Oxford , UK: Oxford
University Press, 1989), 157 . Subsequent scriptural quotations will be in
dicated by NRSV followed by the page.
14 " ... so that the just requirement of the law might be fulfilled in us ,
who walk not according to the flesh but according to the Spirit" (Rom 8:4).
NRSV, 157; Flood , "So What is a Franciscan?", 35-43.
15 Flood, "So What is a Franciscan?", 47 .
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but to do so with caution. 16 In fact, he sternly warns about
extreme asceticism that was not discerned with a certain
17
level of theological understanding and self-knowledge. He
commands st. Clare of Assisi to eat food when she takes her
asceticism to a new level - she starves herself to the point
of an unhealthy severity. IS In addition , as presented in the
epigraph (the inspirational quote in this paper), St. Francis
apologizes for the abuse that he administers to his body. 19 He
acknowledges, through the help of a brother, that his body
has helped his soul achieve the peak of his spiritual journey
back to God .20 This, then, is the question: why did he prac
tice an extreme asceticism , if, in fact, he did not condone the
same asceticism for his brothers and St. Clare of Assisi? The
answer is clarified in St. Francis's theology.

2.

ST. FRANCIS THE THEOLOGIAN

A couple of points require theological attention. First , St.
Francis's spirituality and theology are integrated - the divi
sion of the two disciplines happens later in history.21 Second,
st. Francis did not have a systematized theology that was
documented. His theology was based on his experience and
was at best intuitive and "charismatic."22 In addition, Murray
16 There is a distinction between St. Bonaventure's account in The
Life of St. Francis, which is a more positive account of asceticism than
what is presented in the ER: XXII : 5-7 . FAED 1, 79; Cousins, Bonaventure,
223. The reason why St. Bonaventure wrote a more positive account of St.
Francis's asceticism could h a ve been in reaction to the Franciscan zealots'
extremism _ many of whom followed the teachings of Joachim of Fiore 
and "were committed to strict poverty, purity, simplicity and ascetic piety."
Ilia Delio, Simply Bonaventure (New York: New City Press, 2001) , 23.
17 Cousins, Bonaventure, 223.
18 Regis Armstrong, Clare of Assisi: Early Documents (Mahwah-New

York: Paulist Press , 1988), 13l.
19 2C CLX in FA ED 2, 383.
20 FAED 2, 383.
21 Hans Urs Von Balthasar, Convergences: To the Source of Christian
Mystery (San Francisco: Ignatius Press, 1983), 33-35.
22 "The place assigned by the Triune-God to Jesus Christ in His work
and consequently in the destiny of men, as Francis has conceived it per
haps by a pleasing intuition and one that is surely charismatic ... " Val
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Bodo argues, in "the Testament Francis records quite simply
how Francis and the earthly brothers did in fact respond
to God,"23 unlike St. Bonaventure who systematically con
structs a theology inspired by St. Francis's spirituality. St.
Francis, however, is arguably a theologian whose message is
seen in his experience and his writings.24 Thomas of Celano
speaks of an encounter with St. Francis and a Dominican,
who was a "spiritual man and a Doctor of Sacred Theology."2s
The latter stated that St. Francis's "theology... is a soaring
eagle ... " 26 Thaddee Matura speaks of St. Francis's theology
in this way:
While being known as one of the greatest figures of
Christian sanctity, Francis is never considered a mys
tic, or a theologian. But, if these two words are under
stood in their original sense, as used in the patristic
era (a mystic is one who discovers and spiritually ex
periences the mystery of God and his work; a theolo
gian is one who contemplates and studies - beginning
with God's word - the depths of visible and invisible
reality), Francis is both. What appears in his writings,
allows us to say that he proposes an authentic draft
of a theology at the heart of which are the Trinity-God
and humanity loved by him. 27

entin Breton , Franciscan Spirituality: Synthesis, Antithesis (Chicago, IL:
Franciscan Herald Press , 1957), 12.
2 3 Murray Bodo, The Way of St. Francis: The Challenge of Franciscan
Spirituality for Everyone (New York: Image Books, 1985), 2; Delio , Simply
Bonaventure, 41-42 .
24 Thaddee Matura, translatio,U. by Don MacDonald of a conference
given in Avignon, France, July 2007, 3-4.
2S 2C: 110 in FAED 2,315.
26 FAED2, 315.
27 "The place held in Francis' writings by the Word of God, as manifest
ed by the large number of quotations from the Old and New Testaments,
shows the generally theological dimension of Francis' writings. We can
find , indeed, around 450 explicit quotations, 156 from the Old and 280
from the New Testament." Thaddee Matura, translation by Don MacDon
ald of a conference given in Avignon, France, July 2007 , 4 , 7.
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That being said, two types of theology will be studied:
that of St. Francis and that of St. Bonaventure - the latter
inspired by the life of St. Francis. Both are archetypes for the
Franciscan tradition regarding asceticism. If both these great
spiritual leaders are archetypes for Franciscan spirituality,
who should be studied first? It is clear that there is a differ
ence between the spirituality of St. Francis and the spiritu
ality of St. Bonaventure; it follows, then, that there are two
ascetical practices: the ascetical life of St. Francis and the
ascetical life of St. Bonaventure. 28 Therefore, to understand
St. Bonaventure's theology, who is inspired by the spiritual
ity of st. Francis, it is necessary to understand the theology
of st. Francis first.

3. ST.

FRANCIS'S THEOLOGY

First, although St. Francis's theology is commonly re
ferred to as Christocentric, it is more correct to say that his
theology is rooted in the relationship and love of the Trinity.29
The majority of his works are inspired by the relationship of
persons within the Trinity. He invokes the Most Holy Trinity
repeatedly with primacy given to God the Father - in fact, he
30
mentions God the Father over eighty times. The conclusion
is that Christ always expresses the love of the Father and
31
leads to him as the source of creation.
For St. Francis, the life of Jesus, the Son of God, is the
complete expression of God the Father's divine plan for cre
ation _ the fullness of revelation fulfilled in the Word made
Flesh. Jesus impacts Francis's spirituality in two major his
torical events: first, in the Incarnation where God chooses
to be born in poverty, taking on the human condition, in
order to save humanity; second, through the poverty of giv
ing himself on the Cross, the mystery of God's love, the pas
28 Thaddee Matura, Francis of Assisi: Writer and Spiritual Master (Cin
cinnati, OH: St. Anthony Messenger Press: 2000), 3-6.
29 Matura, Francis of Assisi, 12.
3[) Matura, Francis of Assisi, 29.
31 Matura, Francis of Assisi, 29.
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sion, death, and resurrection of Christ. 32 St. Francis knows
that God freely gives his only Son even to death in order to
restore humanity and creation to himself - Jesus raises the
dignity of the human person and expresses the ultimate in
exhaustible love of the Father for his creatures through his
resurrection. 33
Next, St. Francis speaks of the importance of the Spirit
who is the spiration of this self-diffusive love of the Father
and the Son. The Spirit reveals the mystery of the Father
and Son relationship through what St. Francis calls "opera
tions."34 Since the Spirit sees God the Father, the Spirit rep
resents in some way the visibility of the invisible God, which
the Spirit communicates to the people who choose to receive
God's grace. 35 The Spirit illuminates and brings alive the in
tensity of this love expressed in the relationship of the Son
and the Father which overflows to humanity; therefore, the
Spirit expresses the vast love the Father and Son have for
humanity.36 Thus, it is the love perfected in relationship be
tween the persons of the Trinity that influences St. Francis's
spirituality.
The asceticism in the relationship of the persons in the
Trinity is what motivates St. Francis's ascetical life. The as
ceticism (I use contemporary theology to explain this con
cept) that is based on the Trinity is fully expressed in the
person of Christ and the Holy Spirit. Both, in total freedom,
completely surrender, through the asceticism of obedience
(for St. Francis, I dare say, poverty is included), especially
seen in Jesus' life, to the Father, which "dictates the form
of every Christian state of life"37 - that is, a perfect love that
is freely and exhaustively given. For the Christian, life relies
on God's absoluteness. God's absoluteness "is so free that it
"II'

Matura, Francis of Assisi, 31.
33 Matura, Francis of Assisi, 32.
34 Matura, Francis of Assisi, 36.
35 Matura, Francis of Assisi, 37-39.
36 Matura, Francis of Assisi, 37.
37 Dave Norman, The Christian State of Life of The Fulfillment of the
Commandment to Love through the State of the Cross in Theology of Hans
Urs Von Balthasar, Ph.D. Diss., University of Fribourg, 1995, 30, 31, 44.
32
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does not count the cost in giving itself away."38 This is some
thing St. Francis understood and practiced through poverty
and obedience; we see this in his actions as he tries to give
back God's love - in full form including his body - that he
has received.
Asceticism, then, provides a way in which St. Francis can
express the relationship he develops with God by opposing
the weakness of the flesh.39 To see the flesh as weak is not, for
St. Francis, a negative anthropology.40 The weakness of the
flesh is the human desire to appropriate the human self, in
vainglory, over and against God. 41 Therefore, for St. Francis,
the human person's response should be to give back this love
to God in every way possible. 42 For him, the major way the
brothers were to give back God's love was through commu
nalliving structured and guided by a disciplined rule based
on the vow of living the Gospel life through the evangelical
virtues of poverty, chastity, and obedience. These evangeli
cal virtues, based on love, help to foster other practices such
as charity, communal living externally (in the world), and
prayer.43 St. Francis's more rigorous ascetical practices were
for discipline - to keep his whole being concentrated on God.
His love for God motivated him to imitate the person of Christ
44
in every way - including Christ's wounded nature. St. Fran
Norman, The Christian State of Life, 31.
Adm V-X in FAED 1, 131-32; ER XXI\l: 8 in FAED 1, 84; LtOrd:
Prayer in FAED 1,120-21; 2LtF: 63-84 in FAED 1,50-51
40 "These values, which constitute the human being and for which one
must ceaselessly be thankful, are elementary and concrete, one could even
say, down to earth realities. It is the fact that our body is made according
to the image of the Son which gives value to body and alters the image of
asceticism, the scorn of the body, which often attributed to Francis: our
soul _ made into God's likeness and drawn to Him - is our life." Matura,
38
39

Francis of Assisi, 45.
4\ Matura, Francis of Assisi, 49; Adm XII: 1: "A servant of God can be
known to have the Spirit of the Lord in this way: if, when the Lord per
forms some good through him, his flesh does not therefore exalt itself..." in
FAED 1, 133; IFrg: 47-49: "Let all brothers, therefore, beware of all pride
and vainglory. " FAED 1,90.
42 Matura, Francis of Assisi, 50; Adm III, IV in FAED 1, 130; PrOF: 5
in FAED 1, 158-59.
43 Matura, Francis of Assisi, 29, 51-65.
44 Matura, Francis of Assisi, 67; VL 215-240 in FAED 1, 436.
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cis wanted to experience, in every way possible, God's love
and to enter more deeply into relationship with the Triune
God. 45 Based on the experiential theology of St. Francis, the
basis for a systematized theology is set in place - as articu
lated in the works of St. Bonaventure.

4.

ST. BONAVENTURE'S THEOLOGY:

A HERMENEUTIC ApPROACH TO ST. FRANCIS'S ASCETICISM

To comprehend any of St. Bonaventure's work in theolo
gy, there are four motivations behind his work that should be
understood. First, it is influenced by the life of St. Francis. 46
It is St. Francis's experience and writings that illuminate St.
Bonaventure's approach to theology - the relationships be
tween the persons of the Trinity. Second, St. Bonaventure's
works on the Life of st. Francis specifically try to reconcile a
split that was happening between certain factions within the
Order during his time - these factions fought over the way in
which ascetic disciplines were applied. 47 Third, St. Bonaven
ture's works are extremely scripture orientated. 48 Fourth, the
Dionysian and Augustinian traditions and the works of Al
exander of Hales influenced St. Bonaventure's theology - his
theology is allegorical and positive. 49
The ultimate source of St. Bonaventure's theology is the
relationship between the persons in the Trinity.50 Therefore,
as Delio argues:
WS III: 17-18 in FAED 1, 380.
Zachary Hayes, Bonaventure: Mystical Writings (New York: Cross
road Publishing Com pany , 1999), 2 1.
4 7 "During the years of his generalate he had to deal with a variety of
problems in the growing Order. In his policies he [Bonaventure] favored a
moderate position, attempting to be faithful to the ideals of Francis while
developing the Order along institutional lines." Cousins, Bonaventure, 6
45

46

8.
48 Bonaventure, The Breviloquium, Introduction, Translation and Notes
by Dominic V. Monti, WSB IX (St. Bonaventure, NY: Franciscan Institute
Publications, 2005), 40-48.
49 Hayes, Bonaventure, 24; Delio, Simply Bonaventure, 29.
50 Delio, Simply Bonaventure, 39.
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[St. Bonaventure's] theology is rooted in a divine
ground that is at once unity and diversity, a commu
nity of persons who are mutually intimate, having dis
tinct personality and yet so ultimately compatible that
51
they breathe forth life with the same breath.
God does not belong to "God alone ," because no member
of the Trinity appropriates himself over the other - the Father,
Son , and Holy Spirit become an expression, a self commu
nication of a personal love that is given back to one another
in a completely equal, unified and objectified way.52 The love
between the members of the Trinity is perfect in every way;
therefore, any person of the Trinity cannot appropriate love
_ this love is completely and freely given to each person of
the Trinity, which is so abundant that God shares it with
humanity; this is the principle that characterizes Franciscan
poverty, spirituality and asceticism.
God the Father, the source of all, is given primacy in the
mystery of the Trinity because the Father is the first prin
ciple. 53 Therefore, God the Father cannot be hidden from cre
ation for it is through creation and as heard in God's Word
that God the Father is revealed. What is revealed is God the
Father's perfection in goodness and love - since creation is
54
good and goodness is rooted in love.
God the Father who is fully perfected, invisible and reigns
in eternal glory, comes face to face with humanity through
Jesus Christ, the Word made flesh - who through the Incar
nation, passion, death, and resurrection, fully expresses and
manifests God's desire for relationship with creation. For St.
Bonaventure, Jesus, the Word made flesh, "expresses the
mystery of the Father precisely as goodness and love, as the
fecund source of all that can be."55 This creative, dynamic
love , which any disciple of Christ is to express , is fully real
ized and expressed in the "activity of the Holy Spirit," who
Delio, Simply Bonaventure, 39 .
Delio, Simply Bonaventure, 42-43.
53 Delio, Simply Bonaventure, 44 .
54 Delio, Simply Bonaventure, 44 .
ss Delio, Simply Bonaventure, 47.

51

52
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mirrors and freely gives God's love as a gift - if God is not
free to give love, God is not perfect. 56 The gift of the Spirit
helps humanity to be united with the love of the Father and
the Son .
Since God has made an outreach to creation, one can
deduce God that is "relational, ecstatic, fecund, alive as pas
sionate love."57 This outreach to creation reveals that God's
life within creation is alive and active and that creation has
a certain identity and role to play when it recognizes and ac
cepts the gift oflife given by the love of the Trinity.58 Through
the dynamic relationship of the Trinity as understood by st.
Francis one can observe how St. Bonaventure's theology was
trinitarian. For St. Francis, the relationship of the Triune
God exemplifies the relationship and unity creation is to have
- the communion of creation with God the creator. Therefore,
through contemplation, as exemplified by st. Francis's life,
humanity can come to know God as the source of all because
God, like an artist, uses creation to express God's self and
love (exemplarism).59
Creation reflects the power, wisdom, and goodness of the
Trinity.60 St. Bonaventure articulates this exemplarism by
stating that there are three levels of coming to know God
through God's expression in creation. The first is called a
trace (vestige); the second is through an image (the human
person) and the third is the similitude (likeness) in which
those whom grace has transformed "bear a likeness of God."61
In this theophany there is a created order that is a mirror of
God's glory. st. Bonaventure describes it this way: " ... God
is not only the principle and effective exemplar of all things

Delio, Simply Bonaventure, 48.
Catherine LaCugna, "Introduction" in God For Us: The Trinity and
Christian Life (New York: HarperCom"il.s, 1991), 1, as quoted in De lio, Sim
ply Bonaventure, 39.
58 Delio, Simply Bonaventure, 39 .
59 "Bonaventure agrees with Celano that what is distinctive about St.
Francis 's vision of creation is his feeling of belonging to one and the same
family with all other creatures." Hayes, Bonaventure, 61; Delio, Simply
Bonaventure, 60.
60 Delio , Simply Bonaventure, 61 ; CtC in FAED 1, 113-14.
6 1 Delio, Simply Bonaventure, 61 .
56

57
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in creation, but also their restorative principle in redemption
and their perfecting principle in remuneration. Therefore,
theology does not simply deal with God the Creator; but also
with the process of creation and creatures themselves."62 For
St. Bonaventure, the role of creation and humanity is to ac
cept the restoration of God, through his Son, Jesus:
Since restoration is a work of the First Principle, flow
ing out from it with generosity and leading back to it
through conformity, it is therefore fitting that this be
accomplished through grace and conformity to God,
for grace flows from God generously and transforms
human beings into God's own likeness. Thus, because
the restorative principle repairs humanity through
grace, and because anything exists more fully and
perfectly in its source than elsewhere, it necessarily
follows that in our restorative principle, Christ the
Lord, there was the fullness of every grace. 63
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they are ordained for each other.66 Yet, to reflect God's glory
there has to be disCipline. Franciscan thinking does not con
sider the human body as evil - as shown earlier, the English
translation from the Latin uses metaphorical expression.
Rather, it considers the appropriation of self as the great sin.
The definition of appropriating the self means putting one's
own personal being equal to or higher than God. It also pro
motes a selfish attitude where a person only strives for per
sonal gain. The Trinity is the opposite of the latter because
each member of the Trinity is equal in every way. The appro
priation of self, therefore, is not the expression of God's love
within the Trinity - it is idolatry.67 This is why St. Francis,
out of passion and love, gives his body over to God through
severe asceticism. He not only wants to imitate the crucified
Lord but also tries to give back the love he receives from God
by returning his whole being to God.

CONCLUSION

The human person, being an image of God, is situated at
the center of creation which is perfected in Christ; therefore,
humanity is responsible for the harmony in God's creation
- since everything is interconnected in and through God as
source. 64 This theology, concerned with the relationship of
the Trinity with creation, affects the asceticism practiced in
the Franciscan way of life. For in Franciscan thought, hu
manity is to give back or reflect the goodness and love of God,
and for St. Francis this involves stewarding creation - taking
care of God's handiwork. This is to be done with all one's
spirit and body - for the human body, for St. Bonaventure,
reflects the perfected harmony of God's love, as reconciled in
the person of Christ. St. Francis certainly believed that this
reconciliation had happened in and through Christ. 65
The spirit and body are the most expressive reflection of
harmony in God's creation - St. Bonaventure claims that
62
63
64

65
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Bonaventure, The Breviloquium, 28.
Bonaventure, The Breviloquium, 147.
Delio. Simply Bonaventure, 61-74.
LtOrd 51-52 in FAED 1,51-52.

Franciscan spirituality,
in light of the theology of St.
Francis and the theology of
St. Bonaventure, is natural
ly ascetic - ascetic because
a candidate who professes
vows professes a certain
discipline in which to live in
God's kingdom. Franciscan
asceticism in spirituality
goes beyond just some dis
ciplined spiritual exercises....
- there is a deeper meaning
behind it. That meaning is
to live in dynamic relation
ship through a communal
66
67

Delio, Simply Bonaventure, 70.
Delio, Simply Bonaventure, 75; Adm I: 1-3 in FAED 1, 129.
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asceticism, which should reflect the love of God given within
the Trinity and to creation.
Franciscan spirituality is ascetical but is uniquely moti
vated and reflected in relationship - for this is the quality of
the relationship that is revealed in the persons in the Trin
ity. Documents such as the Early Rule, the theology of St.
Bonaventure, and other great Franciscan works are rooted
in asceticism - ascetic practices that are not just repetitive
and mundane exercises but express the love that has been
received from God. This is the love that gives so abundantly
that one cannot help but want to give that same love back
to God. Such love is ever reciprocating. Franciscan ascetical
spirituality aims to prepare and help a person come more
deeply into relationship with God through giving back our
whole being to God. Therefore, asceticism and Franciscan
spirituality can be seen as positively connected: a way of lived
discipleship, oriented towards reflecting the Glory of God.
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EASTERN CHRISTIAN INFLUENCES
ON THE SPIRITUALITY
OF ST. FRANCIS OF ASSISI

1
MARK

TURNHAM ELVINS,

O.F.M. CAP.

The spirituality of St. Francis of Assisi is invariably written
about from a Western perspective , which in itself is not ex
ceptional. It is possible, however, that he may have come into
contact with an Eastern tradition that influenced the devel
opment of his spirituality.
Francis is much esteemed in the East, as evidenced by a
sixteenth century Eastern book of devotions in his honour.!
If one were to ask the question why should this most Western
of saints be so esteemed by the Christian East, the answer
is to be found by a closer examination of his spirituality and
manner of life. This is not simply an enquiry into some nar
row field of ascetical theology, but an opportunity to explore
the riches of the Eastern spiritual tradition that may have
inspired one of the most popular saints of the West.
The late Pope John Paul II often quoted the Dominican
theologian Yves Congar who indicated that Christians today
must breathe with two lungs - namely, with the spirituality
of the Christian East, as well as that of the Christian West.
The spirituality of the Christian East, as a consequence of
the Great Schism of 1054, h~ developed a character that
distinguishes it from traditional Western spirituality. The re
discovery, in recent years by the West, of the Eastern Chris
tian tradition has enormously enriched Christian spirituality
in general.
j "The Bulletin of International Capuchin Information," Vol. 127, ed. F.
Berti (Christmas, 1995): 155.
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Francis of Assisi, in some measure, straddles the gap
between East and West. Indeed, G.K. Chesterton hints at a
duality in Francis 2 that becomes evident upon closer inspec
tion . On the one hand Francis represents the high culture of
the West with the secular traditions of chivalry, knighthood
and courtly love, which he was took pains to sacralize. On
the other hand, he displays all the characteristics of a wan
dering holy man, typifying the saloi, or yurodiuye, the holy
fool of the Christian East. What is more, the supernatural
phenomena - the stigmata -largely associated with the West
_ and Taboritic light - associated with the East - are both
found in

st. Francis.

BYZANTIUM IN UMBRIA

The influence of the religious culture of Byzantium on
an area largely dominated by Rome needs some explanation.
The different cultural influences that developed within the
Eastern and Western halves of the old Roman Empire were
largely dictated by political circumstances that were nec
essarily reflected later in Christendom. During the reign of
Pope Leo III (d. 816 AD), Greece, the Western Balkans, Sicily
and Southern Italy were transferred from Roman jurisdiction
to the Patriarchate of Constantinople, thus creating, in some
measure, the demarcation of the schism of 1054 AD. Sub
sequent campaigns saw the loss of territory, including Sicily
in 878 AD, but by the tenth century "virtually the whole of
south Italy was restored to Byzantine authority."3
In this southern Italian Byzantine dominion, around the
year 905 AD, St. Nilus of Rossano was born in Calabria with
in what was, at that time, the Patriarchate of Constantino
ple. It was he who introduced Greek monasticism to Italy.
His first attempts to set up a community were frustrated by
the Saracen invasions and so, by the middle of the tenth cen
2 K.L. Morris, "Mirror of Perfection: G .K. Chesterton's Interpretation,"
Greyfriars Review 11, No.1 (1997): 74.
3 J .J. Norwich, Byzantium The Apogee (London: Penguin Books, 1993),
93.
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tury, he sought a more secure environment at Rossano and
founded the monastery of San Adriano, which later moved to
Velleluce. He then went on to found an Abbey at Grottafer
rata, just south of Rome, which survives to this day . These
Byzantine foundations in Southern Italy came under the di
rect influence of the Studion Monastery of Constantinople,4
thus indicating that there may have been salons de culture
of the Eastern Christian tradition permeating parts of Latin
Italy.
It is pertinent to ask if these influences found their way
into the native Umbria of St. Francis. Documentary evidence
from the archives of the Sacro Convento indicate that, like
the rest of Italy, Assisi came under Byzantine rule after the
fall of Rome in 476 AD. The Ostrogoths later re-conquered
these territories, but the Eastern Emperor Justinian sent an
army under Belisarius to regain these possessions and As
sisi was occupied and ruled in the name of the Emperor by
Sisifrido who became Duke of Assisi. 5 During this brief early
encounter Assisi imbibed an Eastern Christian culture and,
in the tenth century, one Pandolfo Testadiferro, the Duke of
Spoleto, waged war on the Eastern imperial armies in the
south with the support of Assisi. The Eastern Christians
were defeated between Ascoli and Bonvino and Duke Pan
dolfo banished them to the upper slopes of Assisi. 6
Thus over two hundred years before Francis, on the hills
above Assisi towards Valtopina, there lived a people of an
other race and culture, their dress, language and religious
customs, albeit Christian, quite distinct. Many of them had
come from around Apulia in the heel of Italy and named a
local river after their mother province of Puglia. They also
dedicated chapels to their old Byzantine patron saints, such
as Poitus, Blaise and Stephen.~Francis may have known this
Byzantine settlement in the hills through his travels on the
4 M. Petta, "Monastery of Grottaferrata," in New Catholic Encyclopedia,
6 (New York: McGraw-Hill Book Co., 1967), 813.
5 A. Fortini, Francis of Assisi, trans. H. Moak (New York, Crossroad,
1981), 164.
6 Fortini, Francis ofAssisi, 164.
7 Fortini, Francis of Assisi, 164.
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road between Assisi and Nocera. Moreover his father's cloth
mills bordered on the fortress of Rocca Paida, built by these
exiles on the opposite side of Mount Subasio.8 No doubt the
adventurous young Bernadone communed with these peo
ple, imbibing their ways and customs.
Another possible source of influence on the spirituality of
Francis is the monks at the monastery of San Pietro . Francis
was familiar with the Benedictine foundation as his journeys
to Perugia brought him in close proximity to it. The monks
had reclaimed the flat land below Assisi where Francis es
tablished the first permanent home for his community, the
Portziuncula. 9 Ironically the stones of this old abbey were
used, in the sixteenth century, to refurbish the new Fran
ciscan Basilica of Santa Maria degli Angeli, erected over the
Portziuncula. l O

THE STRIPPING OF SELF AND SPIRITUAL W ARFARE

In the stages of Francis 's spiritual development one can
discern influences reflective of an Eastern as well as a West
ern viewpoint. His starting point seemingly was the natural
world, as it was for st. Anthony of Egypt who, in the fourth
century, could look upon the vision of nature and "read in it
the words of God ." Discernment of the love that God poured
out so freely in creation may have prompted in Francis rec
ognition of his own lack of love , the first stirrings of his vo
cation, in the tradition of the desert fathers, expressed in
abject sorrow for his sin. St. John of Damascus (c.750 AD)
held that Almighty God created everything that exists out
of "the abundance of his love and goodness," and Gregory
Nazianzen (c. 4th century) saw creation as a revelation of the
Creator. Such influences of the Eastern fathers ll on Francis

Fortini , Francis of Assisi, 11 .
Fortini, Francis of Assisi, 13.
10 Fort ini , Francis of Assisi, 17.
I I The Oxford Dictionary of the Christian Church, ed. F.L. Cros s & E.A.
Livingstone (Oxford: Oxford University Press , 1997), 875.
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are by no means conclusive, but when it comes to sorrow for
sin Francis seems to mirror the desert solitaries exactly.
For instance, Diodochus of Photike placed a strong em
phasis on what he called inward grief - in the Greek penthos.
The closest equivalent meaning of the word penthos in scrip
tUre is found in Matthew 5:4: "Blessed are those who mourn
for they shall be comforted." Francis did indeed mourn for
his sins in the hermit's cave at Carceri, in the exact manner
of the cave-dwellers of the African desert.
The traditional prayer of the penitent in the Christian East
remains the Jesus Prayer: "Lord Jesus Christ, Son of God,
have mercy upon me - a sinner." Francis adopted the shorter
scriptural version as found in Luke 18: 13: "God be merciful
to me a sinner," the prayer of the repentant publican.
Evagrius of Photus describes a program of spiritual devel
opment which begins with stripping away the old man to put
on Christ, as we read in Colossians 3:9. Francis, at the be
ginning of his conversion, while still employed by his father,
a wealthy merchant, stole some bales of cloth to raise money
to pay for the repair of poor churches. His father demanded
justice, but Francis as a religious aspirant placed himself
under the protection of the local bishop. Thus his father was
forced to appeal to the bishop instead of the civil court. We
are all familiar with the scene in which Francis returned eve
rything, even the clothes on his back, to his father.
G.K. Chesterton has written that Francis's life has the
"character of an allegory" 12 with a double meaning. On the
one hand he returned all his possessions to his father, but
on the other he also stripped off the old man. This, for Eva
grius, marked the beginning of the active life, or praktike. 13
The second stage of Evagrius's program of spiritual de
velopment he called physike, or seeing God in all created
nature. Francis, after his cO'tlversion, came to see the world
with new eyes so that he saw God in every created thing.

8

9
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Morris , "Mirror of Perfection ... ," 67.
13 K. Ware , "Ways of Prayer and Co ntemplation " in Christian Spiritual
ity, Origins to the Twelfth Century, ed . B. McGinn, J .M. Meyendorf and J.L.
Leclerq (London , 1989), 39 7.
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The third stage Evagrius called theoria in which the aspir
ant is granted a vision of God. Thomas of Celano recounts
that Francis received such a vision on more than one occa
sion.
In the Christian East the "stripping of self' was invariably
followed by spiritual warfare. In St. Paul's letters he compares
the Christian life to an athletic contest or to soldiers fac
ing combat in putting on "the armour of God" (d. Ephesians
6: 11). Evagrius, in his program devised especially for semi
eremitic monks, wrote extensively on this in Greek. Cassian
translated it into Latin and so the idea came to the West .
Francis practised a severe form of ascesis in his own spir
itual battle as recorded in the Legend of the Three Compan
ions where we read that Francis inflicted his flesh with such
fasting that, whether healthy or sick, the excessively austere
man hardly ever or never wanted to indulge his body.14
Continuous prayer is the path along which one progresses
from the active (praktike) to the contemplative state (theoria)
in Evagrius's program of spiritual growth. Francis is known
to have used his own scriptural version of the Jesus Prayer
(cf. Luke 18: 13). One of Evagrius's classic manuals was the
Antirrheticus. In it the use of scriptural texts to repel hostile
thoughts is advocated, like a kind of spiritual arsenal. Such
quotes were equivalent to what the desert fathers called "ar
row prayers" which were considered the best at piercing
heaven. They could also be used as a kind of mantra and
Francis was often found repeating similar spiritual formulae
such as Deus meus et Omnia (my God and my All).
The Byzantine school of prayer, often called hesuchia (or
inner stillness), produced followers known as "hesychasts," a
title applied to Maximus the Confessor (580-662) and Syme
on the New Theologian (949-1022).15 This description was
J4 "The Legend of Three Companions" in Francis of Assisi: Early Docu
ments 2, Regis J. Armstrong, J.A. Wayne Hellmann , William J. Short, eds.

(New York: New City Press, 2000). Further citations will take the form of
FAED followed by the volume and page number.
J5 K. Ware, "The Hesychasts: Gregory of Sinai, Gregory Palamas, Ni
cholas Cabasilas," in The Study of Spirituality , eds. C. Jones, G. Wain
wright and E. Yarnold (London: SPCK, 1986), 245 .
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particularly applied to those who used the Jesus Prayer, the
prayer of the mind in the heart. Symeon the New Theologian
explained that this inner stillness was preserved by expelling
distracting thoughts from the intellect to be destroyed "by
the invocation of Jesus Christ."
The inner stillness was achieved by taming one's demons,
which Evagrius identified as eight particular passions, called
logismoi. He listed these as gluttony, fornication, melan
choly, accidie, avarice, anger, pride and vainglory. The as
saults came in the form of distracting thoughts that opposed
purity of heart and undermined inner stillness. Thus Eva
grius taught the cleansing of the temple of the heart using
the Greek word apatheia for the spiritual goal of passionless
ness. Francis's biographer tells how Francis repelled these
distracting thoughts, recounting stories of how he endured
the most severe fasts , rolled naked in the snow, and rigor
ously avoided temptations to obtain possessions or position
in society.1 6 Francis castigated melancholy as a "Babylo
nian sickness"1 7 and he warned the brothers to beware of
the snares of accidie, otherwise known as sloth or spiritual
torpor, by resorting immediately to prayer. The devils who
insinuated these distracting thoughts or passions "cannot
harm a servant of Christ when they see him filled with holy
cheerfulness ." 18

SPIRITUAL SIGHT AND TRANSFIGURATION

What Evagrius called apatheia, a state of inner stillness,
and what Cassian called inner quiet or puritas cordis, (pu
rity of heart) is achieved when one avoids being enslaved by
one's passions. Francis, afte{,.his conversion, seems always
to have possessed this interior calm. The achievement of
apatheia, purity of heart, enables one to see in a new way,
J6 Thomas of Celano, "Remembrance of the Desire of a Soul" in FAED
2 , 239-393.
J7 FAED 2 , 330 .
J8 N. Arseniev, Mysticism and the East em Church, (New York: St.
V1adimir 's Seminary Press , 1979), 65 .
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for as Our Lord said "Blessed are the pure in heart for they
shall see God" (Matt 5:8). Maximus the Confessor (580-662
AD) of the late patristic period taught that when the intellect
"abides in God alone ... it is granted direct vision of what
pertains to God."19 Thus the aspirant enters the threshold of
what Evagrius called theoria or the vision of divine light in
the contemplation of God himself.
Francis, with purified sight, became so uplifted by the
presence of God that he saw creation in a new way as we
find in St. Paul: "if anyone is in Christ, there is a new crea
tion .... everything has become new" (II Corinthians 5: 17).
Symeon the New Theologian claimed that by penance and
purification God can be seen in creation. He understood that
the gift of the vision of God, lost by Adam at the Fall, could
be restored by prayer and penance. Maximus the Confessor
also taught the doctrine of "seeing again" in which an object
is seen for what it is and then again in a sacramental way .
Francis looked upon creation with a sacramental vision, as
we read in I Celano: " ... [Francis] never stopped glorifying,
praising and blessing the Creator and Ruler of all things in
all the elements and creatures."20
Evagrius also taught two phases to his second stage of
spiritual development (physike), the first was to contemplate
the natural world with bodily sight which was intended to
lead to the non-material world and the "angelic realm of spir
itual reality."21 Symeon the New Theologian taught that pen
ance and purification gained the aspirant "a new power of
perception in the glorified man."22 This seems to imply an
anticipated redemption resulting in the restoration of origi
nal innocence.
Adam, before the Fall, possessed particular gifts , includ
ing dominion over animals as well as a vision of God. Francis
sought a return to Eden by way of the Cross and, like St.

Paul, sought to make up the suffering of Christ in his own
body (cf. Col 1:24), acting as a co-operator in the great work
of redemption. Uniquely he received, by way of divine appro
bation, not only the accolade of the stigmata but also the gift
of Taboritic light. These are the fruits of a purified heart of
which Paul the Hermit (c.340 AD) said whoever attains such
purity of heart finds "all things subject to him like Adam in
paradise before the fall."23 In this way Francis is compared to
the Fathers of the Syrian Desert to whom even the wild ani
mals were obedient. He is also seen in the tradition of other
Eastern mystics such as Sergius of Radonesch, Stephen of
Perm, and Seraphim the Venerable.
St. Bonaventure confirms that Francis " ... had reached
such purity that his flesh was in remarkable harmony with
his spirit and his spirit with God. As a result God ordained
that creation which serves it Maker should be subject in an
extraordinary way to his will and command."24 Adam and
Eve, in their state of innocence as recorded in the "Apoca
lypse of Moses," were clothed in light, 25 a reflection of their
vision of God.
The Western understanding of the Transfiguration is that
Christ revealed his glory on Mount Tabor, to his disciples
Peter, James and John, to give support to their faith in the
testing times ahead: his trial and crucifixion. In the East
ern tradition Christ radiated glory from the start, but the
vision of humanity dulled by sin saw only a man, thus the
Transfiguration was a brief restoration of original sight for
the disciples in seeing Christ as he truly was. Hence icons
of the Transfiguration invariably show shafts of light ema
nating from Christ and penetrating the eyes of the sleeping
disciples. 26
23
24

"'"
Arseniev, "Mysticism and the Eastern
Church ," 88.
Bonaventure, The Major Legend of Saint Francis, Ch. V:9; FAED 2,

567.
19 "Philokalia," 3, trans. and ed. G .E. Palmer, P. Sherrard & K. Ware
(London: Faber & Faber, ), 143.
20 lCel XXIX: 80; FAED 1, 250-51.
21 K. Ware, "Ways of Prayer and Contemplation" in Christian Spiritual

ity, Origins to the Twelfth Century , 398.
22 Arseniev, "Mysticism & the Eas tern Church, " 71.
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25 S. Brock, "Clothing Metaphors as a means of Theological Expression
in Syriac Tradition, " in Typus, Symbolie, Allegoric (Eichstatt: International
Colloquium , 1981 [Regensburg 1982]), 16.
26 K. Ware, "The Transfiguration of the Body," in Sacred Image, A.M.
Allchin, ed. (London: Fellowship of SS. Alban and Sergius, 1967) , 27.
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John Climacus (c.579-c.649) actually describes the con
sequences of viewing this divine and uncreated light for those
who have had the vision of God restored. The recipient of
this light "displays the splendour of his soul outwardly in his
body as a mirror. So Moses who saw God was glorified," and
all who are granted this vision enter into the mystery of the
Transfiguration. As Metropolitan Kallistos Ware has written,
they are "taken up into the uncreated splendour" and "shine
outwardly with the divine radiance they contemplate." 27
This vision of the Deity within divine and uncreated light
"belongs to the age to come" as Vladimir Lossky writes, and
can be understood as a kind of anticipated redemption. This
is the final goal in Evagrius's program, theori.a or the vision
of God, that is, to share the divine life in transfiguration.
Bonaventure writes of Francis that "the joy of the Holy Spirit
came over him and he was assured of the complete forgive
ness of all his sins. Then he was caught up above himself
and totally engulfed in a wonderful light, and, with his in
most soul opened wide , he clearly saw... " 2 8
In fact Francis is known to have radiated divine light for
there are at least four witnessed accounts, once with St.
Clare as recorded in the Fioretti, twice on Mount LaVerna as
again recorded in the Fioretti 29 and finally at death, chroni
cled by Thomas of Celano. 30
From these accounts it can be concluded that Francis's
spiritual journey demonstrates elements similar to those de
scribed by the great Eastern mystics . Although identified by
his stigmata, it must also be acknowledged that his progress
fulfills the Evagrian spiritual journey to theori.a. Moreover he
could be said to have reached the fullness of sanctity that the
Eastern Christians call deification or theosis, a soul caught
up in the life of God.
Perhaps what identified Francis most completely with the
Eastern spiritual tradition, however, is his record of holy fol
Ware, "The Hesychasts: Gregory of Sinai , Gregory Palamas , Nicholas
Cabasilas," in The Study of Spirituality, 253.
28 Bonaventure, LMj 3:6; FAED 2, 545.
29 Fioretti XV and IX, FAED 3 , 466, 452-58 .
30 FAED 1, 280.
27

178

Mark Turnham Elvins

ly. Again, as with all aspects of Eastern Christian spiritual
ity, this has its basis in scripture, for Paul in his First Letter
to the COrinthians (3: 18) writes: "If you tl1ink you are wise in
this age, you should become fools so that you may become
wise." Thus St. Paul is rightly called tl1e "Doctor of Folly"
after dealing with the arrogant factions among the Corin
thian Christians, for he showed the absurdity of their pride
by demonstrating the power of God through weakness and
absurdity. Thus he could say: "We are fools for the sake of
Christ" (1 Cor 4: 10). Worldly pride therefore has its antidote
in the folly of God, which is wiser than the wisdom of men.
In this way, to become truly wise requireS a renunciation of
worldly wisdom and a contradiction of all the mores of hu
man status. Thus folly for Christ became a formative influ
ence on a number of early Christians giving rise to the tradi
tion of "holy fools."
In the Christian East they were known as saloi, seekers of
wisdom who became fools in order to become wise (cf. 1 Cor
3: 18). This Christian phenomenon, after the Great Schism,
tended to flourish mostly in the East and later in Russia as
yurodive. However, as has been related, Eastern Christian
monasticism preserved some footholds in Western Europe,
notably at Calabria in Southern Italy.
When Francis was addressing the Pentecost Chapter of
1222, as quoted in the Speculumperjectionis he said:
... I do not want you to mention to me any Rule, wheth
er of Saint Augustine, or of Saint Ber!1ard, or of Saint
Benedict, or any other way or form of life except the
one that the Lord in His mercy has shown and given to
me. And the Lord told me what He wa!1ted: He wanted
me to be a new fool in thiyrorld. God did not wish to
lead us by any way other than this knowledge, ... 3 1
He therefore saw holy folly as part of his divine instruction
manifested in his stripping himself before the bishop and his
father and later preaching half naked before a church con
31

"A Mirror of the Perfection," 68; FAED3, 314.

179

The Cord, 58.2 (2008)

gregation, when he was mocked as a mad man. His response
to the mockery was to immediately refer to the nakedness
and humiliation of Christ and subsequently the people re
pented.
Not long after setting up the hermitage at Monte Luco,
Francis made a trip to the Holy Land and on his way he
stopped off at Crete and Cyprus. His stay on Crete has been
commemorated in the church of Panayia Kera where he
32
preached on the penitence and the passion of Christ. A thir
teenth century fresco of St. Francis survives in this church
to this day. The Eastern Christians on Crete may well have
heard of Francis before his arrival but his stay for several
days must have convinced the islanders that here was some
one worthy of veneration, one who certainly mirrored all the
33
characteristics of the holy fools of Eastern Christendom.

32
33

Fortini, Francis of Assisi, 396.
Fortini, Francis of Assisi, 396.

HILDEGARD OF BINGEN'S EXPOSITIO
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ON THE PARABLE OF THE PRODIGAL SON 1
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INTRODUCTION 2

Most of us are more familiar with the music and discog
. raphy of Hildegard of Bingen than with the amazing fact that
she was a medieval preacher. This sermon follows the me
dieval procedure of citing a portion of the biblical text and
then offering a brief interpretation and repeating the process
to the end of the biblical text. It is at once traditional and
innovative. I have tried to show its traditional character by
means of references in footnotes to St. Bonaventure's exege
sis of this famous parable, 3 for Bonaventure preserves many
traditional elements in his interpretation. 4 I give advance no
tice of one of these traditional components here. Virtually
I I have translated the text edited by Beverly Mayne Kienzle and Caro
lyn Muessig. See Beverly Mayne Kienzle, "Hildegard of Bingen's Gospel
Homilies and Her Exegesis of The Parable of the Prodigal Son" in Rainer
Berndt (ed.), "1m Angesicht Gottes suche der Mensch sich selbst" Hildegard
von Bingen (1098-1179), Erudiri Sapientia 2 (Berlin: Akademie Verlag,
2001), 299-324, esp. 322-24. I have added paragraph numbers for ease
of reference . See also Jean-Baptiste Pitra (ed.), Analecta Opera Sanctae
Hildegardis, Analecta Sacra 8 (Monte Cassino, 1882), 280-82. Reprinted
Franborough: Gregg Press, 1966.
2 This article is meant to be read in conjunction with my previous
article on Hildegard of Bingen's firsr'Sermon on Luke 15: 11-32, which ap
peared in The Cord, 58.1 (2008): 22-29.
3 See St. Bonaventure's Commentary on the Gospel ofLuke. Chapters 9
16. With an Introduction, Translation and Notes by Robert J . Karris, WSB
VIlI/2 (St. Bonaventure, NY: Franciscan Institute Publications, 2003),
1422-68. Hildegard of Bingen died in 1179 while Bonave nture died in
1274.
4 I refer those who would like to engage in a more thorough examina
tion of these traditional elements to: Stephen L. Wailes , Medieval Allego
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every paragraph raises the issue of human works and God's
justice or grace . See, for example, paragraph 6: "But he (prod
igal son) didn't mention the hired men, for he had no hope
of any reward for the work he had done and was depending
solely on God's grace."
The innovative aspects of Hidegard of Bingen's exposition
are noticeable straightaway, for she interprets the elder son
as the angels. Also quickly detected is the program of salva
tion history by which she allegorically interprets the parable.
Most unique is her interpretation of Luke 15:25-32 which
details the elder son's reaction to the mercy his father has
shown to his wayward son. The key to Hildegard's interpreta
tion of these verses is that they are not so much about a puz
zled angel, but are a paean of praise to the redemptive power
of the blood of God's Son. Finally, while tradition saw in the
killing of the fattened calf "Christ slain for our sakes, who is
offered to us in the Sacrament of the altar as most delectable
food" as one aspect of the parable, 5 Hildegard makes Christ's
gift offood a central image in her sermon. In paragraph 7 she
described the Son of God as the one "who brought the food
of life to believers." In that same paragraph the prodigal son
had been lost, "because he did not have the food of life." In
paragraph 12 she repeats this point for emphasis: "He had
been lost, since he did not appear healthy before the eyes of
God because he lacked the food of life .. .. "6
In brief, in her sermon for the Gospel read on the Satur
day of the Second Week of Lent Hildegard of Bingen challeng
es her sisters and us to examine our waywardness and to
ries of Jesus' Parables, UCLA Center for Medieval and Renaissance Stud
ies 23 (Berkeley: University of California Press, 1987), 236-45. In brief,
the traditional elements stem from Augustine, Jerome, John Chrysostom,
Gregory the Great, and the Glossa Ordinaria. For those interested in in
terpretations of Luke 15: 11-32 that postdate Bonaven ture I refer to my ar
ticles: "Diego de Estella on Luke 15: 11-3 2, " Franciscan Studies 61 (2003):
97 -234; "St. Bernardine of Siena and the Gospel of Divine Mercy (Luke
15: 11-32)," Franciscan Studies 62 (2004): 31-66; "Francis of Meyronnes '
Sermon 57 on the Parable of the Prodigal Son (Luke 15: 11 -32) ," Francis 
can Studies 63 (2005): 131-58.
5 Chapters 9-1 6, 1452 .
6 See "Gospel Homilies ," 311-18 for Kienzle 's insights on Hildegard's
second exposition of Luke 15: 11-32.
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feast abundantly at tbe table of God's mercy in Jesus Christ,
God's Son, a mercy that the angels never needed and never
did enjoy.7
1. A certain man, namely, God,S had two sons, name
ly, angels and a human being. 9 And the younger of them,
namely, the human, said to his father God: Father, give me
the share, namely, the possibility, of the property, namely,
of the perfection in works that falls to me from nature, so
that I might perfect it. 10 And he divided his means between
them, so that they could work. 1 1

2. And not many days later, since the human being was
a short time in paradise, having gathered up everything
his desires, the younger son took a journey, that is, hav
ing been expelled from paradise,12 into a country faraway,
namely, into the world, and there squandered his fortune,
that is, his works by living voluptuously.
3. And after he had spent all, namely, after he had de
filed all his works, there came a grievous famine, since he
did not have an abundance, over that country, namely, in
the world, where it did not worship the true God, and he
7 By means of bold type I single out the scripture text on which Hilde
gard is commenting.
8 See Chapters 9-16, 1423: "By this man, as has often been said, we
understand the benign and loving Lord."
9 An illustrative parallel for portions of Hildegard of Bingen's expostion
occurs in St. Bonaventure's interpretation of the parable in Luke 15:8-10
of the woman who lost one of her ten drachmas. The lost drachma is the
human creature and the nine other drachmas are the n ine c hoirs of an
gels. See Chapters 9-16, 1413-2l.
IOSee Chapters 9-16, 1425: ". .. having gathered up all his possessions,
through the rule of free will which Ire has over all his natural powers .... "
11Hiidegard of Bingen has initiated her interpretation of the parable.
See Chapters 9-16, 1423 for the range of traditional interpretations : "But
by two sons we understand the universality of the human race, not only
with regard to Gentiles and Jews, as the Glossa explains it, but also in a
more general sense to encompass the innocent and the repentant, as must
be understood from the application of the parable itself." Bonaventure goes
on to interpret the parable from the angle of the sacrament of penance.
I2See Gen 3:23-24.
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himself began to suffer want through idols. And he went
by wandering roads and joined one of the citizens, that is,
the devip3 of that country, the world, and he sent him by
suggestion to his farm, namely, into his law, to feed swine,
namely, so that he might nurture his desires with confu
sion and turpitude. And he desired to fill his belly, that is,
the possession of his entire spirit, with the pods, namely,
the sins that the swine were eating, namely, the desires
for sins, and no one offered him, because God did not join
himself with evil and the devil could not inject into them any
abundance of some good.
4. But when he came to himself, and thus recalled by

whom he had been created, when God gave circumcision to
Abraham,14 he said: How many hired men in my father's
house, who worship God for the sake of supernal reward,
just as the just did who lived before circumcision such as
Noah,1 5 Enoch, 16 Abel,17 and others like them, have bread in
abundance, that is justice. IS But I am perishing here with
hunger, since I have no satiety of life. I will get up, from
worshipping idols, and I will go by means of circumcision
to my father, and I will say to him, worshipping him: Fa
ther, I have sinned against heaven, because I worshipped
the sun, the moon, and the stars and before you when I
deserted you. I am no longer worthy to be called your son,
such as those who know and worship you. Make me as one
of your hired men, namely, similar to those who are merit
ing eternal life.

13 See Chapters 9-16, 1431: "Now the citizen in the country of dissi
militude and sin is the person who has set up a permanent home in sin.
Among these citizens the first and primary citizen is the devil himself."
14 See Gen 17:10-12 .
15 See Gen 6:8.
16 See Gen 5:22-24.
17 See Gen 4:4. On Abraham, Abel, Enoch, and Noah, see Hebr 11:4
10 .
18 See Chapters 9-16, 1436: "And these are the ones who serve for the
sake of an eternal reward, and such abound frequently on the bread of
faith, hope, and charity."
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5. And he arose from worshipping demons and came to
Mount Sinai, to his father, through Moses, taking up the
law. 19 But while he was yet a long way off, in the law,
because the law was unable to lead human beings back to
life,20 his father saw him, when he sent the prophets who
spoke of the incarnation of the Son ofGod,21 and was moved
with compassion, when the angel Gabriel announced Christ
to Mary the virgin.22 And ran in the very salutation to Mary23
and fell upon his neck when the heavenly Father sent his
word to Jacob and it fell upon Israel, the neck of strength
in Judea 24 when the Holy Spirit came upon Mary in his con
ception,25 and he kissed him with a kiss, as in The Song of
Songs, of his mouth in the birth of his son. 26
6. And the son said to him, namely, the human being:

Father, I have sinned against heaven, in the creature of
the stars above, in the worship of idols, and before you, by
denying you. I am not worthy, because I am a transgressor,
to be called your son. But he didn't mention the hired men,
for he had no hope of any reward for the work he had done
and was depending solely on God's grace.27
See esp. Ex 20: 1-5 about the first commandment.
See Gal 3: 21: " ... For if a law had been given that could give life, jus
tice would truly be from the Law."
2 1 See, e.g., Isa 11:1-10.
22 See Luke 1:26-27.
23 See Luke 1:28: "And when the angel had come to her, he said: Hail ,
full of grace , the Lord with you .... "
24 See Gen 32:28: "Your name will not be called Jacob, but Israel, for if
you have been strong against God, how much more will you prevail against
human beings?"
2 5 See Luke 1:35.
26 See Cant 1: 1. See also Bonaventure's interpretation of Luke 15:20
m Chapters 9-16, 1444-45: "The sp~use of The Song of Songs 1: 1 is in
search of this kiss of peace and of love: 'Let him kiss me with the kiss of
his mouth, for they are better, ' etc.. .. The origin of this kiss is found in
the Word Incarnate, in whom there exists a union of the highest love and
the connection of two natures, through which God kisses us, and we kiss
God .... "
27 See Chapters 9-16, 1447: "And therefore, he does not seek here the
love extended to a hired man, as he declared earlier, when he still lacked
infused grace. But now, by being fully converted to his father, he gives
evidence of being sincerely repentant and asks for divine grace. And this is
19

20
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7. But the father said to his servants, the apostles when
they were called by Christ: 28 Quickly, don't delay, bring the
best robe, namely, the garment that Adam lost in paradise, 29
and put it on him the new man, 30 and give a ring, namely
faith ,3 1 for his finger, so that he might complete faith with
works, 32 and sandals for his feet, namely, the mortification
of the flesh in the preparation for spreading the gospeP3
And bring out the fattened calf, when the Son of God, who
brought the food of life to believers,34 was led to Caiphas and
to Pilate ,35 and kill it, when he was crucified, and let us eat,
when he was chewed up in his passion, and let us make
merry, in his resurrection. 36 For this my son, namely, the
human being was dead, namely, he had lost the innocence
that he had had in the heavenly realm, and has come to
life again in knowledge of God. He had been lost, because
he did not have the food of life, and has been found in the
what the Glossa says: 'He wants , he says, to become through grace what
he declared he was unworthy to be through merit. ... ",
2 8 See, e.g., Mark 1: 16-20.
2 9 There is no reference to a physical garment in Gen 3. See Chapte rs
9-16, 1448: "Therefore, Bede comments : 'The best robe is the garment of
innocence , in which the first man was created. '"
30 See Eph 4:24: "And put on the new man, who has been created ac
cording to God in justice and holiness of truth."
31 See Chapters 9-16, 1449 : "Therefore, a ring is a sign of faith and fidel
ity, by which the soul is espoused so that its works may please Christ."
32 See James 2:22: "Do you not see that faith worked along with his
(Abraham's) works , and by the works the faith was made perfect?" See
Chapters 9-16, 1449-50: "Now the ring is on the finge r, when faith shines
forth in action. For, as James 2 :26 says: 'Faith without works is dead.'"
33 See Acts 13 :2 relative to the first missionary journey of Paul and
Barnabas : "And as they were ministering to the Lord and fasting, the Holy
Spirit said: Set apart for me Saul and Barnabas unto the work to which
I have called them. " See Chapters 9-16, 1451: "Thus, Bede comments :
'Sandals on the feet, that is protected by the example of those who were
predecessors in the office of preaching, so that his work may be adorned
with good living and prepare him for the journey to the eternal realm."
34 See, e.g., John 6:51:"1 am the living bread that h a s come down from
heaven."
35 See, e .g., John 18-19 . I cite no specific passage from the fourfold
Gospel tradition for Christ's crucifixion, passion, and resurrection.
36See Chapters 9-16, 1452: "This fatted calf is Chris t slain for our
sakes, who is offered to us in the Sacrament of the altar as most delec
table food."
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groaning of repentance. And they began t.o make merry,
when the apostles were strengthened since the Holy Spirit
came upon them in tongues of fire. 37
8 . Now his elder son, that is , the angels who were creat

ed before human beings, was in the field, namely, in heav
enly worship .38 And as he came on a supernal mission, as
he drew near to the house, namely, when he descended to
human beings with greater love than he had earlier shown,
he heard music, namely, the sound of good praise that the
apostles were performing miracles and great signs among
the people, 39 and dancing, that is, the fullness of justice. 40
And he called one of the servants, namely, the unity of the
prophets, and asked, namely, seeking the m.ystical things of
the prophets,4 ! what this meant, the wonders that he was
seeing.
9. And he said to him through the prophetical oracles:
Your brother, namely, human beings , has come to repen
tance, and your father , God, has killed the fattened calf,
namely, he has handed over his son for his sake,42 since he
received him back safe, snatched from diabolical power.
10. But he was indignant, that is, he was amazed and
stupefied how these things could take place, and he would
not enter, since they did not need the passion of Christ nor
the joy that took place over one sinner who repented. 43
11. So his father came out, in a display of his will to be

merciful, and began to entreat him, when he sent angels
37 See Acts 2: 1-4.
See e.g., Rev 5: 11.
39 See Acts 2:4 3: "And fear came upon every soul. Many wonders also
and sign s were done by means of the apostles in Jerusalem, and great fear
came upon alJ."
40 See Matt 3: 15: "But Jesus answered and said to him (John): Let it
be so now, for so it becomes us to fulfill all justice."
41 See 1 Peter 1: 10-12.
42 See, e.g., Rom 8:32.
43 See Luke 15:7 , 10.
38

.,..
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for the salvation of the people through the admonition of the
Holy Spirit in the rebuilding of the church, since angels are
sent for the necessities of men and women. 44 But he an
swered, namely, ruminating on God 's question, and said to
his father: Behold, these many years , that is, the entire
time since I was created, I have been serving you, I have
bound myself to your service, and you have never given me
a kid, namely, you have not given me any part of the grace
of repentance through which you have redeemed the sins of
my brother, so that with my friends, namely, with the signs
and miracles and powers of this kind I might make merry,
that is , I might have new joy in new music. But when this
your son, who is your creature, who devoured, that is, con
sumed his means with prostitutes, namely, by performing
his works with gluttonous sins, comes, that is, he returns
to you in repentance, you have killed the fattened calf for
him, when you showed him the pouring out of the blood of
your Son 45 who brought abundance of life to believers. 46
12. But he God said to him in admonition: Son, you are
always with me in purity and holiness,47 continually looking
at my face,48 but man, while he is in his mortal body, cannot
see my face,4 9 and all that is mine, namely, those miracles
that I performed for your brother, are yours, since you will
always be a messenger between human beings and me. But
we had to make merry, since human beings were redeemed
with the blood of my Son 50 and were strengthened through

44 See Acts 12:7-1 2 which narrates how an angel enables Peter to es
cape from prision and rejoin the church. See Chapters 9-16, 1420 where
one of the seven reasons why the angels rejoice in a sinner 's repentance is:
"Fifth, because through repentance the Church is repaired. "
45 Cf. Luke 22 :20.
1b Cf. John 10: 10.
, ~ Cf. Luke 1:7 5.
48 See Matt 18: 10: "See that you do not despise one of these little ones,
for I tell you: their angels in heaven always look at the face of my Father
in heaven."
49 See, e.g., John 1:18: "No one has at any time seen God .... "
50 See Rev 5:9: "Worthy are you to take the scroll and open its seals, for
you were slain and have redeemed us for God with your blood .... "
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the pouring forth of the Holy Spirit,51 and reJOice, in the
resurrection of human beings who had been lost, since your
brother, human beings was dead to things heavenly and in
good knowledge, and has come back to life in acknowledg
ing God and in the root of justice. 52 He had been lost, since
he did not appear healthy before the eyes of God because
he lacked the food of life, 53 and has been found in Christ
through the groaning of repentance, having been redeemed
by his blood. 54
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51

Cf. Rom 5:5.

""See Book IV of Origen 's Commentary on Romans in PG 14:9658: "So
the root of justice does not stem from works, but from the root of justice
the fruit of works blossoms. "
53 Cf. John 6:35, 48 .
54See Rev 5:9.
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FRANCISCAN SYMPOSIUM

his work on Peter of John Olivi and the early Franciscan
movement . Folloring his retirement from the Research Fac
ulty at the Franciscan Institute, David returned to his home
province of Montreal, Canada.
BILLY ISENOR, O.F.M. shares some insights into Franciscan

asceticism gained during his formation as a friar with the
Franciscans of Western Canada.

ANNOUNCES ITS ANNUAL

"MORAL ACTION IN A COMPLEX
WORLD:
FRANCISCAN PERSPECTIVES"
May 23 - 25, 2008

MARK TURNHAM ELVINS, O.F.M.CAP . is acting warden of Grey

friars in Oxford, UK. He writes under his own name and also
as Mark of Whitstable.
ROBERT J. KARRIS, O.F.M., a respected and prodigious scrip

ture commentator, continues his work of making medieval
preaching available to modern readers. Bob is a current
member of the Research Faculty of the Franciscan Institute
and the general editor of the Bonaventure Texts in Transla
tion series.

Speakers:

Brian Johnstone CsSR , "Moral Decision-Making in the
21st Century: Methods and Challenges"
Tom Shannon , Ph. D., "Human Person: The Franciscan

tradition and Contemporary Perspectives"
Kathryn Getek, "Virtues and Vices: A Franciscan
Approach"

SEAMUS MULHOLLAND, O.F.M. is currently on the faculty of the

Tom Nairn, OFM , "Is Death a Moral Problem?"

Franciscan Internation Study Centre in Canterbury, UK. He
writes prolifically and graciously shares his interests with
our readers.

Mary Beth Ingham, CSJ , "Franciscan moral decision
making as discernment: Scotus and prudence"

KEVIN TORTORELLI, O.F.M. is a member of the Holy Name Prov

Cost: $190.00 (includes registration, dinner and lunch)

ince of the Friars Minor and currently serves as Director of
Adult Education at St. Francis of Assisi Church in New York
City.
ROBERT WILLIAMS, O.F.M.CAP. currently serves as DRE for two

parishes in Hoboken, NJ. In his spare time he is in graduate
studies at Seton Hall and also at the School for Franciscan
studies at St. Bonaventure University .
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For more information contact:
Alyce Korba
Washington Theological Union
6896 Laurel Street, N.W.
Washington, D.C. 20012
202-541-5219 or Korba@wtu.edu
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ST. FRAl'\CI S

Spirituality Center
200 St. Francis Avenue
Tiffin,OH 44883
Phone (419)443-1485
Fax (419) 447-1612)
e-mail: retreat, (il ~t rran c i s~pi ri tlJa l it vc~n l er.or Q

**Yoga: Every Monday and Tuesday evening :
6:30 p.m. - 7:30 p.m. $6.00 / Class
Every Thursday evening: 5: 15 pm - 6: 15 pm $6.00 / Class .
A Day for You filled with Peace & Prayer
You are invited to consider a special day for yourself. The invi
tation is open anytime through the year. ( if space is available)

\1 II "\v. st fra n ~ i s.,piritualit\tcnte r. orQ

UPCOMING EVENTS
Creating a Cult ure of Peace
1\on-Violence Workshop
April 18, 19, 20, 2008
$135.00 full, 585.00 commuter
Franciscan Women Grace and Strength
April 26, 2008
$25.00
Hermitage Experience
May 6, 7,2008
$65 .00 full, $30.00 commuter
Thinking like a Mountain ...toward a council of All Beings.
June 6-8, 2008
$145.00
Day of Yoga
June 14,2008
$25 .00
Celebrating Cods Creation
June 15-21 , 2008
5350.00

Fall BBQ
September 14,2008
11:30 - 2:30
Mark your calendars !! I!
From Religion to Faith
October 11-1 7, 200 8
$360.00
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Experience a renewed presence of God in your life . Listen to
God , to Life in stillness , in reflection , in Prayer, in reading , in
walking , in resting Tailor your day in any way from approxi
mately 9:00 am to 4:00 pm$15.00 donation requested for the
day. Lunch and snacks included.
Spiritual Direction is available - Cost is extra.
Private Retreats Individually Tailored
are available at St. Francis Spirituality Center
Need to get away? Need some time to focus on your life? Or
maybe you need to reconnect to God? A time for renewal may
be just the right thing! Time spent on self-renewal is time well
spent! Call! We can help you design just the right retreat FOR
YOU. 419-443-1485
Just Faith
Every Tuesday from 7:00 pm to 9 :00 pm - Just Faith meeting is
an intense study discussion of the social doctrines of the church.
Contact Sr. Mary Kuhlman @
419-350-6786 for more information.
You can call the Spirituality Center Mon . thru Fri. 8:00
AM-Noon @ 419-443-1485 OR E-mail
retreats@stfranciss~iritualitycenter.org

Visit our website: www.stfrancisspiritualitycenter.org
200 St. Francis Avenue
Tiffin, Ohio 44883
419-443-1485
retrea ts@stfrancisspiritualitycenter.org
www.stfrancisspiritualitycenter.org
193

..the FISC leaves a footprint on the heart of those who have been
fortunate enough to experience it.....
"Truly FISC is International, and I am honored to be a part of
such a Franciscan Institution , or more appropriately, Franciscan
community. "
These are just two of the comments we have received from students .
Why not come and see for yourself?

Franciscan Studies
From Your Home
_

--1

_ J ~

=~

IN;S~fTf[JrrB-~OR
CONTEMPORf).R Y
FRANCiSCAN LIFE
"\
\.

At the Franciscan International Study Centre in Canterbury we
follow St. Francis' exhortation to study in such a way that the spirit of
prayer and devotion are not extinguished.
We welcome students from across the world and at different stages of
their life journey. You can study Theology, History, Philosophy and
Spirituality, taught from within the Franciscan Intellectual Tradition.
We offer courses at undergraduate and post-graduate level and
supervision for research degrees. Students come for sabbaticals ,
ongoing format ion or to pursue particular areas of interest. We offer
flexible study including distance leaming, part-time and evening
study, thus enabling you to balance study with work , family and
community commitments.
Our students , our faculty and our academic reputation are
international. Visitors comment on how we exemplify the Franciscan
ethos of spirituality and hospitality. We offer a friendly community,
good accommodation, and a vibrant liturgical life. We organise
numerous special events, including The ExCorde Programme of
lectures , the annual Duns Scotus lecture and Franciscan Conference,
the pilgrimage to Assisi. Canterbury offers easy access to London,
Dover, Oxford, Cambridge, Paris and Brussels .
We welcome in a spirit of ecumenism all who seek to follow in Christ's
footsteps .

~~Dsiy.s~n

Franciscan International Study
Centre. Giles Lane, Canterbury , Kent
CT27NA, UK
i nfo@franciscans.ac.uk
www.franciscans .ac.uk
++44 1227 769349

Guided, non-credit courses on the heritage of
St. Francis of Assisi.
The In stitute for Contemporary Franciscan Life CICFL) at
Saint Francis University in Loretto, Pennsyl vania,
allows adult learners the opportunity to increase Franciscan knowledge
and learn more about Catholic Franciscan values and
their influence on contemporary society through distance education.
A vailable courses are:
FRANCISCAN GOSPEL LIVING IN THE
CONTEMPORARY WORLD
THE FRANCISCANS:
A FAMILY HISTORY

FRANCISCAN PRAYER
FRANCISCAN SERVANT
LEADERSHIP

FRANCISCAN SPIRITUALITY

ST. FRANCIS OF ASSISI,
AN INTRODUCTION

CLARE OF ASSISI:
HER LIFE AND WRITINGS

THE R ULE OF THE SECULAR
FRANCISCAN ORDER

"'" ce
T o learn mo re abo ut how yo u c an enhan
yo ur Franc iscan kno wledge , contac t us at :
(814 ) 472-32 19 • ICFL @fra ncis.edu
www.francis. edu
(ICFL can be found by clicking on Centers
o r Continuing Education 's Non- Credit Prog rams.)

A

SAINT FRANCIS
UNIVERSITY
FOUNDED 1847
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"God's Extravagant Love ": reclaiming
the Franciscan Theological Tradition
PROGRAM UPDATE. 2008-9
1\,.enty-six years ago, Elic Doyle O.F.M., Fraoci'Cil nscholarfrom Canterbury, Eogland
encouraged u S to im merse ourselves in our Franeise",\ theological tradition. lie urged us
to "enter iota fresh dialog ue ",th it until it becomes part of the ,·cry air "e breathe and
forms the structures of our ,isioo of God, humanity, and the worIJ .
[The Cord 32-4 (1982): 111.]

5 - DAY SILENT RETREAT
FR. DAN RILEY, OFM
jULY27 -AUGUST 1,2008

STILL TO COME
.~l'C'll so;hcdulmll- " ill ~ J' llie 1111' J\' 'iJ:!>i IltlUSl:'.
A ~t'1l11 \A

.'\nn· ~C'\)n H.11 1. 1 x".mj.\\A .

ana SI. /It...el* ~~..srn'::L:. Fi.lrl~"~ 'I,!,

This Progra m seeks to do just that

Fifteen weekends, one retreat (Colorado Springs CO),
and an International t\\'o week course in Nairobi, Kenya
into this experience, we have heard:
,.
TJlis opened a whole new world to me. It's (,
dif/€f' ent lens, a dif}erent wuy 0/ seeing and
experiencing life - makes all the difference but its
difficult to take afraid" glasses

r ~ :t.J-.~~, 2 «i~

l:r.1I1risr:m (tnla T:unpiL fl
~ 1l·21l)·l&1)

J Uflce- l n . : r~

l ink r ail ~ \N IT.n.. IKJ:l ~ \'I.:r~ A~~II~I}
~l1"1Cnlbcr

rl1lOlCr-~:&Il ~tut.ly

Good timing ... we need much more of this.
Profound ... nothing short 0/ am02ing .'. It is a broad
springboard givin g many tastes o/topies /or furth er
study ... Lwyenriching.

I I· I·'\' .!t'MIj.

Ct:'l'lliC'.

(.rIlHt~bl!T) . f-.Il1!kmd

~l;r!t'nlN:{ I ~.: 1. 1111.1 t>:

Chi:1fI Ca.lt'r. ~prin,r,cIJ IL - ~iid w l~1 OSF

,.

l ,!I.!bar3110n

.a1!.~"'S-146f1 \I :'\

\ m clJll\.:r 1 ~ -1 6 . 2UOK
I rmc~ Si1imlul Un,er, AilOO PA

And so we are ... With

12

Programs to come in 2008 and 2009

LE ARNING THE GOSPEL WAY OF FRANCIS
• We 11I1l't' u /topijlll U.'()nl ru ,;p~(/k to I/I!' wne/'ms prcsent
in l<mIlY's C/wrch IInli III the ('risfs affpc/mil !Jur "ol'icty"

~11\

i·I(), :!OIJ')

u,~w , &.:blblld - FMIlM SiSll'~

Program Costs: Determined by each sponsor.
Information: Kathleen Moffatt O.S.F.
Skmoffatt @ao\.com; cell phone: 302-559- 0 95 2

~lt) 1;- 1 7 . ~OOO

WC:ok'ffi

I~\$nd

Friday, Oct. 3, 5:30pm - Friday, Oct. 10, 9:30am

Bill S~o rt OY.M .

\~1r-:;.9 , ~}

<\"is.i Ilttgt1~, Rocnoltr M ~

OCTOBER 3 -5, 2008

Keep urging - keep reminding - keep

Q<,ob<r.10()S
l lrfln(JI' - 's.b\l:~l.IrSI rriUlC&

FRANCISCAN SPIRITUALITY
RETREAT

trusting'

<>.:..- ).0, 21)118

l-nn(ISlXl'l Rl nC'\\AI C~ik·r. Scl)H~JJIt 1\1..

l

fMDM Si.!U,-r:.

Jul\ 16-20. 2009
PortiUtlc ui:l e ntlCf ro..-li~n.lnm ~ (Nl ll.
AU.!!.Uil J·8. 2Off.l jR(tIl:'II'i
F~Is(MI Splnlllill ftnl:f. r\ ~ rA

Team Members:
Mar~.. Jo Cna\l;;~. Portl.,t1d. OR: Ju1i::l Kt>egJll . \\,;hllin~l(ln, DE: Patri<"3wJic iI1. Syr,Il'Ust. )lY; Arkht' ~1cDooough)
Wilmington, Of,; PatndJt SmIth. \nl mingtnn, m:;
Joaune Bnrtlnski. Pillsburgh, rt\~ Cd~ll! Clll',l~~ ~11 l<11ld, OR: M;~i)' Fa.rre1!,Aston, 1\/\; Milrij..l. rI'I' ~l reslo..A£10f1. PA;
Plltrici:l t.:. idd, D~l~in. irr\ij nci; AIJndte l.ucrheS(', RlIW'OO(\, NJ , Rostrnary Napolit,loo. lli:witl. NJ: Di~l~ Tomkinsoh,
Nt\\l X!rt, RJ; Helen Hudzik. Astou. I'A; }.;.nth}e(:n GanlL'1, \vi nstQn Si lent NC~ lie-len Jn c.obson, Wilmi ngton, DY.: M3rleM
Kli ne, Pittsburgh, P.~ ; Julie Mru.Io. Booth")". P.'I; KJllbk,," Osheli_ F",;,t" ,lk, ;-1\
Coordinator: Kathh'j) ~I o ffa t [ , Wilmi ngton, nf.

In the midst of the violence of his day - in church and
society - Francis discovered God calling him to embrace
a gospel vision that linked him with the lepers of his day.
Building on his new book: FINDING FRANCIS,
FOLLOWING CHRIST, Michael Crosby will develop this
theme with two extended conferences a day ending with
the call to living the "life of
penance" in joy.
,",,'
MICHAEL
OFFERING: $365, Early Bird Discount
CROSBY
Rate $345 - if reg istered by
O.F.M. Cap
Sept. 3 ($75 deposit secures your
RET R EA T C EN TE R
reservation and is credited to the offering for the retreaL)
1001 Davis St., Dubuque, Iowa
To register, call 563/582 - 3592 http/lmembers.aol.com/DBQShalom/
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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.

Latest Releases from
Franciscan Institute Publications
Sunday Sermons of St. Bonaventure

Introduction, Translation and Notes by Timothy J. Johnson
Timothy John so n 's introduction sets the tone for a meditative foray into
these remarka ble sermons by Bonaventu re.

ISBN : 978-1-57659-145-1
For further information contact:
David Connolly, ofm Cap.
Mt Alverno Retreat Centre
20704 Heart Lake Rd.
Caledon , Ont. LON 1CO , Canada
Email : david_cap@hotmai1.com

Collations on the Seven Gifts
of the Holy Spirit
Introduction and Translation by Zachary Hayes, O.F.M.
Notes by Robert J. Karris, O.F.M.
This fi rst Eng li sh tran slation of St. Bonave nture's Collationes de septem
donis Spiritus Sancti is an exqui site co llection of biblical reflections.

ISBN :13 : 978-157659-147-6

See our website for a comprehensive list
of titles published
by The Franciscan Institute.

•

Fra nciscan Institute Publications
The Francisca n Institute
St. Bonaventure University
St. Bonaventure, NY 14778 USA
http://francisca npublica tions.sbu.edu
email: franins t@sbu.edu
Phone: 716- 3 75-2105

FFANCISCA0J
INSITIUII
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Fax: 1-800-541-2525
or 716-3 75-221 3

$50 .00

$40.00

Disputed Questions
on Evangelical Perfection
Introduction by Robert J. Karris, translation by Thomas
Reist and Robert J. Karris.
ISBN : 978 -1-57659-146-8

$45 .00

WTU 2007 Franciscan Evangelization
Striving to Preach the Gospel
Edited by Elis.... Saggau, O.S.F.
The scho larly authors of these essay s probe important facets of preaching
and its hi story in the Franciscan tradition. The reader will enjoy the in sights
of such well-kn own scholars as Colt Anderson, Joseph Chinnici, Dominic
Monti , and Darleen Pryds .

ISBN : 13: 978-1-57659-148-2

$ 14.00
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Mlrrorlng One Another
Reflectlng the Dlvlne:

cs/cw !I/{7.JC J{?ekli~f ({ kJl(jJ.rle,c{tfc qfdnmci..!"cf/7/
CJiJpli7/lItflilJ', rc;;,{?o/~fj]J tl7/J D"7t?i.l1olJ

J ..

D--hw pcrsollCr/ tJl1/ic/1/lltJJ/1, miniJ1t.:nirl el//1LfllcOIlIt'I/!
The Franclscan-Musllm
Journey lnto God
Franciscan Forum Eight
June 19-22, 2008
Colorado Springs, CO

GRADUATE

Jan Hoeberichts

Robert Lentz/ O.F.M.

lrfan Omar

Michael Calabria/ O.F.M.

yahya Hendi

Paul Lachance/ O.F.M.

Fatima Berul Cavdar

Adam Bunnell/O .F.M.Conv.

Michael Blastic/ O.F.M.
$300.00.

$50 . 00

CERTIFI CATE

TN
FRANCISCAN
THEOLOGY &
SPIRIT UALITY

This includes mea!s/ breaks and

speaker fees. Fu!! payment is due Apri!
Fee is

deep611li1§ qrrc~¢i:JlIsjirmhrIIL1I! ..

ONLINE

Presenters:

Registration Fee is

Cfl ld

25/ 2008.

Cancel!ation

before May 5/2008. No refunds wi!! be given

Novv ACCEPTING APPliCATIONS

after May 5.
For information on accommodations consult our website:
http://fra nci scan ins ti tute.sbu .edu

For additional information contact:
Franciscan institute Secretary
716 -375- 2 595 or email: franinst@sbu.edu

WASHINGTON
THfoOLOGICAL
UNION

To Inquire Call (10~) 541 -5210 or emai l fcr(u'\\ fU..:Jll
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The Portiuncula Center for Prayer
Mark your calendars for 2008:

40-DAY HERMITAGE EXPERIENCE:
Using Mary Elizabeth Imler's, A Franciscan Solitude Experience:
The Pilgrim's Journal, this retreat is based on the Third Order
Rule, draws from the writings and guidance of Francis and Clare,
as well as our rich Franciscan heritage. Participants are invited
into the freedom to simply be, using the journal as a guide, with a
theme reflection every 10 days by Sr. Mary Elizabeth and oppor
tunities to be companioned by spiritual director as one wishes.

Time: May 3 to June 12 & November 1 to December 11.
Fee: $1800 - $2500 (depending on choice of hermitage) .

Annual Journey With Retreat .... T.O.R. RULE & LIFE:
GROWING EVER NEW:
with Mary Elizabeth Imler OSF. It is time to celebrate the 25 th
anniversary by living our Third Order Rule and Life. This re
treat will be a sacred time to once again "fall in love" with our
life whether you are newly professed or yo u h ave lived it 50 or
75 years. We will explore the text from beginning to end, r eview
what it means to Franciscan penitents and hear the stories of
how it came to be.

gustine wrote, "You have made us for Yourself, Lord, and
our hearts are restless until they rest in You."
Time: July 16 - 22 .

Fee: $375 for overnight
Private Directed Retreat:

A team for Franciscan Retreat Directors will provide spiritual
direction, prayer and ritual, centering around companioning in
dividuals in transformational processes. The backdrop and em
phasis will be in an atmosphere of silence, contemplation and
prayer.

Time: July 23 from 7:00 PM to July 29 10:30 AM with brunch
Fee: $420
For more information contact: Mary Ann Hamilton at the
Portiuncula Center for Prayer
9263 West St. Francis Road, Frankfort, IL 60423
Phone: 815-464-3880
Email: info@portforprayer.org
Website: www.portforprayer.org

Franciscan Pilgrimage Programs
38 years of pilgrimage!

Pilgrimage to Assisi
and Rome
Apr.1 1 - 12. 2008
June 3 - 15, 2008
June 30 - July 12, 2008
July 24 - August 5. 2008
Odober 18 . 29, 2008

Time: June 11 at 7:00 PM to June 17 at 10:00 AM with brunch.
Fee: $430 overnight;
$270 commuter

FranciscanPilgrimages.com
fhe fastest way to get more information about our
pilgrimages is to visit our web site. You will find pil 
grimage details, cost. staff information and FAQs:
VNIW. Franciscan Pilgr image s.com.

Custom Pilgrimages
Customized pilgrimages are designed for a par
ticu lar group. organization or parish. such as the
management personnel of a FranCiscan health sys.
tem; high school and college students of Franciscan
~Ieges and Universi ties; Boards of Trustees and
benefactors of Franciscan institutions; or a Sec ular
Franciscan Regional Fratern ity.

WRESTLING WITH RESTLESSNESS:
with Fr. Don Blaeser OFM. There is in each of us a certain rest
lessness, a longing, a loneliness, which affect our lives, including
our spiritual lives, in many ways. During this retreat we will look
at the many shapes this takes, the difficulties that we find our
selves coping with, and the blessings that are to be found there,
leading us into closer union with our loving God. As St. Au

$225 for commuter.

Pilgrimage to the Holy land
April 23 - M3Y7, 2008
OCl ober 27 - November 4, 2008
California Missions Pilgrimage
Jime 8 -t5, 2008

Franciscan Pilgrimage Programs
P.OBox321490
Frank lin, Wiscons in 53132
414427-05 70
~
~
~ wwwFranciscanP"grimages. com
~
srhz@franci scanpilgrimages.com

~

Pilgrimages. _. not tours!
~- ..
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ON THE FRAN CISCAN CIRCUIT

May 23-25, 2008
WTU Franciscan Symposium
"Moral Action in a Complex World:
Franciscan Perspectives"
191.

July 27-August 1, 2008
5-Day Silent Retreat with Fr. Dan Riley, O.F.M.
San Damiano Retreat Center
See a d pg. 198 .

June 19-22, 2008
Franciscan Forum Eight
The Franciscan Muslim Journey into God
Colorado Spring, CO
See ad pg. 200 .

June 11-17,2008
Annual Journey with Retreat:
TOR Rule and Life: Growing Ever New
Mary Elizabeth Imler, O.S.F.

July 16-22,2008
Wrestling with Restlessness
Fr. Don Blaeser, O.F.M.

Abbreviations
Writings ofSaim rl"012cis
Adm
BIL
C tc
CtExh
I frg

The Adm onitions
A Blessing for Brother Leo
Th e C,ll1rici e of th e Cre,ltllres
The C,l nticie o~' Exhorta tion
Fr'lgm entS of \.\ 'o rch es ter
A'lanuscript
2Frg
Fragments o f Thol1l<}s of CeLlilo
3Frg
Fr,}gmcnrs of Hugh o fDigne
Lu\nt
A Lette r to Br. Anthony o f Padua
I LtC!
First Letter to th e Clergy
(Eulie r Edition)
2LtCI
Second Letter to the Clerg};
(Later Ed it ion)
I LrClis The First Letter to the Custod ia ns
2LtClis The Second Letter to the
C ustodians
ILtF
Th e First Letter to the Faithtill
2LtF
Th e Seco nd Letter to the Fai thfirl
LtL
t\ Lette r to Brorher Leo
L t1\.Iin
A Letter to ,} Ministe r
LtOrd
A Lener to th e [ntire Order
L tR
A Letter to the Rlil ers of rhe
People
ExhP
Exhortation of the P raise of G od
Pr'OF
A Prayer Inspired hy rhe Our
Father
P rsG
The Pr,}ises ofGoci
OfP
The Onice of th e Passion
PrCr
The P raye r befo re the Crucifix
ER
The Ea rli er Ru le (Regllia 1/01l
I!/I//ata)
LR
The La ter Rul e (Regliia Iml/ata)
RH
A Rule fo r Herl11itages
S,}IBVM A S,}lutation of the Blessed Virgin
Mary
Sa lV
A Sa lm,}rion of Virme s
Test
T he -rest<lllle n t
TPJ

July 23-29, 2008
Private Directed Retreat
Portiuncula Center fo r Prayer
9263 West St. Francis Roa d, Frankfort, IL 60423
Phone: 815-464-3880
See ad pg. 202.
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IC
2C

.lC
LCh
Off
LJS

VL
I-3.JT
DConl
TL
l }vIP
2MP
!-ITrb
ScEx
AP
L3C

First Letter to Ag nes o f Pr,lg'ue
Second Letter to Agnes o f Prag-ue
Thi rd Letter to Agnes of Prag ue
Fourth Letter to Agnes of P ra gne
Letter to E rm e ntruele of lkuges
Ru le of Cbre
Test,}ll1ent of C lare
Bless in g of Clare

Th e L ife of Sa in t Francis by
Thom 'ls of Ce lano
The Remembrance o f th e Desire
of ,1 SOli I
T he Treatise on th e Miracl es by
Thom,ls of Ce la no
T he Legen d for U se in rhe Choir
The Divin e Office of St. Fran cis
by Julian of Speyer
The Life of St.Francis by Juli '111
of Speye r'
The Versifi ed Life of St. Fral1cis
by l-Ienri d 'Avran ches
Th e Pr'lises byJ;}capollc d'l Todi
The Div in e Comedy by Dante
Aliegheri
Tr'e e of Li ~e hy Ubertin o da Casale
The Nl ir ror of Pe rfection , Sl11aller
Version
The Mirro r of Perfection, L1rge r
Vers ion
Th e History o f th e Seven Tribu
lations by Angelo of Clareno
Th e S,lcred Exch8nge be tween
St. Franci s and LHlv Poverty
T he AnonYlllous of Pe r-ugia
Th e Lege nd of th e Three Corn
p~nlons

AC
1-4Srrn
LMj
Li'vln

The i\ss isi COl11pilation
Th e Serl110ns of Bon<lve nmre
The Major Legend by Bonaven
ture
The Mi nor Legend by Bo na ven
ture

BP r
ABF

Tru e ,m el Perfect Joy

Writings ofSaint Clare
lLAg
2 LAg
3LAg
4LAg
LEr
RCI
lestCi
BCI

Fmnciscan Sources

LFJ
KnSF
'ii/uTE
C hr.rC

Th e Book of Praises bv Bern8 rci
of Besse
Th e D eeds of St. Ft'ancis and I-li s
Compa ni ons
The Little Flowers of S'linr Fr'lIlcis
The Kn owi ng of S,}inr Fran cis
The Chron icle ofThol11as of
Eccleston
The Chron icl e ofJ ordan o f Cia no

