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A WORD

FROM BONAVENTURE

Seeing that the number of brothers was gradually increasing,
Christ's servant wrote for himself and his brothers a form of life in
simple words in which, after he had placed the observance of the
holy Gospel as its unshakable foundation, he inserted a few other
things that seemed necessary for a uniform way of life . .. . [He]
decided to go with his band of simple men before the presence
of the Apostolic See, placing his trust solely in God's guidance ....
When he arrived at the Roman Curia and was brought into the
presence of the Supreme Pontiff, he explained his proposal, hum
bly and urgently imploring him to approve that rule of life. The
Vicar of Christ, the Lord Innocent III, a man thoroughly brilliant
with wisdom , admiring in the man of God remarkable purity and
simplicity of heart, firmness of purpose, and fiery ardor of will,
gave his assent to the piOUS request .... He approved the rule, gave
them a mandate to preach penance, and had small tonsures given
to all the lay brothers, who were accompanying the servant of
God, so that they could freely preach the word of God.
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As I was preparing this issue for press I received a delightful
phone call from Sister Lynne Schimminger, F.S.S.J. It seems
she is the artist who created the images used on the cover of
the October/December 2008 and on page 311. I am happy to
make attribution to the artist so if you have given your work
for use in The Cord, don't hesitate to call and let me know.
And this is a great time to say we could use more artwork. If
you have created Franciscan images, icons, scenes or sym
bols and would like to have them used in The Cord, I would
be very happy to receive them. I will carefully identify the file
and when used share your gift with our readers.
When you received the last issue , some of you may have
wondered where the Federation Keynote addresses were. I
couldn't get them ready in time for the last issue so they
are here. Tod S. Laverty, O.F.M. had prepared points for re
flection for the process part of the presentations. Given the
space needed for Joanne Schatzlein's talks, an editorial deci
sion was made to direct you to Tod's part of the program in
print at the Federation website. You can access them at www.
franfed.org (click on Annual Conference , then follow the line
to '08 Keynote Articles. Tod 's comments and reflective ques
tions can be found at the buttons titled Introduction, Peni
tential Pilgrimage , Pilgrimage of Healing and Transformative
Pilgrimage. )
Besides these articles on the theme of pilgrimage , we
have articles from David Flood , Daniel Horan, and new con
tributors David Kaczmarek, Judith Schaeffer, and Katherine
Wrisley. A thread throughout is awareness that 2009 is the
800th anniversary of the foundation of the Order of Friars
Minor. One can quibble about whether it's actually 2009 or
2010, but we don't want to be ambiguous about supporting
our First Order brothers on this happy occasion (see page
117) or celebrating our common heritage as Franciscans!
In that spirit: Let us begin , brothers and sisters , to serve
the Lord God, for up until now we have done little or nothing
(IC 103 , FA.ED 1, 273).
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"Now

THAT WE HAVE LEFT THE WORLD"

DAVID FLOOD, O.F .M.

more often than not,
our memory is less proficient than our imagination. " I
ce•••

THE FRANCISCAN QUESTION

"The Franciscan Question" arose around 1900, supposedly
an historical problem similar to the one about the histori
cal Jesus. However, there is no Franciscan Question in that
sense for, unlike Jesus' story, we have excellent sources
to tell us about Francis of Assisi and the early Franciscan
years.
First of all, we know well what was going on in Assisi and
in central Italy as the thirteenth century began. Early Fran
ciscan history necessarily tangled with the historical cur 
rents of its day. Then, secondly, we have the Early Rule and
the other writings that followed. In those writings Francis
and his brothers dealt with the larger action, while develop
ing their own plans for the world.
When Paul Sabatier and others began discussing the
Franciscan Question, they focused on Francis as a new style
of holy man. Held by that intere~' they did not think the ear 
ly writings had much to tell us. At the same time, however,
they did understand their importance; Sabatier and his critic
Goetz agreed that the writings served as a criterion for asJ Sue Halpern, Can't Remember What I Forgot (New York: Harmony
Books, 2008), 58.
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sessing the soundness of the later stories. On Francis, there
existed an abundance of narrative material . That was the
field of the Franciscan Question . Those who raised it wanted
to know whom among the biographers we should believe. 2
As for the narratives, beginning with Thomas of Celano's
first life of Francis (1229), they have their own history and
deserve study. They cannot, however, match the critical data
on Francis of Assisi in the early writings . The writings belong
to the action; the narratives are people's later stories about
Francis. The narratives are not really interested in the dy
namics of early Franciscan life, but in the luminous person
ality and marvelous life of Francis himself.

RAOUL MANSELLI'S ANSWER

In 1980, Raoul Manselli proposed responding to the Ques
tion in a new way. Till then historians had tried to answer
the question by figuring out who copied whom. The approach
was genealogical. After reviewing, sensitively if rapidly, the
many narratives that have come down to us - and so indi
rectly showing the morass left us by the late Middle Ages Manselli introduced his new approach to the Question. He
set out to study the forms in which the stories have reached
us. A number of stories from the different collections come
with the tag "We who were with him [Francis]" or something
similar. Manselli goes through the evidence, again sensitively
and rapidly, and gets to his conclusion ("in the final analy
sis"). He says: The we (we who were ... ) were brazen liars
or they were Francis's companions. Therewith Manselli goes
through a series of stories bearing that seal. The narrators
were definitely not liars. He concludes: We have recovered
the authentic voices of Francis's companions. Nos qui cum eo
juimus, we who were with him, is "a guarantee of truthful
ness and authenticity. " So guaranteed, how question them?
They are the Answer.
;);)YJ
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No one, assuredly; but that is not the point of the present discus

David Flood

Manselli adds a few pages on what "those who were with
him" remembered of Francis. Their memories are , alas, fond
memories. "Those who were with him" have fashioned them
selves a Francis who has little to do with early Franciscan
history.
Manselli reviews what the companions say about their
brother's poverty and obedience . Those who were with him
stress the good example of Christian living he left behind .
There is nothing, however, that brings out the dialectic that
arose between the brotherhood and the world, between the
Franciscan movement and communal society. There is no
explanation, as in the early writings, of what Francis and his
brothers hear in obedience to the Spirit. There is no devel
opment of poverty as an energetic judgment on a superficial
way of life.

FRANCIS'S VOICE

I call attention to a phrase used in 1219 by Francis him
self that is not unlike the phrase on which Manselli builds
his case. 3 At one moment Francis says: Now that we have left
the world, or Nos qui dimisimus mundum ... (The text reads:
Nunc postquam dimisimus mundum ... j Francis is taking leave
of his brothers. He is setting out for the Orient. Not sure he'll
get back to Umbria, he dictates a final message. First of all
he embraces his fate, should it be death. Then he recalls that
we should hate our bodies . Body, as used here, means one's
place and presence in the world where vices are an integral
part of the action. 4 Pursuit of wealth, fame and power, and
the unbridled enjoyment of food and flesh belong to the sys
tem 's logic. Such a life Francis and his brothers have defi

..

Early Rule XXII 9 , FA.ED 1, 79.
For a n extended study of what body mea ns here , see: "So What Is
a Fra n ciscan? Constituting the Francisca n Subject" in Franciscan Stud
ies 63 (2005): 35-47 . Briefly , the body in question is one's social identity.
When one s ets it aside , one has left the world. If one turns out at all useful,
the world tries to repossess one. I do not understand why Francis did not
s a y "social identity" if that is what he meant.
3
4
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nitely set aside. Now that they have done so, "now that we
have left the world," all they have to do is see to their growth
in understanding and their fidelity to their inner lights.
In that pivotal line, Francis recalls the decision where
with he and his brothers set out on their common journey.
In 1209 he and his brothers left the world and , in prayer and
reflection , worked out the details of their vita. He reflects, in
1219, on Scripture and strengthens his brothers in their vita.
They opened themselves to the instruction of the Spirit of the
Lord as well as they could. The sentence beginning "Now that
we have left the world" accomplishes two things. It explains
how the movement began; it explains how it has prospered.
Francis and his brothers seek to live in the Spirit. This is the
Francis of history and not the Francis of memory.
We have to recognize that Francis and his brothers were
conscious of their distinctiveness. They knew they were liv
ing differently, for they regularly met with misunderstanding
and opposition. Criticism and mockery did not throw them
off their course . They benefited from the way the brothers
in service to the needy and the lepers suffered humiliation.
Often those brothers had to beg to see to the needs of those
in their care. Those who begged lived on society's margins
and the brothers were given to understand that that was
where they belonged. They embraced the logic , for it served
their purpose. They wanted to be more than marginal; they
wanted to live outside the system they called the world. They
had , in effect, left it. However, with time the brothers made
their mark as good workers and exemplars of charity. Their
consistent honesty and their cheerfulness before life's chal
lenges won people's respect and even their admiration. They
were looked on as holy men. They were useful , and society
began reeling them in.
Francis and his brothers saw the danger. In Chapter XVII
of the Early Rule, they distinguished clearly between the spir
it of the world and the Spirit of the Lord. In units 10-16 of the
chapter they describe the role of holy men in the world and
reject it. They then confess that their journey to the present
moment has been the work of the Spirit of the Lord in their
lives. They sanction consequently what precedes in the Early
6

David Flood

Rule and declare in units 17-19 the purpose of their coun
tervailing action . Nos qui dimisimus mundum, we who have
left the world ... pursue other purposes. When in Early Rule
XXIV Francis urged his brothers to study their vita, he sup
posed that, having left the world, they had ceaselessly to re
new the exodus in their minds as a condition of their survival
and the continuation of their journey.

LANGUAGE AND POLITICS

Ifwe want to know about someone , in our case Francis of
Assisi, we learn more by listening to him speak rather than
by listening to others speak about him . That is especially the
case when what we get from good friends are fond memories
of long ago. "Those who were with him" remember the per
son, and think they understand him and invite belief. On the
other hand , the early writings give us the dialogue and dis
cussion that bore Francis and his brothers along, discussion
that we can set in the events of their day and analyze.
Once he has recalled their common exodus, s Francis
continues by reading in an attentive way the parable of the
sower. (Attentive here includes getting the full story from the
three gospels , Matthew, Mark, and Luke .) He and his broth
ers have absorbed the words cast in the field of history by
Christ the Sower. He emphasizes that they have welcomed
the words by repeating the dimittere.6 Their present reflec
tion confirms and develops the results . Francis urges wari
ness in face of the spirit of the world , for it would woo away
their mind and heart (mens et cor) from God. And he en
ters into a reflection on the danger. The spirit of the world
would wipe away from their memory what they have already
learned. In Chapter XVII orthe Early Rule, at 10- 16, they
had exorcised the spirit of the world and confessed the work
within them of the Spirit of the Lord. Francis and his broth
ers have their mind and heart centered on the Spirit's work
5
6

Early Rule XXII 9, FA.ED 1, 79 .
Early Rule XXII 18, FA-ED 1, 80.
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in them, as they recall what they have learned in the decade
(1209-1219) since setting out together. The mind and the
memory to which Francis refers are the original shape of the
Franciscan intellect, ten years on .
Francis claims the parable of the sower for that mind. He
and his friends have heard it and are living it as no one else
is doing at that time. In retrospect , they turn the parable into
a confirmation of their decision to turn away from the social
wisdom of their day. As they pondered the words of Christ
the Sower, they developed their understanding of work as
service. They truly work when their labor sustains colleagues
and the common good , and they do not let the world's insti
tutions of appropriation and money seep into and ruin their
efforts. Having reconnected with history by their labor, they
talk and they act in a way consonant with their new relations
to others.
It would take too long to redo the whole of early Franciscan
history and mark off the stages, but Francis and his brothers
soon get to their encompassing decision to "give God back all
good things." Following on that resolution, they subordinate
study to that end in Admonition VII. To understand such
terms as obedience and poverty, as well as study and return
ing, one has to enter into "the mind and heart" of early Fran
ciscan action. Franciscan culture , the system of meanings
that, for example, made distributive injustice blasphemy,1
arose out of the dialogue and discussion of Francis and his
brothers . The abstract terms used decades later by those
who knew him have another home.
There lies, in a nostalgic expression of Francis similar
to his dimisimus mundum, a delightful evocation of an early
scene. In his Testament he thinks back on how it all be
gan and says: "We readily lingered in churches" (Testament
18b). In these simple words Francis describes himself and
his brothers letting the Sower's seed settle in their mind and
heart, soon to break open and sink roots.

David Flood

Now I am reasonably sure that Francis said that, or some
thing to that effect. (It is my translation of et satis libenter
manebamus in ecclesiis.) I am more sure that he said it than
that it was true. It does get across that he and his broth
ers regularly engaged in reflection and in mutual encourage
ment, along the lines of "we who have left the world." And
that is how I read it.
There has been much research conducted on memory in
recent years, in part as the struggle of scientists to deal with
Alzheimer's disease. Sue Halpern has spent a few years get
ting inside the research and the results. She lays it before us
in her well-written book, Can't Remember What I Forgot. At
one point she tells about an academic group interested in the
mind. 8 Two weeks after a meeting, those who had taken part
in it were asked to write down everything they could remem
ber about the meeting. She gives the details. They did not
remember much and they remembered some events that had
taken place on another occasion. The account follows the
line about memory and imagination , excerpted under this
essay 's title. Halpern's book not only sensitizes one to the
multiple treacheries of memory. It persuades me that there
is a politics of memory in Franciscan scholarship that would
readily elide the menace of lingering in churches.
Raoul Manselli (t 1984) thought that he had found the
critical way to handle the Franciscan Question. He went
through the narrative material on Francis of Assisi and gath
ered those accounts that came from "we who were with him."
The present essay proposes we look rather to "we who have
left the world." This "we" includes Francis himself. The essay
argues that we have to recognize the critical difference be
tween the early writings and the fond memories oflater years
and privilege that which makes it possible for us, Francis's
sons and daughters, to conti1'l:ue in his spirit as opposed to
in his image.

d:
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See Admonition VIII , FA:ED 1, 132.
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Sue Halpern, Can't Remember What I Forgot, 59.
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INTERPRETING OUR VOCATION
THIRTY-FIVE YEARS AFTER MADRID

DANIEL

P.

HORAN,

O.F.M.

IN THE SHADOW OF CELEBRATION

Preparations for celebrating the 800 th anniversary of the
foundation of the Order of Friars Minor, to take place in 2009,
have been underway for several years. While this milestone is
indeed a moment to be honored and memorialized, its antici
pation has overshadowed something of another touchstone
in the history of the Franciscan movement. Thirty-five years
ago the Friars Minor gathered in Madrid, Spain to convene
the 179 th General Chapter of the Order. This historic meeting
produced one of the most important documents of the First
Order in the second half of the twentieth century: The Voca
tion of the Order Today.! Tasked with the retrieval of their
founder's original charism as outlined by the Second Vatican
Council in Perfectae Caritatis, 2 the provincial ministers of the
world gathered under the leadership of Brother Constantine
Koser, then General Minister, to reflect on the role of the
friars minor in the Church and world with an appreciation

;),

8
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I "The Vocation of the Order Today: A Statement of the 1973 Madrid
General Chapter to All the Friars Minor of the World," in General Chapter
Documents: Madrid 1973, trans. Paul Oligny, et al (Cincinnati: English
Speaking Conference of the Order of Friars Minor, 1974),57-72.
2 See Perfectae Caritatis, in Vatican Council II: The Conciliar and Post
Conciliar Documents (Grand Rapids, MI: William B. Eerdmans Publishing
Co., 1998),611-23. Further citations of Vatican II documents are taken
from this source and will be noted by the document name followed by sec
tion number(s). See also, Lumen Gentium § 45.
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for the charism and foresight of Francis of Assisi. As we ap
proach the commemoration of the founding of the Order, it
seems fitting to pause and reflect on what emerged from the
1973 gathering in Madrid and how those conclusions affect
us today as we reexamine our vocation in contemporary set
tings.
Pope Paul VI addressed the participants of the General
Chapter in a letter challenging the brothers to take seriously
the task laid before them. His instruction reflected both his
great admiration for the Franciscan Order and his concern
that it must remain faithful to its vocation and spirit. He
paraphrases Saint Bonaventure, admonishing the friars,
saying, "You know from your own experience and from the
history of your Order ... as often as the Franciscan way of life
departs from this path [of truth], great harm comes out of
that which was supposed to be a source of great edification."3
At a time in world and ecclesiastical history marked with
unrest and response to great social change, the temptation
to falter in honest discernment about the trajectory of the
Order was a real fear.4 As our time, similar in degree and un
certainty, also reflects the age during which this document
was drafted, we too are tasked with seriously examining the
way we live and our vocation's place in this world.
It is important to remember that, while the Franciscan
charism may itself be "ahistorical," speaking to people in ev
ery period of the last 800 years, it was born in a particular
time and place, manifesting a particular form and purpose.
Thirty-five years ago the inheritors of this timeless charism
reassessed its manifestation in their contemporary era and

3 Pope Paul VI, "Letter of Pope Paul VI to the 1973 General Chapter,"
in General Chapter Documents: Madrid 1973, trans. Paul Oligny, et al (Cin
cinnati: English Speaking Conference of the Order of Friars Minor, 1974),
59.
4 In his letter to the Chapter, Pope Paul V1 addressed, rather frankly,
the confusing age during which the friars were gathering to examine their
vocation, their place in the Church and their future by saying, "Right now,
that is in these turbulent times of ours, the Church most earnestly desires
and zealously strives to have religious institutes 'grow and prosper accord
ing to the spirit of their founders'" (2).
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articulated a concrete vision for what it meant to be called
"Friar Minor" in 1973. The aim of this article is threefold.
First, we examine again the question that Pope Paul VI posed
to the friars three decades ago: "What is the vocation of your
religious family in this age of ours?"5 Second, we will look
closely at the friars' response to that question. Finally, we re
turn to both the question and the response to consider how
our contemporary milieu both strengthens and challenges
that particular interpretation of vocation.
In the shadow of this great celebration of our Francis
can life shines the ft.icker of a light that reminds us of the
monumental announcement from Madrid of the continued
relevance of the Order today. It is my hope that this article
might stir up a spirit of prayerful reft.ection for all Francis
cans, leading to a deeper understanding of our collective call
to " ... observe the Holy Gospel of Our Lord Jesus Christ,"6
according to the footprints of Francis of Assisi. While we ap
proach a year of celebration of the foundation of the First
Order, we should recall that it was that spirit of Franciscan
community exhibited in the early movement that soon drew
Clare and her sisters, while also attracting the brothers and
sisters of penance to follow the Poverello. So too, this reft.ec
tion on the contemporary vocation of the First Order should
also lead to subsequent reft.ection on the contemporary vo
cation of the Second and Third Orders. This is a time for us
all to recall and celebrate the "grace of our origins,"7 while

5

Pope Paul VI, "Letter of Pope Paul VI to the 1973 General Chapter,"

2.

6 Francis of Assisi, "The Later Rule" 1, in Regis J. Armstrong, J.A.
Wayne Hellmann, and William Short, eds., Francis of Assisi: Early Docu
ments, 3 vols. (New York: New City Press, 1999-2001), 100. Further cita
tions of this source will be noted as FAED followed by the volume and page

number.
7 This phrase is borrowed from the curial document from the Min
ster General to the entire Order announcing three years of celebration
(2006 onward) in honor of the forthcoming centenary in 2009. See Jose
Rodriguez Carballo, The Grace ofOur Origins: VIII Centenary ofthe Founda
tion of the Order of Friars Minor, (Rome: Order of Friars Minor, 2004).
1?

renewing our commitment to an evangelical life lived in re
sponse to the "signs of our time."8

WHO ARE

You?

The decree Perfectae Caritatis recalled that religious life
has been a constitutive manifestation of Christian living from
the earliest days of the Church. 9 The Council praised the
multifarious expressions of religious life that have sprung
up over the Church's centuries-old history. These various
forms of religious life, while admired for their dedication to
the Gospel and the mission of the Church, were challenged
by the Council to reft.ect on the faithful adherence to their
respective charism and contribution to the mission of Jesus
Christ in the contemporary world. In order for the Church,
the people of God and the vowed religious themselves to ben
efit more fully from their commitment, each community was
asked to bring themselves up-to-date. The second section of
the decree articulates this mission, as the Council said:
The up-to-date renewal of the religious life comprises
both a constant return to the sources of the whole
of the Christian life and to the primitive inspiration
of the institutes, and their adaptation to the changed
conditions of our time. 1o
Context matters. Just as some forms of religious life have
quickly sprung up in response to a pastoral or ecclesiastical
need, many have just as quickly become extinct. Vatican II,
with this in mind, asked all ~ligious communities to return
to their foundations and their founders' vision of their par
ticular way of life, viewed in light of the fundamental sources
of common Christian life. The hope was that revisiting the

Gaudium et Spes § 4.
Perfectae Caritatis § 1.
10 Perfectae Carita tis § 2.
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original intent and vision of each group would help situate
that community within the Church and modern world.
This was the goal that Pope Paul VI had in mind when he
addressed the Chapter participants through his letter. Paul
VI touched on five themes that he felt the friars should keep
in mind while discerning their vocation in the twentieth cen
tury. The first theme was that of the directive given in Per
fectae Caritatis and Lumen Gentium, to revisit the Order's
original charism - the vision, life and spirituality of Francis
of Assisi - with particular attention paid to how it speaks to
the friars today. The second theme, drawing on the first line
of the Rule of the Order of Friars Minor and the First Letter
of Peter, was the need to reassess the manner in which the
friars follow Christ.ll The third theme focuses on the friars'
loyalty to the Roman Catholic Church. 12 The fourth theme
was rooted in Paul VI's view that the friars are to be peo
ple who defend the Gospel and teach the truth, avoiding the
temptation to be "entangled by the allurements of popular
ity which are so ephemeral and shallow" or "conform to the
world."13 The fifth theme was the challenge to honestly gauge
the manner and success of the friars' ability to spread the
Gospel of peace in the world.
While less than perfect, these criteria for thoughtful eval
uation of the Order's place in the Church and world proved
helpful. Additionally, the questions of Paul VI helped focus
the gaze of all Franciscans from a purely collective and cor
porate analysis to an individual and personal reflection on
how one lives religious life. His letter to the friars continues
to call attention to the purpose of our Franciscan vocation
1 Peter 2:21 and "The Later Rule" 1, in FA:ED 1,1 00.
While he does not explicitly cite the Rule of St. Francis , Pope Paul
VI does paraphrase Francis 's instruction to the friars that they are all to
be Catholics and remain loyal to the Church. Paul VI interprets this com
mand of Francis to mean : "it is this feeling for and service of the Church
which is your primitive, original vocation" ("Letter of Pope Paul VI to the
1973 General Chapter," 4). While many - if not most - do not concur with
Paul VI 's interpretation of the Franciscan vocation viewed as primarily an
agent of ecclesiastical will, it is important to note the late pontiffs view as
he addressed the gathered friars in Madrid.
13 "Letter of Pope Paul VI to the 1973 General Chapter," 4.
JI
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today , while challenging us to reflect on our manner of living
as lesser ones within contemporary society. We will return
to this theme of our contemporary vocation after unpacking
some of the inspiring responses of the friars to the Church's
call for reform collected in the Madrid document.

MESSENGERS OF PEACE IN OUR WORLD

The friars outlined their statement about the meaning
and relevance of their vocation in the world in seven sec
tions . Each addresses a particular dimension of Franciscan
living that further articulates the nature of "the vocation of
the Order today. " Below we will briefiy visit each section to
recall the shape of the Madrid vision.

Gospel and Faith
The call addressed to [Francis of Assisij in the past
is our concern and still calls us today; it is up to us
to hear it and to live accordingly, thus replying to the
expectations and needs of men [and women] of our
day.14
The gathered friars in Madrid begin their response to the
questions of the Council, Pope Paul VI and the whole world
with an affirmation of God's continued call to live the Gospel
in the manner of Francis of Assisi today. Their introductory
statements take seriously the questions presented in antici
pation of the Chapter and root themselves in the mission
to correlate their collective hrstory of Franciscan living with
contemporary meaning and relevance. Through acknowl
edgement of God's continued call to ministry and work in
the world through them, the friars begin to articulate their
understanding of their particular vocation.

14

"The Vocation of the Order Today," 59.
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There stand two foci around which the entire document is
built: the Gospel and faith. Living this vocation begins, as it
did nearly 800 years earlier with Francis, with a commitment
to live the Gospel. The living of the Gospel in the manner of
Francis can be summarized as, " ... a unique experience of
faith in a God who is Love."' s Faith was understood by the
friars at Madrid to mean the discovery, over time , and accep
tance of God and human relationships seen in light of Jesus
Christ. 16 The remainder of the text will constantly refer back
to these two themes, Gospel and faith, as foundational to the
Franciscan vocation at all times and places.

Life In The Church
Particularly responsive to the call of both the Second Vat
ican Council and Pope Paul VI's letter, the friars gathered at
Madrid, after articulating the primacy of Gospel and faith,
addressed the place of the Order within the broader commu
nity of believers, the Church. Recalling the turmoil of the ec
clesiastical history near the time of Francis's founding of the
Order with particular attention paid to the heretical move
ments of the day, the members of the Chapter note the im
portance of Francis's aim to stay always loyal to the Church.
In calling to mind the Order's foundation, they write:
Francis, who was pained by the failings of the me
dieval Church, wished wholeheartedly to place him
self in complete union with her and there remain. He
acted in this manner ... out of deep love and out of a
sincere obedience to the will of Christ. J7

Daniel Horan

ars, like Francis before them, renew their communion with
the Church wholeheartedly, while also acknowledging that
the Church "appears disfigured at times."' 8 To be Franciscan
today, the friars assert, means to be in the Church.

Brothers Among Men
For Franciscans , community is the privileged place for
our encounter with God . '9 This is made clear in the way that
the friars are to live with each other and among the people
of God. Such a vision includes the recognition that a life of
consecrated celibacy shouldn 't be viewed as a burden or an
institutional imposition ; rather it binds the friars together in
community as brothers. 20 Because of that fraternal bond , the
Franciscans are able to live out evangelical freedom that ide
ally creates an environment of equality and mutuality. The
friars in Madrid explain:
[Fraternity] is not merely a working team, even an
apostolic working team. Within the fraternity all are
brothers, men of equal status although different, men
who are free and co-responsible. 21
Such fraternal living should naturally direct the commu
nity to look outward to the rest of the human family, leading
to the humble service of others. In other words, the life-giving
nature of Franciscan fraternity should empower the brothers
to work for justice and charity in the world.

Servants of All
~

By nature of Francis's explicitly Catholic vision , the friars
of the 1973 meeting reaffirm their commitment to Rome and
desire to align themselves with the "institution," even while
some "strongly and vehemently" criticize the Church. The fri

Flowing from the life of the fraternity, humble service is
synonymous with the title "Friars Minor." Those gathered in
Madrid, looking to the example of Francis's adoption of the
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title minores for him and the early brothers, wrote that to be
Franciscan means to be a "lesser one." Like Francis , of whom
no one was afraid,22 all friars are called to reject the desire for
power - in all its forms - so as to be present to all as servants
and brothers. 23

Discip les of Christ the Poor One
The vocation of the friars - to follow the footsteps of Jesus
Christ - naturally challenges the brothers to consider the
manner in which evangelical poverty is lived. Like humble
service, which rejects the desire for power, a life of poverty is
a public position opposed to certain secular structures that
are often taken for granted today. The Madrid friars recog
nized the multifaceted ways that poverty speaks a prophetic
word in the modern world . Their vision of the importance of
poverty was articulated well when they wrote:
Having no properties, living by our work, in a simple,
modest, dignified way, refusing to bow to publicity
which has only the consumer world in mind, we will
give the true meaning to material goods, bring our
selves closer to the poor, the marginal, and also to all
those people who have found no meaning in a society
of abundance and are looking for a life that is freer
and less encumbered. 24
In this way, the evangelical life of poverty provides a pow
erful anti-capitalist, anti-consumerist statement. This state
ment is not simply a collection of words and statements, but
the articulation of a lived witness to Gospel prioritization in
this life.

22 For more on this theme see the forthcoming publication, Da n
iel Horan, '''Those Going Among the Saracens and Other Nonbelievers':
Thomas Mer ton and Fran ciscan Interreligious Dialogue," Merton Annual
21 (2009).
2 3 "The Vocation of the Order Today," 65 .
24 "The Vocation of the Order Today," 66-67.
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The Work of the Friars
The subheading of this section summarizes the ministry
of Franciscan life well: "working in the midst of others."25
Three major themes emerge from the General Chapter in this
part of the document. First, at all times the friars are to re
member Francis's original desire for the location of ministry.
His location was always among people . It was mendicant life
that often drew the friars into the centers of urban environ
ments because that is where the population was. 26 This is not
to dismiss a contemplative dimension of Franciscan prayer
and life, however primacy always rests with the other.
Second, the work of the friars is neither clerical nor mo
nastic. This is an important aspect that the Chapter ded
icates a substantial amount of space clarifying. While the
friars in Madrid recognized the Church's role in drawing the
Order into clerical responsibilities such as the staffing of
parishes,27 they are clear in rearticulating Francis 's original
vision of an egalitarian community living and working in the
manner of the Gospel apart from an explicitly clerical or mo
nastic lifestyle . Sacramental ministry as a form of the friars'
work is not excluded as an option, but the Franciscan life is
not to become clerical.
Third, Francis, in both of his Rules, spelled out his desire
that the friars are to work. Unlike most religious communi
ties that are shaped by a mission and apostolate, the Fran
ciscans are simply to work. This can take the form of any
job or profession that is compatible with an authentically

...
"The Vocation of the Order Today ," 67 .
For more on this theme see Michael Cusato, "Hermitage or Market
place? The Search for an Authentic Francis can Locu s in the World ," in
Franciscan Lea dership in Ministry: Foundations in History, Theology and
Spirituality, Spirit and Life, vol. 7 , eds. Anthony Carrozzo, Vincent Cush
ing and Kenneth Hime s (St. Bonaventure, NY: The Franciscan Institute ,
1997) , 125-48.
27 See John Corriveau, "The Issue of Clericalization," in Our Franciscan
Charis m in the World Today , ed . Alcuin Coy le (St. Bonaventure, NY: The
Franciscan Institute, 1987), 79-95.
25

26
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Christian life. To work in the world as a lesser brother, is to
work among and for people.

Messengers of Peace in Our World
The friars described their place in the world of 1973 as
"messengers of peace ."28 Such a proclamation is rooted in an
understanding that friars are at all times linked to the mis
sion of Francis and the early brothers. How does one become
a messenger of peace, especially in a world complicated by
injustice and violence? The friars in Madrid wrote that this
is achieved by authentically living out their faith experience
in the midst of the community. This notion arises from the
example of Francis himself who, while not intending to form
a new Order, drew the attention of many people because of
his radical adherence to the vita evangelica. Being messen
gers of peace also requires utilizing the public and prophetic
voice of the friars to speak on behalf of the marginalized and
oppressed. In this way, the friars aimed to present an image
of the new humanity ushered in by the Kingdom that Jesus
proclaimed.

Francis's famous adage, "Let us begin, brothers, to serve the
Lord God, for up until now we have done little or nothing. "30
In this way, the friars recognized that the interpretation of
the Franciscan life is an ongoing process, much like conver
sion itself. There is always a call for renewal implicit in the
radical nature of Franciscan living. While those at the Chap
ter in Madrid reassessed the meaning of their vocation for
a particular time and place, the closing line reminds those
of us who strive to live this way of life thirty-five years later
that we too must "begin, for up until now we have done noth
ing."

NOT REMAIN

28
29

20

"The Vocation of the Order Today, " 69.
"The Vocation of the Order Today," 72 .

DEAD LETTER

In anticipation of the General Chapter, the Minister Gen
eral of the Order re-issued the text of The Vocation of the Or
der Today to the friars of the world in 2005. In the introduc
tion to that document , Brother Jose Carballo wrote:
I personally think that the reading and study of, and
the meditation on this Declaration of the 1973 Gen
eral Chapter, "The Vocation of the Order Today," could
serve as a great help in the renewal we hope to achieve
through this General Chapter and through the cele
bration of the eighth centenary of the approval of the
Order.31

Meaning of the Structures of Our Fraternity
In closing their document, the friars briefly addressed the
importance of maintaining the vital connections of fraternal
life. This section outlined the roles of the brothers who are
called to positions of leadership by way of service within the
Order, noting the role of the successor of Francis - the Min
ister General - is to maintain unity among all the brothers.
While canonists of the Church might cringe at the reading of
the next part, the Chapter reinforced the primacy of relation
ship over law with regard to fraternal life. The friars wrote,
"Dialogue and personal contact among the brothers are to
be given more importance than the number and precision
of laws."29 The document concludes with the recollection of

A

His reflection on the importance of considering and study
ing the 1973 declaration from Madrid echoes the introduc
tory exhortation of the friars ~o drafted the text. The gath
ered friars wrote :

30

Thomas of Celano , "The Life of Saint Francis" 103, in FA.ED 1,

273.
31 Jose Rodriguez Carballo , "A Text from Yesterday for Today: Letter
of the Minister General ," in Towards The Extraordinary General Chapter
(Rome: OFM Communications Office , 2005) , 4.
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It is our wish that this statement should not remain a

dead letter. Each Province, in the light of its own situ
ation and of the report of the Minister General, must
study the important points of this document in order
to implement one or the other in actual fact. 32
The aim of the last section of this article is to follow the
wise instruction of our brothers thirty-five years ago as their
hope is echoed in the voice of the current Minister General.
In order to ensure that the document does not "remain a
dead letter," we must allow the text to speak to us today and
consider the ways in which it strengthens and challenges our
contemporary vocation.

THE VOCATION OF THE ORDER TODAY

To begin reflecting on the vocation of the Order today we
must first return to the task that was taken up by the fri
ars in Madrid thirty-five years ago, a response to the call
for renewal by the Second Vatican Council. As we have seen
above, Pope Paul VI summarizes that call in a simple ques
tion: "What is the vocation of your religious family in this age
of ours?"33 This, too, is our question. Each of the seven sec
tions of the document, The Vocation of the Order Today, pro
vide helpful clues to reflect on the contemporary significance
of Paul VI's question.
We can start with "Gospel and Faith." Perhaps more than
any of the other six sections that articulate the essential
characteristics of the Order's charism, the themes of Gospel
and faith remain transparently relevant at all times. The Ma
drid Chapter recognized these two points as the foundation
of Francis 's own call to evangelical perfection, so too they
remain - or should be - the cornerstones of our way of living
in this world. What does it mean to live a life rooted in the

32
33

2.
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"The Vocation of the Order Today," 58.
Pope Paul VI, "Letter of Pope Paul VI to the 1973 General Chapter,"

Daniel Horan

Gospel with faith in an age marked by increasing secular
sympathies? The philosopher Charles Taylor, in his book A
Secular Age, addresses the position of "mainline seculariza
tion theory," which suggests that the influences of globaliza
tion, cultural and religious pluralism and other concerns of
the last several decades will eventually erode any belief that
religion should have public influence. 34 He ultimately con
cludes that such a theory, while it remains quite possible, is
improbable, opting instead to embrace the hope that religion
will remain an influential factor in the public square. 3 5 Taylor
believes that this is likely only if there is an integrated effort
to be innovative and creative in the application of religion.
This aligns well with the message of the Madrid document.
We, as Franciscans located in a particular place and time,
are called to root our lives in the Gospel and from that point
the shape of ministry and relationship should be in response
to the contemporary context and need of the people of God.
To be Franciscan is to be in communion with the Church .36
While currents of unrest and the minority opinion that the
Order should or could operate outside of the "institutional
Church" are not new phenomena, today's ecclesiastical land
scape has often stressed the bonds between Rome and the
Order. Here we can think of events like the covering up of
sexual abuse, the so-called "reigning in" of the friars at their

34 See Charles Taylor, A Secular Age (Cambridge , MA: Belknap Press of
Harvard University Press, 2007).
35 For more on Taylor's own re~tions on his work in A Secular Age,
see Ronald Kuipers , "The New Atheism and the Spiritual Landscape of the
West: A Conversation with Charles Taylor," The Other Journal 11 (June
2008).
36 While there are in fact communities of Franciscans not in commu 
nion with the Latin Rite, here I am thinking of the Lutheran and Anglican
groups , this article is primarily concerned with the First Order - of whom
it is mandated that the brothers obey Francis and his successors who
promise obedience to the pope. See "The Later Rule" 1: 1-3, in FAED 1,
100. This is expressed in more explicit terms in the Earlier Rule where,
in Chapter XIX , the brothers are to "be, live, and speak as Catholics." See
"The Earlier Rule" 19:1-3, in FAED 1, 77.
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churches in Assisi,37 the oft-cited perception that the Church
is slow to adopt modern views of science or psychology and
other recent incidents and trends that have strained the rela
tionship between the friars and the Church. But, even amid
these tensions, the Order is called to remain faithful to the
pope and the Church. Such a position, while honorable and
deeply rooted in the Order's tradition, remains challenging
for friars who find themselves at odds with local ordinar
ies over issues of pastoral concern and social ministry. The
question must be asked, individually and as a community:
do I (we) live, minister and otherwise act in a manner befit
ting my commitment to follow the Rule of St. Francis? At the
same time, Franciscans are called to be prophets, respect
fully challenging the institution to greatness and authentici
ty.38 Striking that balance in an age where, as Charles Taylor
reminds us, religious institutions appear less and less rel
evant, also becomes an essential aspect of Franciscan-pro
phetic life in the Church.
The themes of fraternity, humble service and work seem
to coalesce into an area of related reflection. A major chal
lenge to Franciscan life today, from the perspective of the
industrialized and developed global north, is the increased
tendency toward workaholic behaviors. So often, especially
for contemporary men, "we are what we do," or at least im
plicitly view ourselves that way. The friars in Madrid remind
us that this is not who Franciscans are. The friars are first
and foremost part of a fraternity. It is through the experience
of a community life and a fraternal bond that the brothers
are to find a privileged place for encountering their Creator.
Franciscan life is not about a group of "lone rangers" or "in
dependent contractors" who happen to live together (or not).

The friars' 1973 statement reminds us that our common life
of fraternal community should empower us to work for oth
ers, while also reminding us of our dependence on each oth
er.
From fraternal life, the friars are to go outward in service.
As has often been the trend in the history of the Order, the
friars are frequently tasked with an increasing amount of
sacramental responsibility, usually manifested in parochial
work. A pertinent question that the Madrid friars raised in
their document, and a question that is posed to us today, has
to do with our manner of ministry. Do we get too distracted
by the demands of sacramental ministry to recognize the
deeper, authentic Franciscan life has devolved into diocesan
priesthood in brown habits? This concern was also raised by
the late Eric Doyle when he, reflecting on the future of the Or
der in 1977, said, "the Order will have to learn to hold within
itself a great pluriformity of life-styles and work. ... Every friar
on the apostolate will have to be prepared to preach, teach
or share with others, in whatever ways are opened up, the
riches of the Order's christological tradition."39 To recall that
the friars are simply "to work" is an important consideration
in a time when numbers are decreasing and the external and
internal demands of the world and Church are increasing.
Regardless of where we find ourselves today, we are called to
fraternity, humble service and the bringing of the Gospel into
whatever form of work we do.
Many both inside and outside the tradition see poverty as
the quintessential characteristic of Franciscan life. 40 Regard
less of one's view of which element of the charism holds the
place of primacy, poverty remains an important part of the
Franciscan life, so much so !hat it has been a major cause
for division within the Order in every age. We need to take
seriously the mission to follow in the footsteps of Christ, in

37 For a brief summary of the account, see Daniel Williams, "Pope
Acts to Restrain Franciscans in Assisi," The Washington Post (29 Novem

ber 2005), A18.
38 See Eric Doyle, "Reflections on the Franciscan Charism," in My
Heart's Quest: Collected Writings of Eric Doyle, Friar Minor, Theologian,
eds. Josef Raischl and Andre Cirino (Canterbury: Franciscan International
Study Centre, 2005), 86-87. This article was originally published in Re
view for Religious 36 (June 1977): 12-35 and also can be found there.
~A

Doyle, "Reflections on the Franciscan Charism," 105.
Eric Doyle addresses this point in the introductory section of his es
say and notes the complications that arise when trying to locate poverty's
legitimate place in the Franciscan life. See Doyle, "Reflections on the Fran
ciscan Charism," 81-83.
39
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cluding his adoption of voluntary poverty. The major thrust
of the Madrid document's discussion of poverty is even more
applicable today. The 1973 Chapter recognized the serious
problem of rising consumerism and materialism. How much
more are those issues relevant today? Franciscans are not
people outside of culture and society. On the contrary, Fran
cis's call to work among people, as opposed to cloistered
away from the world, necessarily means that Franciscans
encounter both positive and negative social trends. The call
to be prophetic challenges contemporary followers of Francis
to reject those trends that hold material and capital objects
above humanity and the rest of creation. Through the pub
lic witness of living sine proprio, Franciscans can continue
to stand in solidarity with the poor and marginalized, while
also helping the majores of the world see the lack of meaning
found in appropriating property and power.
While addressing the structures of fraternal life in the
Church might appear unnecessary at first, the concern of the
friars in 1973 to rearticulate the importance of such struc
tures is even more a concern of the friars of today. A decade
before the Madrid document was a time when the structure
of fraternal life looked very different. Clerics and lay brothers
lived differently - if not segregated, obedience was more uni
lateral and the models of leadership were not as diverse. This
should not be taken as a pejorative commentary of that age,
but a recollection of the changes ushered in by the conciliar
and post-conciliar eras. Today the structure of fraternal life
and leadership is different from both that of the early 1960s
and 1970s. Some might comment that the metaphoric pen
dulum has swung too far to the collaborative-dialogue side
of the continuum. Others might suggest that more dialogue
upward and less ordering downward are still needed. These,
and others, are questions that need to be addressed by the
friars today. As the Order celebrates its eight-hundred-year
anniversary, a review of leadership models that best embody
the charism of Francis is in order.
Finally, as the Madrid Chapter articulated so well, we are
called to be messengers of peace in our world. This is no
small task. The world, some thirty-five years after the docu-

ment was written, is a very different place. To be a mes
senger of peace seems to stem naturally from the authentic
embrace of those characteristics discussed above, because
the Franciscan vocation has always been prophetic. As we
struggle to engage issues of post-modernity, globalization,
religious pluralism and new technologies, the call to bring
a message of peace to the world is even greater. How is this
done? Franciscan friar and theologian Wayne Hellmann said,
in the late eighties, that the future contribution of the Order
to the Church and world would need to take the form of global
and ecumenical initiatives. How we respond is critical to the
relevance of the Franciscan family in our world. Hellmann's
suggestion is a return to the Franciscan mystical tradition. 41
To minister in the complicated contemporary world requires
that we ground ourselves first in the rich Franciscan heritage
handed on to us. The question naturally arises: do we return
to our sources for insight into how to live as "Franciscan" to
day? Or do we focus too much on the professionalizing of our
given areas of work and ministry, neglecting to return to our
founders for direction? These are the issues that we must
keep in mind as we look again to our founding and draw from
that recollection a renewed fervor for the authentic embrace
of this way of life.

LET US BEGIN AGAIN •••

The task of interpreting our place in the world as pil
grims and strangers called "lesser ones," is never complete.
As Francis on his death bed instructed those were to come
after him, "I have done what is"'fuine [to do]; may Christ teach

41 Hellmann holds the view that this must begin with the way we form
future friars, especially friar-priests. The mystical tradition of the Order
is "anything but clerical," and can contribute to "global wholeness." See
Wayne Hellmann, "Our Franciscan Contribution to the Church Today,"
Our Franciscan Charism in the World Today, ed. Alcuin Coyle (St. Bonaven
ture, NY: The Franciscan Institute, 1987), 122-30, especially 127-29.
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you what is yours!"42 The poverello himself knew that his
life was near the end and not to be repeated, but that the
Gospel - the living word of God - could inspire others to do
what Christ needed of them. Franciscan friar and scholar
Bill Short explained this phenomenon when he wrote,

THE INTERIOR NAKEDNESS OF FRANCIS
I

It continues to be a living tradition today because oth
ers have carried on the tradition, in new times and
places, in their own words and example. Francis pres
ents us with one example, a moving and inspiring ex
ample, but the tradition does not stop with him.43
As we pause to commemorate the eighth centenary of the
founding of the Order of Friars Minor, let us not forget that
the tradition did not end in 1209. Rather, it began then to be
carried out in new forms, words and examples in every age.

42 Thomas of Celano, "The Remembrance of the Desire of a Soul" 214 ,
in FA.ED 2, 386 .
43 William Short, Poverty and Joy: The Franciscan Tradition (Maryknoll,
NY: Orbis Books, 1999), 127.
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The Second Vatican Council issued Perfectae Caritatis, the
Decree on the Up-To-Date Renewal of Religious Life on Oc
tober 28, 1965. This general schema of aggiomamento for
religious congregations is summed up in the first sentence of
paragraph two: "The up-to-date renewal of the religious life
comprises both a constant return to the sources of Christian
life in general and to the primitive inspiration of the insti
tutes, and their adaptation to the changed conditions of our
time."l The second and third items in this list were, for some
congregations, most concretely dealt with in the reformula
tion and/ or reinterpretation of their rule of life, while oth
ers seized an opportunity to try new ways of living out their
congregational charism as well. Nothing in the decree how
ever suggests that the renewal it inaugurates is time-bound;
rather the implication is that this renewal, just like personal
conversion, is a life-long work.
For Franciscan congregations one of the key elements of
renewal has been reconnecting with the real, rather than
the strictly hagiographical, Francis and Clare. Consequently
there is a high level of intere~l in the so-called Franciscan
sources: writings by and about Francis and Clare, pivotal
Franciscan thinkers such as Bonaventure and mystics such
as Angela of Foligno. The sources, in regards to Francis, are
a rich depository of the events of his life and when an indi
1 "Perfectae Caritatis," Vatican Council II: Constitutions, Decrees, Dec
larations, ed. Austin Flannery, O.P. (Northport, NY: Costello Publishing
Company, 1996), 386 .
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vidual event is repeated in multiple sources, often from dif
ferent viewpoints, that event often becomes iconic of Francis
himself.
One such event takes place when Francis's father Piet
ro drags him before Bishop Guido II to demand justice over
money and goods that Francis has appropriated for his ef
forts at re-building churches and helping the poor. Thomas
of Celano in his Life of st. Francis, Book One, describes the
scene this way:
When he was in front of the bishop, he neither delayed
nor hesitated, but immediately took off and threw
down all his clothes and returned them to his father.
He did not even keep his trousers on, and he was com
pletely stripped bare before everyone. The bishop, ob
serving his frame of mind and admiring his fervor and
determination, got up and, gathering him in his own
arms, covered him with the mantle he was wearing.
He clearly understood that this was prompted by God
and he knew that the action of the man of God, which
he had personally observed, contained a mystery. Af
ter this he became his helper. Cherishing and comfort
ing him, he embraced him in the depths of charity.2
Historically, one of the symbols of the entrance into reli
gious life has been the exchange of street clothes for a reli
gious habit. However, based on Celano's description, some
thing different seems to be going on here. Francis voluntarily
denudes himself but he does not put on new clothing, so
whatever symbolism is present here must be limited to his
act of removing clothing.
The reaction of Bishop Guido is interesting. One can sus
pect that the bishop of a town with aspirations of greatness,
both of its leaders and its emerging middle class citizens,

2 Thomas of Celano, "The Life of Saint Francis," in Francis of Assisi:
Early Documents, Vols. 1-3, eds. Regis J. Armstrong, O.F.M. Cap., J.A.
Wayne Hellman, O.F.M. Conv., William J. Short, O.F.M., (New York: New
City Press, 1999,2000,2001); The Saint, 1, 193-94.
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was not infrequently put in the middle of disputes. This dis
pute is about more than just money. It is about filial loyalty.
Francis should be following his father's command and repay
ing what he has improperly used for what he conceives to
be his mission, but he does not. Instead he returns his last
familial possession, his clothing, to his father and in doing
so, effectively renounces his family.
This is an unacceptable social act and shocks both Fran
cis's family and the local citizenry for at least two reasons.
One, it seems to oppose the Fourth Commandment, "Honor
thy father and thy mother," and two, socially speaking, one
had to be related to someone in order to have any social sta
tus or identity at all.
It has been proposed by some scholars that in keeping
with the dual systems of political and ecclesiastical author
ity that were operative in the Middle Ages, Guido's act of en
closing Francis's naked body with his own mantle suggests
a passage from the civil authority that concerns his father
and family of origin to the separate ecclesiastical authority
of which Guido was the local representative. This possibility
seems to be supported by Celano's narrative that includes
future details of Guido's behavior toward the young Francis,
namely that he helped, cherished and comforted him, be
coming as it were, a new father to him.
This is an interesting proposition and certainly addresses
some of the symbolism we see in the narrative, although it
cannot be the ultimate explanation for too many questions
are left unanswered by it. First, Francis's act, at least on the
surface, is aimed at his father not at Bishop Guido. In fact,
Guido's presence is almost accidental since Francis's be
havior up until this time has ~en moving him toward some
kind of confrontation with his father that would have taken
place in any event. Second, Celano is careful not to read too
much into Guido's actions, specifically mentioning that Gui
do himself only senses that Francis has acted out of divine
inspiration. Guido then responds by doing what is necessary
to keep that inspiration free and unfettered both judiciously
and spiritually because he understands that at the root of all
the things he has witnessed this day is divine mystery.
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If Bishop Guido is unsure of the meaning of what Francis
has done, then so is Francis. Quite a long time has to pass
before the grace of God allows him to understand his divine
calling correctly; he is not to rebuild churches, but to rebuild
the Church. His voluntary act of removing his clothing how
ever, done for motives that were probably unclear to him at
the time, became the catalyst for his continuing conversion
in a number of ways . Consider for instance, that although
he cannot return the money he had appropriated from his
own and his father's possessions, he has also changed his
life so that the raising of such funds would never again be
possible for him. Simply put: no family association, no con
nections, and no money. His would be a beggar's life from
now on and one cannot buy building supplies with good in
tentions. Therefore, just by his act of relinquishing clothing,
he has, again without realizing it , fundamentally changed
the nature of his calling. Whatever God is really calling him
to do, it cannot have anything to do with money.
In Bonaventure's account we see a slightly different ver
sion of this event. To better illustrate the similarities and dif
ferences between the two accounts of Celano and Bonaven
3
ture we will compare them below in synoptic fashion.
Celano

Bonaventure

When he was in front of the
bishop , he neither delayed nor
hesitated!

The true lover of poverty
showed himself eager to com
ply and went before the bishop
without delaying or hesitating

but immediately took off and
threw down all his clothes and
returned them to his father

He did not wait for any words
nor did he speak any, but im
mediately took off his clothes
and gave them back to his fa
ther.

See note 2 on page 30.

2 Bo n a venture of Bagnoregio ,
"The Majo r Lege n d of St. Franc is ,"
FA.ED, 2, 538 .

j

3 Not eve ry line of each account will be reproduced h e re since our goal
is to look at major differences and similarities .
~')

We can see already that Bonaventure's account is more
embellished and h e seems especially interested in helping
the reade r enter into the mind of Francis by supplying de
tails of his motivation. The influence of prior hagiography of
Francis is also evident as Bonaventure refers to Francis with
metaphoric titles that can only be associated with Francis
the saint and not Francis the young man.
Celano's Francis is a young man filled with passion and
his act of undressing is somewhat violent as he "throws
down" his clothes on the ground. By contrast , Bonaventure's
Francis is filled with calm and the fact that he does not wait
for any words to be exchanged indicates that his actions flow
from his own choice and are not the immediate result of this
confron tation .
He did not even keep his trou
sers on , and he completely
stripped bare before everyone.

Then it was discovered that the
man of God had a hair shirt
next to his skin under his fine
clothes. Moreover, drunk with
remarkable fervor, he even took
off his trousers, and was com
pletely stripped naked before
everyone.

Both Celano and Bonaventure take note of the fact that
regardless of Francis's motive at this particular moment , he
was intent on making his nakedness complete , even remov
ing his trousers to complete the gesture . Bonaventure, using
the euphemism "man of God" for Francis adds the important
detail of the hair shirt. In Celano 's account, the violent na
ture of Francis's disrobing could be misread as the stubborn
act of a proud youth . But the calm demeanor of Francis in
Bonaventure's account preve'tits such a misunderstanding.
The fact that Francis wears the penitential hair shirt under
his fine clothes signifies that he is at a crossroads in his
life and must make a decision . The d ecision he makes is to
keep his penitence a secret no longer but to reveal it to the
world. This is probably also a symbolic way of his embracing
penitence as his vocation for, after disrobing completely of
his fine clothes, he is left wearing the hair shirt of penitence.
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The only narrative question that remains unanswered now is
how Francis 's actions will be perceived.
The bishop , observing his
frame of mind a nd admiring
his fervor and determination,

He said to his father, "Until now
I have called you father here on
earth, but now I say without
reservation , 'Our Father who art
in heaven,' since I have placed
all my treasure and all my hope
in him." The bishop, recogniz
ing and admiring such intense
fervor in the man of God ...

Celano never allows Francis to speak on his own behalf
in his account of this event. Bonaventure allows Francis to
speak only once in his account but his words are pivotal and
recall the words of Saint Paul, "There is one body and one
spirit , just as you were called to the one hope of your calling,
one Lord , one faith, one baptism, one God and Father of all ,
who is above all and through all and in a11.,,4 Bishop Guido
in both accounts, recognizing something genuine in Francis,
acts on his behalf.
gathe ring him in his own
arms , (he) covered him with
the mantle he was wearing.
He clearly understood that
this was prompted by God
and he knew that the action
of th e man of God, which he
had personally observed, con
tained a mystery . After this ,
he became his helper.

in tears (he) drew him into his
arms, covering him with the
mantle th a t he was wearing. Like
the pious and good m a n that
he was , he bade his servants
give him something to cover his
body . They brou ght him a poor,
cheap cloak of a farmer who
worked for the bishop, which
he accepted gratefully, and with
his ow n hand, marked a c ross
on it with a piece of chalk , thus
designating it as the covering of
a crucified and h a lf-naked poor
man.

4 The New Oxford Annotated Bible, (New York: Oxford University Pres s ,
2 001) , Ephes ian s 4:4-6. cf. Isaiah 45:5-7 , Is aiah 46:9, Zech 14:9 , Mal
2: 10, ICor 8 :6. (All further quota tions will be taken from this trans lat ion.)
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Both Celano and Bonaventure state that Guido covers
Francis with his own mantle but it seems that his motivation
for doing so is different in each account .
For Celano, Bishop Guido , personally covered in his rich
ecclesiastical vesture , is moved by the divine mystery he
senses in Francis's silent but d etermined gesture. 5 His cov
ering of Francis with his own mantle clearly symbolizes an
official approbation not of what Francis has done but rather
of the unexplainable divine presence in the act, almost as
if to say, "If you do not know what God is up to, at least
get out of the way! " In Bonaventure's retelling the worldly
Guido is moved by Francis 's fervor, perhaps connecting with
his own initial fervor upon entering clerical life . It is out of
charity (and perhaps embarrassment for Francis) that he ini
tially covers him with the first handy item of clothing he has
available, his own mantle, and then prompts his servants to
find him something else. The choice of clothing for Francis
is highly significant. It is the "poor, cheap cloak of a farmer
who worked for the bishop." The implication is that from now
on Francis will own nothing of his own; even as he volun
tarily returned the clothes given him by his natural father,
so too will he one day return the borrowed clothes given to
him by his heavenly father, represented by Guido. And just
as he once relished the affluence his family afforded him, so
now he gratefully acknowledges the fulfillment of his present
need. God has and will continue to provide for him because
God is his only Father.
We can see in these two accounts that the nakedness of
Francis is remembered and interpreted with different details
but the same appreciation for what it accomplishes in Fran
6
cis's life. As mentioned earli er;regardless of Francis's true
5 We s hould note that Celano's use of the euphe mism "man of God" for
Francis is different than tha t of Bonave nture. Bonaventure uses it freely
and without ch ronological restra int because all of these euphemism s a re
part of the Franc is tradition. Cela no, on the other hand, writing mu c h
earlier in the Franciscan tradition , only uses the euphemis m after Francis
has completed the a c t of renunciation , thus in a s ense earning it.
6 Othe r accounts of this particular event can be found in The Legend of
the Three Companions, The Anonymous of Perugia, and The Reme mbrance
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motive at the moment he disrobes, the effect of his act is to
clarify his vocation both physically and intellectually, and, in
time, with the grace of God, spiritually as well.
Now that we have explored Francis's nakedness through
some of the accounts told in the sources we need to con
template what such nakedness means today. Such naked
vulnerability had a great impact on Francis's understanding
of his calling, but what does it have to say to Franciscans
today?
Perfectae Caritatis makes it clear that while each religious
institute must be firmly rooted in its unique charism, all reli
gious institutes share a common foundation in the Gospel of
Christ. What is corporately true of each institute is also true
of each of the institutes' members; all live the charism of the
institute in a unique way, yet all share a common foundation
in the Gospel. Nowhere is the idea of nakedness and vulner
ability in the presence of God more fully understood than in
the life of Christ. The Incarnation is fulfilled in the poorest
of surroundings, in a place where animals have shelter from
the elements and the child Jesus has only swaddling clothes
to wear. At the end of his human life and in acceptance of his
Father's will, Jesus will die naked on the Cross. This is the
common end of every believer. But life is more than begin
nings and endings, it is also about living. What can we say
about spiritual nakedness, divine vulnerability in relation to
the life of Christ?
St. Paul gives us an answer: "Let the same mind be in you
that was in Christ Jesus, who, though he was in the form
of God, did not regard equality with God something to be

of the Desire of a Soul. This last work, also by Celano, interestingly has
Fra ncis not only returning his clothes to his father but also the money he
appropriated as well. He does this on advice of the bishop who regards it
as stolen money. No doubt, with the passage of time, new questions were
posed to Celano 's original narrative that needed to be answered in the
second. We might also consider that since Francis was the first born son,
he had at least a nominal interest in his father's property so that money
gained from alienation of some of that property could not be seen as the
fruits of theft. Nevertheless , the return of such monies, whether ill-gotten
or not, would be the mark of a good religious brother.
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exploited, but emptied himself, taking the form of a slave,
being born in human likeness. And being found in human
form, he humbled himself and became obedient to the point
of death - even death on a cross" (Philippians 2:5-8).
Between the Incarnation and the Resurrection, the birth
and the death and the rising to new life, is the kenosis or
emptying of the self, the stripping bare of the human form.
What Francis accomplishes externally in his nakedness is
also the symbol of his internal emptying as he ultimately
seeks to imitate Christ completely. But as the Christological
hymn that Paul quotes in Philippians makes clear it is not di
vinity that Christ empties himself of, but rather an emptying
that allows him to follow his Father's will in the Incarnation,
Passion and Resurrection.
Similarly, Francis must also experience emptiness both
externally and internally. He must be as naked outside as he
is inside. Only then, in true imitation of Christ, can he know
and do his true Father's will. We should not make the mis
take of thinking that the nakedness of Francis is all about
detachment from material things, for such detachment would
have no purpose. Francis, after all, sold some of his father's
goods for a purpose: to feed the poor and to further what
he thought was his mission. But the nakedness of Francis
would be an empty gesture indeed if it did not have a purpose
and that purpose can only be the imitation of Christ. If there
is symbolic detachment from the material world to be found
in Francis's gesture, it must be for the ultimate purpose of
following Christ more perfectly. As Bonaventure states :
In all things he wished without hesitation to be con
formed to Christ crucified; who hung upon the cross
poor, suffering and naked. Naked he lingered before
the bishop at the beginning of his conversion; and , for
this reason, at the end of his life he wanted to leave
this world naked. 7

7 Bonaventure of Bagnoregio, "The Major Legend of St. Francis," FA.ED
2,642.

37

The Cord, 59.1 (2009)

In a similar vein, the thirteenth century mystic Angela of
Foligno writes of Francis,
He was poverty personified, inside and out. He lived
in this way and persevered in it to the end. Every
thing that Jesus , God and man , despised , he despised
most perfectly. Everything that Jesus, God and man ,
loved, he loved most intensely and supremely. With
inexpressible perfection he followed in the footsteps of
Jesus in order to become conformed to him as much
as he could in all things. 8
Angela also recognized the effects of voluntary poverty on
the life of Francis and the early friars and Poor Ladies . She
summarized these effects under the virtue of humility, the
essential lesson from the life of Christ for all believers. Again
as Paul reminds us , "He humbled himself, becoming obedi
ent, even to the point of death ... " Angela in her forceful style
puts the teaching of Christ into focus:
The truth of the matter is that he sets forth humility
of heart and meekness as the foundation and firmest
basis for all the other virtues. For neither abstinence,
severe fasting, outward poverty, shabby clothing, out
ward show of good works, the performance of miracles
- none of these amount to anything without humility
of heart. .. . Humility of heart is the matrix in which all
the other virtues and virtuous works are engendered
and from which they spring, much as the trunk and
branches spring from a root. It is because this virtue
is so precious, because this foundation is so firm and
solid, upon which is built the perfection of all spiritual
life, that the Lord wished especially that we should
learn it from him.

8 "The Book o f Blessed Angela (Instructions)," Angela of Foligno: Com·
ple te Works, tr. Paul LaChance , O.F.M ., (New York: Paulist Press, 1993),
241.
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Angela's point is that humility must be learned and who
better to learn it from than the supreme example we have
in Christ as he obediently and humbly follows the will of his
father? To imitate this divine example is to practice humility
with purpose. Francis's act of nakedness and vulnerability
is a voluntary act of humility; indeed, how much more hum
bling a state is there than to be naked in front of the world?
And yet what he does in a physical way, shocking and yet not
intending to shock, is nothing more than the revelation of the
interior movement of his heart and his present interior state.
Wealth and ribaldry no longer fill him, nor do delusions of
military grandeur. Sickness and imprisonment have emptied
him as well and now there is nothing left in the heart but
a void that longs to be filled by the love of Christ. Humil
ity , nakedness, emptiness - all of these Francis experiences
but only for a moment. In the blink of an eye he is covered
first with the rich embroidered cloak of the representative
of Christ in the Church, a symbolic foretelling of his future
glory in heaven and then with the permanent, yet unowned,
habit of penance that he glories in on earth .
The example of Francis has given to his followers, even
today, a special appreciation of what it means to be naked
and vulnerable in the presence of God. As Lawrence S . Cun
ningham notes,
It is a reiterated theme in the Franciscan tradition
that Francis linked the life of poverty under the rubric
of self-emptying. The cross is the shorthand paradigm
example of dying in poverty and humility. Those who
studied the life of Francis linked his poverty with the
passion of Christ. 9

Cunningham's observation about Franciscan tradition
is an important point for contemporary followers of Fran
cis. A voluntary act of nakedness leads to a voluntary state
9 "Francis Naked and Clothed," Francis of Assisi: History, Hagiography
and Hermeneutics in the Early Documents, ed. Jay M. Hammond , (New
York: New City Press, 2004), 171.
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of poverty and thus nakedness and poverty can only mean
self-emptying. It is the voluntary nature of the act alone that
links it to Christ who, "emptied himself and took the form of
a slave.» Christ's voluntary act of self-emptying is solely di
rected at following the Father's will. Francis's voluntary act
of self-emptying is solely directed at following his true Fa
ther's will. Every follower of Francis must first be a follower
of Christ. If their personal act of self-emptying is to be an
imitation of Christ, it must be voluntary and solely directed
at knowing and doing the Father 's will. Anything else would
be an empty gesture , devoid of meaning and purpose.
We struggle to follow humbly the life of Christ through
the example of Francis , Clare and all of our Franciscan fore
b ears, voluntarily becoming naked and vulnerable in our
contemporary world, a world that for lack of love, cannot
understand our gesture any more than those who witnessed
the gesture of Francis. There is great mystery in it. Mystery
cannot be understood, but only surrendered to. Day by day,
the words of Angela of Foligno ring in our ears:
Fill your sensitive soul, dear son , with the presence
of the uncreated God. Work at, and consider well, the
noble vocation to which God has called you. And if the
uncreated God has established himself in you, I beg
you that you establish yourself in him. Grow! Grow!
Grow!I O

10
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INSPIRED BY FRANCISCANS

OF THE THIRTEENTH CENTURY
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A. SCHAEFFER, O.S.F.

During the past 800 years Franciscan men and women
across the globe have devoted their precious resources to
the furtherance of the healing ministry of Christ. Truly out
standing is the institutional legacy they have left: their nu
merous well-equipped and expertly-staffed hospitals, nurs
ing centers, and clinics, as well as their courageous care for
the suffering and dying on the battlefield and in the homes
of the poor and destitute.
That healing ministry, however, has been largely con
fined to bodily or physical health and welfare. Even though
Franciscans have served the sick and dying with the utmost
compassion, psychiatric and psychological care, strictly
speaking, have been offered as extensions of medical health
care, rarely as stand-alone services. Why then, in their 1987
Chapter of Affairs , would a group of Franciscan Sisters in
Colorado decide to use a significant portion of their newly
acquired income to open a freestanding mental health center
for the uninsured and underinsured - the minores? What in
their Franciscan tradition would have inspired their doing so
in spite of their more than a century of founding and operat
ing acute-care hospitals? Whm in their Franciscan spiritual
ity would have made them divert from their usual ministerial
path?
The answer is no less fascinating than compelling. It be
gins with Francis and Clare of Assisi and then moves to a
relatively unknown Franciscan Friar, Bartholomaeus Angli
cus, who actually supersedes the co-founders of his Francis
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can Way of Life in his enlightened approach to the treatment
of the mentally ill.
But first a look at the legacy of Francis and Clare with
regard to mental health.

FRANCIS

On a very personal level Francis knew what it meant to be
diagnosed as mentally ill. His father explained his imprison
ing Francis in the stairway cellar of their home as necessary
because of Francis 's disordered thinking and bizarre behav
ior. No one in his right mind, his father argued , would sell
his inheritance and give the proceeds to the poor. No one who
had any sense would completely disregard his need to pro
vide for the future, his own and , in time, his family's. No one
with any dignity would choose to become a beggar dependent
on handouts. No one would want to be the target of garbage
and verbal abuse, become a persona non grata, dress like a
pauper, singing the praises of a fantasized Lady Poverty and
believing he could live without material possessions he could
call his own.
He was psychotic, concluded his father and perhaps other
family members and friends of the wealthy cloth merchant.
He needed to be incarcerated, as was the custom of the time,
until he regained his mental health , which would hopefully
happen if he were isolated and forced to think about his ab
surd, freely chosen lifestyle.
Francis also knew about mental illness vicariously, for
those who joined him did not always appear to be mentally
sound . The friar who ate so little that he cried out in the
night with stomach pain, for example , could well have been
anorexic. Francis 's response to him, however, is intriguing as
well as psychologically sophisticated. He did not tell the friar
to get something to eat then return to his mat so that the
others could get their rest. He did not scold him the following
morning, admonishing him to eat at least enough to prevent
a similar nocturnal disturbance from happening again. In
stead, Francis joined the exceedingly hungry friar in a quiet,
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nonchalant way, eating alongside him to spare him unneces
sary embarrassment and assuring him by his actions that
God wanted Brother Body to be taken care of. Furthermore ,
should others criticize, he, Francis, would stand criticized
beside him . Francis, too, would be said to have used poor
judgment in letting himself get so hungry that he could not
help but cry out in pain.
Then there were those friars who suffered from depres
sion - with its telltale guilt feelings, shame, low self-esteem,
and self-disparagement - at times at least, because of their
sins. Francis responded to their emotional pain not by ad
monishing them, let alone condemning them, but by com
manding those entrusted with leadership of a religious com
munity to think only of how they could extend mercy to those
who believed they had sinned grievously. "There should not
be any brother in the world who has sinned who ... after he
has looked into your eyes, would go away without having re
ceived your mercy, if he is looking for mercy," Francis wrote
to one of his ministers (LtM 9).

CLARE

In a similar way, it is likely that Clare knew what it was
like to be mentally ill herself, for she ate so little she may
have actually been anorexic. The fact that Francis had to
command her to eat more suggests her inability to judge cor
rectly the degree to which she was damaging her health by
extreme fasting. Perhaps that is why Clare held the position
that women who were mentally ill would not do well in con
vents of the Second Order. Much of the time food was scarce;
often it was spoiled or on the verge of spoiling. Those who
were already depressed and tininterested in pleasure would
be inclined to eat little, if any, of it. Those who were already
anxious or phobic would find their food unappealing or even
disgusting. Yet others who tended to be obsessive or com
pulsive might not have enough to distract them within the
confines of the cloister, with the result that their repetitious
thoughts and behaviors would become virtually irresistible.
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In another vein , those who were manic or suffered from hy
peractive attention deficit would have insufficient stimula
tion within cloister walls to quiet their restless spirit.
Even prospective candidates who were basically mentally
healthy were to be duly warned of the austerity of the Sec
ond Order's way of life. "If [someone who wants to join the
group] and [has] no impediment to the observance of this life,
such as advanced age or some mental or physical weakness,"
Clare wrote, "let the tenor of our life be clearly explained to
her" (RCI 2:3) .
Psychologically astute however, Clare also realized that
people could become mentally ill after entering the cloister.
Hence, she wrote clearly and unambivalently: " She [the ab
bess] should console those who are afflicted , and be , like
wise, the last refuge for those who are disturbed; for, if they
fail to find in her the means of health , the sickness of despair
might overcome the weak" (RC 1 4 :9).
Clare also required those in authority in her community
to have an attitude of wholesome respect for the individual
members of her community, whether they were mentally ill,
gifted, or merely different. "[The abbess] should consult with
all her sisters on whatever concerns the welfare and good of
the monastery; " she wrote in her rule , "for the Lord often re
veals what is best to the lesser [among us]" (RCl 4: 13).
Finally, Clare occasionally asked God to heal the men
tally ill who were either at San Damiano or came there for
help . The following account serves as an example of her at
titude and course of action when confronted with a mentally
disordered person.
When [Francesca] was suffering from a very serious
illness that struck her in the head, made her cry a
great deal and took away her memory, she made a
vow to the holy mother [St. Clare] when she was near
the end and was about to pass from this life. She was
instantly cured. Afterwards she never again felt that
illness (Proc 9:7).

44

Judith Schaeffer
BARTOLOMAEUS ANGLICUS

An early follower of Francis and Clare, Bartolomaeus , sur
named Anglicus, was born in England during the thirteenth
century, probably in 1204 and possibly in Suffolk. I He is be
lieved to have studied at Oxford before becoming a teacher of
theology at the University of Paris around age twenty-one .2
The year Francis died, 1226, Bartolomaeus entered the
First Order of St. Francis along with his countryman and
fellow-professor of theology, Haymo of Faversham, and two
other professors at the university. 3 Bartolomaeus was in his
early twenties . If Francis were still living at the time, in all
probability he would have been too ill to know of Bartolo
maeus . Clare may have known of him, but in all likelihood
she paid less attention to friars in distant provinces than to
her own Second Order followers . Furthermore, in that year in
particular, she was focused on the serious illness and death
of her beloved Francis.
After becoming a friar, Bartolomaeus was asked to teach
theology to his fellow friars at the Franciscan studium in Par
is.4 His specialty was the Bible. 5
Just five years later, that is in 1231 , however, the pro
vincial of the Franciscan province of Saxony,6 which is now
northern Germany, asked the provincial of the French prov
ince to send Bartolomaeus, along with John of Reading, to

I John Leland, Commentarii de scriptoribus Britannicis, auctore Joanne
Lelando Londinate, 1 (Oxford, England: Antonius Hall , 1548 / 1709) .
2 "Bartholomaeus Anglicus" in New Catholic Ency clop edia 2 (New York:

McGraw Hill, 1967).
3 John Lenhart, "Bartholomaeus"'Anglicus" in The Cat holic Ency clope
dia 2 (New York: Robert Appleton Company, 1907).
4 Juris Lidaka, "Bartholomew the Englishman: John Trevisa a nd the
English Continental Traditions of Bartholomaeus Anglica us" in Essays in
Medieval Studies 5 (1988): 71-92.
5 Salim bene de Adam, Chronicle of Salimbene d e Adam, Medieval Re
naissance Texts and Studies 10, ed . J.L. Baird (Bingh a mton , NY : Medieval
Renaissance Texts and Studies, 1285 / 1986) .
6 Francis himself asked friars to consider another a ttempt to make
their presence felt in Germany in 1221 . Their first attempt , just two yea rs
earlier, had failed.

45

Judith Schaeffer

The Cord, 59.1 (2009)
7

Magdeburg, Saxony, to help the newly established province.
Records reveal that the transfer was approved by John Par
enti, the Minister General of the Franciscans, whereupon
Bartolomaeus and John of Reading traveled to Saxony.8
The Saxony province was poor; its members were suf
fering such hardships and dangers that Bartolomaeus and
John needed a special escort to keep them safe on their jour
ney.9 For Bartolomaeus, however, Magdeburg was a place
safe and secure enough for him not only to teach but also
to read extensively in Magdeburg's 285-volume library and,
thus, to finish writing what would become his renowned en
cyclopedia, On the Properties of Things. 10
On the Property of Things or De Proprietatibus Rerum in
Latin, the language in which it was written, was probably
completed by 1242, or at least by 1248, when Bartolomaeus
was in his late thirties or early forties. 1 1 The book, which
could be borrowed from the University of Paris chest, was
translated into French, Spanish, Dutch, and English, the
latter by John of Trevisa, chaplain to Sir Thomas, Lord of
Berkeley, in 1397. Thus it could also be read by the gen
eral public both on the continent and in England. Those who
wished to learn the science of the day benefited greatly from
the enlightened thinking not only of Europeans but Arabic
peoples in the Middle East. 12
Bartolomaeus's extensive and intensive reading, along
with his keen observations , allowed him to quote such in
ft.uential writers as Aristotle, Hippocrates, Theophrastus, the

7 R. Steele, ed., Medieval Lore: An Epitome of the Science, Geography,
Animal, and Plant Fork-Lore and Myth of the Middle Age (London: Elliot
Stock, 1893).
8 Salimbene de Adam, Chronicles of Parma, (1283).
9 Elizabeth Keen, The Journey of a Book: Bartholomew the Englishman
and the Properties of Things (Canberra, Australia: ANU E Press, 2007).
10 Bartholomaeus Anglicus, "Early Science and Pseudo-Science," De
Proprietatibus Rerum, trans. John Trevisa (London: Wynkyn de Worde,
1397/1491).
11 Lidaka, "Bartholomew the Englishman. "
12 W. Morris, "Preface" in Medieval Lore from Bartholomew Anglicus,
ed. R. Steele (London, England: Alexander Moring, The King's Classics,
1893 /1905).
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Jew Isaac Medicus, and the Arabian Haly in his 400-page
text. Fourteen editions of the text appeared over the next
260 years, which has enabled almost every large library in
Europe to possess at least one copy even today , with the Na
tional Library at Paris possessing as many as eighteen. 13
Composed of nineteen volumes, On the Properties of
Things was a major undertaking for a single author, espe
cially in medieval times. William Morris describes Bartholo
maeus Anglicus as one of those "mostly single-hearted and
intelligent men, of a diligence and laboriousness almost past
belief. "14
Indeed , in his massive work, Bartholomaeus Anglicus
deals with all the sciences of his time: theology, philosophy,
medicine, astronomy, chronology, zoology, botany, geogra
phy, and mineralogy. Individual subjects included God, an
gels, demons, the human mind or soul, physiology, family
and domestic life, medicine, the universe and celestial bod
ies, time, form and matter, air and its forms , water and its
forms, and finally earth and its forms, including geography,
germs, minerals and metals, animals and color, odor, taste
and liquids.
Our interest, however, is narrowed to sections revealing
Bartolomaeus's attitude and insight regarding mental illness
at a time when treatment of those who suffered from some
form of it was woefully inadequate, if not inhumane. Whether
Bartolomaeus attained his understanding of mental illness
and its effective treatment before or after becoming a Fran
ciscan we do not know, but he would certainly have been
inft.uenced by Francis and Clare in the course of his studies
as a novice. Like others in religious formation, he would have
been introduced to writings "tnd oral traditions associated
with Francis and Clare . He may even have read copies of their
manuscripts. In the least, Bartolomaeus refined his ideas in
On the Properties of Things after becoming imbued with the
spirit of the co-founders of his religious community.

13
14

Lenhart, "Bartholomaeus Anglicus."
Morris, "Preface," (1893), 5.
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An interesting thought is that Bartolomaeus may have
been drawn to the Franciscan charism in the first place be
cause he already held convictions regarding the care of men
tally ill minores. He may have felt at home in the Franciscan
Order peopled as it was by unassuming men and women de
sirous first of becoming poor and unimportant minores and
then of humbly and compassionately serving those whose
dignity, like that of Christ, was by and large being ignored by
social structures of the time.
In any case, sections of Volume 7 of The Property ofThings
that deal with mental illness fit securely into the Francis
can way of perceiving and ministering to the emotionally and
psychologically ill. They strike one as truly Franciscan as
does the writing of Francis, Clare, Bonaventure and other
well-known Franciscan mentors and educators.
By some accounts, Bartolomaeus had as his original in
tended audience parish priests, should they suspect they
were becoming mentally ill, and parishioners who noticed
that their parish priest appeared to be becoming mentally
unstable . Steele describes Bartolomaeus's work as an ency
clopaedia of similes written for the benefit of the friar who
served in a village and for others without much, if any, for
mal learning. IS This is not to say , however, that Bartolomae
us did not put careful thought into what he wrote. Rather,
he tried not only to describe a few common forms of mental
illness but also to explain how to treat the mentally ill in a
way that would optimize their chances of recovery, a hope
held by few people of his time. Unlike most who believed
that mental illness was the result of either sinful behavior or
demonic possession, Bartolomaeus did not hold the prevail
ing opinion that the mad or insane, as they were commonly
called , did not deserve to be rehabilitated, that they should
not even dream of reentering the mainstream of ordinary life.
Also characteristic of Bartolomaeus's attitude toward the
mentally ill was his portrayal of them as a diverse population
that demanded careful diagnosis and treatment planning.
R. Steele, Mediaeval Lore from Bartholome w Anglicus (London, Eng
land: Alexander Moring, The King 's Classics, 1893/1905).
15

AD

He noted that not all patients suffer in the same way. Those
with madness could appear either excited, that is , manic or
melancholic, suggesting, interestingly enough, that he had
become aware of the phenomenon of bipolar disorders. A
manic condition was said to result from an infection of the
foremost cell of the head , a condition that deprived its suf
ferer of imagination. A melancholic condition , by contrast,
resulted from an infection of the middle cell of the head, a
condition that deprived its sufferer of reason.
Just the opposite might seem to be the case in contem
porary thinking, but Bartolomaeus's distinction warrants
the following consideration. If those with mania were able to
imagine a way of managing their abnormally and persistently
elevated, expansive or irritable mood, they would be able to
use their excessive energy in more suitable ways. Similarly,
if those with depression were able to reason through their
unwarranted feelings of worthlessness or inappropriate guilt
and find ways of interesting themselves in worthwhile pur
suits, including the pursuit of wholesome pleasure, they
would not be debilitated by depression.
In literary circles , Chaucer shared at least one of Bartho
lomaeus's beliefs, as evidenced in the "Knight's Tale." Speak
ing of Arcite, Chaucer describes his passion as compounded
of melancholy which deprives him of reason , overflowing into
the foremost cell of his brain, the cell fantastic, and causing
him to act as if mad.
Nought oonly lyke the loveres maladye
Of Hereos, but rather lyk manye,
Engendered of humour malencolyk
Byforen in his selle fanta~.'Yk.1 6
Bartolomaeus warned that some mentally ill persons
could hurt themselves or others if they did not have access to
healing parts of themselves. For this reason caregivers could
restrain them. Otherwise, he maintained, it was imperative
16 Geoffrey Chaucer, "Knight's Tale," in Canterbury Tales (Oxford , Clar
endon Press , 1957), 515-18.
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to let the mentally ill walk around freely while making sure
their environment was safe. Indeed, the environment of the
houses in which the mentally ill were cared for was to be
such that it helped them renew both their mental health and
their physical strength. The mentally ill were to be comforted
and refreshed. "They [were to] be removed from the source of
their agitation," Bartolomaeus wrote. They were to be given
adequate rest, an orderly routine, wholesome food, and in
teresting activities, he stipulated, revealing his keen insight
into the mind-body connection. "Music should be provided
for their recreation," he added, showing his appreciation of
the soothing potential of the fine artsY
Furthermore and very importantly, Bartolomaeus insisted
that a "suitable occupation should be planned for [the men
tally ill]." They were to be thought of as curable. They were
to live in hope of recovery, and those who cared for them
were to share that hope. Those with mental disorders were
to believe that, in time, they would eventually be released
from the mental institution into which they were placed. As
a consequence, those who cared for them were to have that
as one of their main treatment goals.

resolved a dispute between Duke Boleslaw and the cathedral
Chapter at Cracow,19 a feat that reminds us of Francis's own
intervention with the bishop and mayor of Assisi.
Then, when Bartolomaeus was approximately fifty-three,
Pope Alexander IV appointed him papal legate north of the
Carpathians. Subsequently he was appointed Bishop of
Lokow. 2 0 He was probably not consecrated bishop, however,
because of the Mongol invasion of Poland in 1259. 21
Three years later, in 1262, on the very first ballot Bar
tolomaeus was unanimously elected the sixth Minister Pro
vincial of Saxony,22 a position in which he served for the re
mainder of his life. He died in 1272 at the age of sixty-eight
or sixty-nine. 23
Finally, our conclusion includes a brief consideration of
the influence of Francis, Clare, and Bartolomaeus on psy
chology in the twenty-first century and, in particular, on the
movement called positive psychology as headed by such the
orists and practitioners as Victor Frankl,24 Martin Seligman 2 5
and Michael Csikszentmihalyi. 2 6
Positive psychology has as its roots recent research on the
relationship between hope, resilience, and mental health.27
As a consequence, mental health professionals are to focus

CONCLUSION

Before concluding our investigation of the writings of Bar
tolomaeus, we may wish to ponder the rest of what was likely
to have happened to him on his Franciscan journey. Records
indicate that he was elected Minister of Austria around the
age of forty-four and then Minister of Bohemia around the
age of fifty-two. 18 As the latter, Bartolomaeus is said to have
17 Similarly, enlightened members of the medical profession have rec
ommended music as a cure in mental troubles, as Shakespeare implies
in Richard II: "This music mads me. Let it sound no more, IFor though it
have holp madmen to their wits , l In me it seems it will make wise men
mad ." (Act V: 61-63) .
18 Elizabeth Keen , "From Bartholomew to Batman: Four Hundred
Years of The Properties of Things ," unpublished Ph.D. thesis (Australian
National University, 2002).
CA

'" T. Gale, "Bartholomaeus Anglicus" in En cyclopedia of World Biogra
phy (New York: Thomson Corporation , 2005-2006).
20 Jordan of Giano , Thirteenth Century Chronicles: Jordan of Giano,
Thomas of Ecclesol1, Salimbene degli Adami, trans. P. Hermann (Chicago:
Franciscan Herald Press , 1262/1961).
2 1 R. B. Brooke, Early Franciscft;ll Govemance: Elias to Bonaventure
(Cambridge, England: University Press, 1959).
2 2 Jordan of Giano, Thirteenth Century Chronicles.
23 Keen, The Joumey of a Book.
24 Victor Frankl, Man 's Search for Meaning (New York: Simon & Schus
ter, Inc., 1959).
25 Martin Seligman, Using the New Positive Psychology To Realize Your
Potential for Lasting Fulfillment (New York: The Free Press , 2002).
26 Michael Csiksze:ntmihalyi, A Life Worth Living: Contributions to Posi
tive Psychology (New York: Oxford University Press , 2006).
27 N. Anderson & P.E. Anderson, P. E., Emotional Longevity: What Really
Determines How Long You Live (New York: Penguin Putnam, Inc ., 2003) .
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less on mental illness and more on well-being. They are to
concentrate on helping clients "live within an optimal range
of human functioning, one that connotes goodness, genera
tivity, growth, and resilience."29
Health is not just the absence of disease or illness, accord
ing to positive psychologists and their recent path-breaking
research: professionals who measure mental health in posi
tive terms attain more desirable outcomes than those who
define it by the absence of mental illness. 3o Rather, health
and longevity are the result of such things as optimism, in
cluding entertaining positive illusions; finding meaning in
life events; dealing directly with past trauma; having social
support; living in a wholesome environment; changing per
ceptions and restructuring thoughts so as to deal effectively
with distressful life events and concomitant emotions; and
living as healthy lifestyle as possible. Maintaining a ratio of
positive to negative affect at or above 2.9, for example, allows
mental health to fiourish. 3 1
Had not Bartolomaeus encouraged the same when he
stipulated that the mentally ill were to live in a wholesome
environment, living a healthy lifestyle even in their asylums?
Similarly, had not Clare insisted that her mentally ill Sisters
be included in decision-making, which would have undoubt
edly allowed them to enjoy the positive illusion that they were
of value to the community? And had not Francis, who found
joy-indeed perfect joy-in being rejected and abused by his
own brothers when seeking refuge in their house, changed
his negative perceptions into positive ones and restructured
his thoughts in an exemplary way? Indeed, we rightfully con

28 C.D. Ryff, "Happiness Is Everything, or Is It: Explorations into
Meaning of Psychological Well-Being" in Journal of Personality and Social
Psychology 56 (1989): 1069-81 .
29 B. L. Fredrickson. & M. F. Losada, "Positive Affect and the Complex
DynamiCS of Human Flourishing" in American Psychologist 60 (2005): 678

86.

30 C. L. M. Keyes , "The Mental Health Continuum: From Languishing
to Flourishing in Life" in Journal of Health and Social Behavior 43 (2002) :

207-22.
3 1 Keyes, "The Mental Health Continuum. "
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elude, his ratio of positive to negative affect was probably
higher than the recommended 2.9.
Thus we answer the question with which we began . Fran
ciscan Sisters in Colorado Springs had every reason to set
aside their precious resources for the care of the mentally ill.
Their decision fit securely within their Franciscan tradition.
They had been inspired by men and women of the thirteenth
century, namely Francis, Clare, and Bartolomaeus Angli
cus.

Penitential Needlework
At Cheb (some call it Eger)
the poor sisters sewed for their keep,
fingers working thread,
as had Clare's.
They mended, beaded, embroidered,
keeping the castle's robes
while tending their Bridegroom's regalia
in the chapel.
The sisters might never see
the earthly master clad in their designs,
yet their heavenly Lord's accoutrements
gleamed with their handiwork.
They stitched their way through strife,
knots handled daily:
gently untangled
...,.
or severed outright.
Pierced fingers bled, saliva dissolving stains,
as Jesus' blood gushed with water,
fountain cleansing
both wounds and lands.
Felicity Dorsett, O.S.F.
S.1
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OPTIMISTICALLY EMBRACING CREATION

discover the fullest form of salvation, as achieved through
the act of the Incarnation and as displayed through the life
and stigmata of St. Francis of Assisi.

Goo's
KATHERINE WRISLEY

Christian modernity emphasizes a personal relationship with
God, but it seems to ignore the relationship with creation
that should be an inevitable result of a conversion experi
ence. The created world of God ought to be viewed as beauti
ful and holy to those who have received salvation, because
through Christ it has been reunited to its Creator and is no
longer lost to the constructs of evil. Hope extends far beyond
the realm of humanity and reaches its arms out to the en
tirety of creation, and Christians are thus called to enter into
communion with their surrounding world. Indeed , "God's
creative action ... is always the pre-condition for salvation."l
As Christians attempt to grasp the implications of their sal
vation and understand the fullness of God's self-giving love,
they must ultimately realize that "[o]nly when the line of re
demption is rooted at the origin of the line of creation can
the universality of redemption be seriously affirmed."2 Cre
ation is the divine framework through which God reveals his
completed grace, and thus it ought to be deeply loved by the
proclaimed Christian. This paper will claim that Christians
must possess an optimistic viewpoint of creation in order to

I Zachary Hayes, What are they Saying about Creation? (New York:
Paulist Press, 1980), 30.
This paper was first conceptualized and developed in a class entitled
The Gospel According to Saint Francis at Flagler College in the Spring Se
mester of 2008. I am indebted to Dr. Timothy J. Johnson for his invalu
able editorial help and mentorship, without which the final form of this
paper would not have been possible .
2 Hayes, What are they Saying about Creation? 28.

INTENTION AND PURPOSE

First, it is necessary for the Christian to understand cre
ation in an optimistic manner because God's intentions to
wards it are ultimately good. We exist in an age where con
crete slices through open fields, where birds rest on electric
wires instead of trees, and where industry takes precedence
over the natural earth. The beauty and importance of cre
ation is nearly forgotten in light of technical advancements.
Christians ignore the message that God proclaims from riv
ers, mountains, and oceans instead of opening their arms
towards nature, which should be "viewed as a concrete and
ubiquitous reminder of [God's] power and wisdom."3 Creation
is not to be regarded as unimportant; rather, it ought to be
respected and revered as a part of God's ultimate plan that
has a "specific purpose" for the cosmos.4 Proclaimed good
by God, it ought to be viewed as good by those who seek to
honor God's intentions.
Indeed, the importance of creation stretches throughout
the biblical narrative and provides reasons for the modern
Christian to view it optimally. The Old Testament presents
creation as God's way of overcoming chaos and preserving
order within the cosmos, and "in the Jewish tradition ... the
wilderness and desert had profound religious significance.""
Prophets would sojourn in the wilderness to metaphysically
experience the divine because nature possessed a mysteri
ous connection with God that could be found nowhere else.
We find this same trend in the New Testament when Jesus

..

3 Per Binde, "Nature in Roman Catholic Tradition ," Anthropological
Quarterly 74 (2001): 8.
4 Binde, "Nature in Roman Catholic Tradition," 18.
S Ben C. Ollenburger, "Isaiah's Creation Theology," Ex audita 3 (1987):

54.
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wandered into the desert for forty days after his baptism, and
in the character of John the Baptist, who made his home in
the remote clutches of the wilderness. These biblical defini
tions of creation - as God's way of preserving order and as
a place where one can escape to connect with the Divine 
indicate that God is inextricably interwoven with creation.
Through nature, Christians may find the order and connect
edness of God which "communicate[s] ... the transcendent,
mystical, and unspeakable qualities of God."6 Creation must
be viewed, as the biblical narrative indicates, as the window
through which we may clearly see the purposes of the Di
vine.
Furthermore, creation should not be viewed negatively
in light of sin. Although many theologians will conclude that
creation did indeed lose its "continuity" with God when hu
manity fell, this does not take away from God's love of cre
ation or its importance in the universe. 7 Creation remains a
product of the fountain-fullness of God's eternal goodness,
thus, "[i]t need not be a perfect world or the best possible
world; it is sufficient that it be a world of limited goodness
that is apt for the working out of God's loving purpose."8 Cre
ation, even if not in perfect order due to the fall of humanity,
remains "good and blessed" as the structure through which
God performs his divine initiative. 9 God's salvific purpose
comes to fruition through creation , because "God creates for
the sake of the final fulfillment accomplished in Christ," or
the Incarnation.! O

Binde , "Nature in Roman Catholic Tradition ," 18.
Jordan J . Ballor, "Christ in Creation: Bonheoffer's Orders of Preser
vation and Na tural Theology," Journal of Religion 86 (2006): 15-16 .
8 Zachary Hayes, Introduction to Disputed Questions on the Mystery of
the Trinity , Works of St. Bonaventure 3 (St. Bonaventure, NY: The Francis
6

THE INCARNATION AND THE TRINITY:

Goo's

CONNECTEDNESS WITH CREATION

The next step in understanding the significance of cre
ation is to view it in light of the Trinity and the Incarna
tion. The Christian is completely and unquestionably united
to creation through the Incarnation of Christ the Logos, or
Word of the Trinity. Theologian Jurgen Moltmann notes that
"[t]he universal significance of the history of the Son could
not ... be understood" without seeing "the figure of the Son
against the comprehensive horizon of the history of the tri
une God with the world."!! An understanding of the Divine as
a Trinitarian figure is vital in comprehending the necessity of
the Incarnation to creation, because it is from the Trinitarian
relationship that it is formed and fulfills its divine purpose.
Indeed, Bonaventure's portrait of the Trinity permits cre
ation to stand with humanity in redemption. Ilia Delio, in her
great work Simply Bonaventure, poignantly describes the Se
raphic Doctor's position on the Trinitarian relationship and
notes that as the "fountain-fullness of goodness," the Father
figure of the Trinity, or the "first principle of being, and by
extension, of creation," cannot help but produce the Word,
who "shares eternally in all aspects of the Father's nature."!2
The communicative love of the Father and the Word, in turn,
produces the Holy Spirit. Thus, the Father is an all-giving
entity while the Spirit is an all-receiving entity. The Word,
however, is both a giving and receiving entity, as it is pro
duced by the infinite wisdom of the Father but produces the
Holy Spirit out of love with the Father. Thus, according to
Bonaventure, the Word stands at the center of the Divine
Trinitarian relationship, servirtg as the mediator and uniting
force which holds it together. In its outpouring of goodness,
the Trinity could not help but manifest itself in its fullest,
most complete form of the Incarnate Word , and " ... the Word,

7

can Institute, 1979),99.
9 Binde, "Nature in Roman Catholic Tradition ," 18.
10 Hayes, What are they Saying about Creation? 28.

II Jurgen Moltmann, The Trinity and the Kingdom: The Doctrine of God
(Francisco: Harper and Row, 1981),97.
12 Ilia Delio, Simply Bonaventure: An Introduction to His Life, Thought,
and Writings (New York: New City Press, 2001), 43.
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as the self-expressed aspect of the Godhead, stands in me
dias res; in his orientation to the other Persons of the Trin
ity, and, within the Trinity, to creation. "13 Because it is the
center of the Trinity and "the sum total of the infinite divine
ideas," the Word Incarnate is the only form through which
both humanity and creation can be united with God, thus
fulfilling the intentions of God for the cosmos and serving
as the doorway through which humanity may optimistically
consider creation . 14
Indeed, Bonaventure's Trinitarian theology dictates that
creation explodes into being as a result of the fountain-full
ness of God's all-producing mercies but needs the Incarnate
Word to unite it fully with the Trinity. Through entering the
world the Word completes it "because every person, plant,
animal and star is created through the Word and bears a
relationship to the Word" and so "every person, plant , ani
mal, and star which, on one hand, is opposite to the other
is, at the same time, related to the other precisely through
the Word."' 5 Creation cries out to be completed so the cos
mos may reach into infinity to grasp the Divine . The Incar
nation provides the answering presence which fulfills the
needs of both, for indeed, "[t]he only continuity between God
and God's work is the word ... were the word not there, the
world would drop into a bottomless abyss."' 6 All of creation is
brought together on a cosmic level beyond our understand
ing through the Incarnate Word's mediating presence which
fuses itself with the life it breathed into being.
Thus, the Incarnate Word 's completing power reveals
the reasons why Christians ought to embrace creation with
an attitude of love. God pours out divine grace from the In
carnation and falls onto creation in an out-flowing of good
ness, not for moral reasons, but simply "for the sake of order

13 Thomas J. Herbst , The Road to Union: Johannine Dime nsions of Bo
naventure's Christ%gy , (Rome: Frati Editori di Quaracchi , 2005), 16l.
14 Delio , Simply Bonaventure, 84.
IS Delio, Simply Bonaventure, 84-85.
16 Dietrich Bonhoeffer, cited in Jordan J. Ballor's "Christ in Creation ,"
15-16 .
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and excellence in the universe." '7 The Word, as the center
of the Trinitarian relationship, brought reason to the cos
mos through becoming Incarnate. God unites all of creation
to himself through the Incarnation, bringing it to his lap in
love. Similarly, Christians ought to embrace creation opti
mistically in a spirit of unity, for this will ultimately fulfill
God's good intentions for the universe. We must "[see] the
mystery of creation not simply in terms of the beginnings of
the physical universe , but pre-eminently in religious terms
as the placing of the beginnings of finite being which finds its
consummation in the mystery of Christ and the eschatologi
cal dimension embodied in him, " recognizing that without
creation, salvation would be a complete impossibility. IS

ST.

FRANCIS: AN EXAMPLE OF OPTIMISM

St. Francis of Assisi unquestionably shines forth as the
prime example of Christian optimism towards creation.
Opening his arms to the world around him, Francis exhib
ited a natural tendency to value God 's created earth . His life
is a testament to the truth that the physical, created world
of God should be viewed as beautiful and holy to those who
have received salvation. Indeed, Franciscan theology insists
that one must possess an optimistic viewpoint of creation in
order to fully embrace salvation.
Francis lived his life beneath the image of the crucified
Christ, joining "Lady Poverty" as she "climb[s] up the cross
to embrace Jesus in his death ."' 9 Rejecting the norms of the
medieval society which surrounded him, Francis sought to
imitate as closely as possible tl're life of Christ. Leaving the
old world of sin behind , he embraced his newfound spirituJT Linda Zagsebski , "The Incarnation and Virtue Ethics, " in The In
carnation: An Interdisciplinary Symposium on the Incarnation of the Son of
God, ed. Stephen T. Davi s , Daniel Ke ndall and Gerald O 'Collins (Oxford:
Oxford University Press, 2002) , 316.
18 Hayes, What are they Saying about Cre ation? 29.
19 Lawrence S. Cunningham, St. Francis of Assisi (Grand Rapids: Wil
liam B. Eerdmans Publishing Company, 2004), 2l.
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ality at a young age and entered a world of obedience and
grace. Throughout his life, Francis recognized the created
earth around him as a vital, poignant part of the spiritual
world, embracing the idea that salvation encompassed a rec
ognition that Christ had come to redeem the whole of cre
ation as well as humanity. Cunningham powerfully asserts
that through "looking for the traces of God in the natural
world," Francis found "a way of contacting the cosmic Christ
through whom the world was made ."20 While many in his
time period, especially the Cathars,2J considered the physical
realm evil, Francis claimed that creation shouted the Good
News of the Gospel and should thus be viewed optimisti
cally.
Stories of harmonious interactions with animals and na
ture alike permeate throughout the accounts of Francis's life,
proving that this understanding of creation was a necessary
aspect of his theology and salvation. Whether he was preach
ing to birds or making deals with vicious wolves, Thomas of
Celano notes that Francis "carefully exhorted all birds, all
animals, all reptiles, and also insensible creatures to praise
and love the Creator, because daily, invoking the name of the
Savior, he observed their obedience in his own experience."22
One story speaks of Francis going so far as to rescue worms
by "pick[ing] them up from the road and put[ting] them in
a safe place so that they would not be crushed ,"23 while an
other tells us that Francis once threw a fish which was on
dry land choking back into the water. 24 Even on his deathbed
Francis recognized the beauty of creation through asking to
be placed naked "on the bare earth" for a short while, serving
as a "reminder that it is from the clay of the earth we come

20
21

Cunningham, St. Francis of Assisi, 105.
Malcolm Lambert, The Cathars (Oxford: Blackwell Publishers, 1998),
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and it is to the earth we return."25 For Francis, unity with
the natural world was a necessity to achieving unity with
Christ.
Indeed , Francis's perceptions of the physical world influ
enced his life heavily, perhaps most clearly observed through
his poetic prayer, the Canticle of Creatures. Attributing hu
man qualities to natural elements, Francis connoted that
the created world carries a spiritual and even familial signifi
cance. The whole natural universe seems to sing its prais
es to God, forcing the Christian to recognize that through
Christ the world was created, and through Christ it will be
redeemed. The noble saint prays:
Praised be You, my Lord, with all Your creatures, es
pecially Sir Brother Sun, who is the day and through
whom You give us light .... Praised be You, my Lord,
through Sister Moon and the stars ... through Brother
Wind, and through the air, cloudy and serene, and
every kind of weather, through whom You give suste
nance to Your creatures ... through Sister Water, who
is very useful and humble and precious and chaste .
Praised be You, my Lord, through Brother Fire, through
whom You light the night.... Praised be You , my Lord,
through our Sister Mother Earth, who sustains and
governs us, and who produces various fruit with col
ored flowers and herbs. 26
The elements of creation emanate from God and call for
humanity to behold the Creator's kindness and unending
mercies. As we attempt to optimistically encounter God with
in creation, Francis's Canticle·p rovides the perfect example
for us to follow as it summons us forward into the mysteri
ousness and beauty of the natural world surrounding us.

173.
22 Thomas of Celano, Chapter XXI of the First Book of "The Life of Saint
Francis ," Francis of Assisi: Early Documents, ed. Regis J. Armstrong, J.A.
Wayne Hellmann , and William Short, Vol. 1: The Saint (New York: New City
Press, 1999), 234.
23 1C XXIX, FA.·ED 1, 250 .
24 1C XXI, FA:ED 1, 235.
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St. Francis of Assisi, "The Canticle of Creatures," FA.ED 1, 114.
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STIGMATA: UNITY AND OPTIMISM FULLY ACHIEVED

So far, this paper has explored the idea that Christians
must possess an optimistic viewpoint of creation in order
to achieve the fullest form of salvation. After attempting to
show that this fulfills God's intentions towards the cosmos , it
then presented the Incarnation of Christ as the Divine Initia
tive which makes unity with creation possible. As Christians,
we may be optimistic towards creation because the Incar
nate God has lifted it to completion; it peacefully rests on
the breast of the Divine as God in the flesh walks among his
creatures. st. Francis serves as the prime example of how a
Christian ought to view creation in light of these ideals. This
paper will now claim that the Stigmata of st. Francis was the
result of his optimism towards creation and a product of his
recognition of the Incarnation; thus , the Stigmata is the ulti
mate signifier of a perfect unity with God's created world.
It is interesting to note that Francis did not receive the
stigmata within a man-made church , surrounded by hun
dreds of his friars. Instead, Francis received the marks of
the Crucified when he retreated into the wilderness and sat
immersed in prayer, surrounded by none other than God's
creation. The stigmata came wholly upon him "when he was
deeply absorbed in contemplation at a solitary location on
the Mountain La Verna in the Upper Arno Valley," signifying
that St. Francis was fully and optimistically engulfed within
God's creation when God gave him his marks of suffering and
physicalityY Describing the poignant beauty of Mount La
Verna, Paul Sabatier writes, "[t]he summer nights up there
are of unparalleled beauty," and "[n]ature, stifled by the heat
of the sun, seems to breathe anew."28 Finding retreat and
solace within the shadows of his glorious, natural surround
ings, st. Francis encountered God in the most personal way
possible. Amidst the unparalleled peace of creation, God ris
es to action and alters the perceptions of humanity.
Binde, "Nature in Roman Catholic Tradition ," 20.
Paul Sabatier, The Road to Assisi: The Spiritual Biography of St. Fran
cis (Brewster, Massachusetts: Paraclete Press, 2003), 126.
27

28

er)

Francis, having lived a life in which he continuously sought
to be united with the Crucified Christ, recognized the utmost
importance of the created world around him. The Incarnate
Christ had restored the whole of creation, and Francis's daily
actions and simple way of living acknowledged this and thus
united him to the surrounding world. The stigmata became
a physical manifestation of this unity as it was a painful but
powerful recognition of the Crucified Christ existing within
the physicality of St. Francis. The stigmata came upon him
in a beautiful, holy vision in which a seraph, coming from the
"rays of the rising sun," "flew toward him from the edge of the
horizon and bathed his soul in raptures unutterable"29 and
revealed to him a cross upon which the seraph was nailed. 30
When the vision receded, Francis found the stigmata of the
Crucified imprinted on his body, visible remnants of his one
ness with God.
As the life of St. Francis reveals , unity with God im
plies unity with creation, which Christ also brought to glory
through the act of the Incarnation. The stigmata powerfully
reminds Francis that he is forever joined with his Messiah,
but it further reminds him that he is wonderfully and beau
tifully connected to God's creation because he is a physi
cal being that breathing longing for the Divine. The blood
of the Crucified pours out from the wounds of the stigmata,
seeping out onto Francis's humanness and falling onto the
created world in remembrance of the Incarnation's elevation
of both. Because he possesses a wholly optimistic viewpoint
of creation, Francis longs to be fully united with his Cre
ator, and the stigmata radically and wonderfully fulfills this
unique desire.
..,.

JO

Sabatier, The Road to Assisi: The Spiritual Biography of St. Francis,

129.
30

2C III, FA.ED 2, 264.
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CONCLUSION: THE MODERN ATTITUDE AND CREATION

Made achievable through the Incarnation of Christ and
revealed through the life and stigmata of St. Francis, an op
timistic viewpoint of creation is completely necessary for any
Christian attempting to understand his role within God's
great schema. Industrialism has impaired modern society's
understanding of the importance of creation, and it is the
duty and role of the Christian to lift it back into relevance in
recognition of God's intentions for the world. Following the
example of Christ through the Incarnation and of St. Fran
cis through the stigmata, we must strive to understand the
created world within a context of hope and redemption. Cre
ation is the web of God's intention on which he intricately
weaves humanity's salvation.
We are constantly surrounded by the sounds of society,
which deafen our ears with the loud clangs of humanity
without-God. Television locks our attention and yells at us
to give ourselves away to materialism, tempting us to ignore
the beauty of God's creation. The roar of factories, airplanes,
and automobiles drowns out the humble sigh of a quiet field
at dusk, and Christians become more isolated from and ig
norant of their relationship with all of creation. We must turn
off the television and turn away from the tempting sounds of
our industrial society, for these represent the work of man
and not the work of the Divine . In place of a mall we must
step outside and find the glory of a flower; we must listen to
the birds, acknowledging Mother Earth, Brother Sun, and
Sister Moon in all their simple nature. Let us follow St. Fran
cis up Mount La Verna, optimistically embracing creation as
the out-pouring of God's never ending goodness and falling
into the completeness of his overpowering presence as we are
wholly united spiritually and physically to the Divine through
the breath-taking world around us.

Introduction to Pilgrimage:
Being Pilgrims and Strangers 1

JOANNE SCHATZLEIN, O.S.F.

OPENING REMARKS

In his book entitled The Art ofPilgrimage: The Seeker's Guide
to Making Travel Sacred, Phil Cousineau says:
The art of pilgrimage is the craft of taking time seri
ously, elegantly. What every traveler confronts sooner
or later is that the way we spend each day of our trav
el ... is the way we spend our lives. Inspired by our
journey, perhaps we can learn the "True Life' we were
searching for is here, where our travels and our home
life overlap.2
In another book on the spiritual practice of pilgrimage,
Edward C. Sellner says:
We are pilgrims on the earth and strangers; we have
come from afar and we are going far. The journey of
our life goes from the loving breast of our Mother on
earth to the arms of our Father in heaven. Everything
on earth changes; we hav~.no abiding city here; it is
the experience of everybody. 3

1 Annual
Franciscan Federation Conference, Keynote Address _
Joanne Schatzlein OSF, July 24 - 27, 2008 - Denver, CO.
2 Phil Cousineau, The Art of Pilgrimage: The Seeker 's Guide to Making
Travel Sacred (Berkeley, CA : Conari Press, 1998).
3 Edward C. Sellner, Pilgrimage: Exploring a Great Spiritual Practice
(Notre Dame, IN: Sorin Books , 2004) .
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These quotes speak to the heart of what you and I are
about during these days. You and I are pilgrims and strang
ers, taking some serious and elegant time in search of a
deeper understanding of our Life in God .. . a journey right
here , and right now .
In this journey, we are bonded with many others who
have gone before us:
•

•

•

•

Our biblical ancestors ... those who followed Abraham
to a new homeland; the ones who drove Moses crazy with
their complaints and their demands for signs ... who em
braced the One True God only to revert back to pagan
ways ... yet this group of Israelites became God's Chosen
... heirs of the Kingdom yet to come. Acts 13: 13-25 "For
forty years God put up with them in the desert" After an
other four hundred fifty years God gave them land as an
inheritance. And 5,000 years later God still is with us .
Our God doesn't give up on us (Jim Gannon at Cardinal
Stritch University April 17, 2008)
We join with the groups of pilgrims climbing up to Mount
Zion and singing: Let us go rejoicing, to the house of
our God . Mt. Zion (where God dwelled) represented all
they longed for ... security, abundant food, peace. Who
wouldn 't rejoice at the thought of such great gifts.
We journey with Christ, Jesus of the Gospels , who has
been described as the "pilgrim par excellence;" and "the
model of a pilgrim passing through this world. " This is the
Pilgrim Francis would follow , learning from the stories of
the Gospel how to meet the challenges of each day.
We are companions with all those thousands of Medieval
Pilgrims, traveling to shrines and pilgrimage centers in
search of forgiveness , healing and transformation. We will
be learning more from them throughout these next days.

And finally we are bonded with all those whom we have/
or are journeying with to holy places of all sorts:
•

66

Perhaps Assisi - but maybe other Franciscan places like
retreat centers or Motherhouses ... who are companions
for us there?

•
•

•

Maybe Rome and St. Peter's - but maybe our companions
are members of our own parish churches
The Holy Land - or perhaps hospitals, infirmaries and
care centers
Santiago de Compostella (the tomb of St. James) - or per
haps our own places of burial of family members, fellow
brothers and Sisters or friends. Who is there that walks
with us today?

DEFINITIONS

Pilgrims are distinguished from tourists, nomads and
itinerants. While nomads and itinerants move from place to
place, what motivates these moves is weather, changes in
seasons or places to work. While itinerancy certainly charac
terized Francis, for our purposes today we will explore the
dimensions of being a pilgrim, and look especially at what it
means to be "Pilgrims and Strangers," characteristics espe
cially important to both Francis and Clare.
Pilgrim comes from the Latin word peregrinus: Per mean
ing through, and ager meaning field and land. Thus a pilgrim
is one who travels.
Doris Donnelley 4 has gifted us with five key identifying
characteristics which distinguish pilgrims from tourists. It
is important to outline them here, because while they may
describe pilgrims, I believe they are elements to embrace in
our journey through life:

•

A pilgrim perceives an internal dimension on the journey.
For pilgrims, what motivates the journey is a hope for
something to happen with,W. As my sister Mary said be
fore making her pilgrimage this past January, "I am pray
ing for change in some of my attitudes and ways of look
ing at my life." While the externals excite us and create
their own energy, it is what happens within that is key.

4 Doris Donnelley , "Pilgrims and Tourists : Conflicting Metaphors for
the Christian Journey to God ," Spirituality Today 44/ 1 (1992).
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Pilgrims invest themselves while tourists avoid personal
commitment. As Doris suggests, "To be a pilgrim is to as
sume a new and risky identity, surrendering all that clut
ters one's life so that God takes center stage."
A Pilgrim hopes to be "affected" by the pilgrimage. It is
•
amazing to watch this happen. All of a person's senses
are awakened in new ways on pilgrimage. We tend to be
a visual people, but sounds now become more important,
not to mention taste (great Italian food and wine), smells
of cooking and fresh bakery, and touch ... we encourage
pilgrims to touch walls and stones ... drawing us back in
time. Franciscans thrive on "affective spirituality."
Both the journey and the arrival are important to a pil
•
grim. Pilgrimage began when you started thinking through
registering for the program, and it continued in packing,
in negotiating travel which is getting more challenging
each day, and continued right up to your arrival at the
hotel. Doris suggests that all that preparation is part of
the pilgrimage, and just as important as being here and
participating in a program. And more ... on pilgrimage
we suggest pilgrims must then "Go Home" in order for
the internal dimension of the journey to unfold ... for the

FRANCIS AND CLARE - "PILGRIMS AND STRANGERS"

•

•

pilgrimage to begin in new ways.
Lastly, Doris suggests that community is formed for the
pilgrim, while the tourist is content to experience things
on their own. "Pilgrims build community, a curiously non
hierarchical community where there is no distinction of
class." When we welcome our pilgrims we suggest that
they are on this journey at this time and with this partiC
ular group for a reason. In the beginning that thought is
lost in jetlag, but as the journey unfolds, the connections
being made and the experiences shared by the group help
them understand that they are part of something much
bigger than just their own decisions.

In exploring the meaning of "Pilgrims and Strangers" in
the lives of Francis and Clare, Keith Warner's article is fun
damental in its scope .s Keith outlines how Francis's choice of
the term "Pilgrims and Strangers" is specific to his wanting
to "Follow in the Footsteps of our Lord Jesus Christ." This is
what distinguishes him from those living the Vita Apostolica
and the Eremitical ways of life. These lifestyles invite its fol
lowers to live poorly "On the Road" and to a combined life of
preaching and withdrawal for prayer, but find their motiva
tion from the life of the Apostles . Francis's eyes were "Fixed
on Christ" and everything else about his way of life followed
from that.
While Francis and Jesus could both be considered itin
erant, i.e being freed to preach, "In Via," itinerancy as a de
scriptive for Francis is incomplete. It is Francis himself who
invites his brothers, and Clare her sisters, to go through
the world as "Pilgrims and Strangers." There is intent, focus
and purpose in Francis's choice of identity: the focus is on
Christ.
This is echoed in our TOR Rule, Chapter 22: "The truly
poor in spirit following the example of the Lord, live in this
world as pilgrims and strangers."

5 Keith Warner, "Pilgrims and ~angers: The Evangelical Spiritual
ity of Itinerancy of the Early Franciscan Friars," Spirit & Life 10 (St. Bo
naventure, NY: Franciscan Institute, 2000): "What does it mean to leave
footprints? One has to have feet for walking, and Francis is well known
for his devotion to the humanity of Christ. Second, one must travel or go
on a journey to leave such marks behind. Third, footprints are clues to
the means of locomotion and direction of the traveler. Even though he
did travel by boat and mule , Jesus mostly walked, and by following his
footprints, one can determine the path he took. Lastly, in order for others
to follow his footprints, Jesus had a leave a mark where he traveled . For
Francis, the world is capable of receiving the footprints of God's son, of
holding markings which lead us in the way to the Father. "
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FRANCIS AS PILGRIM AND STRANGER:

CONCLUSION

The Rule of 1223 - VI: 1-2: Let the brothers not make
anything their own, neither house, nor place, nor any
thing at all. As pilgrims and strangers in this world,
serving the Lord in poverty and humility, let them go
seeking alms with confidence , and they should not be
ashamed because, for our sakes, our Lord made Him
self poor in this world .

For Francis , it is important to be pilgrims and strangers
as Jesus was. This means owning nothing that would keep
you from going about the world proclaiming the Gospel as
Francis felt so called to do. Freedom from permanent hous
ing, excess baggage, and what we believe as necessities of life
can hold us back, keep us comfortable , and silence the call
of the Spirit to move on.

The Rule of 1221 - IX:5: He (Christ) was poor and a
stranger and lived on alms - He, the Blessed Virgin,
and His disciples.

CLARE AS PILGRIM AND STRANGER

The Testament - 24: Let the brothers be careful not
to receive in any way churches or poor dwellings or
anything else built for them unless they are accord
ing to the holy poverty we have promised in the Rule.
As pilgrims and strangers, let them always be guests
there.
In the The Saint is a section called "Fragments from a
manuscript of the Worchester Cathedral" in England con
taining passing comments by Thomas of Celano and Hugh
of Digne which may have been part of the early rule or form
of life that the brothers were living. These fragments offer an
understanding of what the Gospel life meant to Francis and
his early followers:
When the brothers go through the world, let them take
nothing for the journey, neither knapsack nor purse,
nor bread , nor money, nor walking stick (FA.ED 1,89).
Let all the brothers strive to follow the humility and
poverty of our Lord Jesus Christ and remember that
we should have nothing else in the whole world ex
cept, as the Apostle says: having food and clothing, we
are content with these (FA.ED 1, 91).
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The Rule of Clare - VIII: 1-5: Let the sisters not ap
propriate anything, neither a house nor a place nor
anything at all; instead, as pilgrims and strangers in
this world who serve the Lord in poverty and humility,
let them confidently send for alms. Nor should they
be ashamed, since the Lord made Himself poor in this
world for us. This is that summit of the highest pov
erty which has established you, my dearest sisters,
heiresses and queens of the kingdom of heaven; it has
made you poor in the things [of this world] but exalted
you in virtue. Let this be your portion which leads into
the land of the living.
Second Letter of Clare to Agnes of Prague: [A]lways
be mindful of your resolution like another Rachel al
ways seeing your beginning. What you hold, may you
[always] hold, What you do, may you [always] do and
never abandon. But with-.€ w ift pace, light step, un
swerving feet, so that even your steps stir up no dust,
may you go forward securely, joyfully, and swiftly, on
the path of prudent happiness , not believing anything,
not agreeing with anything that would dissuade you
from this resolution or that would place a stumbling
block for you on the way ...
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For Clare, who may have made ajourney with her mother,
but basically was never on the road, these quotes reveal the
depth of her understanding of what it means to imitate Christ
who was Pilgrim and Stranger. Being pilgrims and strangers
ourselves lifts us to the highest level of poverty and estab
lishes us as heiresses and queens in the kingdom of heaven.
Virtue is exalted when we are pilgrims. Once we agree to this
journey, we must move forward swiftly, securely, and joyfully
on the path of prudent happiness.
Fr. Joe Doino, of blessed memory, a teacher, colleague
and mentor of mine, gave a presentation on pilgrimage to
our pilgrimage staff back in 1992. He believed that Francis
had memorized the first two chapters of I Peter, in which the
apostle describes how "We are called to be holy as God is holy
... how we are to go about the world as pilgrims and strang
ers as God's chosen people , proclaiming the marvelous deeds
of God who has called us out of darkness into a marvelous
light." These ideas find their way into Francis's Later Rule,
Chapter 6. He sees himself as a pilgrim and stranger, com
missioned to proclaim the Good News. Joe suggests that pov
erty, joy, reverence and service are all fundamental to being
pilgrim.
He went on to describe how Clare's Rule echoes these
same themes: To quote him: "Enclosure at San Damiano
created a spirit-filled insecurity so they are also considered
'pilgrims and strangers.'" Joe goes on to say, "Trace the no
tion of Clare's sense of pilgrimage in her consciousness .. .
how poverty allows this. How space becomes sacred space .. .
how limits become unlimited. " Clare tore down boundaries
that would confine .. . allowing one to walk unrestricted into
God.
CHARACTERISTICS OF A COUNTER-CULTURAL PILGRIM

Joanne Schatzlein

Some type of tunic called a sclavein marked with a cross.
A staff which was a rough wooden stick with a metal toe
on one end.
• A scrip which was a soft pouch usually made of leather,
strapped to the pilgrim's waist containing mess cans and
money. Because the pouch was small, one had to rely
on the goodness of others for alms to sustain you on the
Journey .
• Later a broad brimmed hat was worn.
Pilgrims also had badges that identified where they were
traveling to:
•
•

•

•
•

Pilgrims to Santiago de Compostella had cockle shells.
Later the scallop shell became the identifying character
istic of all pilgrims.
Pilgrims to Jerusalem carried palm branches.
Crosses marked the pilgrims traveling to Rome.

INNER CHARACTERISTICS:

While these externals marked the pilgrim, there are some
inner characteristics I believe identify us as life long, in fact
counter-cultural pilgrims today:

Simplicity - which stands in the face of our consumer
society. We exhort, cajole, encourage but rarely convince peo
ple how little they need on pilgrimage. AND they often come
with shopping lists for others, postcards they HAVE to send,
multiple additional sights they want to see. But simplicity is
key. As one author describes it in a different context,
I always tell people to simplify their museum experi
ence. Find one painter, or just a few paintings, and
pay attention to those . If a work of art excites you,
memorize it with your eyes and your imagination right
there in the museum and you will have it for ever. (Phil
Cousineau)

A pilgrim in the Middle Ages was immediately identifiable
by what they wore:
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Journeying in Relationship - which counters the indi
vidualism and independence so prevalent today. On pilgrim
age one must be willing to make decisions with a conscious
ness of a group beyond oneself. A pilgrimage inherently
introduces others into the journey. Paolo Cuelho recounts
this repeatedly in his book The Pilgrimage. And there is a
reason that both Francis and Clare stress the importance of
being with others on the journey to God. It is an invitation
not only to "Preach by Example" but even more, through our
relationships in community to "Grow in Virtue."
Minoritas - which invites us to let others lead us. As pil
grims we must let God be in charge, or as we tell our pilgrims,
we the staff are your mothers during this time together. You
have to let go of your status, your positions of authority, and
let yourselves be led. How difficult this is for some.
Focus on Christ and not on self. Thisjourney is not about
me , or you as a person. It is also not about Francis or Clare in
the journeys to Assisi, nor St. James in Compostella, nor St.
Peter in Rome. It is all about "Eyes Fixed on Christ." There is
a setting on top of the tabernacle at the Tomb of St. Francis.
It has small statues of Francis and Clare on either side of a
crucifix, with their eyes fixed on Jesus. I often wonder how
many see this first, or are their eyes automatically directed
toward the coffin holding Francis's remains.
Planetary Pilgrims - aware of our existence not just in
this earthly realm but awake and conscious of a vast uni
versity that exists beyond us. Marya Grathwohl, O.S.F. and
Helen Prejean , C.S .J . certainly awakened us to this awesome
reality last year in Minneapolis. This consciousness is what
sets us apart from most Medieval pilgrims who did not have
the knowledge we do about cosmo-genesis, nor could they
ever image being called to a
Planetary Conversion - The wonder is that Francis un
derstood this intimately ... because of his embrace of sim
plicity, relationships, minoritas and deep understanding of
God's Goodness in Jesus Christ. In his Canticle of the Crea
tures, he takes us through a planetary conversion process.

Frances Biscogli 0 6 describes the writing of the Canticle as
Francis's own "Soul's Journey Into God." Bonaventure will
develop this journey later, when he captures the power of all
of Creation to move us into God because every creature is
"Imago Dei" ... And through these next days we will accom
pany Bonaventure through the Purgative Way in looking a
the Penitential Pilgrimage ... the Illuminative Way in making
Pilgrimages of Healing ... and the Unitive Way in experienc
ing a Pilgrimage of Transformation .
THE

Focus

OF OUR PILGRIMAGE

"Eyes Fixed on Christ"
Ilia Delio,? sets the focus of our inner journey to God in
this way:
Only in union with Christ can one attain the goal of
mystical union with God, a union visibly expressed
by the spirit of compassionate love, that love which
moves the entire created world to its destiny in Christ.
(139)

This is Bonaventurian and central to the theology of
Teihard de Chardin. Without this focus, we are not on pil
grimage.
MYSTICAL ENCOUNTER

Many authors have helped describe this often indescrib
able experience. Victor Turner invites us into "liminality,"
that space where we allow o'ttrselves to be dislocated ... so
that God can do new things with us.
Ewert Cousins describes the Mysticism of the Historical
Event where he speaks of mystical union through "partici

6

Frances Biscoglio, "Cantico di Frante Sale": Signature of the Saint,"

The Cord 58.1 (2008).
7 Ilia Delio, "Toward a New Theology of Franciscan Contemplation: The
Mysticism of the Historical Event," The Cord, 46.3 (1996).
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pation in the historical event itself." It is the mysticism of
walking in the very footsteps of Jesus in a pilgrimage to the
Holy Land. It is the experience of a pilgrim witnessing the
re-enactment of Francis's disownment of his family's inheri
tance before the Bishop of Assisi. We are moved to new un
derstandings not of what happened just to Francis, but what
these experiences evoke in us.
Joe Doino calls pilgrimage "Extroverted Mysticism" and
mysticism "Introverted Pilgrimage."

A

CALL

To

CONVERSION

JOANNE SCHATZLEIN, O.S.F.

INTRODUCTION

SPIRITUALITY OF PLACE

'\

PENITENTIAL PILGRIMAGE:

Finally, Franciscan Pilgrimage Programs focus on the
Spirituality of Place, believing that while we read our sto
ries about Francis and Clare and their encounter with God,
and listen to explanations and lectures breaking open this
experience, and look at the incredible artistic renditions of
the story in frescoes, tavolas , weavings and paintings, it is
in the very places themselves that graces await the pilgrim,
ready to inspire and evoke a spiritual response . This is what
makes a pilgrimage experience unforgettable. This is what
impacts a person for a lifetime.
In closing, the words of TS Eliot inspire as we image our
selves at the Tombs of Francis and Clare:
... You are here to kneel
Where prayer has been valid. And prayer is more
Than an order of words, the conscious occupation
Of the praying mind , or the sound of the voice pray
mg.
And what the dead had no speech for, when living,
They can tell you, being dead: the communication
Of the dead is tongued with fire ... .
TS Eliot from "Four Quartets"

With all in the holy Catholic and apostolic Church
who wish to serve God, the brothers and sisters of
this Order are to persevere in true faith and penance.
They wish to live it this evangelical conversion of life
in a spirit of prayer, of poverty, and of humility. There
fore, let them abstain from all evil and persevere to
the end in doing good because God's Son himself will
come again in glory and will say to all who acknowl
edged, adored and served him in sincere repentance:
"Come blessed of my Father, take possession of the
kingdom prepared for you from the beginning of the
world" (Matt 25:34).
As a student at St. Bonaventure University many years
ago, I studied Kathleen Moffat's work about the history of
the penitential life. In those days I attributed the origination
of many things to Francis. Then I discovered that restor
ing churches was a role for the early penitent, along with
fasting, wearing sackcloth, n(iJt taking up arms, proclaiming
one's sin publicly etc. Because these requirements were so
difficult, "voluntary penitents" emerged, and it is their heri
tage that we Third Order Franciscans base our lives on.

These dead would tell us . .. Fix Your Gaze on Christ.
MEDIEVAL PENITENTIAL PILGRIMAGES

To understand the reasons for this type of pilgrimage,
one must understand the medieval notion of guilt. For the
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medieval person , God appeared to control the entire natural
world from moment to moment. He was the direct and im
mediate cause of everything.
I love the rCEL Translation of Psalm 147, which captures
the causative nature of God: The Psalmist is reflecting on
God's power over the forces of nature, sending snow like wool
and scattering the frost like ashes.
The Lord hurls chunks of hail.
God speaks, the ice melts
God breathes, the streams flow ... ending with Hal
leluia!
For ordinary people in those times evil was more than an
abstract force; to them it was real, visible and tangible, capa
ble of inflicting actual physical damage. There was a learned
correlation between someone's sin and the consequences of
illness and disease. It wasn't until the eighteenth century
that people were prepared to concede to nature any power of
its own. Since they could not control these irresistible forces,
be it forces of evil or weather related, the only remedies avail
able were supplication and the performance of pious acts
considered likely to propitiate them.
Jonathan Sumption says, "The cult of the saints was the
counterpoint of the fear of evil. "! The saints were seen as "an
army of auxiliaries in the cosmic battle against evil." And lat
er Sumption quotes a theologian of the twelfth century: "The
relics of the saints ... were the means whereby the faithful
might resist the power of evil in the world. They gave health
to the bodies of men [and women] and absolution to their
souls."2
The Penitential Pilgrimage served several purposes in the
life of Medieval persons:
•

It served as a second baptism. Again to quote Sumption:
"By inflicting severe physical hardship on pilgrims, it sat
isfied a desire for the remission of their sins and opened

I Jonatha n Sumption, The Age of Pilgri.mage: The Medieval Journey to
God, (Mahwah , NJ: HiddenSpring, 2003), 11.
2 Sumption, The Age of Pilgrimage, 20-21 .
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up to them the prospect of a 'second baptism .' By showing
them the places associated with Christ and the saints, it
gave pilgrims a more personal, more literal understand
ing of their faith ."3
• This type of pilgrimage was imposed for serious, scan
dalous sins. (The Irish were the first to begin assigning
pilgrimages as penance.) Of note, the primary group com
mitting sins of scandal consisted of members of the clergy
and the nobility! "Public penance, which usually meant
pilgrimage , was imposed for public sins with overtones
of scandal, notably sexual offenses of the clergy.. .. The
scandalous overtones were obviously strong in the cases
involving clerics or noblemen, and it was above all these
classes who were wont to be sent on long pilgrimages."4
• Judicial penitential pilgrimages differed from voluntary
pilgrimages undertaken as an act of personal piety in that
they were imposed as a matter of law to serve a punish
ment for a serious offense committed. The judicial pilgrim
age was more fearsome in theory than in practice, since
by the tenth century penitents could readily be absolved
and reconciled to the Church immediately after confes
sion . Or a sinner could be released from his penance by
paying for it . We won't go into the implications of that!
• Certificates and documents were required to bring back
to the court or the Church, proving that a person had
actually served their pilgrimage sentence.

Preparation:
While today being sent on a pilgrimage would not be experi
enced as a "penance" perhap'!t it would be more reflective of
its intended goal if we understood what pilgrims had to do
prior to an imposed pilgrimage:

•

Make out a will making it clear how possessions were to
be disposed of should a person not return.

3
4

Sumption, The Age of Pilgrimage, 160 .
Sumption, The Age of Pilgrimage, 138-39.
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•

•

/

Pilgrims were advised to travel out of a sense of poverty ...
rich pilgrims often made generous donations to the poor
prior to leaving on pilgrimage.
The pilgrims were asked to make amends for any wrongs
done. St. Louis IX of France is a great example of this.
Prior to leaving on a crusade, Louis sent commissioners
out to the provinces of his kingdom, asking what wrongs
might have been done in his name and then made amends
to each in the name of the King.
The lot of one poor penitential pilgrim is described: "He
throws away his weapons and wanders far and wide
across the land, barefoot and never staying more than
a night in one place.... He fasts and wakes and prays by
day and by night . He cares not for his body and lets his
hair and nails grow freely ."

Is there something in this preparation that might be help
ful to anyone of us in our preparation for pilgrimage?
SIN AND THE NEED FOR PENANCE TODAY

There are books that make impressions that last a life
time and M. Scott Peck's The People of the Lies is one of them
for me personally. I realized how immune I had become to
the notion of sin, innocent sin if there is such a thing. Peck
believes that it is this numbing of social consciences that is
leading us to such acts of violence today. Violence begins in
small ways, i.e. vicious words , alienation, taking little things
rationalizing that "the company" owes me, cheating in school
or on tax forms , stretching the laws to the limits, and on and
on.
One story I will always remember involved a father who
had lost an elder favored son to drowning. In his grief at this
loss, he totally ignored his second son, and as a Christmas
gift gave this son a gun. This child got the message ... . "Why
don't you just go and shoot yourself." While this is a radical
example, what ways do we do the same thing, giving subtle

5
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or not so subtle messages to people that are alienating, deni
grating, putting them in their place, making sure they know
where they sit on the proverbial totem pole!
Of all the definitions of the notion of sin today, I think
Michael Cusato, O.F.M. , current Director of the Franciscan
Institute, has described it best in two articles he wrote. 6 He
describes Francis 's reflection in his Testament on his call to
a life of conversion and specifically to be a penitent:
... to do penance, for
newed way of life, or
was meant to be the
of one's life. Penance
Christ."

Francis, was quite simply a re
in his term, a forma vitae that
way that one lived the entirety
was and is one's way of life in

Michael goes on to say that
"to do penance" is more than simply going to confes
sion, having one's faults erased by the sacrament,
then resuming one's life trying to do better than be
fore. No, 'to do penance' means to begin to consciously
distance oneself from and reject all those attitudes,
values, behaviors and actions that further fragment
the human fraternity of creatures, setting oneself over
and against another. This is authentic conversion;
this is the root of a penitential spirituality; to do this,
daily and for the rest of one's life , is to "produce fruits
worth of penance."
He states this notion of sin in a similar way in his second
article:
The doing of penance to undo the consequences of
their sin, in the Francisca"ri family, is quite simply the
distancing of oneself from everything that threatens
to break the bonds uniting this human fraternity, set
ting human beings over each other and against each

6 Michael F. Cusato, "To Do Penance: Facere poenitentium," The Cord,
57.1 (2007 ): 12 , and "The Ta u: The Meaning of the Cross fo r Francis of
Assisi, " The Cord 57.3 (2007).
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other. This is the specific coloration of the minorite
notion of conversion .
FRANCIS'S STANCE

It is at Poggio Bustone that we see Francis as a sinful

person, wondering how God could forgive him for his fail
ings. The statue that is located just above this sanctuary is a
profoundly beautiful image of the encounter between Francis
and God which Thomas of Celano describes for us:
One day he was marveling at the Lord's mercy in the
kindness shown to him. He wished that the Lord would
show him the course of life for him and his brothers,
and he went to a place of prayer, as he so often did.
He remained there a long time with fear and trembling
before the Ruler of the whole earth. He recalled in the
bitterness of his soul the years he had spent badly,
frequently repeating this phrase: "Lord, be merciful
to me a sinner." Gradually, an indescribable joy and
tremendous sweetness began to well up in his heart.
He began to lose himself; his feelings were pressed
together; and that darkness disappeared which fear of
sin, had gathered in his heart. Certainty of the forgive
ness of all his sins poured in, and the assurance of
being revived in grace was given to him ... he seemed
changed into another man (IC: 26-27).
What Francis came to understand so succinctly is God is
God and we are not. How that short phrase sums up who we
all are in the great scheme of things. We are not God.
This experience of God explains why for Francis the Porzi
uncola became so important. It was here that Francis experi
enced deeply his call to live the Gospel. Given his experience
of forgiveness, we understand why he was so eager to share
this experience with everyone in his seeking the Portiuncola
Indulgence. Indulgences are a treacherous path to walk for
us ... the notion that by saying some prayer, or visiting some
place we can erase some of the punish that might be as
signed for us. For Francis, he recognized that the poor could
~2
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not afford pilgrimages to far off places, and so he desired to
make the indulgences available to them as well. And so he
petitions the Pope, and indeed is granted this indulgence.Of
course this led to negative reactions on the part of the Cardi
nals, who realized that pilgrimage monies would be diverted
to the Porziuncola from the other more popular shrines.
It is interesting to read a non-Franciscan 's description of
the Porziuncola Indulgence. Jonathan Sumption, previously
cited, shares the following:
The indulgence which finally opened the floodgates
was the indulgence of the Portiuncula. St. Mary of the
Portiuncula was the small chapel near Assisi which
had been made over to the use of St. Francis and his
earliest followers. It was here, in 1226, that Francis
died . By the middle years of the thirteenth century the
Franciscans were claiming that the founder had se
cretly obtained from Honorius III a plenary indulgence
for the chapel which would, if genuine, have been the
only plenary indulgence in existence other than the
crusading indulgence. Its authenticity was disputed
from the outset on several grounds. It was said to be
prejudicial to the re-conquest of the Holy Land. The
Portiuncula chapel was said to be too obscure to en
joy an indulgence which was denied to the greatest
churches of Rome. It was an incitement to sin, others
alleged; it brought other indulgences into contempt.
These arguments, which could never have been ad
vanced a hundred years later, are alone sufficient to
show how novel and unfamiliar the idea of a plenary
indulgence for pilgrims w~ in the thirteenth century.
A commission of enquiry met in 1277 to examine the
authenticity of the indulgence, and much scholarly
ink has been spilt over the matter ever since. It is, on
the whole, unlikely to be genuine, and even if Hono
rius III did grant an indulgence to the Portiuncula, it
was certainly not a plenary one. None of these consid
erations, however, weighed very heavily with contem
poraries. By 1295 the number of pilgrims was already
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greater than the friars serving the chapel could deal
with, and in the early years of the fourteenth century
the brothers were stated to be dealing daily with car
dinals , archbishops, bishops, abbots, priors, kings,
dukes, counts, and barons. However dubious its ori
gins, the pilgrimage of the Portiuncula was among the
most prosperous in Europe . It was the first pilgrimage
which owed its success entirely to the skilful adver
tisement of the indulgence. 7

cred; Holiness radiates through all touched by Divine
Love, a refining Fire! Are we willing to submit to the
constant refining power of a Merciful God?8

•

What attitudes and behaviors of mine fracture, fragment
or distance myself in relationships with othe rs, .. "with
the earth? How conscious are we of how our every action
impacts not only ourselves but our cosmic brothers and
sisters?

TOR CALL TO REPARATION IN THIS PENITENTIAL PILGRIMAGE

A

CONSCIOUSNESS EXAM EN FOR PILGRIMS

At the end of our days we often reflect on what happened
in the course of the day, and how we did or not did respond
to the graces God may have made available to us. I think a
pilgrim's "examination of responsiveness" could include the
following:
•

•

How willing was I to be inconvenienced in the course of
this day? How did I react when that inconvenience hap
pened? For modern day pilgrims, the inconveniences we
let go of are simple ... no ice, funny flushing and often
dirty toilets, no toilet paper ... even more, loss of control
over one's day. Do we respond with impatience?
How faithful are we in seeking out a serious conversation
with the God of Mercy as Francis did at Poggio Bustone?

During the anniversary celebration of the TOR Rule, Mary
Elizabeth Imler, O .S.F. reflected that:
The penitential life is fed by constant, incessant spirit
in prayer, praying our experiences. There is an "inhal
ing" and "exhaling" .. .. Through prayer the poor peni
tents humbly hold out their hand to God, begging to
be sustained with God's love on the journey of conver
sion into holiness. This is powerfully echoed in Nan
Merrill's translation of Psalm 147: Divine love severs
the veil that separates realms of the profane and sa

7
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In closing, I again quote Mary Elizabeth Imler who invites
us as penitents to "Fix our Gaze on Christ:"
In seeking the Christ Incarnate, we shall see God's
face at the intersection of the vertical and horizontal
paths that cross. This is literal in our gazing on the
San Damiano icon as well as our itinerancy of jour
neying toward the crossroads in private moments of
devotion and contemplation spilling over into deeds of
compassion.
It began with the San Damiano Cross for Francis." the
call to restore a church, to rebuild a house. This same cross
became the ce nter of prayer for Clare and her sisters, and
Jesus crucified was the focal point of her mirror imagery.
This is the Christ we reflect to others . This the ultimate
experience of a pilgrim longing to be embraced and forgiven
by a Merciful God, who assures us that this irrevocable deed
of forgiveness has already been accomplished in the Word
Made Flesh , Jesus Christ. ...

8

Mary Elizabeth Imler, "The Spirit of Prayer," The Cord 57.4 (2007).
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through the narrow passageway
opening into their Bridal Chamber
That lifts Clare and the Poor Ladies above routine.
For there is the room of redemptive suffering where
Clare ministers to her sick sisters,
lies bedridden sewing albs and altar linens.
There she opens the door, kneels
before her Eucharistic Lord, and
prays away the threatening advances
of the Emperor's mercenary soldiers .

PILGRIMAGE OF HEALING:
GIFT OF CLARE AT SAN DAMIANO
I ~-'-

JOANNE SCHATZLEIN, O.S.F.

There in the room of consummations
she holds her Rule that holds
all the rooms of the Poor Ladies ' lives.
She presses the Book of Rooms to her heart and
crosses the final threshold into all the rooms
of her life.

SAN DAMIANO

In San Damiano, built as an addition above the church Fran
cis repaired, is the dormitory where around forty/forty-five
women shared sleeping space. It is here that Clare healed
many of her Sisters (as shared in their testimonies for Clare's
canonization). It is here that others brought those who were
ill, asking for Clare to intercede to God for healing for their
loved one. Sometimes she would refer these people to her
mother Ortulana.

PILGRIMAGES OF HEALING

In the Dormitory

Medieval Medical Knowledge

All of these stories speak to the power emanating from
this holy place. Murray Bodo, colleague , pilgrim leader and
friend, describes it this way in his poem entitled "The Rooms
of St. Clare."l He begins with a quote from Virginia Woolf:

This is what we will be journeying toward as we look at Pil
grimages of Healing

•

One has only to go into any room in any street for the
whole of that extremely complex force of femininity to
fly in one's face.
He then leads us through the rooms of Clare in San Damia
no, and says this upon entering into the dormitory:
But it is the steep ascent from choir

•
I Murray Bodo, "The Rooms of Saint Clare," Clare ofA ss isi: A Medieval
and Modem Woman, Clare Ce ntenary S e ries, Vol. 7 , ed. Ingrid Peterson
(St. Bonave nture, NY: The Franciscan Institute, 1996).
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Medieval medical knowledge would be considered crude
in our highly technological age of research and healing.
There were early medical schools in Bologna and Padua,
but medicine relied on the wisdom of Galen, Hippocrates
and Aristotle. They diagnosed through observation. Their
construct of four humors (blood, phlegm, black bile and
yellow bile), four qualitiesJhot, cold, moist and dry) and
their correlation in man and in woman led to some as
sumptions about temperaments, physical illness and
healing remedies. For example: men were hot/ dry, there
fore intelligent. Women were cold/moist, therefore pro
miscuous.
Median age for women was twenty-five due to the dan
gers of childbirth and thirty-five for men due to participa
tion in mUltiple wars and crusades. The medieval person
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viewed illness much like other acts of God. God speaks
and it happens. According to Sumption,

•

•

This was not only a reflection of the inadequacy of
medical science. At the root of it was a powerful con
viction that physical diseases had spiritual causes.
Illness was brought on by sin, from which it followed
that penitence at the shrine of a saint effaced not only
the sin but the illness as well. 2

•

•

•

•

Mental illness was the most difficult to assess and rem
edy. It was viewed as a diabolical involvement, evidenced
in many of the healing stories in the gospels.
Again according to Sumption, "The conviction that sin
was the origin of sickness does much to account for the
confidence with which people relied on healing saints."
Involvement by the clergy in performing any medical acts
such as cauterization or blood letting was expressly for
bidden by Innocent III. The Fourth Lateran Council can
ons stipulate against this involvement and goes on to
state that bodily ailments originate from sin or spiritual
origins.
Some afflictions were particularly liable to be regarded as
having divine origins: leprosy being one of them.

•

We know of the power of Lourdes today
Miraculous healing is at issue shortly after the time of
Francis's death. Because there are few miracles happen
ing as a result of visiting Francis's Tomb, most pilgrims
are going to the Porziuncola to seek indulgences and for
giveness. In 1300 a decision is made to remove a "rood
screen" that blocks access to the grate in a step lead
ing to the high altar at Francis's tomb church. Everyone
knows Francis is buried "somewhere" below, and only the
privileged can kneel at this step and pray for Francis's
intercession. Removing the rood screen and rerouting the
pilgrims through the lower basilica eventually to the step
closest to Francis's tomb brings pilgrims back in droves,
and miraculous occurrences are recorded. See William
Cook's book: The Art of the Franciscan Order in Italy~:J es
pecially the articles by Donal Cooper and Janet Robson.
In this "Cook book" a story is told that William of Eng
land, [who was buried with Bernard, Sylvester and other
of Francis's companions at an altar below the Cimabue
Francis in the Lower Basilica,] was the cause of more mir
acles than Francis was, and Elias of Cortona prayed to
him to tone it down!!!

Hospices
Seeking Miracles
•
•

•

Pilgrims sought out healing at the Tombs of Saints, be
lieving that the closer you were to their remains , their
relics, the more likely you were to receive God's healing
through their intercession. Of course the lines of who was
actually doing the healing began to get blurred.
We know Ortulana traveled to Monte Gargano to seek as
surance of the safe delivery of her first child, Clare. Many
pregnant women traveled there because of a miraculous
intervention on the part of St. Michael the Archangel for
a woman who had a breech presentation and was unable
to deliver her child.
2
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•

Hospices were established to care for ill pilgrims who
were traveling to seek a miraculous cure . Some hospices
were located in monasteries where there were libraries
containing books written by the two greats, Galen and
Hippocrates.
In preparing for a pilgrimage it was important to know
where these hospices were. (Today we have a whole list of
hospitals in case of emergencies .... Stories could be told
about our experiences in Italian hospitals ... according to
American standards, these are more like the hospices of
old!)

..,

3 William Cook, The Art afthe Franciscan Order in Italy, The Medieval
Franciscans Vol. 2 (Leiden: Brill, 2005).
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•

•

•

•

These were run by people who were "called to receive,
welcome, and comfort the sick, the blind, the weak, the
lame, the deaf, the dumb , and the starving."4
The hospices were comfortless ... no food was served, pil
grims slept on straw covered floors, if there were beds
they were often dirty and filled with fleas ... but pilgrims
were grateful for any space at all. Monotony and boredom
were sometimes the greatest challenges.
Fortunately for pilgrims, the virtue of charity was a con
stantly recurring theme in sermons and devotional litera
ture. This virtue was lived out in care given at hospices
and leprosariums. Those ministering understood that
they were serving Christ, who identified himself in the
gospel as the one given food, drink and comfort when in
need.
We believe San Damiano was such a hospice, named af
ter the two physician saints, Cosmos and Damian. It was
well located on a major road leading to Santiago de Com
postella and back to Rome. I believe Francis and Clare
would have been aware of this history, and their presence
there continued its mission of healing.

•

•
Ex-Votos

Briefly, ex-uoto offerings were usually wax models of what
ever part of the body had been healed. They were left at the
site to commemorate a miraculous cure or a prayer that has
been answered.

ILLNESS/SUFFERING IN THE FRANCISCAN TRADITION

Francis and Clare were two persons who knew in timately
what it meant to suffer both physically and psychologically.
•

Francis's illnesses are well known and described in the
Sources on his life. But more recently there has been

4
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•

added focus on his psychological challenges from his
brothers. Jacques Delarun discusses the accounts of "We
Who Were With Him" who admit that Francis was neglect
ed by those who disagreed with his ideals. 5 Donald Spoto
focuses on the challenges of Francis in the final years of
his life, outlining his illnesses, and from his lay perspec
tive is able to confront Franciscans with the reality that
Francis felt alone and battled disillusion, depression, and
concern that he had actually accomplished what God
wanted of him. 6
Clare herself believed she would die before Francis. Be
cause she dies at age sixty, well beyond the median age
for women, whatever illness she thought she had must
have been linked to her mystical encounters with the suf
fering Christ, much like Theresa of Avila, Catherine of
Siena and other women mystics who embraced physical
suffering as a source of union with Christ who suffered
and died. Her psychological challenges would become
most prominent after Francis's death. While Francis had
to contend with his brothers, she would have to contend
with the Popes.
Both Francis and Clare were healed and transformed
through constant listening to and meditation on the San
Damiano Crucifix. As they gazed, considered, contem
plated and then imitated this Christ, "they became that
upon whom they gazed ."
Prayer before this crucifix transformed their suffering
into experiences of Redemption. This became the source
of their healing power to others. The cross was Clare's
symbol imprinted on the foreheads of her sisters who
asked her intercession fof"healing. The cross ultimately
transformed Francis's entire being, imprinting on him
the marks of Him whom Francis longed to follow, assur

5 Jacques Dalarun, The Misadventure of Francis of Assisi, (St. Bo
naventure, NY: Franciscan Institute Publications, 2003).
6 Donald Spoto , The Reluctant Saint, (New York: Penguin Group ,
2003).
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•

ing him that he had indeed accomplished what God had
asked of him.
This explains why Francis, in some of his darkest mo
ments, could compose The Praises of God and The Can
ticle of the Creatures. It is out of her experiences of suf
fering that Clare could craft letters of hope to Agnes, and
experience events of Joy from a distance ... her presence
at the Christmas Mass in the Basilica of St. Francis while
alone at San Damiano.

As a consequence of having their "Eyes Fixed on
Christ" ...
Relationships among the brothers and sisters were af
fected in deep ways.
•

•

•

Francis sent Brother Stephen, suffering from a mental
illnes~ of some sort, to Clare for healing ... this despite
the great reluctance to cause scandal by frequenting the
monasteries of women other than for ministerial needs.
And Francis responds to Leo in his distress leaving one of
the most beautiful autographs we have ... the Blessing of
Leo and the Praises of God.
Leo visits the Poor Ladies often, especially after Francis'
death, possibly helping Clare to scribe her letters to Ag
nes and her rule.
People from outside the monastery come to Clare with
those in need of healing. A favorite of course is the little
boy Mattiolo, age four or five with the pebble stuck up his
nose ... and Clare heals him making the sign of the cross
over him.

It also explains why there are so many exceptions for
those who are ill in their rules:

•
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In both of their rules, there should be such an environ
ment of love that one should make their needs known,
trusting that the brother or sister would care for them as
a mother cares for a child.

•

•

Ordinarily the brothers would work with their hands for
what they needed, but if necessary they could beg alms
for those who were ill.
Ordinarily the sisters would fast from September through
Easter, but a sister who was ill was exempt, as were those
laboring in the garden whose hunger might be greater.
Ordinarily the Sisters would keep silence, but if there
was a need, silence should be broken for the sake of the
other!

OUTRAGE OF MEDICAL ENLIGHTENMENT

In Spring, our Milwaukee Catholic Herald had two stories
that provoke thoughts about our enlightenment in matters
of health.

Madeline Kara Neumann
Madeline's story is unfortunately not unique but the hor
ror of her death still pricks the consciences of those who
are convinced that only God is the great healer, and faith
demands relying on a healing God. Madeline died at age 11
from ketoacidosis secondary to her diabetes which her par
ents chose not to have treated. For two years she declined,
and ultimately succumbed to a death many believe was
horrible. It was most tragic because the disease was totally
manageable medically and she could not only have lived, but
thrived living a normal life. According to her parents, who do
not profess any particular faith, their beliefs come from the
Judeo-Christian Bible which holds that healing comes from
faith in God. Thus their foclfS was only there ... and their
daughter died.

Archbishop Dolan's niece Shannon
The second story was told by Archbishop Timothy Dolan
who has a seventeen year-old niece Shannon who was diag
nosed with bone cancer when she was eight. As the Arch
bishop shares, "Right after the diagnosis, a well-intentioned
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woman from the town .. . graciously approached [his sister,
Shannon's mom] with expressions of concern. 'You have
asked Jesus to heal Shannon, haven't you?' the neighbor
inquired. We have, .. . and we are blessed with a fabulous
doctor who specialized in pediatric oncology.' Wait a minute!'
the neighbor protested. 'If you have entrusted Shannon to
Jesus, you have the best doctor of all. Why are you hedging
on your faith? You don't need doctors, hospitals, surgery,
chemo. Just Pray! Don 't you believe the Lord will answer
your prayers for healing?'
[His sister answered] 'Sure, I believe Our Lord will an
swer our prayers for Shanny's healing. I just believe that one
of the ways he'll answer is through good doctors and treat
men t. "'. The Archbishop called his sister a theologian.
MORAL AND ETHICAL DILEMMAS - INSIGHTS

These two stories point out the moral and ethical dilem
mas facing us today at every turn:
•
•

medical intervention but also for relieving the symptoms as
sociated with grieving or stress:
Theraputic counseling of all types
Healing Touch and Reike
Acupuncture and Massage
Aroma therapies and Hot Stone massages
CHALLENGES WE FACE

What are the greatest sources of our physical, psychic,
and spiritual distress today?
Disease is certainly something we all battle, either within
ourselves or as we experience in relationship to others.
•

•

Signing forms to appoint Power of Attorney
Seeking assurances that our own sacred humanity will
not be lost amidst tubes, machines and experimental re
search.

Along with these challenges come powerful insights about
how our minds are capable of impacting our healing or our
decline. Meditation, yoga, biofeedback, guided imagery, deep
breathing or other spiritual exercises are being added to re
hab protocols because studies have proven that those who
use these practices thrive for a longer period of time than
those who don't. 7
Today we have so many practices which blend Eastern
and Western medicine at our disposal, not just to enhance

Psychological Health
•

•
•
7 Mary Jo Kreitzer, Director, March 9 Parade Magazine found in Balti
more, MD: "Scientific proof of the changes in immune cells and the brain
has been found in studies at the Center of Spirituality & Healing at the
University of Minnesota."
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How do we support those who are dealing with physical
illness and companion them as they face difficult deci
sions for intervention?
Think of Clare in the dormitory, surrounded by Sisters
suffering from various maladies over the course of the
forty years she lived there - It is clear they were some
times hesitant to burden her with their difficulties. Once
she became aware, her intervention included prayer of
course, but also her touch, tracing the cross on their fore
heads. Healing occurred in her presence and her touch.
How "in touch" are we with those who are ill? What barri
ers make this difficult? (HIPPA)

As we grow in our understanding of living the Evangelical
Life and deepening our reiationships with each other, it
has great impact on the psychological health of our com
munities and fraternities.
Who or what lifts our spirits?
While we have many daunting questions to answer and
strategic plans to put in place as our reality shifts over
the next twenty years, do we take serious time to play
together?
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•

With whom do we have those deeper conversations that
open up the opportunities to "make our needs known"
or break open our own fears ... to talk about what really
matters?

-

1-

PILGRIMAGE OF TRANSFORMATION:
STRANGERS

No

LONGER

Spiritual Health

•

•

•

•

•

We know that pilgrimages to Assisi have changed the
spiritual lives of all of our pilgrims ... they tell us these
are life-long changes.
But what about our visits to our nursing homes, care cen
ters, hospitals. Are these not pilgrimages of healing that
impart graces on those we visit , but also upon ourselves
as weJ1? Because of the power of this kind of pilgrimage ,
many of our congregations integrate this experience into
the formative process of those entering the congregation?
(Francis sent the novices down to live with the lepers.)
Who do we consider to be a "wisdom friend? " Someone
who is willing to be honest with us, and keep us on the
right path? How does our awareness of the cosmos , and
all of earth's creation inform us?
We voice our d esire to be more contemplative , and are
clearer in our understanding that as Third Order Regu
lar or Secular people , we are "Active Contemplatives." We
know that while there is a need to withdraw into solitude
from time to time , [Our Franciscan heritage suggests that
we don't go into solitude alone, but with others] its pur 
pose is not for ourselves alone, but rather it is to nurture
us in order to return to our ministries in relationship.
Maintaining a healthy prayer life is critical to our spiri
tual health, and recognizing ourselves as pilgrims , open
ing our eyes to the graces before us each day, is a way to
enhance prayer beyond the time set aside each day for
this purpose.

Whether we travel to a sacred shrine or places of healing
closer to home, the presence of a Healing God surrounds us
and often miracles do happen.
96

Joanne Schatzlein, D.S.F.
INTRODUCTION

A Pilgrimage of Transformation happens when "one person
sets out on a journey and another returns." This echoes a
story that Thomas of Celano tells about Francis's visit to a
cave.
[H]e retired for a short time from the tumult and busi
ness of the world and was anxious to keep Jesus Christ
in his inmost self.. .. Now there was in the city of Assisi
a man he loved more than all the rest. They were of the
same age and the constant intimacy of their mutual
love made him bold to share his secrets with him. He
often brought him to remote places suitable for talk
ing, asserting that he had found a great and valuable
treasure .... The man of God .. . was accustomed to en
ter the cave, while his companion waited outside , and
inspired by a new and extraordinary spirit he would
pray to his Father in secret.. .. He prayed with all his
heart that the eternal and true God guide his way and
teach him to do his will. "'fie endured great suffering
in his soul, and he was not able to rest until h e ac
complished in action what he had conceived in his
heart.. .. He was burning inwardly with a divine fire ,
and he was unable to conceal outwardly the ftame
kindled in his soul. He repented that he had sinned
so grievously ... past and present transgressions no
longer delighted him, he was not yet fully confident of
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refraining from future ones. Therefore, when he came
back out to his companion, he was so exhaustedfrom
his struggle that one person seemed to have entered,
and another to have come out. I
Edward Sellner says,
Pilgrimages change us , touch us at the core; we are
not the same when we return to our ordinary lives
and daily living . This experience of transformation
can happen whether we go halfway around the world
or down the block to a local, perhaps somewhat ne
glected, shrine; whether we travel to foreign lands or
out into cemeteries where our loved ones rest from
their labors.2
TRANSFORMATION IMAGES

It is difficult to define transformation because it is not a
static word. It is so much more:

•
•
•
•
•
•

It is a process ... a life long process
It is an experience
A desire
Sometimes a surprise
Often a purification
It is a more powerful word than conversion ... transfor
mation is its outcome.

Images that help understand it
A sunrise or sunset that changes the color of clouds, land,
buildings , shadows - Earth is transformed. Brother Sun can
transform us .
Words that describe this transformation: splendor, radi
ant .

Ie 111 :6, FAED 1, 187-88.
Edward Sellner, Pilgrimage: Exploring a Great Spiritual Practice (Notre
Dame , IN: Sorin Books 2004), 14-16.
I

2
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A snowfall .. . one that etches every single tiny branch.
This past winter in Wisconsin nurtured my Minnesota soul
with several snowfalls that lasted, and it was simply awe
some to walk through woods and take this incredible mo
ment of transformation in.
Words that describe this would be revelatory, beauty un
leashed.
The Human Being - I had the opportunity in April to visit
the exhibit Body Worlds by Guenther Von Hagens. I want
ed to view this because of my past studies in anatomy and
physiology. With this knowledge, I wanted to visualize what
we could only try to imagine from charts and textbooks in
our classes.
The section that moved me most was the exhibit chart
ing out Embryonic development showing how a single cell
divides becoming two, and two become four. .. and cells are
set in place that become the heart and lungs and fingers and
spine and brain .. . a human being. Controversy abounds,
with legitimate concerns about different groups applying the
process created by Von Hagens in unethical ways. But I was
convinced that this particular exhibit could produce the vol
untary documentation of those who had chosen to donate
their bodies for our medical enlightenment.
My experience in the museum was with hundreds of oth
ers who walked with hushed respect and a sense of awe and
wonder at the workings of a human being, who undergoes
transformation every second of its life.
Words to describe this transformation for me would be
miraculous fragility, dynamic, responsibility.

..,.

Joyce Rupp cautions us not to limit the possibilities of a
"transformation of the heart."
To be a pilgrim is to be willing to live with the mystery
of what will happen both interiorly and exteriorly as
one walks day after day after day toward the destina
tion of the sacred site. What happens inside cannot
be planned or mapped out in the same way that the
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physical route is mapped. Becoming a pilgrim means
there are no maps of the heart. One simply holds onto
the hand of the Great Pilgrim and travels with hope
that one day the spiritual benefits of the road will re
veal themselves and be understood. 3

names hope as one of three key elements that contrib
ute to the sustainability of Franciscan Leadership 800
years after the death of the founder. Hope is expressed in
Francis's own belief in the Goodness of God, his hope of
eternal life and salvation which he passed on to others,
his hope and expectancy that allowed others to see a dif
ferent future than what was being projected for them.
• Possibility. I have seen the movie Pay It Fonuard many
times, and am always struck by Mr. Simonette's (the
teacher) assignment to his seventh grade sociology stu
dents: Think of an idea for world change and put it into
action. Think of possibilities. Trevor, one of his students
played by Haley Joel Osment took it seriously, search
ws for possibilities, and came up with a plan called "Pay
it Forward" ... only to find out later that Mr. Simonette
didn't actually believe in the possibility that people could
do good for each other.

AGENTS OF TRANSFORMATION

The underlying desire of every pilgrim is to be transformed
by their pilgrimage experience. Some agents of this process
are:

•
•

•

•

God, of course ... as Joyce Rupp calls God, the Great
Pilgrim
Our fellow travelers - the community of people that we
choose to walk our journeys with ... some by choice and
others not by choice. I think of Francis's advice in his Let
ter to the Minister, where he suggests that perhaps that
very person that the Minister wants to run away from is
in fact "an agent of transformation."
Personal and communal prayer
Openness to everything within and outside of us that has
the "grace power" to transform: sunrises, winter snows,
human beings

TRANSFORMATIVE ATTITUDES

•

•

Intentionality Sellner (previously referred to) says that
"a pilgrim's journey implies intentionality ... a pilgrim is
someone who travels with the desire for renewal, wisdom
and a change of heart. The focus is on the sacred jour
ney ... on deepening their spirituality, not just for them
selves but for the families and communities to which we
belong."4
Hope - In a dissertation on Franciscan Leadership by
Dr. Peter Holbrook from Cardinal Stritch University, Pete

J Joyce Rupp , Walle in a Relaxed Manner - Life Lessons from the Cami
no (Maryknoll , NY: Orbis Books, 2005), 40.
4 Sellner, Pilgrimage: Exploring a Great Spiritual Practice, 27.
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MOMENTS OF TRANSFORMATION FOR FRANCIS AND CLARE

For Francis: La Verna

For Francis I believe one place of great transformation for
him was at La Verna.
Ilia Delio sees this event in the life of Francis through the
lens of st. Bonaventure who believes:

•

•

"that devotion to the humanity of Christ is to lead one to
the height of ecstatic union which is union with the Cru
cified Christ. The mysticism of the historical event, as the
mark of Bonaventure's doc;;trine of contemplation, means
that to attain to union with God is to become like Christ,
crucified for the sake of the world."5
Bonaventure sees the power of the Spirit being both im
pressed and expressed in the marks of the stigmata by
the "finger of the living God ."

5 Delio, "Toward a New Theology of Franciscan Contemplation: The
Mysticism of the Historical Event," The Cord, 46.3, (1996): 137.

101

The Cord, 59.1 (2 00 9 )

•

As Ilia goes on to say,
To attain the height of mystical union is not to tran
scend the world and become absorbed in God; rather,
it is to become, like Francis, an alter Christus, and
thus to express the love of the Father through the
power of the Spirit. Mystical union is to manifest cru
ciform love .6

Richard of St. Victor, in his treatise called "The Four Mo
ments of Passionate Burning Love" describes the stages of
love as follows : love of self; that enables us to move outside
ourselves in love for others; a mystical encounter with God so
transformative that one would think this would be the most
perfect form of love; but the fourth and most perfect moment
is movement beyond this mystical experience of God's love
and back down into the reality of the valley. This movement
of sharing the mystical encounter with others is what Fran
cis does when he leaves La Verna.
This is cruciform love , transformation revealed, Word
Made Flesh dwelling in our midst.
Murray Bodo 's description of the Stigmata event is pow
erfully described in the docu-drama entitled The Reluctant
Saint. A compassionate God moves toward a suffering and
disillusioned Francis and the moment of convergence, the
moment of transformation is what we call stigmata.
One of the first to witness this cruciform love of Francis
is Brother Leo. He's in trouble on La Verna and is as disil
lusioned and depressed as his best friend. Francis sees this
and calls him over, writing for him the Blessing with the Tau
slashed right through Leo's name. Transformative, compas
sionate, burning love.
Michael Cusato has studied the image in which the Tau
rests on this Chartula ... a head that may be a skull. Given
the timing of Francis's visit to La Verna after his trip to the
Middle East and his visit with the Sultan, Michael wonders if
perhaps Francis is aware of what is happening in the Middle
East with the beginning of yet another crusade and brings
6
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this into his prayer, drawing the head of the Sultan him
self. Perhaps it was a prayer that the Sultan convert lest he
die without having acknowledged Christ, Or perhaps it is a
prayer that his friend the Sultan hold fast to non-violence, in
the midst of the incredible violence being done to him. 7

•

How do the transformative attitudes of Intentionality,
Hope and Possibility come into play at La Verna.
How does it inform the meaning of the Stigmata? What
are the possibilities of deepening relationships with our
Muslim brothers and sisters intentionally and with hope,
if Francis was indeed drawing the head of his friend Malek
al Kamil?

•

For Clare: The Death of Francis
Francis dies in 1226. Prior to his death , Clare is aware of
several significant events that create fundamental building
blocks upon which Clare will build during the remainder of
her lifetime.

•

There is the embrace of the Incarnate Word in a visible
tangible way at Greccio.
• The encounter with the Crucified Christ at La Verna.
• Clare witnesses Francis 's activities as he walks through
the most perfect moment of passionate burning love back
in the valley: writing letters of support for Bernard and
Anthony, exhorting Clare and her Sisters to remain faith
ful to their ideals and setting forth his Testament to reit
erate what God had called him to.
• In 1225 Francis comes to San Damiano and allows Clare
to minister to him in hi~illness . This alter Christus is
physically present after a long absence. Does Clare wit
ness the writing of his Canticle of the Creatures? Besides
his writing of Exhortation to Clare, what other thoughts
does he leave her with?
• Francis's death alone is transformative.

7

Cusato , The Cord 57.3 (2007): 300-01.
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After the death of Francis:

How DO INTENTIONALITY, HOPE AND POSSIBILITY FILTER

•

THROUGH CLARE'S LIFE AFTER THE DEATH OF FRANCIS?

Among his brothers there is a loss of focus, the beginning
of a huge building project to house Francis's remains,
leadership issues with Elias , a fracturing among those
who see the need for study and housing and others who
want to hold to the original ideals.
Hugolino, the Cardinal Protector emerges , shaping the
lives of small women 's groups in the area, calling them
the Order of Poor Ladies. He engages Clare because he
needs her reputation for holiness, but more, he needs the
link with the brothers to minister and take care of the
sacramental needs of these groups (cura moniales).
His invitation becomes a defining moment for Clare. She
negotiates an agreement which firmly positions her re
tention of A,b solute Poverty and as important to her, a
relationship with Francis's brothers .. .. Without these as
surances, she will decline Hugolino's invitation . He acqui
esces reluctantly, These privileges will both be rescinded
after Clare's death, and only her sister Agnes will be al
lowed to implement these privileges in the monastery to
which she has been sent during Clare's lifetime .

•

•

CLARE'S TRANSFORMATION

•
•
•
•

This Little Plant of Francis has also become the One upon
whom she has gazed .
Jesus poor and humble resides in the poverty of San Da
miano.
Christ crucified is the clearest focus in Clare's mirror im
agery.
It is Christ that awaits her in death. She dies clutching
the Rule of Life that describes all that she believes God
had called her to do. Death was her ultimate transforma
tion into God.

FOR

We can't plan transformation, nor can we name a specific
outcome we desire .. . that is all mystery.
What we can do is continue to develop those five elements
we outlined yesterday from Doris Donnelley:
1. We can continue to nurture and embrace the internal
dynamic of what is going on within us as we make our pil
grimage toward transformation .
2. Invest ourselves in the process ... truly commit our
selves to the journey.
3. Allow the journey to affect us ... to change us ... to
transform us.
4. Become content with the liminality of our journeys . ..
seeing it as a rite of passage .. . in Victor Turner's language,
a place somewhere between where we were and where we are
gomg.
S. Value those companions that accompany us on our
pilgrimage ... this non-hierarchical, classless, totally equal
body of persons and cosmic creatures who are participants
in the transformative process .
Ifwe commit to these five elements, I believe our transfor
mation experience will be :
•
•
•

•
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Filled with splendor and radiance of a sunrise;
It will be revelatory, beauty unleashed like newly fallen
snow;
We will experience a miraculous fragility, dynamism and
a sense of responsibility"fike the ongoing, continuous,
transformation of our bodies;
We will know something of God, becoming more and more
the "One Upon Whom We Fix our Gaze."
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I close with a poem by one of our venerable sisters from
the past, Margaret Halaska, O.S .F., entitled Crossroads on a
Footpath.

If I would know
just where these paths might go
or to what distant point
I could follow this magnetic mystery,
I would pack my thoughts
within my heart
and pilgrim to the limits of my fantasy,
and I, for sheer delight,
would travel on through courses
deep within the light and shadow
of it all.
But must I know the end
for the journey to begin?
Rather, what noble roads to find
when one begins in hope,
and somewhat blind!
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BOOK REVIEW

Left to Tell: Discovering God Amidst the Rwandan Holocaust
by Immaculee Ilibagiza with Steve Erwin (New York City: Hay
House, 2006),215 pp., $14.95 paper.

Left to Tell is the extraordinary story of Immaculee Ilibagiza's
experience of survival during the Rwandan Holocaust. Se
lected by St. Bonaventure University as this year's "All Cam
pus Bona Read ," Left to Tell details the remarkable journey
of Immaculee's conversion to living a Gospel way of life of
forgiveness. The narrative of Immaculee's experiences and
tribulations presents a modern day parallel of Francis's Can
ticle of Creatures.
Immaculee 's story begins with sharing the joys she expe
rienced growing up in a very loving and Christian family. Her
parents brought their children up in an atmosphere that en 
couraged recognition of the basic dignity and equality of all
their neighbors and schoolmates. Her story echoes Francis 's
expression of joys in God 's creation. Immaculee 's father was
an influential and highly respected educator and school ad
ministrator. Many sought his advice and assistance. Both of
Immaculee's parents were well known for their warm-heated
ness and generosity to all who came in contact with them.
As Immaculee grew older civil unrest became more preva
lent. She and her family expe!lienced the unrest between Tut
si and Hutu tribe members. Because education was highly
valued in Immaculee's family her parents made major sac
rifices to send their children on to secondary and University
levels for an education, in spite of prevailing cultural bias
against educating women . During Immaculee 's time at Uni
versity her family's lives changed. Easter weekend in 1994
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civil unrest erupted after the Rwandan President was killed
in a plane crash. There followed ninety-one days of brutal
genocide, the crazed massacre of a million people along tribal
lines. Immaculee's family, except for an older brother who
was studying outside the country, were victims of the blood
shed, killed by neighbors who had been family friends for
years.
While hiding for three months with six other women in a
small bathroom in a minister's home, Immaculee began her
conversion to unconditional love. When the moment came
and Immaculee faced the neighbors who had brutally mur
dered her family the parallel between her situation and Fran
cis's Canticle of the Creatures was clear:
... Praised be you, my Lord through those who give
pardon for your love,
and bear infirmity and tribulation.
Blessed are those who endure in peace
for by you, Most High, shall they be crowned. I

ABOUT OUR CONTRIBUTORS

is familiar to many of our readers. A grad
uate of the Franciscan Institute, Felicity is studying for a doctorate
at St. Louis University.

FELICITY DORSETT, O.S.F.

DAVID FLOOD, O.F.M is a well-known scholar, respected for his work
on Peter of John Olivi and the early Franciscan movement. Follow
ing his retirement from the Research Faculty at the Franciscan In
stitute, David returned to his home province of Montreal, Canada.

is a Franciscan friar of Holy Name Prov
ince (NY) and a graduate student at Washington Theological Union
(DC). Dan 's articles and delivered papers on Franciscan theology
and spirituality, the Millennial generation and Thomas Merton
have appeared or are forthcoming in journals such as Spiritual Life,
The Cord, Review for Religious, The Merton Annual, a mong others .
DANIEL P. HORAN, O.F.M .

a first-time contributor to The Cord is on
the pastoral staff of San Pedro Center, Winter Park, Florida, with
expertise in Scripture, sacramental theology , catechetics and spiri
tual direction.
DAVID KACZMAREK, T.O.R.,

A. SCHAEFFER, O.S.F. is a Sister of St. Francis of Colorado
Springs and serves on her co ngregation's Justice, Peace and Integ
rity of Creation commission .

JUDITH

It was a moving experience to hear Immaculee share her
story with the St. Bonaventure University Community in No
vember of 2008. Immaculee Ilibagiza challenged us to live
as people of compassion in our own daily trials and tribula
tions. We were left with the challenge and the question: Can
we discover God as Immaculee did and live with a smile of
thanksgiving and hope in a be-atitude of unconditional love
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Following Francis By Caring for the Poor:

FV~Fami1y Study Day

1he Le8acy ofCfare

;.., ~L"AU~"'''-:-~~__..

Clip an Il\ : A ll t'~I""I\' A rt

ana!Agnes of Prae~
Presented bv: Sr. Joan Mueller Ph.D.
an intern ati onally recognized expert in the histOlY and theology
the early Franciscan Movement

Ceiebraril1g the SOOth Anniversarv o/Pope J11110Cel1l l1J:5
approval of Francis ofAssisi 's proposal fo live a Gospel Way ofLile ill 1209.

or

Saturday) April 25) 2009
10:00 AM - 5:00 PM

March 28, 2009 9am -4pm

51. Francis of Assisi Church (San Damiano Hall)
135 West 31st SI.. New York. NY

Sponsored by the Sisters of St. Francis of the Neumann Communities

The Franciscan Center

2500 Grant Boulevard
Syracuse, New York 13208
315-634-7019

Keynote Speaker: Michael Blastic, OFM
"Our" Franciscan Evangelical Way of Life and Ministry in the 21 st Century
Workshops (AUtnd 2 01'4 COnCUITell! sessions in rhe al"rcmoon)
I. The Early Franci,c3 n Movement. ANew Way of Being Church (D. Monrt . OFM )
2. "One rhing Only": Franciscan Evangelical Life- Wha( nexr ry (K Mofrali. OSF)

Francis taught his foll owers to love and care for the poor. Thi s wo rksh op will explore

3. On being Brorncr/Sistcr: The heaI1 of rhe Charis rn (E. Cough lin. OFM and M. Petrosky, FMM )

the Francisca n challenge to be compassionate in the mid st of the world by using the

4. Basic Texts ror a Francisca nAppmach to Evangeli zation (A. Carrozzo. OFM)

advice Francis and Clare gave to their earliest followers. By studying Clare and Agnes
in particular, thi s workshop will explore the essential corporal and spiritual links that
Franciscans have to the poor and suffering of the world. LIVING A SPIRITUALITY
OF ACTION, a new release by St. Anthony's Messenger Press will be available

COST: 520.00 (Includes lunch and
refreshment breaks. please pay
when you arrive)

to those who attend the workshop for the discounted price of $10 .00.

Please Preregister:

Registration Information: Make checks for $25.00 ($30 after
March 7) payable to Sisters of St. Francis and mail to: Central
New York Franciscan Experience , 1118 Court Street # 39, Syra
cuse NY, 13208. Please include your name, address and phone
number. Indicate if you are interested in purchasing a copy of
Living a Spirituality of Action .
1 1n

On·line Studyday@ hnp.org
Call: 646"+73.0265 (Holy Name Provo
ince. Provincial OfRce, ask fo r
Sharon)

Hosted by the Holy Name Province Fran
ciscan Life Direclorate and Ongoing
Formation Commirree.

Program Schedule
10:00AM
10JOAM
1 0:4~M

1145 AM
12:30 PM

IJO PM
300 PM
330 PM
5:15 PM

Welcome. coffee (San Damiano Rm)
Morning Prayer
Key nore Address
Table Discussions/Questions
Lunch
Workshops (Se lect I of 4)
Break
Workshops (Selecr I of 4)
Eucharist
All Franciscan Mell und Women
are illviled 10 renel1' lheir professiall at the
celebration of the EucharisL
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"GOD'S E XTRAVAGANT L OVE" :
RECLAIMING THE FRANCISCAN
THEOLOG ICA L TRADITION

SPONSORED BY SISTERS OF ST. FRANCIS OF

Int.'ra~ion'l Sll.d'i Cenlfe

PHILADELPHIA
PROGRAM UPDATE ,

STILL TO COME

MARCH

10-13, 2009

INTER NOVITIATE FORMATION
PROGRAM GRAYMOOR,

c/o

NY:

Twenty-six years ago, Eric Doyle O.F.M.,
Franciscan scholar from Canterbury,
England encouraged us to immerse our
selves in our Franciscan theological tra
dition. He urged us to "enter into fresh
dialogue with it until it becomes part
of the very air we breathe and forms
the structures of our vision of God,
humanity, and the world." [The Cord
32.4(1982},111.1

This Program seeks to do just that!

MARY MALONEY SFP

914-987-7706
JULY

16-20,2009

RETREAT

PORTIUNCULA CENTER FOR
PRAYER, FRANKFORT IL

815-469-4883
AUGUST

3-8, 2009

RETREAT

FRANCISCAN SPIRITUAL CENTER,
ASTON, PA

610-558-6152
OCTOBER

2-4, 2009

FRANCISCAN RETREAT CENTER,
DANVILLE , CA

925-837-9141

Seventeen weekends, three retreats,
plus an International two week course
in Nairobi , Kenya into this experience,
we have heard:
This opened a whole new world to me .
It's a different lens, a different way of
seeing and experiencing life - makes all
the difference but its difficult to take off
"old" glasses.
Good timing ... we need much more of
this. Profound ... nothing short of amaz
ing ... It is a broad springboard giving
many tastes of topics for further study
... very enriching.
Keep urging - keep reminding - keep
trusting!
AND

OCTOBER

16-18,2009

so

WE ARE

973-962-9778

"We have a hopeful word to speak to the
concerns present in today's Church and
to the crises affec ting our society."
Bill Short O.F.M.

P ROGRAM COSTS

INFORMATION: KATHLEEN MOFFATT, O.S.F.

FRANCISCAN SPIRITUAL CENTER,
RINGWOOD, NJ

DETERMINED BY EACH SPONSOR .

SKMOFFATT @AO L.COM;
CELL PHON E :
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302-559-0952

Canterbury Studies in Franciscan History - Volume One

Since the demise of the British Society of Franciscan Studies
::::: there has been no regular forum in Britain for Franciscan
scholars to meet and share ideas, so in 2006 the FISC
established the Franciscan History Conference that meets in
September each year. The papers from this conference will be
published in a series entitled Canterbury Studies in Franciscan
History and we are pleased to announce volume one of the
,_ .. series. This series will be a valuable addition to any friary,
convent or university library and a fascinating read for those
interested in Franciscan history and ideas.
Publication date 6 September 2008, price £11.95 ISBN: 978-0-9549272-1-9 I
ISSN 1757-9236
A Pilgrimage Through the Franciscan Intellectual Tradition

...,......" ..,..."."......,.~ The early years of this millennium have witnessed a
remarkable effort by Franciscans in the English speaking world
to become better acquainted with the distinctive intellectual
tradition that underlies the movement. In 2006 the Franciscan
International Study Centre initiated a joint programme of two
pilgrimages delivered in conjunction with Franciscan
Pilgrimage Programs (FPP). These two pilgrimages visited
sites connected to the giants of the Franciscan Intellectual
~~ Tradition in England, France and Germany, hearing from
eminent scholars at each of them. The talks given at these various pilgrimage
sites are now gathered together in this volume to give an understanding of the
key figures of the tradition and the ilJa1!ghts that they brought forth . Publication
date December 2008, price £19.95 ISBN: 978-0-9549272-2-6
For more information, please visit our web site or email
bookshop@franciscans.ac.uk
Franciscan International Study Centre
Giles Lane, Canterbury, Kent CT2 7NA UK
Tel: ++44 1227 769349
info@franciscans.ac.uk www.franciscans.ac.uk
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FRANCISCAN PILGRIMAGE TO ASSISI

Fr. Ray Bucher, OFM, Sr. Ramona Miller, OSF
& Fr. Joseph Schwab, OFM
The Franciscan International Study Centre is a unique place for study,
sabbatical and formation. Founded in 1973 it continues a long tradition of
Franciscan education in England that was started with the friars's school at Oxford
in 1230. SI. Francis exhorted his followers to study in such a way that the spirit of
prayer and devotion was not extinguished and the Centre continues that tradition
by enabling students to keep a healthy balance of prayer, community life and
study.
What we offer:
•

Franciscan Certificate studies: for students wishing to deepen their
understanding of SI. Francis, SI. Clare and Franciscan history, theology, and
spirituality.

•

Franciscan Formation: for students who need to acquire the skills required
for the ministry of Franciscan formation within any of the Orders.
Franciscan Spiritual Direction: an intensive spiritual direction programme.
BA Theology: full or part-time study alongside Franciscan students preparing
for solemn profession and ordination. This course provides a broad
introduction to biblical studies, canon law, liturgy, philosophy and theology.
MA Theology: in-depth investigation of several subjects in contemporary
theology and biblical studies.

•

•

•
•

MA Theology (Franciscan Studies): in-depth studies of aspects of
Franciscan history, theology and spirituality, including topics of interest in
contemporary spirituality.

•

Research Degrees: FISC lecturers supervise students for research degrees
in the areas of Biblical Studies, Canon Law, Franciscan Studies and Theology.
Sabbatical Programme: For both religious and lay people seeking space to
spend time in reflection, rest, and gentle study.

•

I nt.:ra-ion~1 Snd 'i

L14

Cen!re

Franciscan International Study Centre
Giles Lane, Canterbury, Kent CT2 7NA UK
Tel: ++44 1227 769349
info@franciscans.ac.uk
www.franciscans.ac.uk

MAY 19 - 29, 2009
Contact: www.FranciscanPilgrimages.com
or call 414-427-0570

OCT. 24- NOV. 1,2010

8-DAY
FRANCISCAN RETREAT

ST. BONA VENTURE'S
JOURNEY OF THE HUMAN
PERSON INTO GOD

BOOth Anniversary Congress
on Franciscan Preaching
Filling the World with the Gospel:
Past, Present and Future

Time: June 10-13, 2009
Place: Franciscan Sisters Retreat Center
Colorado Springs, CO
Participants: All Franciscans are welcome
Sponsored by: Holy Name Province
of the Order of Friars Minor
Complete details later
For information call Fr. Raphael Bonanno, O.F.M.
617-542-6440 Ext. 187
115

The Cord, 59 . 1 (2009)

)

The Franciscan Center

The Rule ofllie Friars Minor 1109-1009:
Historical Perspectives, Lived Realities

of the

April 17-19,1009

Washington Theological Union
To m~I~II,MOlv\T1. Till , 800111 iV\NI\'I:R~,I\(I' of til(' traditionill date of! he approvdll1y Inll ocentlll
of the pru/)(),I;tlll1l I'itor ofTrdllds dl1<1 hisedrly friars (16 April i2()Y),the Fml1cisCdlllllstitute is
orgilllil.ilig dcOl1ferellce thelt will g<lt iler together llledievalhhtoriill1s dS Iwil oS conte111po
mry pr,lCt iliol1C'[,s of tile II'd IKiSCdl1 Ru iL' i11 dtil rcc'ddYl'v('n (of presentdt iOlls dnd di~CllS\ioll
betwccl117-IY i\pril200YTh is is til{' ollly major forllld I evellt in Nor! h'\l11ericd celebrd( ing the
appro"i11(lIt he rar~vl?lIlt'of tl1P friars Minor.

invites you to attend the

Annual Franciscan Symposium
May 22- 24, 2009

"Poverty and Prosperity:
Franciscans
and the Use ofMoney"
Cost: $225.00

(includes registration fee)

Speakers
Marie Dennis,
The Cry ofthe Poor: Are We Listening?
Michael Cusato, O.F.M.,
The Early Franciscans and the Use of Money
Steven McMichael , O.F.M., Conv.,
Sharing the Wealth ofPoverty: Franciscan Friars at the End
ofthe Middle Ages
David Burr, Ph. D.,
Poverty: A Cause for Unity or Divis ion?
Jane Kopas, Ph. D.,
Is it Possible 10 Live Franciscan Poverty Today?
For more information contact:
Sr. Lisa Marie Drover, CSSF
WTU, 6896 Laurel St., NW, Washington, DC 20012
202-541-5233 or drover(a)wtu.edu
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l'iw Clll1ference dims to bril1g togeth er both the fi l1est scilOldrsin Nor( hi\111C1'ictllVorking 011
:pral1ciscan histol}' dl1d its sources clS well dS 10 represen!dtiw voicc~ of those i1ttel11pling to
live olltlhe Iral1cisccll1l~ule in vastly different cultllr(11 contexts dOOSS the globe toddY

rhe gl1theril1g wi II fecl!lIre iHl1jor (lapel-s 011 the dyni1ll1ics ofRulc-nwkil1g dnd Rule-livil1g by
the lullowingscholdrs
il

Dominic VMonti "Deservedly Approved by the Roman Church":

I

The Cot1texttc)f Papal Recognition ofFl'ancis' forma IIilae"

,

Wi Iliam Short: "Revisjng the Earlier Rule: Carlo Paolazzi and the WOI-k of II
Kajetdn tsser'
David rlood: "Tlw tdrly fral1ciscansat Workas aState-of-Nature Argu
men(
I

Michael f' Cusato:"All11s-asking and Alms-giving as Social COll1l11entary"
Jei111 fran(,'ois C;oc1et- Calogeras :"~re alld the Defense ofFranciscdn
Identity"
Michiwl WBlastic"Minoritl' Life in the Regula Bullata:A Comparison
with the Regula non blillala"

Regist\'Miol1 for (hecOl1fel-cnce td 11 he dOI1C ('it her dt till' 1m nciSCill1 Institute websi te (WWII'
frdI1ri SCil11 iI1S( ituteshu,ctiu) or hy Cd II ing (h e l'rdn(jSCdl1 Ins( i! ut(' scct'etary. 1(1I11i 1\( (well ilL
716-375-2595 or (,l11ail tattwelh'shu,cdl1
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SAINT

BONAVENTURE'S

JOURNEY OF THE HUMAN
PERSON INTO GOD
ANDRE R. CIRINO , OFM

& JOSEF RAISCHL , SFO

20, 2009 AT 5: 0 0 PM
MARCH 29, 2009 AT 2:00

F RID A Y, MARCH
SUNDAY,

PM

An eight-day retreat through Bonaventure 's Soul's Journey
by means of a series of prayerful experiences, explanations, and
liturgies .

II

II

TO

"Thi s is the most holistic, inclusive, all-encompass ing retreat I have ever
ex perienced, in corporatin g body, mind, spirit, movement, the arts , visua ls,
audio, sy mbols and rituals. The progression from day to day was so mean
ingful."
S,: M Christe/le Watercoll. OSP, Little Falls, M}/
"The fine st retreat 1' ve ever made."
81: Joseph Schwab, OFM, Scottsdale, AZ

"This retreat recon nected me to the Word of God who wa lks in our sk in ."
Jan Kilian, OSp, Lit/Ie Falls, MN
"The retreat is far more than a mechanical chapter-by-chapter exp lanati on
and interpretati on of Bonaventure 's text; it is a living experience th at im 
merses the retreatant in the Seraphic Doctor. You might think of it as theo l
ogy for the non-theo log ian ."
Paul Perkins, SFO, San Jose, CA.
"I came to thi s retreat wonderin g if I would ever understand Bonaventure
and his Journey. I left with new enthusiasm and a sense of peace in my
searc h fo r God ."
Barbara Goergen, OSF San Diego, CA

Single occupancy: $675 Double occupancy: $585 each
Register early with a non-refundable deposit of $100;
balance due February 15, 2009.

The Franciscan Center

History of the Third Order Regular Rule:
A Source Book

A center for spi ritual renewal
3010 N. Perry Avenue
Tampa, FL 33603-5345
Telephone: (813) 229-2695
Email: Francntr@tampabav.rr.com

118

Available from
Franciscan Institute Publications:

Fax: (813) 228-0748
www.franciscancentertampa.or~

$45 plus shipping,
or check our shopping cart for special offers :
franciscanmart.sbu.edu
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FRANCISCAN INTERNSHIP PROGRAM
In

SPIRITUAL DIRECTION and DIRECTED RETREATS
A three-month ministerial and experiential pro
gram born out of the conviction that our Franciscan
charism enables us to bring a distinctive Franciscan
approach to our ministries.

RETREATS TODAY
RENEW FOR TOMORROW

FR. CHARLIE SMIECH, O.F.M.

OFFERING

For further information contact:
David Connolly, ofm Cap.
Mt AJ.verno Retreat Centre
20704 Heart Lake Rd.
Caledon, Ont. LON lCO, Canada
Email: david_cap@hotmail.com

PREACHED RETREATS
DIRECTED RETREATS
HEALING RETREATS

FOR

Mark your calendars!
The Franciscan Institute
announces two one-week
courses for Summer 2009:

RELIGIOUS COMMUNITIES

Franciscan Solitude
Andre Cirino, O .F.M.
June 29-July 3 , 2009
8:30-11 : 15 a.m .

Angela of Foligno
Diane Tomkinson, O .S.F.
July 6-10,2009
8:30-11:15 a.m.
See the forthcoming Program Booklet for complete
details about all courses being offered in Summer
2009.
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VISIT WWW.RET~ATSTODAY.COM

CALL

312-520-5164

P.O.
CHICAGO,

Box 803477
IL. 60680-3477
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FRANCISCAN PILGRIMAGES

Franciscan Intellectual
Tradition Pilgrimage
Part One • July 1 - 12, 2009
The Pilgrimage
Th,s pilgr;mage has been designed to ad
dress the call to retrieve the Fra1ciscan

Day 1 Depanure for Engla!1d • Day 2 Bus

in 

to Can terbu ry, or:entation • Day 3 Leclure

te llectual tradition. Franciscan ,Pilgrimage
Programs, Inc. is offellng an opponuni ty to

.,Coming of the Friars 10 England" , depart

learn about some of the great scholarsin the

for Greyfriars • Day 4 Oxford University

intellectual tradition by Visiting the histor j·

Blessed John Duns Socms and Roger Ba·

cal centres In England where their spirit can

co n ' Day 5 Canterbury Cathedral · Day

be felt even today. Pilgrims Will spend time

6 A.rchbishop of Canterbury, John Peck·

with the lives and theologi es of John Duns

ham: Lectures, historical visit to Cathedral.

Scotus, Haymo of Faversham, William

Eucharist. Day 7 General Minister of the

of Ockham, Roger Bacon, Peckham

Order, Haymo of Faversham • Day 8 Cam ·

and more modern·day theologians such as

bridge Universi l" • Day 9 William of Ock·
3m • Day 10 Greenwich, London ' Day

Davenport and Eric Doyle . Len ures Will

11 Feastdav of 51. Bonaven ture. closu re.

address the coming of the friars to Englan
and Cambridge, the origin of the intellec
tual tradition, the Oxford tradition, and the

Age of Controversies, the Reformation and

Franciscan Studies
From Your Home
INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

Guided, non-credit courses on the heritage of
St. Francis of Assisi.
The Institute for Contemporary Franciscan Life (ICFL) at
Saint Francis University in Loretto, Pennsylvania,
allows ad ult learners the opportunity to increase Franciscan knowledge
and learn more about Catholic Franciscan values and
their influence on contemporary society through distance education,
Available courses are:

the Persecution.
From

(ost

FRANCISCAN GOSPEL LIVING IN THE

New York

SlOl r,

CONTEMPORARY WORLD

; j ; IS

THE FRANCISCANS:

Land Only

moo

A F AMIL Y HISTORY

Single Room

Sl ~O

Chicago

- lI

FRANCISCAN SERVANT
LEADERSHIP
ST. FRANCIS OF ASSISI,

FRA NC ISCAN SPIRITUALITY

'
Franciscan Intellectual ~.
Tradition Pilgrimage' Part Two

AN INTRODUCTION

CLARE OF ASSISI:
HER LIFE AND WRITINGS

FRANCISCAN PRAY ER

THE RUL E OF THE SECULAR
.."

FRANCISCAN ORD ER

This pilgrimage wh ich will rnclude the cilies
[ of Cologne, Lyon, Pails and Avignon will be
offered rn 2010.
~,

/

P.O. Box 321-190
Frank hr ,WI53132

.; 14.427.0570

Pilgrimages .. , not

to~rsl

Fra ncis ca n P i I grim ages.com
'e can custom design a pilgllmage for your group.

To learn more about how you can enha nce
your Franciscan knowledge , contact us al:
(814) 472,32 19 • ICFL @franci s.edu
www.francis.edu
(ICFL can be fo und by clicking on Centers
or Continuing Edu cation 's NOll -Credit Programs.)
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A

SAINT FRANCIS
UNIVERSITY
fOUNDED 1847
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Lourdes Wellness Center

Jyf/fJ; Jj~//'(,{tI(('(1j
~:ltlwC@~:
Meditation Garden

dol' !I/C1SC Jeckli1§ [{ kl1tJJ17!ed§e {f"cirtV1Cls(J(;[}1
Q9yPli7tll([b~~ ('C7tc(Jk~qp tmd o'7fi.f!( Jfl'",

dol' perJona! cnn'chmen!, JlIIilis!en'al cn/ta71CCmcllt
and deepeni!1§ ofre!07(JW~/c;171Ia/iotl. ..

of Peace, Healing and Wholeness

ElpcnCllce [he nell' mediurion plrJen
TiJC Li[[k Pomon ofLO£Irdt5 iVeUncss CenfCJ:

~dJrl'cn[ fO

fo r add)' progJ<lm, spend rour own <jLlil'r nine OF il/Tangc for a I'rJ),cr d:~I '
uKo'por,wng garden TIine. /IIed,ranofJ, InJ55JgC ,1IId '1"i.,ruill d,J·cC[ior!.

ONLINE
GRADUATE
CERTI FICATE
IN
FRANCISCAN
THEOLOGY &
SPIRITUALITY

/Oill1J5

Contemplation & Creativiry

Individual Guided & Directed Prayer
S~·h('dlll;."

IHdinduAI guidrd ,Hld dirn:Il'~ 1 pr:l: IT
(·x ~'Cli('rJ;.· l·S '.1'1111 J IOl' lll b\~ r of tlu L()Uld(.~ \\' dJncs.s
SplriutllHy PI"0!!r.u.n.: h-LtrUnfl( Hu:b. RS~i; I kkn
\.l"r",. ( 'SF; Rill)" "" O'M . .., 5.<;); Barb,," Modlcr.

CYT. RYT. MA; kl!lne WilliJ,ms.

osr

ReC Tr:u mUTTling:. h<t5=rd on rh r thcmn of

The CJnriclc of the e n·J(1If(,."
9, 2()()l).
An I1PPOflll l1H ,r 1M ~\ ;\lk lllg and s.ltri n~. ga/.l ng. art 
lOllnlJl ill~, coH[{'mpia[ion. pnusc ':lIld upllon:tl ~h:lring.
f\

cr:' second S:.rurd.l), rh rough M:l~

Why create a Canticle ofthe Creatures Meditation Garden ofyour own?
•
•
•
•
•
•
•
•

To set aside so me parr of the earth as an intentional place of praise.
To celebra tc (he cle ments of Q'cation.
To establish a rea l place in the world (hat entreats for peace day .and night.
To let th e lan d pray. evolve. Develop; beautify.
To put more beau ry, grace, forgiveness. possibiliry in the world .
To send out living energy and livi ng prayer.
To provide a place of witness and refuge.
To honor hope.

We welcome you to share your experience with us at www.lollrdeswellnesscenter.org.

LOURDES WELLNESS CENTER
'JOO H.lddon :\I','nne. Suite JOn Collingswood. NJ OR lOiI

THE UTILE PORTION OF LOURDES WELLNESS CENTER

Now

ACCEPTiNG APPLICATIONS

WASHlNGTON
THEOLOGICAL
UNION
l<i(" ~ b "lt"'J'1!i ..3L.o..u-..,.J ,\ f''';.lrr

I0491-bddon An'nlle. CnllingslI'ol)d. NJ 0810/\

(856) 869-3125
www,lourdeswellnesscenrer,org
~f"-" ....,JfrIII ~~\n L.:.~.
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"r l..",l\t,.,! I ( lt, h~ :·~ t'ln. .. :·hnl\m

lIt the r r.. ni·t'un!-..i .,n ~ d'- ~l>.l'll"' ·

....:y

Tn Inquire Ca ll (202) 541 -52 1II or cm ai I Icp@wtu.edu
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"God's Extravagant Love": reclaiming
the Franciscan Theological Tradition
Aprogram designed by members of Neumann/Bachmann
Congregations of Aston, Pittsburgh & Syracuse

PROGRAM and TRAINING SEMINAR
Franciscan Center
Sponsored by Allegany Fl'anciscans

Tampa, Florida

February 11-14, 2010
"Our Franciscan tradition has a "word" to speak today; one that responds to deeply· felt needs in our Church and
our world. But that \Vord will be lost, and that alternative \1sion \\111 disappear if we do no takes steps in these
critical years to retrieve, preserve, and articulate tllat tradition in a language that is understa ndable to men
and women and the issues of our day. Il'hn else if !l0/1I, ) \\,ilel1 else ij'rlO/ HOlt"
Bill Short OFM and lIia Delio OSF "Working Document on the FIT," June, 2001

Come! Continue the celebration of 800 years of Franciscan spirit and life! Since February
2007 over twenty-two weekend programs or retreats have been experienced on the theme of
"God's Extravagant Love: reclaiming the Franciscan Th eological Tradition."
Held throughout the USA, including Hawaii, as well as Dublin, Ireland and Nairobi, Kenya
fourteen more are scheduled through 2009·

We've heard

,. From Durham NC: You have helped us recognizethe truth of the Franciscan Theological Tradition deep
within our own spirit in a magni fice nt way -leading by example.
;. From Skaneateles NY: I was loved deeply with this program. I believe it ren ewed me and brought me back
to Francis and all the scholars and saints. It wa~ so affirming. I need to staydose to the Franciscan
traditi on.
, From Aston PA: Thank you fo r a profound, rich experience of God, of relationship this weekend ! This
reinforces my experience of "tami ng home" to the kindred spirits of Francis, Clare, Bonaventure, Scatus
and Angela.

The PROGRAM presents an historical overview followed by special sessions on the basis of
our Franciscan worldview: Love and the primacy of Christ; Creation and the humility of God;
The dignity of the human person.

YOU are welcome as participant, and/or trainee
to give the Program yourself at home or wherever
requested.
INFORMATION: Kathleen Moffatt OSF, skmoffatt@aol.comj 302 -559- 0 95 2/
302-764- 10 9 0
Schedule, costs, Center info available late 2008; however, it is BEST to register early
'with Center capacity at 55·
Cathy Cahill, Allegany Franciscan, DIRECTOR of Franciscan Center, Tampa FL.,
francntr@tampabay,rr.com
813-229-2695 fax 813-228-0748
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HOT OFF THE PRESS
FROM FRANCISCAN INSTITUTE PuBLICATIONS

Just in to our warehouse, H-mzc;s ofAssisi in tbe SauTees and T¥ritings
is a translation of a work by Roberto Rusconi . This brief biographi
cal sketch of Francis of Assisi retells a story both familiar and new
but then goes a step farther by providing selections from thirteenth
and fourteenth century manuscripts which give the reader a priceless
glimpse into what scholars call the sitz ;111 leben of early passages from
which traditional interpretations of the Franciscan charism have de
veloped.
The
fruit
of several years
of translation
and
compila
tion, this work
will be of in
terest to those
who are first
encoun tering
the
phenom
enon of Francis
of Assisi, as well
as those look
ing for a new
insight
into
an es tablished
relationship.
Available
for
$20 plus ship
ping from our
shopping cart:
franciscan mart.
sbu.edu or our
website: fran
ciscan publica
tions.sbu.edu
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ON THE

ABBREVIA TIONS
Writings o/Saint Fra11cis

FRANCISCAN CIRCUIT

Silent Contemplative Retreat. March 20-22, 2009, "Find
ing Easter" with Fr. Bruno Barnhart, OSB, Cam. at San
Damiano Retreat Center in Danville, CA. For more infor
mation call Lorraine Steele at 925.837.9141 or visit our
website: www.sandamiano.org.
Following Francis By Caring for the Poor:
Presented by: Sr. Joan Mueller, Ph.D.
March 28, 2009 9am -4pm
Sponsored by the Sisters of st. Francis
of the Neumann Communities
The Franciscan Center
2500 Grant Boulevard
Syracuse, New York 13208
315-634-7019
See ad page 110.

Franciscan Family Study Day
Saturday, April 25, 2009
10:00 AM - 5:00 PM
St. Francis of Assisi Church
New York, New York
See ad page 112.
The Rule of the Friars Minor: 1209-2009
Historical Perspectives - Lived Realities
April 17-19, 2009
The Franciscan Institute
St. Bonaventure, New York
See ad page 117.

Fr({77ci.fwlI Sources

Adm
BIL
CtC
CtExh
IFrg

The Admonitions
IC
A Blessing for Br. Leo
The Canticle of the Creatures
2C
The Canticle of Exhortation
Fragments of\Vorchester
3C
Manuscript
2Frg
Fragments of Thomas of
Lch
Celano
3Frg
Fragments from Hugh of Digne Off
LtAnt A Letter to Br. Anthony of
LJS
Padua
ILtCI The First Letter to the Clergy
VL
(Early Edition)
2LtCl The Second Letter to the
1-3JT
Clergy (Later Edition)
I LtCus The First Letter to the Custo
DCom
dians
2LtCus The Second Letter to the Cus
TL
todians
ILtF
The First Letter to the Faithful
2LtF
The Second Letter to the faith IMP
ful
2MP
LtL
A Letter to Br. Leo
LtMin A Letter to a Minister
HTrb
LtOrd A Letter to the Entire Order
LtR
A Letter to Rulers of the
ScEx
Peoples
ExhP
Exhortation to the Praise of
AP
God
L3C
PrOF
A Prayer Inspired by the Our
Father
AC
PrsG
The Praises of God
Ofp
1-4Srm
The Office of the Passion
PrCr
The Prayer before the Cmcifix LMj
ER
The Earlier Rule (Regula non
LMn
bullata)
The Later Rule (Regula bulJata)
LR
BPr
RH
A Rule for Hermitages
SalBVM A Salutation of the Blessed
ABF
Virgin Mary
SalV
A Salutation of Virtues
LFI
Test
The Testament
TPJ
Tme and PerfecrJoy
KnSF
ChrTE

..

ChrJG

Writings ofSaint Clare

5-Day Silent Retreat. July 26-31, 2009, with Fr. Rusty
Shaughnessy, OFM, at San Damiano Retreat Center in
Danville, CA. For more information call Lorraine Steele at
I 925.837.9141 or visit our website: www.sandamiano.org.

~
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I LAg
2LAg
3 LAg
4LAg
LEr
RCI
TestCl
BCI

First Letter to Agnes of Prague
Second Letter to Agnes of
Prague
Third Letter to Agnes of Prague
Fourth Letter to Agnes of Prague
Letter to Ermentmde of Bruges
Rule of St. Clare
Testament of St. Clare
Blessing of Sr. Clare

The Life ofSt. francis bv
Thomas of Celano
.
The Remembrance of the De
sire of a Soul
The Treatise on the Miracles by
Thomas of Celano
The Legend for Use in Choir
The Divine Office ofSt. Francis
by Julian of Speyer
The Life of St. Francis by Julian
ofSpever
The \/ersified Life of St. Francis
by Henri d'Avranches
The Praises by Jacapone da
lodi
The Divine Comedy by Dante
Alighieri
The Tree of Life by Ubertino
da Casale
The Mirror of Perfection,
Smaller Version
The Mirror of Perfection,
Larger Version
The History of the Seven Trib
ula tions by Angelo of Clareno
The Sacred Exchange between
St. Francis and Lady Poverty
The Anonymous of Perguia
The Legend of the Three Com
panions
The Assisi Compilation
The Sermons of Bonaventure
The Major Legend by Bo
naventure
The Minor Legend by Bo
naventure
The Book of Praises by Bernard
of Besse
The Deeds of St. Francis and
His Companions
The Little Flowers of St. Fran
cis
The Knowing of St. Francis
The Chronicle of Thomas of
Eccleston
The Chronicle of Jordan of
Giano
.

