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The Francisca

Editorial

Tintvwarsity

-~

Kt B.maventul

The word apocalyptic begins to appear with increased frequency as the year
2000 draws closer. It is a perennial phenomenon that human beings begin to
radicalize their times and enhance them with the expectation that great and
dramatic events are at hand. These events, it is believed, will transform peoples,
societies, nations, the earth itself and change them into something more ac-
ceptable. Evil will be definitively overcome; peace will reign; and God’s origi-
nal intention will at last prevail.

In this issue of The Cord, we look at another moment in history when an
apocalyptic view of the world was giving rise to great enthusiasm and great
concern. And right at the heart of the movement were the Franciscans! In the
first flush of their rapid growth, of the support they received from the papacy,
and of the admiration and following they experienced from the populace, the
Franciscans of the late 13th and early 14th centuries could hardly be blamed if
they believed that a new and wonderful era was being ushered into the world
through their way of life and their ministry.

This highly optimistic view received a big boost from the teachings of
Joachim of Fiore, whose teachings were eventually condemned by the Church.
Caught in the political and social struggles to which this enthusiasm gave rise
were a number of others whose orthodoxy became questionable as a result of
their leaning towards Joachimism. Among these was the Franciscan, Peter of
John Olivi. In March we will observe the 700th anniversary of his death. After
such a long time the contribution of this writer and teacher is again up for
review. In this issue The Cord offers some information and reflection on his
career and a sample of his writing on the Scriptures. It also offers some related
articles that show us the complexity of the times in which he lived and the
turbulent century that followed his death.

Peter of John Olivi was born at Sérignan, in southern France, c. 1248. He
died in March, 1298, having lived as a Franciscan friar for thirty-eight years. It
seems that he was only twelve years old at the time of his entrance into the
Order. After his novitiate at Béziers, he studied at the University of Paris. For
reasons that are not clear, he never became a master, but by the late 1270s he -
was teaching in Franciscan houses in southern France, where he became noted
for his knowledge and for his commitment to a strict interpretation of the
Rule, especially regarding the observance of poverty. :

In the early 1280s his teaching became suspect and in 1283 some of his
writings were censured by a commission of seven Parisian Franciscan scholars.
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This censure had, of course, a negative affect on his academic career. In 1387,
however, the Chapter of Montpellier vindicated his orthodoxy and the new
Minister General, Matthew of Aquasparta, sent him to teach at the studium in
Santa Croce in Florence.

His works continued to be controversial, however, especially as he be-
came an exponent of the popular apocalyptic movement of his time—a move-
ment which had been given great impetus by the teachings of Joachim of Fiore
and which had a great appeal to the Franciscans.

Olivi’s commitment to a strict interpretation of Franciscan and Gospel
poverty made him a target for those factions in the Order which believed, for
a number of reasons, that a more relaxed view was necessary. The division in
the Order over poverty became highly political and engaged Church authority
at the highest levels. Eventually it became an issue of orthodoxy and the very
self-understanding of the Order was called into question.

Zealots in the Order saw in Olivi a model and a hero of sorts. Some of his
writings suited their purposes well and they “canonized” him to their cause.
After his death they developed a cult around his name and venerated his tomb
as though he were a saint. The General Chapter of Lyons in 1299 condemned
his writings and the General Council of Vienne in 1312 came down on three
points of his teaching. In 1318 his tomb was destroyed by the friars.

Today there is an effort to review the story of Peter of John Olivi, a man as
unfortunate in his friends, it seems, as in his enemies. Caught in the political
cross-fires of his own historical moment, he found himself at the center of
powerful and strongly emotional movements, both within the Order and within
the Church. While some of his teachings might have been marginal in their
orthodoxy, he managed to acquit himself well on those occasions when he had
a chance to defend his positions. He appeared to have a healthy respect for
authority, both in the Order and in the Church. It is an irony of history that
the work of such a one should be used to precipitate a revolt against that very
authority and, in the century after his death, give rise to a scandalous and
revolutionary drama which would alter the self-understanding of the Order
and its relatdonship with the Church for generations to come.

Seven hundred years later we cannot know what went on in the heart of
the man, what he was like in his person, what sufferings he may have endured
through the controversy that swirled around him. We can, however, take an-
other look, with cooler heads, at the work of one who spent his life teaching
Scripture and Christian doctrine and observing to the best of his ability the
way of life that Francis had spelled out for his followers. Perhaps also, without
canonizing him, we might see in him a figure for our times—one whose writ-
ings might inspire us to a renewed integrity in our own Franciscan commit-
ment.

(See the Catholic Encyclopedia for general source material on Olivi.)
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Peter Olivi on Prayer

Translated by David Flood, OFM

The seventh centenary of Peter Olivi’s death (March 14, 1298) has
not only led scholars to accord him a little extra attention, it has in-
vited them to take stock of the growmg interest in his story and his
writings.

Peter Olivi promoted Franciscan living theoretically and pasto-
rally in southern France and northern Italy in the late thirteenth cen-
tury. Because the Spirituals of the early fourteenth century drew on
his teachings, their political ineptitude was laid at his door; he was
made responsible for events which transpired after his death.

In his commentary on the Acts of the Apostles, after an introduc-
tion, Peter Olivi begins reading closely the first chapter. He gets to
the line: “They were as one deep in prayer” (1:14). He pauses to re-
flect on prayer, the passage translated below.

In his explanations, Olivi often uses the words babitus and virtus—
habit and virtue. Habitus has to do with the steady direction one has
given one’s life, whereas vértus covers a pattern of positive acdon which
one readily brings into play within that general direction. In what
Peter Olivi says about prayer, then, we have to do with an emergent
style of life.

I have not tried to match the abstract diction in English. I have
tried rather to translate the reflecdon.

David Flood, OFM, Translator

I

They gave themselves to prayer. Did they ask for God’s grace and his
spiritual gifts or for temporal gifts as well? It seems that prayer, in its immedi-
ate sense, usually means this.

We recall that the verb “to pray” seems to come from the practice of pub-
lic speakers. They end their discourse persuasively as they try to win the minds
of judges and listeners to their way of thinking. In this sense, prayer to God.
means any act whereby we address God by trying to draw his mind to us in our
favor. Since any act of this sort, as such, does draw attention, we take prayer as
an appeal to God.




However, sometimes the mind at prayer does little more than wish for
God’s gifts without asking for them explicitly, and sometimes it engages in
simple contemplation, tasting and enjoying in loving union God and things
divine. These states and others like them we include under prayer.

There are several reasons for this. As long as we are in our present state,
such prayer wins us merit, both when we implore and attract or when we move
towards the final grace and glory we do notyet possess. Then, mixed into such
actions is the intention to pray and to call on God. Furthermore, the whole
process of divine worship in this life develops in longing, in prayer, and in the
acquisition of grace, rather than as rest with the kingdom won. Consequently
in the act of prayer we include all these things.

IL.

If we take prayer this way, does the action result from some special virtue,
from several virtues, or from all of them? It seems from several and from all
because all the inner ways of virtue come into play here. When we pray, we
long for and ask God for all virtues. In meditation and contemplation, we taste
and examine them, and so they gain in clarity, take fire, and grow strong. Fur-
thermore the very act of prayer should be humble, pure, chaste, faithful, con-
fident, hopeful, and so on.

On the other hand, prayer seems to spring from charity alone. Basically it
expresses a love which desires or enjoys or calls on and implores God and the

things of God. All of this comes immediately from charity and leads to God.

On this point some say that prayer brings all virtues into play, for they all
flow together in holy love of God. Others say that prayer expresses the three
theological virtues of faith, hope, and charity. A third group says that, although
prayer seeks a response, it arises immediately from the virtue called religion.
Religion engages in worship of God.

A fourth group proposes that we can take the origin of prayer as virtue and
habit in two ways: insofar as the power to pray is there and insofar as, beyond
this, the power to pray regularly occurs in the right way. Furthermore we can
take these two ways in a double sense. First, if we examine what the act of
praying generally implies, we see that, through prayer, the mind is led to offer
God reverence and to bind itself to him. Second, we can look on prayer insofar
as it branches out in holy desires and petitions and in holy enjoyment and
affection in God.

If then we consider the act of prayer and its origins, we see that we can
pray to God and that sometimes we do engage in prayer and pray easily and
enjoyably without any special virtue moving the will. That means that it hap-
pens from love of God or from our attachment to God. And although charity
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does not pray without faith guiding it and without hope encouraging it, that
does not mean that faith and hope call prayer forth, just as they do not call
forth love of God and things divine, although they guide and encourage char-
ity to engage in prayer.

If we consider prayer as it unfolds and branches out into various expres-
sions of other virtues and if we look at prayer’ origins within us in our readi-
ness to pray, we can say that more than a deeply-rooted love for God is re-
quired. We need a firmness of purpose which regularly orders and applies the
mind to prayer and to a particular kind or intensity of prayer. We can call that
customary prayer. This belongs to the practice of religion, as one species of a
genus or a part of the whole. Here we take religion to mean the general ability
and intention of a mind committed to interior and exterior acts of worship of
God.

It might be that someone takes charity to cover not only its primary source
but also the way it branches out in many offshoots of love of God and things
divine. Then charity as routine and as word includes all virtues which have any
connection or implication with the love of God. Under this supposition we
can say that the simple act of praying comes from charity, if the act is pure
grace. That is not the case with every act of prayer. Nor is this surprising, for
not every such act is virtuous. For example, someone can wish a thing and, out
of pure avarice or pride, ask for it from God; or someone can ask for it pre-
sumptuously or hypocritically or insincerely.

Answer to the Arguments

The first argument concluded that prayer involved many virtues or all of
them. To this we can say that the grace of charity includes its extension into
virtues necessary for salvation. Therefore the steady intention of prayer, whence
comes the perfect practice of praying, includes the usual dispositions of those
virtues which the intention of prayer calls into play and exercises in prayer.
This does not mean that such virtues as these, taken in themselves, give rise to
prayer, but only insofar as they are brought into play and lead to prayer, given
the steady intention of praying. Not every inner act of chastity or sobriety or
liberality is an act of prayer, but only when engaged in principally out of an
intention to pray to God in words or in contemplation. Then these virtues
relate to prayer as cords of a lute or a viol relate to the melody of lute music.
There the movement of the hand and the plectrum by which the chords are
strummed and vibrated is the first and principal movement.

We may mention as well that prayer often consists in many acts of prayer,
with one prayer prior and deeper and more encompassing, the cause and mo-
tor of the other prayers. Such a prayer has more amplitude and involvement in
prayer. This does not happen with those other virtues, which it activates and
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uses as its means in particular and secondary acts of prayer.

From what has been said, we can see that, with regard to the other argu-
ments, we can concede some points, others we clear up by making distinc-
tions. Our discussion also shows that the fourth opinion agrees with the other
;h:u:l.l For the first three can be explained in a way which agrees with the
o

And this is enough for now.

ANNOUNCING
The Cord will resume
publication of poetry!

Guidelines for Poetry Submitted to The Cord

The Cord is a Franciscan spiritual review published for English-speaking
Franciscans and those associated with or interested in the movement. Its purpose
is to spread knowledge and appreciation of the Franciscan spiritual tradition as
well as to present testimony on the way in which Franciscan life is being lived and
experienced in our own times.

Poetry published in The Cord should reflect this purpose. It should have the
following characteristics:

1) originality

2) creativity

3) a Franciscan theme

4) a sense of unity

5) content, form, and purpose

A poem may be rhyming or free verse. It should not be longer than 25 lines and
must not have been previously published. It must not be submitted to another
publication at the same time as it is under consideration by The Cord.

Each poem must be typed, double-spaced, on a separate sheet of paper with your
name and address typed on the right hand side near the top. 1

We will try to send a response to your poem within six weeks of receiving it. Poems will not
be returned unless accompanied by a self-addressed stamped envelope. Please keep a copy
of your poem in case of loss or damage.

Poetry critiques will not be given.
A published poet will receive two free copies of the issue in which his or her poem appears.
All poetry should be submitted tq:

Poetry Editor, The Cord
The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY 14778
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The Heresy of the Franciscan Spirituals

Peter J. Colosi

This paper will investigate some key points in the history and thought of the
Franciscan Spirituals, those groups of Friars Minor who chose to live accord-
ing to the Rule of Saint Francis in its primitive severity and, because of this,
broke away from the main body of the Friars Minor, many of them eventually
drifting into heresy.!

The picture we get from many of the early histories of these brothers is
that of a protesting minority rather than a revolting faction. They had not yet
thought of a separate order, but only of a purified order. They had not devel-
oped a theology, for their whole creed was obedience to the ideal of poverty as
pursued by Francis. They endured persecution, not because they boldly ad-
vanced new heresies, but because they refused to drift with the tide of prosper-
ity and accept a standard of life prescribed for them by the pope and his advi-
sors,’ a life judged by them to be at odds with the lifestyle Francis mandated.

It would therefore be an error to hold that the Spirituals were, in essence,
heretics from the beginning. Rather, one must see their sincere beginnings
and attempt to understand exactly which points led to certain radical, even
heretical positions.

The Historical Development of the Franciscan Spirituals

It is a well-known fact that from the very beginning of the Franciscan
Order there existed two divergent tendencies among the Friars Minor.

One was the determination to make the Order a potent influence
on the age and a world factor in history by securing its close con-
nection with the papacy, acquiring numerous convents, increasing
membership as rapidly as possible, building fine churches, secur-
ing privileges and exemptions from the pope—in a word, by en-
tering into competition with the established monastic orders. The




other tendency was the equally strong determination to preserve
the Order from the corrupting influences of wealth and privilege,
to keep the members true “Brothers Minor,” imitators, not only
admirers, of St. Francis.?

One could say that in the early years of the Order, Elias of Cortona repre-
sented the first of these positions, while Leo and the so-called “zealots” repre-
sented the second.* As Minister General (1232-1235), Elias, by force of his
personality, combined with his executive abilities, greatly increased the mate-
rial development of the Order, its missionary activity, its numbers, and its in-
fluence in Christendom. Convents were enlarged and moved to better and
more populated areas, and the study of theology among the brothers grew at
his encouragement.’ Meanwhile the Spirituals retreated to the hermitages.

It was not until the middle of the thirteenth century that the Spirituals
actually consolidated into an organized party of their own. Muzzy suggests
three reasons as the driving force behind this consolidation. First, John of
Parma, a friar sympathetic to the Spirituals, was elected Minister General (1248-
1257). Second, the Spirituals took the heretical writings of Joachim of Fiore to
themselves and employed them in their hopes for the dawning apocalypse.
And third, John’s successor, Bonaventure (1257-1274), immediately made it
clear that there would be no hostility to the See of Rome or tolerance of an
esoteric authority of Francis’s companions.®

Between 1274 and 1316, the Spirituals developed into three distinct
branches. The first was the group in the March of Ancona, led by Peter of
Macerata (also known as Liberato) and Angelo Clareno. The second was in
‘Tuscany, represented by Ubertino of Casale. The third was made up of the
French Spirituals of Provence, whose inspiration was derived from Hugh of
Digne and Peter John Olivi. All held to these three tenets:

1. The desire to observe to the letter the Rule and the Testament of Francis.
The words of Francis in his Testament provided the basis for this belief:

And through obedience I strictly command all my brothers, cleric
and lay, not to place glosses on the Rule or on these words, saying:
They are to be understood in this way. . . . The Lord has granted
me to speak and to write the Rule and these words simply and
purely, so shall you understand them simply and without gloss,
and observe them with [their] holy manner of working until the
end (Test 34).7

2. Avvery high estimation of the Rule, such that they considered it to be on the
same level as the Gospel. One justification for this belief they found in chapter
1 of the Rule itself where Francis says: “The Rule and Life of the Friars Minor

is this: to observe the Holy Gospel of our Lord Jesus Christ . . .” (RegB 1). On
these grounds the Spirituals refused Papal interpretations of the Rule: “The
pope cannot dispense from the Gospel, and thus he cannot dispense from or
even explain the Rule in any other than a literal sense.”™

3. The belief that the writings of Joachim of Fiore were true prophesies and
that his words applied quite directly to themselves.

The Three Groups

A brief history of these three groups of Spirituals might be useful. The
Spirituals of the March of Ancona were led by Peter of Macerata until his
death in 1307, when Angelo of Clareno became the leader. At the Council of
Lyons (1274), among the topics under discussion was the Franciscan Spiritu-
als. A false ramor began to circulate that the mendicant orders would be told
that they must begin to hold property in common.’ There was already discon-
tent in the Order, and this rumor acted as a catalyst for those friars who did not
want to turn from the Franciscan ideal of renunciation of individual and cor-
porate property.'® The Provincial Chapter ordered the leaders of the group—
Peter of Macerata, Angelo of Clareno, Thomas of Tolentino, and
Traymundus—to recant their protestations. They refused and eventually ended
up in prison on charges of heresy and of being destroyers of the Order."! When
they were released from prison, they defended the doctrine of usus pauper and
acclaimed Peter John Olivi as their master.!? The group was excommunicated
on Dec. 30, 1317, by Pope John XXII in the Bull Sancts Romana. After this
they continued to exist as Fraticelli."?

The Spirituals of Provence were inspired by Hugh of Digne and Peter
John Olivi. Although Hugh of Digne was concerned about the materialism
infiltrating the Church, he was more deeply concerned about his own Order
and struggled to defend a life lived strictly according to the Rule. He died
around 1257 and, because of his writings and teaching, has been referred to as
the father of the Spirituals.!*

Peter John Olivi (1248-1298), successor to Hugh of Digne, was born in
Serignan in Languedoc and joined the Order at the age of twelve in Beziers. A
later part of this paper is devoted to his apocalyptic thought.

By 1289, because of the controversy surrounding his writings, there was
already a group rallying around Olivi. They seem to have consolidated as a
group of Spirituals in Provence around 1309 when Arnold of Villanova, a lay
theologian and physician of Charles II of Sicily, appealed to the King to write
to the Minister General demanding that the persecutions of the Spirituals in
Provence cease. In this same year the citizens of Provence also gave vocal sup-
port to the Spirituals there. As a result of this commotion, Pope Clement V
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summoned the leaders of the Spirituals and appointed a tribunal of three car-
dinals to hear their case. He also issued the Bull Dudum: ad apostolatus protect-
ing the Spirituals from the harassment and jurisdiction of the Order during
the time of these proceedings.!

The result of this meeting was, generally speaking, twofold: the Spirituals
did not receive their desired goal of a formal separation from the Order such
that they could go somewhere to live the Rule literally and in peace. Yet, at the
same time the pope enjoined a stricter observance of the Rule upon the Order,
and, while he exhorted the Spirituals to return to their convents, he also de-
posed some of the superiors who had treated them unfairly. To these ends the
pope issued the Bulls Fidei catholicae fundamento and Exivi de paradiso. One of
the means by which the Community (the larger group in the Order against
whom the Spirituals were in disagreement) attempted to keep the Spirituals
from separating and forming their own order was to discredit as much as pos-
sible the teachings of their inspirer, Peter John Olivi. The Bulls, therefore,
also contained condemnations of many of Olivi’s errors which had been brought
to light during the discussions of 1310-1312.

In 1314, Pope Clement V and Minister General Alexander of Alexandria
both died and the harsh superiors were restored to office. The Spirituals of
Provence responded by forcibly taking the convents at Beziers and Narbonne
and ejecting the members of the Community. The Custos of Narbonne, Wil-
liam of Astre, excommunicated the Spirituals, whereupon, in 1316, they made
an appeal to the General Council of Narbonne. In 1317 they were brought
before Pope John XXII to be examined. The leaders were imprisoned and the
others detained in convents. John XXII demanded obedience from them, in-
sisting that they give up all peculiarities and submit to the mandates of the
Minister General. Twenty-five of the Provence Spirituals refused to do so and
were put before the Inquisition whereupon twenty-one converted. The other
four were handed over to the civil power and burned as heretics at Marseilles
on May 17, 1318.

The third group of Spirituals, led by Ubertino of Casale, are referred to3s
the Tuscan Spirituals. Ubertino of Casale joined the Order in 1273, and by
1284 was fighting full force for the spiritual cause, having met and been deeply
impressed by John of Parma, Angela of Foligno, and Peter the combmaker of
Siena.'s According to Ubertino of Casale the Community friars in Tuscany
were the most blatant of all of those who betrayed the ideals of St. Francis:
“They had full cellars and granaries. They had amassed wealth and put it out
at usury. They had even added dishonesty to avarice.”” Because of this and
also because of the violent sort of persecution which the Community in Tuscany
directed against them, the Tuscan Spirituals elected their own general accord-
ing to the Rule of Francis (which action ruined their reputation) and fled to
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Sicily.' After this the Popes, Clement V; and later John XXITI, easily accepted
the terrible reports about the Spirituals and, along with many cardinals and
the Inquisition, sought their suppression. In the Bull Gloriosam, ecclesiam, is-
sued by Pope John XXII on January 23, 1318, the Spirituals were formally
condemned.'

Three other points about the Tuscan Spirituals are worth noting. The
first is that they staged an uprising before their departure to Sicily in which
they attempted to remove forcibly the brothers of the Community from the
convents of Carmignano, Arrezzo, and Ascanio; but they were overcome by
arms and fled.”® Second, they made attempts to send messages to both Clem-
ent V and John XXII that they would obey them; however, the brothers of the .
Community captured mmprisoned the messengers so that they never reached
the pope.?! And finally, although they constituted a small group whose influ-
ence did not last, this whole episode was “. . . significant chiefly for the rapidity
with which the breach with the Order was consummated. It gives us a singu-
larly clear picture of the irreconcilable status and claims of the Community on
the one hand and the Spirituals on the other.”*

In summary, the struggle between the two factions of the Order existed
almost from the beginning. The Community group supported papal interpre-
tations of the Rule and desired to be of service to the Church in light of the
Fourth Lateran Council of 1215; yet many of them tended to stray from the
Rule in ways which the popes did not intend. The Spiritual group sought to
live the Rule unadorned and in its purity, yet tended to treat the directives of
the popes and general chapters with disdain.

The Influence of Joachimism

More fundamental to the Spiritual movement than the teachings on pov-
erty and the Rule of Francis, and a key source of the struggle between the
Spirituals and the larger Church, was Joachimism,.a popular medieval theo-
logical schema of salvation history that was eventually condemned as hereti-
cal. Every dispute which the Church raised against the Spirituals, whether it
was concerning poverty within the Order, the Rule of Francis, or the Life of
Christ and the Apostles, was seen by the Spirituals as part of the struggle in-
volved in the transition from one stage of salvation history (and also church
history) to the next. A contemporary of Francis, Joachim of Fiore (1132-1202),
taught that, according to the Apocalypse commentators, the world would go
through three stages: a carnal stage, a stage which is partially carnal and par-
tially spiritual, and a stage which is completely spiritual. \

The Franciscan Spirituals, following Joachim, saw themselves at the dawn
of the stage of totally spiritual people. They also saw themselves as precisely
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that new order of which Joachim spoke, whose purpose it would be to usher in
the third and final stage. With this understanding the Spirituals began to per-
ceive each of the teachings of the Church which opposed their own to be
carnal elements from the previous stages, refusing to let go and allow the third
age of spiritual enlightenment to happen.

From this concept of stages there developed still another teaching of the
Spirituals, namely, the distinction between a carnal church and a spiritual
church. Ernst Benz,?” traces the stages of the development in the thought of
the Franciscan Spirituals which led them to a most radical view of the Roman
Church—namely, that it is identical with Satan’ church. It would seem odd,
to say the least, that a group of holy Catholic hermits could come to make such
violent and ultimate claims about their own church; yet the progression which
Benz lays out gives a good explanation of how this occurred.

Benz asserts that the Spirituals were not coming from the position of ar-
rogant heretics. Rather they were experiencing terrible suffering and inner
torture resulting from severe persecution, including the burning at the stake
of some of their members. Benz claims that their radical position—that the
Roman Church is the Antichrist and the whore of Babylon—was not a well-
thought-out theological presupposition of their mission, but rather a reaction
to severe persecution, which developed over time.*

The Position of Peter John Olivi

Peter John Olivi, the inspiration of the Provence Spirituals, had devel-
oped the distinction between the spiritual and the carnal church in his com-
mentary on the Apocalypse.?* Building on the theories of Joachim, Olivi thought
the Church had to go through a seven-stage history. He recognized the legiti-
macy of the Church; he saw its preparation in the synagogue in the time of the
Old Testament; he saw it as founded by Christ and as the institution of God
for the salvation of the world in history;? he recognized the universality and
totality of the Church. But Olivi also held that throughout the history of the
Church the great holy persons and orders, which were held together with an
inner historical unity, constituted the real spiritual Church. It is this concept
which led to the heresy of the Franciscan Spirituals.”’

The Spirituals did not see the bureaucratization of the Church as the be-
ginning of its downfall. Rather, they saw it as the intervention of God, for a
time, to set the harsh call of the Gospel aside in order to reach a larger number
of people.?® Thus, Olivi also held that the institutional Church, the old Church,
was legitimate even during its period of moral decay.

However, for the Spirituals and Olivi the Church of the new time was not
just the perfect Church which would exist beside the institutional Church or
outside of it, but rather, it was the true Church of holy people which had
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existed from the beginning. And they saw the mission of this true and spiritual
Church to be the regeneration of the whole Church—indeed of the whole
world—morally and spiritually. It had to fulfill this task even in the face of
resistance from the old Church. Indeed, they held that the old Church must
be dissolved into the spiritual one.

In order to understand the justification which the Spirituals felt they had
for this belief, we must recall that for Joachim of Fiore the history of salvation
occurs in three stages or ages—the age of the Father, the age of the Son, and
the age of the Holy Spirit.?’ In the third age there would be two new spiritual
orders of priests who would usher in a new and spiritual way of life. According
to Joachim the spiritual Church would have its inception in the fortieth gen-
eration, which meant after the year 1200. Francis’s conversion was in 1206,
and the Spirituals conceived of this as the beginning of the third age spoken of
by Joachim. Joachim also held that this third age would complete its inception
by the forty-second generation, which means after the year 1260.%°

Olivi, developing the thought of Joachim, gave examples of the persecu-
tion which would be leveled against the evangelical perfection of the spiritual
Church during the forty-second generation—the fight over poverty, the Uni-
versity of Paris controversy, and the great error of those who held that the
position of the mendicants is lower than that of the secular priests.*! For Olivi,
these events happened in a period which, when completed, would mark the
beginning of the final period of peace. And it is this period which corresponded
to Joachim’s third age now dawning.

Thus, for Olivi and for the Spirituals, the fight over poverty, was just the
tip of the iceberg. Lurking below it was a world view which presupposed that
resistance from any group indicated a remnant from a former age which must
pass away. Thus, Olivi and the Spirituals came to see themselves as the true
followers of Christ and the Roman Church as the Antichrist.

The Roman Church, for Olivi, had been the true Church during the first
five periods of its history. And during some of that time it even existed as the
true Church while not striving for Gospel perfection; namely, during the pe-
riod when it grew in numbers and power at the expense of Gospel living. The
end of that period coincided roughly with the end of the second age in Joachim’s
schema, a brief transition period between the time of the carnal age and the
fully spiritual age.

A good student of Joachim would subject himself to the Roman Church
because he knew that his lifetime existed during the second age when the Ro-
man Church was still the true Church.?*? Joachim openly taught, however, that
in the third age the Church would exist without an official hierarchy and with-
out a Roman Pope or Primate of Peter.”’ This is another point, taken over by
Olivi and the Spirituals, which led them into heresy.
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The new Church, they thought, would take the best traditions of the
Church which had existed since the beginning and carry these on to the high-
est form of moral and religious life.** Thus, in the understanding of the
Franciscan Spirituals, the universal Church as such could not be the whore of
Babylon or the carnal church. It could not be such because the true Church,
according to them, is that Church which has existed through the first two ages
of world history, the age of the Father and the age of the Son. In the third age,
the spiritual orders (presumably the mendicant Franciscans and Dominicans)
were in place and active, and some of the members of the old true Church had
become corrupt and struggled against the fulfillment of the new Church. This
group of members who fell away became the ecclesia reprobarum or the ecclesia
carnalis. These members were spread throughout the Church of Christ and
included the pope. They became the church of Satan. But the true Church
became the spiritual Church of the third age about which Joachim proph-
esied.’

This Church, which had always existed within the Church and had now
emerged as the spiritual Church of the third age, had a concrete outline in
history. It began with the Apostles, continued with the martyrs, proceeded to
the Greek hermits and monks and then to-the Benedictine monks and on to
the Cistercians, Cluniacs, and finally to the Franciscans.’ This Church within
the Church was united throughout history in that it lived and carried on the
true apostolic life of poverty, humility, and renunciation.

The spiritual Church was not understood by Olivi to be an official or
institutional church. Olivi understood its inner structure to be radically differ-
ent from the inner structure of the Roman Church. The inner structure of the
spiritual Church was such that all its members were filled with an inner illumi-
nation driving them towards the realization of the Apostolic life. An official
hierarchy or monarchical person was not present in this Church; rather, a spiri-
tual democracy guided it.””

Olivi developed two further ideas in this regard—first, that the spiritual
Church would have a primate, though not a pope; second, that there was and
always had been a relationship existing between the two Churches. The pri-
mate of the new Church would be the Spirit itself which was to fill all of the
members. The relationship between the two Churches, the spiritual, apos-
tolic, and evangelical Church, and the universal, hierarchical, official Church
was that they had always existed side by side, in a sense looking into each
other. Indeed, Olivi held that the authority of the Papal Church was grounded
in the uninterrupted history of the spiritual Church. The spiritual primate was
to have its full authority and realization only in the time of the uncompromised
living of the Gospel life during the final period.*®

Benz, in summary, names five sources of the schism which resulted be-
tween the Roman Church and the Spirituals. The first was the very strong
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belief of the Spirituals that these were surely the end times. This impression
caused them to make the most stringent demands on the Roman Church. They
also made three unorthodox claims for themselves: that their spiritual power
was the only true and valid one; that their way of life was not only the highest
form of life but also universally binding; that their time was the final time and
the time of fulfillment. Finally, they demanded that the universal Church be
completely absorbed into the perfect spiritual Church.”® They claimed that
the Church of Rome had become the false and carnal church, taking as evi-
dence of this the simony, power, financial politics, worldly dealings, and vices
of its members. They also saw a great error in what they called the feudal
structure of the papal church.® ‘

The Spirituals took these flaws as signs that the Roman Church was the
Antichrist. They believed that this Roman Church was directing much of its
energies specifically against them. In the Church’s softening and explaining of
the evangelical rule, and in its rejection of the Franciscan ideal of poverty, the
Franciscan Spirituals saw the Roman Church as denying the fulfillment of its
own true destiny to be perfect.”!

In 1319 the Catalan Commission submitted its condemnation of many of
the tenets held by Olivi. Among them were his view of Francis as an apocalyp-
tic figure heralding the new age and his identification of the Franciscan Rule
as synonymous with the life observed by Christ and imposed on the disciples.*
His idea that the Roman Church had become the carnal church was also con-
demned. Another serious tenet of Olivi that was recognized as error was his
use of the poverty issue as a criterion for determining where one stood in the
great apocalyptic struggle and in predicting that those in positons of author-
ity would be on the wrong side.®

Conclusion

The divisions and factions during this period in the Franciscan Order were
both positive and negative. The Community was attempting to serve the Church
in light of the Fourth Lateran Council. They attempted to maintain a balance
between the ideals of being a religious order within the Church and the ideals
of St. Francis. On the negative side many members of the Community took
the privileges given to the Order by the Church as an exemption from the task
of pursuing the ideals of Francis and became lax in their way of life.

The positive contribution of the Spiritual movement in the Order was its
strict adherence to the Rule and way of life which Francis had given to the
friars by word and deed. The negative side was its rejection of the words of
counsel from the Church. '

The struggle between these two groups within the Order not only charac-
terized a tumultuous period, but had a deeply tragic result—tragic for the Spiri-
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tuals in the suffering they had to endure, tragic for the Order because of the 3!Benz, 314.

break up of its unity, tragic for the Church in that energy with potendal for 32Benz, 309.

good was turned towards division. 3Benz, 309.

. 34Benz, 309.
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The Cord, 48.1 (1998)

The Chronicle of Nicolaus Minorita

Gedeon Gil, OFM

[This article is a summary of the account recorded by the friar Nicolaus Minorita in the
14th century. The article was originally published in Editori di Quaracchi, 100 anni dopo
bilancio e pr\mpettive atti del Colloquio Internazionale, Roma 29-30 Maggio, 1995, Pontificio
Ateneo Antonianum, Rome, 1997, pp. 337-344, and is reprinted here with permission.]

The chronicle of Nicolaus Minorita concerns principally the poverty of Christ
and his apostles and secondarily the poverty practiced by the Franciscans ac-
cording to the Rule of St. Francis of Assisi. The controversy arose by chance
in 1321, and it soon involved almost the whole of Christianity. The debate
started between a Dominican inquisitor and a Franciscan lector, but it was
soon joined by the pope, cardinals, bishops, theologians, and even by a king,
Robert of Naples, and an emperor, Louis of Bavaria. The Franciscan’s trump
card was the bull of Nicholas III, Exist qui seminat (August 14, 1279) which,
interpreting the Rule of St. Francis, solemnly declared that the poverty of the
Friars Minor, who owned nothing either privately or in common, was the high-
est (altissima paupertas) because that is what Christ preached and practiced (verbo
docuit et exemplo firmavit) together with his apostles. According to Exiit the
friars had no “use of right” (usus iuris) but only “use of fact” (wsus facts) and that
should be moderate (usus moderatus).

The Beginning

In 1321, in the city of Narbonne, a Beguin (very likely associated with the
Third Order of St. Francis) was accused by the Dominican Inquisitor, John of
Belna, (considered an enemy of the Franciscans) of having said, among other
things, that “Christus et apostoli, viam perfectionis sequentes, nihil habuerunt
iure proprietatis et dominii in speciali nec etiam in communi” (“Christ and his
apostles, following the way of perfection, had no property whatever, either
personally or in common”). Among those present was the Franciscan,
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Berengarius Taloni, lector at the Narbonne friary. When he heard the charge,
he protested, saying that it was not heresy but an article of the Catholic faith,
defined as such in the constitution Exiit qui seminat by Pope Nicholas III, ed-
ited August 14, 1279. The inquisitor ordered him to retract his statement im-
mediately. Berengarius refused. He went instead to Avignon and appealed to
Pope John XXII. But the pope, who shared the opinion of the inquisitor of
Narbonne, ordered him thrown into jail. At the same time, the pope proposed
in writing to all the prelates and theologians in his Curia the question: Is it or
isn’t it heretical to assert pertinaciously that Christ and his apostles owned
nothing either personally or in common?

Since Pope Nicholas III had forbidden, under pain of excommunication,
change in or even discussion of the terms of Exist, Pope John XXII, in his
constitution Quia nonnunquam (March 26, 1322), suspended that prohibition,
claiming that it was his right to change the decrees of his predecessors when
he saw that they caused more harm than good. The Franciscans considered
the definidon of Nicholas III an article of faith, and now it became clear to
them that Pope John intended to define the opposite.

Reaction of the Franciscans

They took matters into their own hands, and two months later, at the
general chapter of Perugia (May 30, 1322), published two solemn declara-
tions, one by the minister general and the provincials, the other by the minis-
ter general and the masters and bachelors present at the chapter. These docu-
ments, addressed to all Christendom (unsversis Christifidelibus), explained and
defended the Franciscans’ opinion concerning the poverty of Christ and his
apostles as it was defined by Nicholas III’s bull Exiit, § Porro: “Dicimus quod
abdicatio proprietatis omnium rerum, tam in speciali quam etiam in communi
propter Deum, meritoria est et sancta, quam et Christus, viam perfectionis
ostendens, verbo docuit et exemplo firmavit.” This bull, they said, is now in-
cluded in the sixth book of the Decretals of Boniface VIII and accepted by the
universal Church which is infallible.

Ad conditorem

Pope John was not pleased. How did the friars dare to decide a question
which was pending in the Roman Curia? On December 8, 1322, he published
the constitution Ad conditorem canonum, stating that since the bull Exiit caused
more harm than good, the Holy See no longer accepted the ownership of the
goods the friars used. He denied that it is possible to separate ownership and
use with regard to things which are consumed by use. Pope John also said that
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he could not believe that his predecessor, Nicholas III, intended to reserve to
himself the juridical ownership of every piece of bread, cheese, and egg the
friars ate.

On January 14, 1323, the procurator of the Franciscan order, Bonagrazia
of Bergamo, a lay brother, but a learned lawyer (utriusque iuris peritus), in his
own name and in the name of the Order, appealed, in open consistory, against
Ad conditorem. He was promptly arrested and thrown into a foul jail (atro, ac-
cording to one document, teterrimo, according to another), where he was kept
till Christmas day, 1323. The pope revised Ad conditorem, refuting the argu-
ments of Bonagrazia, and published it again with the same date as the earlier
version. He went even further, and on November 12, 1323, published another
constitution, beginning with the words Cum inter nonnullos (November 12,
1323), in which he decreed that from then on whoever dared to say and hold
pertinaciously that Christ and his apostles owned nothing either as private
persons or in common, was a heretic. The Franciscans were very upset.

The Pope and the Emperor

Meanwhile, Pope John had other headaches. Since the beginning of his
pontificate, he had been involved in a bitter fight with the King of the Romans
and later Emperor of the Holy Roman Empire, Louis of Bavaria, whose elec-
tion he refused to recognize. Louis claimed that his election was valid and he
did not need the approval of the pope. On May 22, 1324, in Sachsenhausen, he
published a solemn declaration by which he declared Pope John deposed and
appealed against him to a General Council (to be convoked). The Emperor’s
decree included the friars objections against Ad conditorem and Cum inter
nonnullos, and called the pope a heretic. John answered Louis’s accusations
with the constitution Quiz quorundam (November 13, 1324), in which he de-
fended his constitutions and forbade further criticism of them under penalty

of excommunication.
L ]

Michael of Cesena

In mid 1327, the pope summoned Michael of Cesena, general minister of

the Franciscan Order, to his presence. Michael, claiming ill health, did not

‘reach Avignon before December 1. The next day, Pope John received him

kindly. They talked about certain problems concerning the Order of St. Francis.
The pope wanted Michael to remain in Avignon.

In 1327, Louis of Bavaria descended with his army into Italy and on Janu-
ary 17, 1328, was crowned emperor of the Holy Roman Empire in St. Peter’s
Basilica in Rome. John suspected the involvement of the Franciscans, espe-
cially Michael of Cesena. On April 9, 1328, he held a consistorium. Michael
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was ordered to be present. The pope reprehended him very severely, espe-
cially on account of the declarations of the chapter of Perugia, which he re-
peatedly called heretical. The general had the courage to withstand the pope
openly and directly (in faciem restitit, like St. Paul to St. Peter), defending the
orthodoxy of the Perugia declarations. The pope called Michael stupid, in-
sane, hardheaded, tyrannical, and a promoter of heretics. He forbade Michael
to leave Avignon without papal permission. On April 13, the general com-
posed an appeal against the pope to be made public after he and his closest
associates had escaped from Avignon during the night of May 26.

The Emperor’s Decree

On April 14, the emperor promulgated a law in Rome against those who
committed 1ése majesty or fell into some heresy. The target of that law was
Pope John XXTI. On April 18, 1328, in the presence of the Roman authorities,
both civil and ecclesiastical, and of a great concourse of the Roman people, the
emperor promulgated his decree, Gloriosus Deus in sublimis, by which he de-
clared Pope John a dangerous criminal and a notorious heretic and reaffirmed
his deposition. A few weeks later, on May 12, which was the feast of the Ascen-
sion, in order to provide the Church with a legitimate pontiff, Louis installed,
with the assistance of the Roman clergy, a new pope in the person of Peter of
Corvaro, an elderly Franciscan, who had previously been the provincial minis-
ter of the Roman province. (Nicolaus Minorita later calls him summus cuculus,
the greatest cuckoo).

Michael Takes a Stand

Michael of Cesena, fearing for his life, during the night of May 26, es-
caped from Avignon in the company of Bonagrazia of Bergamo, William of
Ockham, and others. At Aigues-Mortes they boarded a galley, supposedly sent
for them by the emperor, and went to Pisa, where they later met the emperor
and the antipope. On June 8 the Pope John XXII deposed Michael of Cesena
from the office of minister general and excommunicated him together with
the other fugitives. Curiously, the general chapter of the Order, in session in
Bologna, on June 5, reelected Michael as general of the Order. Naturally, Pope
John did not recognize the election and appointed the Franciscan cardinal,
Bertrand of Tour, as vicar general of the Order. Michael, now residing in Pisa,
on July 9, 1328, sent a letter to the whole Order, explaining the reasons for his
escape and forbidding the friars to obey the heretic pope, justly deposed by the
Roman clergy and the emperor

In Pisa, on September 18, 1328, Michael of Cesena published a solemn
appeal, to Holy Mother Church and to a future General Council, against John
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XXIL It is called Appellatio in forma maiore and is 170 pages long! In it he
points out the many errors and heresies the pope incurred in his three const-
tutions: Ad ccnditorem, Cum inter nonnullos, and Quia quorundam. Michael’s criti-
cism is supported by hundreds of authorities, adduced from the sacred Scrip-
tures, from the Fathers of the Church, and from both the Canon and Civil
Laws. Naturally, this book-length appeal was a work of collaboration between
anumber of learned friars, all masters of theology, with Bonagrazia of Bergamo,
armarium utriusque iuris, contributing his spectacular juridical expertise.

There was no reaction to it from Avignon. Perhaps, Michael realized that
it was not reasonable to expect the pope, or even his assistants, to read a 170-
page appeal. Therefore he condensed it into no more than twenty-five pages.
It is called Appeliatio in forma minore. Although he dated it September 18 (the
date of the long appeal), it was not published till December 12, 1328.

It is this shorter appeal that Pope John answered, almost a year later, on
November 17, 1329, with fifty-five pages of a long polemical pamphlet (not
considered a constitution), which begins with the words Quiz vir reprobus: that
depraved individual. In it the pope (or rather some of his Dominican theolo-
gians) refutes the arguments of the Franciscans, letting the accusation of her-
esy fly against Michael as freely as it was hurled against the pope in Michael’s
appeal.

Michael’s Deposition

In the meantime, some of the friars found Michael’s appeal objectionable.
The chronicler recites three of the objections with their refutations. The gen-
eral chapter of the Order, convoked by the vicar general, Cardinal Bertrand of
Tour, in Paris, on June 10, 1329, deposed Michael of Cesena and elected as
general the candidate of John XXITI, Gerald Odonis. Cardinal Bertrand made
sure that provincials favorable to Michael were not present at the chapter. He
had them deposed and appointed friars willing to vote according to the wishes
of the pope. .

After the chapter, four masters, Henry of Thalheim, Francis of Ascoli
(Marchia), William of Ockham, and Bonagrazia of Bergaino stood up for the
rights of Michael of Cesena with a twenty-six page appeal, Allegationes
religiosorum virorum. In this document they attempted to prove with many
arguments that Michael was still the legitimate general of the Order and Gerald
an illegitimate intruder, elected by a manipulated chapter which voted accord-
ing to the intentions of a heretic pope.

Michael of Cesena considered Pope John’s pamphlet, Quiéz vir reprobus, an
enormous insult not only to his own person but also to the whole Franciscan
Order and to the Catholic faith. Michael answered John from Munich, on
March 26, 1330, with a 237-page appeal, addressed to all the faithful (universis
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Christifidelibus), refuting the pope’s arguments against him one by one, return-
ing insult for insult.

John’s Erroneous Teachings

Around 1330 Pope John was about eighty-five years old, but he kept on
preaching, and sometimes he said things which did not sound strictly ortho-
dox. For instance, in one sermon he said that the blessed in heaven will see, as
a great novelty, that the three persons of the Trinity are not distinct at all.
Novelty, indeed; it was the heresy of Sabellius. In another, he preached that
the Son is greater than the Father or the Holy Spirit (se/va reverentia Patris et
Spiritus Sancti, Filius est maior utroque). Why? The Father and the Holy Spirit
are only God, but the Son is both God and man. Another time he said that
there is no difference between God’s absolute and ordained power—error of
Peter Abelard: God did what he did because he had no other choice. State-
ments such as these may have been no more than slips of the tongue; but he
had one particular conviction which he held constantly, insistently, and firmly:
the souls of the faithful departed, no matter how pure they are or free of sin,
will not enjoy the beatfic vision before the day of the last judgment, nor will
the damned go to hell before that day. Otherwise the description of the last
judgment in Matthew 25:31-46 is meaningless. He claimed that St. Bernard
was of the same opinion.

This was contrary to the accepted teaching of the Church, yet it became a
fixed idea in the mind of the elderly Pope John. He promoted those who shared
(or pretended to share) his opinion and persecuted those who dared to preach
against it. At the insistence of some of his cardinals, he retracted it on Decem-
ber 3, 1334, a day before he died. But Michael of Cesena and the dissident
Franciscans did not consider John’s retraction truthful, sincere, and adequate.
According to them, he died a heretic. Michael made sure that all the Franciscans
were informed of the pope’ errors and heresies.

Michael’s Position Hardens

In the meantime, some notable friars tried to convince Michael of Cesena
to return to the unity of the Order. Michael explained again the reasons why
he felt justified, nay obliged, to refuse obedience to a heretic pope. Michael’s
letter was handed to Gerald Odonis while Gerald was presiding at the general
chapter of the Order, convoked, at Pope John’s direction, at Perpignan, May
19,1331.

Gerald answered with a vituperative letter, calling Michael the minister of
Satan and renewing the condemnation of the Paris general chapter against




him and against his four closest associates. Michael disdained to answer such a
venomous and defamatory letter. Instead, Nicolaus Minorita himself answered
it, starting with a verse from the book of Proverbs: “Answer the fool according
to his folly, lest he become wise in his own eyes”: Gerald is not a legitimate
general, his letter is false and worthless and deserves to be thrown into fire
together with its author.

After the chapter of Perpignan, Gerald also wrote a personal letter to
Michael, opening it with a verse from the prophet Jeremiah: “Why are you
trying to justify your wicked ways?” Michael answered him and his accusations
in a thirty-page letter, written in a more moderate tone, ending with an exhor-
tation taken from a letter of St. Augustine to Pascentius the Arian: Let’s not
waste our time with insulting each other but pay attention rather to the prob-
lems which concerns both of us.

Benedict XTI

Pope John died December 4, 1334, and on December 20, 1334, the cardi-
nals elected James of Fournier who took the name of Benedict XII. He was a
learned man, but after his election the first thing he said to his cardinals was:
“you have elected an ass.” Michael of Cesena and the dissident friars were not
happy with Benedict XII’s papacy. It is true that Benedict in his bull Benedictus
Deus (29 January 1336) reaffirmed the traditional teaching of the Church con-
cerning the beatific vision, but he did not condemn the other errors and her-
esies of his predecessor. Rather he tried to excuse them and called Pope John
‘felicis recordationis’ (of happy memory). On August 23, 1338, Michael pub-
lished in Munich a twenty-page appeal against Benedict and addressed it to a
General Council to be convoked in the near future. He listed again the princi-
pal errors and heresies of Pope John which Benedict had failed to condemn.
The appeal was cosigned by the three most faithful assistants of the deposed
general, who were with him in Munich: Henry of Thalheim, William of
Ockham, and Bonagrazia of Bergamo.

The Emperor’s Position Hardens

The emperor also had his reservations. His initial hopes for reconciliation
with the Holy See and for lifting the excommunication of Pope John came to
nothing, due mostly to the interference of the king of France, Philip VI. On
August 6, 1338, Louis published a solemn declaration in Frankfurt, emphasiz-
ing that imperial power and authority do not derive from the pope but directly
from God through the electors. Whoever is legitimately elected is the rightful
emperor without confirmation by the pope. In defense of his imperial jurisdic-
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tion he also appeals to a future General Council. Subsequently, he lists the
rights of the empire and his grievances against the abuses of John XXII and
Benedict XII. The same day he also published a law, to be observed in perpe-
tuity (ad perpetuum valitura), reaffirming that the imperial authority comes
directly from God.

Since earlier, at the request of John XXII, some subjects of the empire had
taken an oath not to obey the emperor, Bonagrazia of Bergamo, utriusque iuris
peritus, assured them that they were not obliged to observe it. On the contrary,
by observing it, they would endanger the salvation of their souls. The emperor
forwarded all these documents to Pope Benedict XII but received no answer.

Nicolaus Minorita’s chronicle ends with a sixty-page treatise concerning
the powers of the pope: De potestate papas. It is called ‘beautiful and useful’
(pulcher et utilis). It was composed, at the request of the emperor and other
notable personalities, by a group of experts learned in theology and in both
civil and canon laws. They seek to show, with a great display of erudition, that
the pope does not have the fullness of power (plenitudo potestatis) in temporal
matters either by divine or by human right. Further, they claim that the pope
does not have fullness of power even in spiritual matters, because he cannot
dissolve a valid marriage; he cannot impose upon the faithful the observance
of virginity; nor can he make a law which would exempt him from a charge of
heresy. If he has no fullness of power in matters spiritual, how can he have full
power in matters temporal, they ask.

The Chronicle of Nicolaus Minorita (Franciscan Institute Publications, 1996) is
a 1200-page collection of important documents edited by Gedeon G4l, OFM.
Itis not a critical edition but a sourcebook—*“a fundamental document or record
upon which subsequent writings, compositions, opinions, etc., can be based.”
As an introduction to the sourcebook, David Flood, OFM, wrote a forty-page
introduction: Franciscan Property: A Brief Survey from the Time of St. Frandis to
Pope Jobn XXII. Flood also summarized in English the chronicle and the docu-
ments it includes. Thus the Chronicle of Nicolaus Minorita will be understand-
able even to scholars who do not read Latin. Clement Schmitt, OFM, former
editor in chief of the Archivum Franciscanum Historicum, recognizes this work
as a most important contribution to the history of the Franciscan Order.

Accept with Rindness and a bivine lobe
the fragrant words of our Lord Fesus Christ. . . .
They arve spivit and life.
. .Preserve them together with

their bolp manner of working even to the end.
(Frantis, 1E€pFid, 20-21)
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Book Review

The Early Franciscan Movement:

Reflections on a Recent Work

Work for Every One, Francis of Assisi and the Ethic of Service by David Flood,
OFM. Quezon City, Philippines: CCFMC Office for Asia/Oceania, Inter-
franciscan Center, 1997. USA/Canada/Europe, 195 pp., paper $12.50.

There are a few scholars in our Franciscan orbit who make a concerted effort
to relate their historical research to developments in the contemporary Church
and society. David Flood, OFM, is one of these, and it is with pleasure that I
review his most recent book. While reading the book, it became clear to me
that it raised significant issues of a much deeper nature for our Franciscan
family; and perhaps some reflections on it could stimulate other people to
offer their views on the formational, educational, ecclesiological, and social
questions which are confronted almost every day in our experience and which
can be informed by scholarly progress.

Indeed, since the publication in German of his doctoral thesis work on the
Earlier Rule in 1967, David Flood has shed the light of his prodigious and
original research on the original intention and subsequent development of th
early Franciscan movement. The present work is one of a piece with the ear-
lier critical studies summarized in The Birth of a Movement (1975) and Francis
of Assisi and the Franciscan Movement (1989). The earlier works concentrated
most specifically on the redacted text of the Regula Non Bullata, interpreting it
against the social and economic background of Assisi and in a dialectical move-
ment with the brooding shadowy presence of the more powerful ecclesjastical
world. Work for Every One, however, concentrates on the alliance the early
friars formed with the laity of their time through a shared evangelical under-
standing of “work as service.”

Flood furthers his earlier studies by drawing significant parallels between
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and interrelating the text of the Earlier Rule with “The Message” (Second
Letter to the Faithful). As always, the author rightfully insists on the social and
economic meaning of the movement within the context of Assisi’s Peace Pacts,
especially the Charter of 1210. He furthers positions taken in Haversack and
more extensive scholarly articles on the movement’s economic critique of
Assisian society and the general collapse of the critical alliance formed be-
tween the friars and the lay penitents after the papal interpretation of the move-
ment rendered in Quo Elongati (1230). The scholarship is presented with the
overall aims of both extending the horizons of our thinking about the early
movement and stimulating a genuine social involvement with practical conse-
quences for the followers of St. Francis. ‘

Work for Every One follows a developmental outline. After situating his
argument within a contemporary context, Flood analyzes the social meaning
of the Earlier Rule (chapters 1, 7-10, 17, 21, and 23) while making insightful
comments on the Admonitions (e.g.6 and 18), the Message to the Rulers, and
Salutation of the Virtues. Those familiar with his earlier works will appreciate
this initial summary of his approach. The heart of the book is Chapter 2, “Hard
Work,” in which the structure and content of The Message receive full con-
sideration. Here the sentence outline of this most important Franciscan writ-
ing is very helpful and deepens our understanding beyond that of Esser,
Lehmann, and others.

The key line, Flood argues, is vs. 40: “We should also deny ourselves and
put our bodies under the yoke of bondage (servitus) and holy obedience, just as
each one has promised the Lord.” He summarizes the meaning of the Latin
text: “Servitus suggests the service in which one engages, the labor one con-
tributes to the common cause. The reference to obedience, which controls
and guides servitus, confirms that meaning. Consequently, in these words,
Francis sums up the movement’s policy of work as service” (p. 96).

"This penitendal life of work is something which the friars learned as they
labored alongside the lay men and women in the almshouses and leprosaria of
the day. Work, in the hands of the early followers of the movement, was a tool
of social transformation which made people “subject to each other.” A person
engaged in work as a common task in order to promote the dignity of the
neighbor. This notion stood in stark contrast to that of Assisis competitive
society where work existed in order to accumulate property, to appropriate,
and to acquire status and power. This presents a different picture of the early
followers of Francis engaged as they were in a dynamic project of social change
with its own theory, its critique of the dominant society, and its ethic. :

Chapters 3, 4, and 5 of Work for Every One, with a glance at Quo Elongati,
Haymo of Faversham, the prologue to the Constitutions of Narbonne, and a “policy
statement on the Penitents” from c. 1268 trace what the author calls the Order’s
“fall from historical grace.” The book concludes: “Work for everyone. It is a
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good story. It is not the story usually told about Francis of Assisi. We can use
good work stories today, whereas, more and more, the usual Francis stories are
losing their luster. Their day has passed” (p. 184). An appendix contains help-
ful translations of sections from the Earlier Rule, The Message, and the policy
statement of the 1260s.

This short book is insightful in its analysis and challenging in its implica-
tions. Coupled with Thaddée Matura’s recently translated Francis of Assisi, The
Message in His Writings (Franciscan Institute, 1997), Work for Every One pro-
vides a fresh and needed look at the social, spiritual, and theological unity of
the Franciscan movement and its meaning for our time. It advances from a
different perspective the analysis begun by Theophile Desbonnets in From
Intuition to Institution: the Franciscans (1988), and the reader can delight in the
wonderful story about Flood and Desbonnets repeated on page 50 of the present
book. It should also be noted that many of Flood’ insights, especially those
into the Earlier Rule, find great support among lay professional historians
who are revisioning the traditional picture of the early Franciscan movement,
the relationship between the men and women, the popular base of penitential
spirituality, the meaning of poverty, and the stresses and strains which culmi-
nated in the development of the Later Rule and eventually turned a movement
to the service of the pastoral policies of the ecclesiastical establishment.

In general, eschewing the hagiographical tradition of the biographies, this
revision emphasizes the Earlier Rule, The Letter to All the Faithful, and the
Testament. (See the recent publication Francesco d’Assisi e il primo secolo di storia
francescana, Einaudi, 1997). The thrust of this research raises a host of ques-
tions for those who teach Franciscan history and spirituality and particularly
for practicioners of the Franciscan life who wish to take the charism and its life
in the Church seriously. Scholarship has cut a large part of the ground out
from a perspective dominated by the canonical categories of the First, Second,
and Third Orders.

Having said all of this and conscious of my own background in adminis-
tration, lack of expertise in the area, and the important qualities of Work fo¥
Every One, I would like to conclude this review with some critical observa-
tions. The reader can be somewhat dismayed at the often tendentious and
gratuitous nature of many of the comments in Flood’s work. Francis himself is
not immune. According to the historian’s lights, the Testament’s third admo-
nition, on obedience, “sanctions a hierarchical notion of obedience at clear
odds with movement life. . . . From Francis or not, the admonition and its
obedience puts too much confidence and power into the hands of the ruling
body and has to be discussed, criticized, and set aside” (p. 140). A similar dia-
lectical and confrontational understanding emerges from the discussion of
Chapter 5 of the Early Rule which is interpreted as a discussion of the misuse
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of power and the need to “control the ministers” (p. 133).

Does this whole reading presuppose idealized notions of democratic and
hierarchical processes? From my own reading of the writings of Francis and
Clare, I have the impression that there are two languages always at work in
their history and their experience, languages which espouse both vertical and
horozontal understandings of the locus of authority. It is precisely the interac-
tion of these different fraternal and hierarchical dimensions of obedience which
provide the context for their social project and their following of Christ. I
have found an interactive and dialogic grid to be more illuminating than a
dialectical one.

In the same fashion, there is Flood’s brief comment about the Later Rule:
“One purpose of the change from the Early Rule to the Rule of 1223 was to
separate the basic text of the brotherhood from the realm of experience and
put it under the control of canon law” (p. 74). Perhaps. But while restoring
Francis to his own history, what does such a statement say about the history of
its participants? Does a methodology which concentrates on the writings of
Francis here presuppose an argument which emerges fully only in the later
biographies? Or is some other historical grid involved? Does such a reading
presuppose an overly conflictual reading of the Earlier Rule and the life of the
brothers? Could it be that the self-understanding of Francis and Clare about
their place in Church and society evolved, albeit with tensions? Along the
same lines, while one can criticize Quo Elongati’s interpretation, could it be
that Gregory IX’s viewpoint reflected his own struggle with forces much larger
and even destructively suspicious of the young Franciscan movement?

Internal developments after the death of Francis receive an especially dif-
ficult treatment. Although there is a brief theoretical defense of learning (p.
91), sprinkled throughout the book are fairly consistent remarks about the
twisting influence of the “learned brothers™: “Or, to put it differently, they
were no more than prudent and helpful and wisely sensitive as they let the
spirit of the world worm its way into Franciscan discourse” (p.132; cf. pp. 101,
110, 129. 132). Haymo of Haversham, admittedly the architect of some pro-
found changes in the Order, “sort of entered it as the head of his own little
order of high-powered clerics” (p. 143). “The critical consensus of a move-
ment faded and the organization turned into a machine of salvation” (p. 147).
The complete gloss on the movement occurred with the Constitutions of
Narbonne: “Gospel life now means sitting at home. As told. Worrying about
the snake. Without having challenged and debated the ruling on work, the
constitutions have not only made the popular mingling of early Franciscan
labor impossible; they have made it wrong” (p. 167).

Much of this development is symbolically focussed in Chapter 3 of Work
for Every One, a discussion of a story about the conversion of a lay couple to a
life of penitence. I believe that there is a germ of insight here, but the presup-
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positions for the interpretation offered would need to be fully stated, the
eisegetical nature of the presentation more fully acknowledged and weighed
against an historical picture which refuses to elevate the early movement into
a state of pre-lapsarian nature and grants to all participants a place within their
own history.

Running throughout the work appears to be a theory of social change
which is dependent on a bi-polar understanding of society. Such an analysis
can be illuminating but perhaps overly constrictive. The world of Assisi is
equated with “the politics of the body,” with its concern about appropriation,
the construction of a social self, competition for wealth and status, exclusion
of the weak. This is contrasted with the movement’s “politics of the Lord,”
which is characterized by a system of stewardship, work as service for others,
the returning of all good things to God, the inclusion of all people. Was either
the world of Assisi or the world of the brothers that unified?

In a parallel way, historical developments from 1209 to 1260 are described
as the change from social to moral discourse; from solidarity with people to
pastoral service for them; from work to official preaching; from a movement
critical of society to an Order which participates in society’s structures; from a
fraternity to a subinstitution of the hierarchical Church; from a project based
on dynamic interaction, shared poverty, and experience to one based on mu-
tual restraint, ascetical poise, and canon law (cf. pp. 21, 74, 111 for some ex-
amples). Even Victor Turner’s relationship between communitas and structure
is more processive than this description of a “fall from historical grace.” I won-
der what would happen to such an analysis of Franciscan history if a more
dialogic view of social change informed the discussion? (Cf. Mary Douglass,
Risk and Blame, Essays in Cultural Theory.)

My own expertise is in the history of popular religiosity in American Ca-
tholicism, and perhaps a parallel example from that field might be helpful.
During the 1960s the historiography of popular religion was dominated by an

interpretive grid which placed a dialectical and adversarial interpretation on |

the terms elite/popular, literate/illiterate, official/spontaneous, institutional/
personal, much as society itself was divided into communal and hierarchical
blocks of interest, and religious life was understood to operate within the char-
ismatic/institutional polarities of the Church. More recently, in the last ten
years, historians have moved beyond this type of bi-polar analysis to see the
mediate relationships between the popular and elite sectors, defining both ex-
periences as existing within a much larger field of discourse. In fact, elite and
popular expressions of religion interacted, were mutually appropriated, and
became agents of reciprocal change. Here the long view of social development
dominates, and in the mind of this historian-administrator, a more historically
accurate picture is allowed to emerge, one which makes of all participants dra-

30

matic actors in the same human story.

At this point the discussion might appear to be overly academic. I do not
think so. From my experience, how we envision the relationship between the
two Rules, the interaction between Francis, Guido, and Hugolino, the inter-
play between fraternitas and ordo, or the role of Bonaventure has significant
manifestations. It affects our formation programs, our attitudes towards the
Church, our view of Franciscan institutional life, and our general stance on
the role of religious in society. Are we counter-cultural examples? ecclesiasti-
cal pastoral agents? mediating figures dwelling in some intermediate zone be-
tween the marginated and the powerful? Or a mixture of these stances and
many more? Are formation programs designed to establish an ideal “style” in
interface with provincial communal life, or are the two dimensions of initial
and ongoing formation continuous? Do we idealize some aspects of our own
history and omit others? What is our understanding of obedience? How do we
frame our own commitment to social change or ecclesiastical reform and what
expectations guide us?

I'mention these questions in closing precisely because I find Work for Ev-
ery One insightful in its analysis, challenging in its picture of our origins, and
provocative in placing its finger on important historiographical, theological,
ecclesiological, and political questions. And, for our own guidance, it is time
that our Franciscan family began seriously to address these issues which go
way beyond the experience of Francis and Clare. This book is reviewed in The
Cord because those of us concerned about the Franciscan charism, the Church,
and society, must begin to interface scholarly approaches and pastoral con-
cerns in a way that is conversant with contemporary experience and fruitful for
the Gospel way of life. However we approach his work, it is to David Flood’s
credit that he witnesses academically and socially to the importance of that
endeavor.

Joseph P. Chinnici, O.EM.

Those of us concerned

about the Franciscan charism,

the Church, and society, must begin

to interface scholarly approaches and
pastoral concerns in a way that is conver-

sant with contemporary experience and
fruitful for the Gospel way of life. Chinnicn
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Something Always New

William DeBiase, OFM

The Franciscan charism has many attractive elements. Among these is its new-
ness. There is something within the message which is always generating new
life. After eight hundred years one would expect it to have been plumbed to its
depth many times over. It seems almost impossible that the corpus of Franciscan
literature could hold another volume. After eight centuries the poor man of
Assisi still attracts people The facts speak for themselves. New books about
Francis are constantly coming out, fresh and exciting insights are being re-
vealed, and people are stll being drawn to him. It just does not seem to be
getting old.

When we say something is new we say a lot about it. It is unused. It holds
a dream. It may also inspire fear. 'To be new does not mean simply the novel,
the faddish. These come and go, usually without leaving too much in their
wake.

The Franciscan charism is unused. This is a difficult statement consider-
ing its eight hundred year history. We can say something is unused in the sense
that its full meaning has yet to be revealed. In marriage, for example, twb
people can maintain the springtime of their youth simply by being constantly
surprised at the personality of the other. A man once told me that on his wed-
ding day he thought he knew and understood his bride perfectly. After thirty-
five years of marriage, he has come to the conclusion that he does not under-
stand her at all. Something new was always coming forth even after all those
years.

In this sense, Francis is “unused.” His charismatic personality has not yet
been fully revealed. His vision is always being looked at in the context of the
times in which it has to be lived. It is as unused as the Gospel upon which it is
based. The Gospel is always entering the world, the lives of people, in new and
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very surprising ways. A thing becomes fully used only after all its potential for
surprising has been exhausted. The Gospel will never get to this stage and
therefore neither will the personality of Francis. To put it simply, the charism
still has the power to surprise people. ’

The new thing holds a dream. Young couples preparing for marriage radi-
ate overpowering dreams—they are on a different planet. But isn’t that the
nature of a dream? It places us in a different world. To have a dream means
that we are not tied down by the present. It expresses a part of our being that
says today is worth living. The dream of Francis is not finished. To have a
dream is the promise of “newness.” Without a dream life gets to be drudgery.
'The Franciscan dream is to share in the dream which God has for the human.
race. Francis did not live his own dream but that of God. This is never finished
but is always being worked out inside the lives of people and events. A real
dream never gets old and no dream is more real than the dream of God for us.

There can be a certain amount of fear in facing something new, in facing
our dream. Once again we look at the example of young couples shortly before
their wedding. Many times they enter into a state of uncontrollable nervous-
ness. This new thing which they are entering upon is also frightening to them.
The thing which they want more than anything else is a two-edged sword.
The great joy that they experience is mixed with the intuitive sense that they
will have to let go of many things if their love is going to grow. This letting go
is the promise of newness. The young couple realizes that from the wedding
day on they will not be making decisions just from their own viewpoint. Let-
ting go will be part of their lives. Once they stop things will become cold—the
romance disappear. To the extent that they let go new worlds will unfold.

"The Franciscan charism is a call to letting go. It is breaking loose from the
confines of my own world and entering into the world of another—God. This
letting go is the willingness to live not my dream but the dream of God. A very
important incident in the life of Francis is the time he gave his clothing to a
poor knight. This clothing for Francis was the symbol of a dream—his desire
to be a knight. He gave that dream up and in doing so became free to follow
another dream. Before giving his clothes away Francis’s life was determined.
He would be a knight in shining armor. He would go dashing off, cover him-
self with honor, and find the lady of his dreams. Things were to be different,
however. When Francis gave those clothes away, he did not know what the
future held. If he had held onto those clothes it is possible that we would never
have had a Francis of Assisi.

After saying all this it seems that perhaps the greatest challenge we have as
Franciscans is to be open to the revelation of the charism in our lives. To be
aware that there are still unused parts, to be convinced that the dream is still
real, and to have the courage to let go of one dream for another.
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The Cord, 48.1 (1998) P Father Gedeon continues to be a strong presence at The Franciscan Insti-
tute. He has recently published, with David Flood, OFM, Nicolaus Minorita
Chronica, (documents tracing the 14th century poverty controversy, see pp.
18-25 of this issue), and Peter of Jobn Olivi on the Bible.

Many of those who have worked with Father Gedeon remember him
fondly. In a recent issue of Franciscan Studies, Stephen Brown reminisces:

A Biographical Profile
of

Gedeon Gil, OFM

The Franciscan Institute
St. Bonaventure University
St. Bonaventure, New York

Working with Father Gedeon was always enjoyable—calm and en-
joyable. He is a very unassuming man, who, as he might say, preferred
editing philosophical or theological texts to pumping gas. It was a job
but some jobs are better than others. He never imagined, and even
less claimed, that he was doing something earth-shaking. He created

an atmosphere of relaxed seriousness. . . . He is a practical, humble
friar. Working with a man who never taught formally is an experience
Father Gedeon Gal, OFM, was born in Toszeg, Hungary, on January 9, 1915. in the mystery of learning. He never stopped teaching—and 1 feel
‘When he was only eleven years old he left home to attend the secondary school myself to be one of the luckiest pupils alive, benefiting so much from
at Szolnok, ten miles away, where he lived with the Franciscan friars. In 1932, j this quiet Magister (Franciscan Studies, 53 [1993], 1, 5).
Father Gedeon entered the Franciscan novitiate at Szécsény and in 1933 made
his first profession. He did his theological studies at Gyongyos, a Franciscan
seminary that was founded in the 15th century. ] (Details about the life and work of Father Gedeon Gil can be found in Franciscan
Father Gedeon was ordained on September 10, 1939, and began to teach Studies 45 [1985], vii-xii, and 53 [1993], 1-5.)

religion in Jaszberény at two state schools; but just two years later he was sent
to the Pontificio Ateneo Antoniano in Rome to study philosophy. The Second
World War had already begun, and in 1943 an American bomb was dropped

[ p—— S ——— —— —
on the house in Grottoferrata near Rome where Father Gedeon had been r |

staying. His research on a modern Hungarian philosopher was completely t\&D B '5 éy

destroyed plus the sources he was using. This event influenced him to turn his % 67
attention to medieval philosophy, and he began to work on John Duns Scotus’s CJ QS7 !
Theoremata. After attaining his degree, he was not able to return to Hungary V /

because of the war. . . ' ' | % % |
In 1945 Father Gedeon received an assignment to Collegio Internazienal Q
di S. Bonaventura, Quaracchi, near Florence, and here worked with Victorin | g) |

Doucet, OFM, Celestino Piana, OFM, and Ignatus Brady, OFM, to produce
fourteen volumes in the Bibliotheca Franciscana Scholastica Medii Aevi, two vol-
umes in the Bibliotheca Franciscan Ascetic Medii Aevi, and to begin the third < !
edition of Peter Lombard’s Sentences.

Father Gedeon joined the research staff at The Franciscan Institute at St.
Bonaventure’s in 1963. In the years since then he has collaborated with other
researchers in producing the seventeen volumes of the Philosophical and Theo-

logical Works of William of Ockbam, the Lectura secunda of Adam de Wodeham, Sister Rose Raymond Wagner, OSF
and the Philosophical Works of Jobn Duns Scotus (in progress). Syracuse, NY
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PETER OF JoHN OLIVI ON THE BIBLE
Editéd by David Flood, OFM, and Gedeon Gdl, OFM

Peter Olivi read Scripture to discover what God was doing in history. Then he could
say what Franciscans should do. In this book we see Peter Olivi at work on
Scripture and get an insight into how he saw history unfolding and how it would
end. Study of Peter Olivi has suffered from a lack of critical editions. This book
meets a major need. The English introductions to the edited material give summa-
ries of the Latin texts.

$25.00 431 pages paper, 1997
ISBN 1-57659-128-x

NicorLAaus MINORITA: CHRONICA
Edited by Gedeon Gél, OFM, and David Flood, OFM

This chronicle is a complete and well-documented history of the 14th century
poverty controversy. It is not a critical edition, but a "sourcebook," offering scholars a
large collection of fundamental and authentic documents and a history of the events
surrounding the controversy during the papacy of John XXII. The introductory
chapter and the summaries in English, written by D. Flood, provide an adequate
picture of the whole controversy for those who do not wish to read the extensive
Latin documentation.

$68.00 1238 pages hard cover, 1996
ISBN 1-57659-118-2

QUESTIONS ON THE METAPHYSICS OF ARISTOTLE
BY JoHN Duns Scotus
Translated by Girard J. Etzkorn and Allan B. Wolter, OFM

An English translation in two volumes of the Latin critical edition of B. loannis Duns
Scoti: Quaestiones super libros Metaphsicorum Aristotelis, Libri IIX. Follows the Latin
text paragraph by paragraph. The translators’ introduction provides helpful
backgound material.

Volume I, 558 pages paper, 1997 (Available, February, 1998, price to be announced)

ISBN 1-57659-160-3

Volume II, 625 pages paper, 1998 (Available Spring, 1998, price to be announced)
ISBN 1-57659-161-1

Francis oF Assisi: THE MESSAGE IN His WRITINGS
by Thaddée Matura, OFM

While many works on Francis tend to concentrate on his personality, this work
searches the body of literature that Francis left behind to guide his followers. It
offers a rich, balanced message that teaches a vibrant spirituality centered on God
and humanity.

$12.00 208 pages paper, 1997
. ISBN: 1-57659-127-1

New
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FrANCISCAN LEADERSHIP IN MINISTRY: FOUNDATIONS IN
History, THEOLOGY, AND SPIRITUALITY
(Vol. 7 of Spirit and Life Series)

Edited by Anthony Carrozzo, OFM, Vincent Cushing, OFM, and Kenneth
Himes, OFM

A collection of essays originally presented in March, 1993, at a seminar in Denver,
sponsored by the Holy Name Province of the Friars Minor. Includes papers by Anthony
Carrozzo, Vincent Cushing, Kenneth Hines, Zachary Hayes, Thomas Shannon, John
Burkhard, Helen Rolfson, William McConville, Michael Cusato, Michael Blastic,
Elizabeth Dreyer, Joseph Chinnici, and Mary Meany.

$13.00 245 pages paper, 1997
ISBN 1-57659-132-8

THAT OTHERS MAY KNOW AND LOVE: Essays mw HONOR
OF ZACHARY Hayes, OFM

Edited by Michael F. Cusato, OFM, and F. Edward Coughlin, OFM

Essays written in honor of Zachary Hayes, OFM, on the occasion of his 65th birthday
and the 30th anniversay of his professorship at Catholic Theological Union. Includes
essays by Gilbert Ostdiek, Wayne Hellmann, Jacques-Guy Bougerol, Dominic Monti,
Walter Principe, Thomas O'Meara, Bernard McGinn, Girard Etzkorn, Ingrid Peterson,
David Tracy, Ewert Cousins, E. Randolph Daniel, Michael Cusato, David Burr, and
Allan Wolter.

$16.00 348 pages paper, 1997
ISBN 1-57659-130-1

StokING THE FIRE OF HOPE: FIORETTI FOR OUR TIMES
by Hermann Schaliick, OFM

A series of narratives witnessing to the life and service of contemporary Franciscans
in a wide variety of cultures and on many continents. Written by the former Minister
General of the Friars Minor from the broad range of his experience in leadership
ministry.

$12.00 175 pages paper, 1997

ISBN 1-57659-133-6




——— EARTH CONFERENCE ‘98—

September 26-27, 1998
Sylvania, Ohio
Jointly sponsored by the Sylvania, Tiffin, and Oldenburg Franciscans

with the Franciscan Federation of the Brothers and Sisters
of the Third Order Regular

A celebration of
The Canticle of the Sun.

Presenters: Gabriele Uhlein, OSF and Bill Short, OFM

The Canticle of the Sun
provides a perfect setting for all
that most concerns us today
in the care of our earth as Franciscans.

The design of the conference includes:

Prayer and Ritual; Keynote Addresses; Breakout Sessions;
Franciscans International Panel; Interest/Action Groups;
Liturgy; Evening Entertainment.

Topics include:

Earth Spirituality of Native Americans; Art in Nature/Meditative Walk/Earth
Crafts/Music; Vegetarian Cooking/Herbs; Models of Reconciliation;
Land Restoration/Urban Gardening; Environmental Ethics;

St. Francis and Teilhard de Chardin;

Earth and Family; Care for the Earth in College Curriculum;
Alternative Medicine; Eco-Business;

Legends of Saints and Animals.

THE FRANCISCAN
CENTER

of the

WASHINGTON THEOLOGICAL UNION

Cordially invites you to participate
in a weekend conference

The Difference
Women are MakKing

Featuring lectures, prayer, and conversation
exploring the impact of Franciscan Studies
on the contemporary world

May 29-31, 1998

Participants include: 7
Regis Armstrong, Maria Calisi, Margaret Carney,

llia Delio, Paul LaChance; Dominic Monti,
Roberta McKelvie, Elise Saggau, Gabriel Uhlein

For further information contact: Registration Fee $25
Linda Dougherty, Public Relations Bed & Breakfast $35/night
Washington Theological Union (Union Residence)
6896 Laurel Street, N.W. Lunch/Dinner add'l $5-8

Washington, D.C. 20012
202-541-5235
email:wtdougherty@vni.net

(Union Dining Room)




TAU CENTER

A Place for Franciscans
to nurture and
strengthen their charism.

Programs:

March 5 (5:00 pm) - March 8 (11:00 am), 1998
FRANCIS’S LIFE AS A PARADIGM FOR THE SPIRITUAL

JOURNEY

Regis Armstrong, OFM Cap., will use the Legenda Major to present
Bonaventure's paradigm of the spiritual journey as manifested in the life of
Francis. Cost: $150.00.

April 23 (5:00 pm) - April 27 (10:00 am), 1998
FRANCISCAN CHALLENGE 1998

Edward Coughlin, OFM, and Roberta A. McKelvie, OSE, will be the major
presenters at this inter-congregational workshop designed to deepen our un-
derstanding of the Franciscan sources for today. Cost: $275.00.

January 11 - April 5, 1999
SABBATICAL FOR CONTEMPORARY FRANCISCANS

A 12-week time of study and personal renewal in a community setting for
members and friends of the Franciscan family to explore the meaning of the
Franciscan charism in today's world. Call or write for more information.

Retreats: |
May 30 (5:00 pm) - June 6 (11:00 am), 1998

ON BEING SIMPLY HUMAN with Michael Blastic, OFM Conv. An op-
portunity to discover the simply human in the spirit of Francis and Clare
through conferences, quiet time, and shared prayer. Cost: $350.

June 28 (5:00 pm) - July 4 (noon), 1998

A GUIDED EXPERIENCE OF CONTEMPLATIVE PRAYER with
Pat Kieler, SDS. An 0ﬁportunity to be with God alone, to discover inner
silence and a unique call to prayer. Daily conferences based on the teachings®
of John of the Cross, Teresa ofy Avila, and Thomas Merton. Cost: $325.

July 24 (5:00 pm) - July 31 (noon), 1998

CARRYING THE HERMITAGE IN OUR HEARTS with Michael
Higgins, TOR. An opportunity to uncover the heart and mind of Francis as
we experience our own need for quiet and our desire to be intimate with God.
Daily conferences based on Francis's Rule for Hermitages. Cost: $350.

For further information contact:

TAU CENTER
511 Hilbert Street
Winona, MN 55987
Ph. (507) 454-2993 FAX: (507) 453-0910
e-mail: taucentr@luminet.net

—

INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

SAINT FRANCIS COLLEGE
Office of Continuing Education

% 9
L
NN

currently offering:

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

proposed courses include:

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

For more information contact:

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

i
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609 S. Convent Road

 Aston, Pennsylvania 19014
, i ; , Tl PROGRAMOmnmcs
Retreat f@ r Franciscan Friars A Thmud Rtk - Avt, 912, 199%

| Experience the hxghhght of the liturgical year at Qur Lady of Angels
Motherhouse Chapel while enjoying the reflective qmet of the Francmcan

February 8-15, 1998 ; ‘Spmtua! Center. Cost $115 (Depm‘zt $25')
Retreat Director: Joseph Rayes, OFM ] THE PRAYER OF WEAVING PEACE — APRIL 17:19,1998
b i ‘ Working on a simple look using basic weaving techniques, participants will
Cost: $225.00 | | _ focus on the story of peacemakin in our dwn lives and our world

. Pres&nte” Ev

Includes #25,00 deposit

This rctreat is open to Franciscan Iriars from all
jursdictions and provinees. It begins with registration
from 1:00-4:00 PM on ebruary 8
and cnds alter lunceh on February 15,

Our retreat director, JJoe Raves, OIM, is a friar of the
Provinee of St.John the Baptist. e is a well-known
author and retreat director.

: Celeste € nne,'osp Eﬂen Duffy, OSE,
epom 345y

,, s JULY 17»23 AND SEP'I‘EMBER 26—0(:1\0an 3

L ; ; ; Bnreu:ors« ceteste Crme, OSE, Ellen Duffy, OSF, Kathleen Gannon, OSE,
s o s Julie McCole, OSF, Redempta Sweeney, IHM, Rev. Paul Mast, Sam

Directions and transportation information from Logan ; Vaccarella, TOR. Cost: $290 (Depastt $45)

will be sent with your conﬁrmatl(m . | :: ‘The Franciscan Spiritual Center is situated at the motherhouse of the Sisters of |

St. Francis of Philadelphia, 20 miles south of Philadelphia. It consists of 21 bed-
rooms with private bath, 10 bedrooms sharing a bath, 2 lounges, kitchenette,
large meeting space, prayer room, library, and exercise area. "The center is fully
4 ‘ climate-controlled and handlcapped accessible. Quiet, shaded grounds provide
Froncisean € &-,ml»,- : ample space for walking and solitude.

1RO River Roqe

For further information contact:

Voo MA 01810 : R -
; eservations 3
I'h (O7TRISAL-3301 ; , ations are requested.
Fax A97T8) 838-0675  For more information on these or other programs or to register,
j write to the above address or call 610-558-6152. ;
\ > , \ j)
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SISTERS OF THE THIRD FRANCISCAN ORDER
Syracuse, New York
announce the

Frrrer ANNUAL CENTRAL NEW YORK FRANCISCAN EXPERIENCE

MEETING OUR PROPHETIC TRADITION:
WALKING BEYOND THE MARGINS

Presenters: Marie Dennis and Joseph Nangle, OFM
Co-authors of Szint Francis and the Foolishness of God (Orbis Books, 1993)

Friday evening, March 6-Saturday, March 7, 1998
at
The Franciscan Center

(Overnight accommodations are available.
Registration deadline: February 10, 1998)

Contact: Marion Kikukawa, OSF
The Franciscan Center
2500 Grant Blvd.
Syracuse, New York 13208
Phone: 315-425-0103 E-mail: osfsyr@axess.net

A Program of the Sisters of St. Francis of the Providence of God Ministries Corporation

Franciscan Discernment - Retreat
March 6-8, 1998

Clare D'Auria, OSF

Cost: $80.00 Deposit: $20.00 Register by March 2

The Prayer of Francis and Clare - Retreat
April 3-8, 1998

André Cirino, OFM

Cost: $225.00 Deposit: $50.00 Register by March 26

Celebrating the Triduum - Holy Thursday to Easter

April 9-12, 1998

André Cirino, OFM and Sr. J. Lora Dambroski, OSF

Cost: $150.00 Deposit: $50.00 Register by March 26

I'I'he Prayer of Francis and Clare and Celebrating the Triduum are being offered as a package for $350.00. J

Dreams and Francis of Assisi - Dream Images

May 1-3, 1998

Bernie Tickerhoof, TOR, and Sr. J. Lora Dambroski, OSF
Cost: $80.00 Deposit: $20.00 Register by April 27

For further information contact:
Franciscan Spirit and Life Center
3605 McRoberts Road

Pittsburgh, PA 15234-2340
412-881-9207

FRANCISCAN

INTERNSHIP
1999 PROGRAM 1999

in

Spiritual Direction
and

Directed Retreats

31st Session
March 26-June 19, 1999
Application Deadline - December 15, 1998

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

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

For more information contact:
Marilyn Joyce, osf; Tom Speier, ofm
St. Francis Center
10290 Mill Road
Cincinnati, OH 45231
Phone (513) 825-9300 « FAX (513) 825-1083

MR

45




Franciscan

Q,\D\ St Francls of Assis!
“ and his Conversions

Pistre Brunetis, ofm
translated by Paul Lachance and Kathiyn Krug

Translated from the French, Francois
d'Assise et ses conversions, this book is a
non-technical study which examines Fran-
cis’ conversion from a lay to a religious fife.

95 pp. (paper) ISBN 0978-5 / $8.95

AWindow to the Divine: 4@@
Creation Theology (4
Zachary Hayes, ofn
Originally published in 1980 as What Are
They Saying About Creation? (Paulist
Press), Fr. Zachary's study summarizes the
developments on the fundamental questions
concerming the theology of creation.
ISBN 0979-3 100 pp. (paper) / $9.95

St Francls of Assisi: Omnibus of Sources:
Writings and Early Biographies

Marion A Habig, ofm, ed.
The classic English resource for primary texis
on the life of St. Francis.
ISBN 0862-2 1665 pp. (cloth) / $64.95

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

Sister Paula Jean Miller, o
A new and original study of St. Bonaventure's
theology of marriage as it is expressed in his
Breviloquium.

ISBN 0967-X 268 pp. (paper) / $24.85

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

William B. Hugo, ofm Cap.
A practical approach to primary Franciscan texts
for those interested in studying the life and writ-
ings of Francis of Assisi.
ISBN 0970-X 223 pp. (paper) $1795

Living the Incarnation: Praying with Francis
and Clare of Assisl  Sister Frances %resa, osc
This book articulates the message of Francis and
Clare helping us to understand more clearly the
call of the Gaspel in our lives.

ISBN 09718 135 pp. (paper)/ $12.95

Clare of Assisl:
A Biographical Study

Drawing from historical, so-

The Ethical Theory of John Duns
Scotus: A Dialogue with Medieval | Days
and Modern Thought

Ingrid Pessrson, osf | (Thomas A Shannon)

ISBN 0966-1 151 pp. (paper) / $10.95

Collations on the Six

St. Bonaventure / José de
Vinck, trans. and ed.
The Collationes in
Hexaemeron represents

ciological, spiritual,theologi- | John Duns Scotus: Mary's Architect | the final synthesis of
cal, and ecclesiological | (Alan Wolter, ofm, and Blane O'Neil, ofm) | Bonaventure's thought as

backgrounds and special- J |SgN 0960.2
ists, Ingrid Peterson created

the definitive biographical | The Harmony of Goodness: Mutual-
ity and Moral Living According to John of Paris
Duns Scotus  (Mary Beth Ingham, csj) '
436 pp. (cloth) / $23.50 ISBN 0969-6 159 pp. (paper)/ $12.95

study of Clare of Assisi.
ISBN 0964-H

90 pp. (paper)/ $10.95 | well as his response to the

controversy over the Latin
Averoism at the University

ISBN 0974-2
400 pp. (hardcover) / $25.95
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Christian Ethics: An Ethics of Intimacy
John J. Lakers, ofn

Reflecting a lifetime of work as a philosopher,
teacher, and counselor, Fr. J.J's monumental
study traces the Christian *metaphor of inti-
macy” through western cultural history, draw-
ing on studies in a wide range of fields in the
humanities and social sciences in order to
define a distinctively Christian ethics.

438 pp. (paper) ISBN 0972-6 / $16.95

To Cling With All Her Heart To Him:
The Splrituality Of St. Clare Of Assisi
Benet Fonck, ofm
Hustrations by Kay Frances Berger, osf
A popular account of the life and spirituality of
St. Clare using Clare's own words.
ISBN 09734 78 pp. (paper) / $10.95

Making the Journey with Christ: The Way of
the Cross Judy Sardelio, sfo
New stations of the Cross for Secular Franciscans.
ISBN 0965-3 40 pp. (paper) / $0.95
Acompanafido a Jesus en su Jornada:
ElVia Crucls (Spanish version of Making the
Journey)

Judy Sardello, sfo / Gloria Sanchez, sfo, trans.
ISBN 0965-S 40 pp. (paper) / $0.95

Clare of Assisi Marco Bartoli
St Frances Teresa, osc, trans
Historian Marco Bartoli wrote this book in a lively
narrative style with the general reader in mind, as
well as scholars and Franciscans.

ISBN 0963-7 244 p.(paper) / $21.95

The First Franciscan Woman: Clare of Assis|
and Her Form of Life Margaret Carney, osf

A scholarly study of Clare's Rule.
ISBN 0962-9 261 pp. (paper) / $12.95

The Pastoral Companion: A Canon Law
Handbook for Catholic Ministry
(second series, second edition)

John M. Huels, osm, jed -
ISBN 0968-8 432 pp. (paper) / $20.00

GERMAIN GRISEZ

The Way of the Lord Jesus, Volume Iil:
Difficult Moral Questions
In this new volume, Grisez answers 200 practi-
cal, moral questions raised by the readers of the
first two volumes,
ISBN 0981-5

The Way of the Lord Jesus, Volume II:
Living A Christian Life
Responding to Vatican II's call for renewal, Prof.
Grisez deals with the specific questions that con-
cem all or most Catholics, explaining the church's
teachings so that its truth is clarified in the light
of Gospel values and a profoundly Christian hu-

manism,
ISBN 0961-0
The Way of the Lord Jesus, Volume I:
Christian Moral Principles

Treats the foundations of Christian morality.
ISBN 0861-4 971 pp. (cloth) / $35.00

927pp. (hardcover) / $35.00

950 pp. (cloth)/ $35.00

For more information on these and FHP
backlist titles write:

Franciscan Press
Quincy University
1800 College Avenue
Quincy. IL 62301-2699

Telephone: 217-228-5670
Fax: 217-228-5672
Web site: hitp:/iwwsw.quincy edu fpress
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ON THE FRANCISCAN CIRCUIT
COMING EVENTS 1998

Saturday, January 31 (snowdate, Feb. 7)
Franciscan Evangelization Today. With Mary Motte, FMM. Sponsored by Franciscan
Federation, Region 1. At Francisan Missionaries of Mary, 399 Fruit Hill Ave.,
Providence, RI 02911. Contact: Marie Bernadette Wyman, OSF, Immaculate
Conception Motherhouse, 49 Jackson Ave., Hastings-on-Hudson, NY 10706.

Sunday, February 1-Friday, February 6
Franciscan Gathering XVIII. Toward a Franciscan Spirituality for the 3rd
Millennium. With Gabriele Uhlein, OSF. At Franciscan Center, Tampa, FL. Contact:
Jo Marie Streva, OSF, Franciscan Center, 3010 Perry Ave., Tampa, FL 33603, ph. 813-
229-2695, fax 813-228-0748.

Tuesday, February 3-Friday, February 13
Mexico GATE Pilgrimage Retreat for Franciscans. Roberta Cusack, OSF. Contact:
GATE, 912 Market St., LaCrosse, WI 54601-8800, ph. 608-791-5283, fax 608-782-6301.

Sunday, February 8-Sunday, February 15
Walking in His Footprints. A Retreat for Franciscan Friars. With Joseph Rayes, OFM.
At the Franciscan Center, Andover, MA. (See ad, page 42.)

Friday, February 13-Monday, February 16 _
A Franciscan Hermitage Experience. Contact: Franciscan Renewal Center, 0858 SW
Palatine Hill Rd. Portland, OR 97219; ph. 503-636-1590.

Monday, February 23-Friday, March 6
Living in Our Franciscan Experience. (LIFE program.) With Joseph Rayes, OFM
and Madonna Hoying, SFP. At the Franciscan Center, Tampa, FL. Contact: Madonna
Hoying, 2473 Banning Road, Cincinnati, OH 45239, ph. 513-522-7516.

Thursday, March 5-Sunday, March 8
Legenda Major: Francis’ Life as a Paradigm for the Spiritual Joumey With Regis
Armstrong, OFM Cap. At Tau Center. (See ad, page 40.)

Friday, March 6-Saturday, March 7
Meeting Our Prophetic Tradition: Walking Beyond the Margin, With Marie Dennis
and Joseph Nangle, OFM. At the Franciscan Center, Syracuse, NY. Contact: Mario'r.l
Kikukawa, OSF, 2500 Grant Boulevard, Syracuse, NY 13208, ph. 315-425-0103.

Friday, March 6-Sunday, March 8
Franciscan Discernment Retreat. With Clare D'Auria, OSF. Franciscan Spirit and
LtﬁeCentex. (5ee ad, page 44.)

mdnesday, April 8
‘ 'ol Franc is and Clare. A retreat with André Cirino, OFM. Franciscan

rperience. Contact: Franciscan Renewal Center, 0858 SW
OR 97219; ph. 503-636-1590.

Adm
BenLeo
CantSol
EpAnt
EpCler
EpCust
1EpFid
2EpFid
EpLeo
EpMin
EpOrd
EpRect
ExhLD
ExhPD
ExpPat

1LAg
2LAg
3LAg
4LAg
LEr
RC1
TestCl
BCl

1Cel
2Cel
3Cel

Writings of Saint Francis

Admonitions FormViv Form of Life for St. Clare
Blessing for Brother Leo 1Fragm  Fragment of other Rule I

Canticle of Brother Sun 2Fragm  Fragment of other Rule II

Letter to St. Anthony LaudDei Praises of God

Letter to the Clergy LaudHor Praises to be said at all the Hours.
Letter to the Custodians OffPass  Office of the Passion

First Letter to the Faithful OrCruc  Prayer before the Crucifix

Second Letter to the Faithful RegB Later Rule

Letter to Brother Leo RegNB  Earlier Rule

Letter to a Minister RegEr Rule for Hermitages

Letter to the Entire Order SalBMV  Salutation of the Blessed Virgin Mary
Letter to the Rulers of the Peoples SalVirt  Salutation of the Virtues
Exhortation to the Praise of God Test Testament

Exhortation to Poor Ladies TestS Testament written in Siena

Prayer Inspired by the Our Father UltVol Last Will written for St. Clare
VPLaet  Dictate on True and Perfect Joy

Writings of Saint Clare

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

Testament of Clare

Blessing of Clare

Early Franciscan Sources

First Life of St. Francis by Thomas of Celano
Second Life of St. Francis by Thomas of Celano
Treatise on the Miracles by Thomas of Celano

Anonymous of Perugia

Legend of Clare

Consideration of the Stigmata

Fioretti

Witness of Jacque de Vitry

Major Life of St. Francis by Bonaventure
Minor Life of St. Francis by Bonaventure
Legend of Perugia

Legend of the Three Companions

Acts of the Process of Canonization of St. Clare
Sacrum Commercium

Mirror of Perfection




