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I do not wish you to marvel that the jar was filled with oil;
but should you marvel, it would be better to marvel at the One
Who filled the jar because He filled with an ever-flowing oil
Clare’s mind which He sprinkled with a blessed dew,
and immediately spread her name throughout the world,
(Versified Legend of the Virgin Clare, 490)

The Franciscan traditon contemplates God as self-diffusive Good. God’s
Creative activity is a continual outpouring of Self, which is Good, which is
Love. The Franciscan spirit lives in continual amazement at this reality—that
out of the “nothing” that we are of ourselves, God makes something quite
extraordinary, even effective. The image of the empty oil jar in Clare’s Legend
reflects this experience. The empty jar waits to be filled by the goodness and
kindness of the almsgiver. Mysteriously and inexplicably, it is found to be filled
to overflowing. The storyteller sees in this an image of Clare, who, hidden
away and empty of self, became an impressive vehicle for the overflowing abun-
dance of God’s mercy throughout the world. The great “Almsgiver” lavishes
Goodness upon the earth and its inhabitants—no holds barred, no strings at-
tached—through those unique persons who come closest to the image of God
in their self-emptying love.

This is a challenge for all of us who fear any threat to our self-possession
and sense of personal importance. Our faith and hope are sustained by those
brothers and sisters who, in their lives, have somehow come to mediate God
through self-emptying. We look to them; we try to follow them; and in our
own way we learn the lessons they learned. Through our own empty vessels
the Spirit of God flows mysteriously into the world.

In this issue of The Cord we read the reflections of a number of writers for
whom Clare of Assisi is an unparalleled model. As they share with us their
“oil,” we are personally enriched by this sister and mother whose fragrance
has permeated the world.

A note: Because in The Cord  files we have a number of artistic com:nbutlons
which cannot be ldentl ed bf the name of the artist, we will sometimes use
artwork without attribution. If, at any time, you can 1dent1fy the artist, please
notify the editor so proper credit can be given. Thank you
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Clare of Assisi and the

Tradition of Spiritual Guidance'

Frances Teresa Downing, OSC

In an order which lacks any overt tradition of giving direction to others and
whose foundress was born eight hundred years ago, leaving us only four let-
ters, a Rule, and a Testament, it might seem rash to try to talk about our tradi-
tion of spiritual guidance—especially when many readers of this article will be
well-versed in other traditions. On the other hand, a great deal of spiritual
guidance has certainly gone on in Poor Clare parlors over the centuries. There
are undoubtedly attitudes and insights rooted in Clare’s life and writings which
reveal themselves through phrases like: “Clare says . . .” ; “Clare taught . . .” ;
“Clare found . . ..”

Although there is much study yet to be done on Clare’s letters, they do
seem to have been written for the purpose of giving guidance. They were only
discovered relatively recently, by Achille Ratt, later Pius XI, when he was
librarian at Milan. Tt was he who somehow established that the parchment in
his hand had been written in Prague between 18 January 1283 and 8 Novem-
ber 1322. Scholars are still finding their way into the theological universe of .
the letters and there is much to be learned, not least about the thirteenth-
century conventions governing correspondence between two educated, aris-
tocratic women in positions of leadership. Yet a great deal can be said with
confidence, and language barriers are falling as we realize how deeply rooted
in Scripture Clare was and how steeped in Francis’s writings. Certainly her
letters are not just mystical outpourings of little relevance, though at first they
can seem fairly impenetrable.

The fundamental insight of Clare, as of Francis, is that God has, freely
and out of goodness, called us all into the life of the Trinity as sisters and
brothers of the Son and of each other, and through this movement we repair
the Church. The specific contribution of Clare is her profound awareness of
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the kenosis of the Word made flesh. The focus of this kenosis is Paradise.
Franciscan thinking, at least since Scotus, has maintained that Christ would
have become human even had there been no sin, and today the call is still the
same: to come to the glory of God by treading the way of Christ’s poverty—a
reverse journey, so to speak. Bearing in mind the disadvantages of separating a
“spirituality” from a “life,” we can say that from this Clare developed a spiritu-
ality of glory which was remarkable and remarkably incarnational.

Co-workers of God

The gift of God for which we have most cause to give thanks, said Clare,
is our vocation, our call (TestCl 2).2 Here she is talking not only about a voca--
tion to religious life in the restrictive sense but also about the universal call to
be the recipients of God’s gifts. We are all invited to experience how good God
is, and this optimistic approach is summed up in Clare’s image of the mirror.
The Word mirrors the Godhead to us and we have been set by the Lord as
mirrors and examples to each other, reflecting what we ourselves have seen
(BLAg 12; 'TestCl 19). Her stress was always on experience rather than on
concepts: we discover for ourselves how good God is, and Clare can urge us to
do this with confidence because of her own experience. So any kind of guid-
ance, to Clare’s mind, must be able to call on the experience of the guide. Put
like that, it sounds a basic requirement of common sense, and certainly she
and Francis used their experience as a paradigm. The basic act of God was to
give them brothers and sisters, not by way of a trial but as the beginning of the
restored kingdom and the start of a whole new way of living human life. The
initiative was God’s.

Everything else followed from this. All her life Clare maintained that
Francis had taught her about Jesus Christ (Proc 12:3), especially about Christ
poor and humiliated on the cross. Christ is the way, she said, and Francis showed
it to me (TestCl 5); and as a result, she and her first sisters “willingly bound
ourselves to our Lady, most holy Poverty” (TestCl 39). Poverty, as Clare un-
derstood it, was a deep dedication to Christ as well as a personalizaton of the
only one who actually shared the cross with him (SC 21).> Then on this Christ-
centered canvas she drew unique lines of spiritual guidance by examining our
relatonships with God and people.

This relational approach gives her thought a very feminine character. Her
images are often women’s images, to do with nurturing and tending, with mir-
rors and sensitivity to beauty, with motherhood in God, with nourishing each
other, with grieving over the pain of others. Her thought is very coherent, less
idiosyncratic than Francis’s, as if her Palm Sunday flight from home had gen-
erated such a degree of commitment to Christ that the rest of her life was
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simply a deepening of insights already perceived.

Although Francis influenced her greatly, her main ideas were undoubt-
edly her own, and she was well able to differ from him (over money, for ex-
ample, and clothing—which may mean hygiene). She constantly reflected on
what had happened to her, not assuming that others’ paths must be the same
but learning from it about the workings of God. Her insights into poverty in
particular were all-embracing. She took it for granted that the gifts given were
to be shared and not only with the sisters (Proc 1:9), for we are told that she
“begot many sons and daughters in Jesus Christ, as is seen today” (Proc 20:7).

One of her outstanding characteristics was her love for the world and ev-
erything in it. She also believed that the “treasure without equal is hidden in
the field of the world and in human hearts” (3LAg 7). This meant that she saw
the ordinary details of human life as filled with God. People are good and God
is hidden in them, and just as God works from within to strengthen those who
find it all too much, so must we work from without (3LAg 7, 8). She developed
this from Paul’s statement that we are co-workers of God. This is a call to be
life-givers, like God to be examples and mirrors to everyone and especially to
those who stumble (TestCl 19, 20). As co-workers of God we are at God’s
disposal and in this way those early sisters expressed and experienced their
mendicancy. On the most profound level, they were true pilgrims, traveling
light. :

In one sense Clare saw everything as a matter of exchange, as the admi-
rable commercium of the Christmas liturgy. Christ “chose to appear despised,
needy and poor in this world so that those who lived in utter poverty and
destitution, and in absolute need of nourishment from heaven, might become
rich in him” (1ILAg 19, 20). It was an exchange of love: let us love him totally
who gave himself totally for us (3LAg 15); or in the words of the Song of
Songs: “I will not let you go until . . . .” With time and reflecton, poverty
gained even greater depth as Francis and Clare pondered on the self-emptying
of Christ’s passion. For Clare the process went still further when she saw the
features of Christ’s passion in the stigmata on Francis’s own body, those mys;
terious wounds on his hands and feet and in his side. These wounds bled and
were painful and, for those close to Francis, it seemed as if they were actually
watching redemption at work in their midst, as if the passion were being en-
acted before their eyes. They were profoundly affected by what they saw and
the incarnation of Christ gained that immediacy which has marked Franciscan
spirituality and theology ever since.

Mothers of Christ

Like the early friars, the Poor Ladies of San Damiano set out to live as
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much like Christ as possible, obeying the gospel literally and sometimes quix-
otically, imitating Christ in every detail, taking Mary as a model for the inner
attitudes of their hearts. Clare, particularly, found in Mary a well of contem-
plative tenderness, and seems to have felt a certain spiritual parallel between
what Mary was to Christ in his public life and what she herself was for Francis.
This deepened and intensified when they brought Francis’s ruined body for
her to see. The echoes of Mary receiving her Son’s body from the cross could
not have passed Clare by, nor did they fail to resound throughout her spiritu-
ality.

From their admiration for Mary, Francis and Clare developed a remark-
able theology. Mary was the model Christian. She was invited into a genera-
tive union with the Spirit which issued in the birth of the Word made flesh, °
and it is this birth which regenerates the Church and the world. Mary was
therefore the bride and the spouse of the Spirit and the mother of Christ. She
became—in Francis’s surprisingly Vatican-II-sounding words—the virgin made
Church (SalBMV 1). In other words, she was the prototype of the Church
whose mission is to bring Christ to birth in the world through union with the
Spirit. When we imitate Mary, we walk this same road. We are all, men and
women alike, “virgins made Church” when we are drawn into this union with
the Spirit and bring Christ to birth in new hearts. So the apostolic fruitfulness
of Mary is ours, individually and collectively; we, though many, work together
at the one work of bringing forth the one Christ in many lives.

We, like the Church, are the mother, sister, and spouse of God, like Mary.
These three roles, which are the calling for each of us, focus on our relation-
ship with Christ; but we enter them through the Holy Spirit, through what
Francis called God’s “holy manner of working.” We carry Christ, he said, in
our hearts and bodies and we give birth to him through his holy manner of
working (1EpFid 1:10). Mary was like Christ’s doorway into human nature
just as she is our doorway into the Trinity. In herself she gives us a model for
our own relationship within the Trinity. Francis first spoke about this with the
sisters very early on, saying in the short Formula vitae which he wrote for them:
“By divine inspiration you have taken the Holy Spirit as your spouse”
(FormViv).*

That this became a basic insight of wide application is borne out by the
fact that Francis developed the idea in a further letter, not to the sisters but to
all the faithful. Tiventy years later, we find Clare saying it in one of her letters
in almost the same words (1LAg 12). Between them they weave into our rela-
tionship with God a tapestry of insights through which we become his dwell-
ing place and his throne (Clare). We are spouses when we are united to Christ
by the Spirit. We are brothers and sisters when we are united with him in.
doing the Father’s will (Francis). But if spouse, then mothers also. We are
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mothers when we give birth to him in the lives of others by example (Francis).
This fruit is given to our single-mindedness, for when we bestow our affec-
tions on the transient, we lose the fruit of love (Clare, playing off diligere and
caritas).

Speaking about this universal vocation to fruitfulness, Meister Eckhart,
writing some years later, has a symbolic passage of wondrous confusion:

If man were to be virgin always, no fruit could ever come from him.
To become fruitful it is necessary for him to be a woman. “Woman” is
the highest attribute that can be given to the soul, and is much higher
than “virgin.” That man receive God into himself is good, and in this
receptivity he is virgin. But it is better when God becomes fruitful in
him. This becoming fruitful through the gift is alone the thankfulness
for the gift. In this, the spirit is a woman in reproductive gratitude,
where Jesus is reborn in God’s paternal heart.’

In an age which was far less hung up about sexuality than ours, this kind of
preaching seems to have been possible. What appears to be happening for us
today is that we hunger for teaching about these matters because God’s holy
manner of working goes on, the Spirit continues to invite us to union and
fruition, and we are experiencing a need for guidance. We are not finding it in
Victorian spiritual writers but it is to be found, when unwrapped, in writers
from a simpler and less neurotic age. This is surely part of the reason for the
great popularity of writers like Meister Eckhart, Julian of Norwich, Hildegard
of Bingen, and others. Certainly this theology of spiritual motherhood gave
Clare a language to express her own experience. At the same time it is interest-
ing to note that she was never maternalistic with her sisters but remarkably
consultative—by any standards. In the Rule alone she spoke of herself as a
sister some sixty-six times and as an abbess only a handful of times. To be sister
was her basic relationship; to be mother of Christ her spiritual calling.

Developing that, she says to us: “If a mother love and nourish her daugh-
ter according to the flesh, how much more lovingly must a sister love and
nourish her spiritual sister” (RCI 8:16). Motherhood has been replaced by the
nurturing and self-sacrificing love of Christ as the ultimate in human love. “I
have given you an example so that you may copy what I have done to you”
(John 13:15)— something far more challenging. Now we are not only to love
like a mother feeding and looking after her children (1Thess. 2:7) but much
more. Nor will it do to hope that this is just for the Poor Clares, because Clare
knew that the Lord had called her to be a mirror and example to all the world.
This is the kernel of her teaching: the example of Christ’s total self-giving is
the standard for us all.

Clare’s realization that she was to be an example and mirror for everyone
in the world follows logically from the example of Christ. Nor is she using the
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phrase “in the world” in contradistinction to religious life, which until re-
cently was apparently “out of this world.” Clare means, quite simply, every-
one. It is our calling, she says in her Testament, to demonstrate how to work
with “talents” (TestCl 18) and not bury them in the ground. Those who are
called to observe the gospel by living in obedience, without anything of their
own, and in chastity are to be exemplars, but everyone is called to live the

- gospel. There was a whole series of such exemplars in Clare’s universe in which

Christ looks to the Father and is an example for us; Francis looks to Christ and
is an example for Clare; she looks to Christ and Francis and is an example to
us, as to her sisters. We in our turn look to Christ so as to be an example to
others in the world, and they in their turn . . . . This is what she means by
standing together with the one by whom all things are held together (3LAg’
36).

A Spirituality of Glory

The essence of Clare’s vision of spiritual living is total love (cf. 3LAg 22,
23;4LAg 11). Poverty is another way of saying this because it imitates the total
self-giving of Christ. He made himself poor for us in this world, he emptied
himself to assume the condition of a slave (Phil. 2:7), and Clare saw that we are
all invited to share this glory by sharing in this emptying of ourselves. To pos-
sess or to have power over anything is to shore ourselves up against the pain of
this emptiness. It is the possessing, not the thing possessed, which wounds us,
because possessiveness precludes glory. To appropriate anything to ourselves,
Francis taught, is to exalt ourselves and thereby to remove ourselves from the
true exaltation of Christ. It is to generate a hollow and false kind of “being
lifted up” which is quite other than being lifted up with Christ on the cross
which is our true glory. On the cross, glory came to Christ; it was his hour.

One of the areas where Clare gives us really helpful teaching is in her
example of how to hold the Godhead and the wounded humanity of Christ in
a right tension. She never lost sight of the full stature of Christ but encom-
passed both the pain of his humanity and the glory of his Godhead in the one
perspective. As she saw it, both are offered us, shared with us, a precondition
and a consequence of being led into the richer meaning of the incarnation. As
we learn to see the world transformed and to shed our more materialistic val-
ues, we come to John’s recognition of the glory in Christ’s hour on the cross.
This is no esoteric teaching for the few, but the result of God’s loving and
generous outpouring of grace. She advises us:

Place your mind before the mirror of eternity!
Place your soul in the brilliance of glory!
Place your heart in the image of the divine substance!

(3LAg 12, 13)
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“Place your heart in the figure of the divine substance,” or, as it could be
translated: Set your heart on the image of the divine substance, namely Christ.
We become Godlike and Godly but not God, not the divine substance itself.
The image of the divine substance is Christ, the brilliance of glory and the
mirror of eternity. Clare’s spirituality and her theology are a lovely example of
the fruits of prolonged reflection on the incarnation and the way in which the
whole universe is transformed because the Word became flesh. If she learned
from the Letter to the Hebrews and from Paul about the glory on the face of
Christ, she seems to have learned from John to see this glory on the wounded
face of Jesus. Her letters are filled with most tender phrases about the passion
of Christ, even while they overflow with words like brightness, radiance, beauty,
the fire of love, splendor, brilliance of eternal light.

The wounded humanity of Jesus is our way. “Christ is the way and Francis
showed it to me.” Jesus was lifted up on the cross like a mirror hung at the
roadside. The wonder is that the reflections of this mirror lead us to reflect
upon it and so to reflect it. We cannot gaze on Christ without becoming
Christlike, without, in Clare’s words, carrying him spiritually in our body 3LAg
25). Such a maternal possession reveals the transitory nature of all other own-
ership. Through pondering in our hearts as Mary did, we place our minds
before the mirror of eternity and are made bright in its brightness, we are
transformed into the image of the Godhead itself. We share in God’s own
fruitfulness and taste the hidden sweetness which God has reserved for those
who love him.

She learned this, it seems, from her own experience, but found its articu-
lation in St. Paul: “We, with unveiled faces reflecting like mirrors the bright-
ness of the Lord, grow brighter and brighter as we are turned into the image
we reflect” (2Cor. 3:18). Could anybody named Clare, Clara in Latin, be im-
pervious to a text which read: in eandem imaginem transformemur a claritate in
claritatem, tamquam a Domino Spiritu (2Cor. 3:18)? It was like a definition of
her life and spirituality, the image reflected in her daily life refracted by cons
templation, making her more and more herself, 4 daritate in claritatem.

Guidelines for Prayer

If there is any one text in Scripture which encapsulates Clare’s attitude to
Christ and Christian living, it is surely John 13:15: “I have given you an ex-
ample so that you may copy what I have done to you.” How in our prayer are
we to do this? How are we to bring this quite “high” teaching of Clare’s down
to the gravelly path of ordinary life? Clare was even more of a pragmatist than
Francis, and she knew quite well that daily life is the sterling experiment of our
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spirituality. Francis used to say that what we are before God is what we are—
in short, not much. He also said that when those who we think ought to be
nice to us fail to be so, then the truth of ourselves is revealed to ourselves (and
to others, perhaps). The experience of let-down, anger, rejection, and so on,
surfaces the hidden truth in our hearts just as heat brings an abscess to a head.

If we seriously want to live Christ’s life, then we shall be pleased at thlS because
it reveals to us what work we need to undertake.

Clare was of the same pragmatic turn of mind and, in all spiritual guid-
ance, would certainly have asked questions about relationships in daily life.
She talks about them in her Rule and, as abbess, advises her sisters and her
successors not to be disturbed or angry by another’ sin, because the sin of
others does not prevent love in us as much as anger and disturbance do. She
gives strong advice about asking for and giving forgiveness (RCI 9:7). She warns
us to be on our guard against pride, empty glory, jealousy, greediness, care and
anxiety about temporal things, taking away the characters of others, mutter-
ing, being out of harmony with others, cherishing divisions——qm'te a realistic
list (cf. RCI 3:4; 7:2; 8:1; 9:5, 7; 10:6, 8, 9).

She also insists that we take full responsibility for ourselves, copymg Francis
in saying that if we are commanded to do something which we believe to be
“against our soul” (RCI 10:3), then we should not do it. This is all part of her
conviction about personal responsibility, which also led her to require a meet-
ing “at least once a week.” There, beginning with the abbess, everyone is to
ask for forgiveness. All these injunctions are to do with relationships because,
in depth, it is to this that we are called. This is where the Trinitarian prototype
finds its expression in our lives. In an ideal world, all our human relationships
would mirror Trinitarian ones, and we would reflect the glory of God to each
other. The power of Francis and Clare is that they truly believed that our
obedience in Christ can begin to effect this. Their magic is that sometimes
they can almost convince us of this, too.

The heart of Clare’s teaching on prayer is summarized in one passage of
her last letter, written only a few months before she died. She starts by repeat-
ing that what God wants is to give us joy, not as a reward for good behavior but
as a gift. The one who has been given this, she says, is indeed a happy person,
for the more we glimpse of God’ beauty, the more rapt in it we shall become
until gradually all our wayward heart falls into line. Her words are: “How very
happy is the person who has been granted to cleave with every fiber of her
heart to one so beautiful that the heavenly hosts of the blessed never grow
weary of wonder” (4LAg 9-10). This is gift to us from God but it is also a gift
from us to God. It is God’s love which awakens love in us just as it is God’s
glory that glorifies us and makes us the clzritas on the face of Christ. She goes
on:
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By such contemplation we are renewed,

by such kindliness, flooded,

by such sweetness, filled,

We are genty enlightened by such a memory.

God is a fragrance to bring the dead to life again,

avision of such glory as to make all the citizens of the heavenly Jerusa-
lem blessed (4LAg 11-13).

She then gives us a whole program of prayer summarized in a series of
verbs:

look into this mirror of Christ daily,

ponder there your own face,

see what you need to become ready for God,
contemplate in this mirror Christ and his stu-
pendous poverty,

look at his work on our behalf,

consider his humility,

contemplate his love,

consider, look and contemplate (4LAg 14-18).

Clare Ellen, OSC

Consider, look, contemplate—a program for
prayer and for life. We have already seen the con-
nection she made between reflecting upon and
reflecting, and here it is at work again. Looking at Christ, we see how to imi-
tate him. Imitating him, we become like him. Like him, we reflect him and
bring him to birth in the lives of others. This is what is meant by observing the
gospel.

Endnotes

"This article is a reprint of “Clare of Assisi,” first published in The Way, July, 1995, Free-
dom, vol 35, no 3, by permission of the Editors, Heythrop College, Kensington Square, London
W3 SHQ.

The translation of Clare’s writings throughout is my own, and the numbering follows that
of the Latin text of Pecker, Godet, and Matura: Ecrits (Paris: Les EDITIONS du Cerf, 1985). All
Francis’s and Clare’s writings can be found in Regis Armstrong, OFM Cap., trans. and ed., Francis
and Clare, the Complete Works (Mahwah NJ: Paulist Press, 1982). Documents relating to the early
Poor Clares as well as Clare’s own writings can also be found in Regis Armstrong, OFM Cap.,
trans. and ed., Clare of Assisi: Early Documents (Mahwah NJ: Paulist Press, 1988).

¥The full text is in M. A. Habig, ed., Francis of Assisi: Omnibus of Sources (Chicago: Franciscan
Herald Press, 1973), 1549.

*This Form of Life was probably written in 1212 or 1213.

SMeister Eckhart, “Sermon on St Matthew,” unpublished translation.
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Letter of St. Clare of Assisi

to the Whole World

Molly Lim Yeo Tee, FMM

What is Clare’s message to the people of our world as we move into
the new millennium? If Clare has a message for the world today, I
believe it is something relevant, helpful, and inspiring. This imagi-
nary letter draws from her actual letters, her Testament, and other
writings, using her words where appropriate. It includes her message
on living the Gospel, on contemplation, on Mary as our model, on
the privilege of poverty, on seeking goodness, on perseverance, and
on gazing always upon the Lord Jesus Christ. It concludes with her
farewell and her blessing. May the Lord use me as her instrument in
sharing her message.

(Because of the nature of this document, the many references to Scripture and to Clare’s
writings will be found in the endnotes, rather than in the text.)

Date:  7th Fune, 1997, Feast of the Immaculate Heart of Mary
To:  All my dearly beloved Sisters and Brothers in the whole world

From: Clare of Assisi, your faithful servant, the most lowly and unworthy handmaid
of Christ

Dearly Beloved Sisters and Brothers:
Greetings of Peace and Love!

I greatly rejoice and exult in the Lord! for the progress you have made in the
world as you search for a better life, better communication, and more happi-
ness. Many of you are making great efforts to do what is best with all the
possible means at hand. I love you very much and I am concerned that often
you find yourselves restless and unsatisfied. As a handmaid of the Lord and
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your servant I am offering you some of my thoughts which may be helpful to
you now and in the coming millennium. Hopefully you will enjoy walking on
these stepping stones towards the road of true joy and happiness in life. I wish
the year 2000 and beyond to be for you a time of great peace, joy, and love.

Many of you remember my affluent family, which lived near San Rufino
Church in Assisi. My mother was a holy woman. She liked pilgrimages and
often went to the nearby church to pray. When I was born she was inspired to
give me the name Clare which means “light.” From my youth, God guided me
to love goodness, compassion, daily prayer, and respect for my parents. When
I grew up God led me to find and understand true joy in the Gospel of the
Lord Jesus Christ. The Lord inspired me to take a new step of contemplative
Gospel life, instead of the normal arranged married life of the time.

The love of God drew me and the Holy Spirit inspired me, giving me the
courage to leave my home to follow the path taken by Francis of Assisi towards
the perfection of the Gospel and union with the Most Loving and All Good
God, our Creator and our heart’s greatest desire. In the monastery at San
Damiano with my Sisters, the Lord expressed through me new feminine vir-
tues, a new culture of common life, a new style of being sister and bride, a new
freedom for women. He taught me to hold fast to the privilege of poverty, to
be a servant, and to express a new way of Gospel living in the monastery. I
experienced the gift of contemplation and mysticism. I felt the growth of a
new body of Christ and the newness of life that was attractive to many sisters
and brothers. I thank God for creating me and for blessing my life. It was a
long and narrow road but Francis and I found a true treasure—the perfection
of joy and total happiness in God.

I hope you will all understand why I am focusing my message on the great
graces received when one lives according to the Gospel of our Lord Jesus
Christ.? As you know, many great saints throughout the centuries have found
the essential key that enabled them to reach the climax and fullness of life and
joy in the All Good and Loving God—the heart’s greatest desire and peace par
excellence. -

I am inclined to start by praising those who are persevering in contempla-
tive prayer, in the love of God, love of neighbor, and love of all creatures. Your
holy conduct and irreproachable life is a great joy, consolation, and blessing
for many brothers and sisters on earth. In knowing and meditating on the
Gospel, many of you have chosen to live like “Christ, Poor and Crucified™
and to serve the needy of this world. You have rejected all earthly riches, fame,
and security and chosen a life according to the teachings of our Lord Jesus
Christ. You were inspired when you saw how he gave himself willingly and
totally in redeeming love for all creatures. You started by giving your whole
heart, mind, and soul to love Him in return. Pray and always be vigilant.* The

168

work you have begun well complete progressively, and the ministry you have
accepted fulfill in holy poverty and sincere humility.’

May I urge you, dearest brothers and sisters, to meditate frequently upon
the Scriptures so that you might know Christ deeply.® Follow the footprints of
Mary and always hold Christ spiritually and possess Him in your chaste and
virginal bodies. God became human because Mary said “yes.” The Word be-
came flesh. Feminine nature and virtues hold a privileged place before God in
the example of Mary’ holding Jesus in the cloister of her womb and on her
virginal lap. She was attentive, she pondered on the Word, she responded to
the Spirit, she was dynamic and firm. In her relationships she was gentle, ten-
der, caring, and innovative. Mary is your model; learn from her and your re-
ward will be great in heaven!® You will truly merit to be called a brother, sister,
spouse, and mother® of the son of the Most High Father and of the glorious
Virgin Mary. Indeed by choosing poverty like Mary and Jesus, you inherit the
kingdom and enjoy the fruit of love.

O blessed poverty,
who bestows eternal riches
on those who love and embrace her!
O holy poverty,
God promises the kingdom of heaven
and, in fact, offers eternal glory and a blessed life
to those who possess and desire you!
God-centered poverty
whom the Lord Jesus Christ
Who ruled and now rules heaven and earth,
Who spoke and things were made,
condescended to embrace before all else.!

All brothers and sisters who cast aside the garments of earthly riches will
overcome the one who fights against us. Be strengthened and persevere from
good to better, from virtue to virtue,!! through continuous contemplation of
the poor Christ. In his love for us, he was the greatest and poorest of all ser-
vants and was obedient unto death, even on the cross. He purchased for us
eternal life by entering through the narrow gate."

What a great and praiseworthy exchange:

to leave the things of time for those of eternity,

to choose the things of heaven for the goods of earth,
to receive a hundred-fold in place of one,

and to possess a blessed eternal life! 13

I give thanks each day to the Giver of Grace, from whom every good and
perfect gift proceeds, for all you good people, dearest brothers and sisters
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dwelling on earth. The Father of Perfection!* has adorned you with splendors
of virtue and illuminated you with marks of perfection. Hold fast always to the
holiest poverty, great humility, and most ardent charity, and keep your steps
close to the Lord Jesus Christ.

What you hold, may you always hold,
What you do, may you always do and never abandon.
But with swift pace, light step.
Unswerving feet,
so that even your steps stir up no dust,
may you go forward
securely, joyfully and swiftly,
on the path of prudent happiness,
not believing anything,
not agreeing with anything
that would dissuade you from this resolution
or that would place a stumbling block for you on the way,
so that you may offer your vows to the Most High
in the pursuit of that perfection
to which the Spirit of the Lord has called you."

Seek good and right counsel and walk securely in the way of the All Good
God. If anyone would hinder your perfection, though you must respect him,
do not follow his counsel. Gaze upon the Lord, consider Him, contemplate
Him. For your salvaton He became the lowliest of humankind—despised,
struck, scourged. He suffered and died on the Cross.! If you suffer with Him,
you will reign with Him. If you weep with Him, you shall rejoice with Him. If
you imitate Him, you shall possess heavenly mansions in the splendor of the
saints and, in the Book of Life, your name shall be called glorious among all
humanity forever.!’

In the world, pride destroys human nature and vanity infatuates human
hearts. But humility, faith, and poverty are the treasures hidden in the field of

the world and of the human heart.!® By special gifts of wisdom, the word of

Christ, and the grace of God, you will choose the treasure and always rejoice
in the Lord. Do not let bitterness or sadness overwhelm you, dearly beloved
brothers and sisters in Christ, joy of the Angels, and Crown of creation.

Place your mind before the mirror of eternity!
Place your soul in the brilliance of glory!
Place your heart in the figure of the divine substance!
And transform your entire being into the image
of the Godhead Itself through contemplation.
So that you too may feel what His friends feel
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as they taste the hidden sweetness
that God Himself has reserved from the beginning
for those who love Him. **

This is affirmed in the Gospel when Jesus said: “Whoever loves me will be
loved by My Father and I too shall love him, and We shall come to him and
make Our dwelling place with him.”? It is clearly shown here that the faithful
person, the most worthy of all creatures because of the grace of God, is greater
than heaven itself. The heavens and the rest of creation cannot contain their
Creator, and only the faithful soul is His dwelling place and throne, and this
only through the charity that the wicked lack.”!

I beg of you, my dearest brothers and sisters, to gaze upon the Lord Jesus
Christ, your mirror, each day. Study your face within it. Allow Him to trans-
form you into His likeness. You will then become worthy sons and daughters
of the Most High King, with the flowers and garments of all the virtues. In-
deed, blessed poverty, holy humility, and inexpressible charity are reflected in
that mirror. With the grace of God you can become like the mirror. From this
moment on let yourselves be inflamed more strongly with the fervor of char-
ity.?? Contemplate His ineffable delights, eternal riches and honors. Long for
them in the great desire and love of your heart; seek and never be tired till you
have finished the race and happily won the prize.?

In your contemplation, may you always remember the poor, the sick, and
the suffering. Pray to God for one another, for by carrying each other’s bur-
dens we will easily fulfill the law of Christ.2*

I beg you to receive my words with kindness and devotion, seeing in them
the motherly affection that in the fire of charity I daily feel toward you.””

Farewell until we meet at the throne of the glory of the great God.?é In as
much as I can, I recommend to your charity the bearers of this letter, the
Beloved of God. Amen.

I, Clare, a servant of Christ, a little plant of our most holy Father Francis,
a sister and mother to you, although unworthy, pray for you and bless you
through our Lord Jesus Christ, through His mercy and the intercession of His
most holy Mother Mary, through blessed Michael the Archangel and all the
holy angels of God, through our blessed Father Francis and all men and women
saints. May the heavenly Father give you and confirm for you this most holy
blessing in heaven and on earth. On earth, may He multply you among His
servants in His grace and in His virtues. In heaven, may He exalt you and
glorify you among His men and women saints.”

May the Lord always be with you
and may you always be with Him. Amen.””
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Let Mother Church rejoice because she has

Eegotten and reared such a d’augﬁter!
(Alexander IV, Bull of Canonization)
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Clare’s Trinitarian Prayer

Marie Beha, OSC

In a previous article on Clare’s prayer,' we focused on its liturgical and
Christological aspects, describing how in her Rule she prescribed the praying
of the Liturgy of the Hours and the reception of the Sacraments, while in her
Letters she advised, “Keep your eyes fixed on Jesus,” especially the Jesus of
crib and cross.

But the Jesus of all Christian prayer is One in Three. Though Clare did
not write explicitly of the Trinity in the same way that Francis did, her prayer
was necessarily Trinitarian, because growing in loving relationship with God
always means becoming more intimate with Father, Son, and Spirit. That this
was the direction of Clare’s prayer is clear in her writings as well as in her life.

We see an example of this as she begins her Blessing of all the sisters “In
the name of the Father and of the Son and of the Holy Spirit” (BCI 1)* and
goes on to anticipate that the “Heavenly Father [will] give you and confirm for
you this most holy blessing” (BCI 8). It is even more touchingly witnessed to
by one of the sisters at the process of Clare’s canonization: “One evening a few
days before her death, she began to speak to the Trinity and to say very softly
other words to God many educated people would hardly understand” (Proc
14: 7). Her heart was speaking what her life had first articulated.

As our own life of prayer develops, we move beyond Old Testament mono-
theism into an interpersonal relationship with Father, Son, and Spirit. We no
longer relate to God generically, but rather respond to each Person of the
Trinity as gloriously unique. Similarly, Clare’s lived theology of the Trinity
issued in a different naming of, and a specific way of relating to, God the
Father, Son, and Spirit.
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Praying to God the Father

When Clare prayed to God the Father, she addressed her petitions to the
“most high, heavenly Father” (RCl 6: 1; TestCl 24) or “heavenly Father” (RCI
6: 3; TestCl 14; BCI 8). Aware of her own poverty and neediness, she also
prayed to the “Father of Mercies” (TestCl 2, 58; BCI 12) and, preserving her
Christological emphasis, to “the Father of Our Lord Jesus Christ” (TestCl 2,
77). She acknowledged this same Father as the “Giver of grace,” the “Author
of Salvation,” (3LAg 2) and the “Father of all perfection” 2LAg 3, 4). What-
ever Clare “had” she had received, and so her heart overflowed in praise and
gratitude to the one “from Whom every good and perfect gift proceeds” (2LAg
3).

In her writings, Clare goes on to specify some of these gifts, emphasizing
her vocation (TestCl 2). She seems to have associated this particularly with
God the Father and with “our most blessed Father Francis,” indicating that
her “vocation and choice” had come initially from God through Francis (TestCl
16). This same patterning of divine initiative through the instrumentality of
Francis is reflected when she speaks of moving to San Damiano, “by the will of
God and our most blessed father Francis” (TestCl 30), and of the rapid growth
of the Poor Ladies during Clare’s lifetime through the grace and mercy of the
Lord who “made our number increase so that He would fulfill what He had
foretold through His saint” (TestCl 31). Finally, she summarizes this whole
vocational gifting of the Father by praying at the conclusion of her Testament
that “the Lord Himself, Who has given a good beginning, will also give the
increase and final perseverance” (TestCl 78). This strengthening action of the
Father was a matter of daily experience for Clare. She counted on it, especially
in that very difficult time “after the passing of our holy father Francis, who was
our pillar [of strength] and, after God, our one consolation and support” (TestCl
38).

Clare also seems to have delighted in imaging the relationship between
God and her soul in terms of King and Spouse. She reminds Agnes that she is®
“spouse of the Most High King of heaven” (3LAg 1), “the spouse of the King
of all ages” (4LAg 4), and “the most chaste bride of the Most High King”
(4LAg 17). The imagery is essentially Biblical but is also a very a natural way
for a noble lady of her tmes to relate to the “most high” Father.

What Clare does in all of this is to challenge us, not to reproduce her
specific ways of naming and imaging God the Father, but to discover Who
God is for us, here in our twenteth century and now at this point in our lives.
How do we name the first Person of the Trinity whom we have traditionally
called “Father”? How do we see our relationship to this giver of all good gifts?
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Praying to God the Spirit

Just as everything begins with God the Father, so the power of the Spirit
continues this divine work in the world of Clare and her sisters. Most often

_ she refers to the Third Person of the Trinity as the “Spirit of the Lord” 2LAg

14; RCI 9:9); an empbhasis that flows naturally from her Christology. She also
speaks of the Holy Spirit more conventionally, reminding her sisters that they
have “taken the Holy Spirit as . . . Spouse” and done so “by divine inspiration”
RCl 6: 3).

Clare’s experience of the Spirit gives to her prayer and her life a sense of
being “inspirited.” With a theological accuracy that could only come from a
heart formed in the ways of the Lord, she speaks of the Spirit who gives her joy
(4LAg 7) and who empowers her warm expressions of love for Agnes. “What
more can I say? Let the tongue of the flesh be silent when I seek to express my
love for you; and let the tongue of the Spirit speak” (4LAg 36).

It is the Spirit who, at the beginning of her conversion, “enlightened”
Clare’s heart to “do penance” (TestCl 24), and it is the same divine inspiration
that will move others “desiring to accept this life” (RCI 2:1) and “choosing to
live according to the perfection of the holy Gospel” (RCI 6:3).

In her Rule, Clare urges her sisters to “devote themselves to what they
should desire to have above all else: the Spirit of the Lord and Its holy activity”
(RCI 10:9). As a consequence of her confidence in this maturing power of the
Spirit, Clare dispenses with detailed prescriptions of personal conduct, trust-
ing her sisters to discern wisely as to how they should act. For example, rather
than legislating silence as an absolute as was done in other rules of this period,
she permits the sisters “to communicate whatever is necessary always and ev-
erywhere, briefly and in a low tone of voice” (RCI 5:4). She leaves the decision
as to what is necessary to each individual. With similar breadth of spirit, she
makes the common sense determination that “Should anything be sent to a
sister by her relatives or others, let the Abbess give it to the sister. If she needs
it, the sister may use it; otherwise, let her give it lovingly to a sister who does
need it” (RCI 8:10). Again the responsibility is the sister’s, not the abbess’.
This is the kind of trust that creates trustworthy individuals, free to respond in
flexible and highly personal ways to the inspirations of God’s Spirit.

Because divine inspiration is not the prerogative of age or rank, Clare
expects that the Spirit will be alive and active in each and all of the sisters,
“revealing what is best to the least among us.” As a consequence of this faith,
she prescribes that the most important decisions will be made not by the ab- -
bess alone but by the total community acting collegially. Decisions about who
will be admitted (RCI 2:1), who will be elected as abbess (RCI 4:1), her fitness
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to continue in office (RCI 4:7), how poverty will be observed (RCI 4:20), and
whatever else involves “the welfare and integrity of the monastery” (RC1 4:17)
are to be made by all the sisters. What concerns all is decided by all, since all
are inspired by the same Spirit.

Allowing ourselves to be formed by this Holy Spirit of the Lord will have
the same happy consequence in our lives, enabling, even impelling, us to live
in increasing truth and unity, joy and peace. Inspired by the Spirit of the Lord
we will continue to mature, both as individuals and as communities, till we
grow into full stature in Christ.

This is what happened in Clare’s life. Sustained by the Spirit in her dying
moments, she was heard speaking to her own soul: “Go calmly in peace, for
you will have a good escort, because He Who created you has sent you the
Holy Spirit and has always guarded you as a mother does her child who loves
her” (Proc 3:20). It was a fit summary of a life that had been “inspired by the
Holy Spirit from the beginning” (Proc 20:5).

Praying to God the Son

Just as Clare’s prayer showed an increasingly personalized relationship
with the “most High Father” and the “Spirit of the Lord,” so too did she grow
in intimacy with Lord Jesus Christ, “the Son of the Most High Father and of
the glorious Virgin” (1LAg 24). She also proclaims Jesus as “King of all ages”
(4LAg 4) and “King of angels” (4LAg 21). Expressing her heart’s devotion, she
prayed to Jesus enfleshed in the crib and suffering on the cross, naming him
the “poor Christ” (2LAg 18), “the Poor Crucified” (1LAg 13), and the “Lamb”
(4LAg 3). As we shall see, Incarnation and Paschal mystery were the double
focus of her heart’s devotion; her life and prayer were essentially Christological.
Christ was her “Way” (TestCl 5) and the “Truth” of her gospel form of life
(3LAg 23).

Clare summarized her personal relationship to the “Son of the Most High”
as “spouse and mother and sister” (1LAg 12, 14, 24). The metaphors are auda-
cious yet familiar. We all share a basic referent to these fundamental human
experiences; we know what they mean. But when applied to the Son of God!
Only the reassurance of Jesus’ own gospel usage could justify such boldness.
“Whoever does the will of my Father in heaven is my brother and sister and
mother” (Matt. 12:50). Since the whole “form of life” of both Francis and
Clare was to “live according to the holy gospel” and to do this in the closeness
of fraternal community, it was only natural that their prayer would be shaped
by the familial intimacy of Jesus’ promise.

Though Clare sometimes spoke of being queen and spouse of God the
Father, imaging herself and her sisters as spouses of Jesus seemed especially
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dear to her. It is a ttle that reappears frequently in her correspondence with
Agnes, as when she reminds her that she is “Lady because of the Lord, your
Spouse” (2LAg 24), and “Bride of the lamb, the eternal King” (4LAg 2).

In lyrical prose she shared with her friend: “When you have loved him,
you are chaste; when you have touched him, you become more pure; when you
have accepted him, you are a virgin. Whose power is stronger, Whose gener-
osity more abundant, Whose appearance more beautiful, Whose love more
tender, Whose courtesy more gracious” (1LAg 8). Though writing in the safe
anonymity of “you,” Clare revealed what long hours of contemplative gazing
had taught her heart. She knew from personal experience how the human de-
sire to “love” and “touch” and “accept” is sublimated in the self-gift of chas-
tity, purity, and virginity.

Clare also used the title “spouse” to encourage Agnes who had “been beau-
tifully adorned with the sign of an undefiled virginity and a most holy poverty”
(1LAg 13) and whose life of sacrifice was inspired by “Your Spouse,” who “be-
came for your salvation the lowest of men, was despised, struck, scourged un-
told times through his entire body, and then died amid the suffering of the
Cross” (2LAg 20). It is a theme to which she returned in her last extant letter
written shortly before her death, when she again referred to Agnes as “es-
poused to the Lamb” (4LAg 8) and “chaste bride of the Most High King”
(4LAg 17), revealing once more how enamored her own heart had become of
this divine spouse, “Whose beauty all the blessed hosts of heaven unceasingly
admire, Whose affection excites, Whose contemplation refreshes, Whose kind-
ness fulfills, Whose delight replenishes” (4LAg 10-12). Clare goes on and on;
she can never say enough just because there is always more to be said. It is our
promise of fullness as well.

But none of this is empty romanticism for Clare. For forty years she gave
concrete expression to her desire, not only to live with Jesus, but also to live as
Jesus did. As spouse she would share in the hardship of her “Lord” and count
it all as nothing. So at the end of her life she could say: “After I once came to
know the grace of my Lord Jesus Christ through his servant Francis, no pain
has been bothersome, no penance too severe, no weakness has been hard” (CL
44). Those are the words of a lover who had come to know her beloved in
bridal union. The oneness she experienced so fully is offered to each of us.
The question is: do we really want it, want it badly enough to embrace the
whole reality of Jesus’ living, laboring, suffering, and dying?

Going on to the next of Clare’s ways of relating to Jesus, we may ask how
did she “mother” Jesus and how can we? The answer is essentially the same—
by consenting to enflesh him in our own lives and laboring to bring him to
birth in the lives of others. Like every mother, we must give of ourselves, our
very being, discounting the pain for joy that Christ comes anew into our world.
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We do this every time we incarnate him in the dailiness of our own lives, every
time we choose the will of the Father over our own self-will, dying to self to
live more fully in Him. :

This mothering of Jesus Clare quite naturally associates with devotion to
the Virgin Mary, so she encourages Agnes to “cling to his most sweet Mother
who gave birth to a Son whom the heavens could not contain and yet she
carried Him in the enclosure of her holy womb and held him on her virginal
lap” 3LAg 18, 19). Agnes, too, “by following in Mary’s footprints, especially
those of poverty and humility, can without any doubt, always carry Him spiri-
tually in [her] chaste and virginal body” (3LAg 25). What she seems to be
encouraging is far more than the piety of good intention; this is as real as the
imitation that translates gospel values into personal circumstances. In this way
we continue the incarnation, allowing Jesus to be born in the only way he can
come into the world of our time and place.

But Clare’s spirituality was never individualistic; it was always realized in a
communitarian context. We see this especially in terms of her mothering of
Jesus, which found rich expression in her relationship with the sisters at San
Damiano. It led her to nurture Jesus in her caring for the physical and spiritual
needs of her growing community. Once when there was only one small loaf of
bread to provide dinner for fifty sisters, her powerful blessing multiplied it to
ensure that everyone would receive a generous portion (Proc 6:16). At another
time, through her intercession, an empty jug was found to be filled with the
finest oil, much to the astonishment of the brother who was to have replen-
ished it (Proc 1:15). Most of all it was her own undaunted faith and trust in
God’s provident care that fed and encouraged her sisters’ perseverance. They
saw how she lived, they observed how she prayed, and they wanted for them-
selves the “more” that she obviously experienced (Proc 1:7; 2:9).

Conceiving, giving birth, nourishing—these are the rewarding if arduous
aspects of motherhood. Letting go, giving back the life given to us, is still
more demanding. Clare’s maternal life and prayer included all of these. From
the eighteen-year-old who hurried down Assisi’s hills eager to join Francis and,
who gave birth to a new way of living for women, she grew into the abbess who
daily laid down her life for her sisters at San Damiano. We have only an ob-
lique hint of the cost of such maternity when she admonishes anyone elected
to the office of abbess to “reflect on the kind of burden she has undertaken”
(RCI 4:8).

For Clare, being abbess was less a matter of honor and more an opportu-
nity to live out Jesus’ role as Suffering Servant. It seems no accident that wash-
ing the feet of her sisters became one of the repeated maternal rituals at San
Damiano (Proc 10:11). This was no mere ceremonial. These feet really needed
washing—sometimes because the sisters who served outside had wandered the
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dusty streets of Assisi seeking alms to sustain the community, at other times
because the sisters had just come in from working in San Damiano’s muddy
cloister garden. I am touched by the simple account of how one of the serving
sisters, returning from a begging tour, accidentally kicked Clare in the face as
her abbess bent over to wash and then kiss her feet (Proc 2:3). Clare simply
went on with her motherly service, undoubtedly the kindest response she could
have given to the embarrassed sister.

The sisters also revealed how Clare took special care of the sick sisters
making certain that they were clean and comfortable (Proc 1:12) and how she
would go through the dormitory to be sure that the sisters had enough warm
covering (Proc 2:3). Her motherly heart saw all such small services as labors of
love. :

These were a few of the daily ways in which Clare mothered Jesus in con-
crete service to her sisters. They expressed her willingness to die to herself and
to live for others. These experiences prepared her for her willingness to lay
down her life when a horde of Saracen soldiers attacked the monastery. The
sisters were understandably terrified, but Clare reassured them: “Do not be
afraid, because I am a hostage for you so you will not suffer any harm” (Proc
9:2). Clare met the invaders at the door and they fled before the power of her
prayer.

Though our own mothering of Jesus might lack the high drama of Clare’s
defense against the Saracens or the miracles of food multiplication, it can be
just as real. Whenever we give of ourselves to nourish the lives of others, when-
ever we respond to real human need, we consent to mothering the Jesus iden-
tified with each of our brothers and sisters.

This brings us to the last of the ways in which Clare described her rela-
tionship to Jesus—that of being “sister.” In her repeated use of “spouse and
mother and sister of my Lord Jesus Christ” (1LLAg 12), Clare gives a promi-
nent place to “sister,” perhaps because the quality of sisterliness dominated
her relationships both in early family experience and later within the commu-
nity of the Poor Ladies. Clare’s closeness to her own blood sisters is amply
attested to by the fact that both followed her into the community. Even her
mother later on became one of Clare’s sisters. We also find evidence of this
close bonding within her family in a touching letter written by her sister Agnes
to “her venerable mother and the woman beloved in Christ beyond all others,
to the Lady Clare . . .” and which goes on to speak of Agnes’s “great distress
and immense sadness . . . because I have been physically separated from you
and my other sisters with whom I had hoped to live and die in this world”
(Letter of Agnes to Clare 1, 2).

What does it mean to be a sister? Clare realized that it meant a life-long
relationship based on having the same parents. The bond between sisters (or
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brothers) was mutual and implied equality in the reladonship. It also included
genuine affection that issued in a real care for each other. Consequently, being
sister to Jesus implied the same characteristics—belonging to the family of
God, having a share in the one divine life, being united in a mutual love that
sees every other person as equally sister or brother to Jesus.

Just as Clare’s maternal relationship to Jesus found concrete expression in
her loving service to her sisters at San Damiano, so too her being “sister to
Jesus” sustained her as “sister and mother” (BCI 6) during the forty years she
served as abbess. Unlike the powerful matriarchs who ruled many medieval
monasteries, Clare remained one of the sisters, sharing with them the com-
mon life of “church, dormitory, refectory, infirmary and clothing,” even ac-
cusing herself in chapter of her faults and negligences (RCl 4:13, 16). This
emphasis on the common life for all was unheard of in Clare’s time and for one
in her position. Rather than claiming the status of noble lady or the privileges
of office, she gloried in the title of “sister,” living the common life as do sisters
in a family.

As one of the sisters Clare delighted in doing her share of the common
work, preferring for herself “those tasks which were more degrading” (Proc
2:1). It was a labor of sisterly love that she continued to the very end of her
days even when ill and confined to bed, contributing by her careful needle-
work to the charity of the community (Proc 6: 14).

Since the abbess at San Damiano was one of them, the sisters in their turn
could be so “familiar” with her that they could “speak and act with her as ladies
do with their servant. For this is the way it must be: the Abbess should be the
servant of all the sisters” (RCI 10:4, 5). Though most of us have little difficulty
embracing the concept of service, being treated as a servant might be more
than we would bargain for.

The motivation for all this was the genuine mutual love of the sisters. In
the summary statement of her Testament she reminds them to love “one an-
other with the charity of Christ” and to show “the love you have in your hearts
... outwardly in your deeds” (59). It was what she did with all the tenderness of‘
a sensitive heart. Not only did she minister to them in illness and sometimes
cure their affliction, but she even seems to have known instinctively when
someone was troubled or depressed “as is natural,” and “she called her in se-
cret and consoled her with tears” (Proc 10:5).

This sisterly kindness of their abbess was not lost on the community. Fol-
lowing the injuncton of the Rule, each was encouraged to “manifest her needs
to the other” (8:16). To make this possible, they were also allowed to speak to
each other, the absolute silence of many monastic rules made subservient to
the greater good of familial charity. Because they were sisters, they prayed for
each other (RCI 9:8) and were encouraged to share what they had received
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from families or friends (RCI 8:10). They looked out for each other and had
recourse to the abbess “at any hour, as they [saw] fit, both for themselves and
their sisters” (TestCl 66).

The community at San Damiano radiated love and joy despite the auster-
ity of the life. The prayer-filled union of the abbess and of the sisters bore the
practical, everyday fruits of unity in heart and mind. It was a sisterly love diffi-
cult to fake, especially in the confined space of San Damiano, validating their
life of prayer. Only the reality of being sister to Jesus could have motivated this
kind of caring in the day-to-day life of the enclosure. It is the same kind of
sisterly love that we are invited to show to each sister or brother of ours in the
family of God.

At the heart of Clare’s relationship to Jesus as
spouse, mother, and sister, was the realization that
in relating to others, especially within the com-
munity at San Damiano, she was truly respond-
ing to Jesus, so complete is his identification with
us. In the same way, when she gave herself to
Christ-centered prayer, she was also giving of her-
self to others. Because the love of Jesus and the
love of others are really one love, Clare life and
prayer came together. This simple unity of lived
experience was at the heart of her Trinitarian
prayer.

In summary, Clare’s prayer transformed her
life; her life authenticated her prayer. In the end,
\ they became one. Both began with God’ initia-
tive; both returned in fullest measure that love which had first been given.
Trinitarian contemplation formed Clare into a “see-er,” whose keenness of
vision found God everywhere, always. The God she discovered was both One
and Three, a community of Persons. It was a Trinitarian theology she lived all
the days of her life. Now God must teach us how we can do the same.

Endnotes

1See “Praying with Clare of Assisi,” The Cord, 47.4 (July-August, 1997), 185-193,
*References to Clare’s writings and the early biographical sources are from Clare of Assisi:

Early Documents, trans. Regis Armstrong, OFMCap. (St. Bonaventure, NY: Franciscan Institute
Publications, 1993).
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A Reflection on Clare of Assisi

Kevin Lynch, OFM

When what we are to be
comes to light
‘We shall be like God,
for we shall see God as God is.
(1John 3:2)

Introduction

Recent studies occasioned by the celebration of the eight-hundredth anniver-
sary of Clare of Assisi’s birth shed new light on her struggle to be faithful to
the inspiration of the Spirit of Christ in her life. In the words of Regis
Armstrong:

On closer examination, Clare emerges more clearly as one who ac-
cepted the charism of Francis, expressed it in her unique feminine
way, and, at a period of medieval history in which the role of women
was also undergoing change, shattered many of the traditional reli-
gious stereotypes.!

This reflection looks at her struggle—especially with family and Church hier-
archy—to be faithful to her initial inspiration and examines some of the char-
acteristics of her spirituality.

Clare’s life is well known to readers of The Cord. Her family was part of the
maiores, or nobility of Assisi; women were a strong influence in her home life;
she shared her food and her dowry with the poor; her departure from her
parents’ home was upsetting to the class structure of the times. Clare perse-
vered in a lifelong journey that remained a light, though often hidden under a
bushel,? for Franciscans of future generations.
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The Struggle on the Journey

Once Clare left her family home, her personal conversion became irre-
versible and in its authenticity had its moments of insecurity and social conse-
quences. First of all the brothers, whom she joined at the Portiuncula on the
evening of Palm Sunday, 1212, were themselves suspect,’ and now they had
received 2 woman from the upper class. The immediate crisis was resolved by
having Clare stay in a well-established Benedictine monastery of nuns at San
Paolo delle Abbadese in Bastia. However she came there not to be part of the
upper class nuns, but as a servant, a minora, which was unacceptable to her
family. Neither the nuns nor Bishop Guido of Assisi was “anxious to oppose a
family as powerful as the descendants of Offreduccio.”

Francis himself was not present at that time. Clare, having moved on her
own the heavy doors at home, took up the struggle to pursue her conversion
among the lesser ones. She went through a period of some confusion as she
left the Benedictine monastery to live at San Angelo di Panzo, “a monastery of
Beguine recluses,” where her sister Catherine (later Agnes) joined her. It was
here that Clare made “contact with the new forms of religious life which other
women than herself were also striving to realize at that time.”8 It was here also
that her prayers stopped the “twelve armed men” from physically removing
her sister Agnes. Shortly after, with assistance from Francis, she and a few
sisters settled permanently at San Damiano. A clearer form of life was emerg-
ing for both Clare and Francis.

In an endnote Bartoli, quoting M. Sensi, summarizes the situation as fol-
lows:

The vocation of Clare of Assisi developed out of two antithetical cur-
rents, when Benedictine monasticism and the urban, penitential move-
ment of reclusion were already in existence. The movement of Poor
ladies guided by Clare transcended even as it synthesized these two
movements: that is, traditional monasticism and the new style of reli-

gious life.”

This new form of life found its home at San Damiano, the birthplace of
Francis’s own vision to repair the Church. According to Armstrong in his study
of Thomas of Celano, the official biographer of Francis, San Damiano re-
mained vital to the Franciscan mandate to rebuild the Church. “What is so
striking, however, is Thomas’s view that Clare and the Poor Ladies fulfilled
the mandate in symbolic ways that deepened the work of Francis and brought
it to a more profound level.”8

This mandate to rebuild the Church was to be a lifelong struggle for Clare
and focused mainly on her determination to live without anything of her own.
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Sine proprio was the expression of her time. Bartoli paradoxically calls it “the
privilege of living without privileges.” Clare lived through the creative ten-
sion between institutional security and a community of love. She and Francis,
along with their first followers, were determined to live without anything of
their own, either individually or corporately, despite efforts by Church au-
thorities to the contrary.

In an attempt to put some order into the various movements of renewal in
the Church of the time, the Fourth Lateran Council in 1215 decreed that
there were to be no new religious orders. Francis already had verbal approval
from Pope Innocent III in 1209 for his rule or form of life. For the women at
San Damiano, however, the situation beccame problematic after 1215. They
were required to accept the Rule of St. Benedict which implied a more estab-
lished form of life. In 1216 Clare successfully appealed to Innocent for the
privilege of poverty—a total dependence on Providence for the sisters’ liveli-
hood along with the insecurity of the lower class. By this time the sisters were
working “with their own hands,” probably in the cloth industry, as a way of
being identified with “those who were working out a new spirituality and seeking
to encourage a new attitude to work within the Church.”10

During these struggles Cardinal Hugolino (later to become Pope Gre-
gory IX), as Cardinal Protector of the Poor Ladies of San Damiano and with
the mandate of Pope Honorius ITI (1216-1227), wrote a special rule for them
“to safeguard what he understood to be Clare’s best interests.”!! As Pope Gre-
gory IX (1227-1241) he attempted to persuade the sisters to abandon the privi-
lege of poverty. Further, according to the Legend of Saint Clare, when he of-
fered to absolve Clare from her vow she said: “Holy Father, I will never in any
way wish to be absolved from the following of Christ.”1? The pope eventually
reconfirmed Clare’s privilege of poverty in 1228.

In the meantime Francis had died (1226), and the friars were not as firm in
their support of Clare or in their living without anything of their own.!3 They
became very clerical under the Minister General Haymo of Faversham (1240-
1244) and began to accept papal privileges when Crescentius was Minister ,,
General (1244-1247). In 1247 John of Parma was elected Minister and be-
came “a breath of new hopefulness”!* for Clare. A new pope, Innocent IV
(1243-1254), gave the sisters another rule in 1247. However, it too “failed to
grasp the fact that radical poverty was the essential foundation of Clare’s life
and charism,”15 and it was never enforced.

Clare’s Rule

Eventually, after a long struggle to have the privilege of no privileges and
with many years of experience in living the enclosure,¢ Clare decided to write
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her own rule, the first woman to do so. It was approved by Innocent IV on
August 9, 1253, two days before Clare’s death. Her struggle was summarized
by Philip Endean, general editor of The Way Supplement: “Like many other
prophetic women in the Church, Clare had to cope with the incomprehension
of hierarchs and to live with juridical rulings which suppressed rather than
fostered her charism.”1?

At this point, a note from Bartoli is in order. He quotes a recent study in
Italian by G. Gennaro: “This group . . . had lived for years without feeling the
need for a rule: the formula vitae which Francis had given them . . . placed the
Gospel and Francis’s own care for them right at the heart of the venture at San
Damiano.”!® Thaddée Matura intimates that Clare’s concern by this time was
to assure that her form of life endure and she was diplomatic enough to know
that using Francis’s inspiration would serve her well.! She was original in her
use of the juridical language of previous rules and freer than Francis in her
interpretations.?? Clare’s spirit was unique for her era.

Margaret Carney illustrates well how Clare characteristically used the lan-
guage of love in her rule. When Hugolino legislated how a candidate was to
enter religion, he always spoke in the third person, whereas Clare used the
personal pronoun saying: “Let the tenor of our life be thoroughly explained to
her.” Carney comments: “The simple addition of ‘our’ to ‘life’ betrays a world
of meaning, a love for the form of life so faithfully treasured and advanced.
With one small stroke of the quill it separates Clare’s perceptions from
Hugolino’s far more dramatically than the enclosure walls could ever separate
outer perceptions from inner realities.”?!

As well as being more personal, Clare was also more democratic in her
legislation than were previous efforts to regulate her life. Frances Teresa Down-
ing points out that

there is a document from 1238 concerning the sale of some land which
has the signatures of the entire community on it. It is an important
document to us because it indicates that, even though officially sailing
under Benedict and Hugolino’s flags, Clare practiced what she taught,
and that major as well as minor decisions at San Damiano were reached
by way of consultation involving all the sisters.?2

Other examples of this spirit in the Rule include the acceptance of novices
(chap.2), approval of taking on a debt and the election of the abbess (chap4)
(for which latter Clare did not seek confirmation from any higher authority
other than to say she must “first profess our form of poverty”), and the daily
work of all the sisters (chap.7).

Clare’s view of authority was insightful as well. In chapter ten of the Rule
the sisters are “to obey their abbess in all things they have promised the Lord
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to observe and which are not against their soul and our profession” (RCI 10:3;
emphasis mine). Conscience was to be respected. In the writings of Clare, the
abbess’s position was more often called servant or mother than abbess—a title
that had been imposed on Clare in keeping with the efforts to institutionalize,
this new movement.?? She was to be attentive to the sisters “as a mother is to
her daughters,” and the sisters “are to obey her not so much because of her
office as because of her love” (TestCl 62, 63). The abbess acts “with the sisters”
(RCI 2-12). This was a clear movement away from the more matriarchal/pa-
triarchal monastic tradition.

Finally, Clare’s sense of the value of each voice in the community is high-
lighted in chapter six of the Rule, “the chapter which holds the heart of the
experience of Clare and her companions.”?* Quoting Francis, Clare says thata
sister is not to depart from this way of life “by reason of the teaching of any-
one.” The sister has her own voice in this “most holy life and poverty.” The
whole of chapter six and the two subsequent chapters break away from legal
language. In Armstrong’s words: “Clare inserts in [these] three chapters the
heart of the ‘life and poverty’ of Jesus Christ that is the cornerstone of the
Order. This section of the Rule possesses a dramatically different autobio-
graphical tone than [sic.] occurs again in the Téstament. This particular chapter
[six] comes directly from Clare and forms the heart of the Rule, thus providing
a principal font for the new form of life in the Church.”?’

Some Characteristics of Clare’s Spirituality

Clare’s charism, or at least some of the characteristics of her spirituality,
are being rediscovered through recent literature as an integral part of the
Franciscan tradition. Besides the strong sense of personal worth and social
change to which Clare and Francis witness, her Rule or form of life already
give a flavor of what she brought to the tradition. In the words of Downing:
“Traditionally her Rule is considered to be a faithful reflection of what actually
happened at San Damiano, following the usual Franciscan approach of acting
first and thinking later.”?¢ It is noteworthy that the late Eric Doyle makes a
related point when describing Franciscan spirituality in A Dictionary of Chris-
tian Spirituality: “St. Francis of Assisi did not found a school of spirituality, nor
is there a systematic Franciscan spirituality.”?” Clare is like Francis “who coined
the phrase ‘an understanding of faith’: that is, a faith which, out of a life pro-
cess, generates original reflection on the truth contemplated, yet without be-
coming a systematic theology.”?® The best that can be offered are some char-
acteristics of Clare’s way of life which can be described as (1) relational, (2)
prayerful, and (3) personal.

1) Relational: Clare’s was a relational spirituality. Her God was personal
and less distant than Francis’s.?? As she wrote to Agnes of Prague in all four
letters, her union was a nuptial one with Christ, the poor one (TestCl 56)
revealed in the crib (TestCl 35, 45, 46) and on the cross (TestCl 45). God is a
“Father of mercies,” as was said in 2Cor. 1:3 (TestCl 2 » 38; BC1 12). The Spirit
gives joy and enlightenment (TestCl 11; 4LAg 7), is spouse (RCI 6:3), before
all else is to be desired “with His holy manner of working” (RCI 10:9). Matura
summarizes these sentiments well:

One could say Francis’s spirituality is “traditional,” closer to its bibli-
cal and liturgical roots, more theocentric, more objective; Clare’s is
“modern,” in touch with the spiritual mood of her day, marked by St.
Bernard and his movement.30

2) Prayerful: Clare’s life of prayer was intense, but difficult to describe.
Armstrong speaks of her prayer as that of 2 woman passionately in love with
Christ. “She offers,” he writes, “very few intellectual or practical formulas for
making progress in the life of prayer. It is almost as if Clare consciously wanted
to teach her sisters that prayer was simply a matter of falling in love, a process
that defies plans, methods, or well-defined approaches.”! There is one hint in
her second letter to Agnes of Prague. In it Clare’s “own deep bond with Christ
breathes through.”3? Clare wrote: “Gaze upon him, consider him, contem-
plate him as you desire to imitate him” (2LAg 20). In this gazing, “She herself
became prayer as it were: the total response to God’s longing for us.”33

By looking this way at Christ, who mirrors the God who is poured out on
the cross, we become mirrors for others who in turn will be mirrors “for those
living in the world” (TestCl 19-21).34 This reflection is one of joy and light in
which we “gain, with very little effort, the prize of eternal happiness (cf. Phil.
3:14)” (TestCl 23). Matura calls it a prayer style that represents “a spirituality
of pleasure.”?%

3) Personal: After Francis’s death, Clare had a dream or vision of him, as
witnessed at the canonization process, which involved a mirror as well.36 Tt
was a dream reported in the language of the time and touches “one of the most
intimate and personal aspects of Clare’s personality.”” It is a language of feel-
ing and desire. In the dream Clare saw herself coming to Francis up a stairs,
carrying a bowl of hot water and a towel. When she reached Francis

the saint bared his breast and said to the Lady Clare: “Come, take and
drink.” After she had sucked from it, the saint admonished her to
imbibe once again. After she did so what she tasted was so sweet and
delightful she in no way could describe it.




After she had imbibed, that nipple or opening of the breast from which
the milk came remained between the lips of blessed Clare. After she
took what remained in her mouth in her hands, it seemed to her it was
gold so clear and bright that everything was seen in it as in a mirror.>

Bartoli puts this vision in its cultural context and concludes: “The totally
human love of Clare for Francis, which this dream places so well in high relief,
characterizes to a great degree her love of God.”’

I cite the above to illustrate how Clare’s spirituality is highly personal. She
has a strong sense of the dignity of the person as a reflection of the divine
image. E. van den Goorbergh concludes that for Clare a person is truly human
when “she radiates Christ’s love to others.” Such radiance is what gives dig-
nity to persons—ourselves and others. Clare puts it this way to her soul-friend,
Agnes:

Indeed, it is now clear that the soul of a faithful person, the most
worthy of all creatures because of the grace of God, is greater than
heaven itself, since the heavens and the rest of creation cannot con-
tain their Creator and the faithful soul is His dwelling place and throne,
and this only through the charity that the wicked lack (3LAg, 21-22).

Clare has a profound sense of God’s abiding presence. More like Julian of
Norwich and “unlike many other mystics, Clare was not moved by fear and
despair. Nowhere is there evidence to suggest she ever felt abandoned by God
who called her by name.”*!

Clare’s sense of the other is so strong that she respects all. Despite her
struggles with the Church’s hierarchy, she wrote in her Testament that she
expected them “out of the love of the God Who was placed poor in the crib,
lived poor in the world, and remained naked on the cross” (TestCl 45) to look
after her sisters. Her sense of herself gave her “the liberty necessary to gain
perspective on the limits of the Church’s authority as well as her own. This
perspective enabled her to remain hopeful and humble.”* .

Conclusion

Clare of Assisi was a hopeful and humble woman who, in her lifelong process
of conversion to live without anything of her own, began a new form of life for
other sisters and brothers that was to be mirrored in society. Her character,
transformed by gazing at the Christ naked in the crib and on the cross, was
relatonal, prayerful, and personal. To this day she inspires courage for the
journey of God’s pilgrim people living beyond the walls of San Damiano.
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Clare of Assisi and

Conscientious Objection!

Beth Lynn, OSC

The topic for this paper came from a friars’ retreat that I was preaching on
Clare. During a conference, one of the older friars raised his hand and an-
nounced: “I don’t like Clare.” I waited and he added: “Why didn’t she just
obey the Pope?” I responded: “Good question.”

In this paper I will present evidence of the relationship between Clare of
Assisi and Pope Gregory IX, showing how Clare was a foremother of what is
perhaps the highest form of religious obedience, namely conscientious objec-
tion.? In accord with the Second Vatican Council’s “Declaration on Religious
Freedom,” an individual with appropriate reflection and prayer must follow
the dictates of conscience, even if these conflict with the teachings of the

Church.

Background

In the thirteenth century, Clare and Francis of Assisi, together with their
companions, inaugurated a new form of religious life for men and women in
the Church. The Gospel came alive for them as it met the needs and questions
of their time. The late tenth to the early thirteenth century was a period of
great change in western Europe.’ Such periods of shift allow for the restruc-
turing of society and give the underclass an opportunity to emerge into new
roles of responsibility.

Francis came to his role of spiritual leadership from the newly emerging
merchant class. He was not a cleric and never received priestly ordination. He
did receive the diaconate, apparently for the purpose of preaching according
to the norms of Lateran IV, »

Clare was a woman of the noble class who audaciously pursued her desire
for a new type of community for women. She did not follow any of the former
models, but took elements from the monastic tradition as well as the emerging
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lay feminine movement often referred to as the Beguines.* These she com-
bined with her own unique vision. Thus Clare created an alternative to the
prevailing models for women which were being encouraged by the reforming
hierarchy working for a restoration of religious life.

Francis experienced his conversion in 1206 and, with a small group of
companions, received verbal approbation for his form of life from Pope Inno-
cent III in 1210. Clare left her family home in 1212, received the habit and
tonsure from Francis and the brothers at the Portiuncula, and took up com-
munity life at San Damiano, a chapel outside the walls of Assisi belonging to
Bishop Guido I, the ordinary of Assisi.’

Role of the Bishop of Assisi

Bishop Guido had been appointed to the see of Assisi by Innocent III in
1204. The year before, Assisi had been placed under interdict by the pope for
choosing as its first podesta, Girardo di Giliberto, an excommunicant.® Guido
was, as we would say today, “tough on crime,” the chief crime being disturbing
the order of Christendom, politically or ideologically (which were often mixed
together). If Guido was a friend of Innocent III, he was frequently censored by
Innocent’s successor, Honorius ITI, for his bellicose, litigious behaviors and in
particular for “his insatiable appetite for new income and revenues.”

Guido was friendly to Francis from the beginning. It was Guido who tried
the case of Pietro Bernardone against his son.! When Francis gave all his pos-
sessions, including his clothing, back to his father, Guido clothed Francis in
his own mantle. Francis confided in Guido and looked to him for advice and
support. This was effective for the early Franciscans both in Assisi and in their
affairs in Rome. This is attested to in many of the earliest documents.’

Specialists suggest that Guido must have been in collaboration with Francis
and Clare to effect her escape from her family home. Early testimonies make
much of the Palm Sunday liturgy of 1212 at the cathedral of San Rufino when
the bishop left the sanctuary to give Clare a palm, a possible signal that “this
was to be the night.”" -

To escape alone from her family home on the piazza San Rufino and most
especially to get through the locked and guarded gates of the city to arrive at
the Portiuncula three kilometers down the hill, required help. Guido was likely

a co-conspirator in this instance.

After receiving Clare into the order, Francis sent her to the Benedictine
Monastery of San Paula della Abbedesse four kilometers west of the city.! She
was received there as a servant. Having already given away her own dowry and
half of her sister Beatrice’s, there was no way that Clare could have been re-
ceived as a nun, even if she had wanted it. San Paulo had a standing army and
great possessions. When her Uncle Monaldo and his brother knights came
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and tFied to take her back to the family home, she withstood them by claiming
the right .Of sanctuary. Without Bishop Guido’s support, Clare would have
been considered a fugitive and her reception by Francis a canonically irregular
situation.

I.t was Guido who, from the extensive holdings of the bishopric of Assisi,
provided a refuge for Clare and her sister, Agnes. The church of San Damiano
became the home of the first community of the Poor Ladies, and they became
known as Damianites.

The Role of Innocent II1

Of importance to our topic is the timing of the Fourth Lateran Council .
called by Innocent III in 1215.1 The Council brought together more than
four hundred bishops and eight hundred abbots and priors for the purpose of
“regaining the Holy Land and the reform of the whole Church.” Much of the
legislation from this Council directly affected the Franciscan movement. Among
Fhe decrees promulgated from the Council was one which prohibited the found-
ing of any new religious orders “lest too great diversity lead to grave confusion
in the Church of God” (Canon 13). Any new groups would be required to
accept one of the existing rules—Benedictine or Augustinian. It was at the
Second Council of Lyons (1274) that Canon Thirteen was actually put into
effect. All religious groups which had not received approbation by that time
were suppressed.

As Clare began her Franciscan project at San Damiano in 1212, she had a
short form of life given to her by Francis. Clare tells us this in both her Rule
and her Testament. In 1216 she was given the “privilege of poverty” by Inno-
cent IIL This allowed the community to live without lands or dowries or any
form of stable income. The Damianites would not be on the road with the
Friars, but they would live as “strangers and pilgrims”® in their monasteries,
dependent on God and the generosity of their neighbors. Their life would be
one of prayer wedded to poverty, an ever fruitful marriage in the history of
spirituality. At the same time Clare accepted the title of abbess, which to that
point she had successfully resisted. This may have been a trade off for the
“privilege of poverty” and on-going support by Pope Innocent, who died in
1216 and was succeeded by Honorijus IIL.

‘The Character of Hugolino, Gregory IX

Tl.le community had been living together for five years when Cardinal
Hu.goh.no came on the scene in 1217 as envoy to Lombardy and "Tuscany,
wll:u(:ih included the Umbrian Valley. At that point Guido’s influence dimin-
ished.
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Cardinal Hugolino dei Conti di Segni, the future Pope Gregory IX, was
born in Anagni in 1170, the nephew of Innocent IIL. (There was a popular
saying in the thirteenth century: “God gave us popes and the devil gave them
sisters.”) He was educated at Paris and Bologna. Honorius III, successor to
Innocent, appointed Hugolino as cardinal bishop of Ostia and Velletri. It was
after the Franciscan Chapter of 1217 that Francis met Cardinal Hugolino for
the first time in Florence. As Francis was on his way to France, the Cardinal
warned him that there was grumbling in the Curia against the brotherhood.
He demanded that Francis remain in Italy where he could be accountable for
the Order. Thus began an informal relationship with Hugolino as “friend of
the Order.” When Francis returned from the East in 1219, he was greatly
disturbed by the changes enacted by the vicars he himself had appointed to
lead the Order in his absence. Francis appealed to Honorius III to have Cardi-
nal Hugolino officially named Cardinal Protector of the Order. This meant
that Cardinal Hugolino was also Cardinal Protector of the Poor Ladies of San
Damiano.™

Hugolino became Pope Gregory IX in 1227 and led the Church until
1241. He canonized Francis of Assisi on July 16, 1228, and he commissioned
Brother Thomas of Celano to compose the official biography of Francis. He
also sponsored the building of the Basilica of San Francesco in Assisi.

Salimbene de Adam, a Franciscan chronicler, tells us that when Gregory
heard of the murder of the bishop of Mantua, he wept, for “he [Gregory] was
a most compassionate man.”"* Other witnesses indicate that he was easily moved
to tears. He was also a composer of music. In his legislation for the Sisters of
San Damiano, he directs that the Sisters shall sing the Office. Clare writes that
they shall “recite it after the manner of the Friars Minor.”

In 1227, Gregory issued the first of what was to be a series of excommuni-
cations of Emperor Frederick II. The ensuing years saw Gregory and Frederick
in continuous conflict. Salimbene tells of a proverb attributed to Jacopo
Torrello: “Iasen da per la pare: botta da, botta receve,” that is, “the ass kicks
through the wall when he is fractious; he gives a kick, and he receives one,]

According to Salimbene, “The common people thought this a very profound
saying, because they took it to be about the Pope and the Emperor . . . who
were continually at odds with one another.”s

Gregory inaugurated the process of the Ecclesial Inquisition in 1233.
Through this institution, members of heterodox movements were apprehended
and interrogated and then handed over to the secular authorities for punish-
ment. “In 1231 Pope Gregory had set death by fire as punishment for Cathars
in the papal states.”” At the same time he commissioned Raymond of Penafort,
his personal secretary, to collect and systematize legislation in the form of the
Code of Canon Law called the Decretals which remained in effect until 1917.
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Pope Gregory was frequently involved with the affairs of the Friars Mi-
nor. A precedent was set for this in 1230 with Gregory’s interpretation of the
Friars’ Rule in the bull “Quo Elongati.” He presided over the General Chap.-
ter of the Order of Friars Minor in 1239. At the instigation of Haymo Ic))f T~
Faversham and the Franciscans from Paris, Gregory asked the Minister Gen-
eral, Elias di Bonbarone, to resign from office, and when he refused, the P
deposed him. , o

Hugolino and the Poor Ladies

I.n 1217 Pope Honorius wrote to Hugolino in response to a letter of the
Cardinal. From the Pope’s response we can infer that Hugolino had informed
the Pope that he, Hugolino, had met with new communities of women in-
volved in the poverty movement. These women “desire to . . . make homes for
themselves in which they may live not possessing anything under heaven ex-
cept these homes and oratories to be constructed for themn.”'8 Hugolino asked
that as papal legate he might receive these foundations in the name of the
Church of Rome to protect them from interfering bishops or patrdns. In this
letter'we see Hugolino with a perspective similar to Jacques de Vitry, who was
an avid admirer of Marie d’Oignies in France, the Beguines of the Brabant
and the poverty movement in Italy. However, the following year Hugolinc;
seemc?d to have changed his position.!® He imposed upon the Damianites his
constm'ltions based on the Rule of Benedict. Hugolino thus attempted to in-
sure }mlform norms for the various groups. In particular he linked the women’s
religious movement with perpetual enclosure. When he became Pope in 1228
he also urged that the communities receive dowries sufficient for their sup-
port.

.Mario Sensi, a contemporary Italian historian, interprets Hugolino’s im-
posmon.of his constitutions as an effort to by-pass the legislation of Lateran
v req.uu.'ing new communities to follow an existing rule (Augustinian or
Benedictine).?® As a matter of fact, however, the sisters were given the
Benedictine Rule with Hugolino’ constitutions.?"

. In Sensi’s view, the most pertinent documents to understand the women’s
religious movement at this time are: a Letter of Jacques de Vitry, 1216, the
Legend of Clare, written two years after her death in 1255 , and the Leger;d of
the Three Companions, cir. 1247.22 Missing from his list are the writings of
Clz'lre 'of Assisi, the most important figure in the history of the Damianites and
a significant contributor to thirteenth-century religious life. Her corpus in-
cludes four letters to Agnes of Prague, 1234-1253, a Testament, 1247, her
Form of Life, 1253, and a Blessing. ’ ,

The thirteenth-century biographer of Hugolino writes: “He [Hugolino]
founded new orders of brothers of penance and enclosed women, and he led
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them to the heights.”? Sensi, following on this interpretation, writes: “This
monastic network was commonly referred to as the Order of San Damiano
(later the Order of St. Clare.) It should have gone by the name of Hugolino or
Gregory IX, who was its organizer.”?*

Clare: A Different View

Let us hear, on the other hand, what Clare says about the foundation. Her
Rule begins: “The form of life of the Order of the Poor Sisters that Blessed
Francis established is this. . . .” In this Rule she writes of Francis eleven times;
in her Testament she names Francis seventeen times; in her letters she cites
him twice. Never in any of her extant writings does Clare use the name of
Hugolino or Gregory.

We know that Clare did have interactions with Hugolino, both as Cardi-
nal and later Pope.”” Following the letter of August 27, 1218, from Pope
Honorius to Hugolino, the Cardinal gave the Damianites a body of constitu-
tions based on the Rule of Benedict. Hugolino begins his constitutions: “Ev-
ery true Religion and approved institute of life endures by certain rules and
requirements, and by certain disciplinary laws.” He proceeds to give the Sis-
ters his rules. The way Hugolino and Clare introduce their respective docu-
ments gives some understanding of the contrast between Clare’s approach and
that of Hugolino.

Clare, writing her own Rule later, will introduce it thus: “The form of life
of the Order of the Poor Sisters that Blessed Francis established is this: to
observe the Holy Gospel of Our Lord Jesus Christ by living in obedience,
without anything of one’s own and in chastity.”? She never uses the word “rule.”

Rather, she describes a spiritually fertile environment in which she, “the little
plant of Francis” as she calls herself, and her sisters may flourish.

Among the evidence of the personal relationship between Clare and
Hugolino is this passage from the Legend of Clare.

Lord Pope Gregory had marvelous faith in her prayer. . . . When
some new difficulties arose (both as bishop and later as pope) he would
request assistance of that virgin by means of a letter. . . (CL 27).

Two of these letters survive. The first is tentatively dated 1220 and follows on
a visit to San Damiano where Hugolino celebrated Holy Week:

... just as an overwhelming sorrow ensued when the Lord was taken
away from the disciples and nailed to the gallows of the Cross, so I
remain desolate by your absence from me. For that glorious joy, with
which I discussed the Body of Christ with you while celebrating Eas-
ter with you and the other servants of Christ has forsaken me. . . . I
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entrust my soul and commend my spirit to you, just as Jesus on the
Cross commended His spirit to the Father, so that on the day of judg-
ment you may answer for me, if you have not been concerned for and
intent on my salvation.?”

In this letter, Hugolino addresses Clare as “My very dear sister in Christ
and mother of my salvation, the servant of Christ, Lady Clare.” The second
letter, in 1228, was written shortly after Hugolino’ election to the papacy and
before his visit to Assisi to preside at the canonization of Francis. It is ad-
dressed to “my beloved daughter, the Abbess, and to the community- of En-
closed Nuns of San Damiano in Assisi. . . .”

Thi.s second letter has a different tone from the first. It is as if the popeis -
attempting to assuage Clare’s ire. He writes:

W(:‘: certainly hope and have confidence that, if you pay careful and
diligent attention, those things which now seem bitter will become
yvholesome and sweet for you, what is hard will become soft and what
is rough will become smooth, so that you will exult, if you merit to
suffer these things for Christ Who endured for us the passion of an

infamous death.?®

In relation to these words of Gregory, one might associate a quotation of
Clare, uttered on her deathbed: “After I once came to know the grace of my
Lord Jesus Christ through his servant Francis, no pain has been bothersome
10 penance too severe, no weakness, dearly beloved brother, has been hard’:
(CL 44). Clare found no difficulty or burden in following her gospel vocation
believing as did Francis that this was revealed to her by God.”® In her experi-’
ence there was nothing “hard,” “bitter,” or “rough” in the life to which she was
ca%led. One imagines, however, the difficulty of holding fast to her vocation in
spite of the Pope’s imposition of what he felt the sisters should be about.

In the sworn testimony of three of the sisters who lived with Clare, they
recount how Pope Gregory could never make Clare consent to receiving prop-
erty (Proc 1:13; 2:22; 3:14). In the Legend we read that the Pope attempted to
persuade her and personally offered her property, saying: “If you fear for your
vow, We absolve you from it.” Clare responds: “Holy Father, I will never in
any way wish to be absolved from the following of Christ” (CL 14).

On September 17, 1228, Gregory IX renewed the “Privilege of Poverty”
grantec.i originally by Innocent III: “Therefore, we confirm with our apostolic
authority, as you requested, your proposal of most high poverty, granting you
by the authority of [these] present that no one can compel you to receive pos-

sessions.”

The following incident recounted in the Legend probably took place in
1230 in relation to the bull, “Quo Elongati,” which among other precepts
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forbade the friars to go to the convents of the nuns to preach.

Once when Lord Pope Gregory forbade any brother to go to the
monasteries of the Ladies without permission, the pious mother, sor-
rowing that sisters would more rarely have the food of sacred teach-
ing, sighed: “Let him [Gregory] now take away frox.n us all the broth.-
ers, since he has taken away those who provide us with the food that is

vital” (CL, 37).

Clare sent the questers away and went on a hunger strike until Gregory remit-
ted his prohibition.

Clare’s struggles continued. She was concerned for the freedom of her
sister monasteries. In particular, we note her words of advice to Agnes of P?ague
who had begun a community similar to San Damiano in her home city of
Prague. In 1235 Clare wrote to Agnes:

Follow the counsel of our venerable father, our Brother Elias, the
Minister General,’ that you may walk more securely in the way of
the commands of the Lord. Prize it beyond the advice of the others
and cherish it as dearer to you than any gift. If anyone would tell you
something else or suggest something that would hinder your perfec-
tion or seem contrary to your divine vocation, even though you must
respect him, do not follow his counsel (2LAg 17).

Clare was referring to Pope Gregory, who in 1235 was insisting that Agnes
retain the revenue from property to subsidize the monastery.

Between 1234 and 1238, there were sixteen bulls from Gregory IX to .th'e
petitioner, Agnes of Prague. On April 18, 1238, Agnes was granted the privi-
lege of renouncing the revenue from the hospital which she had founded and
to be free of such possessions. In quick response, Agnes wrote to the Po.pe
asking to adopt for her community the same legislation as San Damlan.o, 3vlvhlch
observed a legal collage of the teachings and prescriptions of Francis,’ pjus
the Privilege of Poverty granted by Innocent III and renewed by Gr.egory.
The Pope replied to Agnes on May 11, 1238, refusing her request. He 'c1ted as
his chief reason the disturbance that this would cause other Poor Ladies who
were still living under the Benedictine Rule of 1218.%

Finally, in 1252, Clare’s own Rule was approved, first by Raynaldo, the
Cardinal Protector, and then, in 1253, by Innocent IV, just before Clar?’s death.
Raynaldo, nephew of Gregory IX, succeeded Innocent in 1254, becoming Pope
Alexander IV. In 1259 he granted the Nuns of Pansa permission to take the
Rule of Clare. It is supposed that the same permission was granted to the

monastery in Prague.
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Conclusion

In his third admonition Francis writes: “But if the prelate should com-
mand something contrary to his conscience, although [the subject] does not
obey him, still he should not abandon him.”* Obedience for Francis was an
essential element of his charism of poverty leading to union with the Absolute.
“He has not renounced all for God’s sake who retains the purse of his own
will.” The third admonition concludes: “Whoever chooses to endure persecu-
tion rather than be separated from his brothers truly remains in perfect obedi-
ence, for he lays down his life [for his friends].” The refusal to distance oneself
from situations of conflicting perspectives is the beginning of the journey to-
ward wholeness. One moves toward the center of Reality where everything is -
essentially One. Francis intuited and modelled this. Clare lived it in her rela-
tionship with Gregory IX. Clare had one view of her religious call; Gregory
had another. Clare was faithful to her charism, but never severed the relation-
ship with Gregory. Their differing views continued. Clare’s fidelity bore fruit
in a religious family that is still growing after eight hundred years.

Endnotes

This is an edited version of a paper delivered at the Conference on the History of
Religious Women at Cardinal Stritch College, Milwaukee, June 18-21, 1995. Its original title is
“Women and the Hierarchy in the Middle Ages.”

?For further clarification on the “self” and the “individual” in the twelfth century, see Colin
Morris, The Discovery of the Individual: 1050-1200 (New York: Harper and Row, 1972) and “Indi-
vidualism in Twelfth-Century Religion: Some Further Reflection,” Journal of Ecclesiastical History,
31.2 (April, 1980). See also Carolyn Walker Bynum, Fesus as Mother (Berkeley: University of Cali-
fornia Press, 1982).

*For a short but excellent treatment of the pivotal shift from Antiquity to the Middle Ages
see André Vauchez, The Spirituality of the Medieval West (Kalamazoo: Cistercian Publications, 1993).

*For a development of this theme see Ingrid J. Peterson, OSF, Clare of Assisi: A Biographical
Study (Quincy: Franciscan Press, 1993).

SMichael Robson, “Assisi, Guido II and Saint F; rancis,” Laurentianum, 1-2 (1993), 109-138.

®A. Fortini, Francis of Assisi, trans. Helen Moak (New York: Crossroad Publishing Co., 1981),
174.

"Robson, 125.

8Fortini, 27.

9Anonymu.r Peruginus, ed. Lorenzo DiFonzo, Miscellanea Franciscana 72 (1972), 117-483.
“Legenda trium Sociorum: Edition critique, ed. T. Desbonnets, in Archivum Franciscanum
Historicum, 64 (1974), 38-144. Scripta Leonis et Angeli sociorum S. Francisci (Oxford: Clarendon
Press, 1970). Thomas of Celano, “Vita Secunda S. Francisci,” Analecta Franciscana, X (Quaracchi:

Collegium S. Bonaventura, 1926-1941), 12. Bonaventura of Bagnoregio, “Legenda major S.
Francisci,” Analecta Franciscana X (Quaracchi: Collegium S. Bonaventurae, 1926-1941), 2:4.

"°Francesco Pennacchi, Legenda Sanctae Clara Virginis (Assisi, 1910).

7. Lazzeri, “De processu canonizzazione di S. Chiara d’ Assisi,” Archivum Franciscanum
Historicum XTI (1920).

199




12, J. Schroeder, OP, Disciplinary Decrees of the General Councils (New York: Herder Book
Co., 1937), 236-296.
BClare of Assisi, Claire d’Assise: Ecrits, ed. and trans. Marie-France Becker, Jean-Francois
Godet, Thaddée Matura (Paris: Editions du Cerf, 1985).
l4For an excellent treatment of the earliest sources on Francis and Cardinal Hugolino see
Edith Pisztor, “St. Francis, Cardinal Hugolino and “The Franciscan Queston,” Greyfriars Review
(Sept., 1987), 26-27.
15Galimbene de Adam, The Chronicle of Salimbene de Adam, trans. Joseph L. Baird, Guiseppe
Baglivi and John Robert Kane (Binghamton, NY: University Center, 1986).
16Galimbene, 158.
17John T. Noonan, Jr. “The Canonists, Cathars, and St. Augustine,” Contraception, A History
of Its Treatment by Catholic Theologians and Canonists (Cambridge: Harvard University Press, 1965),
211-244.
8Clare of Assisi: Early Documents, rans. R. J. Armstrong, OFM Cap. (St. Bonaventure, NY:
Franciscan Institute Publications, 1993), 87.
9%, Manselli, “La chiesa e il francescanesimo femminile,” Movimento religioso femminile ¢
francescanesimo nel secolo XIII (Assisi: Societa Internazionale di Studi Francescani, 1980), 248.
20M. Sensi, “Incarcerate e Recluse in Umbria nei Secoli XIIT e XTV: Un Bixxocaggio Centro-
Ttaliano,” I! Movimento religioso femminile in Umbria nei secoli XII-XIV (Regione dell’ Umbria: “La
Nuova Italia” Editrice, 1984), 324.
21Thjs so impressed historians that when the Bollandists began in the sixteenth c. to collect
and edit the legends of the saints in their massive work, Acta Sanctorum, they refer to Clare of
Assisi as a Benedictine.
22Sensi, 320.
31,, A. Muatori, “Vitae pontificum romanorum. Vita Gregorii IX papae,” Rerum ltalicarum
Scriptores, ITI/1, 575-87.
24Gensi, 326.
35For another perspective dealing with these same sources see Patricia Ranft, “An Over-

turned Victory: Clare of Assisi and the Thirteenth Century Church,” Journal of Medieval History,
17 (1991), 23-134. See also Sigismund Verhij, “Personal Awareness of Vocation and Ecclesiastical
Authority as Exemplified in St. Clare of Assisi,” Greyfriars Review (April, 1989).

26The vow formula was in use during the latter part of the twelfth century. The Roman
Curia imposed it upon all new religious orders during the pontificate of Pope Innocent .

2 Armstrong, 101.

28Armstrong, 103.

¥0ptatus Van Asseldonk, OFM Cap., ““Sorores Minores: Una nuova importazionesdel

problema,” Collectanea Francescana 62 (1992), 595-634.
39Michael Cusato, OFM, “Elias and Clare: An Enigmatic Relationship,” Chare of Assisi: In-
vestigations, Clare Centenary Series, 7 (St. Bonaventure, N.Y.: Franciscan Institute Publications,

1993), 95-115.
3'Margaret Carney, OSF, The First Franciscan Woman (Quincy: Franciscan Press, 1993), 70.

32 Armstrong, 373.

33K, Esser, OFM, ed. Opuscula Santi Patris Francisci Assiensis (Grottaferrata: Collegio S.

Bonaventura, 1978).

Always be lovers of your souls and those of your sisters. And may you

always be eager to observe what you have promised’ the Lord.
(Blessing of Clare 14)
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Book Review

McKelYie, Roberta Agnes, OSF. Retrieving a Living Tradstion; Angelina of
Montegtovg: Franciscan, Tertiary, Beguine. St. Bonaventure, NY: Franciscan In-
stitute Publications, 1997.

Robex_‘ta McKelvie’s Retrieving a Living Tradition; Angelina of Montegiove:
Franciscan, Tertiary, Beguine is a tightly argued presentation of the life and legacy
of Angelina of Montegiove (1347-1435), a woman whose way of gospel life
continues to influence Franciscans today. Roberta McKelvie’s work is admi-
rat.)le in reconstructing a credible narrative from meager shards of historical
ev1d.ence. Her approach is made clear at the outset: recognize the distortions
and inaccuracies about Angelina in the existing sources, situate her in the con-
text of the Italian beguine movement, and extend the story to include the de-
velopment of her tradition. The title of the book names the three arenas of
Angelina’s story: the Franciscan, tertiary, and beguine movements.

McKelvie identifies the means she uses to overcome the interpretive prob-
lems found in deficient source texts about Angelina, the overshadowing his-
tory of the Friars Minor, the effect of the tension between the Spirituals and
Cox?ventjuals over poverty, and the relation of the friars to the women in the
pt?mtentlal movement. As a tertiary, Angelina was embroiled in controversies
with the friars over questions of governance and visitation. McKelvie sets out
to demonstrate in Angelina’s story evidence of a balance between the “loving
care and solicitude” promised by Francis to women and their actual oppres-
sion by men.

.The introductory interpretation of the tensions between Angelina’s
hagiography and history outlines the central issues of McKelvie’s book. Chap-
ter One describes characteristics of early Franciscan history, worthwhile read-
ing for i'ts own merits. Chapter Two interprets Angelina’s early biographies
(conveniently provided in an appendix). Chapter Three shows the influence of
the. Observant tradition on Angelina between 1395-1435. Chapter Four ex-
amines how Angelina’s influence extends to Poland during this period. Chap-
ter Five presents new research identifying the Regular Houses of the Obser-
vance. Chapter Six situates Angelina and her followers in the history of the
pernardine sisters, and Chapter Seven assesses the historical and theological
implications of Angelina’s story for her time and for ours.

Although the historical evidence about Angelina is sparse—McKelvie calls
her an erased figure—her significance rests in the way her tradition has en-
dured to the present time. For many readers of The Cord, McKelvie’s conclu-
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sions in Chapter Seven may seem to be the most interesting and relevant as we
experience a contemporary evolution of the tertiary movement. Without get-
ting into issues of feminist historical theology, the leadership of religious women
in a post-Vatican II Church is undeniable. While Angelina’s role in her time
may not be known to us, her legacy and commitment is described by McKelvie
as part of a living tradition of Third Order women. Attention to Angelina’s
past provides a significant historical model to empower individuals.

Besides learning about Angelina and through her the beginnings of the
communities of tertiaries that evolved into present day congregations of women,
even a casual reader is enlightened about current approaches to feminist his-
torical scholarship. McKelvie meticulously plots her moves and articulates every
step in the method of interpreting and reconstructing women’s history. While
McKelvie’s self-conscious attention to her approach to history and theology
will delight some readers, it may actually discourage others. Never is the pro-
cess of the book more important than its content, however. In this case the
process is an essential part of understanding Angelina’s history and, McKelvie
argues, our own. Why has the women’s side of Franciscan history been so
overlooked? McKelvie tries to help us understand how history has been con-
structed and now recently reconstructed. In accomplishing its stated goal as
given in the title, Retrieving & Living Tradition, McKelvie's book takes a big step
for the entire Franciscan family.

In addition to overcoming the difficultes of retrieving history from unre-
liable or limited sources, other scholarly heroics were demanded from McKelvie
to tell Angelina’s story: first, to dispel the confusion about her identity as
Angelina of Marsciano and to distinguish her from the great Franciscan mys-
tic, Angela of Foligno (1248-1309); then to dispel the frequent attribution that
she “founded the enclosed third order life” or the certainty that she was mar-
ried and widowed. McKelvie had to provide a wealth of background in order
to tell Angelina’s story: identify Angelina as a bizzoche, an Italian beguine
woman; explain the political position of King Ladislaus, the king of Naples;
give the origin of the convent of Sant’Anna where Angelina’s remains are bug;
ied; recount the Franciscan tension over poverty represented by Paul ‘Trinci
and the Franciscan Observant movement; review canonical legislation regard-
ing the tertiaries, their rights, and attempts at jurisdiction by friars minor or
male third order groups; and trace the Church’s perennial conflation of women
religious and enclosure. Each of Angelina’s ancient biographies serves to elu-
cidate these entangled questions.

In the concluding chapter, McKelvie recapitulates the difficulties in pro-
posing the old combined active-contemplative life as a model for religious life
today. Angelina’s life opens a newer symbol based on the choice of virginity
and the common life as a fulfillment of her baptismal commitment. While her
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refusal to marry was perceived as a rejection of patriarchy, which brought her
condemnation as a heretic, it was her opportunity to join with others in living
the gospel life.

Angelina courageously faced the restrictions of her society and culture to
promote diverse expressions of religious living that were not dependent upon
male authority. Angelina’s story presents a new Franciscan vision directed to-
ward sisterhood and brotherhood. Finally, Angelina can be viewed in the way
that contemporary religious see themselves today—persons charged with the
renewal of religious life by returning to the impetus of their founders. McKelvie
argues that these components are the roots of Angelina’s transformation and
our own.

This book will be of special interest to Franciscan tertiaries, especially -
vowed Third Order members belonging to religious congregations. Yet, not
to recommend it for a wider audience is to overlook the inclusive thrust of
Angelina’ life. She worked to overcome barriers in living the religious life.
For this reason those who are in relationship with tertiaries, especially en-
closed women and First Order men, will also be inspired by her renewal ef-

forts. Angelina was not inhibited by Church, political, or societal categories.
She did what was hers to do.

Ingrid Peterson, OSF
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IN MEMORIAM

GEDEON GAL, OFM
1915-1998

(Father Gedeon Gil, OFM, a member of Holy Name Province, died on May 25, in Ringwood,
NJ. A world-renowned medieval researcher, he had worked at The Franciscan Institute for thirty-
five years. His biographical profile appears in The Cord, Jan./Feb., 1998, pp. 34-35, together with
a summary of his most recent work on "The Chronicle of Nicolaus Minorita," cf. pp. 18-25. Here
follows a short reflection delivered at his funeral by his co-worker, Rega Wood.)

Father Gedeon was a surprising person, a paradoxical man. On one never-to-
be-forgotten day, he told me to read both George Bernard Shaw’s Major Bar-
bara and Adolphe Tanquerey’s Manual of Dogmatic Theology.

He criticized his chosen authors relentlessly, so that you could easily get
the impression that he didn’t think much of Ockham and company. Often
enough he confided that Aquinas was the greater theologian. But he also thought
that many of Ockham’s criticisms of Aquinas were justified. And just ask his
opinion of most modern authors; then you’d hear what real disapproval sounded
like—words like ‘obscure,’ ‘shallow,” and ‘charlatan’ were common.

Gedeon could never be persuaded that editorial work was much more
than careful secretarial drudgery. Yet his were the highest standards in the
world. In the twenty-three years we worked together, I only once got a tran-
scription back with just the words, “good job,” and that was less than a month
ago.

i Concentrating on works of theology which were out of date, Gedeon saw
his as a second-rate occupation, even when the works were by some of the
world’s greatest minds. Yet for forty years, he attracted first-rate collaborators,
from his early days at Quaracchi (Cesare Cenci) and the Franciscan Institute
(Stephen Brown) to the last year of his life, when he worked with Allan Wolteg,
David Flood, and Jennifer Ottman. To all of his collaborators, he was supremely
generous—offering his time, his ideas, and often enough works in progress, to
be finished and published without mentioning his name. Yet Gedeon seldom
understood much about people’s lives apart from work. And he never managed
patience—which may be why he achieved so much.

Gedeon preferred obedience to conflict. But his favorite strategy was the
inspired side-step. That’s probably how we should regard his passing. His doc-
tor ordered him to live and told him that his own stubbornness was the prob-
lem. Raising no objections, Gedeon simply redoubled his prayers to Sister
Death, and she heard him.
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A humble person, Gedeon managed to work people pretty hard, often
without noticing how much they did for him. How did he get away with it?
Because he himself was never pretentious. He never boasted, asserted himself,
or tried to exercise power.

He had a horror of accumulating material possessions. From the time he
left home as a child of eleven, he always saw himself as a pilgrim and a way-
farer. The generosity he inspired in so many kind people—secretaries, librar-
ians, and administrators, as well as scholars—came because he was so utterly
unworldly in most practical matters, never really at home except reading me-
dieval manuscripts.

Francis would have been proud of him; he enriched the lives of all who
were kind to him.

28 May 1998, Rega Wood
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New
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PETER OF JOHN OLIVI ON THE BIBLE

Edited by David Flood, OFM, and Gedeon Gél, 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. Ioannis Duns
Scoti: Quaestiones super libros Metaphsicorum Aristotelis, Libri I-IX. Follows the Latin
text paragraph by paragraph. The translators’ introduction provides helpful
backgound material.

Volume I, 558 pages paper, 1997 (Available February, 1998) ISBN 1-57659-160-3
Volume II, 625 pages paper, 1998 (Available late Spring, 1998) ISBN 1-57659-161-1
$75.00 two volumes; $40.00 each volume.

FraNcIs ofF Assisl: 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
—_—
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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 Sharnon, John
Burkhard, Helen Rolfson, William McConville, Michael Cusato, Michael Blastic,
Elizabeth Dreyer, Joseph Chinnici, 2nd Mary Meany.

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

RETRIEVING A LIVING TRADITION: ANGELINA OF
MONTEGIOVE, FRANCISCAN, TERTIARY, BEGUINE

by Roberta Agnes McKelvie, OSF

This work examines the story of Angelina and the religious movement associated
with her from within the tradition. It reads the source texts with a hermaeneutic of
suspicion and retrieval. What emerges is a greatly expanded and revised perspecitve
on the historical significance of Angelina as a Franciscan tertiary and Italian Beguine.

$13.00 211 pages paper, 1997
ISBN 1-57659-131-X

STOKING THE FIRE OF HOPE: FIORETTI FOR OQUR 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




New from THE FRANCISCAN FEDERATION

THEOLOGY WITH A FRANCISCAN VISION

Renowned since the Middle Ages as a centre of pilgrimage for the whole
of Europe, Canterbury remains a city of immense religious, historical and
cultural impact. With easy access to London and the Continent, Canter-
bury is an ideal place for those who wish to pursue courses in Theology
and Franciscan Studies and those who simply desire a peaceful yet
stimulating sabbatical.

A Program of Enrichment on the Form of Life of the
Sisters and Brothers of the Third Order Regular

The human person is created to stand upright in the world, a living

reflection of the truth, goodness and loving power of God.
» oy Zachary Hayes, OFM

Components of the nir

+  Consideration ofthe core religious experience at the heart of what is on
paper” in the TOR Rule; : :
+  Creative reflection on the spirituality of the “penitent”#nd its 13th century
revitalization in Francis and Clare .
»  Opportunity to appreciate the
the Rebirth of the Charism.

_persons as witnesses to

ow shape our

TOR Rule.
*  Reading today’s headlin
»  Faith-sharing conversa

of poverty, conversion;

| issues of living the values
which define our Form

» Certificate in Franciscan Formation

of Life: f,; ; -
*  Prayers and Reflections from the TOR Rule. *  Certificate in Franciscan Formation and Spiritual Direction
*  Resources:t6 take homew tinue to write th

Commengary with L . .
theswhels of our Jives. ; * Certificate and Diploma in Franciscan Studies

* Renewal Courses in Theology

* Certificate in Theology
* B.A. (Hons) in Theology

1998 Program dates:

May 23, 1998 — Marycrest Retréit an
June 20, 1998 — Felician Sisters, Chi L. ‘
September 26, 1998 — St. Francis my, San Antonio, TX - V

October 10, 1998 — Cardinal Stritch”UI'livers ilwaukee, WI
e NSk Franciscan staoy centre

November 14, 1998 — St. Joseph Church, Co C
A CcanterBURrRy

e Center, Denver, CO.

December 5, 1998 — Center of Renewal, Stella Ni g

More in 1999.

For further information contact:

The Secretary TEL: 01227 769 349
Franciscan Study Centre :

Giles Lane FAX: 01227 786 684
Canterbury Kent CT2 7NA

UNITED KINGDOM (Registered Charity 232177)
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1999 SABBATICAL PROGRAM

January 11-April §

Study of the Franciscan sources, community living, leisure, and special
liturgical celebrations with Franciscans enable one to explore the
meaning of the
Franciscan charism for contemporary living.

Deadline for registradon: December 1, 1998.

27, 1998
ounds, Sylvania, Ohio

Bringing Franciscans - and thi}{ h Franciscan hearts - together
to create a synergy around the is e Earth, its creatures and its care
through prayery and discussion.

Co-sponsored by the Sisters of St. Francis, Sylvania, OH ~ the Sisters of St. Francis, Tifin, OH ~ the Franciscan Federation
For further information contact: Rosine Sobczak, OSF at 419-885-3211, ext. 220; e-mail: rsobczak@lourdes.edu

Findlng' Christ’s Footprints:
The Search of Francis of Assisi

A Daq oWE Qeco”ection in Dreparation For
tl'we J:east OF St. J:rancis
with
Margaret Carney, OSF
Saturday, September 26, 1998
10:00 AM - 3:00 PM




FRANCISCAN

INTERNSHIP 1999
1999 PROGRAM
- in — GA TE 1999
spel Diecor o
Directed Retreats
March 26.Jone 19, 1999 | GATE Franciscan Pilgrimage
Application Deadline - December 15, 1998 f R e t rea t i n M er i CO.

April 13-23, 1999

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

R . o Join GATE to discover and reflect upon the early
to our ministries. . influence of Franciscans in Mexico.
o . . Celebrate your pilgrim heart as you visit historic sites
Helpful to religious and lay formators, retreat dlr.ec.tors, . in Mexico City, colonial Queretero, and a village in the
parish and hospital ministers, contemplatives, missionaries, Sierra Gorda.
community leadership, personal renewal. ; . Encounter the heartfelt work of base Christian commu-
nities.
i Visit a day care center and other programs.
. Appreciate thirty centuries of rich Mexican culture
through the ten-day GATE immersion experience.
i Come open to prayer, dialog, and the journey.

Contact:
GATE 912 Narket Street
Fa Crosse, W 34601-8800)

For more information contact: Phone: 008-79 13283 FAN 6087824630
Marilyn Joyce, osf; Tom Speier, ofm y F-mail: GATEUSA@ uno.com
St. Francis Center ]
10290 Mill Road ’
Cincinnati, OH 45231 Visit our Web site at:
Phone (513) 825-9300 » FAX (513) 825-1083 ‘ www.fspa.org (missions and ministry)
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Franciscan

“Q/@\ St. Francls of Assisi

and his Conversions

Pierre Brunetts, ofm
translated by Paul Lachance and Kathryn Krug

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

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

AWindow to the Divine: 4’(6}
Creation Theology 4

Zachary Hayes, ofm

Originally published in 1980 as What Are
They Saying About Creation? (Paulist
Press), Fr. Zachary's study summarizes the
developments on the fundamental questions
conceming the theology of creation.

ISBN 0979-3 100 pp. (paper) / $9.95

St Francis of Asslsi: Omnibus of Sources:
Writings and Early Blographies

Marion A Habig, ofm, ed.
The classic English resource for primary texts
on the life of St. Francis.
1SBN 0862-2 1665 pp. (cloth) / $64.95

Marrlage: The Sacrament of Divine-Human
Communion: A Commentary on St.
Bonaventure’s ‘Breviloqulum’

Sistor Paula Jean Miller, fse
A new and original study of St. Bonaventure’s
theology of marriage as it is expressed in his

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

William R. 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 Francls
and Clare of Asslsl  Sister Frances Teresa, osc
This book articulates the message of Francis and
Clare helping us to understand more clearly the
call of the Gospel in our lives.

Broviloquium. ISBN 0971-8 135 pp. (paper) / $12.95
ISBN 0967-X 268 pp. (paper) / $24.95

The Ethical Theory of John Duns gall:tlons on the Six
Clare of Asslsi: Scotus: A Dialogue with Medleval | &'

A Blographical Study
Ingrid Peserson, osf
Drawing from historical, so-

and Modern Thought
(Thomas A Shannon)

ISBN 0966-1 151 pp. (paper) /$1095 | |1 represents

St. Bonaventure / José de
Vinck, trans. and ed.

The Collationes in

ciological, spiritual,theclog- ¥ John Duns Scotus: Mary's Architect | the final synthesis of
cal, and ecclesiological | (Aftan Wolter, ofm, and Biane O'Neil, ofn) | Bonaventure’s thought as

backgrounds and special- | |SBN 0960-2
ists, Ingrid Peterson created
the definitive biographical
study of Clare of Assisi.
ISBN 0964-H

436 pp. (cloth)/ $23.50

90 pp. (paper) / $10.95 1 well as his response to the

controversy over the Latin

The Harmony of Goodness: Mutual- Averroism at the University
ity and Moral Living AccordingtoJohn | o

Duns Scotus  (Mary Beth Ingham, csj) \SBN 0974-2

ISBN 0969-6 159 pp. (paper)/ $12.95 400 pp. (hardcover) 1 $25.95
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Christian Ethics: An Ethics of Intimacy
John J. Lakers, ofm
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 westem 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 HeartTo Him:
The Spirituality Of St. Clare Of Assisl
Benat Fonck, ofm
Nustrations 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 Sardello, sfo
New stations of the Cross for Secular Franciscans.
1SBN 0965-3 40 pp. (paper) / $0.95
Acompanafido a Jesus en su Jornada:
ElVia Crucls (Spanish version of Making the
Journey)

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

Clare of Assisi Marco Bartoli
Sr. Frances Teresa, 0sc, 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 Assls|
and Her Form of Life Margarot 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 Ill:
Difflcult Moral Questions
In this new volume, Grisez answers 200 practi-
cal, moral questions raised by the readers of the
first two volumes.

ISBN 09681-5 927pp. (hardcover) / $35.00

The Way of the Lord Jesus, Volume Ii:
Living A Christlan Life
Responding to Vatican II's call for renewal, Prof.
Grisez deals with the specific questions that con-
cem all ormogt 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 0961-0 950 pp. (cloth) /$35.00

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

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: http:/mwww.quincy.edu/fpress
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Writings of Saint Francis

The Cord, 48.4 (1998)
Adm Admonitions ExpPat Prayer Inspired by the Our Father
BenLeo  Blessing for Brother Leo FormViv Form of Life for St. Clare
BenBern Blessing for Brother Bernard 1Fragm  Fragment of other Rule I
CantSol  Canticle of Brother Sun 2Fragm  Fragment of other Rule IT

U IT EpAnt Letter to St. Anthony LaudDei  Praises of God
O N T H E F RA N CI SCA N CI RC LaudHor Praises to be said at all the Hours.

EpCler  Letter to the Clergy

COM I N Cl EV E N TS 1 9 9 8 1EpCust  First Letter to the Custodians OffPass  Office of the Passion

2EpCust Second Letter to the Custodians OrCruc  Prayer before the Crucifix

1EpFid  First Letter to the Faithful RegB Later Rule

2EpFid  Second Letter to the Faithful RegNB  Earlier Rule

EpLeo  Letter to Brother Leo RegEr Rule for Hermitages

EpMin Letter to a Minister SalBMV  Salutation of the Blessed Virgin Mary

Friday, July 2 4-Friday, July 31 EpOrd  Letter to the Entire Order SalVirt  Salutation of the Virtues '

Carrying the Hermitage in our Hearts, with Michael Higgins, TOR. $350. At Tau EpRect  Letter to the Rulers of the Peoples Test Testament
Center, Winona (see ad, p. 210). ‘ ExhLD  Exhortation to the Praise of God TestS Testament written in Siena

ExhPD  Exhortation to Poor Ladies UltVol Last Will written for St. Clare

Sunday, August 9-Saturday, August 22 VPLaet  Dictate on True and Perfect Joy
ULEN UM | - )
LI’I”"E Ptgougmm, with Josep,h Rayes, OFM, and Madonna Hoying, SFP. At Mount St.
Francis, Colorado Springs. Contact: Madonna Hoying, 2473 Banning Road, Cincin-
nati, OH 45239, ph. 513-522-7516. , Writings of Saint Clare

Friday, A st 1 4-Saturday A“g-“st 22 . 1LAg  First Letter to Agnes of Prague
'IYI’:le Soul’s Journey Into G’od A retreat with Andre Cirino, OFM, and Josef Raischl. 2LAg  Second Letter to Agnes of Prague

$400.00. At Stella Maris Retreat Center, Skaneateles, NY. Contact: Stella Maris Re- ‘ 3LAg  Third Letter to Agnes of Prague

treat Center, 130 E. Genesee St., Skaneateles, NY 131 52. B 4LAg Fourth Letter to Agnes of Prague
LEr Letter to Ermentrude of Bruges

day, August 17-Thursday, August 20 . RCl  Ruleof Clare
Mon33r’r’iFranciseanFederati;l:gonference.AtHyattRegencyHotel,Mxlwaukee,VVI. ] TestCl Testament of Clare

Contact Franciscan Federation, PO. Box 29080, Washington, DC; ph. 202-529-2334. BCl Blessing of Clare

Saturday, September 26-Sunday, September 27 .
Earthy, Col:lference, '98, Sylvania, OH. Se¢ ad p. 211. ' Early Franciscan Sources
1Cel  First Life of St. Francis by Thomas of Celano

Saturday, September 26 . | 2Cel  Second Life of St. Francis by Thomas of Celano
The Rebirth of a Charism. St. Francis Academy, San Antonio, TX. See ad p. 208. 3Cel  Treatise on the Miracles by Thomas of Celano
Saturday, October 10 . ® | AP Anonymous of Perugia
The Rebirth of a Charism. Cardinal Stritch University, Milwaukee. See ad p. 208. ] CL Legend of Clare

CSD  Consideration of the Stigmata
Fior Fioretti
Millenium. A workshop with Jude JdV Witness of Jacque de Vitry
P LM Major Life of St. Francis by Bonaventure
LMin  Minor Life of St. Francis by Bonaventure
LP Legend of Perugia

Friday, October 30-Sunday, November 1
The Book of Revelation: Its Message for the
Winkler, OFM Conv. The Tau Center, Winona. See ad p. 210.

Saturday, November 14 1 5 L3s i
. $ammy ch, Columbia, SC. See ad p. 208. : 1 Legend of the Three Companions
The Rebirth of a Charism. St. Joseph Chur olumbia, P ] 1 Proc  Acts of the Process of Canonization of St. Clare
1 SC Sacrum Commercium

Sp Mirror of Perfection
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