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Editorial Flicth Armiversany Year!
The Fiftieth Anniversary year of The Cord draws to a close. The celebrations
have offered opportunities for re-energizing the periodical and recommitting
it to a significant service to the Franciscan Family worldwide. The end of the
year is a special time for remembering gratefully those who make an enter-
prise like this possible—especially the writers, researchers, reflectors, artists,
and poets who offer us sustenance for our journey by helping us appreciate
more deeply our rich tradition. Thanks to all who have contributed to Tke
Cord and enhanced its value and attractiveness.

Thanks, too, to all who advertise. They not only provide economic sup-
port, but witness to the wide diversity of programs and resources that are avail-
able to lovers of the Franciscan way. Thanks to members of the editorial board
who take the time to offer evaluative comments and suggestions, who make
contributions and promote The Cord in many ways. Thanks to the support
staff who see to it that this effort actually materializes and arrives at your door
every other month. Special thanks to all you readers who take up The Cord
appreciatively and find in it nourishment for mind and spirit. Finally, sincere
thanks to those who make an extra financial contribution so that our sisters
and brothers in economically deprived situations may receive a gift subscrip-
tion. In the last two years we have been able to extend our subscriptions sig-
nificantly because of these gifts. We invite you to remember these others again
this year as you renew your own subscription.

As the wondrous feast of the Incarnation draws near, we stand in awe once
more at the amazing gift God has bestowed on us in Jesus Christ—and our
hearts are moved by this unimaginable event. With Francis and Clare we con-
template “the poverty of Him Who was placed in a manger and wrapped in
swaddling clothes. . . . The King of the angels, the Lord of heaven and earth,
laid in a manger! O mavelous humility, O astonishing poverty!” (4LAg 19, 21,20)

Ebie 'J”“ﬁ"‘*’ asf

We thank You, (O God), for as through Your Son You
created us so through Your holy love with which
You loved us You brought about His birth
as true God and true man by the glorious, ever-virgin,
most blessed, holy Mary (RegNB 23:3).
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Francis and Clare’s Joy in Being Human:

The Mystery of The Incarnation

Michael W. Blastic, OFM Conv

[This is the text of an address given at the annual meeting of the Franciscan Federa-
tion of Australia and New Zealand, July 8, 2000, in Melbourne, Australia.]

I

In his Apostolic Letter in preparation for the Jubilee Year of 2000, Tertio
mellennio adveniente (TMA) (November 1994), John Paul II spoke of the Jubi-
lee as “an experience of joy deeply charged with Christological meaning.” He
wrote:

The term Jubilee speaks of joy: not just an inner joy but a jubilation
which is manifested outwardly, for the coming of God is also an out-
ward, visible, audible and tangible event, as St. John makes clear (1Jn
1:1) (TMA #16).

The distinctly Christological character of the Jubilee needs to be em-
phasized, for it will celebrate the Incarnation and coming into the
world of the Son of God, the mystery of salvation for all mankind
(TMA #40).

Reflecting on the tradition of the Jewish scriptures associated with the year of
Jubilee, John Paul suggested that an essential aspect of the year 2000% celebra-
tion of the Incarnation must be visible, audible, outward, and tangible as was
the Incarnation, and hence he places great emphasis on the aspects of the Jubi-
lee which should engage persons, societies, and nations in real time and space.
Most important for the Pope is that the celebration be expressed in terms of
justice and peace and the reformation of both the social order and the global
structures of dependence which enslave peoples and nations. Echoing familiar
themes from his pontificate, John Paul places the Jubilee in the context of
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what he describes as the “crisis of civilization” or the “culture of death.” In the
context of the challenge of secularism, he wrote:

[Tt will be fitting to broach the vast subject of the crisis of civilization,
which has become apparent especially in the West, which is highly
developed from the standpoint of technology but is interiorly impov-
erished by its tendency to forget God or to keep him at a distance.
This crisis of civilizadon must be countered by the civilization of love,

founded on the universal values of peace, solidarity, justice and lib-
erty, which find their full attainment in Christ” [TMA #52].

As we have all seen thus far in the papal celebrations associated with the
Jubilee, there is no aspect of human life that remains extrinsic to the celebra-
tion of the Jubilee of the Incarnaion—from the celebration of the Jubilee for
artists, journalists, workers, prisoners, the poor, etc., to the celebration of the
Jubilee in the Holy Land with the challenges inherent in each event. Indeed,
as the Pope has written in the Bull of Indiction of the Great Jubilee of the Year
2000:

In the encounter with Christ, every man [sic] discovers the mystery of
his own life. Jesus is the genuine newness which surpasses all human
expectations and as such he remains forever, from age to age. The
Incarnation of the Son of God and the salvation which he has accom-
plished by his death and resurrection are therefore the true criterion
for evaluating all that happens in time and every effort to make life
more human” (Incarnationis mysterium # 1[IM)).

In fact, all efforts connected to the Jubilee are intended to embody the life
and teaching of Jesus of Nazareth in some concrete form, which in turn opens

us to the mystery of God the Trinity:

In celebrating the Incarnation, we fix our gaze on the mystery of the
"[rinity. Jesus of Nazareth, who reveals the Father, has fulfilled the
desire hidden in every human heart to know God. What creation pre-
served as a seal etched on it by the creative hand of God and what the
ancient prophets had announced as a promise is disclosed in the rev-

elation of Christ” (IM #3).

Further, the Jubilee grace is the grace of conversion and reconciliation—
a grace that is offered as both gift and task. In fact, John Paul makes the option
for the poor and commitment for justice and peace a condition for the experi-
ence of jubilee joy, because “[TThe joy of every jubilee is above all a joy based
upon the forgiveness of sins, the joy of conversion” (TMA #32); this jubilee
joy is the effect of forgiveness, offered by the Father in Jesus through the Holy
Spirit.
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John Paul repeats frequently these essential aspects of Jubilee 2000; IN-
CARNATION-RECONCILIATION-JOY. These are not unfamiliar themes
for us Franciscans, for we encounter them frequently in the sources surround-
ing Francis and Clare and the origins of the Franciscan movement. What comes
to mind immediately is how joy so characterizes the life of Francis with his
brothers and Clare with her sisters. You don’ have to look too far through the
sources before coming upon examples. Thomas of Celano presents an idyllic
portrait of the early fraternity:

There were chaste embraces, delightful affection, a holy kiss, sweet
conversation, modest laughter, joyful looks, a clear eye, a supple spirit,
a peaceable tongue, a mild answer, a single purpose. . . . So they were
safe wherever they went. Disturbed by no fears, distracted by no cares,
they awaited the next day without any worry. . . . Often mocked, ob-
jects of insult, stripped naked, beaten, bound, jailed, and not defend-
ing themselves with anyone’s protection, they endured all of these
abuses so bravely that from their mouths came only the sound of praise
and thanksgiving. They never or hardly ever stopped praying and prais-
ing God (1Cel 39-40].!

A stylized encomium no doubt, but accurate nonetheless. Despite their
difficulties and imperfections, the early brothers and sisters were joyful men
and women. And the paradox of Christian life becomes visible in their experi-
ence—persecuted yet joyful as Celano portrays them! Francis speaks of this as
True Joy. 2

Write, Leo, what true joy is.

All the Masters of Paris entered the Order

All the prelates, archbishops and bishops beyond the mountains, as
well as the King of France and the King of England

My brothers have gone to the non-believers and converted all of them
to the faith

I have so much grace from God that I heal the sick and perform many
miracles!

I tell you true joy does not consist in any of these things!

I return from Perugia in the dead of night—it’s winter—cold and
muddy

I knock at the gate and say: “It’s me, Brother Francis, let me in.”
“Go Away! This is not the proper time to be returning to the friary!”
I insist.

He says: “Go away! You are SIMPLE and STUPID! Don’t come back
to us again! There are many of us here like you—we don’t need you!”
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I say: “For the Love of God, take me in tonight!”

He says: “I will not! Go to the Crosiers’ place and ask there.”

I tell you this: If I had patience and did not become upset, true
joy, as well as true virtue and the salvation of my soul, would
consist in this (VPLaet).

This Saying on “True [and Perfect] Joy,” which is included among the
authentic writings of St. Francis, suggests an experience which gets at the heart
of following in the footprints of Christ. For, while all the things Francis men-
tions as possible sources of joy—Masters, bishops, kings, princes joining the
Order; friars converting non-believers; Francis healing the sick and working
miracles—have in fact actually begun to occur in Francis’s lifetime. It is not
these “successes” which are the source of true joy. Contrary to the standards of
the world, and sometimes even to the unspoken standards of the Church, Francis
insists that true joy is not to be found in such accomplishments. As the saying
suggests, Francis connects true joy with the experience of human rejection, in
this case, the rejection of Francis by his own brothers—an experience that was
also real, especially in the last years of Francis’s own life.

The companions indicate that there was a lack of sensitivity toward Francis
on the part of some brothers for whom Francis had become an anachronism,
or “useless” in Francis’s own words. The Saying on True Joy is an autobio-
graphical account of his experience—he too was rejected by his own brothers!
But, Francis is not masochistic. Joy does not lie in being rejected and locked
out. True joy results from the concrete human response to the experience of
rejection: “If I had PATIENCE and did not become UPSET.” This is true joy,
virtue, and salvation. So, Francis here is reflecting on his own experience of
living the gospel and revealing what is essential to the joy of Christian life—
patience and not becoming upset in bearing the rejection of his brothers!

However, the real significance of this experience does not stop at the level
of autobiographical confession. Francis is not drawing attention to himself.
His saying on true joy does recapitulate his own experience of following in the
footprints of Jesus and the experience of his early brothers as well who were
rejected and abused by the people of Assisi as Celano indicated in the text cited
above. But much more significantly for Francis, this experience of rejection
and suffering was the human condition embraced by Jesus in the Incarnation.
Francis’s response to rejection thus recapitulates the experience of Jesus—the
Incarnate Word made and makes himself vulnerable in our world. Thus, for
Francis, the Incarnation is the source of true joy because in the Incarnation .
Jesus embraced the human condition—our human condition, the condition of
our flesh and blood, which is vulnerable, limited, weak, and fragile. And, Jesus
bore the human condition in patience and without becoming upset, even in
response to those who crucified him!
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Francis frequently challenges his brothers to remember that “they have
given themselves and abandoned their bodies to the Lord Jesus Christ. For
love of Him they must make themselves vulnerable to their enemies, both
visible and invisible. . ..” (RegNB 16:10-11); Because, “Our Lord Jesus Christ,
whose footprints we must follow, called his betrayer a friend and willingly
offered himself to his executioners” (RegNB 22:2). In the Rule of 1223 Francis
wrote:

Let the brothers pay attention to what they must desire above all else:
to have the Spirit of the Lord and Its holy activity, to pray always to
Him with a pure heart, to have humility and patience in persecution
and infirmity, and to love those who persecute, rebuke and find fault
with us, because the Lord says: “Love your enemies and pray for those
who calumniate you [Mt. 5:44]; Blessed are those who suffer persecu-
tion for the sake of justice, the Kingdom of God is theirs [Mt. 5:10};
But whoever perseveres to the end will be saved” [Mt. 10:22].

All of this points to Francis’s experience of Christ; his Christology is the
background for understanding this experience. He writes to all the faithful:

The most high father made known from heaven through his holy an-
gel Gabriel this Word of the Father—so worthy, so holy and glori-
ous—in the womb of the holy and glorious Virgin Mary, from whose
womb He received the flesh of our humanity and frailty. Though He was
rich, He wished together with the most Blessed Virgin, His mother,
to choose poverty in this world beyond all else.

And as His Passion was near, He celebrated the Passover with his
disciples. . . .

Then He prayed to his Father, saying: Father, if it can be done, let
this cup pass from me. . . . Nevertheless, He placed his will in the will
of the Father, saying: Father, let Your will be done; not as I will, but as
You will. His Father’s will was such that His blessed and glorious Son,
Whom He gave to us and Who was born for us, should offer Himself
through his Own blood as a sacrifice and oblation on the altar of the
cross: not for Himself through Whom all things were made, but for
our sins, leaving us an example that we might follow in His footprints”
(2EpFid 4-13).

Francis’s approach to the Incarnation and Passion of Jesus underlines Jesus’
acceptance of the human condition of frailty even to death for us—these are
the footprints Francis follows—it is this experience of Jesus which reveals the
meaning of true joy. Ultimately, for Francis as for Christ, salvation is achieved
by embracing the human condition of frailty and vulnerability. This too is

what Francis discovered in the embrace of the leper, which he remembers as
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the source of his conversion when he recounts his own story at the end of his
life in the Testament—what was bitter became sweet. And after writing the
lines above in his Letter to the Faithful, Francis continues:

And He wishes all of us to be saved through Him and receive Him
with our pure heart and our chaste body. But even though his yoke is
easy and his burden light, there are few who wish to receive Him and
be saved through Him. Those who do not wish to taste how sweet the
Lord is and who love the darkness more than the light, not wishing to
fulfill God’s commands, are cursed; it is said of them by the prophet:
Cursed are those who stray from your commands (2EpFid 14-17).

Francis is in awe at what God does for us in Jesus, the gift of salvation. But
even more amazing for Francis is the way in which God accomplishes this—
through the gift of Jesus whom literally Francis sees as moving toward us in
the embrace of humanity: “Froin heaven the worthy, holy, glorious Word, IN
the womb of Mary becomes incarnate in the FLESH of OUR HUMANITY
AND FRAILTY.” Not just any human nature, but a frail, weak, vulnerable,
limited human nature. And, joy of joys, God chooses to move down toward us

“in compassion, to be with us, and in being with us, he saves us—as a story of

the companions makes especially clear:

Blessed Francis held the Nativity of the Lord in greater reverence
than any other of the Lord’s solemnities. For although the Lord may
have accomplished our salvation in his other solemnities, neverthe-
less, once HE WAS BORN TO US, as blessed Francis would say, I'T
WAS CERTAIN THAT WE WOULD BE SAVED (Assisi Compi-
lation 14).

In other words, Francis understands salvation in terms of what it means to
be human. The life of Jesus was salvific from the moment of his conception.
The cross and Easter celebrate the accomplishment of salvation in that they
continue to express the meaning of the Incarnation—God for us, God moving
toward us in love and compassion! The Incarnation is Redemption!

This perspective on the economy of salvation is one of the truly distinc-
tive characteristics of Franciscan Christology arising out of the experience 'of
Francis and Clare and, at the same time, the element of the Franciscan experi-
ence which poses the greatest challenge to our times. Though we live in a
postmodern world, we are still very much children of the Enlightenment. We
believe in a gospel of unlimited progress and so are drawn towards the Resur-
rection as the icon of our own humanness. We desire a humanity invulnerable
to pain, an existence without limits, and a life impervious to suffering, all the
while denying any hint of the reality of death. Just reflect for a moment on the
image of humanity that the advertising media present—beautiful, sleek, satis-
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fied, content, full; in short, perfect specimens of human contentment.

Francis and Clare’s approach to the Incarnation was the polar opposite. It
recognized the incarnate, suffering, and crucified Christ as the icon of a hu-
manity living a fragile, vulnerable, and limited human existence. For Francis
and Clare the Incarnation of Jesus was an incarnation in human flesh that was
very familiar, close to home. It focused on the way things were in terms of
human existence in a concrete, real, and ordinary experience of being human—
birth and death, struggle and suffering, joy and defeat. The Christ of Francis
and Clare is not so much the sleek, satisfied human being as the beggar by the
wayside, the face ignored in the crowd, the sick and the leper on our streets.

In other words, the Incarnaton does not so much show us what we are
not, but rather, what we are. We were created in the image of Jesus Christ, says
Francis. Christ shows us to ourselves. And the entire lives of Francis and Clare
attempt nothing more than to be simply human, and in being simply human to
be for other people. Francis states that in the Eucharist the Lord is always
WITH US AND FOR US, because the Eucharist continues the Incarnation,
God making himself present to us in human flesh.

John Paul emphasizes that “The Year 2000 will be intensely Eucharistic:
in the sacrament of the Eucharist, the Savior, who took flesh in Mary’s womb
twenty centuries ago, continues to offer himself to humanity as the source of
divine life” (TMA #55). For Francis, the Eucharist is the source of Mission. In
the Letter to the Entire Order he states that the mission of the brothers is to
make known in word and deed that there is no one all-powerful except God.
How? By reverencing the Body and Blood of the Lord in which everything is
reconciled and brought to peace. God gives Godself in Jesus who is “for us.”
This is the source of true joy for Francis and Clare. If God is for us, what more
could we possibly want? In compassion, Francis and Clare become “Eucha-
rist” for their world.

So, this Jubilee celebration of the year 2000 which celebrates the Incarna-
tion, invites all of us Franciscans to reflect on our lives—is ours truly a Fran-
ciscan Christology? Do we see ourselves in the weak, fragile, vulnerable flesh
of Jesus Christ? Are our lives for others as was Jesus’ life? Do our institutions,
our ministries, our local friaries/convents give visible and concrete expression
to this Christ who gives himself into our hands?

I
John Paul II finds the entire meaning and task of the jubilee in the gospel text
which describes the inauguration of Jesus’ public ministry in the Nazareth
synagogue:
Jesus of Nazareth, going back one day to the synagogue of his home

town, stood up to read (cf. Lk. 4:16-30). Taking the book of the Prophet
Isaiah, he read this passage: “The Spirit of the Lord God is upon me,
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because the Lord has anointed me to bring good tidings to the af-
flicted; he has sent me to bind up the brokenhearted, to proclaim
liberty to the captives, and the opening of the prison to those who are
bound; to proclaim the year of the Lord’s favor” (Is. 61:102). The
prophet was speaking of the Messiah. “Today,” Jesus added, “This
scripture has been fulfilled in your hearing” (Lk. 4:21), thus indicat-
ing that he himself was the Messiah foretold by the Prophet, and that
the long-expected time was beginning in him (TMA #11).

Here, the text of Luke aptly summarizes the task and grace of the Holy
Year in both its personal and social dimensions. But also, with this text, Jesus
summarizes the meaning of his life as the fulfillment of scripture in a ministry
of compassion. Jesus accomplishes his life and ministry, as we read in the gos-
pel narratives, in and through a manner of being present to all people, a pres-
ence which heals, forgives, enlightens, and informs the world with the pres-
ence of God. Healing and forgiving sinners is God’s attentive, salvific response
to those with whom he has come to be Emmanuel, God with us. Monika
Hellwig aptly describes Christ as “Jesus, the compassion of God.” Compas-

sion, she says,

implies a movement toward the other to help, but also a movement
_into the experience of the other to be present in solidarity and com-
“munion of experience. It implies sensitivity, vulnerability, to be af-
fected by the experience of the other, but it also implies remedial ac-
tion against suffering and oppression, most of all, it implies involve-
ment in the situation.*

We know Francis as a person of compassion. Clare too was remembered
by her sisters as showing great compassion to the sick and troubled sisters in
the monastery of San Damiano. Patricia Hampl describes Francis in this light:

Francis ran first to the lepers. He didn’t run howling into the woods
to help them. He simply wanted to join them, to BE with them. He
wasn’t a do-gooder, not a missionary in the convert-the-heathen sort
of way. He was a joyous mystic who needed to suffer the great pain of
his age, because not to suffer, especially to miss out on the suffering of
the world, was not to live.’

It is especially in Bonaventure’s Legenda maior that we see the implications
of looking at the life of Francis though the lens of compassion. He emphasizes
that compassion was one of the natural virtues of Francis operative in him
even before his conversion. After his encounter and embrace of the leper, Franc1s
seeks out solitary places for prayer:

One of those days, withdrawn in this way, while he was praying and
all of his fervor was totally absorbed in God, Christ Jesus appeared to
3
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him as fastened to a cross. His soul melted at the sight, and the memory
of Christ’s passion was so impressed on the innermost recesses of his
heart. From that hour, whenever Christ’s crucifixion came to his mind,
he could scarcely contain his tears and sighs, as he later revealed to his
companions when he was approaching the end of his life. Through
this, the man of God understood as addressed to himself the Gospel
text: If you wish to come after me, deny yourself and take up your
cross and follow me (Mt. 16:24) (LM 1:5).

Francis’s compassionate embrace of the leper prepared him to experience
Christ crucified, an experience which in turn imprinted the cross on the inner
life/heart of Francis. Bonaventure comments that Francis “served lepers and
with great compassion kissed their hands and mouths. To beggars he wished to
give not only his possession but his very self” (LM 1:6). Compassion thus be-
came the condition for understanding and living the Gospel. Thoughout the
text, Bonaventure draws our attention to the central role of compassion in the
life of Francis.

For Bonaventure too, it is compassion which occasions the stigmata of
Francis. What happened on LaVerna was not a new grace—it had been there
for Francis all along. But, at that moment, he was able to open himself com-
pletely to this grace of God:

With the seraphic ardor of DESIRES, therefore, he was being borne
aloft into God; and by COMPASSIONATE SWEETNESS he was
being transformed into Him Who chose to be crucified out of the
excess of His love (LM 13:3).

The desire for God and compassion toward neighbor consitute the con-
vergence of the vertical and horizontal dimensions of human experience, both
transcendence and immanence, both being for God and being for others.
Francis is transformed by this grace. Thus, it is both contemplation and ac-
tion, love for God and love for neighbor, which identify Francis at this pointin
his life.* Bonaventure continues the story, describing the vision of the cruci-
fied seraph, after which he writes:

[Francis] marveled exceedingly at the sight of so unfathomable a vi-
sion, knowing that the weakness of Christ’s passion was in no way
compatible with the immortality of the seraphic spirit. Eventually he
understood from this, through the Lord revealing it, that Divine Provi-
dence had shown him a vision of this sort so that the friend of Christ
might learn in advance that he was to be totally transformed into the
likeness of Christ crucified, not by the martyrdom of his flesh, but by
the enkindling of his soul. As the vision was disappearing, it left in his
heart a marvelous fire and imprinted in his flesh a likeness of signs no
less marvelous (LM 13:3).
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This desire for God and compassion for neighbor transform Francis in
both spirit and flesh into the image of Christ crucified! But the point is that
the life of Christ which Francis imitates is understood in and through, and is
the result of, compassion. Compassion identifies the Christ of Francis and, at
the same time, identifies Francis as the image of Christ.

How did Francis learn this? From God who led him to the leper in his
conversion—“And the Lord himself led me among them and I showed mercy
to them” (Test 2). Here Francis was taught and he learned the meaning of the
Incarnation—God turns to us and comes to us in the flesh of Jesus Christ. Itis
this movement toward the other, the suffering other, in compassion and mercy,
which accomplishes the Gospel, the life of Christ.

Interestingly, this is a lesson which Francis never grasps once and for all.
Even after receiving the Stigmata, he still has much to learn about its meaning
and about the meaning of his life. Thus he needs to continue learning the
meaning of true joy. The companions tells the story of how one night, as Francis
was suffering from his illnesses and probably from the rejection of some of his
brothers, he began to feel sorry for himself: “Lord,” he said to himself, “make
haste to help me in my illnesses, so that I may be able to bear them patiently.”
He still had difficulty embracing the suffering of his human condition.

And suddenly he was told in spirit: “Tell me, brother, what if, in ex-
change for your illness and troubles, someone were to give you a trea-
sure? And it would be so great and precious that, even if the whole
earth were changed to pure gold, all stones to precious stones, and all
water to balsam, you would still judge and hold all these things as
nothing, as if they were earth, stones and water, in comparison to the
great and precious treasure which was given you. Wouldn’t you greatly
rejoice?” “Lord,” Blessed Francis answered, “this treasure would in-
deed be great, worth seeking, very precious, greatly lovable, and de-
sirable.” “Then, brother,” he was told, “be glad and rejoice in your
illness and troubles, because as of now, you are as secure as if your
were already in my kingdom.”

The next morning on rising, he said to his companions:

“. .. I must rejoice greatly in my illnesses and troubles and be con-
soled in the Lord, giving thanks always to God the Father, to His only
Son, our Lord Jesus Christ, and to the Holy Spirit for such a great
grace and blessing. In His mercy He has given me, His unworthy
little servant still living in the flesh, the promise of His Kingdom!”
(Assisi Compilation 83).

Having patience and not becoming upset in his illness and trouble was
true joy for Francis. And true joy is ultimately all about living in the Kingdom
of God here on earth. Notice the image of Christ that Francis suggests we
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place before our eyes as we recite the liturgy of the Hours: “The Lamb who
was slain is worthy to receive power and divinity, wisdom and strength, honor
and glory and blessing.” Francis repeats this text from the Book of Revelation
5:12 in “The Praises to be Said at All the Hours,” verse 3. This is Francis’s
image of the resurrected Christ, the Lamb who was slain and who continues to
carry in glory the wounds of the passion. For Francis, the Kingdom is the
Kingdom of the Lamb who was slain, who now in the glory of resurrected life
carries the marks, the wounds of the cross. Progress toward this Kingdom is
measured by the degree of one’s transformation into the image of the Lamb
who was slain. True joy is a sign of life in the Kingdom, which is not a better or
different world than this one in which we live. Living in the Kingdom implies
being at home in this world, just the way it is and just the way we are!

Franciscan reflection and celebration of Jubilee 2000 challenges us to re-
joice in being human, because that is what God did and continues to do in
Jesus, the compassion of God. Our salvation was/is effected by the life, death,
and resurrection of Jesus, the compassionate presence of God. To follow his
footprints means to live true joy.

I

From all that I have suggested here, it seems that this Jubilee of the Incarna-
tion, the meaning of True Joy and Franciscan life, all converge in the reality of
compassion. Reviewing the stated aims, goals, processes, and prayer of the
Jubilee year from this Franciscan perspective, I suggest a few thoughts and
questions that might be helpful.

1. John Paul suggested that all human questions find an answer in Jesus Christ.
Jesus reveals to us the truth of the human condition. Francis follows the foot-
prints of Jesus and discovers in compassion his own truest identity and task.
This challenges us Franciscans not just at the level of pious thought or good
intention, but invites us to re-orient our lives so that we recognize in our
struggles to be truly human the image of Jesus Christ. In those struggles we
come to know and begin to taste the sweetness of the Kingdom of the Lamb
who was slain. This is the heart of the gospel. It reveals a God who, in moving
toward us in the Incarnation, invites us to turn toward the leper, the other in
our life. What is in our hearts? What s it that we really seek and desire? What
do we hope for? Where do we put our energy? Who is Jesus Christ for us?
Can we or do we portray this image with the life we live with others? How do
we bear the human condition? How do we understand the Franciscan mission
in terms of what we say, do, think, and act, both personally and institutionally?

2. One of the primary realities which the Jubilee hopes to foster and accom-
plish in real and tangible ways is the reality of reconciliation on all levels of
existence—personal, social, and ecclesial. Reconciliation begins with the hon-
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est acceptance of the way things are—admission of guilt is the first step toward
healing. In addition to prayer and fasting, how are we Franciscans called to
foster reconciliation in the world? I suggest that the early Franciscan sources
respond by demonstrating that reconciliation was the primary effect of the
very life and presence of the Franciscan brothers and sisters at all levels of
society.

Thus, in a short time, the appearance of the entire region was changed
and, once rid of its earlier ugliness, it revealed a happier expression
everywhere. The former dryness was put to rout and a crop sprang up
quickly in the untilled field. Even the uncultivated vine began to pro-
duce buds with a sweet-smell for the Lord, and when it had produced
flowers of sweetness, it brought forth equally the fruit of honor and
respectibility. Thanks and the voice of praise resounded everywhere,
as many, casting aside earthly concerns, gained knowledge of them-
selves in the life and teaching of the most blessed father Francis and
aspired to love and reverence for their Creator (1Cel 37).

Even the cosmos—care for the earth—was affected by the presence of

.Francis according to Celano! But it was the quality of life, the presence, in com-

passion, of the brothers and sisters which effected this transformation of the
earth, the cosmos, and human lives. Are we compassionate? Do we stand in
compassion with the broken, the sinner, the outcast, the abused, the proud?
What is the quality of our Franciscan presence as persons, communities, and
institutions?

3. Both Francis and Clare were convinced that God continues to make the
offer of Self to us in Jesus right now in this world. Francis and Clare lived in
the space celebrated in the Canticle of the Creatures—everything is a reflec-
tion of God! In order to live that way ourselves, we must be able to see what
Francis and Clare saw in the poor, in creation, in their brothers and sisters.
Francis often exhorted his brothers: “Let us pay attention to what the Lord
says and does.” Notice the present tense of the verb—pay attention to what
God is saying and doing right now, in this situation, at this moment in history.
This way of seeing is contemplation. Franciscan contemplation takes us out of
ourselves and directs us toward the other, as God directed Francis to the leper.
Are we contemplatives in this sense? Can we contemplate like this “on our
feet,” that is while we live and minister, and not merely when we are in church
or in the quiet of our rooms?

4. John Paul has stated that “Among the sins which require a greater commit-
ment to repentance and conversion should certainly be counted those which
have been detrimental to the unity willed by God for his People. In the course
of the thousand years now drawing to a close, even more than in the first
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millennium, ecclesial communion has been painfully wounded, a fact for which,
at times, men of both sides were to blame” (TMA #34). On the First Sunday of
Lent, 2000, we witnessed the public, visible, and challenging confession of
fault by John Paul for the sins of the Church. How have we Franciscans em-
braced the challenge of ecumensism and inter-religious dialogue? How have
we embraced this call for unity among ourselves? The history of the First
Order, the Second and Third Orders are replete with sins against unity. Have
we honestly faced up to these and admitted our guilt to each other? How does
the call for the re-union of churches affect us Franciscans as a body?

Whether or not it is possible, feasible, or even desirable for a re-union of
the branches of the First Order is not the question or issue I raise. But rather
what is the impact of our divisions on the Body of Christ? How have our sins
against each other redounded to the detriment of the Church and the world?
Can we ever get beyond questions of who are the real, authentic followers of
Francis or Clare so that we can live as brothers and sisters with our differ-
ences? I don't think this will ever happen until we can accept and admit our
complicity in the sins of our history. Real unity fosters diversity (Scotus and
haecceitas with common nature!). This is something all of us Franciscans need
to reflect on at the beginning of this new millennium!

There are many more implications for our Franciscan tradition’s approach
to the Incarnation in terms of True Joy and Compassion. We have only begun
to touch the surface. But half way through this Jubilee Year, the 2000th anni-
versary of the Incarnation, let us begin, brothers and sisters, because until now
we have done very little (LM 14:1).

May the Lord give you Jubilee Peace and True Joy!

Endnotes:

IReferences to the writings of Francis and the early sources for his life are from Francis of
Assisi: Early Documents, Vols. 1 and 2, ed. Regis J. Ammstrong, OFMCap., J. A. Wayne Hellmann,
OFM Conv., William J. Short. OFM (New York: New City Press, 1999, 2000).

ZFrancis speaks in the text only of “True Joy” but somehow the further qualification of “Per-
fect Joy” was later added, a concept which placed the meaning of Francis in the realm of the
ascetical rather than leave it in the realm of tEe practical, which it was for Francis himself!

3t is interesting to note that Francis connects the image of following footprints to the con-
text of Christ’s example in the Passion. See also RegNB 22:1-2.

*Monika Hellwig, Jesus the Compassion of God (Glazier, 1983), 121.

SPatricia Hampl, Virgin Time (New York: Farrar, Straus and Giroux, 1992), 121.

SChapter 12 of the Legenda Maior begins with the story of the conflict Francis experienced
between contemplation and action, but this is resolved for Francis by the conviction that he is
called to follow the example set on the mountain, that is Jesus Christ who synthesizes action and
contemplation in his own life.

The holy man of God stands before the manger, filled with heartfelt sighs,
contrite in his piety, and overcome with wondrous joy (1Cel 30).
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Bonaventure’s Commentary

on Luke 2:6-7!

Introduced and Translated by
Robert J. Karris, OFM

Intoduction

In introducing this abbreviated excerpt from St. Bonaventure’s marvelous com-
mentary on Luke’s Gospel, I make three points.

1. Bonaventure’s commentary deals primarily with the literal sense of Luke’s
Gospel and does so by following the traditional interpretation of his predeces-
sors and especially by using parallel scripture passages. Take a quick look at
paragraph 9 on Luke 2:6 below where Bonaventure interprets “the days were
fulfilled” via Galatians 4:4: “When the fullness of time had come, God sent his
Son, born of a woman.” But Bonaventure’s commentary will also give a moral
interpretation of a passage or what we might call today “a pastoral applica-
tion.” See, for example, paragraph 13 below where Bonaventure interprets
Christ’s being placed in the bed of the manger as Christ’s condemnation of
voluptuous beds.

2. I have discovered that in many ways Bonaventure’s exegesis anticipates
contemporary exegetical praxis. Today scripture scholars are wont to talk about
the “co-text” of a scripture passage or try to interpret a scripture passage by
means of its “intertext.” In less technical terms, these scholars are searching
for the Old Testament antecedents of a New Testament passage. Bonaventure
was a pioneer in this search as he interpreted scripture by scripture. I quote
from Raymond E. Brown’s The Birth of the Messiah and ask my readers to com-
pare Brown’s interpretation with that of Bonaventure in paragraph 12 below.
Brown writes:

A better suggestion relates the symbolism of the Lucan manger to
God’s complaint in the Septuagint of Isaiah 1:3: “The ox knows its
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owner, and the donkey knows the manger of its lord. But Israel has
not known me. My people has not understood me.” Luke would be
proclaiming that the Isaian dictum is repealed. . . . In other words,
God’s people have begun to know the manger of their Lord.?

3. Finally, this excerpt, especially the exquisite paragraphs 15-16, offers us
a rich sample of Bonaventure’s christology of exemplarity which spotlights the
poverty and humility of the Son of God. In a marvelous passage on
Bonaventure’s christology, Ilia Delio writes:

For Bonaventure, poverty and humility are not simply accidental quali-
ties of the earthly life of Jesus; rather, they express the very nature of
God hidden in the earthly life of Christ. Poverty is the foundation of
the imitation of Christ since the very manner of Christ’s entry into
this world reveals, in a concrete way, the self-emptying of God and
calls us to imitate him.}

With all the symbolism revolving around Jesus, bread of life, lying in a
manger which provides food for creation, I may be allowed to conclude this
introduction with the waiter’s injuncton: “Enjoy.” Or to conclude on a more
biblical note, I say: “Taste and see the goodness of the Lord.”

The Text of Bonaventure’s Commentary

9. (Verse 6). And it came to pass while they were there, etc. Previously the Evange-
list described the nativity of Christ with regard to its fitting time and suitable
place. Now, in his third point, he describes it with regard to its birthing, and
does so under three categories: the occasion for giving birth, the newness of the
birth, and the poverty of the one giving birth. And in these three ways the birth of
Christ is shown forth to be wonderful, inimitable, and commendable.

First, then the text points to the occasion for giving birth when it says:
And it came to pass when they were there, that the days for Mary to give birth were
fulfilled, in accordance with what was said above in Luke 1:57 about her rela-
tive: “The time was fulfilled for Elizabeth to give birth.” Verily, were fulfilled
because in the fullness of time Christ was conceived and born as Galatians 4:4
has: “And when the fullness of ime had come, God sent his Son, born of a
woman.” The psalm has: “Full days will be found in them” (72:10).

10. (Verse 7). The text indicates the newness of the birth when it says: And she
brought forth her firstborn son. And this means that there were no prior children,
because, since a Virgin had conceived him, he was her firstborn. As Isaiah 7:14
says: “Behold, a Virgin shall conceive and bring forth a son.” And therefore,
this birthing was new, just as his conception was, because, just as he was con-
ceived without shame, so he was born without pain. As Isaiah 66:7-9 says:
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“Before she was in labor, she gave birth. Before her time came to be delivered,
she gave birth to a boy. Who has ever heard such a thing? Who has seen the
like? . . . Shall not I who empower others to give birth to children, myself not
bring forth, says the Lord? Shall I who give the power of generation to others
be barren, says the Lord God?” Such a birthing was fitting for the Christ, of
whom Colossians 1:14-15 says: “In him we have redemption, the forgiveness
of sins, who is the image of the invisible God, the firstborn of all creatures.”
"Thus, just as he was the firstborn of the Father, so too is he the firstborn of the
Mother. And just as he is the only begotten of the Father, so too is he the only
begotten of the Mother. John 1:14 has: “We have seen his glory, the glory as of
the only begotten of the Father,” etc. Thus the text does not say here firstborn °
with respect to those born after him, as the heretic Helvidius used to say, but
with respect to those born before him. For Mary had none before him, in
order to show that he was to be totally dedicated to the Lord. For all the
firstborn are to be offered to God. Exodus 13:2 has: “Sanctify unto me every
firstborn that opens the womb among the children of Israel, both of human
and of beasts. For they are mine.™

11. In the third place the text points to the poverty of the one giving birth,
because she lacks clothing, a bed, and hospitality. With regard to the paucity of
clothing it says: And she wrapped him in swaddling clothes, that is, not in one
single garment, but in many, so that he could be called a pauper in tatters and
would clearly exemplify what the Apostle says in 1 Timothy 6:8: “Having some
food and something in which we are clothed, let us be content with these.”
And this corresponds to that prophecy of Zechariah 3:3 where it is said that
“Jesus, the high priest, was clothed in filthy garments.” Bernard says: “May
you recognize Jesus the high priest, clothed with filthy garments, as he con-
tends with the devil. But when he had been exalted as our head over our en-
emies, he changed his clothes and put on a splendid garment, clothed with light
as with a garment. First one puts on the burdensome iron breastplate to do
battle, then in victory one dons the linen garment of honor.”® ~And in this zhe
cultivation of precious garments is condemned. On account of what is said in
Matthew 11:8: “Those who are clothed in soft garments are in the houses of
kings” and in Sirach 11:4: “Do not glory in your apparel at any time.” i

12. And because of the lack of a bed the text continues: She laid him in a manger,
not in a bedroom, so that what Matthew 8:20 says might be verified: “Foxes
have their dens, and the birds of heaven have their nests. But the Son of Man
has nowhere to rest his head.” In 2 manger Christ is laid, so that what John 6:41
says might be demonstrated: “I am the living bread that has come down from
heaven,”” and so that what Isaiah 1:3 says might be verified: “The ox knows its
owner and the ass the manger of its master.” And also so that there might be
verifications of what Habakkuk 3:2 in the Greek Septuagint has: “In the middle
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of two animals you will become known. When the years have drawn near, you
will be recognized,” etc.

13. Now according to. the mystical understanding, the fact that he was born in
Bethlebern means that he is the living bread, for Bethlebem is interpreted as the
house of bread.® The fact that he is placed in # manger means that he is food for
the simple and humble by reason of his assumed flesh. Isaiah 40:6 has: “All
flesh is hay, and all its glory like the flowering of the hay.” That he is in the
midst of two animals signifies that in this pasture and under this shepherd sheep
of both folds must be united as John 10:16 has: “I have other sheep that do not
belong to this fold. Them I must also bring, and they will hear my voice, and
there will be one fold and one shepherd.”

Morally and literally, by his actions Christ condemned voluptuous beds,
against which Amos 6:4 railed: “Woe to you, who sleep in ivory beds and are
wanton on your couches.”

14. Because there was no dwelling the text continues: Because there was no room

for them in the inn. For according to Isidore it is called an /nn (in Latin:
diversorium) because diverse peoples might congregate there. And it is an open
space. But according to Bede, it is called such because it has diverse openings.
For it is an empty space between two districts of a town and has access to and
egress from both. It is also covered because of inclement weather, so that the
citizens could convene to talk among themselves. It is here that the Virgin
Mary bore her son, because they did not have a house in which they could
receive hospitality whether because they were poor or because they arrived
tardily. And this space was constricted or even filled with others, so that she
had only the tiniest of places among the brute animals. Whence Christ could
say what the psalm has: “I have become a beast among you, and I am always
with you” (72:23). And this is verified in Jeremiah 14:8-9: “Why will you be as
a wandering man, as a mighty man that cannot save? But you, O Lord, are
among us, and your name in invoked upon us,” etc. ~And in this extensive
buildings are condemned, according to what Isaiah 5:8 has: “Woe to you that
join house to house and lay field to field.” Augustine says: “On earth he had
the smallest places, so that you might open wide to him that place in your
heart which you keep to yourself. The Son of Man has nowhere to lay his
head, and you measure yourself by your expansive palaces and gigantic colon-
nades.”

15. Therefore, the poor mother gives birth to the poor Christ in such a way
that he might invite us to embrace poverty and to be enriched by his penury,
according to what 2 Corinthians 8:9 says: “You know the graciousness of our
Lord Jesus Christ, who although he was rich, became poor for your sakes.”
And by means of his all-embracing indigence he condemned avaricious opu-
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lence. Whence Bernard says: “The Son of God chose a poor mother, who
barely had sufficient swaddling clothes for him and had no place but a manger
in which to lay him. His decision is not according to the world’s standards.
Either he is wrong, or the world is in error. . . . But it is impossible for divine
wisdom to be in error. Therefore, he, who did not err, chose what was bother-
some to the flesh, and in doing so, showed us how to choose what is better,
more useful, and more pleasing.” Let us, therefore, be on Christ’s side, as it is
said in 2 Corinthians 6:10: “As poor, yet enriching many; as having nothing,
but possessing all.”

16. From this it becomes clearer to us that Jesus was really the Savior of the
world, who from the first moment of his birth gave an example of virtue and
shows the way of salvation. For in possessing a vile, humble, and poor bed, he
already began to say that the world is to be despised with respect to the three
things in it.!° Already by example he began to demonstrate the state of perfection
which consists of humility, austerity, and poverty. Also in this the Lord mani-
fests the disposition of highest condescension, because not only did he become a
little child for us, but also became poor and despised for us, so that he could
truly say what the psalm has: “I am poor and in labors from my youth” (87:16).

Endnotes

MThis excerpt is from St. Bonaventure, Commentary on Luke’s Gospel, 1-8, translated and
annotated by Robert J. Karris, OFM (St. Bonaventure, NY: The Franciscan Institute, forthcom-
ing). Itis a translation of S. Bonaventurae Commentarius in Evangelium S. Lucae, Vol. VII (Quaracchi:
Collegium S. Bonaventurae, 1895).

2See The Birth of the Messiab: A Commentary on the Infancy Narvatives in the Gospels of Matthew
and Luke, New [gf)dated Edition; Anchor Bible Reference Library (New York: Doubleday, 1993)
419. I have slightly modified Brown’s text.

’Tlia Detio, OSF, Crucified Love: Bonaventure’s Mysticism of the Crucified Christ, Studies in
Franciscanism (Quincy, IL: Franciscan Press, 1998) 91.

*The Quaracchi editors on p. 46 n.6 give good evidence that Bonaventure is dependent here
on Jerome’s De Perpetua Vig‘im'tate Beatae Mariae adversus Helvidium. See The Perpetual Virginity of
Blessed Mary Against Helvidsus #12 in Jerome, Letters and Select Works, A Select Library of the
Christian Church, Nicene and Post-Nicene Fathers, Volume 6 (Peabody: Hendrickson, 1995)
339: “Our position is this: Every only begotten son is a first-born son, but not every first-born is
an only begotten. By first-born we understand not only one who is succeeded by others, but one
who has had no predecessor. ‘Everything,’ says the Lord to Aaron, ‘that openeth the womb of all
flesh.’. . . The word of the Lord defines first-born as evelzlthing that openeth the womb. Other-
wise, if the title belongs to such only as have younger brothers, the priests cannot claim the first-
lings untl their successors have been begotten, lest, perchance, in case there were no subsequent
delivery it should prove to be the first-born and not merely the only begotten.”

SBonaventure and Bernard of Clairvaux, whom Bonaventure quotes, have in mind the larger
context of Zechariah 3:1-4. I quote Zechariah 3:1,4: “And the Lord showed me Jesus the high
priest standing before the angel of the Lord. And Satan stood on his right hand to be his adversary.
. . . Take away the filthy gzrments from him. And he said to him: BeEold T have taken away your
iniquity and have clothed you with a change of garments.”

®Bonaventure adjusts his quotation from Bernard’s Fourth Sermon on the Nativity of the

Lord. See SBOp 4.264 for the full text of “in Nativitate Domini Sermo Quartus De abiectione et
}llbl;militate nativitatus Christi.” The phrase, “clothed with light as with a garment,” is from Psalm
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"The Quaracchi editors on p. 47 n. 2 indicate that Bonaventure’s interpretation of Jesus in

the manger as “the bread of life” has illustrious predecessors. In his commentary on Luke 2:7,
Venerable Bede writes: “. . . [he] who is the bread of angels lies in a manger, so that he might
nourish us like sacred animals with the food of his flesh. . ..” See CCSL 120, p. 49. And in Bede’s
Homily 1.6 on the Gospels we read: “And it was on account of the preeminent sacrament that,
when he was born, he chose a resting-place for himself in a manger, where animals are accus-
tomed to come to take food. For already then he suggested that by the mysteries of his incarnation
he would restore all the faithful upon tl}:e most sacreg table of the altar.” Translation from Bede the
Venerable Homilies on the Gospels: Book One, Advent to Lent, Cistercian Studies Series 110 (Kalamazoo:
Cistercian Publications, 1991), 58. . .. It should not surprise us that Venerable Bede is dependent
on one of his predecessors, Gregory the Great, for his commentary. In his eighth homily on the
Gospels, Gregory the Great writes: “And because it is said by the prophet that @/l flesh is bay, he,
having become a human being, changed this hay of ours into wheat and said of himself, Ungﬂ the
grain of wheat falls into the earth and dies, it remains alone. Hence when born he was laid in a manger,
so that he might nourish with the food of his flesh all the faithful like sacred animals, lest they
remain empty of the food of eternal understanding.” Translation modified from what David Hurst
denotes Hgmily 7 in his Gregory the Great, Forty Gospel Homilies, Cistercian Studies Series 123
(Kalamazoo: Cistercian Publications, 1990), 51.

8Bonaventure’s interpretation, whether “mystical” or not, has a long pre-history. In Letter
108.10 To Eustochium, Jerome quotes Paula as saying: “Hail Bethlehem, house of bread, wherein
was born that Bread that came down from heaven.” Sgee Ferome: Letters and Select Works, p. 199. ..
. In his Sermon 8 on the Gospels, Gregory the Great has: “It was fitting too that he was born in
Bethlehem. Bethlehem is translated, ‘house of bread,” and it is he who said: I g the living bread
who came down from heaven. The place in which the Lord was born was called the ‘house of bread,’
because it was truly going to come to pass that he would appear there in a material body who
would nourish the Kearts of his chosen ones by an interior food” (p. 51 of Gregory the Great, Forty
Gospel Homilies). . . . In his homily 1.6 Venerable Bede writes: “. . . gor Bethlehem has the meaning
‘house of bread,” and he himself said, ‘I am the living bread which descended from heaven.’ Because he
descended from heaven to earth in order to grant us the nourishing fare of heavenly life and to
satisfy us with the favor of eternal sweetness, the place where he was born is rightly called ‘house
of bread’” (Bede the Venerable, Homilies on the Gospels, Book One, p. 56).

%In this quotation from Bernard’s Third Sermon on the Nativity of the Lord, Bonaventure ab-
breviates Bernard’s thought. The thought of Bernard and Bonaventure is that Christ, eternal
Wisdom, could have chosen any mother and any way to be born. By choosing a poor mother and

oor circumstances, he has laid down a way of l}i,fe which is in contradiction to that of the world.
See SBOp 4.258).

1The Quaracchi editors on p. 48 n. 2 rightly point to 1 John 2:16 as the source of the “three

things” in the world: “concupiscence of the flesh, lust of the eyes, and the pride of life.”

SHE TRUSTED
THAT GOD
WOULD PROVIDE
AS SHE TRIED

TO LIVE AS ONE
POOR PERSON
AMONG OTHER
POOR PERSONS.

Giles Schinelli, TOR

JSO ‘XneALIe])

280

The Cord, 50.6 (2000)

Elizabeth of Hungary:

Medieval Princess or Sharper Image?

Giles Schinelli, TOR

As the work on the sources continues to progress, we followers of Francis and
Clare find our blessings to be many. Richer translations, sources once obscure
now readily available, and new insights into personages through their writings
excite and overwhelm at the same time. This faithful return to the roots of
Franciscan evangelical life kindles in me an enthusiasm to explore. Presently it
is Elizabeth of Hungary who captures my imagination. This attraction was
fueled last year while I was on a Franciscan Study Pilgrimage. In a number of
places, like the Church of San Francesco a Ripa (on the banks of the Tiber)
and the Capella Ungharese (in the crypt of St. Peter’), Elizabeth’s image seemed
to beckon to me. The memory of these encounters encourages me to share the
fruits of my exploration. I am further motivated by a puzzling portrait of Eliza-
beth which hangs in the Franciscan church where I most recently served. In
this portrait, she has a very Wagnerian look, complete with blond braids, royal
crown, and roses. First some background.

Background

André Vauchez, in his book The Laity in the Middle Ages, has a chapter
entitled, “Female Sanctity in the Franciscan Movement.” He notes that be-
tween the years 1198 and 1431 the number of women proposed for canoniza-
tion rose dramatically. In this period 21.4 percent of the saints belonging to
mendicant orders were female, and of the lay saints more than half (58.5 per-
cent) were women. He compares this to the period between the years 500-
1200, when fewer than 10 percent of the saints venerated in the West were
women.! Commenting on these statistics, Vauchez remarks that this change in
direction was no doubt due, in part, to the Franciscan ideal and the activities of
the Franciscan friars.?
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But exactly how did the Franciscan vision and the activities of the friars
effect this shift? How can we understand this change in direction which Vauchez
calls the “feminization of sanctity”? What was happening in society and in the
Church that conspired to bring about such a change in religious sensibilities?
The answers to these questions are complex and essentially beyond the scope
of this article. But it is important to sketch briefly some of the developments
because they give substance to Elizabeth’s life. These developments also serve
as a kind of prism through which the lives of early Franciscan women, espe-
cially those who did not leave writings, have relevance for today.

First, it is helpful to remember that the twelfth and thirteenth centuries
built upon a climate of reform and change which had begun much earlier. The
structural reform of the Church initiated by Pope Gregory VII (c.1075) and
the Cluniac reorganization of monasticism developed new awarenesses over a
period of time. One began to ask “whether each and every Christian (not just
members of the hierarchy and monks) might be called by the command of the
gospels and the example of the apostles to model her/his life on the gospels
and apostolic standards.” In other words, reform orchestrated from above
began ever so slowly to influence changes which developed from below in a
variety of places and in many guises. It is analogous to our own experience as
Church some thirty years after Vatican II.

Secondly, it is clear that in the eleventh and twelfth centuries a certain
clerical mentality presented women as “creatures incapable of spiritual reflec-
tion and understanding, frivolous, fickle and inconstant.”* Women were thought
to operate under the dual handicap of presumed physical and moral weakness
as well as the passive role to which the Church consigned them.’ The reasons
for these views are interesting, and recent research has helped us to under-
stand their causes.® This mentality was not unique to the Church. It was mir-
rored in a medieval society shifting from a feudal base to a growing money
economy. Greed and the will to power mingled with an obvious double moral
standard for the sexes. Men considered women as chattels or as pawns to be
used in arranged marriages which would further political or social ambitions.
It was an uncommonly violent society, capitalistically ambivalent and essen-
tially Catholic. Preachers condemned trade and the charging of interest as
immoral. Yet, surprisingly, we find an increasing number of women, in spite of
the handicaps listed above, developing a religious self-awareness marked by
abandonment of worldly goods and devotion to the needs of the poor and the
sick.’

Thirdly, few seem to have understood women’s new religious self-aware-
ness or what it prophesied, except perhaps the ubiquitous Jacques de Vitry. In
the twelfth century, the Church exhibited a guarded (and ambiguous?) open-

ness to these new initiatives, perhaps in an opportunistic attempt to stem the
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growing number of women who, the reports suggest, were avidly drawn to
certain movements with heretical overtones.? The rapid spread of the Fran-
ciscan movement was taking place amid all of this cultural shifting. That it
took on a kind of prominence is not hard to imagine.? From the evidence, one
suspects that it served a dual kind of function. On the one hand, the Fran-
ciscan movement was a conduit for Christian ideals, highlighting and promot-
ing the gospel values of humility and voluntary poverty. On the other hand, it
served as a kind of protector—albeit unwillingly—of a developing and novel
kind of religious expression.

This very brief historical sketch suggests that in trying to understand me-
dieval persons it is helpful to examine as much evidence as possible. The de-
velopment of persons is never a simple matter. Much goes into the mix. Con-
clusions should not be drawn hastily because cause and effect are not easily
ascertained. Grundmann seems to say it best:

The frequently expressed opinion that the women’s religious move-
ment of the thirteenth century can be explained entirely in terms of
the economic and social distress of women in lower, poorer social
levels, or that it originated with women who could not marry due to a
shortage of men and hence had to seek some other means of support,
not only contradicts all the sources, but utterly misunderstands them
and their sense of religiosity.10

While it is true that human development is conditioned by external cir-
cumstances, the mere examination of external circumstances does not capture
the whole truth or mystery of how a person’ life takes shape. Longstanding
friendships with women and men assure me that a person’s development has
an inner, sometimes hidden and sometimes mysterious, dimension. In this re-
spect, women and men share a certain common ground. Experience teaches
that life is fashioned not given. Personal sensitivities, grace, faith, attraction to
certain values are some of the tools used in the process. Is it possible to get to
this level of exploration when it comes to Elizabeth? Let’s take a sharper look.

Elizabeth of Thuringia

Elizabeth, princess daughter of King Andrew II of Hungary and Queen
Gertrude, was born in 1207 about the time young Francis of Assisi was repair-
ing the Church of San Damiano and trying to understand God’s design for his
life. Elizabeth’s sister Mary would marry Asen II, the King of Bulgaria. Her
brother, Béla, would eventually become the King of Hungary. Her maternal
aunt was Queen Hedwig of Poland and her first cousin on her father’s side was
Agnes of Bohemia with whom Clare of Assisi later corresponded and who is
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known in these letters as Agnes of Prague. Among her other maternal relatives
were the abbess of Kitzingen-on-the-Main (Mathilda) and the Bishop of
Bamberg (Eckbert).

In 1211, at the age of four, Elizabeth was betrothed to Ludwig IV of
Thuringia, son of Duke Hermann and Duchess Sophie of Bavaria. At that
time she was brought to the castle in Thuringia, the Wartburg, near Eisenach.
There she was raised with her intended husband, some six years her senior,
along with his older sister (Irmingard), three brothers (Hermann, Henry, and
Conrad), and a younger sister Agnes who would have been about Elizabeth’s
age. In 1221, the year the Franciscans successfully came to Germany, Eliza-
beth and Ludwig were married. She was fourteen and he twenty. They had
three children—a boy (Hermann) and two girls (Sophia and Gertrude). Ludwig
died in 1227 as he was embarking for the Holy Land. Elizabeth lived another
four years after his death. She died on November 16/17, 1231. Pope Gregory
IX canonized her in Perugia on May 27, 1235.11

Nesta de Robeck, in her biography of Elizabeth, provided a valuable ser-
vice by making available in English the testimony of certain witnesses who
were questioned as part of the process of Elizabeth’s canonization. Along with
these testimonies, she provided letters from Conrad of Marburg, Elizabeth’s
spiritual director, as well as other pertinent documents related to the canoni-
zation process.'? Lacking written material by Elizabeth herself, these sources
put us into astonishingly close contact with our subject. Jeanne Ancelet-
Hustasche, in the very extensive and interesting introduction to her book, de-
tails the history of these earlier sources and the commentaries which have
been made on them. She remarks that the letter of Master Conrad to Pope
Gregory IX (the former Cardinal Hugolino), as well as the testimony of the
witnesses to the miracles and the deposition of Elizabeth’s four maidservants,
were compiled remarkably early, that is between 1232 and 12353 This fact
gives them pride of place and is one of the reasons that the publication and
study of them is so important.14

The second letter of Conrad of Marburg to the Pope fills in some details
about the last two years of Elizabeth’s married life and her four years as a
widow. This information enables us to complete a thumbnail sketch of her life
and affords us some insight into the multidimensional layers of her emerging
personality. Conrad mentions her dedication to providing food for the poor
and hungry and her care for the sick. The latter concern caused her to build a
hospital, he says, near Wartburg castle and later another one in the town of
Marburg.

Most definitely a product of his time, Conrad further mentions his refusal
to allow Elizabeth to beg from door to door, his reasons only implied. As a
spiritual director of some expertise, he proudly outlines the discipline he im-
posed on her, in the name of humility, by removing her maidservants.!’ Read-
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ing Conrad’s description of her, one is struck by three things: her practical
interest in the poor, the hungry, and the sick; her fierce determination to em-
brace a life of voluntary poverty; and his somewhat grudging admiration of
her response to the call to holiness.

However, the best witness to Elizabeth’s complex personality comes from
the testimony of her four maidservants. The text in English is entitled the
Deposition Made Before the Commissiomers for the Cause of Canonization.' The
text follows no chronological order. The testimony of the maidservants is in-
terwoven in a stream of consciousness style which is sometimes difficult to
follow. The four women are Guda, Isentrude, Elizabeth, and Irmingarde. Guda
was one year older than Elizabeth and lived with her from the time she went to.
the Wartburg at age four until some years after Ludwig’s death. Isentrude, a
noblewoman, lived with Elizabeth five years during Ludwig’ life and one year
thereafter.

Two incidents reported by these maidservants enable us to glimpse the
depth and richness of this emerging personality. The first has to do with
Elizabeth’s introduction into the world of what we would call social analysis.
Isentrude tells us that Elizabeth’s spiritual director admonished her not to make
use of her husband’s goods unless she was sure they were honestly acquired.!’?
This directive had to do particularly with foodstuffs, and Elizabeth complied
as did her companions/servants. Her husband supported this initdative even
though he feared the reproaches of those about him. Apparently, Elizabeth
had an arrangement with Ludwig in which she had access to the use of certain
funds. These funds allowed her the freedom to purchase food which had been
legitimately obtained.

In her book on discipleship, Elisabeth Schiissler-Fiorenza focuses on what
she calls the features of Elizabeth’s outstanding and independent personality.
Referring to this particular directive she comments:

Elizabeth’s contribution consisted in seeing poverty not as willed by
God but as closely linked with the lifestyle of the rich and noble classes.
She recognized that many consumer goods were unjustly taken away
from the poor peasants who were her subjects. Peasants and petty
workers paid for the luxurious living of the princes and lords. . . . -
Elizabeth’s vow was a decisive step in the medieval praxis of almsgiving.
She not only shared her husband’s goods with the poor; she also pub-
licly protested against the injustices done to them. Her contemporar-
ies recognized the revolutionary potential of her action. Ludwig’ fam-
ily attacked her and the surrounding gentility ridiculed her.!8

No doubt living this radical and prophetic-justice stance (as we might say
today) was not easy. But when Elizabeth was supported and protected by her
loving husband, surrounded by companions who followed her lead, and had
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money to provide food from untainted sources, the challenge, though incon-
venient and difficult, was not impossible.

But the situation dramatically changed after Ludwig’s death. The test-
mony of Guda and Isentrude is not always clear. At times it is even contradic-
tory. The initial impression is that after her husband’s death Elizabeth was
driven from the castle by her brother-in-law. This impression is justifiable
given the reaction of Ludwig’s family to her public protest about ill-gotten
food. Ancelet-Hustasche’s explanation is more cautious, however. When
Ludwig died the duchy passed to his son, but all the members of the family
inherited the family possessions in common. Since the son of Elizabeth and
Ludwig was still a minor, Ludwig’s brothers, Henry and Conrad, took charge
of the disposition of the estate. The women were mentioned and their dow-
ries included in the family property. The revenues from their dowries were
given to them primarily in the form of subsistence. After the death of a hus-
band there were two possibilities for a widow. Either she could continue to
receive the usual subsistence or there could be an arrangement by which she
received a modest share of the estate and from then on ceased to be a
coproprietor of the family possessions.}?

One of the maidservants testifies that, after Ludwig’s death, Elizabeth
was “thrown out of the castle and deprived of the property which belonged to
her.” But later on this witness and others testified with a different twist and
portrayed Elizabeth as having some financial resources. What actually hap-
pened? It is possible that Elizabeth had no choice but to leave the castle. She
realized that the financial arrangements she had enjoyed with her husband
could no longer be maintained. If the only support she could claim from the
family was the usual subsistence, she had a significant problem—she was no
longer able to discriminate in any way between ill-gotten and legitimately
acquired foodstuffs. The exigencies of this situation were in conflict with the
discipline Master Conrad had enjoined on her and which she had fully em-
braced. Thus, she was forced to leave by the unresolvable conflict she faced.
This was a critical moment in which her identity was being forged, most
probably by the Franciscan ideal of voluntary poverty.2?

The maidservants later testified that both her uncle, Bishop Eckbert, and
Master Conrad, knowing that a better arrangement could be made that would
insure some modest future financial support, acted on her behalf in this re-
gard. That seems to be the reason why the servants testify in two places that
after her husband’s burial she returned to Thuringia to obtain some of her
dowry and that in Marburg she was distributing money to the poor.2! Yet,
Elizabeth seemed strangely detached from these financial concerns and set
her sights on practical ways to live with and for the poor.

Her maidservants also testified to a second incident that provides insight
into her emerging personality. Elizabeth is remembered by these witnesses as
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a person who tried to live in solidarity with them (i.e. her women servants)
and with others who were not of her class. She never let herself be called
“mistress.” She refused to be addressed by the formal “you” but insisted that
they should use the familiar form of speech when speaking with her. Her
intuitive approach to expressing the ideal of the imitation of the poor Christ
was novel to be sure. She enlisted the support of husband and servants. She
did not define herself narrowly in terms of either her privileged class or her
status as a mother. She had an intuitive grasp of what we call today systemic
injustice, giving to the poor not only food, beer, and clothing but the neces-
sary tools to work. She trusted that God would provide as she tried to live as
one poor person among other poor persons. She compromised when neces-
sity demanded it, but never as a radical disciple of the poor Christ. 22

Conclusion

This portrait gleaned from very early sources is somewhat different from
the story of the roses, which has long been a popular vehicle for learning about
Elizabeth’s life. The legend portrays her as hiding her charitable works from
her royal husband out of fear. When she is found out, she prays for a miracle
and it is granted. The miracle, in the form of roses which conceal her almsgiving,
protects her from the anger of the duke. The legend certainly portrays the
charitable works that were incumbent on a noble medieval lady. But it con-
ceals what her maidservants tell us about Ludwig’s support of his wife’s charity
as well as the deep love he shared with her. It certainly, as one commentator
suggests, keeps her remote from the visions and goals of contemporary women
and men.23 Not surprisingly, this legend is not found in the earliest accounts
of Elizabeth’s life.24

Manselli, whose take on these early testimonies is a bit different from
mine, sums up both Elizabeth’s multidimensional personality and her impor-
tance in the Franciscan story:

Whether through the influence of her first confessor, a Franciscan, or
through direct acquaintances with the Friars Minor, Elizabeth had
reliable information about Francis of Assisi. She offered herself to:
him in a Franciscan church and later built a hospital in his name. She
certainly felt his influence, but it is worth emphasizing strongly that
her image of him was not yet that of the biographers. In fact, if we
wish to characterize Elizabeth’s personality as a whole, we must say
that, for her time, she is the saint closest to Francis of Assisi. Para--
doxically, she is closer to Francis through her life and activity in the
world than even Clare of Assisi, who was obliged to live within the -
walls of a monastery.25
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A Home for the Poor?
A Look at the Social History of the Friars Minor

in the Thirteenth Century

Benedikt Mertens, OFM

The Church has widely come to the awareness of the special place the poor are
to be given in its midst. When Latin American Christians started some de-
cades ago to promote a Gospel based preferential option for the poor, they had in
mind a conversion process which went far beyond the practice of mere
assistential works of charity, for which, by the way, Christians have always
earned the admiration of non-believers. The Church rather declares its soli-
darity with the poor and their just struggles, allowing them to become subjects
and decision-makers in society and Church. In other words, the Church com-
mits itself to become a Church with the poor and eventually of the poor. As
the final document of the Third General Conference of the Latin American
Episcopate in Puebla (1979) reminded us, this process implies ground-break-
ing reorientations:

It is important that we reevaluate, in community, our communion
and participation with the poor, the humble, the lowly. It will be, at
the same time, necessary to listen to them, to accept their deepest
aspirations, to value, discern, encourage, correct, with the desire that
the Lord guide us to make real our unity with them in one body and
one spirit. This demands of us . . . the personal and emotional renun-
ciation, according to the Gospel, of our privileges, ways of thinking,
ideologies, preferential relationships, and material goods.!

Given its poverty- and minority-oriented self-understanding, the Fran-
ciscan movement seems to have the charism and potential to play an exem-
plary role in the Church’s option for the poor. The question that I would like
to pursue in this article is how and whether the Friars Minor in the thirteenth
and early fourteenth centuries were able not only to reach out to the poor and
powerless of their time but also to integrate them into the movement initiated
by Francis of Assisi. This historical perspective might invite us to screen our
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own ways of looking at the poor and of living our vowed poverty in a world of
social inequalities and injustices.

Early Concepts of Egalitarianism and Social Powerlessness

A loo‘/k at the mixed social composition of the first generation of friars
does not lead to the conclusion that Francis had in mind to promote a move-
ment harboring and coordinating the social protest of the marginalized lower
classes of central Italy. Instead, as the Lord gave him brothers (Test 14), he
invited them to share in a Gospel fraternity open to all social levels, “rich or
poor, noble or insignificant, wise or simple, cleric or illiterate” (1Cel 31; also
1Cel 37).2 This integration of men from such different backgrounds (nobles,
clerics, rich burghers, peasants) into a form of life based on egalitarian rela-
tionships was in itself provocative and did not pass unnoticed in a society so
conscious of its determinant stratifications. Jacques de Vitry, for example, the
famous external observer of the early Franciscan movement, ascribes its growth
to the astonishing fact that the Minors “refuse no one entry into their Order,
except those bound to marriage or to another Order.” What a challenge this
must have been to the actual members of the early fraternity. The clerics were
given no privileges over lay brothers; and those joined together who, in the
world, had belonged to different camps in the struggle between nobles and
commoners in Assisi and in the war between Assisi and Perugia. The same
challenge was provided in Clare’s community at San Damiano in which she
invited all sisters without respect for the class divisions encountered in the
commune to be part of the communal decision-making process. Thus, when
calling for a weekly chapter, she did not want to see anyone excluded, “for the
Lord frequently reveals what is best to the least [among us]” (RCI 4:18; also
2:1). She also did not seem to attach to the servant sisters of her community
any inferior status, as was so often the case in monastic communities of her
time. Clare thus omitted in her Form of Life the passage of the Rule of Inno-
cent IV in which the pope had asked the servant sisters to wear a distinctive
dress (RInn 5). ‘

Francis’s Gospel fraternity received a distinctive shape from the commit-
ment to evangelical poverty as strict non-appropriation in an all-inclusive
sense—no property, no litigation over their dwellings, no claim of positions
within the fraternity, no privileges fostering more ready acceptance in Church
and society. Such a commitment went against the social contract of the com-
munes according to which each citizen was expected to contribute actively to
the communal increase of power, independence, and wealth. The friars opted
for making their living by working with others and by begging alms, thus
placing themselves outside a money-based economy. This would necessarily
bring them into close contact with those excluded from the success story of
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the rural or urban elite, be they old nobility or the emerging leaders of the
mercantile class. The friars were admonished not fear such a social position-
ing, but rather rejoice to live their minority “among people considered of little
value and looked down upon, among the poor and the powerless, the sick and
the lepers, and the beggars by the wayside” (RegNB 9:3). This classical line
taken from the Rule of 1221 describes well the devastating dimensions of pov-
erty. The poor are reduced to non-persons since their situation is character-
ized by a lack of all it takes to be successful in life—riches, power, health!

The very life-style of the early Franciscans allowed them to develop with
the poor privileged relationships that hardly existed anywhere else in the soci-
ety and that helped to give back to the marginalized their human dignity. This
happened much more by the concrete solidarity of day-to-day contacts and
sharing of scarce resources than by initiating large-scale charitable projects.
At least, Francis seems never to have used his former “Assisi-contacts” to raise
money and means for an institutionalized service for the poor. And even though
their work and their mobile life led the early friars to share closely in the life of
the lower classes, the latter were not the exclusive addressees of minorite peni-
tential preaching (see RegNB 23:7) nor were they the privileged recruits of
the Franciscan movement. We conclude rather that membership in the early
fraternity was open to people from all social backgrounds, provided they showed
signs of conversion to a life of joyful poverty and minority in following the
poor Christ. This eventually meant different things for different people. Those
coming from lower social conditions were offered a genuine evangelical and
fraternal perspective on a life they already new and from whose hardships they
had suffered, including the feeling of having been excluded from God’s love.
For others, their conversion to the evangelical life of the early friars’ included
a painful rupture from promising careers and from the attitudes and privileges
that their social status had offered them.

Development of Social Consciousness

Much of what has been said so far is authenticated by the Rule of 1221,
which best shows the freshness and boldness of the friars’ self-understanding
and life-plan at this early stage. On the other hand, major new developments
occurring during the following decades would influence and alter to a great
extent the outlook and general orientation of the Order. These facts are more
evident in some late thirteenth-century documents. They give us some hints
as to how open the Order was at that stage to invite men of modest origins to
participate in its particular form of religious life. "

It is beyond any doubt that the mendicant orders and the Friars Minor in
particular managed to draw the attention of the well-to-do to the fate of the
poor and to create a new consciousness of social responsibility. They did so by
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their life-style, their preaching, and their actions. Throughout the thirteenth
century, we see Italian friars involved with work at leprosaria and as reformers
of communal statutes, which bettered the situation of the destitute. In France,
Gilbert of Tournai and Eudes Rigaud were assigned by King Louis, himself a
Franciscan tertiary, to exercise social advocacy wherever bailiffs on the royal
estates committed deeds of injustice against the poor. The friars thus helped
to give these poor widows and peasants a voice and to make their complaints
heard. The Franciscan tertiaries, for their part, realized their penitential voca-
tion by generous charitable activities, investing their own means and lives to
help the poor, the sick, and the uneducated. Recent scholarship has been able
to identify a whole variety of “social works” exercised by the Penitents of St.
Francis, such as “hospitals for the sick, hospices for the poor and travelers,
‘soup kitchens’ for the poor, centers of care for the needy, services to the pris-
oners, recovery of the abandoned, the care of the mentally ill and those wounded
in war, schools for girls and foundlings, and even homes for the redemption of
prostitutes.”

A particular field in which the friars could impart their own social con-
sciousness on others was their far-reaching preaching activity. Franciscan and
Dominican preachers alike conveyed an ethos which on the one hand severely
troubled the consciences of the well-to-do and on the other hand gave the
poor the consolation of being among God’s beloved children. In terms of indi-
vidual salvation, the “rich and the powerful were held to be potendal sinners
and the poor and humble potentally better Christians likely to obtain salva-
tion.”* In their sermons, the friars could address the peasants, the lepers, and
the destitute and tell them that their state was not caused by sin. Rather, the
Son of God had made his home among the poor and announced to them that,
according to Luke 6:20, they were honored and called blessed by God. Since
the friars were close to the poor and good to them, the latter were willing to
endure the preachers’ exhortations to avoid the sins which were normally as-
cribed to their state: lying, fraud, theft, impatience. Thus, although poverty as
such was neutral to virtuousness, the pauper who made the best of his or her
situation and remained honest had nevertheless good chances to please God.

Development of Distinctions in Understanding Poverty

Franciscan preachers like Guibert of Tournai, John of Wales, Francis of
Mayronnes, and Nicolas of Aquaevilla uttered warnings against the rich and
spoke positively of those who were poor by necessity. Nevertheless, they still
saw themselves—the voluntary poor—as the ones for whom God not only pro-
vided salvation but heavenly glory. The famous German popular preacher
Berthold of Regensburg presumed that those entering Franciscan religious
life were the only ones who merited the title “poor in spirit” (Mt. 5:3) since
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they voluntarily gave up possessions and riches which they could otherwise
have had and enjoyed without sin. This situation reflects the sharp distinc-
tions to be found in homiletic, exegetical, and spiritual literature of the thir-
teenth century. The mendicant authors distinguish between the poor with Pe-
ter (thus “apostolic poverty”) and the poor with Lazarus, or, put in different
terms, the poor in spirit and the involuntary poor. Wherever the Franciscans
responded to attacks against their mendicancy, their treatises introduced evan-
gelical perfection and voluntary poverty as synonyms. At the same time, the
material expression of Franciscan poverty and powerlessness became more a
matter of theoretical distinction rather than an experience of living side by
side with those who were poor by necessity. Given the acclaimed superiority
of “poverty by choice,” it is difficult to believe that a pauper would have been
welcomed among the friars with open arms and without second thoughts.’

Discrimination in Admitting the Poor to Membership

This suspicion is nurtured by passages from the so-called Determinationes
questionum circa Regulam FF. Minorum. This document assembles responses to
questions about Franciscan living which arose during the third quarter of the
thirteenth century. We do not have to trace all these questions back to the
academic “mendicant controversy” at the university of Paris. They reflect de-
liberations which could have been brought forth by any observer of the friars’
life. Two questions particularly concern admission to Franciscan religious life.
The interrogators ask, for example, why the friars do not accept all candidates
without discrimination. Understandably, the response refers to people with
mental disfunctions who could not bear the discipline in the Order and ac-
tively support its mission. Yet, the text then also rejects the poor “who would
wish to live with us not for the sake of God, but for their sustenance.” Al-
though not necessarily speaking about all the poor, this passage still shows a
great deal of suspicion about the motivation of the materially poor. Again,
Franciscan voluntary poverty and the “real” poor appear as two different worlds.

Following the same mentality, the Franciscan dialogue partner also ex-
plains why the friars are not eager to support the lay penitents. Among other
arguments, he expresses his fear that a penitent in want would rely on the
friars to have his bodily needs met. This material argumentation sounds not
only like a refusal to share with the poor, and especially those following the
same evangelical inspiration, but implicitly admits that obviously the friars
had reached a level of material well-being that could be envied.

But who were the young people the friars liked to recruit? The frank Fran- -
ciscan spokesman aims at all youth who could possibly promote the Order by
their “knowledge and activity” (scientia et industria), that is, people with basic
academic education and a good sense of business. Especially apt are “those
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who are famous in the world,” since they are most likely to move others by
their example. Finally, some youths have to be taken in out of respect for their
intercessors, that is, the sons and relatives of the friars’ benefactors.

Preference for Wealth and Nobility
Why this obvious option for the famous and the powerful? As we know,

the Order soon became largely urban-based. It was in the rising towns and
cities all over Europe that the friars founded their dwellings and study centers.
As their main activity now consisted in preaching and pastoral care of the
citizens, the friars’ economic basis was provided by alms gathered by begging
and also, to a large extent, by generous benefactors of the emerging middle-
class. The friars entered into a kind of symbiosis with the more affluent burghers
and lower nobility and both sides benefited. John B. Freed, studying the men-
dicant insertion into German society during the thirteenth century, comes to
this conclusion:

The success of the mendicant orders, measured at least in human terms,
depended upon the existence of familial, feudal, and personal ties be-
tween the friars and potential patrons. . . . The price which the friars
paid for such material and moral support was a partial loss of their
independence. It was impossible for the friars to ignore completely
the temporal interests of their benefactors. As the disparity between
the friars’ professed spiritual aims and actual practices became increas-
ingly more obvious, criticism of the mendicant orders mounted.’

This criticism is also echoed in our text which asks why the friars “honor
the rich more than the poor” and why they “sit more often at the tables of the
rich than of the poor.” The answer does not at all deny the facts as they are
brought forth. Yet, the response is convincing only to the degree that one is
willing to enter into the logic of this kind of reasoning. A first set of answers is
very practical. After the fatigue of their journeyings, so states the writer, the
friars are better served at the table of the rich since they have enough to give
and there they can feel like sitting at a table of friends who know the friars
well. On the other hand, the friars fear they would deprive the poor of what
little they earn by their daily work when being invited to their tables.

Another argument is more pastoral and strategic. A meal at the table of
the rich is used for pastoral conversations which could otherwise not be had
without difficulty, since the rich normally do not come easily to the friars’
places for spiritual counseling. Moreover, the lives of the affluent are more
complicated and naturally need more attention than those of simple folk. It is
then for the good of the poor if the friars deal with the rich, since “who moves
the powerful to do good serves many people.” In this perspective, “there is
more usefulness in the correction of one rich [person] than of some poor.”
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The responder finally argues with reference to the secular order of this
world, wherein God indeed has placed the rich in a position to be honored
more than the poor. In seeking acquaintances among the powerful and rich,
the friars thus only respect the God-given order! Such an argument affirms a
posture that Francis wanted to overcome in his fraternity. According to Celano,
Francis insisted that “the order should be for the poor and unlearned, not only
for the rich and wise. ‘With God,’ he said, ‘there is no respect of persons,” and
the minister general of the order, the Holy Spirit, rests equally upon the poor
and the simple’” (2Cel 193).

Yet, not only was it favorable for the friars to stay close to their benefac-
tors, but it also made sense that the latter would place their sons in the Fran-
ciscan Order, which had quickly become an indispensable and prestigious en-
tity within social urban life. The upward social aspirations of many a family
passed through the friars as a possible “avenue for social advance.” D. R.
Lesnick’s case study on Dominicans and Franciscans in late thirteenth and
early fourteenth century Florence points especially to this phenomenon. He
sees the newly immigrated artisans and shopkeepers and other professionals as
the main reservoir of Franciscan recruitment. This movement, he believes,
was motivated by the “desire of these new urbanites to scale the social and
political ladder.” They were, most likely, the “industrious people” the writer
of the Determinationes wished to see among the novices.

Another witness to the changed self-understanding of the Order in the
second half of the thirteenth century is the Chronicle of Salimbene de Adam,
written in his old age between 1283-88. The gabby chronicler of Parma cov-
ered, by his own experience as a friar, exactly fifty years of mainly French and
Italian Franciscan history. His account is heavily biased by his own aristocratic
leanings and his unreserved support for the Order’s move towards becoming a
clericalized and learned institution at the service of the Church. In his static
conception of life, we encounter the world of the powerful and the rich as the
protagonists of history, burdened with responsibility to rule and to do justice,
and, on the other side, the sinister world of the poor, for whom he shows more
disdain than compassion. He is convinced that “it is through the commoners
and the farmers that the world is destroyed, and through the knights and noble-
men that it is preserved” (640s).1°

In more than two hundred eulogies throughout his extensive chronicle,
Salimbene speaks with admiration and complicity about the powerful, the hand-
some, and the rich. In his mind, beauty and nobility of blood and manners
always go hand in hand. When it comes to his own brethren, he adopts the
same categories, adding the friars’ outstanding learning and careers. In a de-
bate with secular clergy over the right of the friars to mendicancy, he high-
lights the superior nobility and career-potential of the Minors in comparison
to the seculars. His own religious brothers, he states, “were and are, as noble,
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rich, powerful, learned, and wise as these men are themselves [the secular clergy]
and so they would be priests, archpriests, canons, archdeacons, bishops, and
perhaps patriarchs, cardinals, and popes” (423). As a matter of fact, the chroni-
cler rejoices in the fact that their careers do not only exist in the subjunctive
mood but are very real.

Salimbene takes great pride in the nobility and high learning in his Order.
This stance is, of course, by no means singular. A chronicler quite naturally
tries to substantate the success and worth of his object of praise by referring
to its adherents from among the leading groups of society. Bartholomew of
Pisa in his monumental late fourteenth-century work De conformitate, for ex-
ample, saw the Franciscan Order excel in sanctity, science, nobility, and num-
bers over all other orders. Accordingly, he adds a long list of secular dignitar-
ies joining the Order as well as of friars raised to high ecclesiastical positions.
In the same vein, he hails the sanctity and nobility among the Poor Clares and
the Franciscan penitents.!! In fact, the noble bias, especially among the Poor
Clare saints, is more than evident, since of the nineteen Clarian beatae of the
thirteenth century, five belonged to the royalty, thirteen were gentlewomen,
and one was described as rich.!?

Salimbene’s Biases

Such statistical evidence demonstrates that this attitude was normative for
a friar like Salimbene. It is not by accident that, according to him, the clarian
abbess of Gattaiola, who was only “the lowly daughter of a baker woman,”
happened to be “extremely cruel, shameful, and dishonorable in her gover-
nance” (45). A similar expression of contempt was expressed when he charac-
terized a certain bishop as “avaricious and unlearned like a layman” (528).
Salimbene seemed to be particularly scandalized by the “Brothers of the
Apostles,” that is, the movement founded by Gerard Segarello (around 1260)
which, despite its official suppression by the Second Council of Lyon (1274),
was still popular and appeared to the friars as a real competitor at the time
Salimbene wrote his chronicle. According to the categories of pastoral useful-
ness adopted by his own order, Salimbene considered these brothers as “use-
less for preaching or singing the Church offices; they could not celebrate mass,
nor hear confession, nor teach in schools, nor give counsel, nor even seek out
benefactors” (249). This could not be otherwise, since their leader was “a man
of base family, an illiterate layman, ignorant and foolish” (250) and had there-
fore rightly been rejected from entering the Franciscan Order in his youth.
Accordingly, Salimbene wishes Segarelli’s followers to be occupied with base
occupations “like scouring latrines” rather than “serving in a religious order”
(253). He is convinced that “[i]f these men were in the Order of the Friars
Minor, they would scarcely be allowed to wait on the tables or wash dishes or
go out begging for bread” (277).
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From this statement we can already imagine how Salimbene will assess
the situation of the lay friars in his own order. According to his convictions,
they are, in fact, just as useless for the Friars Minor as are the “Pseudo-Apostles”
for the Church, since they lack appropriate learning for any reasonable
apostolate and even provoke scandal by their behavior. He thus shows himself
content that after the era of Brother Elias, “the lay brothers were properly
reduced in importance, for their admission to the Order was almost totally
prohibited” (83). As a matter of fact, Salimbene refers to the legislation which
the Order adopted in the early 1240s according to which lay friars were not
only denied holding offices in the Order but could only be admitted by the
minister general in cases of extraordinary exemplarity and particular useful-
ness to the Order!

By his contempt for a popular movement like that of Gerard Segarelli and
his followers, Salimbene implicitly expresses his disdain for the very begin-
nings of his own Order which started off not unlike that of the “Pseudo-
Apostles.” Nor does he hold back his contempt for the “useless” lay friars in
his own community, whom he considered a burden for the learned Order and
its clerical mission. Seeing the situation through the lense of Salimbene at the
end of the thirteenth century, one might wonder if young people attracted by
the Franciscan way of life but without adequate education and honorable fam-
ily background were not forced to find their spiritual home in other popular
evangelical movements or under the umbrella of the Franciscan penitents.

Later Developments

As Franciscan history moves into the fourteenth century, the picture does
not change. Few lay friars were accepted, exceptions being made for members
of noble families. The service of lay friars was not considered necessary, since
many friaries employed secular servants. Within the fraternity, superiors and
lecturers were given special favors such as having their own servants and being
able to eat and pray apart from the “ordinary friars.” The friars were now
expected to find personal benefactors to supply their own needs. This practice
created such inequality that the General Statutes of 1325 and 1354 had to
remind superiors not to forget the “poor friars” (fratres indigentes). John
Moorman relates the case of some young English friars who, in 1360, had to
give up their novitiate for lack of means to buy their own clothes.!? Similar
observations could be made about the practice of social stratification among
both fourteenth-century Poor Clares and some women members of the Third
Order Regular. ‘ '

During this time, Poor Clare convents all over Europe were not only be-
ing sponsored by the nobility and well-to-do burghers but were highly, if not
exclusively, populated by descendants of the most powerful families. Such
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members were allowed to keep private property and personal servants. Addi-
tonally, the dowry requirement introduced in the second half of the thirteenth
century did not help members of lower social status to join the Order.!*

This survey of the insertion of the Franciscan friars into thirteenth- and
early fourteenth-century society reveals a self-understanding and subsequent
practices that display the friars’ identification with upwardly oriented groups
of urban society. The concern to share the Franciscan charism with the poor
in terms of means and membership seems noticeably lacking. The friars vol-
untarily assisted the knights, merchants, and professionals to deal in a proper
Christian way with their social aspirations. The Franciscan preacher could
admonish the rich not to forget the poor and the latter to bear in patience
their destiny in view of the heavenly reward. But those “poor by necessity” did
not qualify for membership with the Friars Minor who called themselves the
“poor of Christ,” exalting their voluntary poverty which so often came down
to comfortable social security assured by the supportive network of depend-
able benefactors.

This, of course, is quite a black-and-white picture. We cannot say with
certainty how the poor were welcomed quandtatively and qualitatively into
the Order during its first hundred years of existence. The question did not
seem to matter all that much. The poor are not given a face and a name in our
historical documents. But, has history ever been written from the perspective
of the poor? At least, we should not forget the rare Franciscan voices who
seemed to advocate a life of proximity with the poor and marginalized. At the
end of the thirteenth century, such a voice was raised in the person of Peter
John Olivi, who articulated in his Question on Highest Poverty a denunciation of
the hypocrisy of those religious who called themselves adherents of “true pov-
erty” without knowing destitution and hardship by experience and without
compassionately and lovingly being with the poor. Olivi even goes further.
According to him—and here he appeals to common sense—“the poor are more
easily attracted to the love and profession of poverty than the rich.” “Was it
not the rich young man who was not able to leave his riches behind?” he asks.S

What of Us Today?

Olivi’s perspective seems to encourage a mutual encounter between Fran-
ciscan religious and the poor. This poses questions for us today as does the
opposite argumentation coming from texts like Salimbene’s Chronicle or the
Determinationes questionum. We are living in a different time and in highly
diversified cultures. Yet, we have to try to make sense of our Franciscan com-
mitment to minority and poverty in a given social context and in the sight of
the poor. The questions we might want to ask the early friars are the same we
have to address to ourselves. We need to give an account of our life-style,
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which is sometimes far superior to that of the economically poor. We might
ask who are our acquaintances? at whose tables do we sit? where are our com-
munites located? and to whom do we ordinarily give hospitality in our houses?
Are we not inclined to adopt the view that it is more promising, if not neces-
sary, to be where the social and cultural elites meet? Have we not too readily
agreed to educate the future elite of our respective countries, since “who moves
the powerful to do good serves many people?” Can that ever be a specifically
Franciscan educational option as long as there are masses of poorly trained
youth?

On the other hand, we might look at our modes and criteria of recruit-
ment and ask if they eventually exclude entire parts of the population out of an
understandable quest for a high educational standard. Finally, are our frater-
nities, our structures, and our very hearts prepared to welcome the poor and
the cultural world they bring along with them?

The Church’s option for the poor aims at a mutual process of conversion
and evangelization which liberates the poor from centuries of neglect and makes
it possible for the Church to receive the gifts of the powerless. This cannot be
realized without the poor opting for the Church. Accordingly, as a Franciscan
family, we are invited to pave a way to meet the poor humbly, not only in our
professional charitable relationships but also on our own grounds, in the sanc-
tuary of our homes and communities, as associates or members, and as broth-
ers and sisters in our common search for bread and peace for all.
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Finally the holy night arrives. Blessed Francis is there with many of his brothers. . . .
The hay in the manger is prepared, the ox and the ass are arranged around the manger,
and the vigil begins with joy. A great multitude of people stream together from various
places, the night is filled with an unaccustomed joy and made luminous by candles and
torches. And so, with a new ritual, the festival of a new Bethlehem is celebrated. . . .
He who was asleep or dead in the hearts of many, owing to forgetfulness, was awakened
and recalled to memory by the teaching and example of Blessed Francis. The solemnities .
were completed with great exultation, and everyone happily returned to their homes.
(Life of St. Francis by Julian of Speyer 10)
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A Biographical Voice from the Past

Profile

Sister Frances Léa Laughlin, SMIC

As a fitting event in the celebration of the fiftieth anniversary of The Cord, the
Franciscan Institute had the pleasure of visiting with Sister Frances Léa
Laughlin, SMIC, who spent a couple of days on campus at St. Bonaventure
University from September 17-19. Sister Frances played a critical role in the
earliest days of the Institute, (late 40s and early 50s) assisting Father Philotheus
Boehner, OFM, in the vital work of retrieving and translating important works
of the Franciscan tradition and beginning enterprises that would make Fran-
ciscan sources more available to English-speaking Franciscans worldwide.

As a young religious, Sister Frances got her bachelor’s and master’s de-
grees at St. Bonaventure University. She wanted to go to China as a mission-
ary, but the war broke out and she couldn’t get the necessary passport. So, her
congregation, the Missionary Sisters of the Immaculate Conception (West
Paterson, NJ), sent her to Catholic University to get a doctorate in English.
While there, she also studied art. She minored in medieval Latin and paleog-
raphy because her dissertation was a transcript of a medieval treatise on rheto-
ric. By the time she had finished that work, she had pretty much mastered
fourteenth-century Latin paleography. But at the same time she had done some
earlier paleography for a course on medieval Latin history. Thus she became a
very skilled paleographer. She finished her degree work just before she left for
China in the late 40s. She was in China just long enough to unpack her suit-
case and her trunk when she was expelled, along with other missionaries. They
flew out in a cargo plane in a rush and got as far as Shanghai, which was stll
open. There they slept in the freezing cold on bags of sugar which were stored
on the docks ready to be shipped out. It was the middle of winter.

Having returned to the United States, she found herself as a qualified
scholar with nothing to do. Mother Pacifica, her superior, told her that Father
Philotheus Boehner needed her at The Franciscan Institute at St. Bonaventure
University, where sisters from her congregation were already working in do-
mestic occupations. At that time, Father Philotheus was working on
Bonaventure and Ockham texts. He had the theory that Ockham was the Fa-
ther of Modern Logic. Sister Frances’s work was to help transcribe texts from

302

photocopies of manuscripts. These photocopies were not always great, and
the paleography was very tricky. The original scribes had not always been aware
of what Ockham was trying to say. So the transcribers had to try to get a cor-
rect transcription. Thus, Sister Frances would read the manuscripts and write
out transcriptions by hand, passing them on to Father Philotheus for editing.

As for the Bonaventure material, Sister Frances assisted Father Philotheus
by translating the Itinerarium, the notes of which are still the standard after all
these years. There has yet to be an English edition where the critical apparatus
is as fine.

Sister Frances and Father Philotheus also collaborated on a new series of
works called Spirit and Life. She helped translate a Legend of Clare, which was .
edited by Ignatius Brady, OFM, and also worked on Margaret of Cortona. The
idea of this series was to make works available in English that would be hard to
get hold of otherwise. At that time, there was almost nothing in francescana
for the formation of young Franciscans, either male or female. Sister Frances
was at the very beginning of the contemporary movement to make valuable
Franciscan resources more accessible to English-speaking Franciscans.

In 1950, Sister Frances also worked with Father Philotheus in founding a
new periodical called The Cord. The initial idea for this came from her ac-
quaintance with many sisters who were studying at St. Bonaventure during the
summer months. She realized that these sisters were very intelligent women,
very knowledgeable in their fields, but, as she putit: “They didn’t know beans
about what it meant to be Franciscan!” Many of them, though identified as
Franciscan, did not even follow a Franciscan Rule. She and Father Philotheus
would talk about these sisters and how wonderful it would be to provide some-
thing for them. Doing formal Franciscan studies was not feasible then because
they didn’t have the necessary theological backgrounds. Sister Frances and
Father Philotheus thought they’d start out with something solid, but simple—
something on the level of the religious magazine, Sponsa Christi. They would
do a Franciscan Sponsa Christi! And so The Cord was born in November, 1950.
The rest, as they say, is history.

Sister Frances lives today in New Mexico among the Navajos in a little
place called Blue Water Acres. Now in her 80s, she continues to design cards
and posters, a work she began while at The Franciscan Institute fifty years ago.
Her designs are widely marketed. She enjoys the missionary context and works
as a volunteer for parishes and other agencies that serve the Native Americans
of the area.

Sister Frances has seen many changes in the past fifty years and served in
many capacities. She honored us by returning to The Franciscan Institute to
tell us stories about our beginnings. She was glad to see that we are, in her
words, “still alive.” And we, of course, are very glad that she, too, is still alive to
help us remember gratefully our origins.
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Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ e-mail: ICFL@SFCPA.EDU

Notice to all Cord subscribers

ecember of each year, unless you have a
s¢*The Cord for more than one year.

> NOW TIME TO RENEW YOUR SUBSCRIPTION!

Subscription price: $20.00 a year for six issues.

deé¢ger knowledge and more ardent love of the Franciscan way of
ife\\It is an essential resource for every Franciscan community.

\ Please return your renewal notice now or send a new order.

\% (And please consider giving a gift subscription to our
§\ sisters and brothers who cannot afford their own.)

The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY 14778
Ph.: 716-375-2105 FAX: 716-375-2156

Send your order to:
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FRANCISCAN FEDERATION
THIRD ORDER REGULAR
OF THE SISTERS AND BROTHERS OF THE UNITED STATES
The Franciscan Federation of the Third Order Regular
of the Sisters and Brothers of the United States is seek-
ing an Executuve Director. The Executive Director serves
as the chief operating officer of the Franciscan Federa-
tion and is responsible to the National Board. Qualifications for this
position include being a member of the Third Order Regular, sharing a
belief in the vision and mission of the Franciscan Federation, and hav-
ing the ability to collaborate and serve with a variety of groups both
internal and external to the Federation. The person demonstrates skills
in administration, organization, fiscal management, communications,
fund raising, and computer proficiency. Deadline: November 30, 2000.

Send inquiries to:

Position Opening:
Executive Director,
Franciscan Federation

Executive Director Search Committee

¢l/o Sister M. Ellen Lamberjack, OSF |

200 St. Francis Avenue
Tiffin, OH 44883

Fax: 419-447-1812

stclare@tiffinohio.com

419-447-0435, Ext. 180 .
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Now available on Audio Cassette
Franciscan Symposium 2000

Francrs AND CLARE: NEw EVIDENCE AND NEW IMAGES
Sponsored by The Washington Theological Union on May 27-28, 2000

__010 Introdudng the New Omnibus: The “Hows” and “Whys” (Bill Short, OFM)
___020 Outsiders Looking at Francis (Dominic Monti, OFM)

__ 030 The Writin of Thomas o I-f Celano: Dancing Between the Two Lives of Francis
(Wayne ellman, OFMConv.)

__ 040 Panel Discussion: Where Do We Go From Here?

(Ingrid Peterson, OSF) (2 cassettes)
___099 Comoplete set of six tapes.

Each cassette is $9.50. Complete set is $57.00. (Domestic postage included in the price.)

___051-2 The Strongest Stone of the Whole Structure: Clare and the Women Who Followed Francis

The Fourth Annual Franciscan Forum

At the Franciscan Center, Colorado Springs, Colorado
Sponsored by The Franciscan Institute
St. Bonaventure, New York

SHAPING THE 21sT CENTURY AGENDA FOR
MissioN EFFECTIVENESS AND ONGONG FORMATION
IN THE FrRANCISCAN TRADITION

June 5-10, 2001

®  Sources and methods for continuing education in the
Franciscan tradition.

®  Sources of our Franciscan identity: continuing the conversation
around Evangelical Life

-the theological perspective: worldview
-prayer

-living together

-work

® A Festival of Franciscan Art and Music

Total individual cassettes @ $9.50 ea. =$
Total complete sets @ $57.00 ea =$
Maryland residents add 5% sales tax =%
Subtotal =$
International postage:
Add $3.00 per cassette ($35 maximum) =§
Grand total =$
Please check method of payment:
Money Order Enclosed
Check Enclosed
Credit Card Payment: MasterCard Visa
Discover AMEX
Card # Expiration Date:
Cardholder’s Name
Signature (required on all orders)

Through teachings, table discussions, panel, breakout sessions, study, liturgy and cel-
ebration, this Forum is designed so that we may learn from one another together with:
-the scholars of the Tradition in the spirit of the
Franciscan Institute
-the brothers and sisters among us who are serving or have served
in the ministry of ongoing formation
-those who minister as Mission Effectiveness Directors in our
sponsored ministries.

Please print clearly:

7
2| Name:
g:ggr%ggleted % Street address
with payment to: » | City:
. g State ZIP
Chesapeake Audio/Video | ppone: )
Communications, Inc.

6330 Howard Lane, Elkridge, MD 21075
Credit card orders phone: 410-796-0040 or fax: 410-379-0812.

Faculty to date: Margaret Carney, OSF, Canice Connors, OFM Conv.,,
Celestine Giertych, CSSF, Williain Hugo, OFMCap., Ingrid Peterson, OSE,
Jeff Scheeler, OFM, William Short, OFM.

Steering committee: Margaret Carney, OSF, Celeste Crine, OSE,

John Joseph Dolan, OFMConv., Marilyn Huegerich, OSF, Denise Roberts, OSF,
Norma Rocklage, OSF, Gabriele Uhlein, OSE (facilitator);

Kathleen Moffatt (forum coordinator).

Cost: $650.00 inclusive of room, meals, forum, resources
Brochures available in January 2001.

For further information contact:
Kathleen Moffatt, OSF
302-764-5657 (skmoffatt@aol.com)
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IN SOLITUDE AND DIALOGUE:
CONTEMPORARY FRANCISCANS THEOLOGIZE
Edited with an Introduction by Anthony M. Carrozzo, OFM

Contributors:
Gerald M. Dolan ~ Words of Hope in Troubled Times

Gabriele Uhlein Creation: A Franciscan Conversion Conversation

Jane Kopas Mortal Diamond: The Body in Theological
Anthropology

Regis A. Duffy Contexts for a Franciscan Theology of the Eucharist

John J. Burkhard Being a Person in the Church

Xavier J. Seubert The Cross and Death of Jesus: A Franciscan
Interpretation

Joan Mueller Models of Evangelical Poverty: Eschatological
Implications

Price $18.00. 208 pages, paper. ISBN: 1-57659-167-0

THE ADMONITIONS OF ST. FRANCIS:
SOURCES AND MEANINGS
by Robert J. Karris, OFM

The author examines similarities between these writings of Francis and other spiritual
writings of the Christian tradition. He looks at how Francis uses the Scriptures and how
he adapts his spiritual legacy in creative ways. A new translation of each Admonition and
a commentary on each verse, concluding with practical reflections.

Price $28.00. 312+xv pages paper. ISBN 1-57659-166-2

ST. FRANCIS AND THE SONG

OF BROTHERHOOD AND SISTERHOOD

By Eric Doyle, OFM

A reprint of St. Francis and the Song of Brotherbood, (Seabury Press, 1981)

Dedicated to the United Nations Organization, this book presents the Canticle of Brother
Sun as a “charter of peace, . . . a charter of creaturely rights: human, animal, vegetable and
mineral.” A practical starting point for the application of the Franciscan way to everyday
life.

ISBN: 1-57659-033-8

Price $18.00. 235 pages, paper.
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Volumes 9 & 10 ls%es

Islam and Franciscanism: A Dialogue. Ed. Daniel Dwyer, OFM, and Hugh
Hines, OFM. Spirit and Life, Vol. 9, 2000. 120 pp. Paper. ISBN: 1-57659-169-7.
$10.00.
This volume deals with the tradition of dialogue between
Islam and Franciscanism that has perdured since Francis met the Sultan.

Daniel Dwyer, Introduction

Imam Mobammad Bashar Arafat, “Islam and Christianity: Two Faiths and
One God :

Fareed Munir, “Islam and Franciscanism: Prophet Mohammad of Arabia and
St. Francis of Assisi in the Spirituality of Mission

Frangois Paquette, “Breaking Down the Walls of our Differences: Islamic-
Christian Encounter through Prayer”

Thomas Mooren, “The Exodus Motif in Christianity and Islam”

Anselm Moons, “The Arrogance of Ownership”

True Followers of Fustice: Identity, Insertion, and Itinerancy among the
Early Franciscans. Ed. Elise Saggau, OSF. Spirit and Life, Vol. 10, 2000. 175
pp- Paper. ISBN: 1-57659-171-9. $14.00.

This volume presents issues arising from the tension between where the early
friars should live and how they could be faithful to a prayerful life in fraternity.
It looks at how the Order did, and still does, attempt to resolve,
or at least live creatively, with this tension.

Michael F. Cusato, OFM, “Hermitage or Marketplace: The Search for an
Authentic Franciscan Locus in the World”

Michael E Cusato, OFM, “Wall-to-Wall Ministry: Franciscan Ministry in
the Cities of Thirteenth-Century Italy”

Keith Warner, OFM, “Pilgrims and Strangers: The Evangelical Spirituality
of Itinerancy of the Early Franciscan Friars”

FRANCISCAN
INSTITUTE
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Enter The Center Oor a Franciscan place of peace
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Franciscan ArT & Spirituality Retrear
Saturday, June 2 - Friday, June 8, 2001
Retreatants have the opportunity to come a to deeper awareness of God
through art and music as windows into the spirituality of Francis and Clare.
Reflections will be followed by sessions of prayer
using art and music as the medium for gracefilled insights.

No artistic or musical talent is needed;
just a heart open to the experience of an Incarnate God!

Leaders:

Mary Elizabeth Imler, OSF: Franciscan scholar, author, retreat leader

the spirituality of music

40-Day Franciscan Hermntage ReTrear

based on the Rule for Hermitages
November 11-December 21, 2001

We invite you to come to the woods and immerse yourself in an experience
with the Incarnate Son of God in the length of time and the type of solitude
typical of Francis himself. Spend time in one of our hermitages:

San Damiano, Greccio, La Foresta, or in the house of solitude, Poverello.

This retreat is thoroughly and uniquely Franciscan. It is based on the Third
Order Rule with elements faithful to Francis’ Rule for Hermitages. It was
designed by Mary Elizabeth Imler, OSF, as part of her Master’s thesis for

St. Bonaventure University, titled: The Franciscan Solitude Experience:

The Pilgrims’ Journal.
Registration deadline: May, 2001.

For brochure, contact: Portiuncula Center for Prayer
Att: Mary Ann
9263 W. St. Francis Road
Frankfort, IL 60423-8330
Ph: 815-464-3880 Fax: 815-469-4880
portc4p@aol.com

Kay Francis Berger, OSF:  internationally known Franciscan artist and sculptor

Joe Rayes, OFM: retreat director
Kathleen Hook, OSF and
Joy Sloan: WoodSong Ministries: composers and facilitators of
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o FRANCISCAN
Junipero Serra Retreat :

INTERNSHIP
A Franciscan Renewal Center 2001 PROGRAM 2001
Maliby, California in
Spiritual Direction
Established in 1942 by the Franciscan Friars of California, and

Serra Retreat is nestled between the ocean and the
mountains in serene Malibu, conveniently accessible from

LAX and Burbank airports.

Directed Retreats

All sessions in 2001 will be conducted in

*  Private retreats Canterbury, England, and Toronto, Ontario

o Married couples

*  Recovery retreats

o Days of Recollection

»  Specialized retreats

»  High school and college groups
o Women’s and men’s weekends
s Conferences

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

Helpful to religious and lay formators, retreat directors,
parish and hospital ministers, contemplatives,

With a maximum occupancy of 100 guests, Serra Retreat R . : .
P missionaries, community leadership, personal renewal.

provides a chapel with a panoramic view,
large and small conference rooms,
a fully staffed dining room,
and grounds for walking and silent reflection.

Fr. Warren Rouse, OFM

Director -
Fr. Michael Doherty, OFM
Retreat Master
Sr. Susan Blomstad, OSF
Retreat Team
For further information: For more information contact:
Serra Retreat
¥ 3401 Serra Road .
B b, e Malibu, CA 90265 David Connolly, OFM Cap.
TN o TR g poona NI S Ph: 310-456-6631 (Reservations) Mt. Alverno Retreat Centre
Fax: 310-456-9417 2 Lak
Serra LR-e treat srmalifu@aol com Calegzg: I?)eI:Trt LON 1C0
A Franciscan Retreat Center www: shfranciscans.org or ’
globalretreats.com
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GERMAIN GRISEZ

The Way of the Lord Jesus, Volume lil:
Difficult Moral Questions

In this newest volume, Grisez answers 200
practical, moral questions raised by the read-
ers of the first two volumes.

ISBN 0981-5 927 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume H:
Living A Christian Life
Prof. Grisez deals with the specific questions

that concem ali or most Catholics.

ISBN 09610 950 p. (hardcover)  $35.00
The Way of the Lord Jesus, Volume 1:
Christian Moral Principles

Treats the foundations of Christian morality.
ISBN 0861-4 971 p. (hardcover)  $35.00
Buy all three voiumes for $90.00!

The First Franciscan Woman: Clare of Assisl
and Her Form of Life

Margaret Carney, osf
A scholarly study of Clare's Rule.
ISBN 0962-9 261 p. (paper) $12.95

Clare of Assisi: A Biographical Study

Ingrid Peterson, osf
Drawing from historical, sociological, spiritual, theo-
logical, and ecclesiological backgrounds and spe-
cialists, Ingrid Peterson created the definitive bio-
graphical study of Clare of Assisi.

ISBN0964-H 436 p. (cloth) $23.50

A Dwelling Place for the Most High:
Meditations with Francis of Assisi
Fr. Thaddée Matura, ofm
Pau: Lachance, ofm, trans.
This work is a brief synthesis of a distinguished
Franciscan scholar’s thoughts on the life and
example of the founder.

ISBN 09858 101p.(paper)  $11.95
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The Christ of Velazquez

Miguel de Unamuno,
Jaime Vidal, Ph.D.,

trans.
A classic of 20th
century spirituality
and a classic of
Spanish literature,
The Christ of
Veldzquez is a po-
etic meditation on
Velazquez's painting
of Christ Crucified by
an outstanding fig-
ure of 20th century
existentialist philoso-

Miguet de Unamune

The Christ of
lazquez

Tramslsted by paime K. Vidal

phy.
ISBN 09920 112 p. (hardcover) ~ $19.95

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

Sister Paula Jean Miller, ise
Anew and original study of St. Bonaventure’s the-
ology of marriage as it is expressed in his
Breviloquium.

ISBN 0967-X 268 p. (paper) $24.95

NEW| =

Crucified Love: Bonaventure’s
Mysticism of the Crucified Christ

Sr. llia Delio, osf

This work examines the essential role of the
crucified Christ in Bonaventure’s mystical the-
vicyy. Bonaventure advocated a type of mys-
ticism that necessitated radical conformity to
the suffering Christ.

ISBN 0988-2 268 p. (paper) $15.95

Press

Francis in America

A Catalogue of Early

1 Htalian Paintings of St.

Francis of Assisi in the

United States and

3 Canada

William R. Cook
ISBN 0984-X

$39.95
193 p. (hardcover)

50 full page illustrations/22 in color  8'2x 11

The Pastoral Companion: A Canon Law
Handbook for Catholic Ministry
(2nd series, 2nd edition)  John M. Huels, osm, jed

ISBN 0968-8 432 p. (paper) $25.00

— Now In 2-volume paperback!

St. Francis of Assisi: Omnibus of Sources:
Writings and Early Biographies

Marion A, Habig, ofm, ed.
The classic English resource for primary texis
on the life of St. Francis.

ISBN 0862-2 1665 p. (paper)  $35.00

The Trinity of Love in Modern Russian Theology:
The Love Paradigm and the Retrieval of West-
ern Medieval Love Mysticism in Russian
Trinitarlan Thought from Viadimir Solov'ev to
Sergius Bulgakov

Michael Aksionov Meerson
This monograph studies the emergence of the fove
paradigm in contemporary trinitarian doctrines, giv-
ing special emphasis to tracing this paradigm’s de-
velopment in modem Russian philosophy and the-
ology. This paradigm explaitis the triune relation-
ship of the Divine hypostases by the ontological love
within God.

ISBN 0987-4 255 p. (paper) $15.95

Call or write for a
free catalog.

SFO Resource Library

SFO Resource Library, coordinaled by Benet
Fonck, is a complete reference library for
members of the Secular Franciscan Order.
Vol. V & Vi are yet to be prinled.

Vol. |: Called to Follow Christ: Commen-
tary on the Secular Franciscan Rule by the
National Assistants’ Commentary Com-
mission

Benet A. Fonck, ofm

ISBN 0975-0 139 p. (paper) $15.95

Vol. il: Called to Rebuild the Church: A
Spiritual Commentary on the General Con-
stitutions of the Secular Franciscan Order

Lester Bach, ofm Cap.

ISBN 0976-9 206 p.(paper)  $16.95

Vol. lll: Caled to Live the Dynamic Power
of the Gospel Philip Marquard, ofm
ISBN 0977-7 1203 p. (paper)  $13.95

Vol. IV: Called to Proclaim Christ
Benet A. Fonck, ofm

ISBN 09823  60p.(paper)  $12.95

For more information on these and
FHP backlist titles write:

Franciscan Press
Quincy University

1800 College Avenue
Quincy. I 62301-2599

Telephone: 217-228-5670
Fax: 217-228-5672
Web site: www.quincy.edufpress
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The Strategy That Saved Assisi

The Real “Assisi Underground”
During World War I1

Francesco Santucci, historical documentation
Aldo Brunacci, preface and appendix
Josef Raischl, SFO, editor
Nancy Celaschi, OSE, translator

Don Aldo Brunacci describes Alessandro Ramati’s book and movie, The Assisi Under-
ground, as “truly a wonderful work of fiction, but pure fiction, because it distorts the
historical truth.” The Strategy That Saved Assisi provides what is necessary to satisfy
people’s legitimate desire to know this truth.

The historical research of Professor Santucci brings to light
the data about how the city of Assisi was saved from destruction
in 1944 and how many refugees,
especially Jews, found a safe haven there.

The most important part in this strategy for saving the city was
played by the local Bishop, Giuseppe Nicolini,
and the German commander, Dr. Valentin Mueller.

This volume combines within 78 pages detailed historical
documentation, personal memories of the Mueller family, and
reflections and memories of Don Aldo Brunacci, eye witness.

Published in Assisi by Editrice Minerva

Distributed in the U.S. by
The Franciscan Store
503 S. Browns Lake Dr., Burlington, WI 53105-0368
Phone: 414-767-3630; fax: 414-767-3631
e-mail: franstor@genevaonline.com

$16.50 per copy plus $5.00 shipping and handling.
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Index to The Cord
Volume 50
2000

Articles by Author

Barton, Thomas, OSF. “Habits of the Heart.”
July/Aug., 175-6.

Beha, Marie, OSC. “Clare’s Prayer: Office of
the Passion.” July/Aug., 166-74.

Blastic, Michael, OFMConv. “Francis and
Clare’s Joy in Being Human: The Mystery
of the Incarnation.” Nov./Dec., 262-74.

Buchanan, Mary Regina, PCC. “St. Clare of
Assisi: Rooted in the Passion of Christ.”
July/Aug., 189-91.

Carney, Margaret, OSE “Edit.” Jan./Feb., 1

Chinnici, Joseph P., OFM. “This is What We
Proclaim to You.” Jan./Feb., 2-22.

Cirino, André, OFM. “A Powerful Woman:
Marianne Cope.” Mar./Apr., 66-9.

Flood, David, OFM. “Early Franciscans and the
Radical Practice of Democracy.” May/June,
119-24.

Hardick, Lothar, OFM. “The Modernity of St.
Clare,” July/Aug., 186-8.

Fukes, James, OFM Conv. “Mystical Lessons
of Angela of Foligno.” Mar/Apr., 77-81.

Hinwood, Bonaventure, OFM. “The Holy
Spirit in St. Francis.” May/June, 110-17.

Karecki, Madge, SSJ-TOSF. “Franciscan Life
in the Midst of Social and Moral Upheaval.”
Sept./Oct., 236-9.

Karris, Robert, OFM. “Bonaventure’s Com-
mentary on Luke 2:6-7.” Nov./Dec., 275-
80.

Kindiki, Leonie, LSoSF. “The Circle of Life: A
Symbol of Union and Strength.” Sept./Oct.,
240-2.

Lewis, Alexander J., OFMConv. “Franciscans
in Vietnam: Faithful Sons and Daughters.”
Sept./Oct., 229-35.

Lobo, Florine, FMM. “Mary of Passion.” Mar./
Apr., 82-7.

Lucker, Raymond A. “St. Francis: Person of the
Millennium.” Sept./Oct., 215-7.

McKelvie, Roberta A., OSF. “Angelina of
Montegiove.” Mar./Apr., 58-65.

Merkel, Jeanean, OSF. “Taoism and St. Francis
of Assisi.” Sept./Oct., 218-28.

Mertens, Benedikt, OFM. “A Home for the
Poor? A Look at the Social History of the
Friars Minor in the Thirteenth Century.”
Nov./Dec., 289-300.

Merton, Thomas, OCSO. “Franciscan Eremit-
ism.” Jan./Feb., 23-9.

Mueller, Joan, OSE “Visiting Agnes’s Prague:
A Pilgrim’s Report.” July/Aug., 192-8.

Nobis, Mary, OSE “Living Francis’s Document
on Solitude.” May/June, 143-7.

Nothwehr, Dawn, OSF. “Cosmic Mysticism,
Cosmic Christ, Cosmic Mutuality.” May/
June, 125-37.

Peyovich, Lyle, OFMCap. and Gregory Francis

Smutko, OFMCap. “St. Francis in Russian
Spirituality.” Sept./Oct., 243-6.
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Riley, Maura, OSF. “Mother of Molokai.” Mar/
Apr., 76.

Rochford, Jude M., OFM Conv., “Trees: Our
Green ‘Brothers’.” May/June, 138-42.

Schinelli, Giles, TOR. “Elizabeth of Hungary:
Medieval Princess or Sharper Image?” Nov./
Dec., 281-8.

Schoenstein, Erwin, OFM. “Franciscans in
Mindanao.” Sept./Oct., 248-9.

Smutko, Gregory Francis, OFMCap. and Lyle
Peyovich, OFMCap. “St. Francis in Russian
Spirituality.” Sept./Oct., 243-6.

Snyder, Janet, OSF. “Clare of Assisi and Beauty.”
July/Aug., 177-85.

Thom, Frances Ann, OSF. “One Woman’s
Courage.” Mar/Apr., 70-5.

Wood, Joseph, OFMConv. “A Franciscan In-
spires the Jubilee.” Jan./Feb., 30-4.

Books Reviewed

Carpenter, Charles. Theology as the Road to Ho-
liness in St. Bonaventure. New York: Paulist
Press, 1999. 222Pp. (Anthony Carrozzo,
OFM), Jan./Feb., 38-41.

Hayes, Zachary. Bonaventure: Mystical Writings.
A Spiritual Legacy Book. New York: Cross-
road, 1999. 152Pp. (Michael Blastic, OFM),
May/June 149-53.

Mormando, Franco. The Preacher’s Demons: Ber-
nardino of Siena and the Social Underworld of
Early Renaissance Italy. Chicago and London:
University of Chicago Press, 1999.
(Winifred Whelan, OSF), Mar./Apr., 91-4.

Mueller, Joan, OSE. Francis: The Saint of Assisi.
Thomas More Publications, January, 2000.
296Pp. (Anthony Carrozzo, OFM), July/
Aug., 200-1.

Robson, Michael. St. Francis of Assisi: The Leg-
end and the Life. London: Geoffrey

Chapman, 1997. 294Pp. (Anthony LoGalbo,
OFM), Jan./Feb., 42.

Sobel, Dava. Galileo’s Daughter: A Historical
Memuoir of Science, Faith and Love. New York:
Walker and Company, 1999. (Anthony
Carrozzo, OFM), Mar./Apr., 89-91.

Poems

Craddock, Patricia. “The ‘Francis’ in Fran-
ciscan.” Sept./Oct., 242.

Juracek, Joseph, OFM. “oh, hugger of lepers.”
Sept./Oct., 228.

Juracek, Joseph, OFM. “a prayer to st. francis.”
Sept./Oct., 228.

Mary Frances, PC. “Transitus.” Sept./Oct.,
247.

Biographical Profiles

Laughlin, Frances Léa, SMIC. Nov./Dec.,
302-3.

Roebuck, Waldemar A., SFO. Jan./Feb., 35-6.

Subject

Africa, symbols and culture, Sept./Oct., 240.
Agnes of Prague, July/Aug., 192.

Andrew of the Counts of Segni (Blessed) and
Jubilee, Jan./Feb., 32.
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Angela of Foligno and mysticism, Mar./Apr., 77.
Angelina of Montegiove, Mar./Apr., 58.

Bonaventure (Commentary on Luke), Nov./
Dec., 275.

Christ
cosmic, May/June, 125.
incarnate, Jan./Feb., 2.

Clare of Assisi
and beauty, July/Aug., 177.
and contemplation, July/Aug., 175.
and Eucharist, July/Aug., 175.
and Incarnation, Nov./Dec. 262.
and joy, Nov./Dec. 262.
and Office of Passion, July/Aug.,
166.
and Passion of Christ, July/Aug, 189.
and prayer, July/Aug., 166, 175.

Democracy, radical practice of early
Franciscans, May/June, 119.

Ecology, trees, May/June, 138.
Elizabeth of Hungary, Nov./Dec., 281.

Eremitism, Franciscan, Jan./Feb., 23; May/
June, 143.

Frances Léa Laughlin, SMIC, Nov./Dec., 302.

Francis of Assisi
and Holy Spirit, May/June, 110.
and Incarnation, Nov./Dec., 262.
and joy, Nov./Dec., 262.
and Millennium, Sept./Oct., 215.

Franciscan Missionaries of Mary, Mar./Apr., 82.

Franciscanism
and Jubilee, Sept./Oct., 214; Jan./
Feb., 30.
and Incarnation, Jan./Feb., 2.
post-conciliar, Jan./Feb., 2.
and eremitism, Jan./Feb., 23.

Helen de Chappotin (Mary of the Passion),
Mar./Apr., 82.

Holy Spirit and Francis, May/June, 110.

Incarnation
and Franciscanism, Jan./Feb., 2.
and joy, Nov./Dec., 262.
and compassion, Nov./Dec., 262.

Joy, Nov./Dec., 262.
Jubilee and Franciscanism, Sept./Oct., 214;
Jan./Feb., 30, Nov./Dec., 262.

Luke (Bonaventure commentary), Nov./Dec.,
275.

Marianne Cope, Mar./Apr., 66, 70, 76.

Mary of the Passion (Helen de Chappotin),
Mar/Agpr., 82.

Millennium and Francis, Sept./Oct. 215.

Molokai and Marianne Cope, Mar./Apr., 66, 70,
76.

Muslims in Mindanao and Franciscans, Sept./
Oct., 248.

Mutuality, cosmic, May/June, 125.
Mysticism
and Angela of Foligno, Mar./Apr.,
77.
cosmic, May/June, 125.
Office of the Passion and Clare, July/Aug., 166.
Poverty and early Franciscans, Nov./Dec., 289.
Prague (contemporary), July/Aug., 192.
Reconciliation, Nov./Dec., 262.

Rule for Hermitages and solitude, May/June,
143.

Russian spirituality and Francis, Sept./Oct. 243.

Solitude and Rule for Hermitages, May/June,
143.

South Africa, Franciscans in, Sept./Oct. 236.
Taoism and Francis, Sept./Oct. 218.
Trees, as brothers (ecology), May/June, 138.

Vietnam, Franciscans in, Sept./Oct. 229.
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On the Franciscan Circuit
Coming Events

Friday, November 17-Sunday, November 19, 2000
The Canticle of Creatures. With Bernard Tickerhoof, TOR. $100. At Franciscan Spirit
and Life Center, Pittsburgh. Contact: Franciscan Spirit and Life Center, 3605 McRoberts
Road, Pittsburgh, PA 15234-2340; ph. 412-881-9207; email: fslccom@aol.com

Friday, November 17-Sunday, November 19, 2000
The Canticle of Conversion. Sponsored by The Francisan Federation. At Tau Center,
Winona, MN (see ad p. 311).

Friday, December 8-Sunday, December 10, 2000
Advent Retreat Weekend. With James Gavin, OFMCap. $100. At Franciscan Center,
Hastings on Hudson. Contact Franciscan Center, 49 Jackson Ave., Hastings on Hudson,
NY 10706; ph. 914-478-3696.

Sunday, December 31, 2000
End of the Year Retreat. With Lorraine Campanelli, OSE At Franciscan Center, Hastings
on Hudson. Contact Franciscan Center, 49 Jackson Ave., Hastings on Hudson, NY 10706;

ph. 914-478-3696.

Friday, February 3-Thursday, Febraury 8, 2001
Franciscan Gathering: Spiritual Formation and Direction in the Franciscan Tradi-
tion. With Edward Coughlin, OFM, and Celeste Crine, OSF. At Franciscan Center, Tampa,
FL. Contact Franciscan Center, ph. 813-229-2695; fax: 813-228-0748; email:

francntr@aol.com

Friday, February 9-Sunday,February 11, 2001
The Canticle of Conversion. Sponsored by The Francisan Federation. At Franciscan
Center, Colorado Springs, CO (see ad p. 311).

Sunday, February 18-Friday, February 23, 2001
Conference Retreat for Sisters. With James Gavin, OFMCap. At Franciscan Center,
Hastings on Hudson. Contact Franciscan Center, 49 Jackson Ave., Hastings on Hudson,
NY 10706; ph. 914-478-3696.

Friday, March 2-Saturday March 3, 2001
8th Annual Central New York Franciscan Experience: A Single Branch of Flame—
Meeting the Discerning Hearts of Francis & Clare. With Clare A. D’Auria, OSE.
Contact: The Franciscan Center, 2500 Grant Blvd., Syracuse, NY 13208; ph. 315-425-
0115; email: osfsyr@eznet.net

Friday, March 16-Sunday, March 18, 2001

The Canticle of Conversion. Sponsored by The Francisan Federation. At St. Joseph
Center, Tiffin, OH (see ad p. 311).
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Writings of Saint Francis

Adm Admonitions ExpPat
BenLeo  Blessing for Brother Leo FormViv
BenBern Blessing for Brother Bernard 1Fragm
CantSol  Canticle of Brother Sun 2Fragm
EpAnt Letter to St. Anthony LaudDei
EpCler  Letter to the Clergy LaudHor
1EpCust  First Letter to the Custodians OffPass
2EpCust  Second Letter to the Custodians OrCruc
1EpFid  First Letter to the Faithful RegB
2EpFid  Second Letter to the Faithful RegNB
EpLeo Letter to Brother Leo RegEr
EpMin Letter to a Minister SalBMV
EpOrd Letter to the Entire Order SalVirt
EpRect  Letter to the Rulers of the Peoples Test
ExhLD  Exhortation to the Praise of God TestS
ExhPD  Exhortation to Poor Ladies UltVol
VPLaet

Prayer Inspired by the Our Father
Form of Life for St. Clare
Fragment of other Rule I
Fragment of other Rule Il

Praises of God

Praises to be said at all the Hours.
Office of the Passion

Prayer before the Crucifix

Later Rule

Earlier Rule

Rule for Hermitages

Salutation of the Blessed Virgin Mary '
Salutation of the Virtues
Testament

Testament written in Siena

Last Will written for St. Clare
Dictate on True and Perfect Joy

Writings of Saint Clare

1LAg First Letter to Agnes of Prague
2LAg Second Letter to Agnes of Prague
3LAg Third Letter to Agnes of Prague
4LAg  Fourth Letter to Agnes of Prague
LEr Letter to Ermentrude of Bruges
RCl Rule of Clare

TestCl Testament of Clare

BCl1 Blessing of Clare

Early Franciscan Sources

1Cel  First Life of St. Francis by Thomas of Celano
2Cel  Second Life of St. Francis by Thomas of Celano
3Cel  Treatise on the Miracles by Thomas of Celano

AP Anonymous of Perugia

CL Legend of Clare

CSD  Consideration of the Stigmata

Fior Fioretti

Jav Witness of Jacque de Vitry

LM Major Life of St. Francis by Bonaventure
LMin  Minor Life of St. Francis by Bonaventure
LP Legend of Perugia

L3s Legend of the Three Companions

Proc  Acts of the Process of Canonization of St. Clare
5C Sacrum Commercium

SP Mirror of Perfection



