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The Cord, 52.2 (2002)
Editorial

As this issue of the The Cord goes to press, it marks a transition on many levels.
Itis my first endeavor to fly solo as the editor. Last December Sr. Elise Saggau
mentored me through the production process and the multitude of details that
go into selecting material, editing articles, page layout, and designing new
announcements. Her love of The Cord shone through every step of the way
and illumined my entry into this aspect of Franciscan ministry. I am most
grateful for her loving care and solicitude.

Transitions are ever a challenge. The first that I face is maintaining
the quality of The Cord and serving its readership well. I hope that I have made
a good beginning, although I am aware that no venture such as this is without
some difficulties. It is my hope that errors will be few, minor, and quickly
remedied as I move along the path of learning during the first year at this desk.
I welcome your comments, suggestions, and feedback. At this time there are
no changes in store for the format of the journal. As time passes, however, new
possibilities may unfold, and other transitions might be called for. For now, we
will take one step at a time.... ,

One of the beauties of The Cord is the variety of material that can be
published here. In this issue we present a taste of that diversity. Our lead article
puts forward a new perspective on the life of St. Anthony of Padua based upon
a historical reconstruction of bits of information scattered in European-language
resources. We also offer an article that gives opportunity for personal theological
reflection on our understanding of the Cross as Christian symbol. Please note
that the author wrote this long before the events of September 11, 2001; in
some ways, it seems that the paper is prescient about how we would be called
to new levels of suffering and compassion after those events. Murray Bodo’s
poem helps us embrace our role in the Paschal Mystery. Another piece focuses
in very concrete ways on praxis with respect to chapters and leadership in
Third Order Regular communities. Finally, the Dubuque Franciscans recently
decided to return to prairie many acres that had long been cultivated as
farmland. “Prairie Restoraton” celebrates their Franciscan stewardship of
creation (and perhaps will invite others to similar action.).

Peace and all good! _
(m a /ﬁ% Ot
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The Cord, 52.2 (2002)

“Something’s Lost and Must Be Found...”
The Recovery of the Historical
Anthony of Padua

Michael F. Cusato, OFM

Anthony of Padua is surely one of the most enigmatic figures in Catholic
hagiography. On the one hand, he is associated with (perhaps more than any
other saint in Christian history) some of the most fantastic miracle stories
whose specifics defy credulity even among the most generous of believers. For
example, Anthony is said to have delivered an eloquent sermon to a group of
attentive fish which lined up in perfect rows to hear the famous preacher when
the townspeople of the area refused to listen to him. In the context of a debate
with an Albigensian heretic, he is reported to have been instrumental in get-
ting a starving mule to forego the hay offered to him in order to first genuflect
in homage before the Eucharist. More famously, he is said to have successfully
prayed for the safe return to the friary of a precious commentary on the Psalms
stolen by a devious friar; this is the origin of the belief in Anthony as a restorer
of lost articles. And, perhaps most spectacularly, it is claimed that he com-
pletely restored the foot of a sinner who had amputated it himself, having
taken too literally the stern counsel of the gospel to cut off and throw away
what had been the cause of his sin. Such exploits, coupled with the traditional
depiction of Anthony in statuary and iconography in which he is represented
as a meek, soft-skinned man holding either a lily or the child Jesus (or some-
times both) would seem to place him at a considerable remove from the criti-
cal and skeptical sensitivities of contemporary men and women who prefer to
locate holiness in the realm of the rugged and the real. ‘

And yet, on the other hand and contrary to all expectation, Anthony still
remains-and always has been-one of the most popular saints in Roman Ca-
tholicism. Indeed, the large majority of churches the world over-even if they
no longer hold the traditional Tuesday devotions to St. Anthony-still boast of
statues, stained-glass windows or paintings representing this most popular of
saints.
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What is curious is that the popularity Anthony has enjoyed throughout
the centuries seems to have had, in fact, very little to do with the historical
Anthony of Padua (the Anthony of history). Indeed, ever since the time of his
death the cult of Anthony has been based almost exclusively on the portrayal
of the friar as he appears in the hagiography prepared for his canonization—
and that image is primarily what historians call the thaumaturgical Anthony:
that is, Anthony as miracle-worker. The question is: should this trouble us? Is
not today’s devotion to Anthony a demonstration of faith as it has been through-
out the ages? Without answering that question directly right now, suffice it to
say at this point that, for men and women of the 21% century, such devotion,
devoid as it is of any firm historical underpinning, does trouble us and should
trouble us. Can you image a cult of Francis today based primarily upon the
miracles attributed to him after his death, or based merely upon the stories
found in the Fioretti (the Little Flowers of Saint Francis) rather than upon his
deeds, his writings and the historical development of the Franciscan move-
ment? Today that would be quite unacceptable. Why then should it be any
more acceptable with respect to the Evangelical Doctor?

An answer to that question is a bit more complex than it might first appear
because there is, in fact, an interesting connection between the popular image
of Anthony of Padua found in his cult and the actions of the historical An-
thony; a relationship, in other words, between the issues addressed in the miracle
stories and the values which Anthony espoused in his historical life. In these
few pages, such an answer is an important but more complicated task. The aim
here is actually a little easier. First, we can lay out various historical events,
culled from the hagiographical sources, that comprised the life of Anthony in
order that to have a deeper appreciation of the spiritual journey of the man: his
struggles, the major turning points in his life, his primary achievements and
his importance to the Franciscan Order. Secondly, we can examine two par-
ticular aspects of that life which are emblematic of the most important contri-
butions Anthony made to the Church of his day (and perhaps can form the
basis of his importance to ours as well). A firm understanding of the historical
Anthony will, I hope, put us all in a better position to understand the meaning
of the hagiographical Anthony which is-like it or not-the stuff of most Catholic
devotion to Anthony today. For my bias is this: while the ahistorical may lay
the basis for a fervent piety, it is the historical that lays the basis for a genuine
faith. Piety has to do with religious sentiment; faith is grounded in the evan-
gelical values of Jesus.

So let’s look at the historical Anthony in light of a few general, over-arch-
ing remarks about the saint. First of all, it should be said that St. Anthony is
one of those key figures of early Franciscanism whose importance is more
often assumed than really understood. That importance, moreover, is attrib-
uted to two things: the spontaneous cult which rose up around him immedi-
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ately after his death and the fact that he serves as a kind of linchpin between
the inidal suspicion of studies by Francis and his early followers and a second
generation of friar-clerics for whom study was deemed essential to competent
ministry within the Church of the thirteenth century. Second, Anthony did
not live a very long life; indeed, many of his 43 years on this earth (if we as-
sume 1188 to be his date of birth) were marked by a fragile health that, para-
doxically, rarely deterred him from engaging in active ministry. He died in
1231-a mere five years after the death of Francis. Third, Anthony’ life can be
seen as a series of steps in which God continually frustrated and redirected his
own wishes and desires for the good of the Church and the Franciscan Order.
He began as a canon but became a friar; he wanted to be a foreign missionary
but became a domestic preacher; he became a successful and articulate preacher
only to be conscripted for internal service to the Order. In other words, God
often had other plans for Anthony-plans which his obedient and willing spirit
acceded to. Fourth, in spite of these constant reorientations of life, Anthony
was still able to enjoy and combine the three primary loves of his life: contem-
plative prayer, study of the Scriptures, and a preaching which had, as its goal,
conversion of life and reconciliation with one’s enemy. And lastly, known for
the boldness of his preaching, Anthony, however, never lapsed into denuncia-
tion or lack of charity; hence his success and appeal as a preacher, a friar, a man
of God: in short, a saint.

In order to give a sense of form to the spiritual journey of Anthony, I have
taken the liberty to divide his life into a number of different stages (eight in
number), a summary of which is provided at the end of this article. These
stages are, of course, entirely arbitrary; they are simply a teacher’s tool to help
give you a sense of the geographical movement and spiritual development within
Anthony's life.

Stage 1: Birth and Early Life (c. 1185-1210)

Contrary to popular assumption, Anthony of Padua could actually more
rightly be called Anthony of Lisbon since he was born and spent the first 30-
35 years of his rather short life not in Italy at all but in Portugal, his native
land. Born sometime between 1185 and 1188 to noble parents in the city of
Lisbon, Anthony began his life under his baptismal name of Fernando. His
father was apparently a vassal and knight of the Portuguese king, Alfonso I,
who, by this very fact, would have been actively involved in the struggle of the
crown against Islam and the Muslims. Indeed, this conflict represents the
central historical context for the early life of young Fernando as the Kingdoms
of Spain and (since the mid-12* century) Portugsl -were engaged in the
Reconguista: that battle of the Christian kings of the peninsula to retake the
land from the Muslims. R
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Stage 2: Early Education/First Vocational Aspirations (1210-1220)

Education in the Middle Ages was not a right, it was a luxury usually avail-
able only to the aristocracy. Being of aristocratic origin, Fernando benefited
from an excellent education at the local cathedral school, the school sponsored
by the local bishop of Lisbon where his uncle was both a canon and a teacher.
It was there that Fernando received his early studies in the seven liberal arts.
Although such an education often served as the first step towards the priest-
hood, it could also simply prepare a young man for a useful career in the world,
a way that would lead him to contributing his talents to the affairs of the world.

Fernando, however, opted for the first route. In 1210, he requested per-
mission of his family to enter a community of reformed canons who lived
outside the walls of the city of Lisbon at Sdo Vicente de Fora (St. Vincent-
Outside-the-Walls). Although this was a monastery of reformed canons regu-
lar that been founded ostensibly to live a more austere form of priestly poverty
in accord with the example of the apostles who held
their possessions in common, the fact that it had
been established by the Portuguese royal fam-
ily ensured that it would be a well-endowed and
fairly comfortable form of religious life. Nev-
ertheless, Fernando’s entrance into a monas-
tery of canons illustrated his desire to prepare

himself for the priesthood with the education /\ %\l
that such a step would require. Fernando en- %’

tered St. Vincent’s in search of peace, contem-
plation and an atmosphere of study. What he en-
countered, however, was a running battle between the
prior and the king over the property rights of the monas-
tery and a constant flow of visitors from his family and
friends.

Therefore, in 1212 he asked to be transferred to the 't ?
mother-cloister of Santa Cruz in the capital city of Coimbra
(about 120 miles away). Set in the capital and the seat of its powerful bishop,
Coimbra’s monastery of canons was also the most important center of studies
in the Portuguese kingdom. Indeed, two of its canon-professors (Raymond
and John) had just returned from their studies at the newly formed University
in Paris. Santa Cruz counted 60 canons and a rich library. Access to such re-
sources was critical to Fernando’s intellectual development during the next
eight years. Here also, however, the monastery became embroiled in a series
of ugly disputes with the Portuguese king, Alfonso II, over its rights and prop-
erties. Such an environment most likely fractured the tenor of its religious life
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as numerous canons simply went their own way, feathering their own nests,
neglectful of their profession.

Stage 3: Decisive Turning: Entrance/Early Years in the Franciscan
Order (1220-1222)

Thus, in spite of the rich intellectual environment that he found at Santa
Cruz, the wrangling and more importantly the growing worldliness of the
canons there sowed a negative seed of dissatisfaction within Fernando about
his life as a canon regular. Without a doubt, one of the major thrusts of the
recent Fourth Lateran Council in 1215 had been precisely the reform of priestly
and religious life. That was the negative push; was there a positive pull? The
positive seed was apparently planted by the presence in Coimbra of a new
fraternity of poor brothers who had come to Portugal in 1217 and, through
the benefaction of Queen Urraca, had established a small residence and chapel
in an olive grove on the edge of the city dedicated to the hermit, Antony of the
Desert. The friary was called Sant’Antonio dos Olivas.

Unfortunately, hagiographical sources do not give us much insight into
the spiritual turmoil that might have motivated Fernando to ask for permis-
sion to leave the canons regular and join the Friars Minor. What can be said
with surety, however, is that the most significant trigger was the mission of
another group of these Franciscans among the Saracens of Morocco in 1219.
The story is well known. Five friars (Berard, Peter, Otto, Adjutus and Accursius)
arrived in Coimbra on their way to their mission among the Muslims. Having
obtained the support of the Queen, they went first to Seville, a major Spanish
city still under Muslim control. Their preaching, however, landed them in
prison. Condemned to death, they were eventually pardoned and released.
Undeterred, the friars traveled to Morocco, gaining the support of Peter,
Alfonso IT’s brother-in-exile, who was in the service of the caliph of Morocco.
The brothers got themselves arrested once again (one assumes their preaching
either directly attacked the Islamic religion or insulted the Prophet-or both).
Freed through the intercession of Peter, they were then re-arrested and finally
beheaded on January 16, 1220. Peter managed to get their martyred bodies
shipped back to Coimbra. Since the friars’ grounds were too small to accom-
modate their remains, they were buried at the royal monastery of Santa Cruz
-the burial site of the Portuguese kings. Whatever the negative elements trou-
bling his soul before, it is this one event-the preaching of Jesus Christ unto
death by men dedicated to a life of poverty-that prompted Fernando in the
summer of 1220 to ask permission to leave the canons regular for the life of a
Friar Minor.

The request, though granted, was poorly received since, in medieval canon
law, one could not transfer to another form of religious life unless it was to a
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stricter way of life: hence, such a transfer was seen as an indictment on the
supposedly reformed life of the canons. Fernando joined the Franciscan prov-
ince of Santiago whose provincial was none other than John Parent, future
minister general of the Order. Upon embarking on his new way of life and
indicative of his own love of contemplation, he chose to change his name to
that of the hermit patron of the friary he was now entering. Henceforth,
Fernando the canon would be known to history as Anthony the friar. Since the
requirement of a year’s novitiate was only imposed on the Order later that year
in September of 1220 (through the bull Cum secundum consilium), Anthony
made immediate profession as a Friar Minor.

Faithful to what had just impelled his change of religious community, he
asked to go to Morocco as a missionary. Having obtained the permission of his
provincial, he embarked with his companion, Philip, for North Africa near the
end of 1220 but immediately fell ill upon his arrival in Morocco. This illness
lasted through the winter and into the spring of 1221, at which point his com-
panion convinced him that he should abandon his plans to preach among the
Saracens and to sail back to Coimbra. But God had other plans for him. Not
unlike what had happened to Francis himself, 2 storm blew his ship off course
so that both he and his companion ended up off the coast of Italy on the island
of Sicily. Disembarking, they were fortunate to learn that the friars had a friary
in Messina.

That late spring the friars of Messina were preparing to leave shortly for

© Assisi to take part in their annual General Chapter. Francis had resigned as

minister general at the previous chapter in 1220 in favor of Peter Catania.
However, Peter died just prior to the 1221 Chapter, so the meeting was led by
Elias of Cortona-Francis’s choice to run the affairs of the Order. As a new
member of the Order and a friar of the far-flung Spanish province, Anthony
was unknown to most of the other friars. At the conclusion of the chapter
when the friars were sent out again on mission, for unknown reasons Anthony
approached the provincial of the province of the Romagna (which encom-
passed all of northern Italy) and asked him to ask Elias if he could remain in
Ttaly and minister in that province. Elias agreed and Anthony was assigned to
the hermitage of Monte Paolo outside the northeastern Italian city of Forli,
not far from Rimini. It was a hilltop hermitage with a commanding view of the
surrounding countryside, conducive to the contemplation Anthony cherished
so much. Yet there might have been a more practical reason for the assign-
ment: it would have been known that Anthony was ordained and could there-
fore provide the sacraments and preaching to the friars in this hermitage. What
appears certain is that the friars had not yet come to know and appreciate the
talents that the young Portuguese would bring to the Order. They would not
have to wait very long.
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Stage 4: From the Eremitism of Monte Paolo to Active Ministry
in the Romagna (1222-1224)

About a year later, in the summer of 1222, the provincial of the Romagna
province sent several friars, including Anthony, to an ordination of Franciscans
and Dominicans in the town of Forli. At the dinner celebrated afterward in the
Dominican convento the Franciscan provincial suggested that one of the Do-
minicans give an impromptu sermon. When no one dared come forward, the
provincial asked Anthony, who reportedly delivered an amazingly eloquent
and polished homily. It immediately became apparent that such talent for
preaching must not remain hidden under a bushel basket in some remote her-
mitage. At the provincial chapter the following September (on the Feast of St.
Michael), Anthony was given the mission to preach throughout the entire ter-
ritory of the province of the Romagna. The explicit aim of this preaching
seems to have been to mount a frontal assault on the Albigensian or Cathar
heresy that had taken root in the cities of northern Italy during the first de-
cades of the 13 century. Anthony’s mission, (to which I will return in detail in
the second part of this article) lasted from 1222 to 1224 and used the friary of
Santa Maria delle Pugiole in Bologna as its base. It is also quite possible that at
this time he took full advantage of the libraries and faculties both in Bologna
and Vercelli in order to strengthen his knowledge of the Franciscan tradition.
We know that he made the acquaintance of a certain Thomas Gallus, who had
studied theology at the famous Abbey of canons regular at St. Victor in Paris,
and from whom Anthony attempted to learn (in Vercelli) the intricacies of
mystical theology. Indeed, it was precisely during this same period, probably
toward the end of 1223 or early 1224, that Anthony would have approached
Francis asking for permission to begin to teach other friars in the area the
rudiments of theology. Francis honored Anthony’s request in his famous Lezter
to Anthony on this very subject.

Stage 5: Preaching and Ministry in Southern and Central France
(1224-1227)

Thanks, it would seem, in large measure to his effective preaching against
the Cathar heresy in northern Italy, Anthony found himself transferred in 1224
to the region that was the primary source of Catharism in the Europe of his
day: southern France or, more specifically, the region known as Languedoc.
This region, and specifically its major cities of Toulouse, Carcassonne,
Narbonne, Béziers and, of course, Albi (from which the Cathars got their more
popular name of Albigensians), had been, since the 1170, the seat of a rival
form of Christianity that had its own theology, its own bishops and even its
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own dioceses. In fact, it was in the same area that St. Dominic had begun his
vocation in 1205 as a preacher against this heresy.

Much had happened in the region since the preaching of Dominic. After
the assassination of the papal legate Peter of Castelnau by a Cathar heretic,
Pope Innocent III had launched the infamous Albigensian Crusade with its
pitched battles between Cathar and Catholic forces during the years 121 3-14.
Catholicism as a result appeared to regain the upper hand. By 1224, however,
the tide had begun to turn again against the Catholic party. With the French
King Louis VIII refusing to enter the fray, the situation began to look dire.
Anthony’s mission into the region must be seen in this context. He arrived east
of the region in the old Roman city of Arles just in time for the provincial
chapter at the end of September, 1224. We know that Anthony participated in
the chapter and that he was asked by the minister provincial, John Bonelli, to
address the brothers. Thomas of Celano tells us in his Vita prima that, as An-
thony spoke, a certain priest named Monaldo saw a vision of St. Francis hov-
ering over the friars and blessing them while Anthony preached to them. In
Celano’s account, this vision of Francis in Arles occurs shortly after the time
when Francis had received the stigmata on La Verna in Italy. The purpose of
this deliberate parallel created by Celano was not only to give credence to the
miracle of the stigmata of Francis but also to underscore the important role
that Anthony had come to play in the life of the friars by 1229 (the year in
which Thomas was writing) that is, introducing the friars to the study of the-
ology .

Immediately after the chapter Anthony went from Arles to Montpellier,
the major center of Catholic resistance to the Cathar heresy, and then moved
further west to Toulouse, the stronghold of the heresy itself. Along the way he
held public debates with the leading spokesmen of the heretical party. Dressed
in a poor and simple habit, Anthony was a model of Catholic integrity whose
life and actions matched the evangelical truth of his words. Indeed, his knowl-
edge of Scripture, his theological depth and his eloquence were an equal match
for the most brilliant Cathar preachers. Unfortunately, little information is
extant on the specific content or success of these disputations in France.

Soon after, however, Anthony found himself named guardian at the friary
at Le Puy, a full 180 miles north of Toulouse. This new task would force An-
thony to leave the front lines of theological battle and to devote himself pri-
marily to ministering more directly to the friars themselves. He did, nonethe-
less, participate in a major ecclesiastical synod held in central France, in the
city of Bourges, on November 30, 1225. Called by its archbishop, Simon of .
Sully, in order to assess the deteriorating situation of Catholicism in the south
of France, the primary aim of the synod was to try to convince Louis VIII-who
was in attendance-of the necessity of immediate action in the region. In the
course of the proceedings Anthony was called upon to preach to the assembled
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dignitaries. Contrary to expectation but consistent with Anthony’s fearless
manner, the Evangelical Doctor delivered a sermon which addressed not the
errors of the heretics (who were not even present at the synod and who could
not so easily be changed) but rather the clerics and prelates who had it in their
power to change themselves (their lifestyle and their theological ignorance) so
as to rob the Cathari of the major brunt of their criticism against the Church.

Sometime after the synod, Anthony then found himself named custos of
the friars at Limoges. At this stage of Franciscan history, each province usually
had one provincial and four custodes to aid the provincial in the administation
of the province and especially in the visitation of the various convents. Thus,
Anthony entered more fully into a phase of internal ministry to the friars,
moving from convent to convent, encouraging, correcting and instructing the
brothers in the Franciscan life. During this time he was responsible for found-
ing a number of new convents in the region, including the one at Brive, south
of Limoges, where he created a special hermit’s grotto for his cell and where a
large number of miracles are attested to in the hagiographical sources.

Stage 6: Provincial of the Romagna (1227-1230)

Francis of Assisi died on the evening of October 3, 1226. Anthony in his
official capacity as custos attended the general chapter in Assisi in May, 1227, in
which a successor to Francis as minister general had to be elected. This chap-
- ter elected Anthony'’s first minister provincial, John Parent, as the new gen-
eral. John, in his turn, asked Anthony to return to Italy as provincial of the
large sprawling province of the Romagna. Anthony may have agreed to accept
this new charge because it could give him the opportunity once again to con-
front the powerful heretical currents in northern Italy. But as provincial he
became engaged even more thoroughly in full-time ministry to the friars, spend-
ing the vast majority of his time traveling the breadth of the province visiting
and encouraging the brothers. Nonetheless, there are numerous testimonies
of Anthony engaging heretics in the various towns to which he had come to
visit the friars, sites too numerous to list here. Generally, but with a few key
exceptions, Anthony is reported to have been fairly successful in drawing them
back to Catholicism.

Perhaps a more important detail from this period of 1227-30 is that the
peripatetic preacher found time to begin putting down in writing his own ser-
mon materials for the eventual use of his confréres. These materials consisted
not of full-blown sermons but rather of sermon outlines that could later be
used in the preparation and delivery of the friars’ own homilies. Indeed it is
only through these writings that the theological vision that shaped the preach-
ing and values of the saint can be known.
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Finally, being in Italy during this time, it seems quite likely that Anthony
would have been present in Assisi for the canonization of Francis in July, 1228.

Stage 7: The Eventful Final Year (1230-1231)

As provincial of the Romagna, Anthony also would have been present both
for the fiasco of the translation of the remains of Francis from the Church of
San Giorgio to the crypt of the newly constructed lower church of San
Francesco and the chaotic proceedings of the general chapter of Assisi on May
25, 1230. One of the reasons for its chaos was the impasse that the friar del-
egates (especially the clerics who saw reality through the lens of juridical cat-
egories) reached when they tried to determine the precise meaning of the Fran-'
ciscan charism as contained in the Ru/e and most problematically in the Testa-
ment of Francis. Most nettlesome, of course, was the problem of what it meant
to live poverty in the real world (and what it did not mean). Unable to reach
agreement, the chapter designated a small, ostensibly representative group to
take these outstanding issues to Pope Gregory IX-an expert canonist-in Rome
to have him resolve these matters for them. Anthony, by this time an esteemed
and articulate member of the Order, was a part of this delegation of seven
friars. The fruit of their delegation was the monumental bull Quo elongati,
promulgated September 28, 1230.

However, given his declining health and his desire to continue work on

~ his sermon materials, even during the chapter itself Anthony had asked to be

relieved of his duties as provincial of the Romagna. John Parenti granted the
request and shortly after his work in Rome had been concluded, Anthony re-
turned to northern Italy and settled just outside of the city of Padua, at a small
friary next to the Poor Clare monastery of Arcella. There he met and became
the companion of a friar named Luke Belludi. Eventually, Luke would be-
come provincial of the province and be the one responsible for building the
basilica in Padua that would become the final resting place of the saint.

Anthony had lived for a brief time at Arcella, between the end of 1227 and
early 1228. When he returned near the end of 1230 he began an extremely
busy period of work. First, he completed the Sunday sermon outlines that he
had been working on for some years. Then he began work on a series of feast-
day sermons for the church year, apparently upon the request of Gregory IX.
Forsaking for a time an active engagement in the ministry of preaching, he
also set himself to studying the moral teaching of the Church.

If Anthony did preach, he preached in the friary church in the city at
Santa Maria Mater Domini or more rarely in some of the other area churches.
From the winter of 1230 until Lent, 1231, he worked assiduously on finishing
his sermon outlines for the feasts of the church year. But then Anthony also
decided to preach the season of Lent in Padua in 1231. Although nothing
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remains of these famous sermons, we know that he preached from February 6
until March 23, 1231 (from Ash Wednesday to Easter). Anthony created an
entirely new model of Lenten preaching as he preached every day, moving
from place to place, church to church, working his way through the city to
engender a spirit of profound conversion among the citizenry of Padua, great
and small, rich and poor. The key themes of this preaching were forgiveness
and reconciliation among peoples, especially among political parties; the re-
turn of things acquired unjustly, especially through usury; the release of debt-
ors from prison; and the conversion of life in conformity with Christian mo-
rality. These themes reached their culmination not in one final summary
sermon-as would have been customary-but in the presentation of a formal
request on March 17th (Monday of Holy Week) to the city’ civil authorities
to formulate a new law for the commune that would incarnate some of the
values just propounded by Anthony in these Lenten sermons.

By this time in his career reconciliation had become the pre-eminent theme
in Anthony? life and preaching. A further example of this is found in his ill-
fated intervention in the conflict between Riccardo, count of Sambonifacio
and Ezzelino da Romano. Put simply, Riccardo, leader in the city of Verona,
had been overthrown, captured and put in prison in June, 1230, by the parti-
sans of Ezzelino, who was attempting to control the entire region of north-
eastern Italy. A delegation came to Padua asking for intervention on the part
of its leading citizens to free Riccardo. The most powerful abbot of the region,
Giordano Forzate, suggested that his friend Anthony, who had just concluded
a Lenten mission centered on the very theme of reconciliation, should make
the appeal. Anthony journeyed to Verona, but his entreaties to Ezzelino fell
on deaf ears and his mission ended in failure.

Returning from Verona, Anthony went not to the friary of Mater Domini
in the city, nor even to the little friary at Arcella. Tired and in poor health, he
instead retired to a place called Camposampiero (about eight miles outside the
city) whose owner, Count Tiso, had donated land where the friars could estab-
lish a hermitage and small chapel. It was there that Anthony supposedly built
for himself a kind of hermitage high up in a huge walnut tree that once stood
on the property. But Anthony’s stay at Camposampiero lasted only a few weeks.
On June 13, 1231, after climbing down the tree for the noon meal, he fainted
and then asked to be taken to the friars’ church in Padua, Mater Domini. Luke
Balludi and a certain Roger took Anthony in a cart on a journey that took six
hours, reaching Arcella by evening. There, surrounded by a few friars and
Poor Ladies, the Evangelical Doctor surrendered his spirit to God.

Stage 8: After the Death of Anthony

When word began to spread that the great preacher had died, typical of
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medieval piety, the scramble for his relics was on! Fearful of what might occur,
the friars and sisters at Arcella refused to transport the dead friar into the city.
Meanwhile, the friars of Mater Domini pressed their claim to the body; after
all, such had been Anthony’s dying wish. An ugly standoff then ensued, pitting
the two groups of friars against each other and each supported by its own
contingent of civil and ecclesiastical authorities. Eventually the minister pro-
vincial, Albert of Pisa, had to be called into the unseemly affair, deciding in
favor of Mater Domini. Anthony was thus finally buried there on Junel7th.
Canonization proceedings were initiated shortly thereafter by the citizens and
dignitaries of Padua. Less than a full year later, on May 30, 1232, Anthony was
enrolled in the catalogue of saints in a ceremony presided over by Gregory IX
in the cathedral of Spoleto. Fifty-three miracles had been attested to by then;
these testimonies served as the basis for the first hagiographical account of
Anthony, called the Assidua. At the conclusion of the ceremony, to honor the
new saint, Gregory intoned the versicle known as “O Doctor optime” (O excel-
lent Doctor)-an antiphon normally reserved for doctors of the Church. Offi-
cial status as Doctor of the Church, however, had to wait until 1946 when Pius
XTI proclaimed him Doctor Evangelicus, the Evangelical Doctor.

Parallel to what had occurred with Francis, work began almost immedi-
ately (1232) on a basilica to house the new saint. Due to political upheaval in
the city involving tensions between the papacy and the Emperor Frederick II
and his allies, notably, Ezzelino da Romano, work was suspended in 1240 and
resumed only in 1256. Anthony’ remains were transferred from Mater Domin:
to the new basilica on April 8, 1263, with the minister general, Bonaventure,
attending. However, apparently so poor was the initial construction of the
basilica that two years later, in 1265, work was begun on a total reconstruction
of the facility.

Such was the life-journey of the historical Anthony. There are two par-
ticular aspects of that life which represent the importance of Anthony to the
Franciscan Order and to the Church of his day: his preaching against heresy
and his concern for the social welfare of his fellow human beings, especially
the most vulnerable. A better understanding of these two themes will give
concrete content to the commonplace assumption that Anthony was not only
an outstanding preacher but also the first Franciscan theologian. Both of these
areas will be examined in the next issue of The Cord.

Editor’s note: This text has been revised from a manuscript based
upon a lecture first given by the author at St. Peter’s Church in
Chicago, Illinois on June 12, 2001.
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THUMBNAIL SKETCH OF THE LIFE OF
ST. ANTHONY OF PADUA

STAGE I: Birth and Early Life (c. 1185/ 88-1210)
- Lisbon (Portugal)

STAGE 2: Early Education / First Vocational Aspirations (1210-1220)
- St. Vincent-Outside-the-Walls (Lisbon, Portugal)
- Santa Cruz (Coimbra, Portugal)

STAGE 3: Turning Point: Entrance / Early Years in the Franciscan Order
(1220-1222)
- St. Anthony-of-the-Olive-Grove (Coimbra)
- Morocco
- Messina (Sicily)
- Montepaolo (outside Forli, northeastern Italy)

STAGE 4: From Eremitism of Montepaolo to Active Ministry in the Romagna
(1222-1224)
- Numerous cities in northern Italy, particularly Rimini
- Bologna (Santa Maria delle Pugiole)

' STAGE 5: Preaching and Ministry in Southern and Central France
(1224-1227)
- Arles / Montpellier / Toulouse (southern France)
- Le Puy/ Bourges / Limoges / numerous other cities
(central France)

STAGE 6: Provincial of the Romagna Province (1227-1230)
- Bologna
- Numerous other cites (northern Italy)
- Assisi

STAGE 7: The Eventful Final Year (1230-1231)
- Padua/Camposampiero

STAGE 8: Posthumous Career of Anthony = i/ Santo
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Bibliographical Orientation:

Solid writing on the historical Anthony has not been, until quite recently,
very plentiful. The English language, in particular, has been poorly served in
this regard. However,the following titles can help orient the reader to the major
historical events in the life of the Evangelical Doctor:

Sophronius Clasen, OFM, St. Anthony Doctor of the Church, trans.
Ignatius Brady, OFM (Chicago: Franciscan Herald Press, 1973). Prob-
ably the most authoritative synthetic work on Anthony available in
English. Originally published in German in 1960.

Lothar Hardick, “He Came to You so that You Might Come to Him”:
The Life and Teaching of St. Anthony of Padua, trans. Zachary Hayes,
OFM (Chicago: Franciscan Herald Press, 1989) Originally published
in German in 1986. In part dependent on Clasen’s work, the second
half of this presentation also adds several extended reflections on the
theological vision of Anthony.

Of particular value for this article have been the following four works-all
in Italian:
Grado Giovanni Merlo, “La santith di Antonio e il problema degli
eretici,” Il Santo, 2 ser., 36 (1996): 187-202;

Giuseppina de Sandre Gasparini, “La pace in Antonio e nella
‘devotio’ dei mendicanti del 1233,” Studia patavina 28 (1981): 503-
508. This volume contains other presentations given at a conference
titled “S. Antonio di Padova tra storia e profezia”;

Cesira Gasparotto, “La grande missione antoniana a Padova nella
Quaresima 1231,” Il Santo 4 (1964): 127-152.

Gustavo Cantini, “Vita apostolica e azione sociale di
Sant’Antonio,” S. Antonio dottore della Chiesa (Citta del Vaticano:
Tipografia Poliglotta Vaticana, 1947), 223-248.
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The Cross - A Symbol of Humanity

and a Way of Life

Clara Mair, SHC

The journey to true incarnation includes accepting the contradictions in our
lives and in ourselves. As human beings we belong at the same time both to
earth and to heaven. We are outstretched between light and darkness, God
and human, between male and female, between height and depth, between
good and evil. The cross unites all contradictions.

The human being is like a cross.! The vertical part of the cross rises up-
wards; it towers into heaven. By the grace of God, we do not remain turned in
ourselves; we must come out of our own world and move beyond ourselves.
Our character is to be open to receive the grace of God and to be touched by
him.

This openness means being without protection, to be vulnerable, and so
the cross clamps us into position between two poles. We cannot relieve this
tension; it is necessary to bear it. This engages all our capacity. The horizon-
tal beam of the cross brings us into community. We are never only for our-
selves. In everything, we are already influenced by other people or things and
also through our life we shape others around us.

The cross challenges us to give up focusing on ourselves, to stop being
self-centerd and to show solidarity with all people. The cross exposes us to the
touch of others and to the world. That means opening ourselves to other people
and allowing ourselves to be touched or wounded by them.? But if we are not
centered in our life, then to be outstretched between heaven and earth and to
be open for others can be too demanding. The horizontal (being in relation-
ship with others) has to be borne by the vertical (the grace that impels us
toward God) so that we do not lose ourselves in others or in the world. Our
turning towards the world has its source in the center. The center is God, to
whom we have access through the crucified Jesus Christ. He shows us the way
to unify all opposites and tensions in our life. This is the holistic way to be-
come more human. The cross puts our contradictions in the right order.

Having the cross as our center and the symbol of our salvation means
accepting our own inner conflicts, enduring the unsolved problems in life, and
in this tension letting ourselves become more and more open to God.
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A Way of Life

According to Jiirgen Moltmann, the crucified Christ clarifies our image of
God and humanity.} The more we become Christ-like the more we become
fully human. In looking at the cross as the archetype of humanity we are shown
the mystery of the human person, which God clearly reveals in Jesus Christ
“when the kindness and love of God our Savior appeared” (1 Titus 3:4). Tak-
ing the theological to the level of praxis becomes the challenge. Our way of life
is not like a one-way street in which we move closer and closer to God by self-
control; it is more like a crossroad. Again and again our life journey and our
plans are intersected by good and bad experiences; the journey is often an up
and down motion. We might that say our life is disturbed by God. Only when
we accept that we have been thrown out of gear can we find the way into God.
Becoming more open to God and people on the journey is the way of love. We
will be touched and maybe wounded by people until God’s love penetrates
these wounds and transforms and heals them. The one who is not vulnerable is
the one who is not able to love.*

There is significant scriptural basis for such an interpretation. Moses, in
his encounter with Yahweh, discovered a new direction: he must do what God
commands (cf. Ex. 7:6), he must lead the people of Israel to freedom from
slavery in Egypt. Jesus also came to be with God’s people to set them free. The
end of Jesus’ earthly life shows us clearly the significant and concrete cost of
discipleship, because the cross is the price to pay for a concrete commitment at
the sight of the poor, weak, lowly and contemptible.’

Right understanding of the meaning of the cross creates a way of life
boundaried by contemplation and action. We come to this kind of understand-
ing by realizing that the motive for the Incarnation was not the cross. If it had
been, then our God would be masochistic. The person who focuses on the
cross alone has a masochistic view of Christianity. Rather, the reason for the
Incarnation and human life is the overflowing love of God. The cross is the
end. It is a2 murder weapon, the instrument of the powerful to remove an in-
convenient prophet. It is the price Jesus paid consciously and freely, giving all
to his God and to his mission for the poor and lowly. On this basis, the cross
becomes a way of life with a double meaning: contemplation and compas-
sion. Contemplation of the cross leads us to Compassion for all creation.

Contemplation

The contemplation of the Cross or, in other words, meditating on how ‘
Jesus gave his life, led Francis to give up everything for the healing and salvation
of creation, the wholeness of humanity. I believe that Jesus in his incarnation
and in his death on the cross points to the injured dignity, suffering and the
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sacrifice of martyred creatures. Through meditation on the cross we become
sensitive to all suffering in the world. Doing this, we empathize with suffering
which is not our own. In contemplating the cross we do not remain in our own
sorrow; we open our eyes and heart to the trials and suffering of others.

Francis’s way of being was that of profound contemplation, contempla-
tion viewed not as withdrawal from the world but as entry into the mystery of
life, the presence of God in life. He moved through life in contemplation, that
is, in a fundamental attitude of receptiveness to the Spirit and a primary
attunement to the reality around him at all times. His manner of contempla-
tion led to a very deep experience of life; the awareness of God’s presence
shaped how he lived every moment.

As Christians we can find authentic “contemplation in action” nowhere
else but in the following of Jesus. Within the framework of discipleship, we
can contemplate history, God’s history. Discipleship is the authentic locale of
contemplation. It is there that we can see what sin and injustice are and what
love and hope are. It is there that we can find out who exactly the [Human
One] is, the One who preceded us on the same road. Finally it is there we can
find out who God is, who keeps opening out history until God eventually
becomes “all in all” (1 Cor 15:25).

Only in “ following in the footsteps of our Lord Jesus Christ” (LtOrd 51)
do we undergo the conversion of eyes, ears, and heart that makes it possible
for us to see, hear, and respond as Jesus did to God all around us.

Compassion

The cross is not only a holy image of meditation, it is also a model for
Christian action. To be called to discipleship in Christ is a vocation to espouse
the same aspirations as Jesus. We do not live simply for ourselves; we give our
life for the other. It is not necessary to seek out the cross, but we are not to
avoid it if it comes into our life. After the encounter with the Crucified in San
Damiano, Francis was formed by “compassion” (L3C 14). So, too, we must be
formed into compassion. “Compassion is not to feel for; it is to feel with and to
be moved to act on behalf of another. Compassion, the outstanding character-
istic of Jesus’ life, means ‘to have one’s guts torn apart’ with feeling.”” Francis
could not pass by, apathetic and unconcerned, the suffering of any creature.
He always moved toward kindness in word and deed when he encountered the
pain of any creature.

Conventional wisdom trains us to be dispassionate in the face of suffering
multitudes, not to see the enormity of human pain. So shattering and
excruciating is the suffering of so many that we run from it with such practiced
dexterity that we fail even to notice our own running. To face suffering, we
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think, would be unbearable; it would paralyze us; it is too excruciating. But
compassion, sympathy, affection, sensibility for others is an urgent need in our
contemporary time. One Franciscan founder taught a community he founded
that the need of [a given] time is the will of God.* Franciscans learn through
the cross that drawing people’s attention to the needs of suffering in the world
remains an important and obligatory task for us.

The Cross: A Sign of Protest Against Forgetfulness of Suffering

The cross does not permit us, in looking at the passion of Jesus, to forget
or ignore the corresponding passion of the world. In looking at his crucifixion-
we cannot ignore the crucifixion of the world. “We have to relearn the capacity
to suffer.” Without this conversion, there may be further progress in technology
and civilization, but with regard to freedom and truth there will be no growth.

Contemplation opens the door to seeing and to compassion so that we are
able to recognize Christ in the suffering and Christ accompanying the suffering.
It likewise enables us, too, to look at the suffering, to approach, touch and
suffer deeply. The cross is like an “organ of perception” for the Christian. It
sharpens our eyes to see what is not good, what is evil, not in order to condemn
and search for the guilty but to feel with and be moved to act on behalf of
another. Again and again the cross says: Ecce homo!

Ecce homo: look at this person, disconcerted and abused. Move then to
those people who do not experience safety or security, who do not have a home.
Become the sister of the raped woman, of the child who was given birth under
inhuman conditions; become a brother of the man who has no place in the
shelter, of the stranger who is forced out of his town, every town, exiled even
in his homeland.

Ecce homo: perceive those people who cannot find a community to live
with and therefore go through life always thrown off balance, unhappy and
unfulfilled. Be aware of those who live on the edge of society, expelled and
excluded from affluence and wellbeing. Have a heart for anyone who moves
around aimlessly.

Ecce homo: go to the people who suffer, who are handicapped, needy
and poor, who are crying for bread, love and justice.

Ecce homo: go to the people who share the fate of the Crucified, stand
up for them because it is God who takes their part on the cross.

To belong to God means one must be with those victims. To know the
Crucified is to develop a clear awareness of the wounded and show solidarity
for the weak and poor. There is no Christian faith without this “ecce homo,”
there is no religious life without attention for the suffering. The cross turns
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our values upside down; the cross reveals the wisdom of God to us. We must
not fear to ask ourselves how we receive it.
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St. Francis Covers Christ’s Wound

When be was dying, be placed his
bandaged band over the wound in
bis side, and turning bis bright face
to bis brothers, be said, “The Lord
bas shown me what was mine to do;
may Christ show you what is yours.”

How relieved they were be covered

bis wound, for who could follow such
suffering or invite Christ’s wounds
praying: “May I feel in my flesh

your crucifixion and in my

beart your great love that embraced it”?

Now they are free to cover their
own uninvited wounds, love less
i beroically like the tropical plant
which blooms and drops its flowers
every day, that small death and
rising enough, though no one sees.
Murray Bodo, O.FEM.
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Our Way of Life, Chapters, and Leadership

Elise Saggau, OSF

Following the example of our Lord Jesus Christ who made his
own will one with the Father’, the sisters and brothers should
remember that, for God, they have given up their own wills.
Therefore, in every Chapter they have, let them “seek first God’s
reign and justice” (Mt. 6:33), and exhort one another to observe
with greater dedication the rule they have professed and to fol-
low faithfully in the footprints of our Lord Jesus Christ. Let them
neither dominate nor seek power over one another, but let them
willingly serve and obey “one another with the mutual love which
comes from the spirit” (cf. Gal. 5:13). This is the true and holy
obedience of our Lord Jesus Christ.

(Third Order Regular Rule, Article 25)

As the season for chapters rolls around, a congregation feels a deep stir-
ring within it. Sometimes this just seems like an upset: we have an uncomfort-
able feeling that things are going to be all re-arranged for us again — and just
when we were starting to feel a bit settled! For others of us, anticipation of a
chapter feels exciting. There is a recurrent hope that this time we are going to
do it right; this time we will do something that will really make a difference in
the congregation and in the world around us. For others yet, the chapter is just
another time when we will gather to hear fine words, have a few debates, do
some impressive praying together, raise our hands or our colored cards to
promote or repel a variety of motions, and then go home and take up life
exactly where we left it before the chapter.

Do any of these scenarios sound familiar? Obviously some chapters make
a real impact on our lives; significant things change for us; we feel an inner
movement to respond to our life call in a more authentic way than we have in
the past; some things make more sense than they did before. Our renewal
chapters, thirty or so years ago, were surely such experiences, which many of
us well remember. Perhaps those most affected by a chapter, however, are the
sisters who are designated to take up the responsibility of leadership. Obvi-
ously, for them a profound change takes place in their lives and ministry.
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Let’s consider what awaits both the grass-roots members and those who
will take up the burden of leadership at chapter-time. At a recent preparation
session for a certain congregation, one of the statements that emerged from
the organizing meeting called members to “clarify and express [their] identity
as Franciscan women in light of present global realities.” One of the sisters in
the group remarked in a rather weary way that “This question of identity comes
up in every Chapter.” As she said that, it struck me that this is precisely right.
The reason it comes up in every chapter is that this is why we have chapters: to
remind us who we are (or perhaps more to the point, why we are.) Article 25 of
our Rule says:

In every Chapter they have, let them ‘seek first God’s reign and
justice’ (Mt. 6:33), and exhort one another to observe with greater
dedication the rule they have professed and to follow faithfully in
the footprints of our Lord Jesus Christ.

This is a statement of purpose about which we all need consistent reminders.
We need to look into a mirror once in a while, lest, as James says, we forget
what we are like (James 1:22-24). Our chapters are (or should be) occasions for
looking at our corporate selves in the “mirror” of our Rule and Consttutions.
How willing are we to take a close look at who we are?

Being Beginners

One thing a chapter confronts us with is the notion that we are always
beginners in this mysterious process of living the Gospel life in the manner of
Francis and Clare and the early followers. John Holt tells this story:

Not many years ago I began to play the cello. Most people would say
that what I am doing is “learning to play” the cello. But these words
carry into our minds the strange idea that there exist two very differ-
ent processes: 1) learning to play the cello; and 2) playing the cello.
They imply that I will do the first until I have completed it, at which
point I will stop the first process and begin the second: in short, that I
will go on “learning to play” until I have “learned to play” and that
then I will begin to play. Of course, this is nonsense. There are not
two processes, but one. We learn to do something by doing it. There
is no other way.!

Our lives are like that. Look at us. We have had a lot of experience in
living; we have had a lot of insight into living our Franciscan way of life. Don’t
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we say to ourselves “Shouldn’t we all be experts by now?” Maybe, maybe not.
If we expect this of ourselves and of one another, we lose the most essential
attitude that keep us always open to new possibilities in our lives: humility. A
famous Zen teacher once said: “In the beginner’s mind there are many possi-
bilities; in the expert’s mind there are few.” This is an important truth for us. If
we, as Francis recommended, keep seeing ourselves as beginners, the path
stays open to us. If we are beginners, we are humble, because there are many
things we do not yet know, many things we have not yet tried, and many things
we are not yet really very good at. If we are beginners, we can never settle
down and say: “It is enough now; I've done enough; I've tried hard enough;
I've become as good as I can get.” ‘

Why should we read and re-read our Rule, the Gospels, the Scriptures?
What new discoveries can be made there after ten, twenty, thirty, forty, fifty, or
even sixty years? We are always beginners. (I read just recently that even some-
one who is eighty-five years old is still a novice at being eighty-five years old!)
Every day our vocation is renewed by God’s grace. Every day we have a new
chance to come a little closer to living more authentically what we have been
learning for many years. We are always aspirants, asking for acceptance; we
are learners, seeking to know ourselves and to know God better. Every day we
are again inspired to turn more completely to God and God’s ways, to be
changed, converted by God’s power and grace; to be more authentically per-
sons of real prayer; to let go of those encumbrances in our lives that keep us
from true spiritual freedom; to recognize our own littleness, our frailty, our
dependence on God and our need to trust in God’s loving care for us.

And that is why we choose to join others in following a Rule. The Rule
encapsulates and articulates our desires, the longing of our hearts, our best
inspirations, our profoundest aspirations. Yes, we are all aspirants, aspiring to
the goals described in the Rule. We look at the end and know we are at the
beginning and we are glad, for there are so many possibilities for us as
beginnners on this beautiful way. Francis danced it and sang it; he prayed it; he
wept it. He laughed it and raged over it. He did not do it perfectly either.
Francis, like us, was always beginning. That accounts for the remarkable fresh-
ness of his words, which still live powerfully for us today in this Rule and in his
other writings. ‘

As we recommit ourselves to living this way of life, we must be mindful
that we are little ones, beginners. We don’t do it perfectly. We don’t even do it
very well much of the time. There is room for laughter and warm humor and
great patience as we put up with our own beginner’s clumsiness and lack of
expertness, as well as that of our brothers and sisters. Yet as aspirants we ad-
mire and marvel at our own desires and know that only God’s grace could
move us to want the ideals formulated in this Rule, in this Gospel. Today is the
only day we have. We can only start from where we are. Today is the day we
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will begin. We are little, but God guides our steps and will do for us what is
impossible for us alone. We need to open ourselves to Francis’s words in his
Letter to the Faithful: “How happy and blessed are these men and women
when they do these things and persevere in doing them, since the Spirit of the
Lord will rest upon them” (1 LtF5-6).

What Can Help Us?

As we begin again, then, we look for what can help us in the serious enter-
prise of being what we are called to be. As we gather in Chapter we draw from
many sources. As ecclesial women, we look to the greater Church and its chal-
lenges. As ministers of the Gospel, we look to the needs of our society, our
world, and even now, our cosmos. As inheritors of the Franciscan tradition, we
review our Rule and our particular spiritual tradition to draw from it the pecu-
liar wisdom that is ours and examine how our personal and corporate experi-
ence embodies that wisdom tradition today. Michael Himes wisely advises us
to “go back periodically and reclaim those ancestral lands. . . . [those] many
important, vital, necessary experiences, images, sources of wisdom which have
grown up in religious life in the Western church over the course of fifteen
centuries.” QOur special ancestry is the Franciscan story, only eight hundred
years old, but replete with its own peculiar “wisdom.” It is our own “treasury,”
from which we can draw as we examine how we are doing. This, the story of
Francis and Clare and the early followers, is a story with openings in it for us.’
The question is: How do we fit into the story today? How do we pass this story
on to a future generation of which we will not be a part?

As Third Order Regular Franciscans, our special access to this tradition is
through our Rule, which embodies those values and virtues that we desire to
radiate as Franciscan followers of the Gospel. This is our guidebook for the
way of life (the forma vita) that provides a common agenda for us as Franciscan
persons-in-community. Our insertion into this way of life is not primarily for
ourselves, but for the sake of the “other,” and first of all the “Other” that is
God, Source of our life and our love and end towards which we strive. It is
secondarily for the “other” who is our neighbor, distant or near. With our
focus on God to whom we owe our worship and total life-response, we be-
come instruments of God’s goodness in the world, God’s compassion for this
broken, suffering, human enterprise. As our Rule bids us in the words of Francis,
we “desire one thing alone, namely, the Spirit of God at work within us” (Ar-
ticle 32). This echoes Francis’ directive in the friars’ Later Rule: “Let them
pursue what they must desire above all things: to have the Spirit of the Lord
and Its holy manner of working” (RegB 10:8).

Once every four or five years religious congregations set aside a time to do
this corporate “review of life” which helps us to hold up to ourselves the mir-
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ror of our important documents such as the Rule or constitution in order to
see if we can discover therein an actual image of ourselves. It creates an oppor-
tunity for us to determine if there are areas within this mirror in which we fail
to recognize ourselves and, if so, to see how we might sharpen or renew that
image or make it more effective for our times. One of the questions we need to
ask at a Chapter is “What time is it?” Each gathering occurs in a specific time
that has specific needs and requires different kinds of responses. “What time is
it in this congregation? in this Church? in this world? What, in our way of life,
is being particularly challenged or called upon at this time? What do we need
to focus on now? What kind of leaders do we need in our congregation now?

Supporting Leaders

Leadership in a religious congregation is a gift. Margaret Carney, OSE,
reminds us that leaders come from among ourselves, from our own ranks.
Good leaders are born of good members.* She suggests that leaders will ordi-
narily not be better than the members of their congregations. This is some-
thing to think about. Sometimes we have the notion that leaders are really

. different from ordinary members, that they come from some kind of special

species among us. Leaders, however, are not ipso facto better than the other
members of the community. Even after their election or selection, they have
the same responsibilities, obligations, and privileges that any member has. This

- includes the right to be treated with respect and compassion, to be allowed to

make mistakes, to fail at times, just as each one of us does. But, the elected
leader has, in addition to her responsibilities as a member, some greater re-
sponsibilities by virtue of the office we entrust to her by choosing her. She is
vested with the kind of authority that empowers her to “oversee,” “teach,”
“challenge,” even to “insist upon” what is needed for the congregation to be
faithful to its public commitment in the Church. This is a service that is re-
quired of the designated leader; she needs “to call members to the original and
renewed vision of the community,” as Margaret Carney says. A leader should
have a special gift for “putting the ideal into words, inspiring others to act in
order to reach the ideal.” She, of course, must live this way herself and not
expect from members anything she cannot or would not do herself. So, in this
sense, we look for persons to lead us who manifest gifts, skills, and talents that
can serve this larger purpose for the congregation. This is not for anyone and
everyone, in fairness to the person, in fairness to the congregation. We need to
seek these gifts in our members as we prepare to designate new leaders.

A few years ago Margaret Carney and Margaret Guider collaborated on
an excellent text that describes in a very beautiful and understandable way the
leadership qualities of Clare of Assisi.’ They identified qualities that members
of any congregation might look for when it begins to discern its leadership
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needs. I summarize some of the qualities they describe:

e  Solicitude and prudence. Clare was always careful to have the con-
sent of the sisters in decisions for the whole community. For her,
“the bedrock of governance [was] the mutuality of hearts and re-
spect for the operation of the Holy Spirit in each member.”

e  Vigilance in care. Clare was concerned “to maintain certain forms
of order, certain practices, and certain attitudes. . . . She called
the sisters to a constant conversion and a constant awareness of
the kinds of discipline and directions required for commitment
to the path of publicly vowed religious witness.”

e  Diligent in reminding. Clare recognized the kinds of activities that
were destructive of community. She “did not hesitate to call the
sisters continually beyond the limitations of human frailty and
ego-centricity in her desire to see to it that the common heart
was rooted in Jesus and in the Gospel message.”

e Constant in compassion. This was a hallmark of her leadership. She
had a “profound concern for the sick,” she carefully instructed
the young, she was assiduous in offering hospitality to guests, she
maintained a mutual regard for the friars. She was able to make
exceptions, modify policy, dispense from or bend the rule “when
charity, necessity, or human frailty” required it.

o  Skillful in governmental administration. “Clare understood very well
the structures and the origins of the structures by which she lived.
She had a consummate skill in addressing the realities of current
church law, traditions handed down from generations of monas-
tic practice, new policies or legislation arrived at by common con-
sent as well as by long and proven experience. At the same time,
she never lost her . . . enthusiasm for the fresh new charism that
she shared with Francis.”

Joseph Chinnici, OFM, in an unpublished article on Clare’s leadership
also comments upon some important leadership characteristics he finds in
Clare’

- The experience of reciprocity: he includes here conversation (the ability
to maintain significant on-going relationships with higher ecclesial
authority, with the friar community, and with others); foot-wash-
ing (the willing-ness to give humble, even menial service in the
community); and the participation of all (her insistence on consult-

- ing all the sisters on matters that would affect them all).

- Personal integrity: a leader knows about the spiritual self, has experi-
enced the self of conversion, the freedom of conversion, and is
committed to helping others have this experience. This is funda-
mental to our “way of life.”
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- Personal power as transforming: a good leader possesses “a vitalizing
energy which is not self-generated, but self-liberating and illumi-
nating.” This is significant in those places where there is an issue
among women religious relative to the exercise of power. Chinnici
cites the “fear . . . that any exercise of authority characterized by
assertiveness and competency might confine women especially to
their subordinate position in the older structure and their feel-
ings of childish submission within their own religious orders.” At
issue here is the reaction of some women religious (after Vatican
m against pre-Vatican ways of exercising authority. An excessive
reaction can undermine our ability to respond appropriately and
fruitfully to a proper, energetic, and competent exercise of au-
thority.

- Promotion of the “form of profession” “The goal of an office of leader-
ship is to relate the members of a community to each other and to
the world within a particular way of life.” Our preparations for
chapter should help us see that “Evangelical leadership would take
[the TOR Rule] seriously, laboring to instruct all in the spiritual
and experiential dimensions of the Rule.”

- Accepting the creative “power” of ber own frailty: the leader depends on
the sisters for acceptance and support and depends on God for
the power to persevere. “Clare, because she is with the sisters,
experiences her ability to lead as severely restricted, hemmed in
by people, by their strengths and weaknesses, by circumstances,
by institutions, and by her own tremendous limitations. The evan-
gelical leader experiences her office as a burden and a limitation.
In a very real sense, she is one who unites others by eliciting their
help; who gathers the community around her own weakness; who
is compassionate because she herself is frail.”

This last quality truly points to the issue of minority, which we avow as a
quality fundamental to our way of life. We are indeed, as members and as
leaders, the “little, frail ones” who understand that any good that is accom-
plished through us is the very work of God and of God’s Spirit in us and is
never to be attributed to our own strength or goodness or superior gifts. For
as Francis says in one of his Admonitions:

A servant of God may be recognized as possessing the Spirit of the
Lord in this way: if the flesh does not pride itself when the Lord per-
forms some good through him-since the flesh is always opposed to
every good; rather he considers himself the more worthless in his own
eyes and esteems himself less than all others (Adm 12).

At chapter time and in ordinary time, looking in the mirror of self-reﬂe-c—
tion can be uncomfortable. Yet, Isuggest that it is a necessary part of
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evangelical life together. But it might be helpful to embrace the beautiful sum-
mary and challenge to us Chinnici offers us as sisters bonded in the common
enterprise characterized by our Franciscan heritage. He says:

What would happen to us if we perceived our leaders and our-
selves in this fullness of our reciprocal experience-not only as power-
ful, but also as weak; not only as rich in resources, but also as poor;
not only as proficient in the evangelical life, but as beginners; not
only as adults, but as children? Would we not then begin to create, as
Francis and Clare created so well, community out of our poverty,
mission out of our need for help, and leadership out of the power of
God in each other?®

Endnotes

IRick Fields, ed., Chop Wood, Carry Water A Guide to Finding Spiritual Fulfiliment in
Fueryday Life (NY: (Penguin/Putnam, 1984), 22.

2Michael Himes, “Returning to Our Ancestral Lands,” Review for Religious (Jan./Feb.,
2000): 7.

}Joseph Doino, OFM, notes from a class lecture, The Franciscan Institute, 1993.

“References in this section are from unpublished talks on leadership by Margaret Carney,
OSE.
5Cf. “From Discernment to Concernment,” The Cord, 46.3 (May/June, 1996): 106-116.

$Carney and Guider, 112-113.
"Joseph Chinnici, OFM, “Clare and Leadership,” unpublished paper.
8Chinnici, 22.

Editor’s Note: This article is based upon a presentation given to a group of Sisters in a time of
chapter preparation.
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Murray Bodo, OFM, a friar of St. John the Baptist Province, Cincinnati,
is a priest and poet. He has authored a number of books and is an occasional
contributor to The Cord. A former English professor at Thomas More College
in KY, Murray in now a full-time writer.

Michael F. Cusato, OFM, a friar of the Sacred Heart Province of the
Friars Minor teaches and conducts research as a member of the faculty of the
Franciscan Institute. His work includes two essays in True Followers of Fustice
Identity, Insertion, and Itinerancy among the Early Franciscans, Vol. 10 of the Spirit
and Life Series published by the Institute.

Sr. Clara Mair, SHC, is a member of the Sisters of the Holy Cross, Aus-
tria. During 2000-2001 she studied at the Franciscan International Study Cen-
tre, Canterbury, England.

Jane E. Russell, OSF, is a member of the School Sisters of St. Francis,
Milwaukee, having served in the past on their leadership team. She currently
teaches at Belmont Abbey College in North Carolina.
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Elise Saggau, OSF, is a Franciscan Sister of Little Falls, Minnesota. She
has a Master of Divinity degree from Loyola University, Chicago, and a Master’s
degree in Franciscan Studies from the Franciscan Institute. A former editor of

The Cord, she is currently on sabbatical in the desert country of the Western
US.

Prairie Restoration

Ignoring gravity, the red-winged blackbird
sways atop a stalk of grass

and chirps peculiar code to fellows
perching on equally precarious

holds. They seem to love the tangled
mass of green and golden grasses,
purple climbers, yellow lilies’
jumbled scrawl across the hill.

Butterflies and bumblebees
enjoy the prairie too,

suck the juice from purple vetch
and store for winter.

ASO Ppmny Taeqdey

As Francis set the rabbit free
en route to sale

and ransomed doves from fowler’ snare,
his sisters have surrendered corn crops,
granting wildness license to return.
Sister Earth rewards this toss of chaos
only with a thousand smiles

of wings and song and creeping forest.
Paid in Earth’s good coin,

we join the chorus.

Jane Russell, O.S.E
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ANNOUNCING
THE FRANCISCAN INSTITUTE
FORUM V
June 4 - 9, 2002

The Franciscan Center

Colorado Springs, CO

Addressing

Francis of Assisi:

Early documents - 3 vols

The Saint---The Founder---The Prophet

So What's ( New?

Faculty:
Michael Blastic, ofm conv; Ingrid Peterson, osf;
David Haack, ofm; with Mary Gurley osf &
Kathy Warren, osf

Facilitator: Tom Bourque, tor
Coordinator: Kathleen Moffatt, osf
Franciscan Institute Director: Margaret Carney, osf

Information: brochure available January, 2002
Center holds 70 participants; housing at the center and Microtel
Inn; cost: $650.00 inclusive of all FORUM costs, room and meals

P'Iease call Kathleen at 302-764-5657 or email
skmoffatt@aol.com
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THE FRANCISCAN
CENTER

of the
WASHINGTON THEOLOGICAL UNION

CORDIALLY INVITES YOU TO ATTEND
THE ANNUAL FRANCISCAN SYMPOSIUM

“Exploring Franciscan Identity in Our Culture Today”

May 24 - 26, 2002

“Ioday we are challenged to live out our Franciscan commitment
in the midst of a culture that denies a unifying center to reality,
and to proclaim the gospel to a generation that is increasingly
postmodern in its thinking. We are impelled, therefore, to explore
the contours of evangelical life in a postrmodern context.”

(llia Delio, O.S.F)

Featuring lectures, prayer, and conversation exploring the significance of
Franciscan life in postmodern culture.

Speakers include:
John Burkhard, OFMConv., Vincent Cushing, OFM, Ilia Delio, OSE, Jane
Kopas, OSF, Xavier Seubert, OFM, Gabriele Uhlein, OSF.

For more information contact:
Alyce Korba
Washington Theological Union
6896 Laurel St., N.W.
Washington, D.C. 20012
Phone: 202-541-5219
Email: Korba@wtu.edu
Fax: 202-726-1716
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Franciscan

, Renewal Center
Scottadale, Arizona

Holy Week
Retreat

Palm Sunday, March 24 to Easter Sunday, March 31
with Fr. Rusty Shaughnessy, OFM, Fr. Bill Cieslak, OFM, Cap
& Pat Julian, MA

Come and experience a most holy time of year at the Casa. Monday, Tuesday and
Wednesday there will be Mass at 7 am and a morning and afternoon conference with
time for prayer and reflection. Holy Thursday through Easter will draw us into the
intensity and depths of Christ's love that has given us new life, a life that bursts forth
in Easter joy.
Fee-.'l'bNUmyRm:'l‘huefeummilsbhfumivulmynightﬁmSunday,MnchMmﬁl
Wednesday, March 27, 2002 and include accommodations, meals, and program. Single, $60 per night;
Double; $50 per pesson pes night; Commuter: $40 per person, includes program and meals, Chock-in on
Sunday, March 24 between 46 p.am. Three-Night Retreat Fee: Cheok-in Thursday, March 28 between 4-
6 pam. Singe, $180; Double, $145 per pomson,

Ignatian Retreat
Friday, Saturday, Sunday, April 19, 20, 21 with Fr. John Auther, SJ

This is a retreat designed for those individuals seeking an enriched experience of
silence, prayer and discernment. We will focus on: Experiencing St. Ignatius of
Loyola's way of prayer, knowing Jesus in daily life, seeking and finding God in the
world.

The Retrest: Check-in Friday, 4-6pm; Dinner 6pm Friday; Program concludes with leach Senday.

Fees: Inclndes accommodation, meals & program. Single, $145; Double occupancy, $105 pex person.
Commmiter Feo $73 per person, includes meals & program.

Our beautiful 23 acre oasis is located in the heart of Scottsdale/Paradise
Valley, only 20 minutes from Phoenix Sky Harbor International Airport. Please call
us or browse our Web site at www.thecasa.org for our complete catalog of programs.

Franciscan Remewal Center
5802 East Lincoln Drive

Scottsdale, Arizona 85253
(480) 948-7460 (800) 3563247  Web: www.thecasa.org
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INSTITUTE FOR
CONTEMPORARY
FRANCISCAN LIFE

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

offered through:

R

SAINT FRANCIS
UNIVERSITY

FOUNDED 1847
OFFICE OF CONTINUING EDUCATION
currently offering:

FRAN 201 Franciscan Gospel Living in the Contemporary World
FRAN 202 The Franciscans: A Family History
FRAN 204 Franciscan Spirituality
FRAN 400 Franciscan Servant Leadership

Currently in preparation:

Clare of Assisi: Her Life and Writings
The Franciscan Sources

proposed courses include:

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

For more information contact:

Saint Francis University Office of Continuing Education
Loretto, PA 15940-0600 ~ phone: (814) 472-3219 ~ c-mail: ICFL@francis.edy

89



———

90

ASSISI « RIETI VALLEY * LA VERNA - ROME

ASSISI ALIVE!

Experience Jesus by visiting the places made holy
by Francis and Clare. Our programs are refreshing and

invigorating, bringing pilgrims closer to God.

2002 PILGRIMAGES:®

FRANCISCAN PILGRIMAGES TO AssisI & ROME
MAY 4 - 16
JULY 7—19 « JULY 29 - AUGUST 13
OCTOBER 18 —29 « NOVEMBER 1 - 10

EDUCATIONAL MISSION OF THE

FRANCISCAN TRADITION PILGRIMAGE
MAY 14 - 25

FRANCISCAN PILGRIMAGE TO PRAGUE
JULY 5 - 14

FRANCISCAN STUDY PILGRIMAGES
JUNE 15 - JULY 8
SEPTEMBER 14 — OCTOBER 7

FRANCISCAN LEADERSHIP PILGRIMAGES
OCTOBER 6 — 16 « OCTOBER 12 — 22

FRANCISCAN PILGRIMAGE TO CALIFORNIA MISSIONS
CENTRAL CALIFORNIA MISSIONS * OCTOBER 20 —27

Franciscan
Pilgrimage
Programs Customized programs available

P.O. Box 321490 « Franklin, WI 53132-6231
414.427.0570 » Fax 414.427.0590 * FranciscanPilgrimages.com

PRAGUE « HOLY LAND + CALIFORNIA MISSIONS

————

Franciscan Spiritual Center

609 S. Convent Road
Aston PA 19014

Summer Retreat Offerings

Preached Retreats:
Inflamed by the Fire of the Holy Spirit ~ May 22-29, 2002
Director: Charles Finnegan OFM
Registration Deadline: May 8, 2002 $310 ($50 deposit)

A Heart Renewed Tuly 10-17, 20002
Director: Stanley Smith OSA
Registration Deadline: June 26, 2002 $310 (350 deposit)

Directed Retreats:
June 5-12, 2002 and June 26-July 3, 2002
Directors:
(June 5) Mary Jo Chaves OSF, Frank Doyle OSA, Kathleen Gannon OSF, Mary Killoran OSF
(June 26) Mary Jo Chaves OSF, Kathleen Gannon OSF, John Hogan OFM, Julie McCole, OSF
Registration Deadline: two weeks before retreat ~ $350 ($50 deposit)

Guided Retreats:
Mirror of My Unseen Face - The Parables and the Journey of Conversion
July 21-28,2002  Nancy Schreck OSF
Registration Deadline: July 7, 2002 $300 ($50 deposit)

Experiencing Jesns with Francis and Clare
July 31 - August 7, 2002 Madonna Hoying SFP
Registration Deadline: July 17,2002 $300 ($50 deposit)

For more information on these or other programs or to register, write to the above address, call
(610) 558-6152, e-mail “fsc@osfphila org” or visit our website: www.fscaston.org

MFWSWWkMMMMMWfWMMM@CMMMMM
of the Sisters of St. Francis of Philadeiphia, Located about 20 miles south of Philadelphia and just north of the
Delaware state line, the Center consists of 21 bedrooms with private bath, 10 bedrooms sharing a common bath,
lounge, kitchenette, large meeting space, spiritual direction rooms, prayer room, and a ground-level multipurpose
space which houses a sccond longe as well as library, listening center, arts and crafts area, and exercise corner.
There is an elevator.to all levels but a few additional stairs o the multipurpose space and some spiritaal direction
rooms. The Center is fully climate controlled and is handicapped accessible from the outside. Quit, shaded
grounds provide ample space for walking and solitode. Resezvations are requested.
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Little Portion Retreat & Training Center
171 Hummingbird Lane Eureka Springs AR 72632
(479) 253-7379
www.JohnMichaelTalbot.com
e-mail: retreats@LittlePortion.org

Atop an Ozark Mountain where the view is endless and seasons pa-
rade their colors across earth and sky, a place of peace, renewal
and refreshment awaits. Owned and operated by the Brothers
and Sisters of Charity, the Little Portion Retreat and Training Cen-
ter provides a place of “returning and rest” for Christians of all
denominations.

Make a private pilgrimage in solitude and silence, or attend one of
the challenging retreats offered by the Center, or even be part of
a group renting the Center for your own spiritual program.

2002 RETREATS

March 15-17th  Come to the Quiet-Christian Meditation
Director: John Michael Talbot
April 12-14th  Charismatic Retreat Director: Fr. Jim Mancini
Aprit 26-28th  The Joy of Music Ministry Director: John Michael Talbot
May 3-5thand  The Lessons of St. Francis
August 16-18th  Director: John Michael Talbot
May 24-16th The Jewish Roots of Catholicism
Director: Bob Fishman
June 7-9th Troubadour for the Lord Director: John Michae! Talbot-
June20-23rd  Simple Living Retreat
Director: John Michael Talbot and community
June 28th-30th  The Power of His Presence
Director: Monsignor Frank E. Chiodo
July 12-14th Catholic, Evangelical and Eucharistic
Director: Dr. Scott Hahn
July 19-21st Mary, Our Jewish Mother Director: Bob Fishman
August 26-28th  Togetherness: A Weekend for Married Couples
Director: Fr. Martin Wolter, OFM
August 9-11th  Healing the Wounds of Life Director: Tonti Curtis
August 23-25th  Christ and the Creative Process
Director: Michae!l Card
Sept. 6-8th Are You Ready for A Miracle?
Director: Sr. Francis Clare, SSND
Sept 27-29th  Gospel Life in the Domestic Church
Director: Fr. Bob Dombrowski
October 11-13th Men’s Charismatic Retreat Director: Dr. Dennis Holt
October 18-20th St. Therese of Lisieux Director: Maureen O'Riordan

S5
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TAU CENTER

A place for Franciscans to nurture
and strengthen their charism.

&

WEAVING WITH CLARE (Holy Week Retreat) & TRIDUUM
March 23 (5:00 pm) - March 28 (noon) and March 28-31
Facilitators: Diane Jamison OSF, JoAnn Haney OSF,

) Thomas Zelinski OFM Cap
An image of Clare's life is that of a weavinE. For her, the loom is God, the
Father, who holds everything in place. The warp is Jesus and she is the
thread of the woof weaving in and out, adding texture and color. The Holy
Spirit is the weaver, whose holy activity is directing Clare's life, creating the
design. Exploring the four values: conversion, poverti', prayer and service
one continues to answer the question, "Who am 1 as a Franciscan?"

Following the retreat is the Sacred Triduum which will be celebrated at Tau
Center.

Cost: March 23-28 $325; March 23-31 $450.
Register with $25 deposl’t by March 8.

THE ADMONITIONS OF FRANCIS -

LIVING IN THE SPIRIT OF THE BEATITUDES
May 20 (5:00 pm) - May 26 (noon), 2002
%’resegzteﬁ garbara Leonhard OSF
rancis’ Admonitions give us an understanding of the Gospel pass

which shaped his spirit. They also illustrate Frarglcis' own undgrstagdinaggg%
human nature and the attitudes that can keep us from receiving and livin
the good news. In this retreat we will reflect upon the Admonitions o
gé:.tnl(t;lllsd ea;nd the gospel texts on which they are based, particularly the

Cost: $325; Register with $25 deposit by May 3.

FRANCISCAN THIRD ORDER WOMEN: THEN AND NOW
June 23 (6:30 pm) - June 29 (11:00 am), 2002

Presenter: Ingrid Peterson OSF and Giles Schinelli TOR

The retreat will explore the lives and writings of the early Franciscan women

who were part of the "feminization of sanctity” following the time of Clare

of Assisi. Elizabeth of Hungary and Angela of Foligno and other less

mltlgrliay gll.ld. religious tfgrtlaqes bcc(:ikqn t_(;gay's thanciscan women and

religious liv i
R S i gy once for e

PRAYING WITH FRANCIS THE FOUNDER

July 27 (5:30 pm) - August 3 (noon), 2002
Presenter: Ramona Miller OSF and John Wojtowicz OFM
Vol, Il of Francis of Assisi: Early Documents (7J he Founder) will be the
basis for conferences and reflection during this guided retreat. A conference
each day will open up the theme of prayer based on selections from The
Founder. Eucharistic celebrations and prayer services will celebrate the
ourney toward the face of God. The retreat includes the feast of the

ortiuncola, a day of celebration of God's bountiful love and mercy. Each
retreatant will need a gopy of Volume II : ] 5
Great Kin§. both available for ;fu;‘gl;‘;se ooﬁ!’;e CT;llieI:.ounder and a copy of The Geste of the

Cost: $350. Register with $25 deposit by July 12.

TAU CENTER, 511 Hilbert Street, Winona, MN 55987

Ph: 507/454-2993 FAX: 507/453-0910 e-mail: taucentr@luminet.net
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THE 40 DAY FRANCISCAN

HERMITAGE RETREAT 2002
JUNE 1JULY 10 ~ NOVEMBER 9-DECEMBER 20

2003 DATES:
MARCH 1-APRIL 11 JUNE 14JULY 25
NOVEMBER 8-DECEMBER 19

The PORTIUNCULA Center For Prayer, in collaboration with Mary
Elizabeth Imler, osf, is pleased to add additional opportunities to experience this
uniquely Franciscan way of being with God in solitude and in community.

Using Mary Elizabeth’s text, A Franciscan Solitude Experience: The
Pilgrim’s Journal, this retreat is based on the Third Order Rule, draws from the
writings and guidance of Francis and Clare, as well as the rich Franciscan heritage
and is formatted in a way faithful to that of the Rule for the Hermitages.

Participants are invited into the freedom to simply be, using the journal as a
guide, with a theme reflection every 10 days and opportunities to be
companioned by a spiritual director as one wishes.

Hermitages and single rooms available on first come basis.

For more information and brochure packet contact Kathleen Anne Copp, osf
(815) 464-3850 email SKACOPP@aol.com Fax 815-469-4880

PORTIUNCULA CENTER FOR PRAYER 2002 SUMMER RETREATS:

JUNE 8-14 FRANCISCAN ART & SPIRITUALITY RETREAT ) )
with author/speaker Mary Elizabeth Imler, osf, artist Kay Francis

Berger, osf & WoodSong Music Ministries
July 13-19 Franciscan Conference Retreat with Don Blaeser, OFM
July 20-26 Directed Retreat:

Georgene Wilson, osf Tod Laverty, ofm Marie Bohn, hm
The “PORT" is located on the 50 acre grounds of St. Francis Woods, the Motherhouse of
the Frankfort Franciscans, less than one hour from both O’Hare International Airport and
Chicago Midway Airport. For Brochures contact:
Mary Ann Hamilton 815-464-3880 email: PORTC4P@aol.com  Fax 815-469-4880

Postal mail: 9263 W. St. Francis Rd. Frankfort, IL 60423-8330

re————

94

37th Franciscan Federation
Conference

August 14-17, 2002

Theme:
Being Franciscan Peacemakers
in a Chaotic World

%k e e e ke e ke ok Kk

Presenters:
Maria Elena Martinez, OSF
&
Michael Crosby, OFM Cap

Conference Registration Cost
$275 per single TOR congregational or Associate members
and for members of other branches of the Franciscan Family
$250 double per person if there are two or more members from
the same TOR congregation attending

For Hotel Reservations contact:

Adam’s Mark Hotel Fourth & Chestmut  St. Louis, MO 63102
Phone: 314-241-7400 Fax: 314-241-9839

***The hotel cost is $115 plus 14.1% tax for one or two persons in
a room

Website: http://www.adamsmaark.com
Indicate that you are with the Franciscan Federation




BUILD WITH LIVING STONES
Formation for Franciscan Life and Work
A new 14-week program based on the
Comprebensive Course on the Franciscan Mission Charism

Part I (Units 1-7): Part II (Units 8-14):

1. Francis, Clare and the Franciscan 8. Franciscan Presence and Dialogue
Family 9. Peace-making in a Culture of

2. Our Understanding of the Trinity Violence . .

3. Our Understanding of the Primacy of 10. Inculturation as a Franciscan

Christ. Perspective

4. Traveling the Gospel Way: the 11. The Economy and Global Reality
Kingdom in the Church 12. Relating as Franciscan Women and

5. Formed into Jesus Christ: Ongoing Men of Faith

Conversion 13. Brother Sun and Sister Moon:

6. The Franciscan Mission Environm-ent' '

7. The Franciscan Evangelist: Prayerful 14. The Continuing Franciscan Task

Missionary in the Church

At the Adult Education Center, St. Francis Church
135 W. 31st Street, New York City:
Part II: Feb. 26, Mar. 5, 12, 19, 26, Apr. 2,9
6:00-7:00 p.m.
Total cost for 14 sessions: $60 plus materials.

At St. Bonaventure Church, 174 Ramsey Street, Paterson, NJ
Parts I and II: Sept. 30, Oct. 28, Nov.25, Jan. 27, Feb. 24, Mar. 24, Apr. 28
2:00-5:00 p.m.

Cost total program: $400 including materials.

Contact: Kathryn King
146 Beech St.

Kearney, NJ 07032

Participants can earn a Certificate of Participation from The Franciscan Institute
St. Bonaventure University
St. Bonaventure, NY

ED\
v
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FRANCISCAN INTERNSHIP PROGRAM
SPIRITUAL DIRECTION and DIRECTED RETREATS

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

For further information contact:

David Connolly, ofm Cap.

Mt Alverno Retreat Centre
20704 Heart Lake Rd.
Caledon, Ont. LON 1C0, Canada
Email: david_cap@hotmail.com

May God bless you.
May God look upon you with mercy

and give you peace.
-Blessing of St. Clare
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The Office of the Passion
A Workshop

St. Francis of Assisi composed a very original prayer form, commonly known as
his Office of the Passion. It permitted him to listen every day to the voice of the Son
of God, his Teacher. The Legend of St. Clare states: “She learned the Office of the
Cross as Francis, the lover of the Cross, arranged it, and used it frequently with a
similar fondness [30].” So both Francis and Clare prayed the Office of the Passion,
she frequently and he seven dmes daily.

The Franciscan Institute at St. Bonaventure University recently published a prayer
book on this Little Office, The Geste of the Great King. Josef Raischi, SFO,
composed original melodies for the entire Office (avatlable as a CD).

Tavo artists, Marc Lisle and Christine Cavalier, illuminated the manuscript,
producing artistic linkages between the written text and the iconic text
of the San Damiano Crucifix (available in slides).

For those who may wish

to introduce groups,
[fraternities, or cormmunities
to this Little Office, the
authors, Laurent Gallant,
OFM, and André Cirino,
OFM, are available for
conferences or workshops.

Contact either at:

Laurent Gallant OFM André Cirino OFM
10850 St. Charles Siena Friary
Montreal, Quebec 25 Laurel Ave
Canada H2C2M3 Mzt. Vernon, NY 10552-1018
514-389-0074 914-663-1980
LAGallant@®aol.com Cirino@autglobal.net
THE GESTE OF THE The Franciscan Institute
REAT KIN St. Bonaventure University
G T G St. Bonaventure, NY 14778
Office of the Passion  Available from: Phone: 716-375-2105
. . . Fax: 716-375-2213
of Francis of Assisi or 1-800-541-2525
E-mail: frantnst@sbu.edu
Laurent Gallant, OFM Web: http//franinst.sbu.edu
André Cirino,OFM  1SBN:1-57659-175-1. 362pp. $14.95 (CD: $12.99)
A\ y)
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NEW FROM THE FRANCISCAN INSTITUTE

ke Franciscan Tntellectual

Irnadition

A Collection of Essays
edited by Elise Saggau, OSF

This book is the fruit of a collaborative effort of the study centers
within the English-speaking conference of the Order of Friars Mi-
nor and the Commission on the Franciscan Intellectual Tradition.
Tts content consists of papers presented at the Washington Theo-
logical Union 2001 symposium, the first-fruit of that collabora-
tion. The contributors explore ways in which the Franciscan intel-
lectual tradition can address contemporary concerns and take the
task of interpreting the Franciscan tradition to a new level.

“Franciscan Scholars of the 1950s and 1960s sparked a vibrant re-
vival of first-rate Franciscan scholarship. For the past forty years,
their progeny bave worked long and hard and have further probed,
developed, translated, and made available deeper riches of this ancient
yet fertile tradition. ” (Vincent Cushing, OFM)

Contributors include:

Joseph Chinicci, OFM, Ilia Delio, OSE,
Mary Beth Ingham, CS], Dominic Monti, OFM,
Zachary Hayes, OFM, Kenan Osborne, OFM, and
Diane Tomkinson, OSE.

. 80-
ISBN: 1576591 8 164 pages

Order from: $12.95

Fhe Franoeon Insne

THE FRANCISCAN INSTITUTE

Respectjully Youns:
Sécgued and Sealed,
Francis of Asaisl

EprtH vaN DEN GOORBERGH, OSC AND
THEODORE ZWEERMAN, OFM

This book attempts to do justice to the structure of Francis’s texts,
using the method of the text-immanent (or synchronous) reading,
with which exegetes, leaning on the study of literature, lay bare pat-
terns of texts. It also pays attention to methods of rhetoric of sacred
authors and to texts from the liturgy of Francis’s time. It demon-
strates that Francis composed certain texts with great care, assert-
ing that he had been given highly graced wisdom and knew how to
pass this wisdom on to others. Francis characteristically borrowed
recognizable categories and outlines from Sacred Scripture, the
Church’s liturgy, and occasionally also from other spiritual writers.
At least some of his texts were subject to deliberate composition
techniques. By bringing these to light, the authors make visible the
“coordinates” or “power lines” of Francis’s spirituality.

“This is a very inspiring new interpretation of St. Francis. The authors found a new
access to Francis’s texts and, highly surprisingly, a new access to God. The saint of such
a bygone period turns out to be a pioneer for the future” (Ilse N. Bulhof, Professor
emerita, University of Leyden)

ISBN:1-57659-178-6

435 pages
Order from: $40.00
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THE FRANCISCAN INSTITUTE

Islam and Franciscanism:
ﬂ_ Q)ialbg ue Volume 9 Spirit and Life Series

Edited by Daniel Dwyer, OFM, and Hugh Hines, OFM

From the time of Francis’s meeting with the Sultan, there has
continued a tradition of dialogue berween the Moslem tradition and
the Christian tradition as epitomized in the Franciscan movement.

This volume offers a set of essays that deal with the relationship

between Islam and Franciscanism as it bas been experienced
in the past and as it is presently being addressed..

Essays included:

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, OFMCap. Breaking Down the Walls of Our Differ-
ences: Islamic-Christian Encounter
through Prayer
Thomas Mooren The Exodus Motif in Christianity and Islam
Anselm Moons, OFM The Arrogance of Ownership
ISBN: 1-57659-169-7 148 pages
$10.00
Order from:

The Proncecan Insttare
St Bonaventore Universiny

StoBonae CNY HTTR

Phone: T16-375 2105 Fas: Ti6-37322215 or T-s00-S41-2325

ol franmert-bucdu Aeb: hup/Ztammstsbaedu
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38th Franciscan Federation
Conference

Theme:

Harmony of Goodness:
Reconciliation as
Franciscan Pilgrims and Strangers

Presenter:

Mary Beth Ingham, CS]J

(John Duns Scotus scholar)
and Franciscan men and women Reflectors

Place: Marriott Renaissance Hotel
Detroit, Michigan

August 18-21, 2003
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The Cord, 52.2 (2002)

On the Franciscan Circuit
' Coming Events 2002

Palm Sunday, March 24-Easter Sunday, March 31, 2002
Holy Week Retreat. Franciscan Renewal Center, Scottsdale, Arizona.
Contact the Center at 800-356-3247. For complete list of programs visit
www.thecasa.org.
Friday, May 17-Sunday, May 20, 2002
“Singing the Cosmic Symphony. Sponsored by the Franciscan Federa-
tion, TOR. At Marian College, 3200 Cold Spring Road, Indianapolis,
IN 46222. Presenter: Gabriele Uhlein, OSF; Heritage Guest: Ramona
Miller, OSE. Contact at 317-955-6102, or fax 317-955-61 105.
Wednesday, May 22-Wednesday, May 29, 2002
“Inflamed by the Fire of the Holy Spirit.” Preached retreat with Charles
Finnegan, OFM. Franciscan Spiritual Center, Aston, PA. Register by May
8, 2002. (See ad, p. 91.)
Friday, May 24-Sunday, May 26, 2002
“Exploring Franciscan Identity in Qur Culture Today.” With many
speakers, at The Franciscan Center, Washington Theological Union,
Washington, DC. Contact Alyce Korba: 202-541-5219. (See ad, p. 87).
Tuesday, May 28-Monday, June 3, 2002
Intercommunity Sisters’ Retreat. At the Franciscan Renewal Center,
Scottsdale, Arizona. Conact the Center at 1-800-356-3247. For complete
list of programs visit www.thecasa.org.
May 14-25, 2002
Assisi Alive! “Educational Mission of the Franciscan Tradition” Pil-
grimage. Contact Franciscan Pilgrimage Programs, P.O. Box 321490,
Franklin, WI. Phone 414-427-0570. (See ad, p. 90)
June 1-July 10, 2002
The 40-Day Franciscan Hermitage Retreat. Portiuncula Center for
Prayer, Frankfort, IL. 60423-8330. For more information, contact Kathleen
Copp, OSF at 815-464-3850 or e-mail SKACOPP@AOL.COM. (See ad,

p. 94).

Erratum: The book review in the last issue indicated that Bonaventure “lived
from 1235-1274.” The dates of his life are 1217-1274 and 1235 is the accepted

date for his arrival at the University of Paris.
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Abbreviations

Writings of Saint. Francis

The Admonitions
A Blessing for Brother Leo

“The Canticle of the Creatures

The Canticle of Exhortation
Fragments of Worchester Manu-
script

Fragments of Thomas of Celano
Fragments of Hugh of Digne

A Letter to Br. Anthony of Padua
First Letter to the Clergy
(Earlier Edition)

Second Letter to the Clergy
(Later Edition)

The First Letter to the Custodians
The Second Letter to the Custo
dians

The First Letter to the Faithful
The Second Letter to the Faithful
A Letter to Brother Leo

A Letter to a Minister

A Letter to the Entire Order

A Letter to the Rulers of the
People

Exhortation o the Praise of God
A Prayer Inspired by the Our
Father

The Praises of God

The Office of the Passion

The Prayer before the Crucifix
The Earlier Rule (Regula non
bullata)

The Later Rule (Regulz bullata)
A Rule for Hermitages

A Salutation of the Blessed Virgin
Mary

A Salutation of Virtues

The Testament

True and Perfect Joy

Writings of Saint Clare

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

Testament of Clare

Blessing of Clare

1C
2C
3C

LCh
Off

LJS

1-3]T
DCom

TL
IMP

2MP
HTib

ScEx

L3C
AC
1-4Srm
LM;j
LMn

BPr

LF1
KnSF
ChrTE

Chr]G

Franciscan Sources

The Life of Saint Francis by
Thomas of Celano

The Remembrance of the Desire
of a Soul

The Treatise on the Miracles by
Thomas of Celano

The Legend for Use in the Choir
The Divine Office of St. Francis
by Julian of Speyer .
The Life of St.Francis by Julian
of Speyer

The Versified Life of St. Francis
by Henri d’Avranches

The Praises by Jacapone da Todi
The Divine Comedy by Dante
Aliegheri

Tree of Life by Ubertino da Casale
The Mirror of Perfection, Smaller
Version

The Mirror of Perfection, Larger
Version

The History of the Seven Tribu-
lations by Angelo of Clareno

The Sacred Exchange between

St. Francis and Lady Poverty

The Anonymous of Perugia

The Legend of the Three Com-
panions

The Assisi Compilation

The Sermons of Bonaventure
The Major Legend by Bonaven-
ture

The Minor Legend by Bonaven-
ture

The Book of Praises by Bernard of
Besse

The Deeds of St. Francis and His
Companions

The Little Flowers of Saint Francis
The Knowing of Saint Francis
The Chronicle of Thomas of .
Eccleston

The Chronicle of Jordan of Giano



