
A WORD FROM BONAVENTURE 

Now, the blessed and glorious body of Christ 
cannot be divided into its physical parts, nor 
separated from his soul or from the supreme 
Godhead. Therefore, under each of the spe
cies the one Christ is present, whole and 
undivided, namely, body and soul and di
vinity. Hence, under the two species there is 
but one utterly simple sacrament contain
ing the whole Christ. 
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Editorial, 
Once again, you may have noticed, our cover bears the label "Special Edi 
tion ." We celebrate the 65th birthday this month of Sister Margaret Carney, 
OSF, President of St. Bonaventure University-a woman possessed of many 
gifts and talents, a woman whose life so far is a catalogue of challenges met and 
surprises gratefully received . Margaret does not know that this issue (and the 
next) have been prepared as an encomium for all she has been and all she has 
done to facilitate the deepening of Franciscan life not just here at the univer
sity, but throughout the many places in which she has ministered over the last 
forty-some years. 

A sixty-fifth birthday is a momentous occasion, and an invitation to intro
spective evaluation. Consequently, thinking about what to say in this editorial 
has been somewhat daunting. Margaret has been friend, colleague, immediate 
supervisor, and inspiring presence for me for some time. In truth, I have come 
back time and again to the phrase used by Elizabeth Johnson as a title for one 
of her books, written about the communion of saints: Friends ofGod and Proph
ets. For me, Margaret is one of the paradigmatic figures who is both of these, a 
friend of God and a prophet. She is touched by the fire of the Spirit of God, 
the passion of commitment. She has, as Beth has written, embarked on an 
adventure of the spirit to embody the gospel in new ways in new circumstances 
many times in her life. Her creativity and energy are gifts freely received and 
freely given, for the life of the Church. A catalyst, a leader, a sister-in-arms 
passionate about making Clare and Francis shining stars in the firmament of 
the 21 st century, Margaret has helped "distill the central values of the living 
tradition in a concrete and accessible form.'" I am grateful for the opportunity 
to prepare these pages in honor of her many achievements! 

By the time our readers receive this edition in their hands, it will have 
been presented to Margaret as part of the festivities of the feast of St. 
Bonaventure here on campus. We hope that the articles by our authors (all 
friends and colleagues in Margaret's journey/world travels) make her smile 
and praise God for the good graces bestowed upon her-and through her, upon 
us! Happy 65th, Margaret, and may there be more to come! 

;(~ ~ /f(~ D5~ 
'Elizabeth A. Johnson, Friends of God and Prophets (NY; Continuum, 1998),234. 
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Wounded Sonnets, Songs ofPraise 

(for Margaret Carney, OSF) 


Murray Bodo, OFM 

How to praise God with great hwnility 
has something to do with his father's mouth 
open in disbelief in the bishop's 
cortile as Francis lays his clothes at 
his father's feet and walks away from his 
mother standing behind his father eyes 
red with grief and !mowing that he will not 
return from his mad walk toward what she fears 
is a phantasm of his sick brain which 
walking cannot find a cure for although 
Francis finds it almost immediately 
when robbers throw him in the ditch and laugh 
at the nakedness beneath his threadbare 
sackcloth tunic and he is unashamed. 

Sackcloth tunic and he is unashamed 
reminds him now of Lady Poverty 
how naked she embraced the naked 
Christ homeless where she alone lay upon 
the cross with him, his disciples fleeing 
that intimacy for something less than 
union which only stripping consummates 
like now as Francis sets aside former 
banquets for this gatheling of scraps that 
fall from tables overfull of food not 
eaten by those who say they !mow the bread 
life-giving and eternal yet drop it 
on Assisi streets as they make their way to 
church that eats a bread white and unleavened. 

Church that eats a bread white and unleavened 
and no other eats Christ the Lord without 
the crust hard, its mold scraped off discarded, 
a Chlist who does not exist for he is 

one bread one body, whole only when poor 
ones are one and one is many who need 
someone to bling them back to the giver 
ofbread to make of them new seeds that die 
into wheat backlit in Umbrian light 
brightly honed to Christ's sharp stigmata 
that cuts through body and into the soul, 
a two-edged light that separates and blings 
together body and soul , sheaf and sheaves 
body soul bread wheat, hwnan and divine. 

Body soul bread wheat, hW1Hul and divine. 
As they are to one another so is 
Francis walking toward what the walk becomes, 
pilgrimage as a way of prayer, of church. 
As he says to Pope Innocent, "A poor 
woman lived in the desert. The king passed 
by her hovel and seeing her he loved 
her and had sons by her too many to 
feed. The king himself fed and clothed them. 
Lord Pope, Jesus Christ is the king and I 
am the poor woman." And the Pope agrees. 

Francis becomes mother to his brothers, 

the poor Lady Clare and her sisters and 

all born of Francis and Christ on the road. 


All born of Francis and Christ on the road 

take to the road outside Assisi's walls 

lil(e Clare their first daughter who tal(es their words 

Gospel and rule, weaves her own patterned life: 

poor ladies of the King's wayside castle. 

Knights errant, the brothers vie for Lady 

Clare's hand, poor daughter of the Lord and his 

desert bride who go before them always, 

portable courts of church-making among 

those fallen by the wayside, the birds and 

aIlinlals, plants aIld heavenly bodies 

brother sun and sister moon and all things 

through and with and for and in which we learn 

how to praise God with great htunility. 
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Being Franciscan 

Means Being in Relationship 


Joanne Brazinski, OSF 

Introduction 

As we look at the life of Francis of Assisi we are often struck by the fact that 
he was a man who lived the gospel radically, embraced Lady Poverty com
pletely and loved Jesus Christ passionately with every fiber of his being. 
Those of us who are Franciscan are often confronted with the questions: 
What does it really mean to be Franciscan? What is at the core of this life? 
How do we really come to understand and live what Francis and the early 
followers knew and believed? There are probably as many answers as there 
are Franciscans in the world. What follows is simply one woman's reflec
tion of what it means to be Franciscan. 

The Meaning of Relationship 

A few clarifications as we begin. The definition of relationship is "the 
state of being related or interrelated ." It signifies that there is a connection, a 
kinship, an affinity or bond between the parties.l "Having a relationship" is 
very different from "being in relationship." To have a relationship can connote 
the idea of possession or the desire to keep for oneself or hold onto. Usually, 
when I "have" something, it is for my personal use. When we speak of "being" 
in relationship, however, there is a sense of presence, of identity, of existence 
for someone or something. Being in relationship means being concerned for 
and caring about another. It means being willing to take a listening stance to 
receive another's message and affection. It means being willing to enter into 
contemplative dialogue with another. It means loving and letting myself be 
loved by another. 

In Turning to One A nother: Simple Conversations to Rest07'e H ope to the Fu

ture, Margaret Wheatley states: "Relationships are all that is. Everything in 
the universe only exists because it is in relationship to everything else ."2 When 
we look at the writings and the life of Francis, we can't miss the fact that he 
understood well what it meant to be in relationship. He realized that as a hu
man person he was called to be in relationship to everyone and everything. 

Francis and Franciscans in Relationship 

Within the confines of this article it would be impossible to explore the 
entire life of Francis and note the many ways his life reveals the mystery and 
grace of "being in relationship." I will simply attempt to explore selections 
from a few of his writings to begin to uncover what they reveal about his un
derstanding of being in relationship. As I do that, I will leave the reader with 
questions for personal reflection that we might continue to explore together 

the challenge of being in relationship as Franciscans today. 
\-\Then we look at Francis's life , we see that he often sought solitude, time 

alone with God. He took time to discover what God was communicating to 
him, revealing to him and asking of him. Francis didn't spend this time with 
God because someone dictated that it was important. He did it because he 
knew what it meant to be in relationship with God. This relationship was 

central in his life. 
We might pause to ask ourselves: Is my relationship with God central in 

my life- Or is it just one of many relationships? Do I find that my relationship 
with God changes when I am stressed and burdened? When I am experiencing 
good times? Think about it for a moment. What does it mean for my relation

ship with God to be CENTRAL in my life? 

The Praises of God 

There are innumerable examples in Francis's life that point to his rela
tionship with God being center stage. I would like to use his Pmises ofGod to 
explore this. Take a moment to simply reread the Praises; or better yet, take 
some time to pray them. Note the many ways Francis tries to say that God is 
everything to him: "You are our hope. You are strength. You are our gladness 
and joy. You are our security. You are our charity. You are all our riches to 
sufficiency.") These words are not a philosophical treatise about God as the 
prime mover in Francis's life, nor are they a theological reflection on God as 
the Supreme Being. They are an expression of Francis's experience of being in 
relationship with God; they are an expression of his experience of God . 

We might compare the Pmises of God with Elizabeth Barrett Browning's 
poem: "How do I love thee? Let me count the ways." Francis's words leave us 
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with a sense of touching the depth of his soul. It seems as if we are eavesdrop
ping on a very intimate moment of Francis with God. The Praises are an out
pouring of his love for God. They are his way of saying: "You are the center of 
my life. Your love is enough for me." These are not mere words for Francis. 
He prays them after he has received the stigmata. He knows the depth of 
God's love for him and realizes his poverty as he senses his own inability to 
return such profound love. The Praises give us a glimpse of what it meant for 
Francis to be in relationship to God . This relationship was personal, powerful 
and passionate. It gave life and meaning to all other relationships. For myself, 
how might I describe to another my relationship with God? What is it that 
gives life and meaning to all of my relationships? 

The Canticle ofthe Creatures 

Because God was central in Francis's life and because Francis knew God 
as Father and Jesus Christ as Brother, he realized his relationship to all crea
tures . He took his place among creatures, not in the posture of control or 
domination, but rather in the stance of equality, mutuality, relatedness and 
reverence. In his Song ofthe Dawn, Eloi Leclerc reminds us that "being frater
nal with all creatures means being willing to take one's place with them and 
rediscover one's links to them. This can't be done simply with will power. 
Only wonder can pull us out of our splendid isolation.'" Francis was a man of 
wonder, who could call all creatures "brother" and "sister," because he under
stood the depth of what it meant to be part of the harmony and beauty of the 
created universe. 

Francis's Canticle of Creatures is an example of mystic poetry that reveals 
his experience of the fundamental unity and coherence of reality. "The Can
ticle brings reality to a fine point at which it is revealed that all beings are held 
in unity through a vast and intricate network of love relationships.'" Francis 
acknowledges his connectedness to Brother Sun, Sister Moon, Brother Fire, 
Sister Water, etc. There was something that Francis understood with his heart 
and tried to convey in the Canticle that is more than simply respect for all 
creatures; it is an affinity, a bond, an embrace of what it means "to be in rela
tionship," an invitation to love all creatures. 

In the numerous biographies of Francis, there are many stories about his 
relationships with creatures, but there is perhaps nothing so powerful and pro
found as his own Canticle of the Creatures. It calls all of us to take our rightful 
place in creation. It challenges us to a respect, reverence and connectedness to 
every creature that lives. It reveals the mystery that each one of us has the 
power to love all creation. By love and creativity the self and the world blend 
into an even finer unity.6 In loving we create and by creating we discover path
ways to the future. Francis of Assisi's love for creatures made him unique and 

original. His love heightened his sensitivity and endowed him with the pre
cious gift of heart-sight.) What does it mean for me to truly "be in relation
ship" with creatures) When was the last time I contemplated the connected

ness of all of life? Do I have heart-sight? 

Brothel'S and Sisters 

If the lessons from Francis's life and writings stopped there, it would be 
enough of a challenge for a lifetime-to be truly in relationship with God and 
all creatures. This would indeed be a sufficient challenge for our life of con
tinuous conversion. But Francis speaks ofyet another way of being in relation
ship. He calls us to be "brothers" and "sisters" to every human being. What 
does that mean for us as we see scenes of human suffering from the war in Iraq, 
from the situation in Afghanistan, from the famine in Africa, from the devasta
tion of hurricane Katrina? If we believe that these persons are our brothers 
and sisters, we are called not only to recognize this but do something about it. 
What new questions confront us before such scenes? Francis, you can't be 
serious about this challenge! Wouldn't it be enough if I try to be in relation
ship with God and with creation? Wouldn't it be enough if! were truly aware 
of my place on the planet? As we ask these questions, we are confronted by 
Francis's words in his Testament: "The Lord gave me brothers." The Lord 
showed Francis how to be in relationship to all. How do we hear these words 
and how are we challenged to live them? The rest of that quote goes on to say: 
"And after the Lord gave me some brothers, no one showed me what I had to 
do, but the Most High Himself revealed to me that I should live according to 

the pattern of the Holy Gospel."8 

The Challenges of the Gospel 

In pondering the Word of God, Francis realized that Jesus Christ found 
himself in the midst of sinners, lepers, tax collectors and Pharisees. He re
sponded to each of them as one in relationship to the other. The gospel pas
sages continue to challenge us today: love one another an. 15: 12), love your 
enemies (Lk. 6:27), do good to those who persecute you (Lk. 6:27), forgive 
seventy times seven times (Mt. 18:22), go the extra mile (Mt. 5:41). vVe pause 
to ask ourselves: Am I really called to reach out to those who have hurt me, 
betrayed me and criticized me? What does the seventy times seven passage 

really call me to? 
Literal gospel living requires Franciscans to live lovingly those relation

ships that Christ's fraternity effects. Thaddeus Horgan, in Turned to the Lord, 

summarizes very well the challenge of "being in relationship" in our world 
today. "Instead of competitiveness, Franciscans are called to mutuality. In
stead of individualism, caring and shared living should be characteristic. In
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stead of negativism, support of one another ought to be typical. Service re
places control, solidarity destroys class ism and respect overcomes domination. 
Over all these, one puts on love (1 Cor. 12)." 9 

Speaking about the ideals of Francis is one thing; tlying to incarnate them 
in our lives is quite another. The challenge of being Franciscan is really the 
challenge of being in relationship. If we do not love and are not trying to 
deepen that Jove, can any of us dare to call ourselves "Franciscan?" 

Endnotes 

I Webster's Third Intemati01lal Dictionary: The Great Library ofthe E77gh"h Language 
(Springfield, MA: G. & c. Merriam Co., 1971), 1916. 
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Within themselves, let them always 
.. 

make a dwelling place and home 
for the Lord GodAlmighty, Father, 
Son and Holy Spirit, so that they 
may increase in ·universal love by 
continually turning to God and 
neighbor. TOR Rule 11.8 
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Religious Life: A Call to Love 

Mary C. Gurley, OSF 

Introduction 

The stark decline of applicants to religious life in the United States has fueled 
a flurry of dialog and questions. Of late, when religious women and/or men 
come together beyond one's congregation or order, the conversations are al
most predictable. Barely have they identified one another's religious family 
when the topic turns to new membership or, more specifically, to the number 
of candidates or novices currently in preparation in one's community. This 
initial dialog is usually but a prelude to the real questions: Why are new appli
cants to religious life so few? What is it that our young adult men and women 
are seeking-or avoiding? What is "the message" of religious life that we adver
tise in our printed literature and in our encounters with potential candidates? 
And most important, who do WE (religious) say we are? All toO often when 
we sit together mourning the "loss" of vocations, our analyses and supposi
tions become stimulating conversation; but just as often we walk away from 

one another without satisfying answers or direction. 
A recent conversation with a friend, however, held my attention and set 

me on a journey of exploration into why young adults are or are not choosing 
religious life. Simply stated, my friend believed that we were over-emphasiz
ing community and ministry as the focus of invitation to religious life when, in 
reality, most of us came to religious life because we loved God. Intrigued, I set 
to doing some research that began in Scripture, brought me back to the stories 
and writings of Francis and Clare, moved me into a library search and left me 
where I started-in the Gospels. From this journey of reading and reflection 

~ there has emerged a single theme that I would like to develop, namely: As 
vowed religious-women and men-we are called to a God whose essence is 
Love. We are called to love God with a lifelong passion. We are called to live 
Love. Everything else relative to religious life flows from this call. 
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Written as an eclectic overview to provoke discussion, the article will con
sist of four parts: (1) a reminder of the single-purpose vision of the call of 
Francis, of Clare and of their multitude of followers down through the ages; 

(2) an overview ofSome current understandings of the theological foundations 
that are of the essence of vowed religious life; (3) a review ofcurrent literature 

in the popular media and in sociological research that seeks to understand 
young adults vis-iI-vis their experience of Church and their interest in reli
gious life; and (4) reflections on mentoring young adults by the example of our 
lives as vowed Franciscan men and women. 

In the Footsteps of Francis and Clare 

The opening lines of the Rules for the First, Second and Third Orders of 
vowed Franciscans are but each a single sentence that has as its focus the fol

lowing of the Gospel by living the vows. "The rule and life of these brothers is 
this, namely: to live in obedience, in chastity, and without anything of their 

own, and to follow the teaching and footprints of our Lord Jesus Christ" (ER 

1:1). "The form of life of the Order of the Poor Sisters that Blessed Francis 
established is this: to observe the Holy Gospel of our Lord Jesus Christ, by 
living in obedience, without anything ofone's own, and in chastity" (RCll: 1 ,2). 

"The form of life of the Brothers and Sisters of the Third Order Regular of 
Saint Francis is this : to observe the Holy Gospel of Our Lord Jesus Christ by 
living in obedience, in poverty and in chastity" (TOR Rule 1: 1). Everything 

else-fraternity, community, ministry, service and leadership-flows from the 
individual's vowed covenant with God within the Rule that s/he professes. 

Writing about Francis, Celano notes: "Overflowing with burning charity, 

... [Francis] set Out on the way of full perfection, reached out for the peak of 

perfect holiness, and saw the goal of all perfection" (2C 90). It is in words of 


passionate love for God that Clare reminds Agnes of their mutual call: "0 

most noble Queen, gaze upon Him, consider Him, contemplate Him, as you 

desire to imitate Him" (3LAg 20); and to Ermentrude she writes: "Be faithful 


dearly beloved to death, to Him to VVhom you have promised yourself ..." 

(LEr 4). Francis's Letter to the Order exhorts his followers to "Hold back noth


ing of yourselves for yourselves, that He Who gives Himself totally to you 

may receive you totally" (LtOrd 23). Theirs was a grasp of the one thing nec

essary. 

Other writings of Francis and of Clare and of the multiplicity of Third 
Order founders have chronicled the selfless ministry and service that Franciscans 
have accomplished over the centuries. However, no matter the place, the cir
cumstance, or the ministerial need, the reality ofwho we are and what we do is 
always, first and foremost, a passionate and permanent commitment to the 

God of love. In the midst of our very busy lives and the tremendous needs of 
service and ministry, it's good to return to this grounding in the vows as the 

raison d'etre of religious life. Herein, I believe, we have an avenue of explora

tion of vocational call that might too easily be taken for granted or overlooked 
in our day-to-day interactions. 

Theological Foundation of Religious Life: The God Quest 

Consideration of religious life is often a counter-cultural experience for 

seekers and their questions are usually many in number and scattered in focus. 

It is important that potential members who approach religious for answers be 
guided through multiple stages of understanding as they make their life deci

sions. All of their questions are appropriate and need a response. The dilemma, 

however, is the chasm that can exist between the unsophisticated questions of 
the young seekers and the intricate theology that supports a vowed life. There 

is often a void between the content of the questions we are asked and the 

reality of who we are as religious. In our response to questions about religious 
life, we need to be clearly focused on the intrinsic meaning of our life as reli

gious, and at the same time we need to speak in language understandable to 
the questioner. We need to name who we are as religious women and men 

without resorting to marketing techniques designed to make us interesting 

and relevant to young adults . We need to consider critically the recruiting 
brochures and websites-full of pictures of our smiles and our ministries-that 

we use. In the first place, today's youth, having grown up with omni-present 
media from their cribs, have learned to skim the surface of marketing. Second, 

in a Church that is peopled with energetic and committed lay ministers in all 

areas ofservice, today's youth often don't see vowed religious as anything unique 
or different. It might be a good challenge to ourselves to understand better

and be able to explain to others-what it is that defines and makes religious life 

unique. The essence of who we are as vowed religious is the primary content 

of what we should be putting in our brochures, in our websites and in our 

dialogue with young adults. 
The question vis-a-vis recruiting and welcoming new members is rela

tively easy to frame: What is or should be our focus (e.g. community, prayer, 
ministry, etc.) in recruiting new members to religions life? The more impor

tant questions go deeper; i.e., what is at the center of our lives that we, as 

Franciscan religious, have to offer to those seeking religious life? How is it 

that we can be bold enough to dare to invite others to join us? Our answers to 

these questions are critical and must come from a deep place in the heart of 
who we are as religious, not from what we do in our ministries. 

166 

167 



A number of contemporary writers in religious communities are using 
different terminology to put the concept of religious life into a nutshell. Sandra 
Schneiders, for example, begins with the simple statement that "there is no 

ministry performed by Religious that cannot be equally well performed by lay 

people."1 The point is further illustrated by Joan Chittister in the story of a 

prioress in dialog with novices: "Why have you come to religious life?" the 

prioress asked. "To give our lives to the church," the pious said; "To save our 

souls," the cautious said; "To convert the world," the zealots said . But no, no, 

no, the prioress signaled with a shake of the head. "Not that. Not that. Not 
that. You come to religious life," the prioress said , "only to seek God."! 

These observations are right on target for those who choose to commit 

themselves to vowed religious life. Yet, how often have we discussed, in our 

impromptu conversations with one another or in our assembly gatherings of 

the whole body, that prospective members are seeking community and/or min
isterial service. Though certainly important elements and goals, community 

life and ministerial service are not the foundation of religious life. The call to 

religious life has but one focus: the call to love God, unconditionally, through 

the vow of celibacy. For the vowed religious evelything else flows from and is 

an expression of that single commitment of vowed, celibate love. We sustain 

and deepen the vow by grounding our life in contemplative prayer. We vow 
poverty and obedience as outgrowths of our love affair with God. We suppOrt 

one another in community and move out into minisny, because that is how we 

both experience and share God's inestimable love. This is the message, the 

invitation and the challenge that we must share with young adults who are 
interested in religious life . In their passionate love for a God who is consum

mate Love (the vow of chastity), Francis and Clare embraced their cherished 


poverty as the compassionate response and extension of Love (the vow of pov


erty). The deep grounding of their single-hearted love of God was the Gospel 


injunction of "the one thing necessary;" "the kingdom of God within;" the 


reason to "sell all." It is in the Rule that every Franciscan follows: "to live in 


obedience, in chastity, and without anything of their own" (ER 1: 1); "living in 


obedience, without anything of one's own, and in chastity" (RCI 1: 1,2); living 

in obedience, in poverty and in chastity" (TOR Rule 1: 1) . 

For young adults, celibacy is an important, haunting and confusing ques
tion, a question they would like to understand but hesitate asking. While cen

tral to the lives of vowed religious, celibacy is not usually the first piece of 

information that religious congregations and orders put into vocation litera

ture or websites or in dialog with young adults. But celibacy, "the elephant in 

the room," needs a setting for dialog. For one of the best and clearest contem

porary explanations of celibacy in context, we turn again to theologian Sandra 

Schneiders, who has written extensively on contemporary religious life and 

brings to the dialog a refreshing clarity of the primacy of celibacy. She writes: 

The constitutive feature of religious life (not as Christian but as reli 
gious) is the commitment of religious to Jesus Christ in lifelong con
secrated celibacy, just as the constitutive feature of matrimony (not as 
Christian but as marriage) is the commitment of the spouses to Christ 
through the lifelong commitment to each other in faithful sexual mo
nogamy. Neither commitment . .. is intrinsic to the Christian voca
tion as such. .. .But for Christians who do make such a commitment 
it becomes the organizational principle of their specific Christian 
Iifeform. This commitment generates the emphases and accents that 
will distinguish their lifeform from others within the Church and out
side it.... 

Aloneness is, in a certain sense, the inner structure of the life of the 
religious, as faithful and fruitful mutuality is the inner structure of 
matrimony. Religious life is organized around the single-minded God
quest, the affective concentration of the whole of one's life on the 
"one thing necessary," which is union with God. This aloneness, if 
cherished, attended to, and dwelt in as the heart of one's vocation, 
finds its positive meaning in contemplative prayer. ) 

Herein is the solid meat, the starting point of vocation discernment. \Vhy 

do we choose religious life? We choose religious life because we have recog

nized within ourselves a passionate, personal love of God! It's that simple. And 

young adults are tuned into and understand this kind of love and commitment. 

We turn to this generation now. 

Millennium Catholics: The New Generation 

L1 the fall of 2002, Notre Dame University comrnissioned a task force to 

explore a variety of issues facing the Catholic Church. In their work of design

ing the necessary survey instruments, consultants James Davidson and Dean 

Hoge4 defined Catholics within four age groups: pre-Vatican II Catholics (born 

in or before 1940); Vatican II Catholics (born 1941-1960); post-Vatican II 

Catholics (born 1961-1977); and millennial Catholics (born 1978-1985). In 

their survey conclusions they noted (I) that the post-Vatican II Catholics and 

the millennial Catholics were basically-rhe same in their views of Church, and 

(2) while there were no significant differences among the four age groups, the 

pre-Vatican II generation stood apart from the other three cohorts. Writing in 

a recent edition of Commomveal, Cathleen Kaveny, a post-Vatican II Catholic 

who teaches millennial Catholics, describes the common elements of Church 

that she sees in her generation and in the generation with whom she works. 

Her six-point summary of their shared experience is helpful for understanding 

the focus and experience of this two-tier generation of younger Catholics. 
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The list is instructive: 

• 	 We (post-Vatican II Catholics and millennia I Catholics) learned early 
and well that we were children of the triune God, who loved us very 
much. The specter of a vengeful , legalistic judge does not haunt us 
the way it seems to haunt some older Catholics. 

• 	 We really didn't learn much docu-ine. The emphasis in our catechesis 
was on engaging our emotions, not on challenging our intellects. 

• 	 The coherent culture of the pre-Vatican church had broken up by the 
time we came along. We did not have the "Catholic-in-our-bones" 
sensibility. 

• 	 The end of the Catholic ghetto means that most young Catholics do 
not feel a need to prove themselves to the outside world. 

• 	 Our earliest experiences of the church were marked by rumult and 
controversy, not stability. The church is fragile to us. 

• 	 The tensions between magisterial teaching and American culrure have 
only gTown with time. 5 

As noted in a plethora of relatively recent articles in the popular press
Newsweek, America, Commonweal, Christianit), Toda/-today's young Catholics 
are seeking service, meaning and community in various ways. On most college 
campuses, srudents organize themselves for outreach to the poor: in food pan
tries and meal service programs; in Habitat for Humanity and neighborhood 
clean-up projects; through immersion and forms of communal living in inner 
city enclaves, and outreach to foreign villages either by fund-raising or acrual 
presence. The number of large philanthropic grants given to colleges to en
courage all of these endeavors is growing. More and more srudents are opting 
for alternative fall and spring breaks, giving up their holidays in the sun to 

travel to developing villages in countries foreign to them. Service learning is 
tied into academic courses. And a post-graduate year of service in a communal 
setting is becoming far more common across campuses. Spiriruality is impor
tant to these young people, but it is often a spiriruality of searching. It's a 
matter of picking and choosing elements of prayer and practice that "feel right 
for me." It's their developing of a sense of God that has outgrown childhood 
images and practices. The search is sincere though its grasp awaits a growing 
marurity. 

At the same time, despite these positive signs of growth, involvement and 
outreach, a significant number of the millennial Catholics have taken the road 
of retreating to a former time period and are looking much like pre-Vatican II 
Catholics. Though their service outreach is twenty-first-cenrury, the prayer, 
devotions, riruals and symbols are embedded in the 1950s. This group dem
onstrates a growing preference for the church of their grandparents, a safe 

haven of predictability. The "old traditions" provide a surety and comfortable 
refuge for those who wish to escape from the world and validate their extrem
ist views.") Were this simply a matter of personal choice, there would not be 
cause for alarm. When, however, these yOW1g Catholics choose religious com
munities, mostly new start-up groups tllat have themselves retreated to pre
Vatican II paradigms and practices-traditional habits, outward signs of reli
gious piety, the Latin Mass, Benediction, etc.-there is cause for concern. "These 
revivalistic movements," claims sociologist Patricia Wittberg, "never succeed 
in reproducing exactly the vanished culrures which they aspired to recreate."8 
Indeed, this walking backwards is cumbersome at best and has the potential of 
being destructive to the walker, to the walking parmers and to by-standers 

along the road. 
Whatever the group, forward looking to a renewed Church or looking 

back over their shoulders to the nostalgic Church, millefll1ial Catholics are 
searching. Their hearts are wide open; their energies propel them into service; 
and their service brings them back to their God with all kinds of questions. 
There is need to tend to them, to listen to their hearts, to answer their ques

tions. 

Framing the Conversation 

There is great hope and genuine searching among the millennial Catho
lics. They have energy and an enthusiasm that is gift for the Church and they 
need to be encouraged in their gifts. Parents, parishes, campus ministry cen
ters, teachers-all have a responsibility to mentor these Catholics. This includes 
filling in the gaps in their religious understandings, assisting them to become 
strong, prayerful Catholics who will share their gifts within the Church and 
providing them with the challenge to listen to their own particular vocational 
calls. It also means recognizing the seed of vocational questions arising in the 
young and welcoming the conversation. 

Within this context, we who have professed religious vows also need to 
take seriously our role as mentors to the next generation. We must be very 
clear about the focal point, the heart-place, of our own vocational call, includ
ing the theological foundations that are of the essence of religious life. It is a 
question of authenticity: how do we-i~dividually and collectively-define our
selves at our deepest core, and how are we visible examples of that truth. Am I 
still being led by my personal God-quest? Unless we can identify, live and ar
ticulate the core value of our lives as religious-the God-quest-how can we in

vite others to the table? 
Putting this entire conversation in its setting, we rerum to the first para

graphs of the article, the open-hands and pure-desire-for-God call of Francis 
and of Clare. One's call to religious life is first and only a call from God, a 
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heart-to-heart talk, as itwere, between God and oneself. Literature, brochures, 
websites, conversations, retreats-all are part of the discernment. Vv'hen it comes 
right down to decision, however, each person must listen to his/her own heart 
and God's whisperings. Francis and Clare and the various founders and 
foundresses of the Third Order heard that call ; each of us who lives the vowed 
life today heard that call personally. New generations will hear that call if we 
help them to listen to their own God-quest that will echo through the ages as a 
concrete expression of a lifelong love affair. This is the call to religious voca
tion: the call to Love. 
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Led by the Lord, let the brothers 
andsisters begin a life ofpenance, 
conscious that all of us must be 
continuously andtotally converted 
to the Lord. TOR Rule 11.6 

The Cord, 56.4 (2006) 

1

True Relationships: A Sacred Dwelling Place 

Mary Elizabeth Imler, OSF 

The earliest letter of Francis is the First Exhortation to the Brothers and Sisters of 

Penance, I commonly referred to as the Letter to the Faithful. This was given, as 
Brother Thomas of Celano describes, to those "many people, well-born and 
lowly, cleric or lay, driven by divine inspiration, [who] began to come to Saint 
Francis, for they desired to serve under his constant training and leadership" 
(1 C 37). Francis responded and "to all he gave a norm of life," which now 
serves as the Introduction to both the Third Order Regular and Secular Rules. 
Many, like those in Clare and Francis's time, still seek this "way of salvation" 
(l C 37). In the beginning of the Exhortation, Francis names four particular 
relationships, i.e . children, spouses, brothers and mothers (lLF 7-8). Francis 
sees these as revealing the heart of the evangelical way of life: relationships. 
These seemingly common words were, however, the first inklings of a para
digm shift that became the Franciscan Movement. They compel us to explore 
a "holy newness" (lC 103) as the contemporary Franciscan vocation is born 
into the twenty-first century. 

First, we must consider the relational terms themselves in their medieval 
context. Only then can the paradigm shift that Francis initiated become evi
dent. Second, based on my own experience, I propose that there is a further, 
current shift going on, a shift for hearers who, even in these tumultuous times, 
express a deep hunger for true relationships. Upon contemplating these terms 
today (children, spouses, brothers/sisters, and mothers), one cannot but be 
struck by the feeling that God seems to be moving humanity to a new level of 
personal and cosmic relations. Now is a good time to look at newly available 
English translations of Franciscan sources, submitting these to such lenses as 
quantum physics, modern psychology and the shifts in theological thinking 
brought about by feminism, liberation movements and a post-modern 
worldview. 

Just to situate the text in broad terms, Francis begins his Exhortation with 
the commandment of love that draws one into relationship (1 LF I), followed 
by the threefold penitential act of fasting (lLF 2), prayer (l LF 3) and almsgiving 
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(lLF 4). This penitential tradition (conversion of life) is the root value of the 

Third Order, and Francis offers it as the source of fecundity. He assures us 

that it will "produce worthy fruits of penance" (1 LF 7), that it is a sign of "true 

faith and penance" (TOR Rule 2). Francis considers these essential gospel acts 

the basis for joy and blessedness, "because the Spirit of the Lord will rest upon 

them and make Its home and dwelling place among them" (lLF 7). He sug

gests that this is a blessed relatedness for "they are children of the heavenly 

Father Whose works they do, and they are spouses, brothers and mothers of 

our Lord Jesus Christ" (lLF 7). Quantum physics reveals that at the core of 

matter there is not a single entity but two quarks bonded together. In these 

modern times , it is found that the essence of matter is not aloneness, single

ness or independence, but relationship, from which all else builds. We are 

being called to conversion to incarnate the fundamental idea that the universe 

is not simple matter but matter in relationship. 

Children 

The first relational term Francis uses is, "children of the Heavenly Father, 

Whose works they do." Francis identifies the audience to whom he addresses 

the Exhortation not by the guild that marks their trade or the towns where they 

live but simply by the term "children." To the common folk this would have 

conjured up innocence and blessing, but also mouths to feed, persons to care 

for, laborers for the landowners. Children were not considered fortunate in 

society unless they were born into a noble family. Francis suggests a shift in 

meaning that portrays for his hearers an image of children of the richest house

holds. Using court language familiar to medieval ears, he portrays the heav

enly Father as the Lord of lords. By calling everyone children, Francis equal

izes rich and the poor, lord and laborer. They have a common Creator, a com

mon Father, Abba an. 1:12). Thus, he lifts up the poor, the minores, into a 

position of security, in which they can expect benevolence from a heavenly 

Father and the kind of abundance that was enjoyed only by the privileged 

majores, (Gal. 4:7). 

To our contemporary ears, there is a subtle difference shifting us into an 

even deeper paradigm. We are children of the heavenly Father, not ofour own 

doing, but because we are adopted through the costly life, death and resurrec

tion ofJesus. All humanity is generously "transferred into the Kingdom of His 

beloved Son, in whom all have redemption, the forgiveness of sins" (Col. 1: 14). 

No one race, family or religion has a rightful claim to the heavenly inher

itance. Since we are all adopted children of the heavenly Father, there is no 

birth order, seniority or position of privilege. All are God's children-the veiled 

Muslim woman of Iraq as well as the President of the United States; all are 

included as family. Consider the Dominicans with a mission in Baghdad, who 

wore a button saying: "Stop the bombing, we have 'Sisters' in Iraq!" If we 

really understood the depth of being related as children of God, all humanity 

could say of earth 's human population: "Stop the bombing! Our family lives 

here." Francis recovers the original blessedness. There is neither the "other 

side" nor "our side"; there is only "inside," for all are children-family bonded 

in relationship by one Heavenly Creator God. 

Spouse 

The medieval idea of spouse would have conjured up thoughts of a fair 

maiden, a gallant knight or a lovely courtship as well as a dowry of chickens, an 

arranged marriage and even a sense of enslavement/ownership. Francis takes 

this in a surprising new direction: "We are spouses when the faithful soul is 

joined by the Holy Spirit to our Lord Jesus Christ" (1 LF 8). 
The nuptial imagery for a religious, as mentioned earlier, would have been 

familiar as the spouselbride of Christ, but Francis does not stop there. He 

adds: "when the faithful soul is united by the Holy Spirit. ..." Exploring this 

recently with contemporary novices opened up a whole new interpretation for 

me. Imaging Christ as a celibate male who is also divine barely inspired much 

more than a sense of being one of the "frozen chosen." Chastity, in the limited 

understanding of novices, merely evoked negative images-what not to do or 

be. But exploring the idea of "espoused by the Holy Spirit" added a nuance 

that inspired much more. This phrase brought forth a mystery of virginal fe

cundity that Francis opens up to every soul asking only for fidelity. It is the 

Holy Spirit who is the source of generativity where others languish. It is the 

Holy Spirit who hovers over chaos and brings order. It is the Holy Spirit who 

brings wisdom out of the quiet. This phrase inspires fidelity in the deepest 

part of the human being and calls us to a contemplative dimension that leads 

to fullness of life. Francis's insight calls the soul of the disciple to a faithful, 

chaste and fecund communion as the sign of a true spousal relationship. 

In today's view of espousal, there is a greater sense of equal sharing in a 

fluid partnership as of a dance rather than a notion of dominance of one per

son over another. Our contemporary psychology speaks of mutuality in an 

adult partnership, giving proper consideration to the body, mind and soul of 

each person. Spousal relationships call forgive and take. It is no longer enough 

to make relational perfection consist in fulfilling certain works or duties (2 

Cor. 5: 17). Significant relationships are meant to transform our lives into full 

communion, be it in Christ or into the Body of Christ. Our very being is made 

for communion, Trinitarian communion, i.e. husband/wifelHoly Spirit and 

religious/communitylHoly Spirit. The mere fact of being a reliable cog in an 

efficient religious/marital machine will never make us blessed if we fail to find 

the Holy interiorly in the spiritual blessedness of the relationship (Mt. 9: 14
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17). Those who simply work dutifully may lack the love necessary for a true 
spousal relationship. Love seeks not only to serve the Other/other, but also 
seeks to know, to commune in prayer, to participate fully in communion and 
to give concrete expression of the bond. 

Brother 

When Francis discovered the relationship of being brother, the Franciscan 
movement was afire in a sacred brotherhood among the friars. Francis re
ferred to this as fraternitas, a Latin word that translates into English clumsily 
as "fraternity" or "brotherhood." In his Exhortation, he points to the origin of 
this relationship in Jesus as he writes: "We are brothers in Him"(l LF 9) (em
phasis added). It is not tha t there is simply a brotherhood among all the friars. 
Because Jesus, as a human male, is a brother to each friar, they are brothers to 

one another. Clare never used a parallel collective feminine relational term, 
such as sororitas, i.e . in English "sorority," for it fails to honor the essential 
connective link through the incarnation of our brother Jesus. She simply re
fers to the "Sisters," because Jesus, as brother to each one, links them as sisters 
to one another also in fratenlitas. 2 

Note also that Francis adds the familial reference to being children of the 
Creator God, "when we do the will of the Father who is in heaven." The 
medieval ear might have sensed inclusion in the family and been inspired to 
live responsibly a deep loyalty associated with being a sibling. The term may 
also have raised negative images of fierce jealousies and competitive rivalries, 
of sisterslbrothers wanting to please parental figures as they vied for a desired 
patrimony. 

This phrase would have sounded an echo from Matthew's gospel: "Who
ever does the will of my Father in heaven is my brother and sister and mother" 
(Mt. 12:50). This reveals Jesus' sense of inclusiveness. Francis takes this to a 
new level, being one of the first to articulate the implication that Jesus is the 
first born of all creation (Col. 1: 15). He applies this same sense of relatedness 
in the Canticle oftbe Creatures. He looks to creation for examples of the fai thful 
life well lived. Francis, Patron of Ecology, suggests a dramatic shift to include 
all of the cosmos in this love relationship offrate7'71itas and claims all earthlings 
of land, sea and sky as "sisters" and "brothers." 

Francis opted out of the medieval rat race and cut right across the 
system of feudal privilege by creating in its place a brotherhood ... 
where individuals could be themselves in their dignity and unique
ness and, at the same time, belong to something greater than them
selves, which guarded their dignity and fostered and enhanced their 
uniqueness.) 

Doyle gives dramatic concreteness of this relatedness in a plea to love and be 
loya l to water: "As a creature, water is our sister. And it is hardly normal to 
pour toxic acid into your sister!"~ 

Surely as humans we have an intelligent role to play in creation . We are 
called to have dominion over the earth (Gen. 2). How differently we might 
govern if we considered how our sister Mother Earth, "sustains and guides us" 
(CtC) within the limitations and needs of all life on earth. It is becoming in
creasingly necessary to look beyond ourselves and see how best to do the will 
of God. There needs to be a shift from dominating the earth by raping and 
polluting her to caring for and tending the precious resources of which hu
manity is but one among others. Realizing we are only one in a sacred lineage 
of generations, we are beginning to live with a greater reverential attitude of 
mutual interdependency and to make wiser, longer, broader, and more thought
ful choices reflective of the will of our creator God, to tmly live in global 
frate7'71itas. 

The whole cosmos, in our contemporary thinking, is drawn into this sa
cred relationship in Christ. Much is being written to help us discover how we 
are called to walk gently upon the common land, our sister Mother Earth. We 
must honor Brother Sun and Sister Moon who offer us a sacred rhythm of 
Sabbath; and harvest<'. We must befriend energy as a Brother, symbolized as 
beautiful fire, robust and playful. The human race is asked precisely to reflect 
fidelity to the will of God by the simple act of forgiveness, giving for all our 
brothers and sisters so that God will reconcile all things (Col. 1:20). Francis 
beckons us to "serve with great humility" (CtC ). As brothers and sisters of 
Jesus we participate in a sacred exchange honoring the particular gift and grace 
of every creature of every race, gender, species and era. The Canticle of the 
Creatures in today's circumstance offers us a hopeful way to live in true rela
tionship with our brothers and sisters in all creation. 

Mother 

The last relational term again presents some inclusive challenges as Francis 
tells us: "We are mothers when we carry Him in our heart and body through a 
divine love and a pure and sincere conscience .. . " (1 LF 10). The term mother 
might at first suggest Mary, who carrie~Jesus in her body, and thus refer nar
rowly to an exclusive gender role. It may have been heard as an expected duty 
by half of the listeners and a painful burden by the other half. "Mother" may 
have conjured up a feeling of fondness for some and a sense of abandonment 
for others. 

Francis, however, offers an image of generativity beyond physically giving 
birth. He calls the faithful to participate in the fullness of incarnation, suggest
ing that we "give birth to Him through a holy activity which must shine as an 
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example before others" (1 LF 10). Francis calls us all to bear Him with love and 
give birth to Him through a holy life. We are called to become aware that we 
are potentially pregnant with the Word. The incarnation was not a one-time 
event. It is constantly renewed in every vocation if we have the understanding 
and courage to speak, like Mary, our fiat. 

Though this still holds true today, we are opened to a wider interpreta
tion, one that leads beyond Mary to the Theotokos, made in the image and 
likeness of our God. Hence, she is a reflection of the source of her being, 
Mother God. The liberation of the feminine dimension of God struggles with 
the limitations of language. Feminism is more than substituting a female , for 
example, in the patriarchal model. It is shifting from an either/or attitude to a 
both/and position, reverencing both masculine and feminine qualities, both 
hierarchical and horizontal. The role of mother has been adapted to cultural 
changes in our times. Vie respect a shared role in tending a household; we 
support a single father/mother raising his/her children; we defend a rightful 
place for persons with homosexual orientation. All call us to a broader inter
pretation of the once narrow role of "mother." 

Both Francis and Clare offered some innovative expressions of being 
mother, especially in washing the feet and bodies of others. In these simple 
gestures is revealed the motherhood of God and a new way for us to exercise 
authority, a way of humility and service. Experiencing a poverty of leadership 
caught in the paradox and polarity of these times, we seek a paradigm of Gos
pel choices revealed by the loving mother force of God. We attempt to model 
the body of Christ not only as a pyramid of power but also as engaging in a 
network for empowerment. 

The example that Clare and Francis offer us in foot-washing strongly in
fluences the Franciscan sense of leadership. LikeJesus, we exercise leadership 
by both standing upright and kneeling down before others an. 17). This model 
of leadership inspires others, regardless of gender, to give birth to Jesus. It is 
marked not only by seniority but also by service, not only by a title of position 
but also in a maternal and generative relationship. 

Francis's life offers this model. He "mothered" the movement in his holy 
life, even after he relinquished his role as General Minister. In his day, reli
gious founders and leaders traditionally served in positions of authority for a 
lifetime. Francis, however, modeled for us what one does after the time ofsuch 
service. While he never relinquished his relationship with others as brother, 
he offered a model of what might be called "grand-mothering" the Franciscan 
movement. 

If motherhood is considered as giving birth, then, as founder, Francis was 
a mother. But the role of mother is not only an event; it is an "event-ing," 
lasting for a lifetime. In our day, when life expectancy is so much longer, it is 

more obvious that the role of mother changes as children develop through the 
stages of dependent, independent, interdependent and back again . The grand
mother is often the keeper of generations, holding the legacy of giving birth to 

each generation. In this respect, Francis was mother to the first and grand
mother to subsequent generations, mentoring and guiding the leaders and 
modeling for the followers. 

He did not forget or diminish the responsibility of being in a role of au
thority but expanded it. His holy life offers the model of a mother and later a 
gnndmother, enlightening leaders who are called to relinquish , through re
tirement or election, the role of authority, while not abandoning the responsi
bility of safeguarding the future. In his time, Francis returned in service to the 
simple role of an itinerant preacher. Francis led by following. He expressed a 
sense of confidence in new leaders to carry on and to mentor others in the 
skills of mutual dialogue. 

He kept himself available and connected in the movement and came to be 
seen as a wise elder from whom one might ask advice. We see him gently, 
firmly, but freely offering an experienced perspective in his Letter to a Ministelc 
These are a few examples from the life of Francis. They model for us fluid 
relationships in the mother role of giving birth by engaging in and disengag
ing from leadership. 

Conclusion 

Almost eighty years ago, Peter Lippert, SJ, wrote that the Franciscan move
ment holds a sigllificant contribution to the next form of religious life.7 On 
the cusp of the new millennium, as we explore the fullness of the apostolic way 
of religious life and examine the plethora of writings about the importance of 
relationships, there is no doubt that the evangelical lifestyle offers great hope. 
Relationships are more than titles we give each other as religious or as earth
lings. We must consciously and willfully choose the whom, the how and the 
why of our relationships. In all the Rules of the Franciscan Order, the identity 
of the sisters and brothers is characterized by observing the Holy Gospel of 
Our LordJesus Christ. Our lives must proclaim by concrete witness8 the good 
news by being rooted in true relationshipi-in creative conversion, redemptive 
intimacy and blessed generativity. Francis writes that, for those who persevere 
in these relationships, "the Spirit of the Lord will rest upon them," and the 
Lord will make "His home and dwelling place with them" (1LF 6). 

As the Exhortation's introduction continues, it reveals Francis's enthusi
asm-one can only imagine "how glorious" all this is (lLF 11-13). How seri
ously Francis takes on the Christ-ed responsibility as he pours outJesus' words. 
He expresses his own heartfelt desire for oneness (1 LF 16-19) in the evangeli
cal life of loving. But let us not be unduly romantic or abstract-we are not 

178 179 



merely to imagine the blessedness of relationships, but, like Francis, truly in
carnate them in our own lives. Since love is the bond of any true relationship, 
it is the essence of the evangelical way of life, the "good news" we are to pro
claim, using words only when necessary. We are called to "desire one thing 
alone, namely the Spirit of God at work within us" (LR 10:8). 

This loving force of the Holy Spirit reveals a new vision that helps us see 
Gospel choices in forming relationships. It is especially hopeful for religious 
of the twenty-first century. The evangelical way of life as described in Francis's 
Earlier Exha77atian to tbe Brother and Sisters ofPenance offers not new rituals but 
opportunities to become new. It offers a helpful description of being love in
carnate. It invites us to ministerial commitment, to a sacred dwelling place. 
But more than that, it invites us to a sacred relationship, for God dwells in 
every encounter of "two or more." This way of being opens us not simply to 
do what Jesus did, but to be as Jesus is, a sacred heart overflowing with love. 
Engaging in these true gospel relationships, we receive a blessing from God 
and become a blessing for others. Such is Gospel blessedness, to follow this 
"way of salvation." True relationships will help make the world a little closer 
to the vision of our Creator and, in creating a sacred dwelling place for God, 

help make God more visibly at home once again. 
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An Aesthetic of Franciscan F onnation 

Kathryn King, FSP 

The Character of Franciscan Ministry 

Nine years ago, Michael Blastic published an article entitled "The Conversa
tion of Franciscans: Ministry in Cosmic Context."! He takes off from what he 
calls a "magisterial synthesis of the Franciscan world view" as described by 
Zachary Hayes. Blastic identifies the wisdom of the Franciscan tradition as 
originating in the religious experience of Francis and Clare and in the theo
logical reflection on their experience by the doctors of the Order. This theo
logical reflection stretched the Jesus of the Paschal Mystery to the "widest 
possible horizon" by saying that the whole of creation is structured 
Christologically. Because of this perspective, says Blastic, Franciscan ministry 
has a particular character. It is a ministry that serves the divine aim in creation, 
a ministry that serves the transformation and completion of the world as in
tended by God. 

Franciscan Formation Ministry as Conversation 

Formation ministry in the Franciscan tradition explicitly facilitates the 
transformation and the completion of the human person as servant to the gTeater 
cosmic transformation. Blastic uses the metaphor "conversation" to describe 
the Franciscan activity of making the cOfU1ections between the ordinary daily 
experience of human activity and the Gospel. 

In Franciscan formation, what is the conversation about? With whom does 
I 

one converse? For what purpose? In our fragmented world, most people gain 
a sense of continuity and identity by telling stories. These stories reveal that 
the human person is composed of many "selves," which can be harmonized 
and woven into an identity. N arrating the stories of one's life can help to har
monize the fragments of the self, express identity and even allow for creating a 
newer, richer identity as one's experience is linked to the Christian and 
Franciscan story. In initial formation, mature adults enter into a transition 
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time, that is, a time of de-construction, of breaking apart, which allows more 
of the self to become available for integration and meaning. This time of de
construction surfaces fragments of the self that can be put into the service of 
identity re-formation as "brother" and "sister." 

Anthony Paul Kerby, in his work, Narrative and the Self,2 aligns himself 
with other narrative psychologists in the belief that self-narration is the defin
ing act of the human person, an act that not only describes the self but evokes 
the actual emergence of the person in his or her reality. The selves that emerge 
through narrative are grounded and held in the body. There is a dynamic in
terrelation between mind, emotions, spirit and body. Moreover, women nar
rative psychologists, such as Susan Stanford and Joy Hooton, hold that women's 
autobiographical narratives differ from those of men in that women usually 
present the self-in-relation rather than the self-as-an-individual in isolation. 

It would seem that, in the process of religious formation, the construction 
of a narrative through conversation(s) is a fundamental method of shaping and 
integrating fragmented experience into a "theological way of being." If we 
accept the premise that "formation" is "a theological way of being," then for
mation is descriptive of a way of living one's whole life! Hence, the construc
tion ofa life narrative through conversation(s) becomes a fundamental method 
of shaping and integrating fragmented experience into one's way of being. 
The articulation of personal experience is more than language. Conversation 
is embodied and relational insofar as one presents oneself as a distinct person 
to another. In the conversation relationship, one becomes "more" one's self. In 
conversation, the grounded person enters the experience of the other and re
turns enriched, challenged, deepened and changed without losing oneself. One 
is capable of leaving and returning to oneself. Conversation then becomes 
both the context and the expression of a narrative in the formation process. 

Formative Direction 

Formative relationships occur with and among persons who are already 
"on the way" and who acknowledge "formation" as a theological way of being. 
In the initial stages of formation, there is another distinct relationship be
tween a trained mentor and one who is in the process of being initiated into 
the way of conversion for the purpose of public consecration of one's entire 
life to God . The specific focus of this article is on the conversation between 
the mentor and the seeker in the dynamic relationship known as "formative 
direction ." The core of the conversation known as "formative direction" is 
conversion through integration. It is distinguishable from other similar con
versations such as the spiritual direction relationship and the counseling or 
therapeutic relationship. In the fonner, the core is the religious experience or 
the God experience of the person coming for "direction." In the latter, the 

core is psychological exploration in order to facilitate intra-personal or inter
personal relating. All three "conversational" relationships are distinguished 
from "study" insofar as the primary purpose of study is the assimilation of a 
specific body of knowledge. Certainly, a theological way of being includes an 
integration of all three aspects. However, "formative direction" involves a 
unique relationship of conversation in which the plots of one's life are re-in
terpreted and integrated into a new (read Franciscan) worldview leading to 

concrete choices that are reflective of a changed perspective, one of which 
may be a decision to commit one's whole self to Gospel living in a public way. 

In initial formation, the primary narrator is the candidate. However, both 
the formator and the congregation members participate in the narrated con
versations by becoming both a loving audience and interlocutors. By sharing 
her stories, a candidate reveals her/ his sense of self, of God, of the world, of 
the complex of relationships, of prejudices, ofChurch. The congregation mem
bers and the mentor receive the stories and influence the candidate's conversa
tion through questions, their own shared stories and their non-verbal responses, 
all of which reveal their own understandings of self, God, world, relationships 
and Church. 

God's Work of Art 

Franciscans possess a certain vision-that is, a positive view of the human 
person derived from the implications of the Incarnation, of God's Divine De
sire and of a Christological worldview through which an optimistic under
standing of the human person emerges. For the Franciscan theologian, John 
Duns Scotus, the human person is seen as the summit of divine creativity. 
Each human person has a natural affection for both happiness and justice. The 
particularity of each human person ("thisness") is an expression of beauty, a 
work of art. Freedom is central for a love relationship that expresses desire 
through rational choice. There is, in Scotus's view, a confidence in Divine 
Love. God's divine acceptance expresses God's liberality and graciousness. 
Beauty resides in the whole, in harmony. Ultimately, the storied life of the 
candidate will be shaped into a narrative of integrity and transparency, a narra
tive that expresses the value and dignity of th~ human person as a work of art, 
God's work of art. Hence, Scotus offers an aesthetic model for his vision of the 
world. In initial formation , story or narrative is the art form, crafted through 
conversations that both express the incredible beauty of each human person 
and joins him or her in the dance of communion that is simultaneously human 
life, Trinitarian life and Franciscan life . The elements of this dance can be 
imagined within the context of the following illustration: 
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HORIZON OF GOOOl\TESS The Language of Metaphor 

The narratives that form the substance of formative conversations are not 
merely compilations of fact . They contain descriptions, interpretations and 
metaphors. Metaphors are figurative comparisons between two unlikely things 
resulting in an image in the mind's eye. Kathleen Forsythe3 argues that meta
phor is the core of our conceptual system. She maintains that metaphor is a 
pervasive and organizing mental "adhesive" underlying the structure of thought. 
Metaphors hold energy, a power to create new meaning, new insights and new 
perceptions. They offer a "way" or "method" by which a person can discover 
and learn, risking the leap from the familiar to the unfamiliar, which can har
monize intelligence, emotion, and imagination. 

Some say that language began as metaphor! Metaphor may offer a "lan
guage" for the inexpressible, may assist in making connections and may offer 
humor. Metaphor carries many levels of meaning and provides access to con
scious meaning, unconscious material and symbolic meaning. In the conversa
tional model for formation , the mentor listens and receives the story. From 
his/her interpretive framework, developed along the lines of a Franciscan 
worldview, the mentor responds. His/her response probes the themes and 
metaphors that are evident as well as those that are absent. By the mentor's 
response, the candidate is encouraged and challenged to relate the content of 
her/his own life narrative to the Gospel, the Franciscan sources and other 
human and religious study. 

The "movement through metaphor" in the formation process is a trans
formational approach to formation. It links the left brain (analytical) with the 
right brain (imaginative). The candidate surfaces one or more metaphors 
through the narrative. It is here that the formator or mentor has a key role. 
She/he holds up the metaphor for confirmation and assists in relating it to the 
candidate's formative study and experience. Or the candidate may present a 
problem or conflict. Here the forma tor questions the content and challenges 
the candidate to transform it into a metaphor. Images sometimes appear intu
itively in the candidate and these can be used . Using images to play out con
flicts and problems can be less threateni~g than analytical or conceptual con
versations especially when candidates move through two or three "directors" 
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in the course of initial formation. Metaphor may also bring out the humor and 
The illustration indicates that God, the Divine Artist is the horizon of All or creativity latent in the issue. Metaphors enrich the life of the candidate and 
Goodness, which flows into creation through Jesus Christ with Beauty, Har foster integration to the extent that they engage the Scripture, Franciscan 
mony, Love. Every aspect of a person's life is penetrated with the Good. Good sources, congregational charism, ministerial experience and other study. Con
ness is woven through the "data" of experience waiting to be fully incorpo versations with the mentor that are open both to shared meaning and experi
rated into one's life story through conversation. ence may yield a changed identity (perhaps for both). 
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Categories of Narrative 

In initial formation, there are three necessary narratives to be told: Mys
tery of God, Conversion, Compassion. All three involve relationships that are 
"formative" for one's life and identity. 

Encounters with the Mystery of God 

The first set of stories concerns encounters with the Mystery of God-the 
Fountain Fullness, Overflowing Goodness, Extravagant Love. These stories 
are foundational insofar as their content and experiences point to a depth of 
grace that is necessary and sufficient to fund a call to put one's entire life at the 
service of the divine aim through a committed, publicly vowed, religious life 
over a lifetime. It is essential that these stories convey an interpersonal en
counter with God as well as a sense of real relationship, that is, a sense of being 
loved and accepted by God in the uniqueness of one 's own personhood 
(haecceitas) . 

Encounters with God can be mediated through nature, other persons (such 
as family and friends), or social organizations that are religious, economic or 
political. An experience of God that is, at the same time, an experience of the 
ineffable value and lovableness of oneself is derived from an understanding 
and acceptance that one's life is the gift of divine generosity. Narratives that 
disclose an individuated sense of being are related to the developmental level 
of the candidate. Nevertheless, in initial formation, a prospective candidate 
will necessarily identify the encounter with the Holy One in such a way that 
one's personal and unique life purpose and mission are clarified and strength
ened. 

These stories of encounters that individuate become the "touchstones" 
for continuing discernment throughout one's life. Stories of encounters with 
Mystery will evoke "Franciscan" attitudes such as gratitude, joy, delight, awe, 
compassion and wonder. Values such as beauty, contemplation, "fraternitas" 
(relationships of communion) ought to be discovered when one acknowledges 
God's activity in human life. 

Conversion of Heart and Manner of Life 

The second set of narratives critical to the formation of the Franciscan 
person concerns conversion of heart and manner of life. If one is to follow 
Christ in the Order of Penance, how has one experienced the movement of 
freedom to make a choice to become a disciple? How has the experience of 
conversion been one of self-emptying in order to follow Jesus Christ? In con
version stories, one attends to life-transformation through self-transforma

tion. Narratives concerning freedom, choice, discipleship and poverty will be 
lllcovered and discovered. 

Forgiveness and Reconciliation 

A third set of narratives concerns forgiveness and growth in compassion. 
Here the stories of suffering and of liberation from oppression caused by eco
nomics, ethnicity, gender and age will offer insight in two ways. For some, 
forgiveness and reconciliation will mean claiming one's dignity and reverence 
for the self. This is especially true for some who are poor and marginalized 
and is often the experience of women. Some women form poor self-images 
because they have internalized inadequate and damaging theologies of sacri
fice, suffering and redemption . It is possible that impoverished self-images are 
being carried in some fragments of the self, fragments that had been placed 
outside conscious awareness in one's previous professional and social life. In 
the process of de-construction referred to earlier, which takes place during 
initial formation, these fragments may appear. They need to be subjected to 
the healing process of transformation into Franciscan brotherhood or sister
hood. 

For other persons, narratives of forgiveness and reconciliation may re
quire a "letting go" of privilege, that is, of the fragments of the self that pos
sessed power, wealth, or status, either in the family or in other social organiza
tions. Such persons may need to let go of attitudes that disclose unconscious 
domination, control, exhibitionism and the like. Finally, "letting go" may in
clude recognizing and owning one's complicity with systems of oppression 
that had been sources of security. 

The Role of Formative Narratives in Vocational Discernment 

In narrating conversion stories or stories of forgiveness and reconcilia
tion, grace helps to loosen the ego's control. This can create confusion and 
vulnerability through which underlying conflicts and contradictions may be 
exposed. Narratives of encounter with the mystery of God, narratives of con
version and narratives of forgiveness and reconciliation contribute to voca
tional discernment. Relating these stories to the Gospel, to Franciscan sources 
and to the charism of the congregation, tile candidate can reinterpret his or 
her values, attitudes and beliefs from a new perspective and determine those 
that are not congruent with a Franciscan theological and spiritual worldview. 
Such a reinterpretation can bring about a deepened understanding of the self, 
of conversion and of healing. 

Through conversations that invite the disclosure of the narratives of one's 
life, the formation of the "Franciscan person" occurs. This human formation 
will precede the unique formation for vowed religious life! In other words, the 
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man or woman who considers the prospect of a publicly vowed life in the 
Franciscan family must possess a level of individuation that acknowledges the 
unique value of his or her person and, by implication, the extraordinary gra
ciousness of God. Once this process is underway, a prospective candidate's 
intention to move into publicly vowed life in the Franciscan tradition can be 
explored in concert with the freedom required for such a choice. Narratives 
that surface the truthful desires of one's heart must eventually answer the ques
tions: Can I live vowed religious life) Do I want to live this life from the 
worldview of the Franciscan ch3"rism? Do the congregation members and the 
mentors who accompany the candidates agree with this choice? 

Presence, Poise and Praxis 

Narrative is a universal form of human expression. The narrative conver
sation transcends both culture and ethnicity. Hence it has the potential for 
being a constructive strategy for intercultural formation. The conversation 
that crafts the work of art that is the new narrative of the candidate relies 
heavily on the art and skill of the formator in order to enter into a "center" 
that both attracts and harmonizes. In an address to the Franciscan Federation 
in August 2003,· Mary Beth Ingham, CS], posed a three-fold challenge to 
those who would be reconcilers. These challenges of presence, poise and praxis 
are also skills for forma tors or mentors who accompany others in the process 
of becoming Franciscan persons. The ability to realize "self-presence" and 
"other-presence" in a single simultaneous act both unifies and empowers both 
parties in the conversation. "Poise" on the other hand requires the ability and 
the skill to be open and waiting for the "inner voice" of intuitive wisdom to 
speak. It is an artful trusting of the movement of the Spirit in the present 
moment. 

Ingham, in A HannonJ of Goodness,5 grounds her understanding of "rela
tionship" in the li-inity. The relationship between the forma tor and the candi
date is based on mutuality, "the communion of shared life among persons," 
and is key to the crafting of the "work of art" that is a Franciscan identity. 
Goodness and beauty are hallmarks of Franciscan men or women whose di
mensions of the self and of life are harmonized and integrated into a whole. 
There is a new proportion to the elements of their life stories. The order that 
emerges from the fragments affirms the loving hand of a Creator in a work of 
beauty that evokes delight. Such is the formation of the Franciscan person. 

Conclusion 

In summary, a Franciscan model of formation is relational. It is an art 
form-the creating of a narrative saturated with beauty, harmony and good

ness. It is crafted in, with and through conversations marked by presence and 
poise. Franciscan formation is essentially the development of a Franciscan per
son who is free to live the Gospel in sisterhood or brotherhood. Only then do 
ecclesial roles become a consideration in the ongoing discernment of the 

Franciscan person. 
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Because God loves us, the brothers 

and sisters should love each other, 
for the Lordsays, "This is my com

mandment, that you love one an
other as I have lovedyou (cf. In 15: 12). 
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deeds Un 8:18}. Also whenever they 
meet each other, they shouldshow 

., 
that they are members ofthe same 

family. Let them make known 

their needs to one another. . · · 
TOR Rule VIl.23 
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Decalogue of Assisi for Peace 

1. We commit ourselves to proclaiming our firm conviction that violence and 
terrorism aTe incompatible witb the authentic spirit ofreligion, and, as we con
demn eve1Y ncourse to violence and wm- in the name of God or of religion, we 
commit ourselves to doing eve1ytbing possible to eliminate the root causes ofterror
Ism. 

2. We commit ourselves to educating people to mutual respect and esteem, in 
order to help bring about a peaceful and fraternal coexistence between people of 
different ethnic groups, cultures and religions. 

3. We commit ourselves to fostering the culture ofdialogue, so that there will be 
an increase of understanding and mutual trust between individuals and among 
peoples, for these are the pnmise ofauthentic peace. 

4. We commit ourselves to defending the rigbt ofeveryone to live a decent life in 
accordance with their own cultural identity, and to form freely a family ofhis own. 

S. We commit ourselves to frank and patient dialogue, refusing to consider our 
differences as an insurmountable barrie1; but recognizing instead that to encounter 
the diversity ofothers can become an opportunity fo1- greater reciprocal understand
111g. 

6. We commit ourselves to forgiving one another-for past and present errors and 
prejudices, and to supporting one another in a common effort both to overcome 
selfishness and arrogance, hatred and violence, and to learn from the past that 
peace without justice is no true peace. 

7. We commit ourselves to taking the side ofthe poor and the helpless, to speaking 
outfor those who have no voice and to working effectively to change these situations, 
out of the conviction tbat no one can be happy alone. 

8. We commit ourselves to taking up tbe C1y of tbose who refuse to be 1-esigned to 
violence and evil, and we desire to make every. effort possible to offer the men and 
women ofour time Teal hope for justice and peace. 

9. We commit ourselves to encouraging all efforts to promote friendsbip between 
peoples, for we aTe convinced that, in the absence ofsolidarity and understanding 
between peoples, technological prognss exposes the world to a &i-owing risk ofde
struction and death . 

10. We commit ourselves to urging leaders of nations to make eVe1Y effort to 
create and consolidate, 011 the national and intemationallevels, a wOTld ofsolidar
ity and peace based on justice. (Fe/lntO/y, 2002) 
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email: philippe.yates@franciscans.ac. uk 
MA, Franciscan Studies and Sabbatical Programme - Sr Margaret McGrath FMSJ 
email: margaret.mcgrath@franciscans.ac.uk 

Giles Lone. Canterbury CT2 7NA 

tel +44 1227769349 fox +44 01227 786648 


www.franciscans.ac. uk 
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Junipero Serra 9(f!treat 
51 !Franciscan ~a!Center 

!MJUlju, Ctdifomia. 

'EstaDfisfte.t£ itt. ~942 6!1 the 1"ranciscan 1"ri:ars ofCalifornia, 
Serra 1(ftreat is nestle"6e.twe.en. the oClan ana tfit 

fftlJU1ttains itt. smtt.e. MaliDu, conVenientfg accesswfefrom 
LJU' aM1Jur6ank airports. 

• PrUlau. ~treats 
• Marrietfcouples 
• 1l./cofJery retreats 

• lJJays of9{.ecolkction 
• Sptcia1i.u4 retreats 
• J(igfi scfwo{anacofkgegroups 
• 'Women's an.4trim'S wuketuf.s 
• Conferences 

Witfi a ~ occupancy oj1oo!JlUSfS, Serra ~ 


pT'OfJUks " cfurpdwttIi. apatWmtTric fliew, 

kist a1UiSTrI4fIconferena ro~, 


aju1fy St4jfof'inino roam, 

adgrowuls for wa1ljng tuUisifmt riffutiqrr.. 

1'r. Wamn ~use. O1'M 
'lJirtctqr 

'Fr. ~tfJofiertg, 079ti 

• ~Mnster 
Sr. SUS4tr.1JfmnsttU, OS1' 

f(f.troU <Team 

Franciscan Studies 

From Your Home 


~-----1 
(=--~r _.-

INSTIT!lJftTE FORI _ 
CONT~NfPORARY 


FRANCISCAN-LIFE 


'\ 

Guided, self-paced courses on the 
heritage ofSt. Francis ofAssisi. 

The Institute for Contemporary Franciscan Life (ICFL) at 
Saine Francis Universiry in Loreno, Pennsylvania, allows adult 

learners me opportuniry (0 increase Franciscan knowledge and 
learn more abour Catholic Franciscan values and their influence 

on conremporary sociery through distance education. 

Credit and non-credit courses as well as 
limited scholarships are available. 

~.~.-~ Serra Retrellt 
34fJ1 Serra It:tHUl 

Malibu, Ca 90265 
Ph: 310-456-6631 (Reservations)Serra ~treat Far. 310-456-9417 

.9l :J'mnciscan. ~lrtat Center gkbaJretTutts.c.m 
www.serraretreat.com 

To learn more about how you can enhance A
your Franciscan knowledge, contact us at: SAINT FRANCIS 

(814) 472-3219 • ICFL@francis.edu UNIVERSITYwww.francis.edu FOUNDED 1847 
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The C01~d, 56.4 (2006) 

On the Franciscan Circuit 

Coming Events 


Franciscan Directed Retreat. July 17-24,2006. With Georgene Wilson, 
OSF. At Portiuncola Center for Prayer, Frankfort, IL. For informa
ti on , contact: 8 15 -464-3 880 or visit www.portforprayer.org . 

5-Day Silent Contemplative Retreat: "Teach Us To Pray." July 23-28, 
2006. With Fr. Rusty Shaughnessy at San Damiano Retreat Center 
in Danville , CA. For more information call Lorra ine Steele at 925
83 7-9 141 or visit our website: www.sandami ano.org. 

Wisdom's Whispers: Directed Retreat. August 20-26, 2006. With Mary 
Stuart, DW At Portiuncola Center for Prayer, Frankfort, IL. For in
formation , contact: 8 15 -464-3 880 or visit www.portforprayer.org. 

Franciscan Spirituality Retreat. September 29-0ctober 1, 2006. With Sr. 
Ramona Miller, OSF at San Damiano Retreat Center in Danville, 
CA. For more information call Lorraine Steele at 925 .837.9 141 or 
visit our website: www.sandamiano.org. 

Spirituality Retreat for Men and Women: "Longing For Communion." 
October 28-30, 2006. With Patricia Livingston at San Damiano 
Retreat Center in Danville , CA. For more information call Lorraine 
Steele at 925.837.9141 or visit our website: www.sandamiano.org. See 
ad, p. 192. 

The 40 Day Franciscan Herritage Retreat. November 4-December 14, 
2006. At the Portiuncula Center For Prayer, Frankfort, IL. For in
formation, contact: 815 - 464-3880 or visit www.portforprayer .org 

Blessings and Best Wishes 
All the Days of Your Life, Margaret! 
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Abbreviations 

Fl"anciscan SOl l1"Ce.f 

T he Life of Saint Francis by 
Thomas of Celano 
The Remembrance of the Desire 
of a Sou l 
The Trea ti se on the Miracles by 
T homas of Celano 
T he Legend for Use in the C hoir 
T he Divine Office of St. Francis 
by Jul ian o f Speyer 
T he Li fe of St. Francis by Jul ian 
of Speyer 
The Versi fi ed Li fe of St. Francis 
by Henri d'Avranches 
The Praises by Jacapone da Todi 
T he Di vine Comedy by Dante 
Ali egheri 

Tree of Life by Ubertino da Casale 
T he Mirror of Perfection, Smaller 
Version 
The Mirro r of Perfection, La rger 
Version 

The H istory of the Seven Tribu
lations by Angelo of C lareno 
T he Sacred Exchange between 
St. F rancis and La dy Poverty 
T he Anonymous of Perugia 
T he Legend of the Three Com
panions 
The Ass isi Compilation 
The Sermons of Bonaven ru re 
The Major Legend by Bonaven
rure 
T he M inor Legend by Bonaven
rure 
T he Book of Praises by Bernard of 
Besse 
T he Deeds of Sr. Francis and His 
Companions 
The Little Flowers of Sai nt Francis 
The Knowing of Saint Francis 
The Chronicle of T homas of 
Eccles ton 
T he C hronicle ofJordan of Giano 

Writings ofSaillt. Francis 

The Admonitions 
A Blessing for Brother Leo 
The Canticle o f the C rea rures 
The Ca nticle of Exhorta tion 
Fragments ofWorchester M anu
script 
Fragments of T homas of Celano 
F ragments of Hugh of Dign e 
A Letter to Br. Anthony of Padua 
Fi rst Letter to the Cle~gy 
(Earlie r Edi tion) 
Second Le tter to the C lergy 
(Later Edition) 
The First Letter to the Custodians 
The Second Letter to the Custo 
dians 
T he First Letter to the Faithful 
T he Second Letter to the Faith fu l 
A Letter to Brother Leo 
A Lette r to a Mi nister 
A Letter to the En ti re Order 
A Letter to the Rulers of the 
People 
Exhortation of the Praise of G od 
A Prayer Inspired by the Our 
Father 
T he Praises of God 
T he Office of the Passion 
The Praye r befo re the Crucifix 
The Earlier Rule (R egula nOl1 

bllllara) 
The Later Rule (R egula b'll//ata) 
A Rul e fo r H ermitages 
A Sa lutation of the Blessed Virgin 
Mary 
A Sa lutation of Virrues 
T he Testament 
True and PerfectJoy 

Wi·iring.' of Saint Clare 

First Lette r to Agnes of Prague 
Second Letter to Agnes of Pragu e 
T hird Letter to Agnes of Prague 
Fourth Letter to Agnes of Prague 
Letter to Ermenrrude o f Bruges 
Rule of Clare 
Testament of Clare 
Bl essing of Clare 
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IMP 
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ScEx 

AP 
U C 

AC 
1-4Snn 
LMj 

LMn 

BPr 

ABF 

LFI 
KnSF 
ChrT E ,. 
Chr)G 

196 

www.portforprayer
http:www.sandamiano.org
http:www.sandamiano.org
http:www.portforprayer.org
http:www.sandamiano.org
http:www.portforprayer.org

