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solicitously with your Cod,"2 vigilantly persisting 
in your prayers. 

St. Bonaventure, "On the Way of Life," in Sermones de diversis. 
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Foreword 

The inevitable upheavals resulting from Sister Roberta's departure from Fran
ciscan Institute Publications for the halls of Congregational Leadership have 
subsided somewhat. We are gradually taking up the daily tasks which were for 
a while overshadowed by the personal passages which have characterized the 
past two months. Now the planning begins to continue to serve our readers 
while filling in the gap left by the loss of Roberta's talent and perspective. 
I can tell you the Institute hallway at Friedsam is a little quieter these days 
without her hearty laughter l 

We have, as usual, a jam-packed final issue of this year's Cord. The first 
two articles, one by Sister Clare D'Auria, O.S.F. and the other by Father Ed
ward Foley, O.F.M. Cap., are adapted from the keynote addresses presented 
at the Franciscan Federation gathering in Rochester, New York in July. Given 
the conference theme of Franciscan prayer, a central image of water and a 
concentration on the heart of Clare of Assisi, these two offerings merit a re
flective reading - and probably re-reading. We are also pleased to bring you 
the reflections of Sister Roberta Cusack, O.S.F. as she makes connections be
tween the TOR Rule and way of living, and the sacred icons we meet as we 
travel our Franciscan paths. The brief explanation of the TOR Rule project 
by Sister Suzanne Kush, es.s.F. will alert all to the significance of the up
coming 25th anniversary celebra tion. 

While the planning for the 2007 volume of The Cord is currently ongo
ing, you may get an inkling of change in the offing as you read the final of
fering in this issue: Girard]. Etzkorn's thoughts about the recent discussions 
concerning Pope Benedict XVI's comments - and in particular a quotation he 
cited - to the academic community at Regensburg. It's our hope that, amid 
the Monday morning quarterbacking and other talk around the office water
cooler, we might occasionally engage in some dialogue that sheds a little light 
on our Franciscan Intellectual Tradition. We do, after all, have something to 
offer to today's world. 

~ 

Although I have a backlog of details to become familiar with and to re
spond to, please don't hesitate to send me your comments and suggestions. 
You can reach me at 716-375-2160 or dmitchel@sbu.edu 

While we are all praying for the needs of each day, let us not forget Sister 
Roberta (and all the other congregational/provincial leaders), those who are 
burdened by natural disasters (the phenomenal October snowfall in Buffalo 
and its environs springs to mind--not to mention the earthquake in Hawaii), 

and the world's urgent need for peace. )I- . te ~ AJ L§ 

,u~. ,~ 
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"Stirrings of the Spirit" 

The Incamational Prayer of Clare of Assisi 


Clare D'Auria, O.S.F. 

As I began to think about what I would share with you today and prepared 
to attend the first planning meeting last October, I wondered what possible 
connection there would be between the theme of this conference with its 
central image of water and the prayer life of Clare of Assisi. However, as I 
began to pray with this image myself and reflect on the heart of Clare as I have 
come to know her over the years, the opening lines from a poem by Carmelite 
poet and mystic, Jessica Powers, came back to me and I knew I had both the 
connection I was looking for and the title for this presentation. In her poem, 
"To Live with the Spirit," Powers writes, 

To live with the Spirit of God is to be a listener, 

It is to keep the yjgil of mystery, 


earthless and still. 

One leans to catch the stirrings of the Spirit, 


strange as the wind's will.! 


In these five brief lines, the poet captures the soul of contemplative prayer 
and the heart of Clare ofAssisi. Attentive to the "stirrings" of the Spirit of God 
as she hovers over the sometimes chaotic waters of all that is created, Clare 
looks and listens for the Word that will ineyjtably speak to her of the mystery 
of Incarnation: the mystery of the poverty of the God who took flesh and 
became fully human in Jesus Christ. And once she discovers the truth of this 
mystery on Palm Sunday, 1212, she commits her life to "keep ... yjgil" at the 
foot of the cross of this "strange mystery": to "gaze, consider, contemplate" so 
that she might "imitate [her] Spouse.,,2 

Incarnational Prayer: "The Poor Crucified" Christ 

L\lst March, a segment on CBS' "60 Minutes" stirred something 
unmistakable in me on the evening I first watched it.! Since viewing it, I have 

I 

prayed with it many times, so much so that it has become a kind of allegory for 
me that illuminates the invitation and the demands, the call and the conversion 
which are inherent in one's choosing to be faithful to a contemplative way of 
life. 

The interview featured a community of sea gypsies called the Moken. 
Among the least touched by modern ciyjlization, they've lived for hundreds of 
years on the islands off the coast of Thailand and Burma. Although they live 
precisely where the devastating tsunami of 2004 hit the hardest, they suffered 
no casualties at all because as people who are born on the sea, live on the 
sea, and die on the sea, they know how to read the signs of the sea. And, as 
interviewer Bob Simon noted, "It was their intimacy with the sea that saved 
them." 

On December 26, tile day the tsunami hit, Saleh Kalathalay, a skilled 
spear-fisherman, noticed that a strange silence had come over the waters. 
Then, he told Simon, "The water receded very fast and one wave, one small 
wave, came and I knew - this is not ordinary." He began to run around warning 
others, but few believed him. So he brought the skeptics to the water's edge 
where they too saw the signs from the sea. Eventually everyone, the Moken 
and the tourists, listened to the warnings from the sea, climbed to higher 
ground and were saved. Their village, however, was completely destroyed. 
Later in the interview, Saleh was asked why he knew something was wrong, 
and the Burmese commercial fishermen, also at sea at the time the tsunami 
hit, did not. Saleh replied, "They were too busy collecting squid. They were 
not really looking at anything. They saw nothing, they looked at nothing. 
They don't know how to look. They were too busy collecting squid." 

Clare of Assisi knew "how to look" and "how to read the signs" of her 
times written on the hillsides of Mount Subasio where the small and walled 
town of Assisi is nestled in the Umbrian Valley about halfway between the 
cities of Perugia and Foligno, ninety miles north of Rome. As she stood with 
her townspeople on the brink of the 13th century, Clare also stood apart 
from them because she knew how to "listen" to the "strange silence": to that 
paradoxical voice of God that rumbled quietly beneath the noise and clang (cf. 
1Cor 13:1) of warring factions and clashing feudal classes fighting for their 
lives in a political and social system he~ed toward extinction. 

Unlike those among the nobility who stood at the "edge" of the 
impending disaster but failed to see what was coming, and unlike those among 
the rising merchant class who were "too busy" taking advantage of such 
pervasive societal upheaval to either "look" or "listen," Clare knew how to pay 
attention to the "stirrings" made by the "one small wave" that was "the Poor 
Crucified" Christ (I LAg, 13) incarnated in the countless and unnoticed poor 
and marginalized who knocked at her family'S door. And, most importantly, 
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because she knew "something was wrong," she "listened to the warnings" 
and, against all traditional , cui rural, and conventional wisdom, she "climbed 
to higher ground and [was] saved." Again, paradoxically, as only God's designs 
could envision, Clare's climbing to "higher ground" set her on a journey of 
choosing not upward but downward nobility, a journey that would take an 
irrevocable rurn on Palm Sunday, 1212, in the Cathedral of San Rufino. From 
that day forward, Clare would remain at the "water's edge" and "keep the vigil 
of mystery," always watching for the "one small wave." 

"Keeping the vigil of mystery" is essential to human life, but especially 
to a life of prayer. For Franciscans, however, it is essential that we keep 
our prayer vigil in the presence of the mystery of Incarnation. In her book, 
Franciscan Prayer, Ilia Delio, O.S.F., clearly states: "The simplest way to 
describe Franciscan prayer is that it begins and ends with the Incarnation."· 
From my perspective, this kind of "incarnational prayer" is grounded in a 
contemplative way of life that sees and hears the cyclic pattern of flesh made 
Word and Word made flesh repeated over and over again in the ebb and 
flow of one's own life experience. Such a vision of life demands a disciplined 
and focused attentiveness to both the subtle and the seismic "stirrings" of the 
water: to both the formative, daily experiences, as well as to the unique and 
unrepeatable trans formative events which happen over the course of one's life 
journey and indicate the unmistakable presence of the invisible God become 
visible in Jesus Christ. 

Although we have no extant prayers from Clare as we have from Francis, 
that is, prayers consciously written as such, the formative experiences of her 
daily prayer life in San Damiano evidence her own incarnation of the ebb and 
flow of the Paschal Mystery. Her four Letters to Agnes ofPrague/ along with the 
wimess of her own sisters whose testimony is recorded in The Acts ofthe Process 
of Canonization, invite each of us to "gaze," "consider," and "contemplate" 
the heart of this woman where we, too, can touch the "stirrings of the Spirit" 
expressed in her unwavering, "passionate desire" for "the Poor Crucified." It 
is these letters and the text of her life that we want to "read," reflect upon, 
and pray with today so that, like Clare, we might "be strengthened in the holy 
service" which we have undertaken (lLAg, 13) and "direct [our] attention to 
what [we] should desire above all else: to have the Spirit of the Lord and Its 
holy activity, to pray always to Him with a pure heart" (RCI, 10:9). 

Before Her Conversion: 

Clare's Preferential Option for the Poor 


The formative experiences of her daily life, even before her conversion, 
attest to the truth that, from her earliest days, Clare knows how to "gaze" at 
the world in which she lives. It is this "world" that she brings before God in 

prayer - this "flesh" of the "other" that she carries in her own heart. Ingrid 
Peterson, O.S.F., acknowledges that "The testimonies of the women who 
lived in the house of Favarone Offreduccio help to construct a picrure of 
Clare as a young woman in the midst of Assisi's activity" and a "portrait" 
of the household as "an extended family of holy women."6 In this primary 
sacred space with women of like vision, who "either lived together or came 
together frequently for common spirirual exercises,") Clare finds support for 
the penitential way of life she has chosen. 

Many of these women were later examined by the Church as part of the 
process of Clare's canonization. \Vimess after wimess from among these 
women agree with Pacifica de Guelfuccio of Assisi, the first person to be 
interviewed and to narrate Clare's story: "while that holy woman [Clare] was 
in the world in her father's house ... she was considered by all those who knew 
her [to be a person] of great honesty and of very good life; and that she was 
intent upon and occupied with works of piety" (Proc 1.1).8 However, it is 
only Pacifica who notes most exactly that, although "all the citizens held her 
[Clare] in great veneration," Clare herself had already narrowed her gaze: 
"Lady Clare very much loved the poor" (Proc 1.3). 

We can only imagine what happens within Clare's own heart as, day after 
day, "she willingly visited the poor" (Proc 1.4) and prays with and shares those 
experiences within the "enclosure" of the Offreduccio household. \Vhat we do 
know is that this formative "gazing" on the "flesh" of those who are poor leads 
her to "consider" the Crucified Word that was calling and challenging her to 
incarnate a way of life markedly different from that of her contemporaries. 
To glimpse the mystery of God at work in the heart of Clare, I again rurn to 
Jessica Powers whose poem, "The Master Beggar," offers us some insight into 
what happens with this kind of formative gazing and considering: flesh made 
Word becomes the Word made flesh and one truly sees the face of]esus in the 
face of those who are poor. 

Worse than the poorest mendicant alive, 
the pencil man, the blind man with hi)· breath 
ofmusic shaming all who do not give, 
are You to me, Jesus ofNazareth. ""'" 
Must You take up Your post on every block 
ofevery street? Do I have no release? 
Is there no room ofeartb that I can lock 
to Your sad face, Your pitiful whisper "Please"? 
I seek tbe counters oftime ~ gleaming store 
but make no purcbases, for You are there. 
How can I waste one coin while you implore 
with tea7'-soiled cheeks and dark blood-matted hail'? 
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And when I offer Jou in [hal-ity 


pennies minted by love, still, still You stand 


fixing Yom- sonowful wide eyes on me. 


Aiust all my purse be emptied in Yom' hand? 


Jesus, my beggal; what would You have ofme? 


Father and mother? The lover I longed to know? 


The child I would have cherished tenderly? 


Even the blood that through my heart's valves flow ? 


I too would be a beggal" Long tormented, 


I dream to grant Jou all and stand apart 


with You on .lOme bleak C0777C7; tear-frequented, 


and trouble mankindfor its human heart. 9 


"Jesus, my beggar ... I too would be a beggar." True contemplation leads 
to imitation and, again, the flesh of Jesus becomes the committed vVord of 
God incarnated in this woman who chose to be poor - as Jesus was poor and 
as those who are poor, were poor. 

In order to give "flesh" to the Word which she hears in her own prayer, 
Clare, before she is eighteen years old, makes a radical break with her social 
class by selling her inheritance and giving the money to the poor. IO By disposing 
of her inheritance in this way, she not only gives her assets to those who are 
poor, but she herself becomes poor. Clare Marie Ledoux elaborates on the 
significance of this choice as an irreversible turning point in the life of Clare: 

From then on, her opting for poverty set her up against the noble class 
of her lineage. From the time of her conversion, poverty became and 
would remain for Clare a way of life, the indispensable foundation 
for realizing her religious idea!. By her choice to live in poverty, like 
Francis, although in her own original way, Clare was challenging a 
society in which strength, power and money were masters and in 
which the church itself was the empire's rival power. 11 

Renouncing her inheritance, along with the private vow of virginity she 
had previously made,12 solidifies Clare's undesirability as a prospective bride, 
thus protecting the inviolability of the decision she had made to receive her 
holy vocation. Ingrid Peterson, O .S.F. , notes the practical wisdom Clare 
evidences in making such a conscious and counter-cultural choice: 

Clare claimed legal and social rights in choosing poverty, and the 
personal right to make decisions about her body in choosing the state 
of virginity. Seizing these individual rights, Clare was able to bring 

• 


~ 

• 


to her religious reception 'the gift of poverty and the vow of chaste 
virginity,' described as her dowry by Pope Innocent Nil 

Throughout her life, Clare will continue to display this kind of practical 
wisdom in dealing with both the political and ecclesial environments in which 
she finds herself. However, it is the wisdom of her heart, her "passionate 
desire" to imitate "the Poor Crucified," that impels her to "grant [Jesus] all 
and stand apart with [Him]." Indeed, she had "emptied" her entire "purse" 
into the "hand" of the "Master Beggar": "The lover [she] longed to know .. . 
The child [she] would have cherished tenderly." 

As we ourselves take a contemplative gaze at the process underneath the 
narrative of these events which occurred even before her "conversion," we see 
that the "stirrings" reveal a formative pattern of incarnational prayer - really, 
incarnationalliving - that will thread through the tapestry of Clare's life. She 
"gazes" on the "flesh" of her daily experience because she knows that all that 
is created has the potential to speak to her of God and that the human person 
who "groans" in concert with all of creation is the privileged place for God's 
self-revelation in Christ (cf. Rom 8:22). If, through prayer and reflection, 
she then "considers" her experiences, that is, she listens to them "in stereo"I' 
and looks at them again in the light of the Gospels, that "flesh" becomes 
the "Word of God" that invites her into a contemplative experience with the 
"\-\ford made flesh" inJesus Christ. In that mysterious place within the human 
heart where lovers meet, she "contemplates" herself, both as she is and as 
she is transformed by the One who loves her. And in that mystic moment, so 
"desiring to imitate" the One she loves, she truly becomes, in her own flesh, 
the image of this Word of Love. This process, as we describe it happening in 
Clare, also happens in each of us if we truly desire, like her, to "be a beggar" 
too. Flesh made Word and Word made flesh: this is the movement and the 
mystery of incarnational prayer. 

Clare's Conversion: Making the Passover with Christ 

If this "pattern" of prayer is already discernible in Clare before her 
conversion, how, then, are we to understand the Palm Sunday event? Given 
the fact that Clare is leading a penitential way of life before meeting Francis, it 
seems more consistent to view her conversion, not so much as the radical shift 
of life orientation which liminal experiences provide, but rather as a radical 
shift in how Clare is to give expression to what she had already discerned as her 
cal!.ls 'VVhen Clare leaves her family home and her former way of expressing 
her call, she takes on the beginnings of a new form of life which will enable 
her to continue to express that same call at a deeper leve!. 
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Although Clare herself remembers this experience on Palm Sunday as 
the moment of her "conversion" and a critical rurning point in her personal 
journey, "> it must more importantly be viewed as the inevitable consequence 
of her "daily" fidelity to the kind of incarnacional prayer we have already 
seen evidenced in her before her conversion. In fact, according to Margaret 
Carney, O.S.F., Clare's conversion is an experience in which she "summoned 
the primordial and graced energies of her entire human existence and focused 
them into a laser point of light and fortinlde."' 7 

\Vhat "stirrings of the Spirit" move Clare to such a "primordial and 
graced " place? \-\That "mystery" compels this woman to journey with certainty 
into a completely unknown furure, walking in "light and fortirude"~ In 
reflecting on her own "conversion experience," one grounded in her own kind 
of incarnational prayer, Pulitzer Prize-winning poet, Mary Oliver, offers us 
her own answer to these questions and may provide some insight into what 
may have been happening in the heart of Clare. "Liste:1" to her poem "The 
Journey," and "lean" with me to "catch the stirrings" in her heart, in Clare's 
heart and in your own. 

One day you finally knew 

what you had to do, and began, 

though the voices around you 

kept shouting 

their bad advice 
though the whole house 

began to tremble 

and you felt the old rug 

at your ankles. 

"Mend my life!" 

each voice cried. 

But you didn't stop. 

You knew what you had to do, 

though the wind pried 

wi th its stiff fingers 

at the very foundations, 

though their melancholy 

was terrible. 

It was already late 

enough, and a wild night, 

and the road full of fallen 

branches and stones. 

But little by little, 


as you left their voices behind, 
the stars began to burn 
through the sheets of clouds, 

and there was a new voice 
which you slowly 
recognized as your own, 
that kept you company 
as you strode deeper and deeper 
into the world, 
determined to do 
the only thing you could do 
determined to save 
the only life you could save. IS 

Palm Sunday is this kind of "one 
day" for Clare, "the day [she finally knew 
what [she] had to do, and began, though 
the voices around [her] kept shouting 
their bad advice." In that moment when, 
according to the author of The Legend 

of Saint Clare, she "remained immobile 
in her place" (LCl, 7), all the days of 
faithful gazing come together with the 

~~~.:...---
unmistakable clarity that is contemplative 
certainty, and she "knew what [she] had to 
do, though the wind pried with its stiff fingers at the very foundations, though 

their melancholy was terrible." 
As she continues to participate in the celebration of the lirurgy and hears, 

as she has probably never heard before, the proclamation of the Passion, flesh 
again becomes Word for her, and she feels confirmed in the choice she had 
already considered: to let the Word become flesh in her by making her own 
passover in imitation of theJesus whom she experiences as remaining poor and 
powerless in the face of his impending dtath. With the "light and fortirude" 
she receives in this mystic moment, Clare is convinced that the only response 
to the love of an all good God poured out in the kenosis ofJesus Christ is the 
extravagance of a love fully expressed only in a life of absolute poverty, that is, 

in the alabaster vessel of her very self, broken and poured out. 
And so, although "it was already late enough, and a wild night, and the 

road full of fallen branches and stones," Clare "left [all other] voices behind" 
and, as The Legend continues, "she embarked upon her long desired flight." Her 
deparrure, described in the most powerful symbols of death and resurrection, 
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takes her on a journey away from her family home, by way of "that other 
door" which "she broke open with her own hanels," to a place outside the 
walls of all that was familiar and through the darkness of the woods that finally 
leads her from Assisi to the Portiuncula and eventually to San Damiano. 19 In 
this place, Clare will live her remaining forty-two years in daily faithfulness to 
the gift of her vocation given to her by a faithful God. 

She witnesses to this experience of mutual fidelity at the very beginning 
of her Testament: 

Among the other gifts that we have received and continue to receive 
from our magnanimous Father of mercies (2Cor 1:3), and for which 
we must express the deepest thanks to our glorious God, there is our 
vocation, which the more perfect and greater it is, the more are we 
indebted to Him (TestCI 2-3). 

It is to her daily life of incarnational prayer that we will next turn our 
attention. As we read the text of her life and letters, we will journey with her 
in discovering that the "new voice" which she "slowly recognized as [her) 
own," was, indeed, becoming the voice of "the Poor Crucified" Christ who 
"kept [her] company as [she] strode deeper and deeper into the world." 

Living in San Damiano: "The Fullness of the Incarnation" 

As we now keep Clare "company" on her journey "deeper and deeper" into 
the world, I offer us a caution. Although we will walk this journey with Clare 
in a kind of "sequential" manner and will explore, in somewhat of a "logical" 
order, the daily experience of her gazing, considering, contemplating, and 
imitating, we need to remember that, as we know from our own experience, 
life events, especially those which involve developing relationships, do not 
happen in logical or sequential order. Rather, they spiral downward in ever 
narrowing and deepening circles through providentially directed happenings 
which occur simultaneously, spontaneously, surprisingly, and seldom safely. 
Almost never developing or progressing in the kind of clearly delineated stages 
which we sometimes use to mark the movements and turns in the spiritual 
journey,zo they nevertheless transform us in such a way that there is no turning 
around or turning back - only turning forward and turning toward. 

The irrevocable and irreversible place in which Clare finds herself after 
Palm Sunday, 1212 - the interior place in which she stands as she begins her 
life in San Damiano - is captured well, I believe, in a poem by David "Whyte 
entitled "All the True Vows." 

All the true vows 

are secret vows 

the ones we speak out loud 

are the ones we break. 


There is only one life 

you can call your own 

and a thousand others 

you can call by any name you want. 


Hold to the truth you make 

every day with your own body, 

don 't turn your face away. 


Hold to your own u"Uth 

at the center of the image 

you were born with. 


Those who do not understand 

their destiny will never understand 


tl1e friends they have made 

nor the work they have chosen 


nor the one life that waits 

beyond all the others. 


By the lake in the wood 

in the shadows 


you can 

whisper that U"Uth 

to the quiet reflection 

you see in the water. 


\Nhatever you hear from 

the water, remember, '"', 

it wants to carry 

the sound of its trUtl1 on your lips. 


Remember, 

in this place 

no one can hear you 
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and out of the silence 

you can make a promise 

it will kill you to break, 


that way you ' ll find 

what is real and what is 

not. 


I know what I am saying. 

Time almost forsook me 

and I looked again. 

Seeing my reflection 

I broke a promise 

and spoke 


for the first time 

after all these years 


111 my own VOIce, 

before it was too late 

to turn my face again. I
 ' 

Throughout her life in San Damiano, Clare will "hold to the truth" - to 
the "true vows" to which she committed herself on Palm Sunday. She will 
"hold to [her] own truth at the center of the image [she was] born with" and, 
borne from the "silence" of her prayer, she will "carry the sound of its truth on 
[her] lips." And, every day, as she hears "the Poor Crucified" Christ "whisper 
that truth to the quiet reflection" she sees when she looks at herself in the eyes 
ofJesus, Clare will choose again to live that truth rooted in "a promise" that 
it would "kill [her] to break." 

Again, itis Ilia Delio, O.S.F., who explains this formative and transformative 
interchange between how one lives and how one prays: 

... contemplation is bound to transformation. We cannot help seeing 
- gazing - on the crucified God for long without being changed. 
And this change, this gazing on the God of self-giving love, must 
eventually impel us to love by way of self-gift. In this way, we realize 
the greatness of our vocation that is to bear Christ, to become a 
Chris tic person. Only in and through this "Christification" do we 
see the world as the sacrament of God, and all of creation as holy 
ground. Engagement with the other becomes an engagement with 

God. Contemplation is not directed toward heaven but toward the 
fullness of the IncarnationY 

It is to "the fullness of the Incarnation" that Clare directs her gaze 
during the forty-t""o years in which she lives in San Damiano. Unlike her 
contemporaries, that is, other enclosed communities of women whose 
monastic regulations proscribed restrictions around seeing and being seen,23 
Clare continues to direct her "gaze" - and that of her sisters - on the "flesh" of 
those who are poor. On any given day, the "poor" might appear on the other 
side of the parlor or choir grille as the face of a hungry beggar who comes 
to share in the meager portion of bread that the sisters could offer. After the 
death of Francis, the "poor" might look like a pilgrim journeying to visit the 
places already named "holy" in the popular imagination of those who knew 
or knew of the Poverello and his brothers. At other times, the "poor" might 
take the form of a friar returning from his mission in Africa with all the news 
of how the Gospel was being preached . 

In whatever face appears in the frame of this grilled icon, Clare sees the 
face of "the Poor Crucified" Christ, the same face that she gazes upon when 
she prays before the icon of the crucifix tha t had spoken to Francis in the early 
days of his conversion. But, as Michael Blastic, O .F.M. Conv., so insightfully 
notes, Clare does not gaze only onJesus: "The uniqueness of the San Damiano 
cross lies in the image of a Jesus who is not alone - he is surrounded by 
others. "14 So, too, Clare is surrounded by her sisters as together they gaze on 
"the fullness of the Incarnation" imaged, not only in this icon, but in the faces 
of one another. And, in this mutual exchange of lovjng reverence, they are 
formative and transformative for one another. 

This Christ, who is Brother to each of them, continues throughout Clare's 
life to return her gaze, his eyes silently speaking the same words spoken to 
Francis: "Go and repair my house."H Thomas ofCelano testifies to the efficacy 
of Clare's life and of her prayer in rebuilding, not only the Church and the 
world, but the Franciscan "order" itself: "The Lady Clare, a native of the city 
of Assisi, the most precious and strongest stone of the whole structure, stands 
as the foundation for all the other stones .... A noble structure of precious 
pearls arose above this woman" (lCel8:1'8). 

So, day after day, flesh becomes Word and Word becomes flesh as Clare 
gazes upon the "face" of those who are poor and upon the face of "the Poor 
Crucified" Christ imaged in her sisters and in the icon that is always before 
her, and she is formed and transformed and rebuilds the Church in the process. 
Her life experience, then, is formative for her prayer and her prayer formative 
for her life. Of this intimate connection between the concerns of her world 
and her enclosed daily life and daily prayer, Marco Bartoli writes: 
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She [Clare] transcended the limits of the hermitage [read enclosure] 
in two directions: from the inside toward the outside, by accepting 
that she was an example, a model, one who had something to say to 
the whole Church; and from the outside towards the inside, by the 
way in which she and her sisters welcomed whoever and whatever 
came from the outside, so that everything becomes their concern. 26 

One of Clare's concerns was the fledgling community begun by Agnes 
of Prag·ue in 1234. Agnes, a princess of Bohemia, had been betrothed to 

Frederick II, Emperor of Germany but, like Clare, she had made a private 
vow of virginity and could not be coerced into marrying. vVhen she writes The 

First Letter to Agnes ofPrague sometime before June of that year, Clare is forty 
years old and has already lived twenty-two of them in San Damiano. However, 
because the letter is directed toward this woman who is, in some sense, just 
"beginning the public aspect of her conversion," it "recreates Clare's personal 
conviction at the early stage of her spiritual journey ... her own understanding 
of poverty as the starting point of her spiritual maturity. While there is much 
evidence in Clare's writings and life that she loved poverty and loved the poor, 
her desire to live without property is grounded in her imitation of Jesus.")] 
In this letter, so focused on the necessity of poverty, Clare directs Agnes and 
each of us to "gaze" in the same direction: 

Be strengthened in the holy service of the Poor Crucified undertaken 
with a passionate desire, Who endured the suffering of the cross for 
us all.... 0 God-centered poverty, whom the Lord Jesus Christ ... 
came down to embrace before all else! (lLAg 13-14, 17) 

Like the Moken fisherman we spoke of earlier, Clare knows how and 
where to look. And, who and what she sees looks back at her, and she is 
transformed in the process. However, everything and everyone that Clare sees 
also has its own voice which speaks to her with formative and transformative 
power. From the "outside" she hears the poor, the pilgrim, the friar, and, from 
the "inside," the voices of her sisters. So, like that same fisherman, she also 
needs to know how to listen and how to choose what to really "consider" from 
all that she hears. In the "strange silence" so essential to her enclosed life in 
San Damiano, Clare listens to each of these voices. However, like her gazing 
through the grille, Clare's listening to both the silence and the speaking is also 
framed: framed by her communal experience of Eucharist and of her praying 
with her sisters the Liturgy of the Hours which marks the passing of time each 
day, as well as the movement through the seasons each year. 

Within the rhythm of this liturgical prayer, Clare listens day after day 
and year after year to the "Song of the Suffering Servant," sung in the music 

of the Scriptural Word and played out in her own life and in the lives of her 
sisters. Over and over again, she hears the story of the same "Poor Crucified" 
Christ, upon whom she is gazing, recounted in the Gospels and proclaimed 
by the prophets and offered for her consideration and medi tation. And, in 
chorus with her sisters, Clare lifts her own voice in the "psalms, hymns and 
inspired songs" (cf. Col 3: 16) which were part of the Liturgy of the Hours of 
the medieval Church. The paschal experience ofJesus, central to all liturgical 
prayer, is the mystery within which she chooses to pattern her own life's 
rhythm and keeps faithful "vigil." 

In The Second Letw· to Agnes of Prague, written between 1234 and 1238, 
Clare speaks of the formative power of this kind of prayer through which one 
listens to and considers one's life within the context of this larger vVord of 
God. It impacts, Clare tells Agnes and each of us, the very way in which we 
hear our lives happening at a more deeply, emotionalleve!: 

Ifyou suffer with Him, you wi1l1·eign with Him. 

weeping with Him, you will rejoice with Him; 
dying on the cross of tribulation with Him, 

you will possess heavenly mansions with Him 
among the splendor of the saints 
and in the Book ofLife, your name will be called glorious among the 
peoples (2LAg 21). 

And, as Clare listens to this mystery, not only in the Scriptural vVord, but 
also "considers" this mystery in the word which comes to her in the cries of 
those who are poor, in the voices of her sisters, and in the word spoken in the 
silence of her own heart, she hears the same message: no matter the source, 
the Word which she is always invited to "consider" is the Word made flesh in 
the person ofJesus Christ and how this Word calls her to be poor in imitation 
of him. 

Always, always, it is Clare's "passionate desire" for "the Poor Crucified" 
which drives her and leads her. This is what her gazing leads her to see. This 
is what her listening leads her to consider and eventually understand: that, for 
love of her, Jesus freely takes upon himse1f the limits inherent in being flesh 
- the poverty intrinsic to being human. Once Clare brings the consideration 
of this truth to the point of conviction, nothing can deter her. This vision 
of poverty as having a privileged place because Jesus is "the Poor Crucified" 
One will determine how she sees not only herself, but the way of life she 
envisions for her sisters. Indeed, it is this vision that empowers her strong
willed, tenacious, and unyielding grip on the "Privilege ofPoverty" granted to 
her by the Church. Finally, it is this vision that enables Clare to contemplate 
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in such a way that this Word becomes flesh in her, over and over again, and 
always more deeply and truly. 

Her contemplating empowers her to see herself as she is, to see herself as 
a "we" with her sisters,28 and to see herself and all others in and as the image of 
Christ. Her acceptance of the poverty of being human - of saying "yes" with 
one's life to the limits of being human and to the glory of loving· without limits 
- unites her with Jesus in an intimate and inextricable way. So contemplation 
necessitates imitation, and imitation, transformation, and the \Vord again 
becomes flesh: Christ is imaged in Clare and Clare is constantly being re
imaged as herself and re-created as the image of Christ. "\iVhat is original 
to Clare is that transformationlimitation of Christ cannot take place apart 
from contemplation, and contemplation involves self-identity or acceptance 
of oneself in relation to God. "29 

Clare sees herself and, consequently, her sisters and every other person, 
inserted into the mystery of Christ and, through Christ, into the mystery of 
God, in a very real, ontological way. Her much reflected upon "mirror" image, 
obviously borne from her own prayer experience, invites us to contemplate 
continually both the mystery of being human and the mystery of God become 
human, the Word incarnate who is always and forever, "the Poor Crucified" 
Christ. In The Third Letter to Agnes of Prague, Clare offers Agnes spiritual 
direction, as it were, by focusing her contemplation: 

Place your mind before the mirror of eternity! 
Place your soul in the brilliance of glory! 
Place your heart in the figure of the divine substance 
and, through contemplation, 
transfonn your entire being into the image 
of the Godhead Itself (3 LAg 12-13). 

Although the imperatives of her injunction may sound daunting to us, 
Clare believes this call is for everyone: for those "outside" as well as for those 
"inside." She "provides a common path to contemplation because what she 
advocates is daily prayer before the cross - something every person can do 
... [because] the cross provides the most honest reflection of ourselves."lO To 
contemplate the suffering Christ is to look at the poverty of our own human 
condition and that of others and know that God understands because, in Jesus, 
God has been where we are. To contemplate Christ crucified is to look at 
ourselves and others and know that death does not have the last word because 
the Incarnate Word, risen in glory, speaks the Word of Life. Ledoux says very 
clearly: 

The mystery of poverty essentially is part of the mystery of salvation 
and the gospel. Poverty is evangelical in the strongest sense of the 
term. It is in and by it that we live the heart of the Good News. 
Christ's Resurrection is the revela tion of the staggering fruitfulness 
of poverty. Christ the Lord is indeed the "poor Christ" of Nazareth, 
raised in glory because he lived poverty to the extreme limit of love. 
All human beings benefit from this rising, not just the oppressed and 
the hungry but also the richest among us. ll 

So, all of us are called to heed the advice Clare offers in The Fourth Letter 

to Agnes of Prague about the necessity of praying wi th "the Poor Crucified" 
Christ. In this letter, probably written just months before her death, we find 
Clare reiterating the imperatives of praying in the incarnational way we have 
spent this time together describing and reflecting upon: prayer in which flesh 
becomes Word so that the Word can again become flesh in you and in me. 
Look on the Crucified Christ now, and listen to Clare's words as we bring our 
time to a close: 

Gaze upon tha t mirror each day, 0 Queen and Spouse of]esus Christ, 
and continually study your face in it.... Indeed, in that mirror, blessed 
poverty, holy humility, and inexpressible charity shine forth, as, with 
the grace of God, you will be able to contemplate them throughout 
the entire mirror.... Look, I say, at the border of this mirror, that is, 
the poverty of Him \\Tho was placed in a manger and wrapped in 
swaddling clothes .... Then reflect upon, at the surface of the mirror, 
the holy humility, at least the blessed poverty, the untold labors 
and punishments that He endured for the redemption of the whole 
human race. Finally contemplate, in the depth of this same mirror, 
the ineffable charity that He chose to suffer on the tree of the Cross 
and to die there the most shameful kind of death (4LAg 15-26). 

Like Clare, gaze on Jesus, and you will become like the One you see. 
Like Clare, consider Jesus and you will be transformed. Like Clare, contemplate 

Jesus and you will see yourself with new ~es as you look at him looking back 
at you with delight and with love. And finally, like Clare, imitate this Jesus 
of the Gospels, the Incarnate Word of God, and, follow his way of washing 
feet, nourishing others from your table, healing the sick and the sick of heart, 
preaching by your example, and living poverty stretched out to the limits of 
love. 

Like Clare, the experiences of my daily life and, thus, of my daily prayer 
can be formative for me, that is, they can hover over my interior chaos as the 
"stirrings of the Spirit" of the living God creatively at work within me. As 
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truly my "flesh ," these experiences can reveal and speak God's Word to me 
in such a powerful and creative way that they can, in the words of the old 
charismatic hymn, "melt me" and "mold me," indeed , recreate me into the 
image and likeness of tbe Word made Flesh: Jesus Christ. My prayer, then , is 
bound with my life in such an inextricably mutual way that it becomes what 
I have called incarnational prayer: flesh becomes Word and \Vord becomes 
flesh, in Christ and in me. 

Who or what I gaze upon in my daily experience and in my daily prayer 
matters, then, because it is formative for me in this inca17lational way. And 
depending on "who" the who is or "what" the what is , I may be formed in this 
incarnational way in the image and likeness ofJesus Christ, or in some other 
image and likeness. In either case, I am being formed and transformed, so, 
I need, like Clare, to choose wisely who or what I look upon. As we reflect on 
Clare's own gazing and on her exhortation to Agnes, we must ask ourselves: 
\Vho or what do I gaze upon in my daily experience? \Vho or what do I gaze 
upon when I come to prayer or to my prayer space) Do I see those who are 

poor? Do I see those who are poor? Do I see 'In)' sisters and/or brothers with 
whom I live? Do I see my sis ters and brothers with whom I live? 

I also need, like Clare, to choose wisely who or what I listen to, who or 
what I "consider" in my daily experience and in my daily prayer because, 
again, these are formative for me. As we reflect on Clare's own considering 
and on her exhortation to Agnes, we must ask ourselves: \Vho or what do 
I listen to and consider in my daily experience? Who or what do I li sten 
to and consider when I come to prayer or to my prayer space? Do I really 
listen to the voices of others and take these voices to the silence of my own 
prayer) Is the Scriptural Word the focus of my listening and considering so 
that it becomes formative for me, or does my listening and considering focus 
elsewhere? \Vhat is the place of silence in my day? In my prayer? 

\Vhat is the place of communal liturgical prayer in the rhythm of my day, 
my week, my year? How is it that I pray with my sisters or with my brothers 
in community) How is it that I pray with others) \Vhat is the focus of our 
listening and considering in these communal prayer experiences? How is this 
prayer incarnational , forming me in such a way that it deepens my desire 
to enflesh the paschal mystery of Jesus in my own life, that is, in poverty 
stretched out to the limi ts of love? 

I also need to reflect on who or what I see when I look in the metaphorical 
"mirror" of myself. As we reflect on the intimate connection Clare sees 
between contemplation and imitation and on her exhortation to Agnes in this 
regard, we must ask ourselves: Do I see myself as I truly am - both flawed 
and graced? Do I see myself, not only as "the fairest one of all," but also as 
part of the human family, as one who is truly intrinsically poor and, therefore 

one with and at home with those who are poor? Do I dare to see the image of 
"the Poor Crucified" One when I contemplate myself and experience myself 
as "beloved" by God, both as myself and as the image of the Christ? Does 
this vision impel me, like the One I contemplate, to imitate his choice for the 
downward mobility that led him to live poverty stretched to the extreme limits 
of love? How do I contemplate others in the light of this vision, especially my 
sisters and brothers in community? How does my imitation look like washing 
feet, nourishing others from my table, healing the sick and the sick of heart, 
and preaching by example - all in mutual exchange? 

Conclusion: Climbing to Hig'her Ground 

Unlike the commercial fisherman who had neither the eyes nor the ears 
of the Moken, see the "one small wave" and listen to the call to climb to 
"higher ground." It is from this vantage point that, like Jesus, like Clare, we 
will again be impelled by love to make the choice for downward mobility and 
the privilege of poverty. And, in the "strange silence" that we have come to 
understand as the paradoxical voice of God, we too will hear "The Song of 
the Waterfall" that the sojourner, Much-Afraid, hears on her passage to the 
"High Places" in Hannah Hurnard's classic allegory on the journey of the 
spiritual life. 

Toward the mid-point of the story, the Shepherd leads Much-Afraid 
to the "Place of Anointing" where she will make the choice for downward 
mobility and begin the final phase of her journey to the "High Places." As 
they stand together "at the foot of the cliffs," they hear the "voice of a mighty 
waterfall ... whose rushing waters sprang from the snows in the High Places 
themselves ... . As she listened, Much-Afraid realized that she was hearing the 
full majestic harmonies, the whole orchestra as it were ... thousands upon 
thousands of voices .. . yet still the same song: 

From the heights we leap and go 
To the valleys down below, 
Always answering the call, 
To the lowest place of all. .-,. 

-VVhen the Shepherd asks Much-Afraid, "\Vhat do you think of this fall 
of great waters in their abandonment of self-giving?" she replies, "I think 
they are beautiful and terrible beyond anything which I ever saw before." 
"\Vby terrible?" the Shepherd asks, already knowing the answer. "It is the 
leap which they have to make, the awful height from which they must cast 
themselves down to the depths beneath, there to be broken on the rocks. I 
can hardly bear to watch it." However, at the bidding of the Shepherd, Much
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Afraid looks more closely, and begins to see her experience with his eyes and 
to hear "The Song of the Waterfall" with his ears and so is able to make the 
rest of the journey. The Shepherd says: 

At first sight perhaps the leap does look terrible, but as you can see, 
the water itself finds no terror in it, no moment of hesitation or 
shrinking, only joy unspeakable, and full of glory, because it is the 
movement natural to it. Self-giving is its life. It has only one desire, 
to go down and down and give itself with no reserve or holding back 
of any kindY 

Let this be our prayer: to have this "only one desire." Like Jesus , like 
Clare, like Much-Afraid let us listen, in our living and in our praying, to the 
"stirrings of the Spirit" in "The Song of the Waterfall " that is the Paschal 
Mystery of "the Poor Crucified" Christ. Like Jesus, like Clare, like Much
Afraid let us beg for the grace to take the plunge, enflesh the 'Nord, and fall 
with joy into the loving arms of God. 
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The Contribution of Francis's Prayer 
to the Church's Communio and Missio 

Edward Foley, O.EM. Cap. 

Introduction 

Franciscan prayer is neither a new nor overlooked topic, and one might 
wonder about the necessity or even value of another article addressing 
the matter. There are already both bountifu l and helpful resources on the 
subject that laudably explore the fundamental characteri stics and essentials 
of Franciscan prayer. I Central to the contributions of such works is their 
guidance in uncovering what it means for twenty-first century believers to 
pray as Franciscans. This is a critical issue for those of us who follow the 
Franciscan path of brother-sisterhood. Two ecclesial issues, however, prod us 

to a different approach. 
First is the obvium that all Roman Catholics and further, all Christians, 

do not follow a Franciscan path. While this is not new information, it is 
nonetheless an important datum. Sometimes those of us wed to a particular 
Catho lic-Christian religious charism are prodded by a basic extinct to export 
that charism to others, and initiate them into the spiritual journey we call 
Franciscan, or Ignatian or Salesian. Yet, the call to holiness for the baptized, 
freshly articulated in Lumen Gentium (e.g., n. 39), finds its centra l hermeneutic 
in Sacrosanctum Concilium that lifts up the church's public worship as the 
font of summit of holiness. Thus it is the church's liturgy, rather than some 
particular religious charism, that is to "[move] the faithful filled with 'the 
paschal sacraments' to be 'one in holiness'" (n. 10). 

A parallel ecclesiological perspective is that Franciscans - like every other 
group of religious in the Church - are not called to live or minister or pray 
by themselves or for themselves, but with and for the church in service of 
the world. Francis himself was lauded as a vir catbolicus,2 and the women and 
men who bear his name must embrace a similarly "catholic" perspective on 
our charism. Thus, an important focus is not so much "how" do or shou ld 

Franciscans pray, as much as wha t is the contribution of Francisca n prayer to 
the Church's C071Wtu71io? As the Congregation for Institutes of Consecrated 
Life and Societies of Aposto lic Life has summarized, "Vatican II affirmed that 
religious life belongs 'undeniably' to the life and holiness of the church and 
placed religious life at the very heart of the church's mystery of communion 
and holiness." ) Thus our own questions around Franciscan prayer need to 
be motivated by a fundamental concern that they contribute to the church's 
c0'lJ177l1mio and be conceived within the context of that communio. 

But out of wha t vision of church, out of which "communion ecclesiology" 
should we consider our contribution, for the term is certainly not univocal." 
Some who espouse a vision of Church as a mystery of communion do so 
with a centripeta l bias. This is appa rent from the fact that some communion 
ecclesiologies seem to be lacking any "communion missiology." But the church 
was not called into being for its own sake, and is not sustained by the Spirit of 
Jesus Christ for self-preservation. Rather, as Vatican II clearly stated and Pope 
John Paul II reiterated, the "Church is missionary by its vely nature."; Thus, 
in the words of Paul Lakeland: 

we must reiterate the symbiosis of communion and mission. While 
communion can be a cozy notion upon which to meditate, the 
validity of the particular expression of communion in the church 
is to be found in the quality of the same community's commitment 
to its mission. The praxis of communion is visible in the church's 
faithfulness to its mission; the praxis ofmission is directly connected to 
the understanding of communion. If what we mean by "communion" 
is an inward-looking, se lf-congratulatory, and fearful huddling 
together against the forces of modernity ... then "mission" will mean 
little more than the periodic excoriation of the "outside" world. But 
if communion means a generous and loving association of free and 
faithful children of God, then the dynamic excess of love, without 
which it is not love at all, spills over into a mission to the whole 
human race, one marked by a generous sharing of the knowledge that 
God wi ll s to save the world.6 

This is a communion ecclesiology whichtclearly resonates with the nature 
of religious profession. 7 As made abundan tly clear in the Instrumentu711 Laboris 
proceedings, and postsynodal exJ10rtation from the 1994 special Synod on 
Consecrated Life, the ca ll to mission is an essential part of evelY form of 
communal consecrated life. S My own Franciscan community, almost 16 years 
prior to that Synod espoused a similar view, noting that, "The Franciscan li fe
plan according to the gospel implies, at its root, a natural apostolic dimension 
without limi ts"; and, again "Fundamentally every Franciscan vocation is 
missionary."? Thus, it seems appropriate to consider the contribution of 
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Franciscan prayer not from an intra-Franciscan perspective, but rather from 
an ecclesial vantage point with a strong and coherent missionary trajectory 
that redounds not only to the benefit of the Christian Churches, but erupts in 
mission to the whole human family. 10 

While there are many ways one could proceed with this inquiry, we 
have chosen to mine the tradition here, particularly selected prayer practices 
of Francis of Assisi. It is hoped that by examining key worship patterns of 
Francis, with an eye toward discerning how they contributed to the building 
up of not only a fledgling community, but also the wider church, we might 
gain some insights about how Franciscan prayer today might analogously 
contribute to the Church's co771'l71unio and missio in this new millennium. While 
we could examine Francis's prayer patterns according to their liturgical genres 
(e.g., Eucharist, Liturgy of the Hours, etc.), we will instead access this prized 
stratum of the Seraphic tradition through the prism of key characteristics 
that seem to permeate his vision of prayer for himself and his followers . The 
challenge here, is that since Francis was one of those charismatic figures who 
lived and thought and prayed outside the given frameworks of his or any day, 
it is important to respect the polyphonic nature of his charism. In an attempt 
to do that, we will propose three compound images that hopefully will capture 
something of the richness of his prayer spirituality. 

Communal and Accessible 

Francis lived in a period marked by the gTowing privatization of the 
Church's liturgy, increasingly shaped for execution by the ecclesially elite. 
The celebration of private Mass, a phenomenon already known in the 
Carolingian period, II was not the preferred form for Eucharist as it emerged 
in the eighth and ninth centuries and was often critiqued. The late ninth 
century Interpolated Rule ofCh1'odegang decrees that "no priest should presume 
to celebrate Mass alone, since we can find no authority for this practice. "12 
In this spirit Peter Damian (d. 1072) noted that "this sacrifice of praise is 
offered by the whole faithful, not only men but also women."I) By the 
early thirteenth centulY, however, private Mass had become normative, an 
important personal spiritual exercise for many clerics, and a font of virtually 
irreplaceable income for clerics. Similarly, the private recitation of the Divine 
Office was increasingly common, as demonstrated by the growing ease with 
which communal recitation of the Office was dispensed,14 as well as the 
multiplication of breviaries in this period. 15 

In this wider ecclesial context, Francis's concern for prayer that was 
both communal and accessible is notable. This is not to suggest that Francis 
himself was not given to long periods of personal prayer, for it is reported 
that he spent significant portions of each day and night in prayer. 16 As noted 

above, one cannot be reductionistic about Francis's spirituality in general, or 
prayer life in particular, so there are multiple prayer vectors discernible in his 
life and teachings, which are at least paradoxical. At the same time, one can 
detect clear trajectories or flowsl) in his vision for a common life that evoked 
a parallel vision for common prayer that was open to the humblest of God's 
creatures. One undoubted influence in Francis's own life shaping this vision 
was that he came to community life as a lay person, not a cleric. While he 
and his first followers were granted tonsure by Pope Innocent III, making 
them minor clerics,18 and while Francis was ordained deacon sometime before 
1223,19 his own conversion and subsequent gathering of followers was much 
more in the style of a lay movement and retained those characteristics well 
into the second decade of the thirteenth century. 

As a consequence, the prayer style of Francis and his early followers was 
not in service of some overriding institutional vision, turned in on itself in 

a spirit of self-preservation, tied to 
some established horarium, or in 
any way privatized or reserved for 
the literati or elite. On the contrary, 
in a full embrace of poverty and 
simplicity, Francis led his followers 
in prayer styles that required no 
books, no buildings, no liturgical 
artifacts and little learning. This 
is illustrated by various episodes in 
the life of Francis and his followers. 
For example, when Francis first 
began to attract followers and 
when the brothers asked Francis to 
pray "because ... they did not know 
the church's office," Celano reports 
that Francis instructed them to pray 
the Pater nosterO and his favored 
acclamation "We adore yoU,''l1 a 

""'·popular verse widely employed in 
the Offices of the day.22 Such a prayer style was portable, open to both the 
literate and illiterate, lay and clerical followers, did not rely on any material 
resources, and was a shared euchological vernacular. Because there were no 
early Franciscan "texts" to pray nor Franciscan O1'do to follow, Francis and his 
followers could happily join with others - clerics or monks or lay - in various 
forms of prayer including the Divine Office and the Eucharist.2l This did not 
jeopardize his vision of prayer. Rather, drawing upon the prayer resources of 
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others could be understood as symbolic of the minority and itineracy which 
he embraced, and wished to bequeath to his brothers and sisters. 

Even when things did change and the brothers acquired their own 
places/oj were required to pray the breviary, ~5 and Eucharist was clearly part 
of the daily horarium, Francis consistently seemed to value communal over 
individual prayer for the brothers. His Rule for Hermitages, for example, 
offers a contemplative image of shared life that is yet structured around the 
celebration of the Divine Office. 26 Clearly the hermitage image here is in 
service of fraternity. When it came to his own recitation of the Office, at 
the end of his life Francis - attempting to adjust to the growing canonical 
requirements for the clerical brothers in the recitation of the office - himself 
asks that he might always have a cleric brother with him to pray the officeY 
In so doing, Francis seems to emphasize that having a breviary's or even being 
sick did not excuse one from a prayer that was essentially communal. 

As for the Eucharist, in A Letter to the Entire Order Francis directs the 
brothers "to celebrate only one Mass a day according to the rite of the Holy 
Church in those places where the brothers dwell. But if there is more than 
one priest there, let the other be coment, for the love of charity, at hearing 
the celebration of the other priest. " 2<) VVhile there is some disagreement about 
the interpretation of this passag'e, given Francis's concerns about poverty 
and humility, it seems credible to interpret the passage as a rejection of 
the commonplace practice of multiplying Masses with their accompanying 
stipends, and a valuing of the conventual over private Mass for the good of the 
fraternity. This was not a vision that alw'ays prevailed, and with the growing 
clericalization of the order came parallel currents that both emphasized 
private prayer, and required the cleric brothers to perform prayer in language 
and style that was no longer accessible to the unlettered. While concessions 
in this direction had already taken place in Francis's lifetime, they seemed 
to contradict the early vision that prayer among his followers was a shared, 
accessible event that contributed to the building up of the community. 

The contemporary contribution here is at least twofold. From the 
viewpoint of c0717111zmio, the prayer vision of Francis that is both communal 
and accessible has great resonance with the liturgical vision of SaCTosanctU11l 
Conciliu11l of the Second Vatican Council which insisted that the reform rites 
of the church, "should be distinguished by a noble simplicity. They should 
be short, clear, and free from useless repetitions. They should be within the 
people's powers of comprehension, and normally should not require much 
explanation" (n. 34). This vision is in service of the overriding goal of the 
liturgical reforms that "all the faithful should be led to that full, conscious, and 
active participation in liturgical celebrations which is demanded by the very 
nature of the liturgy, and '" in the restoration and promotion of the sacred 

liturgy ... is the aim to be considered before all else" (n. 14). While Francis's 
vision for prayer was wider than what we would today consider under the 
rubric of "Iiturgy,"'\o his prayer praxis and spirituality nonetheless contributes 
to the c071711lunio of the contemporary church by anticipating and supporting 
key aspects of the liturgical vision embedded in the Second Vatican Council. 
In so doing, Francis's prayer vision implicitly critiques any approaches to 
prayer which would emphasize the arcane, gnostic, or personalistic. 

Besides contributing' to the c011l11lunio of the Church, this vision also 
contributes to and supports the missio of the Church. In particular, a prayer 
vision that is accessible and communal is resonant and in solidarity with that 
of a multitude of Abrahamic believers - Jews, Christians and Muslims - whose 
prayer and ritual instincts gravitate more to the shared than tl1e privatized in 
prayer. Whether the analogue is the minyan for the Amidah,ll the call from the 
minaret ofa mosque by the muezzin for one of the prescribed canonical prayers 
(salat),12 the baptized gathered at Vespers or the Sunday eucharistic assembly, 
each ritual paradigm asserts the centrality of the community, and implicitly 
affirms the assembly as the ground of prayer. Such resonance is particularly 
important in those cultures whose inclinations are more sociocentric than 
egocentric. For Euro-Americans, steeped in an egocentric world view, ceding 
primacy to the communal nudges us to closer solidarity not only with our 
Jewish and Islamic sisters and brothers, but also with a growing number of 
Christians and Catholic Christians whose cultural prejudice is more towards 
"We are, therefore I am," rather than "I think, therefore I am."ll Finally, 
such communal and accessible prayer instincts provide a potent critique to 

the flows of individualism and elitism that have become part of the globalizing 
u"ends of the twenty-first century. 

Incarnational and Ecological 

Our second compound image for considering the contribution of Francis's 
prayer to the church's c011lmunio and 11lissio is rooted in the embodied and 
creational flow in his prayer and spirituality. Reminiscent of the language of 
Jesus, which was marked by vivid and realistic examples of fig trees, mustard 
seeds and lost coins,H Francis's prayer v6cabulary was clearly rooted in this 
world. While Francis's own life was marked by many mystical experiences, and 
he was graced with the most intimate of contemplative experiences with the 
Holy One, his prayer language shows a marked preference for incarnational 
and ecological images. This prayer trajectory had much in continuity with 
certain cultural-liturgical trends of his era. Under the influence of what 
James Russell labels "Germanization,"J5 the Middle Ages witnessed the rise 
of a more magico-religious interpretation of Christianity and its rituals. One 
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result of such Germanization was increased focus on the objects and elements 
employed in worship ..!6 

Various religious objects and liturgical elements were signi ficant catalysts 
for Francis's own prayer. .Multi pie are the prayer stories of Francis before 

a crucifix. His ovm "Prayer before a Crucifix" was reportedly composed in 
praying before the Crucifix at S. Damiano. 37 VVhen teaching the brothers to 
pray during the early years of the community, Celano reports that whenever 

they saw a cross "or the sign of a cross, whether on the ground, on a way, in 
the trees or roadside hedges" they would prostrate on the ground, and repeat 

the acclamation Francis had taught them, "We adore you, Lord Jesus Christ, 
in all your churches throughout the whole world and we bless You because 
by Your holy cross You have redeemed the world ."38 Celano reports that they 
would do a similar thing whenever they would even glimpse a church from a 
distance. 39 

Francis's religious imagination, as revealed in his praying, displays another 
Germanizing tendency that corresponds to this incarnational-ecological 
motif, and that is what Russell dubs a dramatic-representational interpretation 
of scripture and liturgy.40 Two prayer practices of Francis are particularly 

resonant with this tendency. The first is his Office of the Passion. 41 According 
to Gallant and Cirino, this Office was not composed by Francis as much as it 
evolved over many years , a series of disparate elements that gradually came 
together creating this "unique form of prayer."42 Rooted in Francis's profound 
devotion to the whole of the paschal mystery whose center poin t was the cross, 43 

and demonstrating his broad scriptural memory and special facility with the 
psalms, the office is divided into five parts: 1) Triduum and weekdays through 
the year, 2) the Easter season, 3) Sundays and principal feasts, 4) Advent, and 
5) Christmas and Epiphany. The most complete section is the first in which, 
particularly resonant with the previously noted Germanizing tendencies, five 

of the hours broadly relate to particular episodes of Christ's passion, death and 
resurrection: 1) Compline, the prayer and arrest in Gethsemani; 2) Matins, the 
trial before the Sanhedrin; 3) Terce, the appearance before Pilate; 4) Sext, the 
agony and suffering; 5) None, the Crucifixion."44 Prime appears as a morning 

interlude, celebrating the morning sun as a symbol of Resurrection, and 
Vespers as an acclamation of Christ's victory.45 Together, these hours could 

be considered a kind of euchological tableau or dramatic allegory of Christ's 
passion, death and resurrection. In Francis's development of the creche46 he 
moves even further with a key moment in our salvation history, no longer 
content with allegorical presentation but instead progressing to fully formed 
representation. 

VVhile Francis's Office of the Passion and development of the creche 
are considered here under the rubric of incarnational-ecological, one cannot 

narrow the incarnationallens to the point that it appears as synonymous with 
the Christological. There has been much written about Francis's prayer as 
essentially Christological, yet there is a strong Trinitarian strand in Francis's 
prayers, in which the communion of the Father and the Son in the Spirit 

is repeatedly honoredY To assert, therefore, that Francis's prayer reveals an 
incarnationai-ecological bias does not mean that it is in any way narrowly 
focused on Christ's own incarnation, but more broadly embraces the incar
national mystery ofGod's action in the world throughout the whole ofsalvation 
history - what Rahner calls the " liturgy of the world"48 - that culminates in 

the living, dying and rising of the Son of God . 
It is this broader sense of the incarnational that compels us to link it 

with the ecological, suggesting that the world is not simply a venue for 
God's self-revelation, but creation itself is such a self-revelation. The classic 

manifestation of this in Francis's prayer compositions is his "Canticle of the 
Creatures."49 Inspired by the biblical model found in the Benedicite (Dan 

3: 52-90), Francis crafted a distinctive prayer in which brother and sisterhood 

resonates throughout all of creation. While there are philological debates 
about the exact meaning of this hymn, Pozzi believes that grammatical 
analysis reveals a prayer in which creation itself possesses an inherent ability 
to praise God.50 It is not each isolated element of creation which lauds God, 
however, and God does not seem to be praised by the creatures we see and 
touch, but rather is praised " by the mutual harmony of the energies that 
make up our visible world. In modern terms we would speak of elementary 
particles, atoms, molecules, cells, and so forth. It is here that God's wisdom 
is supremely manifested; here is rooted the act of praise."; ' Similar are his 
"Praises to be said at all the Hours. " 52 In this prayer a vast horizon of a cosmic 
choir unfolds as "Francis seems to envision himself as the voice of the cosmos, 
which praises the Creator and Redeemer on behalf of and together with all 
other crea tures. 53 

While Francis's incarnational-ecological tendencies resonate with parallel 
currents in Medieval Christian Europe, there are two characteristics of his 

prayer and ritualization that demonstrate a clear separation from the trends 
of his time. The first is the predominance of praise rather than petition in 
his prayer, especially that prayer mar~d by what we have characterized as 
the incarnational-ecological. The opposite tendency characterized much 

of the individual and collective prayer forms of medieval Christianity. The 
threat of final judgment loomed large for medieval Christians, symbolized 

by its ubiquitous depiction on tympanums over church portals throughout 
Europe. Writing of late medieval Christianity, Eamon Duffy suggests that 
most Christians hoped for salvation, but thought that only saints went to 
heaven directly. Consequently it was purgatory rather than hell that became 
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the focus of Christian fear. H This fear revealed itself in many prayer patterns 

of the Middle Ages, marked by penitential psalms, psalmi ja117iliarcs, Offices 

of the Dead, and especially Masses for the Dead. Francis's prayer language, 

however, does not dwell on the petitionary, but rather is marked by words like 

praise, honor, exalt, adore, bless and give thanks. Bonaventure aptly describes 

Francis as a "praiser and worshipper of God,")5 whose unshakable confidence 

in divine providence moved bim to praise ratl1er than petition, 5G unlike many 

coreligionists of his day. A second divergence between Francis's incarnational

ecological approach and those of many other medieval Christians under the 

Germanizing influence is that Francis's respect for and even love of things 

of this world were never a substitute for an intimate relationship with God 

and ethical living. Thus, Francis never seemed persuaded by what Russell 

characterized as a magico-religious interpretation of prayer or worship. 5) On 

the contrary, his radical embrace of poverty disallowed any element to come 

between himself and the Holy One or disable him for offering due reverence 

to all of his sisters and brothers. Furthermore, it could be argued that it was 

this abiding commitment to poverty which fueled Francis's preference for 

praise over petition, as it is the former which "is the prayer par excellence that 

flows out of an experience of total poverty of self. " 58 

As for the contributions of Francis's unique incarnational-ecological 

prayer approach to c071Z77Iunio and rnissio, several come to mind. First is the 

rich resonance here with a church which defines itself sacramentally (Lumen 
Gentium 1), and fundamentally embraces the "sacramental principle." As 

Richard McBrien summarizes: 

"Catholicism has never hesitated to affirm the 'mysterious' dimension 

of all reality; the cosmos, nature, history, events, persons, objects, 

rituals, words. Everything is, in principle, capable of embodying and 

communicating the divine .... There is no finite instrument that God 

cannot put to use. On the other hand, we humans have nothing else 

apart from finite instruments to express our own response to God's 
self-communication."59 

More recently David lJ-acy has argued theologicallyGo and Andrew 

Greeley attempted to prove empiricallyG' that Roman Catholics have a 

distinctive sacramental imagination. This is an imagination that believes 

that God continuously self-discloses through the created world, and thus 

renders worship both accepting of and inclined toward utilizing the things 

of creation and produced from creation (e .g., water, bread, wine, oil, candles, 

statues, etc.) at the heart of worship. Francis thus provides a traditional and 

accessible affirmation of this basic sacramental principle. His prayer instincts 

draw Roman Catholics t11rough the incarnational-ecological principle back to 

the heart of their faith while simultaneously grounding them in a real world 

populated by real people facing real ethical dilemmas. Catholic-Christianity 

is not a disembodied faith journey that beckons us to fuga mundi, but is 

sacramentally committed to a church in bistory, that must grapple with t11e 

ethical issues of the day.6! 

A second contribution of the incarnational and ecological in Francis's 

prayer to both communio and missio is the connection between these and 

major theological flows within Catholicism and Christianity as well as across 

the major world religions. \,yithin Roman Catholicism, there is a growing 

awareness that those of us who embrace a sacramental principle need to 
63attend to embodiment in our prayer. Though it is not much acknowledged, 

the very Eucharist rite at the center of our worship is both embodied and 

fundamentally ecological. 64 And as Eucharist is the fount and summit of our 

communion and mission, the ecological cast of our worship reminds us that 

tbe incarnational-ecological, the embodied in humankind and creation is a 

basic ecclesiolog-ical issue.!'S Being- a Church in the world means attending 

to the concrete and particular embodiment of the baptized in particular 

contexts. Thus issues of gender, physical ability and disability, sexuality, and 

other incarnational aspects of our lives lie at the very heart of what it means 

to be Church, and cannot be ignored or marginalized. 

More broadly across Christianity, in 1990 the World Council ofChurches 

moved the ecological agenda in a significant way by placing the theme "the 

integrity of creation" at the heart of their world convocation that year. 66 Their 

affirmation that creation is "beloved of God," mirrors Francis's invitation to 

engage in cosmic praise and thanksgiving-. His incarnational-ecological prayer 

instincts not only resonate with currents operative among today's Christians, 

but are affirmed in the multitude of eco-theologies which Robert Schreiter 

considers one of the major theological flows of the twenty-first century across 

the world's major religions. 6
! 

At the same time, Francis's profound sense ofpoverty and total dependence 

on God provides a strong critique to church and world regarding the rampant 

flows of human exploitation and consumerism which increasing characterize 

our globalized economy. Neither the human body nor the biosphere we 

inhabit are to be manipulated for indiviaual or corporate gain. Here the 

incarnation ai-ecological harmonizes witl1 the previous compound image of 

communal-accessible, reminding us that engagement witb the things of this 

world are for the sake of the common good. Thus Francis's incarnational

ecological vision, filtered through the lens of poverty, eschews profiteer

ing and exploitation, critiques the petitionary "give me" mentality all too 

prevalent today and, instead, calls us to the most profound gratitude for God's 

unbounded goodness that encourages a spirituality of detached thanksgiving. 
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Passionate-Lyrical 

Our third compound image for accessing the contribution of Francis's 
prayer to church and world highlights the heartfelt and the poetic. Francis is 
often remembered as an affective, lyrical and dramatic individual.6~ Celano's 
first description of Francis is rich in corroborating images, noting him to be 
"an object of admiration to all ... [who] endeavored to surpass others in his 
flamboyant display of vain accomplishments: wit, curiosity, practical jokes and 
foolish talk, songs, and soft and flowing garments."69 The frequent caricature 
of Francis as a romantic is grounded in his well documented chivalrous 
reverie, first about noble acts that would bring him glory in this world, and 
ultimately about choosing as a bride a Lady called poverty70 as befitting a 
herald in service of a new King. 71 

On the one hand, Francis's rich affectivity could be dismissed simply as 
a personality trait, born of a sensitive soul raised in the troubadour spirit of 
a privileged merchant c1ass.7l Closer examination, however, suggests that 
passion was not simply a random genetic inheritance but a mature choice, 
intimately wed to his incarnational instincts fired in the crucible of Lady 
Poverty. Religious commitment and prayer for Francis were marked by 
unrestrained abandon, which required both complete interior commitment 
and a consonant public enactment. Thus, Francis did not simply tell his 
father that he was willing to renounce all rights of inheritance, he publicly 
stripped himself bare and handed his clothes back to father.73 \iVhen his supe
rior wanted to sew fur into his habit because he was so cold and ill, Francis 
allowed it only if he sewed the fur on the outside as well.74\iVhen celebrating 
the feast of the Nativity, he would kiss images of the baby's limbs, stammer 
sweetly as a baby, and even though the feast would fall on a Friday and require 
abstinence, proclaimed that he wanted "even the walls to eat meat on that 
day, and if they cannot, at least on the outside they [should] be rubbed with 
grease!"7) \iVhen he was concerned that he might be misleading the people for 
abstaining when he was actually eating meat in secret, he had himself stripped 
and dragged before the people with a rope tied around his neck in imitation 
of common criminals.76 And as he progressed in the complete abandonment 
of self to Christ crucified, the drama eventually played itself out on his own 
body in stigmata. 77 It is not surprising that Celano describes Francis as "a man 
of great fervor." 78 

The paradox of such dramatic abandon is the way it so often expressed 
itself lyrically and joyfully. Passion for Francis did not translate into anything 
dour as though his only passion was for misery. Rather, his fundamental stance 
in gratitude and instinct for praise over petition, seemed to sustain him in joy. 
Prototypical is Celano's description of Francis before the Pope and cardinals, 

"speaking with such fire of spirit that he could not contain himself for joy. As 
he brought forth the word from his mouth, he moved his feet as if dancing, 
not playfully but burning with the fire of divine love, not provoking laughter 
but moving them to tears of sorrow."79 True and perfect joy for Francis, as was 
made clear to Brother Leo,80 was not some fleeting feeling or spontaneous 
affect, but a spiritual stance and gospel resolve. 

Francis was not only born in the age of troubadours, he adopted and 
purified the troubadour spirit. His limitless confidence in God and complete 
lack of self-consciousness transformed him into a unique minstrel. His passion 
for the God whom he continuously praised begot a self-effacing genre of 
hymnody. Some of these texts have come down to us, such as the "Praises to 

be said at all the Hours,"8! the "Praises of God,"82 and the "Canticle of the 
Creatures."83 These exemplars do not, however, define or exhaust the lyricism 
of this mystic whom Celano recalls would "pick up a stick from the ground, 
and put it over his left arm while holding a bow bent with a string in his right 
hand, drawing it over the stick as if it were a [fiddle]"84 as he sang about the 
Lord. Thus, the Assisi Compilation could note how the "sweet melody of the 
spirit bubbling up inside him would become on the outside a French tune."85 

Francis's passion and lyricism were contagious. Notable in this regard is 
Celano's description of the canonization of Francis. Not only were the people 
filled with joy, but Celano describes the pope as one who "rejoiced and exulted, 
dancing with joy. "86That others would participate in and continue his legacy 
of spiritual passion and perfect joy does not appear to be purely coincidence, 
for Francis is well remembered as one who intentionally instructed others in 
this legacy. Notable in this regard is the passage in the Mirror of Perfection 
in which he rebuked a brother who looked sad: "This sadness is a matter 
between you and God. Pray to Him, that by His mercy He may spare you 
and grant your soul the joy of salvation of which it was deprived by the guilt 
of sin. Try to be joyful always around me and others, because it is not fitting 
that a servant of God appear before his brothers or others with a sad and 
gloomy face. "87 Francis himself was not always capable of fulfilling this vision. 
Sometimes, for example, when contemplating the poverty of the blessed 
Virgin and her Son, he would groan "with sobs of pain, and bathed in tears 
... [eat] his bread on the naked ground.·"88 As a mystic with a rich affective 
life, Francis was both capable of and experienced in expressing the range of 
human emotions. At the same time, a trajectory of disciplined and sustained 
joy flowed through his life. 

More broadly, it is useful to consider Francis as someone who, throughout 
the whole of his life, dramatically instructed and initiated others into his 
passion, joy and lyricism. Laura Smit considers this a form of "aesthetic 
pedagogy." She writes: 
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[Francis is] concerned to illustrate a way of life, not with mnemonic 

devices, but with his entire being. He is a teacher in the sense that 

the Hebrew prophets were teachers, or that Socrates was a teacher, 

or that Gandhi was a teacher. His life is the lesson. The virtuous life 

which he wishes to communicate is the life of Christ. So he takes on 

the persona of Christ, as a role which he plays in the drama of his 

life. It is not accidental that his followers recognized Francis as "the 

Mirror of Perfection." His life is meant to be such a mirror. He is a 
performance artist for whom drama functions pedagogically.~') 

One dramatic example of this pedagogy for passion occurs in both 

his earlier and later Rules regarding the care of brothers for one another. 

Eschewing the disembodied or impassive, Francis instructs his brothers "Let 

each one confidently make known his need to the other, for if a mother loves 

and cares for her son according to the flesh, how much more diligently must 
someone love and care for his brother according to the Spirit."90 Similarly did 

he induct his followers into his joy and lyricism.?1 

One of the abiding issues in Christian prayer is that of orthodox,)" and a 

concern that the prayer both express and create "right belief." VVhile Francis's 

prayer was certainly orthodox from a doctrinal perspective, he seemed more 

concerned with orthopraxis, and the absolute continuity between the way he 

and his followers prayed and the way they lived. Our consideration of Francis's 

life and prayer as passionate and lyrical, howevt;·, further highlights how 

Francis was also concerned with orthopathy, or "right feeling." For Francis 

"right feeling" was a disciplined passion through which affect became virtue, 

and feeling was directed in service of a higher purpose. \¥hile intimately linked 

to the strong incarnational predisposition of his spirituality, this orthopathy 

is a yet distinctive aspect of his spiritual life and prayer. His affectivity and 

lyricism were disciplined through poverty so that they only and always served 

the ultimate goal of uniting him with the God who was both the font and the 

summit of these gifts . 
The contribution of this passionate-lyrical aspect of Francis's spirituality 

and prayer to the Church's [OJ11'l11Ullio and mi5.'iio is both rich and paradoxical. 

For example, Francis's dramatic and exuberant orthopathy provides a vivid 

example of what is imaged in the opening lines from Vatican II's Pastoral 

Constitution on the Church in the Modern \,\Todd, "The joys and the hopes, 

the griefs and the anxieties of the men of this age, especially those who are poor 

or in any way afflicted, these are the joys and hopes, the griefs and anxieties 

of the followers of Christ. Indeed, nothing genuinely human fails to raise an 
echo in their hearts" (n. 1). To be a true follower of Christ is to be fashioned in 

the image of that Christ who is aptly understood as the compassion of God.?! 

Authentic belief is a matter of one's whole self, including one's emotions. And 

authentic worship is also participation with the whole self, including one's 

emotions. 

At the same time, Francis's lyricism is disciplined and his passion has 

taken a vow of poverty. Thus, his orthopathy provides no pretext for a religion 

or religious expression whose roots go no deeper than impulsive sensitivities 

or sentimentality. The drama of Francis's praise was not anchored in a gift 

for theatricality, but in a commitment to the Most High God in gratitude for 

the salvific drama of the Cross. Thus while authentic Christian discipleship 

and worship engage the emotions, they neither begin nor end there. These 

require discipline and maturation, so that authentic love may grow.9) \,\Torship 

as entertainment finds no grounding in the spirituality and prayer of Francis. 

In co7lZ717unio and 7l7issio, Francis's passionate lyricism is a gesture of 

hospitality to peoples and cultures who value the public expression of affect in 

religion and worship. Sometimes the worship forms of Western Christianity 

have lost touch with the lyrical and ecsta tic nature of early Christian \,vorship,94 

become overly cerebral and prosaic. The poetic and musical trajectories of 

Francis 's prayer, however, remind us that we were a community born in song 

that was virtually incapable of public proclamation without lyricism.95 There 

are many cultural groups within the contemporary Church whose penchant is 

for worship that is similarly lyrical and inspiring.% The evangelizing import 

of viorship that integrates mind, heart, body and spirit is further underscored 

by the rapid growth of Pentecostal churches today, the fastest growing 
denomination in the twentieth century.97 

Finally, Francis's aesthetic pedagogy in prayer and hymnody, canticles and 

poetry is a striking reminder that we honor a God who defines the vel')' nature 

of beauty. But the beautiful as revealed in the God of Jesus Christ is both a 
different beauty and a beauty in difference.9~ As Francis hymns, this is a God 

that is both beauty and meekness, charity and humility, joy and justice.99 To 

enter into the theater of this God's love, to join our voices to this song of the 

Lamb is to embrace a similar aesthetic whose criteria are meekness, charity, 

humility, joy and justice. loo 

Conclusion ... 
The mystery of God in Francis the mystic, the mystery of Christ crucified 

in Francis the lover cannot be reduced to formulae or footnotes - nor can 

the reservoir of spirituality or the well of prayer we name Franciscan. Yet, 

through analogy and narrative, it is possible to grasp something of the key 

flows and movements in his prayer and spirituality. Similarly, it is possible 

to suggest certain prayer characteristics that are not well supported by the 

Francis legacy. Prayer in the spirit of Francis, for example, is not stolid, 
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monotonous, exclusive, self-serving, dour, hygienic, cerebral, gnostic, flat
footed or prosaic. On the contrary, it tends toward the impassioned, lyrical, 
inclusive, centrifugal, joyful, vulgar, embodied, fleet-foo ted and poetic. 
Further, it summons a church and evokes a God of passion, lyricism, joy, 
and poetry, neither of whom retreat from hands in the mud - whether that 
means creating human beings from the clay of the earth, or enabling human 
beings to recover their dignity by helping them till the land - and whose grace 
and prayer embrace this world in all of its brokenness as a source of grace. 
Francis's own gifts and graces, especially his discipline of poverty, liberated 
him to serve church and world with a breadth of vision unencumbered by the 
need to control or possess. May those of us who similarly wish to be viri et 
mulieres eatboliei drink deeply of his vision so that it may only redound to the 
good of church and world in authentic eommzmio and missio. 
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Santa Chiara - Icon Gazing - Freeing the Fire! 

Roberta Cusack, O.S.F. 

Every tradition has its role models anel in our Catholic tradition we are 
confronted, often confounded and challenged by those we call saints. These 
are the people we look to for their internal vision of Divine Goodness as they 
give us a glimpse of the heart of God in the center of their humanity and 
thereby focus eternity for us. Vihy? Because they've made it! They are already 
there dwelling in the full presence of God. And we believe the Holy Ones of 
God give us a taste of the possibilities of greatness in ourselves as they wait 
and pray for us to join them. They are icons of the Face of God, of hope and 
peace, of joy and truth - of the God who is relentlessly compassionate and 
just. They show us the Face of a God of Holy Madness, of the Foolishness of 
God; they show us the Poor and Disfigured Face of God, and also God's face 
of RadiantJoy and Glory, the God who has loved us into being. 

VVe are reminded in Hebrews 12:1-4 that we are surrounded by a great 
cloud of witnesses who actually watch after us and help us to move forward in 
our struggles so as to arrive at the fullness of the Reign of God. Those Holy 
Ones have already completed their course in this life and are ever encouraging 
us as we continue to run the course. 

Icons likewise remind us of God's great plan of salvation for the universe. 
So when we observe an Eastern Christian bow before, kiss an icon, sign 
themselves, burn incense and light candles - this is all an indication of humility 
and respect to our God who acts through the subject or individual depicted 
111 an Icon. 

St. Clare of Assisi certainly belongs to that "great cloud of witnesses" 
talked about in Hebrews 12:1-4. And she surely is a great woman of light as 
was foretold to her mother, Ortulana, during her pregnancy with Clare as is 
related in her legend. Ortulana visited a church, a frequent practice, and one 
day in prayer she was assured that she would have a safe delivery and that the 
girl child she was about to give birth to would be a light, a clear, radiant and 
bright light, to illumine the world. (LCl, 2.) 

Ortulana journeyed as a medieval pilgrim to the famous shrines of St. 
Michael in Apulia, and perhaps to St. James of Compostella, Spain and the 
Holy Land and did her gazing on those very turbulent, demanding and risk)' 
journeys in the middle ages. So too Clare, like so many before and after her, 
grew into this gazing upon the Icons set before her in life. These icons ever 
raise up for us consciously or not, three core questions: VVhere did I come 
from? \Nhat am I doing here? VVhere am I going? I trust most Christians 
would answer that we come from God. Here we are expected to become icons 
of Christ Jesus, Images of that firstborn of all Creation, the Incarnate One . 
And we hopefully have our hearts set on going to God in the fullness of the 
Kingdom. 

I've been leading PRAYING WITH ICONS RETREATS for the 
last few years. Some have been a week long, others a few days. And in 
the course of this process, I most clearly learned from Clare how I'm to 
best pray before the icons. She gives us the meaning of many of her sim
ple yet profound statements in her letters to St. Agnes of Bohemia. Most 
Franciscans are familiar with Clare's instructions or steps to the inte
rior life. In her 2"J letter to Agnes, likely written c1235, she encourag
es one of her neophyte Sisters, Agnes, over in Prague. Listen up to these 
words of wisdom from Clare in what was then still a rather new Order. 

Your Spouse, though more beautiful than the chiJdn:n o/men (Ps 44:3) 
became, for your salvation, the lowest of men, was despised, struck, 
scourged untold times throughout His entire body, and then died 
amid the suffering of the Cross. 0 most noble Queen, gaze upon 
[Him], consider [Him], contemplate [Him], as you desire to imitate 
[Him}. (2LAg, 20) 

As Regis Armstrong and Ignatius Brady state in their footnote to this passage: 

"These may well be considered steps of prayer: gazing upon (in
tuere) the poor crucified Christ, considering (considem), and 
contemplating (conte'l11plare) Him. Throughout all of these ex
pressions of prayer, the desire to iHlli tate the poverty of Christ 
is present. This may be seen as a perfect expression of affec
tive spirituality, which characterizes the Franciscan tradition .'" 

Having been in formation work for so long I often muse over how our 
newcomers, 21 <, century Franciscans, would take to this advice. I likewise 
ponder how I am taking to Clare's words of wisdom and instruction in my 
everyday life. I find Clare's advice, instruction and encouragement greatly 
resonating in my heart both as I "write" the icon images and as I gaze upon 
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them ... and hopefully bear them to the cloister of our world as I go forth as 
a living icon in action. 

Expanding on this same vision of gazing, Clare in her 3rd and 4th letter 
to Agnes around c 1238 and 1253 , and in her Testament 1247-1253, moves 
into the mirror theme which was quite a popular image among the monas
tics of the middle ages. Even St. Bonaventure used this image in his "The 
Soul's Journey Into God" in 1259 - who knows, perhaps echoing Clare's 
inspiration ... I like to substitute the word icon or image for mirror in 
these texts. "Place your mind before the mirror of eternity .. . " (3 LAg. 12). 

Inasmuch as this vision is the splendor of eternal glory, the brilliance 
of eternal ligh t and the mirror without blemish, look upon that 
mirror each day, 0 queen and spouse ofJesus Christ, and continually 
study your face within it, so that you may adorn yourself within and 
without with beautiful robes and cover yourself with the flowers and 
garments of all the virtues, as becomes the daughter and most chaste 
bride of the Most High King. Indeed, blessed poverty, holy humility, 
and ineffable charity are reflected in that mirror, as, with the grace 
of God, you can contemplate them throughout the entire mirror. 
Look at the parameters of this mirror ... the surface ... then the 
depth of this same mirror ... Therefore, that Mirror, suspended on 
the wood of the Cross, urged those who passed by to consider ... 
From this moment, then, 0 queen of our heavenly King, let yourself 
be inflamed more strongly with the fervor of charity! (4LAg, 14-27). 

The mirror of Christ becomes a reflection in ourselves as we strive to 
Incarnate Him to the world by our simple Franciscan presence. If this is truly 
our call from God why all the frenzy and fanfare over what I or others think 
I ought to do. Francis in his first admonition tells us "we give birth to Him 
through our holy manner of working which should shine before all others as 
an example". 

Francis and Clare definitely found the fire, the stunning brilliance, the 
pervading warmth of the Gospel which had passed from Jesus down to the 
Church of today, as imperfect as it frequentl y is at times. Clare was certainly a 
very passionate woman and expresses her desire to be transformed by the fire 
of Christ's love. This is clearly contained in her letters to Agnes, more so than 
in the other few writings we have from Clare. After all, she does belong to that 
Seraphic family, burning afire with God's love, and takes the lead as the first 
Franciscan woman with the foundation group of Franciscan troubadours of 
her time. And since the celebration of her big Birthday year, 1993 -1994 which 
brought us a number of fine resources, with many still in process, most of us 

have been touched by Clare's burning passion, and like her we too are trying 
to seize the moment of gift-grace. 

We've wi messed the multitude of new ways in which our TOR family of 
Francis has been moved by that event. Clare certainly figured powerfully in 
the International thought process of the development of our new TOR Rule. 
She became so significant in the minds and hearts of some of us that there was 
initially great confusion in trying to work through the historical emphasis of 
various aspects of Francis's charism for each of the families of our tradition on 
an International level. And were we ever passionate about that! 

Actually this is one of my great concerns presently as I gaze upon icons. I 
wonder about the passion each of us have for our "new" TOR Rule. I often ask 
myself whether my enthusiasm has continued to grow as it started off about 
30 years ago. Or has it slacked since the birth of its revision in 1982? Perhaps 
it has never taken hold? An1 I afire in desiring to live aU that is implied in my 
commitment? In what way do my routine activities Incarnate Jesus and His 
Gospel message? Am I becoming what I GAZE upon and am I willing to be 
thereby transformed into a new one for Christ? What am I doing with the 
Franciscan vision? There is a Japanese Proverb which tells us "Vision without 
action is a daydream, and action without vision is a nightmare." (anon) Our 
Franciscan tradition has ever been fired by a passion for the Gospel. And this 
must ever give energy to whatever sparks our desires as Franciscans to burst 
into a Christ-like flame of light in the warmth of love as did our foundation 
people. Jesus has told us clearly "I am the light of the world and the one who 
follows me will have the light of life." an 8: 12) St. Clare in her gazing process 
reflected this light brilliantly and so might we when we draw close to the 
source of the fire. Sacred icons are a very effective means for this experience 
of mystical prayer. 

In Clare's Testament we note: 

The Lord Himself not only has set us as an example and mirror for 
others, but also for our (own) sisters whom the Lord has called to 
our way of life , so that they in turn will be a mirror and example to 
those living in the world. Since, therefore, the Lord has called us 
to such great things, that those who ire to be models and mirrors 
for others may behold themselves in us, we are truly bound to bless 
and praise the Lord and to be strengthened constantly in Him to do 
good. (TestCI, 6) 

Clare encourages us to look, to gaze, into the mirror of Christ, to really 
see Him, and to continue GAZING and see ourselves becoming that Christ. 
Yes , The Ole Skin Horse and Rabbit got it right - "Being Real, isn't Easy! It 
does take a long time, being real might cause you to hurt and it might make 
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you cry!" This passionate fire consumes and transforms us, and it does cut us 
to the quick, it hurts I And don't we know it. 

In all of this, freedom is a prerequisi te, not as an option nor an easy gift to 
come by, but certainly it is God-given. Our contemporary culture frequently 
distorts the true meaning of the freedom by which God gives us the capacity 

to become our very best selves I Truly Ambassadors of Christ Jesus! Clare 
strikes me as a woman of great freedom who lets no one, or no thing stand in 
the way of her spirited convictions, thus capable of allowing herself to change 

and grow and thereby bring the world to a grea ter sense of unity in love. 
Likely this began with her famil y, the divided hearts of the people of Assisi 

and Perugia, the C hurch, the Friars, and especially in her own community of 

Sisters. 
Clare doesn 't stop with the Gazing, the Considering, nor the 

Contemplation, but rather tells us to move ou t to the world of action and 
bear that Christ Image. There's no easy formula for letting the others of our 
lives see the Christ in us. But the Spi rit ofJesus is promised to teach us . Above 

all, Clare encourages us to let the others, especially the "lepers" of our lives, 
mirror the Christ to us. They might best serve us as powerful icon images of 
Christl For me, this is most difficult . 

I hope all Franciscans have some powerful "leper" icons in their life 
stories. I certainly do, and lo ts of them. T hese are God's gifts to us whenever 
we let these lepers mirror the Christ to us. I presently have a powerful image 
of a woman who stopped us one Sunday morning on South Grand, in St 
Louis at St. Pius V Parish after a wonderful Eucharistic celebration. She was 

coming toward a group of us using a walker. She wore a toothless grin and 
was obviously poor, but clean, a woman about my age. A ripe senior citizen! 
She called out to us "Would someone please be able to help me?" One Sister 
suggested she go to the rectory but I knew our Pastor was away. Since she was 
looking directly at me I asked her what she wanted. It was a simple case of 

having taken the bus all the way to a South side \Valgreens for her medicines, 
only to be told that the co-pay had leap t up. I asked her how much she needed 
and then invited her to get in the car and we set off for the drug store. We are 

discouraged from givin g to panhandlers in the neighborhood, but hers was a 
stOlY which my intuitive heart could not doubt. Enroute she told me of her 
experience with material poverty, in that her daughter who recently died of 

cancer, needed so much medication and care, that she, the mother, lost all she 
had in the process. She headed straight to the drug counter at Walgreens. 

I went about my bit of shopping and we met at the cashier's counter. She 

couldn't thank me enough, tried to give me change, and would not let me take 
her home. T hat woman's face has been a persistent icon before my mind's 
eye and in my heart for the past year. \\That Gospel action do we Incarna te? 

Likely we are doing this so often we might not even be aware of the power 
we hold as Icons of Christ, nor the power of others as His icons to us. I've 
forgotten that woman's name but never the Icon face. 

In the grand mystery of Triune love it's very important to Gaze upon 

Christ and process through the power we do hold to give and receive. Either 
way, gazing, considering, contemplating is definitely a Divine Calling in the 

process of becoming icons in action. In the spiritual discipline of fasting and 
praying as one "writes" the subject of the icons, we do so with reverence to 

embody the essence of the holy one's energy Onto the material matter of wood 
with paint. The images are not worshipped, but venerated, giving due respect 

to the person they represent . The icon mystically carries within itself the 
Presence of the holy person depicted of that "great cloud" and is considered a 
sacred image. I believe that this is our goal, our mission and purpose that we 
are all called upon to focus and thus become afire by the image of the icon. 

It is my deepest hope and prayer that all Christians will be spiritually 
enriched by the profound spiritual awakening icons provide as the earliest 
form of our liturgical art. These images are "written" according to the 
canons of iconography. They invite us into the mys tery, especially by means 
of the inverse perspective, the Aat 2-dimensional style, the position of any 
background props, the light coming from within, particularly from the eyes 
- those windows to the soul enabling the holy event of the divine embrace, 
nudging us to take off into tlle life of action. I pray that Clare's lesson plan 
might provide us the sensitivity to this sacred aspect of life, and the realization 
that there is much more available tllan this material world - there's eternityl 

C lare and her Sisters had the San Damiano Crucifix to gaze upon as their 
most po~;erful visual icon. But God-given discipline was needed on the part 

of the Damianites in o rder to become that image. Granted , no doubt Clare 
and her Sisters had to struggle as do the rest of us with the great desire for 
Seraphic P overty and total dependency on God. True, the speed and force, 
noise and business, the time and energy of their secular world was so far 

different from our own. Likely she enjoyed many freedoms we have lost - the 
silence, the beauty of the Umbrian Valley, the continual support group of her 
Sisters and some of the Friars, the simplicity of life without computers, T\~ 
Radi o, cell phones, boom boxes, high po.rered means of travel, even tractors 
in the fields ... Visiting many holy places today such as Assisi, Mt. La Verna, 
in Italia, Switzerlanel, the Holy Land, Lebanon, Greece, Germany, France, 
England, Wales, Ireland, Belgium, Guadalupe, Mexico,Jamaica and wherever 

our travels take us, enables and increases our awareness with deeper meaning 
as we gaze in prayer, consider, and contemplate upon the mysteries of our 
faith as portrayed in the hand-written icon. All this in order to let ourselves 
be enriched via the exchange of borrowed energies to and fro of our electro
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magnetic fields on a universal scale. In this we become what we love as the 

prayer brings us into the likeness of our beloved Christ. 
Every quality icon opens to us three dimensions: 

Firstly, is the visible beauty of the image or sacred subject, which is a 
reminder of the unseen beauty of the Godself in infinite mystery. 

Secondly, the holy one depicted became him or herself the mirror 

of Christ, since they grew into the living image of Jesus by following the 

Gospel. 
Thirdly, it involves the one who looks at the icon. And this is the great 

challenge! For the icon calls the person who prays before it to take the Gospel 
seriously, allowing ourselves to be transformed, to become a living icon of 

Christ, as Clare did in her time and as she encourages us to do. We become 
like that which we like! 

How it all happens is somewhat of a mystery, yet it comes into being by 
following the path mapped out for us by Christ Jesus, especially in death to 

selfishness and openness to others, thereby upheld by God's healing grace. But 
the most important element is undoubtedly prayer. Prayer is transforming. 
It means risk and abandoning ourselves to the guidance of God. It means 

entering the darkness of our faith. It means waiting in hope for the light 
of his presence. In the darkness of prayer each icon and the living icon of 
the one it depicts can be a light leading into the presence of the one who 
waits for us in love. Clare had it right "Gaze upon Christ, Consider Christ, 
Contemplate Christ", and thereby become an icon enabling us to go forth in 
imitation of Christ as images to others as well as to receive the icons of our 

everyday experiences. St. Clare indeed offers us a great witness for the process 
of "writing" and praying with icons, and in becoming icons for the Kingdom 
as well as receiving the icons, sometimes lepers, God sends us along the way. 

And in the process Clare remains that new woman truly dazzling and ever 
fresh for Franciscans who are sincerely smitten with icons. Pope Alexander IV 

in the Bull of Canonization, 12 calls Clare a "lofty candlestick of holiness that 
burned brightly before the tabernacle of the Lord". 

In a sense when "writing" or praying before a sacred icon we place 

ourselves beyond our human construct of time and into eternity. We try to 

follow this God-given desire through discipline to let go of time, space, and 
concepts of Western art. Eventually we might even forget about ourselves. 

Clare tells us all 

What a great and laudable exchange: To leave the things of time for 
those of eternity. To choose the things of heaven for the goods of the 
earth. To receive the hundredfold in place of the one. And to possess 
a blessed and eternal life. (2LAg, 30). 

Through our gazing prayer we must move into the infinite dimensions of 
our soul, into that sense of eternity. It is there we discover the Temple aflame 
with the presence of the Living God, the Source of all that is Good, every 

Good, the only true Good! That is a laudable exchange! May the fire of the 
Gospel flame in our Franciscan hearts from time into eternity! Right now! 

ENDNOTE 

1 Regis J. Armstrong, O.F.M. Cap. and Ignatius C. Brady, O.F.M., Francis and 
Clare The Complete Works, (New York: Paulist Press, 1982), 197. 
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Announcing a Year ofJubilee 

1

Suzanne Kush, C.S.S.F. 

The Franciscan Instirute in conjunction with St. Bonaventure University 
announces a year of Jubilee celebrating the Twenty-fifth Anniversary of the 
Third Order Regular Rule. On March 8, 1982, the Internati onal Assembly 
of Franciscan Superiors General in Rome, Italy approved the Revised Third 
Order Rule. Reflective of this significant date, March 8, 2007 will mark the 
beginning of the year of celebration. The year of jubilee will conclude on 
March 8, 2008 with a Symposium at St. Bonaventure University consisting of 
lectures and the presentation of a newly published Source Book 071 tbe Hist01Y 
oftbe Tbird Order Rule. 

Margaret Carney, O.S.F. , STD, President of St. Bonaventure University, 
and Jean Fran<;ois Godet-Calogeras, PhD., Associate Professor at the 
Franciscan Instirute, served as members of the original International Work 
Group revising the Rule. As persons who can say "vVe were there" throughout 
the process of rewriting the Rule, they will guide our project through the 
culminating Symposium. Sharing the richness of their experience with 
participants at the Symposium will enable more of our Third Order Regular 
Family to appreciate the significance of this event and to share the spirit of the 
Rule and our way of life. 

The International \Vork Group caprured, in the revision of the Third 
Order Rule, the source and meaning of our lives as Third Order Regular 
Franciscans. The impact of the Rule on the Third Order members is not only 
in the words that it contains but also in the process implemented in writing 
the Rule. The International Work Group respected the relational quality of 
our lives as Franciscans by seeking and reflecting upon input from members 
of the Third Order throughout the world . In the years following the approva l 
of the Rule by Pope John Paul II, dated December 8, 1982 these efforts 
continued through the International Franciscan Conference and national 
groups. In addition, Third Order Congregations engaged in workshops and 
retreats reflecting on the words and message of the Rule. 

As a way of life, the Third Order Rule expresses the original Franciscan 
spirit and challenges us who embrace the Franciscan Call to reflect it in our 

daily lives. Since the approval of the Third Order Rule, monumental changes 
have occurred in the Order and in the world. In the past twenty-five years, 
our Franciscan Family is expanding in developing countries. National and 
international issues are calling us to respond in accord with evangelical values. 
The challenge for the year of Jubilee is to caprure the spirit and excitement 
of the \Vork Group, remembering and preserving the story for furure 
generations of Franciscans. As a living and spirirual document the Rule also 
provides guidance for a contemporary exegesis for our life and action in the 
21 ,[ Cenruly. It is anticipated that The Third Order Rule Project will respond 
to this call. 

Highlighting this year of celebration the Franciscan Instirute at St. 
Bonaventure University will offer the Course on the Rule and Life of the 
Third Order Regular. 'Thught by Jean Fran<;ois Godet-Calogeras, the course 
will be offered in the Spring and Summer 2007 Semesters. 

The 1\venty-fifth Anniversary Project has received the affirmation and 
support of the members of the Franciscan Federation Conference at the 
meeting held this past summer in Rochester, New York. A very special note 
of gratitude is expressed to Fr. Christian Ovaric, TOR Provincial and the 
Sacred Heart Province of Loretto, Pennsylvania for a generous grant that 
is maki.ng possible the Source Book on tbe Historyl of tbe Tbird Order Rule and 
the collection of archival materials to establish a permanent TOR Collection 
for the Franciscan Instirute in the Freidsam Library of St. Bonavenrure 
University. 
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Reflections on Pope Benedict XVI's Talk 
at Regensburg 

Girard J. Etzkorn 

W11ile Pope Benedict's talk aroused a great deal of controversy partly, 
perhaps, due to misunderstanding, iliere were a lot of insights directed to a 
sound partnership bet\-,'een faiili and reason. In a negative way, he pointed 
out iliat faiili caru10t be forced and is incompatible with violence, aliliough 
it is curious iliat he did not repudiate ilie Inquisition or ilie trials ofJoan of 
Arc and Galileo. In ilie best Christian tradition, faiili is a free assent to what 
is not sensibly or rationally obvious. Benedict's appeal to a companionship 
between faiili and reason is firmly rooted in ilie Anselmian tradition of faiili 
seeking understanding. This stands as a repudiation of blind and non-thinking 
fundamentalism wheilier it be Christian, Islamic, or Jewish. The ability to 
think and reflect is not adversative to faiili; if faith is a God-given gift, ilien 
so is ilie human mind. 

It is his appraisal of the iliought of Duns Scotus wiili which I would like 
to deal here. The following is a paragraph (in English translation) from the 
Pope's address: 

In all honesty, one must observe iliat in ilie late Middle Ages we 
find trends in ilieology which would sunder this syniliesis between 
the Greek spirit and ilie Christian spirit. In contrast wiili ilie so
called intellectualism of Augustine and Thomas, iliere arose wiili 
Duns Scotus a voluntarism which ultimately led to ilie claim iliat we 
can only know God's voluntas ordinata. Beyond this is the realm of 
God's freedom, in virtue of which he could have done ilie opposite 
of everyiliing he has actually done. This gives rise to positions which 
clearly approach iliose of Ibn Hazn and might even lead to ilie image 
of a capricious God, who is not even bound to truili and goodness. 
God 's transcendence and oilierness are so exalted that our reason, 
our sense of ilie true and good, are no longer an authentic mirror of 

God whose deepest possibilities remain eternally unattainable and 
hidden behind his actual decisions. 

The above passage is not an accurate appraisal of ilie iliought of Duns 
Scotus. In all probability, it stems from ilie philosophical and ilieological 
manuals of the late 19th and early 20th century whose auiliors had no access to 
the critical editions of Scotus's writings. All too often ilieir agenda included 
a defense of ilie ideas of Thomas Aquinas by constructing 's traw men ' as 
his opponents. During his tenure as professor of ilieology at ilie University 
of Bonn, Dr. Ratzinger could have had access to ilie basic texts of Scotus, 
ilianks in large part to the editions of ilie Scotist Commission in Rome and 
the contributions of Allan B. Wolter, O.EM. who spent his life retrieving the 
writings of Duns Scotus and translating t11em into English. 

Scotus, with Bonaventure and Ockham, knew that Hellenism needed 
correction by those who hold the tenets of the Christian faith. According 
to Socrates, if we know clearly what is right, we will do what is right. For 
Aristotle, ilie world was necessary and eternal, always was and always will be. 
His God was aloof from the contingencies of human behavior with which he 
could not be 'contaminated' . For Aristotle, divine providence and miraculous 
intervention were a priori impossible. 

The Fathers of the Church and ilie great medieval theologians repudiated 
this necessitarianism. God's creation, incarnation, and redemption were gifts 
of goodness freely bestowed; God cannot be constrained by creatures. God 
made whatever may be construed as rational in the universe; the basis for 
rationality is God-made. It is not as if 'this is reasonable, therefore God must 
make it'. It should be noted that ilie Franciscan predecessors and followers 
of Scotus asserted that God could do nothing disorderly and therein lies the 
foundation for rationality. Likewise, the universe is good because God has 
created it and not the contrary: 'the universe is good; therefore God must 
create it'. There were theologians, of course, who indulged in 'counter-factual 
and hypothetical ilieology', by indicating, for example, that this is not ilie 
only possible world, pace Aristotle, nor ilie best of all worlds, pace Leibniz. Yes, 
God could have done and could do 'oilierwise' except create a contradiction. 
However, iliat God could do oilierwis~oes not lead to divine capriciousness 
as Benedict claims. The foundation for our reason is what God did do, not 
what He could have done. 

In the human realm, Scotus's so-called voluntarism is not anti-intellectual 
but co-intellectual. One of God's greatest gifts is man's free will, and it must 
be a very precious gift or it would have been taken away long ago, given all the 
abusive misuse of this gift. In Scotus's view, the human will is superior to the 
human intellect, which operates necessarily, not being able to dissent from the 
true or assent to the false. However, ilie will can direct or divert the intellect. 
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It is the will that determines what is to be examined or reAected upon. The 
wi ll is the ultimate basis of morality: we are not morally good because we 
know what is right, but because we act ri ghtly and do what is right. Even 

Aristo tle knew that we are not praised or blamed for what is 'necessary' in us 
but for the choices we freely make. The gauge of moral goodness, according 

to Scotus (and Ockham), is right reason, and right reason must go by what 
God has done , that is, creation as we seek to understand it, and not what 
God might have done. "Moral goodness is formall y somethin g inh erent in a 

human act, namely, its suitability or conformity to wha t right reason dictates." 
(Al lan B. Wolter, DUllS Scotu.1" all tbe Will and Mont/it)'; Catho lic U ni v. Press 

1986, p. 20) There is no capricious God in either Scotus o r Ockham, as is 
clear to an unbiased reading of their writings. In his efforts to clarify the 
role of the intellect and will in making moral decisions, Scotus makes careful 

distinctions through lengthy analyses which require eq ually ca re ful reading 
and are not subject to facile summariza tion; he has been called the 'Subtle 
D octor' with good reason. 

It is unfortunate that Pope Benedict, it would seem, has simply reiterated 
a distorted view of Scotus's thought perpetua ted by certain manuals of 

philosophy and theology and certain historians who, too often motivated 
by the desire to defend Thomas Aquinas, have made a caricature of Scotus's 
thought without troubling themselves with going back to the texts. 

Editor's Note: 
For our readers who would like to explore more of Scotus's thought, 

the Franciscan Institute has the following publications available for sale: 

Scotus for Dunces: An Introduction to the Subtle Doctor 
Mary Beth Ingham, es.]. 2003 . 
ISBN: 1-57659-1 87-5 $30.00 

Scotus and Ockham: Selected Essays 
Allan B. Wolter, O.F.M. 2003. 
ISBN: 1-57659-1 88-3 $44.95 

John Duns Scotus: A Treatise on Potency and Act: Questions 
on the Metaphysics ofAristotle Book IX 
Allan B. Wolter, O.F.M. 2000. 

ISBN: 1-57659-170-0 $29.95 


John Duns Scotus: Four Questions on Mary 
Allan B. Wolter, O .F.M. 2000. 

ISBN: 1-57659-168-9 $15.00 


See our website to order: http://franciscanpublications.sbu.edu 
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Franciscan Life Center 
2006-07 PROGRAMS 

~:..~> ~~ f/Je4""""" THE FRANCISCAN WAY , 

Advent Day of Reflection 
Saturday, December 2, 2006, (9 a,m, - 3p,m,) 
Presenter: Elise Saggau, OSF 

Theme: Becoming Who We Are: The Meaning of Advent in our lives,God has come into our life; God 
is coming into our life; God will come into our life, Positioned in time, we discern where we are in 
our spiritual journey into God and recommit ourselves to our heart's desire,This day will incorporate 
reflection talks, personal and communal prayer, group sharing, aEucharistic celebration and lunch, 

Retreat: Peace Prayer of St. Francis: Lord, Make me an Instrument of Peace 
Thursday, February 8 (7 p,mJ - Wednesday, February 14 (1 2noon), 2007 
Director: Charles Faso, OFM, 

The "Peace Prayer of St Francis"will be the focus of this retreat like St Francis, we too can find the 
confidence and courage to offer ourselves to God's use as instruments of Peace! During the retreat 
we will listen to Francis' words and life to teach us how to sow love, pardon, faith, hope, light, and 
joy, living such alife of consoling, understanding and loving others, we will be ready to be born into 
eternal life, 

Retreat: Rules are Made to be Lived not Broken 
Friday, July 20 (7 p,m,) - Thursday, July 26 (12 noon), 2007 
Director: Mary Elizabeth Imler, OSF 

Celebrate the 25th anniversary of our Third Order Regular Rule and life, We will explore the text 
from beginning to end, review what it means to Franciscanpenitents and hear the storiesof how 
it came to be, Together, we will recommit to our evangelical life,We are trustees of our charism 
- responsible bearersof the good news, May we live the Gospel of Jesus so that "through Him, 
with Him and in Him" our lives may sing asong of pra ise! 

For more informationFRANCISCAN on these or other programs, or to register, contact:
SISTERS 

Franciscan Life CenterOf UliU F-\ll S 
Ml ""o,,: U"'~ 116 8th Avenue 5E, little Falls, MN 56345 

320-632-0668 • franciscanlife@fslf,org •www.fslf.org 

God's Extravagant Love: 
Reclaiming the Franciscan 


Theological Tradition 


Program sponsored by 

The Sisters of st. Francis of Phi/adelphia - Aston, PA 


In the context of prayer, presentation, exchange, we will 

consider the topics of the primacy of Christ/ of love; creation 


and humility of God ; dignity of the human person. 


We approach them from the Franciscan perspect ive 

within our rich Christian heritage. Much has been 


said about the Franciscan Theological tradition offering 

a message of healing and hope. Its revitalization 


speaks to the deepest concerns of life on our planet today. 


YOU ARE MOST WELCOME! 


PROGRAM SCHEDULE 

FRIDAY 
6:30 -8:30 pm • Registration and Historical Overview, 

"Already in our hearts" 

SATURDAY 

9:00 am • Love and the Primacy of ChrISt 

1:20 pm • Creation and Humility of God 


4:15 pm • Liturgy 

Evening· Open space to explore resources 


SUNDAY 
9:30 am • Dignity of Human Person 

11:00 - 11:50 am· Pastoral Applications 
12:00 - 1:00 pm • "When, if not now; Who if not us" 

1:00 pm • Departure 

ASTON, PA 

Franciscan Spiritual Center 


February 16'18, 2007 


May11-13, 2007 


September 14-16, 2007 


September 28-30, 2007 


RINGWOOD, NEW JERSEY 

Franciscan Spiritual Center 


October 12-14, 2007 


November 9-11, 2007 


HASTlNGS·ON-HUDSON, 

NEW YORK 


Franciscan Center Retreat House 

April 13-15, 2007 


MILWAUKIE, OREGON 

Griffin Center 


April 27-29, 2007 


June 8-10, 2007 


WHITEHALL (PITTSBURGH) 

PENNSYLVANIA 


Franciscan Spirit and life Center 

April 27-29, 2007 


MILLVALE (PITTSBURGH) 

PENNSYLVANIA 


Sisters of SI. Francis, Motherhouse 

November 2-4, 2007 


SKANEATELES, NEW YORK 

Stella Maris Retreat Center 


Ju ne 15-17, 2007 


DURHAM, NORTH CAROLINA 

Avila Retreat Center 


March 30 - April 1, 2007 


SPOKANE, WASHINGTON 

SI. Joseph Family Center 


July 6-8, 2007 


DUBLIN, IRELAND 

Emmaus Retreat & Conference 


Center 

December 7'9. 2007 


PROGRAM COST 

$225 Inclusive of registration, 
housing and resources 

$150 Commuter 

(N B Program includes Friday an d 


Saturday evening sessions) 


Brochure available Sept 2006 

INFORMATION: 
Kathleen Moffatt OSF 
skmoffatt@aol.com 

302'764'5657 

Cell: 302'559'0952 

296 297 

mailto:skmoffatt@aol.com
http:www.fslf.org


The Cord, 56.6 (2006) 

To Set Themselves Free 

A Continuous Guide to the Life and Rule 
ofthe Secular Franciscans 

Teresa V Baker, sfo 

This guide is intended to be an aid in the process of initial and on
going formation for Secular Franciscans. Each chapter introduces 
an article of the Rule, follows an experience-based approach and 
directs reflection aiming at integration of the Franciscan charism 

into one's life. 

For information , or to place an order, contact: 

Teresa V. Baker, SFO 
National Formation Commission Co-chair 

5 Mirra Ave. Derry, NH 03038-73 18 
603.432.9135 

Tbakers fo@aol.com 

FRANCISCAN INTERNSHIP PROGRAM 
III 

SPIRlTUAL 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 distinc
tive Franciscan approach to our ministries. 

For further information contact: 

David Connolly, ofm Cap. 
Mt Alverno Retreat Centre 

20704 Heart Lake Rd . 
Caledon, Onto LON 1 CO, Canada 

Email: david_cap@hotmail.com 

Franciscan Pilgrimages to Assisi 
Apri l 19 - May 1 

June 3 - 15 
June 30 - July 12 
July 24 - August 5 
October 18 - 29 

Franciscan Leadership Pilgrimages 
October 6 - 16 
October 12 -22 

Franciscan Study Pilgrimages 
July 1 - 25 

September 13 - October 7 

Franciscan Pilgrimages to the 
Holy Land 

April 2'3 - May 7 
October 1 S - 29 

Wisdom Figures in the 
Franciscan Trad ition 

July 7 - 18 

Franciscan Inter-Religious 

Pilgrimage 


May 17 - 28 


Franciscan Pilgrimage to 
Northern California Missions 

June 3 - 10 

Franciscan Marian ~ , . I 
Pilgrimage NUv 

July 16 - 25 

Franciscan Pilgrimage to Rome 
..,. March 1 - 9 

PO Box 321 .190 2 0 0 7 

fra~kllrYII 53137 (ustomiz~d programs availabl~. _ 

. 414.427.0570 F' P'I' 
'.:.- ' '" Fax 414.427.0590 WWW. ranciscan I grlmages.com 
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te Publications IS pleased to announce 
Theology and 
Spirituality with a 

In ternational Study Centre 

Franciscan Vision 

Come to Canterbury, pilgrim city in the Gorden of England for the next stage in your 
journey Easy access to London and the continent of Europe makes the Franciscan 
International Study Centre on ideal place to follow studies or toke sabbatical time. Our 
students include friars studying for ministry, Franciscan friars and sisters from all over the 
world taking modules in Franciscan philosophy, theology, history and spirituality and in 
formation in religious life . FISC also provides a Course for Franciscan Formators on behalf 
of the General Curios of the Order of Friars Minor and the Order of Friars Minor 
Conventual 

We offer 
BA in Theology 
Certificate in Franciscan Studies 

Certificate in Franciscan Formation 
Certificate in Franciscan Formation and Spiritual Direction 

MA in Theology (Franciscan Studies) 
PhD Supervision in Franciscan Studies and Theology 

Sabbatical Programme - time for study, for reflection and relaxation - you choose the 
proportions - in on international Franciscan family 

For more information conlacl 
SA and courses In Philosophy, Theology and Ministry - Sr Philippe Yates OFM 
email : philippe.yates@franciscans.ac.uk 
MAo Franciscan Studies and Sabbatical Programme - Sr Margaret McGrath FMSJ 
email : margaret.mcgrath@fronciscans.ac.uk 

Giles Lone, Canterbury CT2 7NA 

tel +44 1227 769349 fox +44 01227 786648 


www.franciscans.ac .uk 


the publication of 

Francis of Assisi and the 

Feminine 


an English translation of Jacques 
Dalarun's Francesco: un passagio. 
Donna e donne neg/i scritti e nelle 

leggende di Francesco d'Assisi 
$35.00 USD 

Jacques Dalaru n delivers a tight analysis of all 
the passages in the writings of Francis and his 
biographers that, in any way whatsoever, touch 
on aspects and instances of hi s attitude towards 
women and femin ini ty, or even better, use 
categories that can be defined as feminine. Thus, 
he succeeds in grasp ing, plumbing the depths 
of, and finding new ways of expressing the 
fund amental dimension of Francis's experience 
accurately. 
-Giovanni M iccoli , adapted from the Postscript 

The Misadventure of Francis of 
Assisi 

an English translation of 
Jacques Dalarun's 

La Malavventura di Francesco 
d'Assisi: per un uso storico delle T::.f'I /~.,,;;"""nNW leggende francescane o fr,f{~C[S OF ASSiSt . $24.95 USD ~. 

In a tone that is profoundly personal and to 
the point, Jacques Da larun offers to serve as a 
methodological guide in the renewed interest in 
the famous "Franciscan Question": how best to 
read, interpret and relate the early Franciscan 
biographies to the historical Francis. 

,A ("Q tll;S I) t\ I .ARll~ 

300 301 

http:www.franciscans.ac.uk
mailto:margaret.mcgrath@fronciscans.ac.uk
mailto:philippe.yates@franciscans.ac.uk


The Cod, 56.6 (2006) 

"F Ran CIS can 

Pilgrim: A Spirituality of Travel 
Leonard J. Biallas 

ll"'CWl,vdl l1&..l"" 
Biallas introduces us to 
travel pilgrims, thereby 
providing an excellent 
resource for those of us ~". 
who wish to "get more" 
out of our tra vels . He 
shows how we can ..,
energize our lives and '~.-

enhance our spirituat 
commitments through 
our travels to other 
cultures and religous 
traditions. 

ISBN 1001·5 (paper) 255 p. 

PILGRIM 
,\ S"lfitl~lf,1V 01 1,.lVl; 

l;tf! ill4'UU1 

Paradox of Poverty (Francis of 
Assisi and John of the Cross 
Lyn M. Scheuring 

"Poverty" is a controversial topic. As a social reality 
it is always an eviL But paradoxically, Jesus . the 
Son of God, entered our lives by becoming human, 
and chose to be born in poverty. This has challenged 
Christians in every age to embrace poverty because 
of Christ's own choice of it. "Chosen" poverty then 
becomes a virtue, a way to intimacy with Christ, a 
way from emptiness to fullness. Francis of Assisi 
followed the Poor Christ in literal deprivation: John 
of the Cross followed the Poor Christ in mystcial 
self-emptying . This book compares and contrasts 
their two ways of following that road of chosen 
Poverty which leads to a fulfillment unreachable to 
those who seek happiness in material things. 

ISBN 0994·7 (paper) 161 p $18.95 

Ecology and Religion: Scientists 
Speak 

John E. Carroll & Keith Warner, OFM, editors 

This IS the first volume in which religious scientists of 
various faiths articulate their understanding of the 
relationship between religion and ecology, both from the 
perspective of their significant academic credentials in 
environmental science and their religious practice 

ISBN 0986-6 255 p. (paper) Reduced: $17.50 

Franciscan Theology of the 
Environment: An Introductory 
Reader 

tradition and its 
implications for the environmental concerns that ptague 
us at the present time ." -Zachary Hayes, OFM 
Professor of Theology, Catholic Theological Union, 
Chicago 
ISBN 1007-4 (hardcover) 255 p. $24.95 

Journey and Place 
An Atlas of St. Francis 

Keith D. Warner, OFM & 
John E. Isom 

Have you ever wondered 
just where Saint Francis 
li ved , preached , and 
prayed? This book is 
designed to provide hetpful 
background for interpreting his life and times . It 
features 11 full color and 5 b/w maps of Europe, the 
Italian Peninsula, the Spoleto Valley, and Assisi . A 
set of classic photos of the countryside around his 
home town offers the reader a vision of the landscape 
encountered by the Poor Man of Assisi himself. 

ISBN 1004·X (paper) 58 p. $14.95 

A Call to Piety: st. Bonaventure's 
Collations on the Six Days 

c. Colt Anderson 

The first new interpretation of Bonaventure's final series 
of sermons since Joseph Ratzinger's provocative study 
of Bonaventure's theology of history, published in 1957. 
Anderson argues that Bonaventure presents the 
contemporary church with both a model of reform and a 
method for reconciling dissent. 

ISBN 1005-8 (hardcover) 232 p. $21 .95 

Light Burdens, Heavy Blessings: 

Essays in Honor of 


Margaret R. Brennan, IHM 

edited by Mary Heather MacKinnon, SSND, 


Moni Mcintyre, and Mary Ellen Sheehan, IHM 


Essays dedicated to 
Margaret Brennan , IHM. 
Professor Emerita at Regis 
College, Toronto. Contrib· 
utors include Gregory 
Baum, Thomas Berry, CP, 
Joan Chi\1ister, OSB, Roger 
Haight , SJ , and Sandra 
Schneiders, IHM. 

ISBN 0990·4 (paper) 389 p. $24.00 

Matthew Kelty, OCSO 

A collection of homilies by Fr. 
Matthew, who was Thomas 
Merton 's confessor, at the 
community mass at Gethsemani 
or at other occasions such as 
funerals of monks or their 
relatives, as well as talks given 
to retreatants and guests of the 
monastery. 

f."'..,.,..' .. 'ILo I . ..."' ~~~ 

ISBN 0998-X (paper) 193 p. $12.95 

World Religions in the History of 
Salvation Mariasusai Dhavamony, SJ 

In a world that is becoming more and more 
interdependent, we are challenged to ask: How are 
we related to other cultures? To other religions? We 
must expand our theological and spiritual horizons to 
encompass the entire human community. 

ISBN 1002·3 (hardcover) 262 p. $24.95 

Born Only Once 
Conrad W Baars, M.D. 


The miracle of affirmation and 

its relation to health and 
happiness. 

ISBN 0671·9 
(paper) 160 p. $6.00 

Beyond Ethics to Justice through 
Levinas and Derrida (The Legacy of 
LeVft'las) Robert J. S. Manning 

Prof. Manning puts the recent writings of Jacques 
Derrida into dialogue with the thought of Emannuel 
Levinas in order to get at the question : How do we 
move from a theoretical ethical discourse to a practical 
notion of justice? This book will be of interest to 
students and scholars in the fields of philosophy and 
theology. 

ISBN 0996·3 (hardcover) 193 p Reduced: $11.40 

Dawn M. Nothwehr, OSF 

This book is a collection 
of essays by outstanding 
scholars of the present 
time. Its principal concern 
is to bring to the 
awareness of a wide 
reading public the riches 
of a particular form of the 
Christian theological 

TIl\;.' Chri..;{ Ill' 
\'~Ij;,:qll~z.. 


.II . 

Miguel de Unamuno 
Jaime Vidal , PhD , 

trans. 

A classIc of 20th century 
spirituality and a classic of 
Spanish literature, The 
Christ of Velazquez is a 
poetic meditation on 
Vela zquez's painting of 
Christ Crucified by an out· 
standing figure of 20th cen
tury existentialist philoso
phy. 

Paradise Restored: A Commentary on 
Francis' 'Salutation of the Virtues' 
J. Hoeberichts 

This book is a study of SI. Francis of Assisi's 
Salutation of the Virtues, a short and often neglected 
work which offers a summary of his views regarding 
the virtues and an insight into his social ethics. 

ISBN 1008-2 (paper) 276 p. $24.95 

The Christ of Velazquez 

ISBN 0992·0 (hardcover) 112 p. Reduced: 14.95 
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t. Francis Pilgrimages 

Bret & Katia Thoman, SFO 


Tel: 770-402-4335 

e-mail: bthoman@juno.com
. . 


We are an Italian wife/American husband team 
who serve English-speaking people in the land 
of St. Francis - Assisi, LaVerna, Rieti, Rome, 
the Marches, and all of Italy. We are secular 
Franciscans who organize Franciscan pilgrimages 
and prayer experiences for groups, families or 
individuals. Through contacts with local friars 
and nuns we create unique spiritual itineraries at 
low costs. Perfect for students, parishes, secular 
Franciscan fraternities and regions. Visit our 
website for more info. Ask about fund-raising 
possibilities. 

stfrancispilgrimages.com 

BY SPECIAL 

ARRANGEMENT: 


E.]. BRILL and 

FRANCISCAN INSTITUTE 


PUBLICATIONS 

offer 


FRIARS AND JEWS 

IN THE MIDDLE AGES 

AND RENAISSANCE 

Edited by Steven J. McMichael THE MEDIEVAL 

and Susan Myers FRANCISCANS 
VOLUME 2 

This volume deals with the Fri Discounted price: 
ars, especially the Franciscans and $50.00 
Dominicans, in their writing and (Hardcover) 
preaching about Jews and Judaism 
in the Middle Ages and Renaissance. 

The last 25 years have seen a strong growth of interest in and 
study of the Franciscan vision not only in areas of philosophy, the
ology, and spirituality, but also in application to social, missionary 
and pastoral work, art, liturgy and exegesis. Building on the wealth 
of new material emerging, this series addresses current themes in 
interdisciplinary research on the Franciscan Movement from its 
foundation down to the Catholic Reformation of the late 16th 
century. 

~ 

To order, contact 
Franciscan Institute Publications Limited 
at St. Bonaventure University availability 
7 16-375-2105 or Email franinst@sbu.edu 
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By SPECIAL ARRANGEMENT: 

BRILL ACADEMIC PUBLISHERS 

AND 

FRANCISCAl'\T INSTITUTE 

PUBLICATIONS 
OFFER 

The Art ofthe Franciscan Order 
in Italy THE MEDIEVAL 

FRANCISCAl'\TS 

Edi ted by William R. Cook Vol. 1 

This volume of essays, by a group of Discounted Price: 
scholars from the United States and $50.00 
Great Britain, presents a panoramic look (Hardcover)
at the study of Franciscan art in late me
dieval and early Renaissance Italy. In ad
dition to being important case studies, the articles suggest a range 
of methodologies and interdisciplinary perspectives on important 
works of art. New studies of the Basilica in Assisi as well as innova
tive looks at early panel painting and Franciscan stained glass are 
included. Those who study the Franciscan trad ition as well as art 
historians, historians, literary critics, and theologians will find the 
studies relevant to their work. 

LimitedTo order contact: 

Franciscan Institute Publications Availability 
at St. Bonaventure University 
716-375-2 105 
or email: franinst@sbu.edu 

Junipero Serra 9l.f,treat 
jl !Franciscan 1(ptt:uJalCenter 

~u, Callfomia 

'EstabBsftea in. 1,942 Dg tfte 1"ranciscan.1"tiars ofcaafo~ 

Serra ~treat is nestfea6e.tween tIie octan. ani tIie 


tnOUft.taiJt.s in. senne 9rlafibu, COTtflenierttfg accesswkfrom 

£JU: arnftJJur6ank airports. 

.. Private. retreats 

• Marnea coupres 
• ~tty retreats 

• 1Jays of~fkctWn 

• SpedaOut! retreats 

• J{igfi. scftoo{anacoatgegroups 

• 'Women's aru{men's 'Wuketuls 

• Canftrenas 

witfi. a~ ocaq"mcy of100guuts, Serra !l(ftreat 


pT"Uflitks " cfurpdruttIi Ii pawramic fJie.w, 

fatgt. aMsmaI1etmferma rooms, 


aJuffy sttsfJuf Iinine room. 

adgnxuufsfor wafK.intJ It1fIisilmt refkctUm. 


~r. 'Wamn 1{puse, O:FM 
'lJirtdqr 

:Fr. ?!icMef1)ofiertJ, O:F?d 
%tmtt~ 


Sr. Susan 1J~ OS:F 

~mat'I'eam
..., 

Serra Retrettt 
3401 Serra Rorul 

MnJibu, Ca 90265 
Ph: 310-456-6631 (Reservations) Serra ~treat lFax:310-456-9417 

gl4balrarettts.c_..91 ~ranciscan ~trtat Cente.r 
www.serrar~tr~'"-c_ 
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THE 40 DAY FRANCISCAN 

HERMITAGE RETREAT 


2006 
November 4-December 14 

2007 
February 17-March 29 November 3-December 13 

2008 
February 2-March 13 November 8-December 18 

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

Using Mary Elizabeth's, A Franciscan Solitude Experience: 
The Pilgrim's Journal, this retreat based on the Third Order Rule, 
draws from the writings and guidance of Francis and Clare, as well as 
our 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 or single rooms available on first come basis. For 
more information and brochure packet contact: 

Elaine Teders, osf (815) 469-4851 fax 815-469-4880 email: 
elaine.t@portforprayer.org 

PORT/UNCULA CENTER FOR PRAYER 9263 W. Sl 
Francis Rd. Frankfort, IL 60423-8330 

The PORT, sponsored by the Frankfort Franciscans, is located on the grounds ofSt. 
Francis Woods. one hour from Chicago's O'Hare and Midway Airports. 

Franciscan Studies 

From Your Home 


_-----1-
INSTIttJTE FOR 

CONTEMFORARY.. ' 

F RANGISCAN -LIFE 

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

The Institute for Contemporary Franciscan Life (ICFL) at 
Saint Francis University in Loretto, Pennsylvania, allows adult 
learners the opportunity to increase Franciscan knowledge and 
learn more about Catholic Franciscan values and their influence 
on contemporary society through distance education. 

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

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

(814) 472-3219 • ICFL@francis.edu UNIVERSITY
www.francis.edu FOUNDED 1847 
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Index to The Cord - 2006 
Articles by Author 

Boileau, Richard L., SFO. "A Lo
nergan View of Francis of Assisi." 
JanlFeb, 3-22. 

Brazinski,]oanne, OSF. "Being Fran
ciscan Means Being in Relation
ship." July/Aug, 160-164. 

Carney, Margaret, OSF. "Naming 
the Earthquake: Franciscans and 
the Evangelical Life." March/Apr, 
76-94. 

Connors, Canice, OFM Conv. "Assi
si in Syracuse: A Footprint." Sept/ 
Oct, 205-213. 

Coughlin, F. Edward, OFM. "Story
telling and the Spiritual Formation 
of a Franciscan." Sept/Oct, 221
230. 

Cusack, Roberta, OSF. "Santa Chiara 
- Icon GAzing - Freeing the Fire!" 
Nov/ Dec, 282-289. 

D 'Auria , Clare, OSF. "'Stirrings 
of the Spirit' The Incarnational 
Prayer of Clare of Assisi ." Nov/ 
Dec, 242-261. 

"Decalogue of Assisi for Peace." July/ 
Aug, 191. 

Eckert, Judith L., SFO. "Common 
Ground: St. Francis of Assisi and 
Aldo Leopold." March/Apr, 62
66. 

Etzkorn, Girard J "Reflections on 
Pope Benedict XVI's Talk at Re
gensburg." Nov/Dec, 292-294. 

Finnegan, Charles, OFM. "Francis
can Prayer and the Liturgy of the 
Hours." March/Apr, 67-74. 

Foley, Donna M., SFO. "'We Give 
Birth to Him' : Sancta Operatio in 
St. Francis's First Version of the 
Letter to the Faithful." May/June, 
110-117. 

Foley, Edward, OFM Cap. "The 
Contribution of Francis's Prayer to 

the Church's Com771unio and Mi5

5io." Nov/Dec, 262-281. 

Grady, Thomas, OSF. "Franciscan 
Identity: Union and Communion." 
Sept/Oct, 198-204. 

Gurley, Mary c., OSF. "Religious 
Life: A Call to Love." July/Aug, 
165-172. 

Imler, Mary Elizabeth, OSF. "u.-ue 
Relationships: A Sacred Dwelling 
Place." July/Aug, 173-180. 

Joint Committee on Franciscan Uni
ty. "Elements of Franciscan Unity: 
An Ecumenical Perspective." Jan! 
Feb, 28-29. 

Jukes, Anthony E., OFM. "The Jour
ney of the Soul Into God." March/ 
Apr, 50-61. • 

Karris, Robert ]., OFM. "1\'10 Ser
mons of St. Lawrence of Brindisi." 
MayIJune, 136-144. 

King, Kathryn, FSP. "An Aesthetic of 
Franciscan Formation." July/Aug, 
181-189. 

Kush, Suzanne, CSSF. "Announcing 
a Year of Jubilee." Nov/Dec, 290

291. 

Martignetti, Richard S., OFM. "The 
Eucharist and Francis of Assisi." 
MayIJune, 118-124. 

Powers, Timothy M . "The Herme
neutic of Projection: Jews as Ex
empla in Bonaventure's Sunday 
Sermons." Jan!Feb, 30-36. 

Schinelli , Giles, TOR. "Entrust
ing the Charism: The Story of a 
Unique Partnership." Sept/Oct, 
214-219 . 

Schreiner, M ary B. "Lessons Learned 
in Franciscan Spirituality As First
Year College Faculty." JanlFeb, 
23-26. 

Zablocki , Ed, SFO. "Shaped byTheir 
Secularity: Vatican II and the Secu
lar Franciscan Order." MaylJune, 
128-135. 

Poems 

Bodo, Murray, OFM. "'Wounded 
Sonnets, Songs of Praise' for Mar
garet Carney, OSF." July/Aug, 

158. 

Dorsett, Felicity, OSF. "Like Another 
Penelope." Sept/Oct, 220. 

Haugh, Eileen, OSF. "Francis in Ad
oration." May/June, 126. 

Maguire, Maureen, FMSJ "Come 
Let Us Begin." JanlFeb, 2-3. 

i\llartin , Kate, OSc. "Francis." 1\1ay/ 

June, 144. 

Vales , Florence, OSc. "Sheeets III 

the Wind. " JanlFeb, 27. 

Book Reviews 

Andre Cirino, OFM and Josef Rais
ch!. Thl'ee Heroe5 of A55i5i inW01'ld 
War II: Bishop Giu5eppe Nicolini, 

Colonel Valentin Mueller, Don Aldo 

Brunacci. JanlFeb, 38-39. 

Andre Cirino, OFM and Josef Rais
chl. My Heart's Que5t: Collected 

Writing5 of Eric Doyle, hial' Minol; 

Theologian. MayIJ une, 146. 
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Subject Index 

AIdo Leopold 
and St. Francis of Assisi, March! 
Apr, 62-66. 

Bernard Lonerg·an 
and communication, JanlFeb, 
10-13. 
Transcendental Method, J ani 
Feb, 4-5. 
Cognitive Process, JanlFeb, 6. 

Bonaventure 
and the Jews,JanlFeb, 31. 
hermeneutic of projection, Janl 
Feb,30-37. 
Journey of the Soul Into God, 
March!Apr, 50. 

The Major Legend, Sept/Oct, 

221-30. 

Sunday Sermons, J anlFeb, 30
37. 

Clare of Assisi 
conversion of, Nov/Dec, 247
50. 

in the footsteps of, July/Aug, 

166-67. 

incarnational prayer, Nov/Dec, 

242-61. 

letters to Agnes, Nov/Dec, 254
59. 

preferential option for the poor, 

NovlDec, 244-47. 

San Damiano, 250-59. 

use of mirror imagery, Nov/Dec, 

284. 


Conventual Franciscans 
in Syracuse, Sept/Oct, 205-13. 

Cross 
carrying one's cross, May/June, 
126-27. 

Eucharist 
and Francis of Assisi, May!}une, 
120-125. 

Francis of Assisi 
and Aldo Leopold, March!Apr, 
62-66. 
and the Eucharist, May!} une, 
120-125. 
as communicator, J an/Feb, 10
13. 

church reform, JanlFeb, 19-20. 

contribution to the Church, 

Nov/Dec, 262-81.. 

example of prayer, March!Apr, 

70-71. 

experience of religion, JanlFeb, 

7-10. 

in the footsteps of, July/Aug, 

166-67. 

passionate-lyrical, Nov/Dec, 

272-75. 

peacemaking, JanlFeb, 14-18. 

prayer style, NovlDec, 265. 

simplicity,Jan/Feb, 15,14-19. 

relationship with creation, Janl 

Feb,14-16. 


Franciscan Education 
recent programs, Sept/Oct, 202. 
future programs, Nov/Dec, 291. 

Franciscan Formation 
and storytelling, Sept/Oct, 221
30. • 


• 


as conversation, July/Aug, 181
82. 

as ministry, J uly/ Aug, 181. 

conversion of heart and life,July/ 

Aug, 186-87. 

encounters with God, July/Aug, 

186. 
forgiveness and reconciliation, 
July/Aug, 187. 
formative direction, July/Aug, 
182-83. 
inter-Franciscan programs, Sept/ 
Oct, 201-02. 
language of metaphor, J uly/ Aug, 
185 . 

positive view of human person, 

July/Aug, 183-84. 

presence, poise and praxis, July/ 

Aug, 188. 

using The Major Legend as a re

source, Sept/Oct, 226-27. 

vocational discernment, July/ 

Aug, 187-88. 


Franciscan Identity 
being in relationship, July/Aug, 
160-61. 
charism, March!Apr, 81-82. 
collaboration, Sept/Oct, 205 -13. 
communicating, Sept/Oct, 211

12 . 

double helix, March!Apr, 77 -80. 

evangelical life, March/Apr, 86

92. 

NationallInternational Organi

zations, Sept/Oct, 199-200. 

poverty, March!Apr, 84-85. 

scholarship, March!Apr, 83-84. 

unity and communion, Sept/Oct, 

198-99. 


Franciscan Pilgrimage Programs 
sharing charism with partners, 
Sept/Oct, 214-19. 
staff preparation, Sept/Oct, 214. 
virtual pilgrims, Sept/Oct. 218. 

Franciscan prayer 
and the Liturgy of the Hours, 
March!Apr, 67 -7 5. 

Franciscan spirituality 
being in relationship, July/Aug, 
160-64. 
challenge of the Gospel, July/ 
Aug, 163-64. 
collegiality,JanlFeb,24-25. 
contemplation,JanlFeb,25-26. 
corporate witness, March! Apr, 
85-86. 
evangelical life, March!Apr, 76
94. 

first year college faculty,JanlFeb, 

23-27. 

formation, March!Apr, 82-83. 

humility,JanlFeb,25. 

lepers, Nov/Dec, 286-87. 

peacemaking, J anIF eb, 26. 

personal asceticism, March!Apr, 

85-86. 

retreat, March!Apr, 50-61. 

sancta operatio, May!} une, 110
19. 

service,JanlFeb,26-27. 

trUe relationships, July/Aug,


"'" 173-80. 
use of icons, Nov/Dec, 288. 

Franciscan relationships 

as brother, J uly/ Aug, 176-77. 

as children,July/Aug, 174-75. 

as mother, July/Aug, 177-79. 

as spouses,July/Aug, 175-76 . 
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Franciscan unity 
Baptism and vocation, Jan/Feb, 
28. 

Christocentric dimension, Jan/ 

Feb, 29 

Joint Committee, Jan/Feb, 28. 

prophetic voice, JanlFeb, 29. 


Liturgy of the Hours 
in Francis's Writings, March/ 
Apr, 68-70. 
importance of, March/Apr, 71
73. 

Lawrence of Brindisi 
two sermons, Mayl] une, 136. 
sermon on Luke 15, Mayl]une, 
136-44. 

Medieval Sennons 

exempla, Jan/ Feb, 31-35. 


Ortulana 

as pilgTim, Nov/Dec, 283. 


Religious Life 
and millenia I Catholics, July/ 
Aug, 169-71. 
call to love, July/Aug, 165-72. 
theological foundation, July/ 
Aug, 167-69. 

Secular Franciscan Order 
and 1 LtF, Mayl]une, 110-19. 
and Vatican II, Mayl]une, 128
35. 

secularity and the SFO Rule, 

Mayl]une, 130-32. 

SFO rule, Mayl]une, 132. 


Third Order Regular 
anniversary of rule , Nov/Dec, 
290-9l. 
International Work Group, 
Nov/ Dec, 290. 
Rule, Nov/ Dec, 285. 

Vatican II 
and the Secular Franciscan Or
der, Mayl]une, 128-35. 
and the laity, Mayl]une, 129-30. 

Writings of Francis 
First Version of the Letter to the 
Faithful, Mayl]une, 110-19. 
Praises ofGod, July/Aug, 161-62. 
Canticle of the Creatures, J uly/ 
Aug, 162-63. 
Letter to the Entire Order, Nov/ 
Dec, 266. 
Office of the Passion, Nov/Dec, 
268-69. 

Year ofJubilee 
announcing, Nov/Dec, 290. 

On the Franciscan Circuit 
Coming Events 2007 

Scriptures, Saints, and Songs. 
December 8-10,2006. 
With James DiLiuzio, CSP. At the Franciscan Renewal Center, 
Scottsdale, AZ. 

St. Bonaventure's Journey of the Human Person into God 
April 10-18, 2007 
Andre Cirino, OFM and Josef Raischl, SFO 
At the Franciscan Renewal Center, Scottsdale, AZ. 

• 


The 40 Day Franciscan Hermitage Retreat ' 

February 17-March 9, 2007. 

At the Portiuncula Center for Prayer, Frankfort, IL. For infor

mation, contact: 815.464.3880 or visit www.portforprayer.org 


1/ A Franciscan Day of Prayer ... Mysticism with Open Eyes" 
Wednesday, April 11, 2007; 1O:30am - 4:30pm 
Faciliator: Sister Loretta Denfeld, osf. 

Franciscan Scripture Retreat (time/theme negotiable) 
Facilitated by Joyce Brandl, OSF 
A private retreat (one to eight days) based on favorite stories 
from Franciscan Early Documents with related Scriptures. 
Select from various themes: Nature; Conversion; Minority/ 
Simplicity; Poverty; Prayer; Obedience; Fraternity/Commu
nity; Mission. 

..., 
IContact the Franciscan Life Center, 
116 8th Avenue SE, Little Falls, MN 56345. Phone: (320)632-0668; 
Ie-mail: franciscanlife@fsif.org 

• 
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Abbreviations 

Writings ofSaint Francis Franciscan Sources 

Adm The Admonitions IC The Life of Saint Francis by 
BIL A Blessing for Brother Leo Thomas of Celano 
Ctc The Canticle of the Creatures 2C The Remembrance of the Desire 
CtExh The Canticle of Exhortation of a Soul 
IFrg Fragments of Worchester 3C The Treatise on the Miracles by 

Manuscript Thomas of Celano 
2Frg Fragments of Thomas of Celano LCh The Legend for Use in the Choir 
3Frg Fragments of Hugh of Digne Off The Divine Office of St. Francis 
LtAnt A Letter to Br. Anthony of Padua by Julian of Speyer 
ILtCI First Letter to the Clergy LJS The Life of St.Francis by Julian 

(Earlier Edition) of Speyer 
2LtCi Second Letter to the Clergy VL The Versified Life of St. Francis 

(Later Edition) by Henri d'Avranches 
ILtCus The First Letter to the Custodians 1-3JT The Praises by Jacapone da Todi 
2LtCus The Second Letter to the DCom The Divine Comedy by Dante 

Custodians A1iegheri 
ILtF The First Letter to the Faithful TL Tree of Life by Ubertino da Casale 
2LtF The Second Letter to the Faithful IMP The Mirror of Perfection, Smaller 
LtL A Letter to Brother Leo Version 
LtMin A Letter to a Minister 2MP The Mirror of Perfection, Larger 
LtOrd A Letter to the Entire Order Version 
LtR A Letter to the Rulers of the HTrb The History of the Seven Tribu-

People lations by Angelo of Clareno 
ExhP Exhortation of the Praise of God ScEx The Sacred Exchange between 
PrOF A Prayer Inspired by the Our St. Francis and Lady Poverty 

Father AP The AJ)onymous of Perugia 
PrsG The Praises of God L3C The Legend of the Three Com 
OfF The Office of the Passion panions 
PrCr The Prayer before the Crucifix AC The Assisi Compilation 
ER The Earlier Rule (Regula non I-4Srm The Sermons of Bonaventure 

b1lflata) LMj The Major Legend by Bonaven-
LR The Later Rule (Regula ballaw) ture 
RH A Rule for Hermi tages LMn The Minor Legend by Bonaven-
SaIBVl\1 A Salutation of the Blessed Virgin ture 

Mary BPr The Book of Praises by Bernard 
SalV A Salutation of Virtues of Besse 
Test The Testament ABF The Deeds of St. Francis and His 

TPJ True and Perfect Joy 
VI 

Companions 
The Little Flowers of Saint Francis 

Writings ofSaint Cla1'e 
KnSF 
ChrTE 

The Knowing of Sain t Francis 
The Chronicle of Thomas of 
Eccleston 

ILAg First Letter to Agnes of Prague ChrJG The Chronicle ofJordan of Giano 
2LAg Second Letter to Agnes of Prague 
3LAg Third Letter to Agnes of Prague 
4LAg Fourth Letter to Agnes of Prague 
LEr Letter to Ermentrude of Bruges 
RCI Rule of Clare 
TestCI Testament of Clare 
BCI Blessing of Clare 
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