
Which did God intend first, the union of this nature 
or its ordination to glory? Now the 

sequence in which the creative artist evolves his plan 
is the very opposite of the way he puts it into execu
tion. One can say, however, that in the order of exe
cution. God's union with a human nature is naturally 
prior to his granting it the greatest grace and glory. 

in the reverse 
order that he intended them, so that God would first 
intend that some nature, not the highest, should re
ceive the highest glory, proving thereby he was not 
constrained to grant glory in the same measure as 
he bestowed natural perfection. Then secondly, as it 
were, he willed that this nature should subsist in the 
Person of the Word, so that the angel might not be 
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We could presume, then, that it was 

subject to a [mere] man. 
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FOREWORD 

Will spring ever come to St. Bonaventure, NY? The calendar 
says mid-April, this issue of The Cord is scheduled for May 
release , but the skies and temperatures reflect November. If 
there's one thing the Feast of the Resurrection teaches us 
it's that appearances can often be deceiving. So we carry the 
promise of spring in our hearts and watch for Sister Mother 
Earth (as the commercial says) to come out to play. 

This issue features several authors who have a lot to 
say about renewal: Margaret Magee, O.S.F. investigates the 
meaning of penitential spirituality for our century, David 
Flood, O.F.M. sheds light on the deeper relationship Francis 
shared with creation, and Charles Finnegan, O.F.M. explores 
our duty to care for creation. A short piece excerpted from 
the Chapter 2006 Preparation materials for the Order of Fri
ars Minor looks at the foundation of our life and mission . 

In keeping with our mission of relating our spirituality 
with our Franciscan Intellectual Tradition, Maria Calisi ex
plores Trinitarian life through the lens of Richard of st. Vic
tor and Bonaventure. Robert Williams, O.F.M. Cap . presents 
more of his understanding of Islam, tracing its relationship
sometimes in harmony but frequently at odds-with the phi
losophers who shaped our western culture. A brief biography 
of Giles of Assisi compiled by Sister Frances Lea Laughlin, 
S.M.I.C. of happy memory, two poetic insights from Murray 
Bodo, O.F.M., and a book and film review round out this 
issue's offerings. The Announcements section provides in
formation about a variety of opportunities for prayer and 
growth. We sincerely hope that our readers can find some
thing in this potpourri to refresh their Easter joy and see 
them through the growing season. 

As this issue goes to press we are confronted once again, 
in the tragedy taking place at Virginia Tech, with the seem
ing inability of our society to communicate respectfully and 
to solve problems without resorting to violence. Let us pray 
for those who are broken-hearted and for the broken spirits 
who need to find peace. 

lf~f?-.~~ 

RICHARD OF ST. VICTOR AND BONAVENTURE: 

LIVING A TRINITARIAN LIFE 

Maria Calisi 

The doctrine of the Trinity, one of the central doctrines of the 
Christian faith, both alienates us 1 and resonates with us at 
the same time. It is a somewhat discomforting teaching for 
many people. Average Christians understandably find it dif
ficult to explain their belief in one God who is nevertheless 
three distinct Persons. Yet for most of their lives, these same 
people have worshiped, prayed to, and had a loving relation
ship with this one God as Father, Son, and Holy Spirit. The 
Christian doctrine of the Trinity stems from "three discor
dant truths:" 

• Jesus is divine. The belief that Jesus is God incarnate 
is the sine qua non for becoming a Christian. Jesus ' contem
poraries came to know God, feel God, and experience God 
in him; they were forgiven, healed, and transformed by God 
in and through him. Their faith in Jesus has been handed 
down to us through the centuries in one articulation or an
other, and in each generation the claim is made anew that we 
have come to know God and have experienced God's forgive
ness, healing, and power to change our lives for the better in 
and through Christ . 

• Jesus related to God the Father and to the Spirit as 
"other." We know Jesus prayed to his Father, and spoke 

I See for example "God in Communion with Us" by Catherine Mowry LaCugna 
in heeing Theology: The Essentials of Theology in Feminist Perspective, edi ted by Cath
erine Mowry LaCugna (San Francisco: H arperSanFrancisco, 1993), 84. See also "Is 
the Doctrine of the Trinity Outmoded)" in God as Ti-inity: Relatio71[1lit)' [Iud Tempomlit)' 
ill Divine Life, Ted Peters (Louisville, KY: Westminster;] ohn Knox Press, 1993), 27. 
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about both the Father and the Spirit as "other," not as if they 
were "modes" or "appearances" of his own divine existence. 
In other words, for Jesus to have had a loving, personal re
lationship with the Father and the Spirit, they each would 
have to have been another "Person." 

• There is only one God. We identify God as the Holy 
One of Israel, Yahweh. 

Individually, each of these truths is non-negotiable for 
Christians, but when we put them together, a discordance 
or illogic results. Throughout the centuries Christians 
have chosen to abide in the inconsistency, rather than 
compromise on anything they know in their hearts to be 
true. They have preferred to turn in simple humility to a 
fourth non-negotiable truth: the incomprehensibility of God, 
and to say that God is Holy Mystery, infinite, and beyond 
the finite mind's grasp. Nevertheless, this fourth truth has 
not precluded the need to formulate an official statement 
of our belief in the "three discordant truths," nor has it 
precluded the impetus for theologians in every generation to 
articulate their understanding of these truths. How are we to 
understand these "three discordant truths" in our day? 

In the past the three-Personed God has been understood 
in abstract philosophical terms that spoke predominately of 
God's "substance" (or nature). It was an attempt to reconcile 
monotheism with the experience of three divine Persons, for 
its own sake: How can we best formulate that God is one 
and three? The question of how to understand the doctrine 
of the Trinity for our time is one of practicality: How do we 
practice the trinitarian life? And where in the tradition do we 
look for the foundations on which to build an answer to this 
question? 

The Franciscan theologian, Bonaventure (d. 1274), offers 
a solid and sound tradition in which to explore this question 
of living the trinitarian life. Bonaventure is utterly unique 
in his teaching on the Trinity in that his understanding is 
an extraordinary synthesis of many theological components 

from Eastern and Western Christianity: the Cappadocians,2 
Augustine (d. 430), the Pseudo-Dionysius (d. c. 500), John 
of Damascus (d. 749) , and Richard of St. Victor3 (d. 1173). 
Unquestionably, Bonaventure's trinitarian theology can 
be very philosophically abstract as is the case with other 
medieval theologians (such as Thomas Aquinas, d. 1274, for 
example), but there is in Bonaventure a rich convergence 
of so many theological veins that we can certainly quarry 
out a small treasure that speaks to our hearts even today. 
His understanding of the Trinity reminds us who God is and 
what God is about, and therefore who we are and how we are 
to live a trinitarian life. 

Richard of St. Victor 

One of the contributors to Bonaventure 's understanding 
of the Trinity is the highly original Richard of St.Victor. Bo
naventure's Franciscan master at the University of Paris , Al
exander of Hales, introduced him to Richard of the Victorine 
School. Richard employs a theological method in which he 
searches for the rationes necessariae, or the "necessary rea
sons," for the plurality of Persons in the Trinity. This method 
does not result in a "proof' for a religious proposition; it is a 
contemplation of the mysteries of the faith. Richard does not 
believe that one could arrive at the existence of the Trinity 
by reason alone, but only that one could come to a limited 
understanding of how a plurality of divine Persons can follow 
logically from the revelation that God is Goodness and Love. 

Instead of turning to classical Greek philosophical cat
egories, Richard uses the analogy of human relationships to 
understand trinitarian relations. He bases his understand
ing of the revelation of the Trinity on the human experience 

2 The Cappadocian Fathers of the fourth century were Bas il the Great, Grego
ry Nazianzus, and Gregory of Nyssa. Their theology of the Trin ity became what is 
known as the Greek or Eas tern Orthodox approach to the ~D-inity in contrast to the 
Latin or \Vestern approach. 

3 Richard was a contemplative at the Abbey of St. Victor at Paris, which followed 
the Augustinian Rule. 
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of relationships and on principles of logic. Richard begins 
with the belief that God is Goodness and that the perfection 
of goodness is love. Therefore, God is supreme and perfect 
Love, and in order to understand the nature of love better, 
he proceeds to discuss what can be learned about love from 

human relationships: 

We have learned above that in that supreme and al
together perfect good there is fullness and perfection 
of all goodness. However, where there is fullness of all 
goodness, true and supreme charity cannot be lack
ing. For nothing is better than charity; nothing is more 
perfect than charity. However, no one is properly said 
to have charity on the basis of his own private love of 
himself. And so it is necessary for love to be directed 
toward another for it to be charity. Therefore , where a 
plurality of persons is lacking, charity cannot exist.

4 

Love is by nature relational, and if God is Love, God is 
therefore by nature relational. Thus, there must be a plurali
ty of Persons in God. God's love of Godself cannot properly be 
called love (in this context), for love must be directed toward 
another; nor is any creature capable of supreme love , for no 
creature is capable of the unimaginable heights and depths 
of this kind of intimacy. "In order that charity be supreme 
and supremely perfect, it is necessary that it be so great that 
nothing greater can exist and it be of such a kind that noth
ing better can exist."5 A greater and more perfect love than 
the love between the divine Creator and the human creature 
can be conceived, and that is the love between two divine 
Persons. Thus , infinite, supreme, and perfect love cannot be 
realized in God's love of Godself nor in the love of a creature. 

4 Richard of St. Victor, The Trinity, III, 2 in Richard of St. Victor: The 
Twelve Patriarchs, The Mystical Ark, Book Three of the Trinity, trans . Gro
ver Zinn, Classics of Western Spiritua lity Series (New York: Paulist Press, 

1979), p . 374. 
5 Richard of S t . Victor, The Trinity, Ill, 2, p . 375. Even if a human being 

were capable of such a loving relationship , this would make God depen
dent on a creature in order to be God, i.e. , in order to express Godself as 
love. This would also make a human being a necessary being. 

1C!n 

In order for love to be infinite , perfect, and supremely divine, 
it must be mutual. Thus, there must be a distinction of Per
sons within the Godhead. 

The human experience of love makes it clear that person
hood is necessary for the perfection of love. No other word, 
concept, analogy, or metaphor signifies the values necessary 
for love , namely the capacity for: mutuality, self-transcen
dence, dynamic self-communication, self-expression, self
donation and reception, generosity, sharing, community, 
intimacy, and fulfillment .6 Having made his case for the ne
cessity of a plurality of Persons in God, Richard continues 
to search for the "necessary reasons" for a Trinity of Persons 
and he arrives at an astonishing insight: 

In true charity, it seems excellent to wish another to 
be loved as one's self. Certainly in mutual and very 
fervent love nothing is rarer or more magnificent than 
to wish that another be loved equally by the one whom 
you love supremely and by whom you are supremely 
loved. And so the proof of perfected charity is a will
ing sharing of the love that has been shown to you .... 
So a person proves that he is not perfect in charity 
if he cannot yet take pleasure in sharing his excel
lent joy... . Therefore it is necessary that each of those 
loved supremely and loving supremely should search 
with equal desire for someone who would be mutually 
loved with equal concord ... 7 

In order for charity to be true, it demands a plurality 
of persons; in order for charity to be perfected, it re
quires a Trinity of persons. 8 

Perfect realization of supreme love, then, is not realized 
in the mutual love of two persons; there is still the slightest 
Suggestion of selfishness, a possible self-enclosed egoi"sme a 

6 These are the interpersonal values described throughout the arti
cle by Ewert Cousins, "Theology of Interpersonal Relations," Thought 45 
{1970),56_8l. 

: R~chard, The Trinity, III, XI, p . 384 (emphasis added). 
Richard, III, XI, p. 385. 
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deux. A greater love can be imagined: Supreme love is realized 
in the love of two shared generously and equally with a third. 
This is self-transcending love which is fulfilled in the shared 
love of three Persons, that is, in a perfect community.9 For 
all the emphasis and attention that our culture bestows on 
the ideal romantic/spousal love between two, Richard would 
concede that it is magnificent , but imperfect. Even the most 
fervent and deep love of two spouses is made perfect when 
they transcend their own mutual love and open their hearts 
to "being community." 

Interestingly, nowhere in Richard's arguments in Book III 
for the necessity of a Trinity of Persons in God does he men
tion the Father, Son, and Holy Spirit; and except for the first 
chapter, neither does he mention the divine processions. The 
divine processions are precisely what distinguish one Person 
from another. The divine relations are based on origin: the 
Father is the one who eternally begets the Son and spirates 
the Spirit; conversely, the Son is the one who is eternally be
gotten of the Father; and the Spirit is the one who is eternally 
produced by Father (and the Son as one Principle). 

Instead of these traditional concepts of the trinitarian re
lations, Richard uses the human experience of the mutual 
and shared love of friends to understand the divine relations, 
but his insights can be understood in the context of any lov
ing relationship. Richard's depiction of God as "consocial 
love"lo does not differentiate the Persons , but does repeatedly 
stress the divine Persons' equality, fellowship, and the shar
ing of omnipotence, infinite wisdom, majestic joy and glory. 

9 Richard does not address the question of why there are only three 
Persons in the Trinity. Why not four? It would seem plausible to answer 
that two would constitute mutual love, not perfect love, but more than 
three would be superfluous . Three makes the point; it represents com
munity completely. 

10 Richard , The Trinity, III, 20 , p. 393. 
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Bonaventure 

Bonaventure incorporates Richard's understanding of the 
interpersonal relations of the Trinity into his own theology, 
but places it within the traditional context of the divine pro
cessions. Furthermore, he unites Richard's starting point for 
discussing the Trinity, God's Goodness and Love, with the 
Pseudo-Dionysian principle that the good is self-diffusive." 
For both Richard and Bonaventure goodness and love are 
interchangeable; love is the highest goodness. The nature of 
goodness, as we know it, is that it is dynamic; it must give 
of itself, share itself, communicate itself, go out of itself, and 
express itself. In The Soul's Journey into God Bonaventure 
writes: 

For the good is said to be self-diffusive; therefore the 
highest good must be most self-diffusive .... Therefore, 
unless there were eternally in the highest good a pro
duction .. . as noble as the producer, as is the case in 
a producing by way of generation and spiration, ... so 
that there would be a beloved and a cobeloved, the 
one generated and the other spirated, and this is the 
Father and the Son and the Holy Spirit-unless these 
were present, it would by no means be the highest 
good because it would not diffuse itself in the highest 
degree. 12 

The traditional model of the Trinity is such that the Fa
ther generates the Son l3 from all eternity. The Son is the 

11 Pseudo-Dionysius , The Divine Names, IV, 1 in Pseudo-Dionysius: The 
Complete Works , trans . by Co1m Luibheid and Paul Rorem. The Classics of 
Western Spirituality Series (NY: Paulist Press , 1987), p. 71. 

12 Bonaventure, The Soul's Joumey into God, 6, 1 in Bonaventure: The 
Soul's Joumey into God, The Tree of Life, The Life of St. Francis , trans. by 
Ewert Cousins. The Classics of Western Spirituality Series (NY: Paulist 
Press, 1978). 

13 The terms "Father" and "Son" are not proper names , but metaphors 
which connote well a loving, intimate, and personal relationship based on 
origin. They are not literal, i.e., signifying that God is male. The pronoun 
"He" is used only when referring back to "Father" and "Son." If its anteced
ent may be used non-literally, then the masculine pronoun may be used 
non-literally. 
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Logos-the Word or "Expressed Thought." The Father's Word 
must be the perfect, eternal, and infinite self-expression 
for He is of the Father's own substance. All that the Father 
knows and all that the Father is , is communicated in the 
generation of the Word. Since divinity is love, and therefore 
personal, the Word must be a Person . The Son returns the 
Father's love as only an infinite Person can . This Love is also 
a Person, the Holy Spirit who is the mutual Love in the infi
nite self-donation of the Father's very being to the Son, and 
in the Son 's returning Love to the Father. The perfect real
ization of supreme love is not realized with the two divine 
Persons of Father and Son, but in the self-transcending love 
which is shared generously with a third, that is in a perfect 
community in diversity. 

Even though the Son and Spirit proceed from the Unbe
gotten Father as their Source, the Three must be equal for 
love to be mutually fulfilling. The processions are eternal, 
thus , there can be no time sequence-no first, second, nor 
third . None of the Persons is "greater" or has preeminence. 
The self-donation of the Father's very being is infinite and 
lacking nothing; only then can there be an eternally dynamic 
circle of infinite self-donation and infinite reception of divine 
life. 

Limitations of the Trinitarian Model 

Both Richard 's and Bonaventure's understanding of the 
Trinity based on the analogy of human interpersonal rela
tions is an imperfect understanding, as are all analogies for 
the divine . God is Holy Mystery and incomprehensible to the 
finite human mind. There is the danger of interpreting the 
term "Person" literally, especially in the modern sense of the 
word, meaning "individual center of consciousness" which 
possesses its own intellect and will. The discussion so far 
has been entirely on the divine Persons without even a nod 
to the divine unity. Richard would deny the charge of tri-the
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ism by arguing that the Persons are consubstantial: 14 there 
is one God because the three Persons share a single divine 
substance. However, sharing the same substance (or nature) 
does not preclude the impression that the Persons are sepa
rate realities; people have the same nature and are, never
theless, separate realities. 

Bonaventure and Circumincession 

Bonaventure's theology is well balanced in its treatment of 
both the divine unity and plurality. One of the ways in which 
he presents the unity of the three-Personed God is with his 
teaching on circumincession. Circumincession corresponds 
to the Greek word perichoresis which originated with John 
of Damascus. I S Perichoresis refers to the mutual indwelling 
of the trinitarian Persons , as is suggested by Christ's words, 
"I am in the Father and the Father is in me" (In 14: 11). Al
though we say that there are three distinct Persons in the 
one God, we do not mean that there are "three centers of 
consciousness." There is but one divine intellect, one will, 
and one activity within the one God, because each Person 
abides eternally in the other. 

Thomas Aquinas translates perichoresis as "circuminses
sion," from cir-cum-sedere, to sit around; this translation con
notes an unquestionably static understanding of the mutual 
indwelling. Bonaventure, on the other hand , translates it as 
"circumincession," from circum-incedere, to move around; 
and this is a much more faithful rendering of the original 
dynamic sense of perichoresis which may suggest a "circular 
divine dance" (from "choreo," as in "choreography"). 16 Thus, 
Bonaventure's understanding of circumincession is dynam
ic, consonant with eternal self-giving, self-emptying, self
transcending divine love. 

tq Richard , The Trinity , III, VIII , p .381. 
15 John of Damascus, Exposition of the Orthodox Faith, I, 8 in The 

Nicene and Post- Nicene Fathers vol. IX , trans . by S.D.F. Salmond (Grand 
Rapids, MI: Eerdmans , 1983) . 

16 Catherine Mowry LaCugna, God For Us: The Trinity and Christian 
Life (San Francisco: HarperSanFrancisco, 1991) , pp . 272-73. 
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The only one in the Latin West who would have any real 
use for the doctrine of circumincession is Bonaventure. It 
is not found even in the writings of his teacher, Alexander 
of Hales. 17 Bonaventure's understanding of intra-divine life 
is such that it is the Person of the Father (not the divine 
substance) who communicates Himself perfectly. In the Com
mentarius in librum sententiarum he states: 

There is in the divine Persons supreme and perfect 
circumincession by reason of the unity of essence 
with the distinction of Persons ... it is called circum
incession because each Person is in the others; and 
this is properly and perfectly only in God, because cir
cumincession in being gives distinction and unity at 
the same time. And because there is the highest unity 
with distinction only in God, for this reason, the dis
tinction is unconfused and unity is inseparable: hence 
for this reason, perfect circumincession exists in God 
alone. And the reason for this is clear, it is because 
circumincession is the perfect unity of essence with 
the distinction of Persons. I S 

In The Soul's Journey into God, Bonaventure demon
strates that circumincession is integral to the self-diffusive 
goodness of the Trinity. The highest, infinite, and most per
fect self-diffusion of the good is the eternal communication of 
divine life from the Father to the Son and the Spirit. 

... it is necessary that there be in the three Persons 
supreme communicability; and from supreme com
municability, supreme consubstantiality; and from 
supreme consubstantiality, supreme configurabil
ity; and from these supreme coequality and there
fore supreme coeternity; and even from all the above 
mentioned, supreme mutual intimacy, by which one 
Person is in the others necessarily by supreme cir

,', Jacques-Guy Bougerol, Lexique saint Bonaventure (Paris: Editions 
Franciscaines , 1969), p.34. 

18 I Sent., d.19, p.1 , a.u., qA, conclu. (Opera omnia 1) . Translation 
mine. Cf. also In hexaem. 21.19. 

Hfi 

cumincession; and one works with the others in all 
ways without division of substance, power, nor activ
ity of the most blessed Trinity. 19 

The various aspects of Bonaventure's model of the Trinity 
seem very well integrated with each other, even though they 
come from different sources; for example, the Damascene's 
doctrine of perichoresis (circumincession) seems well suit
ed to the Pseudo-Dionysian principle of self-diffusive good
ness, as the quotation above demonstrates. These strands of 
theological insights are united with the Victorine principle of 
interpersonal love as the highest good, in order to produce 
Bonaventure 's trinitarian model which is "well-rounded" and 
cogent. 

Conclusion 

Bonaventure's teaching on the Trinity is a sound founda
tion for exploring how we may live a trinitarian life because 
it is a model of dynamic interpersonal relations that holds 
community as the most perfect love. It is a model for the val
ues that build community: self-transcending love, ecstatic 
sharing, equality, mutuality, generous self-giving, unity in 
diversity, and interdependence. It is a model that reveals to 
us a God who comes to be Godself through the love of an
other.20 If we take seriously the proposition that human be
ings are created in the image of the triune God, then we are 
most like God when we transcend ourselves in the love of 
another person, and reach out to include others in a loving 
community. 

19 Bonaventure, The Soul's Journey into God, 6, 2, p. 125. 
20 As Richard says, " ... nothing is sweeter than charity; nothing more 

pleaSing than charity. The life of reason experiences nothing sweeter than 
the delights of charity; enjoys no pleasure more pleasing than this. He 
IGod] would lack these delights in eternity if He remains all alone on the 
throne of majesty because He lacks fellowship ... we can realize ... how 
great the defect of such benevolence would be if He should prefer to keep 
for Himself alone in a miserly fashion the abundance of His fullness, .. , 
which He could communicate to another with such an accumulation of joy 
and such an increase of pleasure" (The Trinity, III, 4, p. 377). 
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Writing in Assisi 

Even now 

nearing seventy, 

there is the daily making: 
.... pen against paper, 
curling letters into words 
solid and smooth as the wood 
of the carver whose cave-like studio 
I pass each morning 
on my way for cappuccino and broche. 
He keeps his mallet and chisel 
warm against the chipping wood 
to feed his family. But I suspect 
he chips away every day, 
mallet to chisel to wood, 
to surprise himself 
with something more than food. 

The Mystic Saint Clare 

I strain from womb to womb, 

each passage leaving the tomb 

behind I thought was all 

there was, a world small 

as what it hid, enclosed. 


Just as I supposed, 
when I died, the strain 
upon the merest membrane 
broke the tissue of night; 
I fell into light within light. 

Murray Bodo, O.F.M . 

RECOVERING A LOST HORIZON 


OF FRANCISCAN EVANGELICAL LIFE: 


RECLAIMING PENITENTIAL SPIRITUALITY 


FOR THE 21 ST CENTURY 


Margaret Magee, O.S.F. 

In the current experience of Franciscan life , particularly with
in the Third Order Regular tradition, there is a real desire to 
identify and recover the values of the Evangelical Life project 
begun by Francis, Clare, and their first followers. This quest 
began with the call of the Second Vatican Council for reli
gious institutes to return to the spirit and charism of their 
founders and foundresses. 

Later this pursuit, coupled with the revival and publica
tion of the new Franciscan sources, brought about a greater 
awareness that Evangelical Life did not fit within the con
text of either the monastic or the apostolic expressions of 
religious life. While claiming a distinction , some elements of 
both expressions were seen as integral to this way of life. 
Evangelical Life then is seen as different , not better, than the 
monastic and apostolic expressions. 

The current effort to define Franciscan Evangelical Life 
and to identify its fundamental values is not an easy task. It 
is generally affirmed as the call to live the Gospel life , while 
some also speak of a desire to reclaim the original articulation 
of the lay movement inspired by Francis and Clare and their 
early followers. As we prepare to celebrate the twenty-fifth 
anniversary of the Third Order Regular Rule, promulgated on 
December 8, 1982, is it time to reflect on the four values , con
templation, conversion, poverty and minority, with eyes and 
hearts focused on new and broader horizons? These values, 
which have been identified as integral in shaping Franciscan 
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TOR life, must be seen and experienced within the context 
and foundational value of penitential spirituality. Further, 
if we are to understand and recapture the full essence of 
Franciscan Evangelical Life, it must be through reclaiming 
and yielding to this foundational value and its implications 

within our world today. 
Often in congregational gatherings and meetings with re

ligious men and women, one hears it avowed that our place 
within the church, as religious, is with the laity. It is not 
always clear whether this is a conscious recognition of our 
status as lay persons or simply an endeavor to distance re
ligious life from the clerical, hierarchical , and institutional 
structures that often come across as overbearing and bu

reaucratic. 
As Franciscans, and particularly as women and men of 

the Third Order Regular tradition, it is not enough for us to 
simply recover and affirm a tradition of being a lay move
ment. Further attention and consideration must be given to 
the evolution of the lay penitential movements that came to 
the fore within the culture and climate of medieval Europe, 
which influenced and inspired the dynamic conversion and 

faith journey of Francis of Assisi. 
The purpose of this paper is to identify and explore the 

centrality of the penitential spirituality within the writings 
of Francis and the Franciscan sources. The retrieval of this 
foundational value is indispensable in addressing the issues 
of aggression, violence, and isolation in a world where we 
are losing our humanity and so our potential to incarnate 
Christ. If we truly are to participate in the return of all cre
ation in wholeness and fullness to God, we must find ways 
of touching and reverencing our humanity with the audacity 
and boldness of love that is willing to lay down our very lives 

in the image of Christ's crucified love. 
First we will explore the importance of reading and un

derstanding history, as a way of locating our current lived 
experience of Franciscan religious life. Then we will identify 
some elements within our religious memory that may have 
triggered a shift away from the significance of historical study 
and inquiry. This openness to inquiry with renewed curiosity 

l.1.n 

is essential if we are to understand the original faithfulness 
and driving impulse which drew many people to embrace a 
penitential spirituality. 

Continuing to mine this historical vein, we will consider 
the origins of the penitential life from its awakening within 
the spirituality of the primitive Christian community through 
its development as a way of life within the church. Focusing 
specifically on the events of the eleventh and twelfth centu
ries, we will trace the cultural, social, and economic dynam
ics which gave birth to the many lay penitential movements. 
The Franciscan movement was simply one expression, but 
one that embodied a durability and conviction of Gospel per
fection which allowed it to speak and witness to the dynamic 
love of God long after other movements had died out. 

We will then move to an exploration of the effects and 
implications of Francis's distinctive expression of the peni
tentiallife which awakened, within people of various walks of 
life, a vibrancy and dynamism for this spirituality. Of special 
import in this study is an examination of the discord and 
conflict within the early brotherhood between those who as
pired to preserve the primitive lay penitential life and those 
drawn to the clerical and ministerial endeavors which gave 
rise to the Order of Friars Minor. The effect this had on the 
whole Franciscan movement, especially on the Third Order, 
deserves attention. 

In conclusion, we will identify some central characteris
tics of a contemporary expression of Franciscan penitential 
spirituality, while exploring how this might be lived and wit
nessed in our world today. The task of clarifying and inter
preting its value, which must find expression in this twen
ty-first century, will continue beyond this modest academic 
exploration and inquiry. The real life discernment and con
scious embodiment of the penitential spirituality will be es
sential if we are to retrieve and reawaken our true heritage 
and patrimony which is both Franciscan and foundationally 
Christian. 
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New Historical Perspectives 

Because the insights and anxieties of the medieval mind 
are so close to our own, the discovery of the Middle Ages is 
an extensive and continuing process. l 

What is our understanding of history? Do we live with a 
consciousness of history continuing to unfold and evolve? 
Often we, as religious today, almost have an aversion for 
anything that smacks of history or the retrieval of anything 
from times past. Perhaps this is due to memories, prior to the 
Second Vatican Council, when some aspects of religious life 
seemed steeped in the tradition of monastic life of medieval 
Europe . During these years one left "the world" to seek and 
find oneness with God. Religious life was clearly identified 
by the habit, communal convent living, and the horarium, 
the daily schedule which included liturgical, communal, and 
contemplative prayer, meals, recreation, and night silence. 

Vatican II ushered in sweeping changes within the church 
and especially within religious life. Many religious communi
ties no longer felt bound to the former structures in their de
sire to live a vowed Gospel life. In many ways, these changes 
have put us on a path with a stronger momentum and con
viction to press forward, without looking back, and to be the 
prophetic "voice crying in the wilderness" (Matt 3:3). But for 
many people, both sisters and those outside vowed life, the 
lack of clear external symbols and the structure of former 
days , is seen as religious life set adrift. With no clear identity 
and even less clear purpose, how can the life attract and in
vite new membership? 

The challenge before us is not to focus on the life, that 
is, the externals and structures. We must ponder and con
sider the insights and values that awakened the initial fervor 
and intense desire of Francis, Clare and the unnamed faith
ful men and women whose surrender in love and penitential 
Gospel living transformed society and the world in such a 
way that it left a mark, their footprints , in history. 

1 Norman F. Ca ntor, Inventing the Middle Ages (New York: Quill Wil
liam Morrow, 1991), 42. 
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To em bark on the challenge of locating the foundational 
value of penitential spirituality in the Franciscan tradition , 
we must begin by reading and exploring history with a new 
perceptiveness and imagination . The study of history is not 
simply looking back in time as through a magic mirror and 
seeing the isolated actions, behaviors, and deeds of those 
who have gone before us. Norman F. Cantor states, 

The historian encounters the "tracks" of people only in 
the past, not their immediate presence, and he must 
in consciousness reconstruct from these traces what 
the people are like. In this work of imaginative recon
struction, the concepts of the behavioral and social 
sciences are critically valuable. 2 

In our Franciscan memory, this means that we cannot 
look at the events, the choices, and the actions of Francis, 
Clare and the early followers in isolation or simply as histori
cal facts. Much consideration must be given to the cultural, 
social, and economic dynamics which gave birth to the many 
lay twelfth century penitential movements of which the Fran
ciscan movement was simply one expression, albeit one that 
continues to speak and witness to the dynamic love of God. 

We must set aside previous notions and often romantic 
ideas of medieval Europe that gave birth to the saints of As
sisi. If Franciscan Evangelical Life is to move effectively and 
dynamically into the future , we can no longer teach and tell 
our Franciscan stories detached from the culture and times 
from which it was birthed. This limited view often encour
ages a pietistic spirituality and detachment that enshrines 
and imprisons the Poverello in birdbaths and gardens. 

A pietistic spirituality often neglects the wealth of Fran
cis's writings and exhortations beckoning all people to recog
nize the generous love of God. As Francis of Assisi modeled 
through deep, personal, and contemplative prayer, all Chris
tians and all Franciscans are called to embody the Incarnate 

2 Cantor, Inventing the Middle Ages, 141. 
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Christ by walking in the footprints of penitential and cruci
fied love. 

The Origins of Penitential Spirituality 

The term metcmoia has deep meaning and significance 
within Franciscan history and spirituality. This Greek word , 
meaning conversion or change of heart, finds its biblical roots 
in the Septuagint and the books of the New Testament writ 
ten in Greek. "The Vulgate or Latin version generally trans
lates this with the words paenitentia or conversio. The three 
words have much the same meaning and may be used inter
changeably."3 

Within the experience of the New lestament communi
ties, metanoia was marked by a person's commitment to fol
low Christ in a new and radical way of life. Choosing to be 
a follower of Christ involved the renunciation of status and 
rights within society and the refusal to engage in certain pro
fessions, such as military service and politics, as these were 
seen to be in opposition to the moral teachings of the Gos
pel. 

Gospel life is characteristically penitential, 

while the New Testament stresses the need for conver
sion or the demand to do penance, it offers little spe
cific detail concerning the external actions involved 
in doing penance. Rather, the New l'estament focuses 
upon the efficacy of the life, death, and resurrection of 
Jesus for the repentant sinner. However, one action is 
mentioned consistently as an external manifestation 
of the person's internal conversion: Baptism. 4 

3 Raffaele pazzelli, T.O.R., St. Francis and the Third Order: The Francis
can and pre-Franciscan Penitential Movement (Chicago: Franciscan Herald 
Press , 1989), 1. 

4 Robert M. Stewart, "De Illis Qui Faeiunt Penitentiam" The Rule of 
the Secular Franciscan Order: Origins, Development, Interpretation (Roma: 
Istituto Storieo Dei Cappuecini, 1991), 95. 
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The baptized faithful , persecuted for fOllowing the cruci
fied Christ, gathered and organized their life in close-knit 
communities, house churches, often gathering in secret. 
This faith commitment was not simply adhering to religious 
practices and creeds, rather it implied a total commitment to 
a way of life lived in relationship with one another. Faith de
manded a personal relationship with God and with the com
munity in strong familial bonds. So, When these early be
lievers were faced with the reality of sinfulness that became 
disruptive of the faith and the relationships of community, 
they were called upon to find ways to respond and to bring 
about reconciliation and healing. 

The common practice was to isolate the sinner from the 
community until a specific penance or reparation was ful
filled and the person was welcomed back into full relation 
ship. Soon these practices of reconciliation were ritualized 
and incorporated into the liturgical life of the community. 
"The sinner was excluded from participating in the Eucha
rist. This same assembly, the Eucharistic one, decided the 
nature and duration of expiation. Once the expiation had 
been completed the sinner was readmitted into Eucharistic 
participation. If the sinner refused to do penance, that is, the 
prescribed expiation, he was excommunicated: that meant 
that he was not only cut off from the cultic life of the com
munity, but from its social life as welI."5 

By AD313 and the Edict of Milan, which ended religious 

persecution and raised Christianity to a state recognized re

ligion, the Church had become more organized and insti 

tutionalized. This rapid growth in membership and struc

ture did not diminish penitential practices with its call to 

metanoia. Rather these practices were more clearly ritual

ized and delineated with the establishment of the Order of 
Penitents. Those seeking reconciliation and re-admittance to 
the community and sacramental life submitted themselves 
to periods of pUblic fasting, prayer, and other ascetical practices. 

5 Pazzelli, St. Francis and the Third Order, 8. 
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As these practices of penance and expiation evolved they 
became more stringent and in some cases were imposed 
upon the penitent for life. This severity brought about a shift 
in practice with some people choosing to postpone reconcili 
ation until later in life. Interestingly, an alternate aspect be
gan to arise with some penitents choosing to remain within 
the Order of Penitents even after they had been reconciled 
and returned to full membership of the community. 

The Order of Penitents continued to evolve. Some members 
of the faithful not bound by serious sin, desiring to dedicate 
their lives to greater purity and Gospel perfection, embraced 
penitential spirituality as a way of life. These voluntary peni
tents publicly and willingly committed themselves to morti 
fication, fasting, and prayer. This new manifestation within 
the Order of Penitents pre-dates and in some ways could be 
seen as the precursor to the later development of monastic 
and eremitical life. 

Prior to the medieval era, penitential life and spiritual
ity became synonymous with the monastic and eremitical 
lifestyles . The call to dedicate one's life to God in prayerful 
service meant renouncing the world and leaving behind all 
material attachment. This total detachment could only be 
attained by entering a monastery or going off into the wil 
derness and becoming a hermit. "Monastic profession rap
idly became analogous to 'penance' and was also considered 
a second baptism,"6 this detachment set up a dualistic ap
proach to spirituality and religious life , making a distinction 
between what was sacred and what was profane. 

The twelfth century ushered in sweeping and vibrant re
forms and advancements that touched every aspect of life. 
Elements which contributed to these changes include a rap
idly increasing and mobile population due to a rise in trade, 
commerce, and the organization of religious pilgrimages and 
military crusades to reclaim the Holy Land from Muslim in
vaders. 

The increase in economic trade and commerce also en
hanced the exchange of religious and intellectual thought. 

6 PazzelJi, St. Francis and the Third Order, 11. 

Education, once the wealth and treasure of ecclesial and 
monastic schools, became more widespread with the rise of 
scholastic institutes and universities centered within devel
oping city-states. These new centers of life and learning en
couraged and engaged people in all aspects of the political, 
economic, social and eventually the religious milieu. 

In terms of religious and spiritual life, this reform can be 
seen as a response and reaction to some monasteries and 
to the church itself, which were seen as enclaves of privilege 
and status, tied to the feudal structures and to a society 
ruled by aristocratic nobility. This new religious fervor and 
reform surfaced among the people as a desire to live Gos
pel perfection in the world . This fervor sparked a retrieval 
and commitment to a more primitive expression of baptis
mal commitment and the renewal of the Order of Penitents 
or conversi that was voluntarily and freely chosen. Through 
conscious renunciation of one 's place and stake in society, 
penitents became free for the Gospel. Poverty and penitential 
life became positive values that were sought after and ex
pressed in a plurality of forms. 

History indicates that the members of this renewed Or
der of Penitents, the Patarini and Humiliati, wore simple and 
modest attire and the sign of the tau , the sign of the cross, 
as an external sign of inward metanoia. This penitential life 
was also expressed by the call to itinerant preaching by the 
laity. All the baptized were called to live, preach, and witness 
to the Gospel of crucified love . It is interesting and significant 
to acknowledge the many connections between what was al

ready developing and happening within the faith and life of 

the common people and what Francis, Clare, and their com

panions embraced in their evangelical expression . 


This time of renewed religious fervor also saw the rise 
of many anti-clerical and heretical movements. Groups like 
the Cathars, Albigensians, Waldensians, and the Pauperes 
Catholici, became influential among the poor and working 
class people. Raffaele pazzelli, T.O.R. highlights two factors 
Which gave rise to the heretical groups , acknowledging "the 
lack of religious instruction on the part of the Christian peo
ple, especially those of the uneducated and illiterate lower 
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classes, due in turn to the lack of preaching on the part of 
the clergy."7 

Pope Innocent III, a strong opponent to heresy and the 
movements it spawned, instituted a program of renewal and 
reform within the church. Innocent especially looked to in
crease the number of clerics who, as itinerant preachers 
would live among the people giving witness by their very lives 
to the message of the Gospel. 

Francis, under the guidance of Bishop Guido and per
haps the Benedictines in the area, can be seen as a prime 
candidate for the reform of Innocent. But as pazzelli further 
points out, Francis lived the penitential life for two years be
fore he began to seek approval from the Pope for his way 
of life. Understanding Francis, the penitent, is critical in 
comprehending his conversion, his spirituality, and ongoing 
transformation. 

The Lord gave me, Brother Francis, thus to begin doing 
penance in this way: for when I was in sin, it seemed 
too bitter for me to see lepers. And the Lord Himself 
led me among them and I showed mercy to them.s 

Francis did not set out to be a reformer, nor did his ac
tions indicate a conscious decision to found a religious or
der. Rather, in giving himself over to Christ, in allowing the 
Lord to lead him, Francis was transformed and compelled to 
image Christ and serve others as an alter Christus, another 
Christ. He became a model of metanoia. 

Francis' life of penance became more clear to him 
though he would still work out the details of that life 
for the friars, the sisters, and the penitents in the 
years to come. 9 

Clearly the authenticity of his life, his desire to dedicate 
his life to following the poor Christ in faithfulness to the 
church, the scriptures, and the sacramental life, stands as 

7 Pazzelli, St. Francis and the Third Order, 96. 

8 Test 1-2 , FAED, vol. 1, 124. 

9 Stewart, ''De Illis Qui Faciunt Penitentiam," 132 . 
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witness, even to this present day, of how others are drawn to 
share in his penitential spirituality. 

The foundational value of penitential spirituality is in
tegral to the continued development of Franciscan life and 
spirituality. This penitential life is not a matter of "doing 
penance" or accomplishing penitential acts, rather it is the 
openness to grow, to be shaped, and formed in a life that re
flects the dynamic movement and presence of Christ within. 
Metanoia is not something we do; it is God's generous gift. 
Our participation in metanoia depends on our capacity to 
be receptive, bent low in prayerful and contemplative love, 
to dwell in Christ, and with Christ live in bountiful love and 
service of others. 

From Penitentially Inspired 

to Institutionally Ordained 


Monastic spirituality defined and mapped out the spiri 
tualjourney as an ascent to God, out of and away from daily 
life. In contrast, the lay penitential spirituality expressed by 
Francis was more of a horizontal movement of conformity to 
Christ in imitation of his poverty and suffering on the cross. 
This new movement drew men and women to live the Gospel 

literally and radically in the world. The more they personally 

encountered God through Christ, the more they were drawn 

into dynamic and compassionate relationships with the poor, 

the lepers, and those who were invisible and unwanted. 


As in earlier centuries, metanoia was once again seen as 
the Calling of all the baptized to a deeper, personal expres
sion of faith and contemplation in the world, and in service 
of the Gospel. 

Penitents are those who have discovered their own 

identity in the light of God, and who decide to change 

their Own heart and actions, to make themselves con



The Cord, 57.2 (2007) 

sistent with that identity, acknowledging the fact of 
10 

the Lordship of God in their own lives.

Retracing the recovery of Francis's identity, we have only 
to look at some of the central events which changed him 
inwardly and reoriented his life. First, his relationship with 
Christ became alive and personal, and so could no longer be 
simply an expression of religious devotion. In the chapel of 
San Damiano the crucified Christ spoke and awakened the 
yearning of his heart. "And we honestly believe the wounds 
of the sacred Passion were impressed deep in his heart, 
though not yet on his flesh."11 Second, those who were poor 
and unwanted became visible and he could see his humanity 
in their faces. As recorded in his Testament, Francis wrote, 
" ... what had seemed bitter to me was turned into sweetness 
of soul and body."12 Third, renouncing all his possessions he 
saw himself as poor, dependent on God and in need of God 's 
mercy. Standing naked before the bishop and the gathered 
townspeople of Assisi, Francis declared, "From now on I will 
say freely: 'Our Father who art in heaven', and not 'My father, 
Pietro di Bernardone."13 Francis's continuing conversion was 
a reordering of his identity and the values that shaped his 

life. 
Further documentation in The Anonymous of Perugia il

lustrates that the identity of being penitent was not simply 
the ideal of Francis; it also became the identification of the 
brotherhood . On one occasion as some of the brothers en
tered a city they were asked, "To which Order do you be
long?" They answered simply: "We are penitents and were 

born in Assisi ."14 
Later, as Francis began to write a rule of life, the collec

tion of Gospel verses reflected his single-mindedness in fol
lowing Christ as the only true guide which could shape and 

10 Prospero Rivi, OFM. Cap, "Francis of Assisi and the Laity of His 

Time," Greyfriars Review 15 (2001) : 55. 

II 2CI0, FAED, vol. 2, 249. 

12 Test 3 , FAED, vol. 1, 124. 

13 2C12, FAED, vol. 2, 25l. 

14 AP19, FAED, vol. 2, 43. 


give meaning to his life. Upon his arrival in Rome to seek ap
proval of this rule, 

the Bishop of Sabina, a far-sighted and discerning 
man, questioned him about many things, urging him 
to turn to the monastic or eremitical life. But Saint 
Francis , as much as he could, humbly refused his 
urging. He did not despise what was urged on him, 
but he was intently seeking other things, moved by a 
loftier desire. IS 

Thus steadfast in his conviction, Francis and the peni
tents of Assisi came before Pope Innocent III and received 
the desired approbation. Innocent, praising their evangelical 
form of life, gave them the tonsure which allowed them to 
preach the Gospel in a spirit of penance. 

This latter factor has been largely overlooked by Fran
ciscan scholars, while actually it signals a moment of great 
importance: the company of the poor passes from the state 
of penance to the clerical state, from a spontaneous group to 
an institutionalized Order, thus changing substantially its 
character. 16 

Historically, it is important to acknowledge this moment 
of approbation as being an event that will set the stage for 
further developments in the clericalization of the Order. 
More importantly we need to recognize that this approba
tion, which is cited as a clerical shift, did not immediately 
change the life and activities of Francis and the brothers . 
Consider the questions posed by Francis and the brothers as 
they journeyed back from Rome. 

How could they sincerely keep the rule they had ac
cepted and steadfastly safeguard it? How could they 
walk before the Most High in all holiness and religion? 

15 1C33, FAED, vol. 1,212 
16 Lino Temperini , T.O.R. "The Rule of the Third Order of St. Fran

cis from its Origins to the Present Day," A Statement of Understanding of 
Franciscan Penitential Life (The Madrid Document) , (Rome: Commissione 
Storica Internazionale T.O .R., n.3, 1979),77. 
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Finally, how could their life and conduct, by growth in 

holy virtues, be an example to their neighbors?17 


These are not the questions of those concerned with ju
ridical or canonical approbation. Rather, these questions un
derline the desire to preserve their ideal and identity as poor 
penitents and lesser brothers following in the footprints of 

the crucified Christ. 
In the latter part of the life of Francis, the currents of 


change began to surge wildly, impacted by the increased 

number of brothers from the initial twelve to over five thou

sand, in the short span of ten years. This rapid growth called 

for defined structures in the formation of the brothers and 

for their work and life together. The fraternity drew men who 

were educated and interested in a clerical lifestyle. This influ

enced the relationship of the brotherhood to the Church and 
the Church's desire to channel their energy and imagination 
for the spiritual renewal of the people. As their esteem and 
recognition grew, the previous identification of being poor 
lesser brothers and penitents also shifted; the term "friar mi

nor" became a distinctive title. 
For Francis, there was only one way to personally nav

igate these growing torrents of change and clericalization. 
In 1220, while on a missionary journey he received word of 
growing discord within the order. This discord arose from a 
faction considered to be "wise and learned" whose desire was 
to bring the brotherhood in line with the monastic structure. 
Upon his return to Assisi, Francis called an emergency chap
ter and resigned as head of the order with the discordant 
words, "From now on, I am dead to yoU."18 The brothers re
sponded with weeping and uncontrolled grief at the thought 
of loosing their seraphic father. Francis'S resignation was not 
simply a response to the growing changes and modifications 
of his original desire; it was also a witness to the brothers 
of true obedience and humility. Beside this event being re
corded a number of times in The Remembrance of a Soul, 

17 1C34, FAED, vol. 1, .213. 

18 2C143 , FAED, vol. 2, 340; ACll, FA ED, vol. 2, 125; AC39, FA ED, 


vo1.2, 142. 

Bonaventure's Major Legend, and in The Assisi Compilation, 
this last source also recounts Francis's prayerful and sor
rowful conversation with God, giving the Order back, "Lord I 
give back to you the family You gave me."19 His true and only 
consolation was in God, with the deep trust that the loving 
providence of God would continue to guide the Order. 

The importance Francis placed on poverty, penance, and 
being lesser brother was lived out even to the point of being 
able to let go of his dream for the brotherhood. This fur
ther reveals that his was not a religious response of ascetical 
and devotional practice; rather it was a personal response to 
God's invitation and gift of generous love. It was the fullness 
of life he experienced by uniting himself in prayerful imitation 
of the humble and crucified Christ. Modeling Christ's poverty 
and humble submission to the will of the Father became for 
Francis the way to experience liberation, freedom and peace. 
This is the paradox of the Gospel. "If anyone wishes to come 
after me, he must deny himself, take up his cross and follow 
me. For whoever wishes to save his life will lose it; but who
ever loses his life for my sake will find it."20 

Francis and Franciscan Life 

Franciscan life, with its new spiritual vision , its simplicity 
and its optimism, did not shut the friars away from human 
association, but brought them into close communion with 
the popular life of the times, which became morally elevated 

21from this contact .
The life project that Francis, Clare, and their early com

munities lived must be seen first and foremost as a peniten
tial movement. Their penitential spirituality of prayer, pover
ty, and humble service in the mundane and ordinary events 
of life was authentic, mirroring for others the compassionate 
love of the incarnate and crucified Christ. 

19 AC112, FAED, vol. 2, 219. 

20 Mt 16: 24-25. 

21 Rivi, "Francis of Assisi and the Laity of His Times," 51. 
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Men of every class and situation in life began to gath
er around Francis, the penitent, in the first stirrings of the 
brotherhood. Francis's insight into living fratemitas and mi
noritas created a uniquely Gospel way of living, of being in 
relationship, and of service to all people. Those who came 
sought to share in this new vision of Christian life that was 
unfolding. "The decision of Clare to follow him was a sur
prise , which only his extraordinary ability to love manages 
to overcome."22 Along with the developing brotherhood, the 
conviction of Clare and the women who joined her in the 

life of radical poverty at San Damiano brought renewed faith 

and a vitality to follow Christ in new ways. It also awakened 

a spiritual hunger that for many men and women had gone 

unnoticed and unnourished for too long. 

In the historical writings of the time, and specifically the 
Franciscan sources, the details regarding the exact founda
tion of a third order remain vague. This vagueness is further 
characterized by the variety of titles used to distinguish the 
presence of a third order. Titles such as, the Order of Peni
tents, the Brothers and Sisters of Penance, or simply the 
Penitents cannot really be used to distinguish lay followers 
of Francis, as these were names used for the many peni
tential movements present at the time. "There was already 
the canonically-recognized penitential state as well as, for 
example, The Third Order of the Humiliati, whose forma vi
tae called the Propositum had been approved in 1201 by In
nocent III."23 Further the Memoriale propositi issued in 1221 
by Cardinal Ugolino outlined norms for the penitential life 
and granted canonical status to the various fraternities and 

communities. 
Amidst this ambiguity though, there can be no doubt that 

Francis's spirit of penance, poverty, and minority ignited and 
enlivened others to embrace lay penitential spirituality. 

22 Raoul Manselli, "Francis of Assisi and Lay People Living in the World: 
Beginning of the Third Order?," Greyfriars Review, 11, 1 (1997): 46. 

23 Giovanna Casagrande, "An Order for Lay People: Penance and Peni
tents in the Thirteenth Century," Greyfriars Review, 17,1, (2003): 4 7 . 

, .... A 

That he wished to attract to himself the faithful, that 
he wished the brothers to remain very close to them, 
that these brothers were to follow the Gospel and be 
salt of the earth and light for the world, that they must 
plant a mustard seed in Christian society-all this is 
beyond question.24 

Men and women, clerics, married, and virgins, joined in 
this evangelical life project that remained Catholic and or
thodox. 

The desire of Francis to nourish the Christian faith of 
the people and to instill a deep love for the crucified Christ 
is best seen in his writing not one but two letters specifically 
addressed To All the Faithful. These letters, among the earli 
est writings of Francis, focus on living true faith and pen
ance by radically living the Gospel in imitation of "our Lord 
Jesus Christ, Who is the Word of the Father, and the words 
of the Holy Spirit, which are spirit and life."25 Penitential life 
is metanoia, totally turning one's life and will over to the God 
of merciful and generous love so that we may know our true 
identity, as spouses in our faithfulness, brothers when "we 
do the will of the Father who is in heaven,"26 and mothers 
when we bear Christ in our hearts and give birth to him 
through our humble and generous love. 

As history confirms, the First Order was not alone in ex
periencing a shift toward institutionalization and its even
tual incorporation within the church. One has only to ponder 
the conviction and long-suffering faithfulness of Clare and 
her sisters as they endured the ecclesial attempts to impose 
a rule of life and dissuade them from their embrace of "the 
privilege of poverty." 

The lay penitential movements, inspired by Francis, Clare, 
and their early communities would be no different. Their 
membership and influence grew rapidly, which continually 
brought them under the watchful eye of the hierarchy. In 
1289, the Franciscan, Pope Nicolas IV issued the papal bull, 

24 ManseJli, "Francis of Assisi and Lay People Living in the World," 47. 

2S 2LtF3, FAED, vol. 1 , 45. 

26 1LtF9, FAED, vol. 1,42 . 
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Supra montem, which "definitely confirmed the institution of 
the Order of Penance / Franciscan Third Order, the first third 
order officially linked to a mendicant order."27 As with many 
religious groups and secular organizations, institutionaliza
tion brought to the forefront juridical issues of structure, 
regularizing its community life and its charitable works. 
While this may be seen as giving new life , validating the mis
sion and commitment of a particular group, it may also and 
often reorient the identity and founding memory that gave 
birth and shaped the life and spirit of its members. 

The Third Order would continue, under the same rule , 
to develop in its local fraternities and its new congregations 
of men and women who wished to live in a community of 
"religious regular life." In 1521 , Pope Leo X conferred a new 
rule, Inter cetera nostro regiminis for the Franciscan Tertia
ries Regular. This new rule instituted the profession of the 
three vows and living in community under the guidance and 

jurisdiction of the Observant Friars. 
Eventually in 1927, another rule by Pius X, Rerum con

ditio, was given to all Third Order Regular Congregations of 
men and women. This rule met with much dissatisfaction, 
not being inspired clearly by a Franciscan spirituality nor 
providing for the formation of new members in that tradi
tion . This dissatisfaction and the winds of change spurred 
by world events and the promulgation of Vatican 11 instituted 
a series of Interobediential Congresses . These congresses set 
about formulating the current document, The Rule and Life 
of the Brothers and Sisters of the Third Order Regular of st. 
Francis which has as its prologue The First Letter to the Faith

ful. 

2 7 Casagra nde, "An Order for Lay People ... ," 47. 

1 C::&:. 

Characteristics of Contemporary 
Franciscan Penitential Spirituality 

What happened to the vibrant expression of voluntary 
penitential life which stirred the hearts and imaginations of 
so many, giving birth to not one but three expressions of the 
Franciscan way of life? Many authors point to the Church 's 
juridical influence, reigning in the free expression of the Fran
ciscan movement into the three Orders, clerical, cloistered, 
and lay penitents, we know today. Lino Temperini, T.O.R. 
offers another possibility when he states, 

All religious orders in the course of their history, in the 
course of time, have the tendency to both drift from 
their initial thrust and to become somewhat similar in 
many aspects , such as apostolates and formation. 28 

He further suggests that we , as Franciscans, have forgot
ten the values of our origin and our own unique charism. 

After reviewing the history of our tradition, its institution
alization and the various documents and rules which have 
given shape to the Third Order over the years, it is easy to see 
that drift from the original charism of lay penitential spiritu
ality . We have become very similar, in our apostolates, for
mation, convent or communal living, to other religious insti
tutes and congregations. Our current Rule with its emphasis 
on Franciscan and Gospel values has brought us back to 
a clearer expression of penitential spirituality. The Rule fo
cuses on four fundamental values , poverty, minority, con
templation and conversion, understood as biblical metcmoia. 
The commentary on the Rule points to other values , charac
teristically Franciscan, expressed as joy, simplicity, charity, 
and the pursuit of peace through justice . 

28 Lino Temperini, T.O .R, "Penitential Spiritua lity in the Franciscan 
Sources," Franciscan Publication, July, 1983, 48 . 
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Fraternity/ community is regarded not as a value, 
but as the social reality of committed relationships in 
which we live out our gospel witness. 29 

With the great work of this reformulation of our Francis
can fundamental values behind us, the next critical task is 
to recapture and to reorient our identity as penitents in this 
twenty-first century. Discovering and deepening the mean
ing of penitential life and our identity as penitents, will only 
become clearer if we are willing to dive into the deep waters 
of our Franciscan spirituality. 

Recovering our Franciscan penitential identity must be
come the personal and communal journey of faith, reflected 
for us in the cruciformed love of Francis of Assisi . Francis, 
himself became dependent on the goodness of God and open 
to relationship with others as sister and brother. First , peni
tential spirituality and identity will become our reality the 
more we live our lives in prayerful consciousness of the cru
cified love of Christ. The Word made flesh for us must be
come enfleshed in us and expressed by our lives of reverence 
and humble service to others . Second, penitential spiritual
ity and identity will become our reality when we begin to see 
ourselves in the faces of the poor, the unwanted, the invis
ible , and the enemy. We will begin to taste the sweetness 
of love and affection when we can recognize Christ in ev
ery person and in every aspect of creation . Third, penitential 
spirituality and identity will become our reality when we can 
accept our true poverty and renounce the need to possess, 
to control, and to dominate. We will see that our poverty is 
not determined by material goods or by limiting the use and 
quantity of possessions. What is needed is the poverty that 
reflects the Trinity's self-diffusive love and goodness, which 
calls us to bend low, never desiring "to be above others, but, 
instead, we must be servants and subject to every human 
creature for God's sake."30 

29 The Rule and Life of the Brothers and Sisters afthe Third Order Reg
ular of St. Francis and Commentary, (Franciscan Federation: Typecraft 
Press, Inc ., 1982) , 13. 

30 2LtF47, FAED, vol. 1, 48. 
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This is the path that not only led Francis but drew him 
inwardly and outwardly to find fulfillment in union with God 
through all of creation. 

Conclusion 

To conclude this journey of reclamation , owning the 
foundational value of penitential spirituality will truly help in 
clarifying a Third Order Regular identity, and refocusing on 
the horizon of Franciscan Evangelical life will teach us what 
is ours to do in our world today. Too often when we think of 
the word horizon, our minds wander to distant places, or to 
far off vistas or goals that we feel we must set out to conquer 
or achieve. The true horizon is not outside or beyond but 
within us. It is the horizon of our true identity as image of 
God. Too often we lose sight of this image because we have 
lost sight of Christ in our lives. We allow this image to become 
dim or covered over with our own sin and selfish desires . We 
distort this image by anger, mistrust, and an often uncaring 
and sometimes violent response to others in our words and 
actions. The path to recovering the lost horizon of our image 
in God will only be through our surrender in prayer and con
templative love that will lead us, like Francis, to the burning 
love of God in Christ. May His love mark us inwardly and 
outwardly so that we may be the peace of God for others and 
for all of creation . 
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VIVERE SECUNDUM FORMAM SANCTI EVANGELII 

A TIME OF GRACE TO RE-SITUATE 

OUR VOCATION AND MISSION 

This reflection was originally published by the Preparatory Com
mission of the 2006 General Chapter of the Order of Friars Minor. 

What are we celebrating? 

Through diverse initiatives, individual and communal, we are 
preparing, three years beforehand, to celebrate a centenary of 
a particular nature in 2009. Our celebrations usually regard 
some figure: Francis , Clare ... This time, however, we are not 
remembering a personage or his activities , but an historical 
fact: the recognition on the part of the Church, back in 1209, 
of the "form of gospel life" presented to Pope Innocent III by 
a small group of Friars gathered around Francis. Therefore, 
we are not making a memorial of Francis, but celebrating, in 
thanksgiving and in joy, the anniversary of the birth of the 
fundamental and original nucleus of the "charism" or Fran
ciscan spirituality, which the Church recognizes as its own. 
"Written down simply and in a few words" (Test 14), the pro
to-rule did not propose anything other than a style of life in 
conformity with the Gospel of Jesus (Test 14) . Even though 
it was addressed to the Friars first of all, it is an "open" pro
posal addressed, as subsequent history would reveal, to all 
categories of people and to all the states in life. 

Sanctum evangeZium observare: 
the essential content of the Rule 

The original text, a project and description of a life rather 
than its regulation, was taken up, made more precise and en
riched later: above all in the Regula non bullata, in its diverse 
redactions, subsequently confirmed by the written pontifical 
redaction (Regula bullata, 1223) recalled by the Testament of 

Francis (14-23). When it is a matter of indicating its funda
mental content in brief, or of giving it a title, the word "gos
pel" appears each time. And so, the Rnb defines the life of the 
friars as vita evangelii Iesu Christi [the life of the Gospel of Je
sus Christ] (Prol. 2), reminds the friars to draw close to this 
kind of life which they undertake before the Gospel: promise
runt per sanctum evangelium et vitam ipsorum [as they have 
promised by the Holy Gospel and their life] (5, 17), and ex
horts them to remain faithful to the verba, vitam et doctrinam 
et sanctum evangelium [words, the life, the teaching and the 
Holy Gospel] (22,41) of Christ. The definitive Rule, like that 
of Clare, is put into context, from beginning to end, by the 
same terse expression: regula et vita minorum fratrum haec 
est: Domini nostri Iesu Christi evangelium observare [The Rule 
and Life of the Lesser Brothers is this: to observe the Holy 
Gospel of Our Lord Jesus Christ] (1,2); ut paupertatem et 
humilitatem et sanctum evangelium... observemus [we may 
observe poverty, humility, and the Holy Gospel] (12,5). In the 
Testament, as he describes in detail the style of his and the 
Friars' life, chosen through divine inspiration, Francis sums 
it up as vivere secundum formam sancti evangelii [life accord
ing to the pattern of the Holy Gospel]. The Letter to All the 
Faithful extends the invitation to observe the praecepta et 
consilia [commands and counsels] of our Lord Jesus Christ 
(2LtF 39) to all believers. To present, therefore, the primitive 
Franciscan project in a global form, to summarise it , synthe
sise it, to highlight the central nucleus, the heart of it, the 

word Gospel is used. 


The Gospel in the Rule 
and in other writings of Francis 

What did Francis mean by this word "gospel," to which 
he tends so much and through which he summarises the 
life described in his Rules? Did he, perhaps, restrict it to 
some excerpts relative to poverty, itinerancy and preaching? 
A careful examination of all the passages of the writings in 
which the word appears, shows that, according to Francis, 
life according to the Gospel cannot be reduced to a list of 
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behaviors such as "sell everything you have" (Rnb 1,2) or 
"take nothing for the journey" (Rnb 14,1), or even the greet
ing "may the Lord give you peace" (Rb 3,13; Test 23). "To 
observe the Gospel" means to accept the message of the rev
elation of Jesus in its fullness: his revelations, promises, di
verse demands, without excluding or giving privilege to any 
one of them in particular. In its fullest meaning, the Gospel 
is Jesus himself, who, through his life and word, reveals to 
us the profound being of his Father, his Name, and makes 
it possible for us to experience communion with him: Tenea
mus ... verba, vitam et doctrinam et sanctum eius evangelium 
qui dignatus est pro nobis rogare Patrem et nobis eius nomen 
manifestare [Let us therefore, hold onto the words, the life, 
the teaching and the Holy Gospel of Him Who humbled Him
self to beg His Father for us and to make His name known .. . ] 
(Rnb 22, 41). The concluding phrase of the Rb (12,4) pauper
tatem et humilitatem et sanctum evangelium... Iesu Christi ... 
observemus [we may observe poverty, humility, and the Holy 
Gospel of our Lord Jesus Christ] links the Gospel to poverty 
and humility; it would seem to concern not only the attitude 
requested of the Friars, to live as poor men, minors and ser
vants, but rather to indicate the supreme model of the "hu
mility of God," "the Word of the Father .. . [who] received the 
flesh of our humanity and frailty ... choosing poverty... " (2LtF 

4,5). 
According to these texts, the Gospel - the Good News 

which gives its origin to joy - is, first of all, the revelation of 
the mystery of the Trinitarian God who, spurred by his holy 
love, makes us capable of sharing his very life (Rnb 17;23; 
PrsG: 2LtF 4-11, 48-53) and who must remain at the heart of 
all our seeking and efforts (Rb 1 0, 8-10). This Most Holy and 
Most High God is, at the same time, a God "impassioned" 
with humankind, discrete and humble ("You are humility" 
_ PrsG) , he bent over the feet of His disciples to wash them. 
Secondly, the Gospel is knowledge of self, "the most worthy 
of creatures" (Letter of Clare) , the image and likeness of God 
and of his Christ (Rnb 23 ,1; Adm 5,1) , created in a sub
lime condition, and, at the same time , paradoxically, limited, 
poor and a sinner, such as to arouse pity (Rnb 17,7; 23,8) . 

Recognizing and accepting this twofold condition constitutes 
the root of true poverty and of every authentic relationship 
to God and one's neighbor, minores et subditi omnibus [the 
lesser ones and be subject to all in the same house] (Rnb 7 , 
2). The love of neighbor, whoever he may be, "friend or foe, 
thief or brigand," Christian or other, is of capital importance: 
it must be concrete, operative, composed of service (wash
ing the feet), marked by a "maternal" tenderness, capable 
of excluding all forms of domination. In this way it permits 
the creation of a fraternity, the name which Francis gave to 
the group, constructed, above all, by the friars among them
selves , and yet open, extended to all human beings and even 
to all the beings and elements of creation. The mission which, 
according to different situations, will assume the most di
verse forms, is rooted in a visible, always-to-be-begun-again 
community realization of a triple demand, powerfully enun
ciated by Rb 10,8-10. According to this passage, the Spirit of 
the Lord, which is to be desired above all other things, spurs 
the friars to experience God (always praying ... pure heart); 
to deepen the knowledge and acceptance of self (habere hu
militatem et patientiam in persecutione et infirmitate) [to have 
humility and patience in persecution and infirmity]; and to 
establish relationships of love with all, even if they should be 
enemies (diligere eos qui nos persequuntur et reprehendunt et 
arguunt) [to love those who persecute, rebuke and find fault 
with us]. 

Only on the basis of these gospel foundations, lived and 
interpreted by Francis, can the concrete commitments of 
Franciscan poverty, obedience and chastity be assumed; 
only on this basis is it possible to construct an authentic 
community and, in the service of the Church and by paying 
attention to the modern world, to identify possible apostolic 
and missionary trajectories even in the present-day. 

Living the Gospel today 

A hurried and superficial reading of the Rb, the official 
document which gathers, condenses and abbreviates the 
preceding versions, does not permit us to grasp the vibrant 
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appeal for the acceptance of the Gospel in it, all the more 
since we, however, are inheritors of a long tradition of canon
ical and casuistic interpretations of the text. But if the ex
plicit intention of Francis, developed in the various writings 
which he left us, and the ways in which he referred to the 
Gospel according to the early biographers (vir evangelicus) 
are taken into account, there is no doubt that Gospel meant, 
for him, the totality of the message which God addressed to 
humanity, rooted in history, and brought to a climax in the 
coming of the Son made flesh and in the gift of the Spirit to 

the Church and to the world. 
For us, this means that the Rule, in its different writ

ten stages (which Francis considered, in his Testament, as 
a totality which remained identical) continues to be a finger 
pointed at the Gospel of Christ, a doorway which allows grad
ual access to its fullness, a permanent appeal or challenge to 
manifest his presence through our personal and community 
behavior. The fact that Francis defines the life of the friars 
as vita evangelii Iesu Christi [the life of the Gospel of Jesus 
Christ] (Rnb), sanctum evangelium observare [to observe the 
holy Gospel] (Rb), forma sancti evangelii [the form of the holy 
Gospel] (Test), that is, as an acceptance and practical incar
nation of the Good News, exactly indicates this perspective. 
All that he proposes in the rules, and more diffusely in the 
collection of writings, consists of an immense space open to 
the joyful annunciation of divine love and benevolence to
wards humankind; all his exhortations and reflections look 
towards this. We are invited to grasp the ultimate foundation 
of our life and vocation: the inexhaustible gift of God to hu
manity , the call, together with creation of which it is a part, 
to "share the divine joy of existing" (E. Leclerc). 

We are called on to live all this at the beginning of the 
third millennium. The Christian faith, faced by a technologi
cal, computerized world and its crises; underground wars, 
terrorism and globalization, is exposed to all the questions 
and challenges about God, about His entry into history in 
the person of Jesus, about the nature of man and about the 
meaning of his life and death. The Church also is questioned; 
its role and influence in the world are reduced to banality 

and opposed. Our Franciscan Family is marked by cnS1S; 
numerical reduction, uncertainty about our identity, the 
temptation of abandonment and of discouragement. Only 
our referral of self to the Gospel , of which the Rule wishes to 
be a vital summary, can help us to respond with confidence, 
imagination and courage to these multiple challenges. 

A Gospel for all 

The celebration of the eighth centenary of the approval 
of the Rule evidently regards, first of all, the friars of the 
First Order who, through their religious profession , commit 
themselves to assume it as the foundation of their personal 
and community life . But the central nucleus of that text, its 
reference and, in some way, its identity, which is the Gos
pel , is addressed to all Christian believers , The appeal to live 
the message of Jesus radically, which Francis with his first 
companions had accepted, remains current for all times and 
for every state of life. A few years after Francis, about 1212, 
Clare of Assisi also became fascinated, and later, taking the 
Rb of Francis almost literally, initiated the feminine Order of 
the Poor Clares, Very soon others , individuals or masculine 
and feminine groups, though remaining in their own state of 
life (family, profession), felt provoked by the gospel proposal 
of Francis, as the writings Francis destined for them bear 
witness (Rnb 23; LtF). Today, the Franciscan Family, com
posed of the laity of the SFO, by the members of Secular In
stitutes, by the Religious of the TOR, by the Poor Clares and 
by the three Families of the First Order, continues to refer to 
the gospel inspiration which is the basis of the Franciscan 
identity and spirituality. 

This eighth centenary is not, therefore , the "particular 
property of the group of Friars Minor; it is a festival , a giv
ing of thanks by the whole Family. And it is, especially, an 
appeal that Francis addresses to us, an invitation to "incline 
the ear of our heart to obey the voice of the Son of God" 
(LtOrd 6), which makes the joyful announcement of the love 
of God for humanity resound. 
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FRANCIS OF ASSISI 

WHO LOVED ANIMALS 

David Flood, O.F.M. 

Saint Francis loved animals, Lawrence Cunningham writes 
in his little book, Francis ofAssisi. Performing the Gospel Life 
(Eerdmans, 2004). He has no fear of contradiction, he says, 
for that is the Francis of Assisi known to our contemporaries. 
When one day Francis found no hearing from people and 
turned to preach to a flock of birds, he was surprised by 
his success. He chided himself for having till then neglected 
them. He praised them for their obedience: they were obedi
ent, for they fit into the grand scheme of things, just as God 
created them. In that sense, Cunningham affixes his theo
logical placet to Francis's behavior. 

Like most contemporary writers taken with Francis of As
sisi, Cunningham has nothing to say about Francis's educa
tion in the brotherhood. As Venus to beauty, so was Francis, 
it seems, birthed to goodness. All the same, a little back
ground on the vita he shared with his brothers would have 
helped Cunningham with Francis and animals. 

Once Francis and his companions reached the decision 
to live apart from communal Assisi (the world), he involved 
himself in an intensive educational process. Quite rapidly, he 
and his brothers made good on their desire and their resolu
tion to live a life open to others and open as well to the world 
about them. We find the process clearly reported in their vita, 
a piece of writing that grew in detail and in depth from 1209 
to 122l. In 1221, Francis urged all his brothers to study and 
discuss it. Nothing else could assure a happy continuation 
of the process to which they had committed themselves. In 
1226, in a final message, he exercised his memory of the 
early days one last time to help them recall the vita. (As an 
historian, I cannot accept that this, his Testament, was not 
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edited. The writings as a body arose out of a common elabo
ration of the brotherhood's principles and practices. It was 
not unnatural to help Francis with such a statement.) 

The vita, as text, spawned a number of other writings. 
These pieces contributed to the brothers' education. Admo
nition VII, for example, laid down the role of study in the life 
of the brotherhood. Admonition XII helped a brother see if 
he was properly sensitive to the workings of "the Spirit of the 
Lord" in his life. In one of these pieces there is a reference to 
animals, and consequently Francis was not the sole brother 
who reflected on his relations to the beasts of the world, both 
wild and domestic. 

The reference to animals occurs at the end of the Saluta
tion of the Virtues. The Salutation celebrates Franciscan ac
tion and the various ways in which it confounded the world. 
The jubilant recognition of the movement's dynamics ends 
with this encompassing proposal of Franciscan obedience: 
"Holy obedience confounds all worldly and selfish pursuits. 
It makes a brother's action obedient to the spirit and obedi
ent to his brother. It is wholly at the service of all the people 
of the world, and not only human beings, but all beasts do
mestic and wild as well. They are free to treat with him as 
they wish, insofar as it fits what comes upon us from above." 
If we consider how Francis and his brothers found their way 
to this bold assertion, we will understand what is going on 
between Francis and animals and will have then to face the 
challenging actuality of his practice. 

The Salutation of the Virtues is not the sole list of admi
rable traits of Franciscan action in the early Franciscan writ
ings. We have Admonition XXVII as well. There we read that 
quiet reflection (quies et meditatio) dissipates busy distrac
tion (sollicitudo et vagatio). We have a summary of Francis
can practices at one moment in the Message of Exhortation 
and Encouragement, the Commonitorium. It occurs at verses 
45 to 47, after Francis, as the spokesperson of the move
ment, has shared the story and the outlook of the brothers 
with the people whose attention they had won. We can draw 
up our own list by extracting the various ways of virtuous 
works proposed to the brothers in the Admonitions. We can 
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also hark back to the original list, which is quite close to the 
Salutation's conclusion, and figure out where all of it comes 
from, including the Salutation's way with animals. We find 
the original list in Early Rule XVII 14-16. It is not strange 
that we find it there, for the Early Rule acquaints us with 
the basic story of the movement and with the detail of the 
movement's mind as manifested in its language. 

If we go along with the description of the brotherhood's 
beginnings sketched above, that is, the resolve of Francis 
and his companions to invent a new way of life, we have 
to wonder how far they got and when it came to some sort 
of confrontation with communal Italy. Social systems either 
eliminate or domesticate and absorb vital elements within 
the sphere of their rule. We can say that all the more eas
ily, seeing as we can watch the effort occur in Chapter XVII 
of the brothers' vita. In several lines of that text (10-16), the 
brothers reject the role of holy men offered them by their 
Christian context and profess themselves led by "the Spirit of 
the Lord." They are pursuing true peace. They then complete 
the theory and practice of their vita by committing them
selves to return all good things to God (bona Deo reddere). 
This includes both distributive justice and the herding of all 
creation to its final destiny. 

When Francis and his companions spoke about "the Spirit 
of the Lord," they had in mind God's guidance in their lives. 
Although they did not express and develop it, they meant 
as well the set of understandings they shared together; they 
meant the spirit and the dynamics of the movement they 
had become. If we want to reflect on this moment histori 
cally, we can turn to Hegel. Hegel supposed that the spirit 
of a new and promising current in history expresses itself 
through its ethical culture (Sittlichkeit). I think it is impor
tant to turn to someone like Hegel to reflect on this distinc
tion and separation between the Christian world of Francis's 
day and the Christian life he and his brothers lived. We need 
terms of historical analysis that draw out the maturation of 
the movement's dynamics and fit it into a reflection on histo
ry's course. The rapid integration of Franciscan life into the 
pastoral policies of the church of that day hides its original 

promise as a force of transformation, both civil and religious. 
Prior to that change, which generated the turbulence of the 
1230 general chapter, the brothers had brought along well 
the economics of justice while confessing God's goodness. 
Seeing as the new age turned on the historical caesura of two 
spirits, as phrased by the brothers in their vita, if not Hegel, 
who? Hegel recommends himself all the more, as we have the 
brothers regularly spelling out their ethical culture in con
trast to the spirit of their age. That is what is going on in the 
Salutation of the Virtues, in Admonition XXVII, and in the 
summary of spiritual action in the Message of Exhortation 
and Encouragement (Commonitorium) (45-47). It occurs for 
the first time, consciously, in the passage of Chapter Seven
teen, in the distinction drawn between the two spirits. (More 
on Hegel another time.) 

Seeing as we can follow the course of the brotherhood to 
the clear conclusion of their search for historical direction, 
which they reach in Chapter XVII of their vita, we can read
ily look in the vita for the practices that set them on their 
journey. When Francis and his companions set out together, 

they concretized their basic decision by going to work and 

putting themselves at the service of others. Although they 

were brothers to one another, within the course of events 

they termed themselves servants (serVl) , subject (subditl) to 

all there where they labored. That characterization of them

selves occurs again and again in the early writings. It is not 

that they su bject themselves to others by doing whatever 

they are told. Rather, they consciously and readily assume 

the tasks that see to the ways and means of truly human 

lives. That notion of service arises out of Chapter VII of the 

Early Rule, the vita. 

Servus belongs to a cluster of Latin terms around two 
verbs, servire and servare. Servare gave rise to servire, as we 
see by exploring the etymology of the terms . Language schol
ars have traced the term servare back to the Avestan term 
for guarding and protecting. Originally the term meant to 
"watch over the herd" and so assure (preserve and conserve) 
the welfare of the tribe. Francis and his companions found 
their way to that sense of the term, not, I protest, by study 
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ing Avestan etymology, but by working among others while 
seeking the guidance of the Spirit. Seeing as they relied on 
one another for the means of life, and not on the system of 
appropriation favored by Assisi, they opened themselves to 
the joys and the promises of work. By working they involved 
themselves in the return of all good things to God. When 
the brothers talk about being subject to others, they have in 
mind their lives of service as they open a new chapter in his
tory. In the Salutation, they declare that they obey the spirit 
by being subject to others, sort of taking upon themselves 
the challenge of making the world work for everyone. 

So Francis and his brothers felt alive in the world. Their 
openness to the world resulted in the clear eye of Admoni
tion XVI. In the brief statement they rejoiced in the lasting 
quality of what they did (caeZestia) as opposed to the passing 
achievements of the society they had set aside (terrena). It 
had to do with seeing God. (They were certainly not playing 
down the world sung by Francis in his Song to Brother Sun.) 
With that clarity of vision they rejoiced in the good getting 
done (Admonition XVII, with its so human correctio frater
na). In such terms they educated themselves to the clarity 
of Admonition XVI. Out of that simplicity of vision Francis 
wrote the Song to Brother Sun. At verse six he celebrated 
the weather that feeds all God 's creatures: living creatures , 
that is. So Francis sings his animality, a gift of his creator he 
shares with all beasts, wild and domestic. He does so as the 
brother he has become, alongside the same process matur
ing in his companions. Francis had the gift to say it and the 
good fortune of his poem surviving. We have good reason to 
stress its acuity in his life, but no good reason to push that 
to extremes. The brothers were making the world work for 
everyone and for all animals, as stewards of God's creation. 
(Steward involves responsibility, however different etymolog
ically from servare.) 

Martha Nussbaum approaches the conclusion to the Sal
utation of the Virtues from a different direction. In her book 
Frontiers of Justice (Harvard, 2006), she has a chapter on 
justice for nonhuman animals. If we hail our animal com
panions on our journey in time, we want them to flourish. If 

we want to see them flourish and manifest God's goodness 
on their return to God , then our care and service must ex
tend to them. Nussbaum examines what that involves. It in
volves justice, to put it simply, unto their flourishing. As she 
knows, we have difficulty working that out in practice. Lions 
are not going to lie down with sheep . They are going to ingest 
them, while tearing them to shreds . Before we get to that 
theoretical twist, however, we have to cast our critical eye on 
an economy, and on a deeply rooted concentration on our 
privileged selves in the Western world, that tortures animals 
and rips earth apart for excessive gain and not merely for 
our sustenance. How can a Franciscan feel at home in such 
a world? We approach the incisive discrimination of Chapter 
XVII of the Franciscan vita mentioned above. At that mo
ment we need the vision of a Hegel and a Nussbaum's sense 
of justice. 

A little Francis stands on many 
a birdbath, welcoming his friends 
to both drink and bath . The prac
tice irritates many who know and 
esteem Francis, for they see it as a 
wanton reduction of his way with 
the world. I propose we cheer such 
practice, taking it as a symbol of 
the justice due God's creatures. 
Perhaps we could send one to all 
who write on Francis and his love 
for animals, without broaching the 
question of the justice due them. 

Note. In The New York Times of 
April 1, 2006, we read that Maine's 
governor has signed a bill that al
lows animals to be included in pro
tection orders in domestic violence 
cases. Francis of Assisi , who loved 
animals, would applaud . 
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CARING FOR "OUR SISTER MOTHER EARTH" 

Charles Finnegan, O.F.M. 

We are being made aware increasingly of the gravity of the 
ecological crisis and the urgent need to address it. This is 
surely one of the new "Signs of the Times," that is, Signs of 
the Spirit , raising our consciousness to new levels of aware
ness. We can say new Sign because until relatively recently 
we were unaware of its urgency. One need only recall that 
Vatican II said nothing about the need to address an ecologi
cal crisis. It is generally claimed that the modern ecological 
movement began with the publication of Silent Spring by Ra
chel Carson in 1962, the year Vatican II started. l 

Michael McCarthy, environment editor of the British pub
lication, The Independent, recently published a succinct, and 
sobering, expression of our newfound awareness: 

I Many studies deal with the phenomenon of environmental destruc
tion and its dire consequences. To cite a few recent publications, see The 
Tablet , especially the series by Michael McCarthy, e.g., "Planet Earth - Its 
Fate Is In Our Hands" (21/02 / 04) and "On the Edge of the Precipice" 
(25 /03 /06). The internet has much valuable information, e.g., "Research 
and Learn" on AOL and fi9htglobalwarming.com. The documentary films 
"An Inconvenient Truth" by Al Gore and Global Warming: What You Need 
to Know (Discovery Channel) by Tom Brokaw have done much to inform 
us of the need to address this threat. Unfortunately not all are convinced, 
as was evidenced by the astonishing statement of Cardinal George Pell, 
Archbishop of Sydney, Australia, in an address to Legatus (a group of 
Catholic businessmen organized by Pizza magnate Tom Monaghan). The 
Cardinal described concerns about global warming as "hysterics and ex
treme" and even "a sign of pagan emptiness." (Cited: The Tablet, 3 June 
2006 , p. 16.) The neglect by the present Administration in Washington can 
only be called extreme, as they go even to the extent of censoring articles 
and speeches by NASA scientists who wanted to call attention to these is
sues, as was reported by a NASA scientist on CBS' "60 Minutes," 30 July 
2006. 
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The significance of the environment is changing pro
foundly: it is going from being a quality-of-life issue 
to being a life-or-death issue. The underlying thesis 
of all three thinkers (Jared Diamond in his book Col
lapse; Lester Brown in Plan B, and James Lovelock in 
The Revenge ofGaia) is that in the course of the twen
ty-first century the seemingly unstoppable assault on 
the natural world may very well encompass the end 
of human civilization. It will certainly affect society 
everywhere. And this means that the environment is 
about to go from the human margin to the human 
mainstream; it is about to become history.2 

Examples 

We rightly focus our attention on the harm done by water 
and air pollution, and especially its harmful manifestations 
as global warming and the destruction of the ozone. Yet, the 
complex effects of a broad range of ecological damage result
ing from our relentless assault on nature - the destruction of 
the earth's rainforests illustrating only one example - remain 
incalculable. For example: 

More than half of the world's 10 million species of 
plants, animals and insects live in the tropical rainfor
ests. One hectare (2.47 acres) may contain over 750 
types of trees and 1500 species of higher plants. At 
least 80% of the world's diet originated in the tropical 
rainforest: fruits like avocados, figs, oranges, banan
as, pineapples, mangos and tomatoes; vegetables in
cluding corn, potatoes, rice, squash and yams, spices 
like black pepper, chocolate, sugar cane, coffee, and 
vanilla and nuts. At least 3000 fruits are found in the 
rainforest; of these only 200 are in use in the western 
world. 

A single rainforest reserve in Peru is home to more 
species of birds than are found in the entire United 

2 "On the Edge of the Precipice," The Tablet, 25 March 2006, p.5. 
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States. The number of species of fish in the Ama
zon exceeds the number found in the entire Atlantic 

ocean . 
Currently, 121 prescription drugs currently sold 

worldwide come from plant-derived sources. And while 
25% of Western pharmaceuticals are derived from 
rainforest ingredients, less than 1% of these tropical 
trees and plants have been tested by scientists. 

The US National Cancer Institute has identified 
3000 plants that are active against cancer cells. 70% 
of these are found in the rainforest. Twenty-five per
cent of the active ingredients in today's cancer fighting 
drugs come from organisms found only in the rainfor

est.3 

Yet in spite of all their many contributions and their vast 
and still unexplored potential, the destruction of the world's 

rainforests continues unabated. 

In 1950, about 15% of the earth's land surface was cov
ered by rainforest. Today, more than half has already 
gone up in smoke. Unbelievably more than 200,000 
acres of rainforest are burned everyday. That is more 
than 150 acres lost every minute, and 78 million acres 
lost every year. It is estimated that the Amazon rain
forest [called the "lungs of our planet" because over 
20% of the world's oxygen is produced there] is van
ishing at the rate of 20,000 square miles a year - the 
entire Amazon could well be gone in fifty years. 

In Brazil alone European colonists have destroyed 
more than 90 indigenous tribes since the 1900s. As 
their homelands continue to be destroyed by defores
tation, rainforest peoples are also disappearing. 

Scientists estimate that 80 to 90 percent of tropi
cal rainforest ecosystems will be destroyed by the year 
2020. This destruction is the main force driving a spe

4 
cies extinction rate unmatched in 65 million years. 

J Summarized from information on www.rain-tree.com/facts. 
4 www.rain-tree.coml facts. Much of the information on this web site 

on the importance of the rainforest was taken from the book "The Healing 
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Ecological conversion 

As happens often in God's providence, this environmental 
crisis too presents us with an opportunity: ecological conver
sion. Pope John Paul II addressed this issue , stating that 
ecological conversion was making humanity "more sensitive 
to the catastrophe towards which it has been heading."5 We 
should be "stewards" of creation he claimed, but instead have 
become "autonomous despots" who are finally beginning to 
realize that we must "stop at the edge of the precipice." Might 
it not be that the unusually violent storms we have recent
ly experiences (Katrina, for example, and the tsunami that 
ravaged the South Pacific in 2004) as well as extremes in 
temperature (e.g., of the 21 hottest years ever measured, 20 
have occurred within the last 25 years. Thousands died from 
the record heat wave that struck the U.S. Midwest in 1995, 
while an incredible 35,000 died from the monster heat wave 
that hit Europe in 2003) are signs that we are indeed "at the 
edge of the precipice" as the Pope warned? The World-Watch 
Institute, an environmental research organization based in 
Washington, has given similar warnings while some scien
tists have estimated that we have about 20 years to address 
these issues, before the damage becomes irreparable and we 
will be faced with ecological catastrophe .6 

The U.S. Bishops issued a similar urgent appeal for eco
logical conversion in their Pastoral Letter, "Renewing the 
Earth" (1991): 

The environmental crisis of our own day constitutes 
an exceptional call to conversion. As individuals, as 
institutions, as a people, we need a change of heart 

Power of Rainforest Herbs" by Leslie Taylor. See also nationalgeographic. 
com on the Amazon, pointing out that one hectare of Amazon rainforest 
contains more plant species than all of Europe! 

5 In an address given at public audience on 17 January 2001. 
6 Sean McDonagh reports this claim regarding the harm done by glob

al warming in "Can You Hear Creation Groaning?", The Tablet, 3 June 
2006, p.16. Treatment of concrete steps that need to be taken to stop en
vironmental destruction, while of obvious importance, is beyond the scope 
of this brief essay. Material on this is abundant. See, for example, the web 
sites and the instructional documentaries mentioned above in footnote 1. 
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to save the planet for our children and generations 
yet unborn. So vast are the problems, so intertwined 
with our economy and way of life, that nothing but a 
wholehearted and ever more profound turning to God 
will allow us to carry out our responsibilities as faith

ful stewards of God's creation. 

Interestingly, in January of 1990, a group of three dozen 
eminent scientists issued an "Open Letter to the Religious 
Community" claiming that the threat to our planet must be 
recognized as "having a religious as well as a scientific di
mension."7 In response, four major faith groupS, the U.S. 
Catholic Conference, the National Council of Churches, the 
Consultation on the Environment and Jewish Life, and the 
Evangelical Environmental Network, formed the National Re
ligious Partnership for the Environment, committing them
selves to raise the consciousness of their congregations on 
environmental issues. At a time when religious divisions are 
blamed for so much violence and hatred in our world, it is 
exciting to think of the rich benefits religion can offer to the 
world through ecumenical and inter-religious cooperation 
among the churches and faiths in addressing this serious 

challenge.
Conversion means above all a change of heart and mind. 

From that deep change follows changed conduct. In facing 
the ecological crisis, we must look on ourselves as stewards 
of God's creation. We have been entrusted with its care and 
preservation for future generations. This conversion also 
means adopting a simpler lifestyle according to the adage: 
Live simply so others may simply live - an adage attributed 
to our first native-born canonized saint, Elizabeth Ann Se-

ton.
We in North America have a special responsibility here, 

for although we comprise 5% of the world's population, we 
use 25% of its resources and, producing one fourth of the 
world's greenhouse gasses, we are the world's largest pol
luter.8 As our bishops noted: "Consumption in developed na

7 Cited in the National Catholic Reporter, May 6, 1994. 
8 Cf. Editorial in America, December 12, 1998, p.3. 

tions remains the single greatest source of global environ
mental destruction. We in the developed world therefore are 
obligated to address our own wasteful and destructive use of 
resources as a matter of top priority."9 We need to think of 
progress more in qualitative than in quantitative terms , see
ing that it consists in improving the quality of life rather than 
in acquiring ever more goods . In our teaching and preaching 
ministries we need to invite people to this "ecological conver
sion." 

A Franciscan Contribution 

Have we, from our Franciscan tradition, something spe
cific to contribute in addressing this serious challenge? While 
most Franciscans may not have the expertise to address eco
logical concerns from a scientific perspective, we can offer 
St. Francis's vision of profound respect for creation and this 
vision goes to the very heart of solving the ecological crisis. 
In a destructive and wasteful society it is precisely the lack 
of respect for creation that causes much of the problem. As 
Peter Raven, a botanist and member of the Pontifical Acad
emy of Sciences, said, we have "violated the Genesis trust." 
He claimed that "we have gotten carried away with the con
cept of dominion and subjugation, and have lost the concept 
of caring."l0 In the creation narrative described in Genesis , 
the author emphasizes repeatedly how God takes delight in 
creation, seeing how "good" and even how "very good" it is. 
God then hands that marvelous work over to human beings 

9 United States Catholic Conference, "Renewing the Face of the Earth," 
p. 16. 

10 Cited in National Catholic Reporter, May 6 , 1994. Raven made the 
claim that "The way we are treating the world is not sustainable." He gave 
some examples: Since 1950 our planet has lost 20% of its topsoil - 25 bil
lion tons each year. Since 1950 we h a ve cut down about one-third of the 
world's forests without replacing them. Since 1950 we have put most of 
the world 's species at risk, with as many as 20% perhaps already extinct. 
He concluded, "To continue to shuck our clear obligation in what often 
seems to be nothing more than a relentless quest for material prosperity 
must eventually come to seem unacceptable to any moral person." 
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to carry on the work of creation by their own work, caring for 
it. However, God does not hand complete ownership over to 
us: "[The Lord says:] I own the world and all it contains" (Ps . 
50) and "the world and everything in it belongs to the Lord" 
(Ps. 24). Not to us but to the Lord! In making use of God's 
creation for our needs we humans are only administrators of 
what in the first place belongs to God. 

We might also recall the New Testament teaching found 
in Colossians, a text on which the Franciscan School has 
based its teaching on the absolute and unconditional pri 
macy of Christ the Incarnate Word: "Everything in heaven 
and everything on earth was made through him and for him; 
he is before all else that is" (Col 1: 16) . For him! Creation was 
made in the first place not for us but for Christ . It begins 
with him and finds all its fulfillment in him : God decreed in 
Christ his saving plan "to be carried out in the fullness of 
time, namely, to bring all things in the heavens and on earth 
into one under Christ's headship" (Eph 1:10) . That is God's 
plan for creation: the recapitulation of all things in Christ. 
Similarly the Gospel of John: "All things were made through 
[the Word], and without him not one single thing came to be" 
(John 1 :3) . In his goodness Christ shares his creation with 
us to meet our human needs. Human needs, not human 
greed or human lifestyles that are wasteful and destructive. 
Is this not also why St. Francis so consistently forbids us to 
"appropriate anything" - everything that exists already has 
its Owner, and therefore must be used according to the mind 
of the real Owner. 

St. Francis's Approach to Creation 

In the Apostolic Letter Inter sanctos praeclarosque viros of 
29 November 1979, Pope John Paul 11 declared St. Francis 
to be the patron saint of those who devoted themselves to 
ecology. He did this because St. Francis "offers Christians an 
example of genuine and deep respect for the integrity of cre
ation." St. Francis's attitude of profound respect for creation 
is what is often missing today and needs to be recovered if we 

are to address the current crisis . If anyone did not want to 
dominate and control, much less destroy, it was St. Francis. 
It may seem that he even goes to an extreme in his desire to 
be a lesser brother and subject to all creation, as when he 
described the truly obedient friar as one who is "subject and 
submissive .. . not only to people but to every beast and wild 
animal as well" (SaIV 14) . 

The Canticle of the Creatures 

About a year before his death , while ill and in great pain, 
Francis wrote one of his best known prayers, the Canticle of 
the Creatures. With the Italian language still in its infancy, 
Francis wrote the Canticle in the Umbrian dialect; the 19th 
century philosopher Ernest Renan called it "the most beauti 
ful piece of religious poetry since the gospels." Francis told 
his brothers he wanted "to compose a new hymn about the 
Lord's creatures, of which we make daily use, without which 
we cannot live, and with which the human race greatly of
fends it creator" (AC 83). In this Canticle Francis invites all 
creation to join him in a cosmic liturgy of praise and thanks
giving to God who created this marvelous array of beauty 
and splendor: "Praised be you, my Lord, with all your crea
tures ." .. . "Praise be you, my Lord, through our Sister Mother 
Earth." 

The biblical inspiration for the Canticle can be found in 

the song of the three young men in Daniel 3 ("Bless the Lord 

all you works of the Lord ' " ," prayed at Morning Prayer on 

Sundays of Week I [and therefore on Solemnities and Feast 

Days] and Week III) and in psalms such as 136: 1-9 and 

148. 

In one important aspect, however, Francis goes beyond 
the insights of the biblical authors, who recognize God as 
the Creator of all, and invite all creatures "to bless the Lord." 
Francis does that, but in addition he sees these same crea
tures not only as objects of God's creative power, but also as 
his very brothers and sisters. Hence, he humbly and loving
ly addresses them: Brother Sun, Sister Moon, Brother Fire, 
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Sister Water, Sister Mother Earth. The Canticle is the song of 
a man totally reconciled. For some twenty years he had been 
living a life of continual conversion, with the "good God" be
coming ever more the center of his life; as he now approach
es the end of his journey he finds himself totally reconciled 
with God and with all God's creation. The Canticle is a song 
of universal brother/sisterhood, witnessing to the universal 
Abba-hood of God. 

Long before writing the Canticle, however, Francis had 
come to look on God's creatures as brothers and sisters. 
As his first biographer explains: "He used to call all crea
tures by the name of 'brother' and 'sister' and, in a wonder
ful way, unknown to others, he could discern the secrets of 
the hearts of creatures like someone who has already passed 
in to the freedom of the glory of the children of God" (1 C 81). 
He would speak of "our sisters, the larks" and even the vi
cious wolf of Gubbio was addressed "Brother wolf." Fran
cis wanted his presence in the world to be marked by corte
sia: humble, welcoming, reverent, grateful. Not interested in 
building a kingdom for himself, he was free to be the "herald 
of the great King," "God's minstrel" and the "little brother" in 
God's magnificent creation. St. Bonaventure explained how 
this approach continually nourished his life of prayer: 

Aroused by all things to the love of God, he rejoiced in 
all 	the works of the Lord's hands , and from these joy
producing manifestations he rose to their life-giving 
principle and cause. 

In 	 beautiful things he saw Beauty itself, and 
through his vestiges imprinted on creation, he fol
lowed his Beloved everywhere, making from all things 
a ladder by which he could climb up and embrace him 
who is utterly desirable (LMj IX, 1). 

St. Bonaventure's mystical vision was very much the 
same: "Every creature is a word of God, because it speaks of 
God."ll 

11 Comm in Eccl. C. 1, q.2: "Verbum Dei est omnis creatura, quia Deum 
loquitur." English translation in Commentary on Ecclesiastes, Works of St. 
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Concluding Suggestions / Question 

1. 	 While obviously the Scriptures do not treat of the eco 
logical crisis we experience today, the gospels do indeed 
inculcate the attitudes needed to address it . "The Sermon 
on the Mount could be not so much a counsel of perfec
tion as a programme for survival." l2 Ecology is indeed a 
pro-life issue of the greatest importance. 

2 . 	 Evangelization today requires that we address ecology. 
The Liturgy offers a number of opportunities, such as 
"Masses and Prayers for Special Occasions" in the Mis
sal , e.g. Mass for Justice and Peace; Beginning of the 
New Year (World Day of Prayer for Peace); For the Bless
ing of Human Labor; For Productive Land; After the Har
vest, with the corresponding Readings in the Lectionary. 
Other days, such as Thanksgiving Day and the Feast of 
St . Francis lend themselves to ecological reflections and 
homilies as does Eucharistic Prayer IV ("You have created 
all things to fill your creatures with every blessing"; "You 
formed us in your own likeness and set us over the whole 
world to serve you, our creator and to rule over all crea
tures"; "He sent the Holy Spirit ... to complete his work on 
earth"; "we shall sing your glory with every creature.") 

3. 	 Pope John Paul II made a number of important state
ments on ecology that deserve wider dissemination, in
cluding his Message for the World Day of Prayer for Peace 
on January 1, 1990, "The Ecological Crisis: A Common 
Responsibility" with the sub-title Peace with God the Cre
ator, Peace With All Creation. These statements can be 
found on www.conservation.catholic.org. Similarly, our 
Bishops' Conference through its Environmental Justice 
Program has published a number of educational resourc
es, including the St. Francis Prayer Card with the Can
ticle of the Sun. Especially helpful are their booklets "Re-

Bon aventure VII (St. Bonaventure, NY: Franciscan Institute Publications, 
2005) , 

12 Editorial, The Tablet, 16 August 2003 . 
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newing the Face of the Earth" and "Let the Earth Bless 
the Lord." For their catalog call: 1-800-235-8722. 

4. 	 In 1994 our Bishops Conference offered to grant parish
es a Certificate naming each a "St. Francis Model Par
ish" when parishioners made a covenant to undertake 11 
specific steps to "pray, educate and act on behalf of the 
Lord's Earth." Should we not be promoting this initiative? 
For information on this call 202-541-3160 (USCC Envi
ronmental Justice Program). 

5. 	 "The beauty, majesty, and timelessness of a primary rain
forest are indescribably. It is impossible to capture on 
film, to describe in words, or to explain it to those who 
have never had the awe-inspiring experience of stand
ing in the heart of a primary rainforest."! 3 Granting that, 
imagine yourself, say, in the midst of the grandeur of the 
Amazon rainforest, marveling at the chirping and sing
ing of new species of birds beyond counting, the sheer 
abundance of plants and flowers of briJliant color, thou
sands of species of animals and insects unknown else
where, and invite that whole marvelous creation to sing 
with you St. Francis's cosmic liturgy of praise. (And don't 
forget Brother Anaconda and Sister Alligator, as well as 
Brother Tiger and, in the river basin, Sister Piranha. After 
all, they too, like everything else in heaven and on earth, 
"were made through Christ and for Christ." 

6. 	 As we prepare to celebrate 2008-2009, the eighth cen
tennial of the beginnings of the Franciscan movement, 
recovering the dynamism and vitality of "the grace of our 
origins," we can offer the church and world a greatly 
needed centennial gift: St. Francis's vision of the gran
deur of "our Sister Mother Earth" and the need to take 
better care of her. 

7. 	 Reflective Question (best done in community): What can 
I, individuaJly and as a community, do to "pray, educate 
and act" on behalf of "our Sister Mother Earth"? 

13 www.rain-tree.com/facts~htm 

Prayer: 
God our loving Father 
open our eyes to see your hand at work 
in the splendor of creation, 
in the beauty of human life. 
Touched by your hand our world is holy. 
Help us to cherish the gifts that surround us, 
to share your blessings with our brothers and sisters, 
and to experience the joy of life in your presence. 
We ask this through Christ our Lord. 14 

14 Alternative Opening Prayer, Mass of Seventeenth Sunday in Ordi
nary Time. 
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GILES OF ASSISI, THE ECSTATIC KNIGHT 

t8r. Frances Lea Loughlin, 8.M.I.e. 

When Brother Leo, the beloved Pecorello of Saint Fran
cis, wrote the life of his friend and confrere Blessed Giles of 
Assisi, he gave us one of the most curious and fascinating 
chapters in the history of Franciscan spirituality. The story 
of Giles, from the day of his first meeting with Francis to the 
day of his death, is the story of a soul advancing steadily to
ward high perfection but battling every inch of the way. 

Leo calls Giles a most holy and contemplative man, yet 
few of the incidents described in the early part of his life sug
gest much of either quality. He was an eager and impulsive 
youth when he sought out Francis on Saint George's Day in 
1209, and Francis received him with joy. "Beloved," said the 
holy Francis, "God has given you great graces . If the emperor 
came to Assisi and wished to receive one of the townsfolk 
into his service to be his chamberlain or his familiar friend, 
would he not rejoice? Far greater, then, should be your re
joicing; for the Lord has chosen you as his own knight and 
most beloved servant." 

Saint Francis was quick to perceive the chivalrous quali
ties in Giles's soul. "Knight of my Round Table," Francis 
called him, and in truth his life became one divine adventure 
in the service of the Great King, though toward the end his 
knight-errantry was not on the highways of this world but on 
the obscure paths of mystical life. 

For a time Francis and Giles traveled together. People 
who saw the hardships they endured wondered at their high 
spirits. They were laughed at , suspected, stoned, treated 
as rogues and vagabonds ; and their happiness grew with 
abuse. 

But when gentler souls began to pity them , Giles grew 
uneasy. "Father," he said to Francis, "our glory is already 
waning." Francis, though his heart rejoiced at Giles 's high 
chivalry, assured him with sadly prophetic vision that the 
hour of trial would never be wanting. On these journeys with 
Francis, it was the part of Giles to gather the people and tell 
them that the Poverello was worth listening to. Freed from 
the burden of possessions - how much Giles sacrificed is 
unrecorded , but it was his all - and freed from the heavier 
burden of self-esteem, he was enjoying a glorious holiday. 
But it was only a holiday. Soon his real mission began. Fran
cis , already embracing the world in his magnificent sweep of 
vision, was eager to send the young knight on a quest more 
suited to his temper and talents. So Giles became a votary 
of the saints, visiting their shrines , carrying the message of 
Francis over the highroads of the world. 

The plan of Giles's life on his wanderings was always the 
same. He earned his bread; he gave his services freely wher
ever he could; he brought the good tidings of joy in the Lord 
and preached prayer and penance and peace . He was an ef
fective preacher - pungent, witty, a jester and an actor. His 
success was great; his converts were many; and the varied 
human contacts added shrewdness to the natural quickness 
of his mind. There were even a few miracles to his credit. But 
he could never be away from Francis for any great length of 
time; he must always return to Saint Mary of the Angels to 
refresh his soul with the holiness of his Father. 

It may well be that Giles had a restless spirit, that the free 
wandering life exactly suited his vigorous mind and body. 
But the opposite may just as well be true. If Giles loved the 
roads and towns and the exotic splendor of distant lands, he 
also loved the solitude of fields and forests and mountains 
where prayer came easiest. Perhaps Giles , like Brother Lu
cido, nourished a wholesome fear of coming to feel at home 
in this world, and perhaps in his own soul echoed the cry of 
ever-wandering Lucido: "Not here our home, but in heaven!" 
Whatever the truth may be, Leo tells us that Giles began to 
grow uneasy about the complete liberty Francis had given 
him. "Go wherever you will," said the trustful Francis. "But 

lRt::: 
184 



The Cord, 57.2 (2007) 

Father," replied Giles, "in such free obedience I cannot find 
rest." And Francis understood and sent him in obedience to 
a hermitage in Perugia. 

Giles set out at once. The winter was exceedingly cold, 
but he went barefoot, as always, with only his rough gray 
habit to protect his body from the freezing blasts . A cer
tain Perugian met him and wondered whether paradise was 
worth all that. Giles thought it was; and as he considered 
with tender compassion how Christ had trod rougher roads 
for him, barefoot and cold and hungry, his near-frozen body 
grew warm with love. 

Although Giles had been sent to a hermitage where he 
could find peace and solitude for contemplative prayer, he 
alternated prayer with manual labor. He could do anything 
with his hands and do it supremely well. Cheerful, capable, 
always helpful , always ready to give of his physical strength 
and spiritual richness, small wonder the people clamored for 
his services. 

Meanwhile Francis was planning a mission in Moham
medan Africa. He sent word to Giles that he wished him to 
join the little band of missionaries. Giles ran to the perilous 
enterprise as to a feast. The friars reached Tunis and be
gan a vigorous campaign, but a fanatic inflamed the people 
against them and they preached with knives at their throats. 
At last Christian merchants seized the brothers and forced 
them to safety on their ships. It was a bitter blow to Giles. He 
had fully hoped for martyrdom, considering only his desire 
and not his possible unworthiness. He went back to Francis 
humbled because he had been deemed unfit to die for Christ. 
But humiliation was necessary for him, for he was soon to 
enter the lists with sorrow and anguish , and all the pride 
and arrogance in his soul, all the scorn and contempt, would 
rise in rebellion and join the enemy against him. Ultimately 
humility conquered, but had he lost the battle against pride 
he would have lost the battle for his soul. It was not for play 
that the devil tempted him to vainglory. 

The African episode marked the end of Giles's wander
ings. Troubles in the Order had drawn Francis home from 
the East about the same time Giles had returned from Tunis. 

The little band of faithful companions, zealous for the integ
rity of their ideal, instinctively gathered around their Father. 
In his last years Francis suffered indescribable agony of body 
and soul; and Giles , who loved him so deeply, who was so 
completely one with him in spirit and deSire, could not go 
far away. If Giles had been merely an exalted vagabond - as 
indeed some of the brothers had already become - he might 
have gone on tramping the roads, heedless that he belonged 
to an Order and that the Order was in travail and pain. But 
the sufferings of Francis were his sufferings, and the growing 
discontent and ambition among the brothers weighed heavily 
upon his chivalrous heart. He fought quietly and stubbornly. 
Then, in 1226, Francis died. The beloved companions awoke 
from their grief to find the masterful hand of Brother Elias 
guiding the Order where he would, far from the Poverello's 
ideals. 

Elias had the support of the Church - or at least of high 
ecclesiastics - and Giles would not rebel. Instead he retired 
to the Perugian hermitage and for the next twenty years, un
til Blessed John of Parma brought back the Rule of Francis, 
the battles he fought were within his own soul. He changed 
much during that critical period. The simple directness of 
his youth, the high-minded knight-errantry that had char
acterized him while Francis lived , was replaced by the scorn 
of the fighter whose opponents are not worth the effort of 
combat. Sorrow and indignation burned in his heart, but his 
contempt for the mitigati went too deep for controversy. The 
gentle and tender souls, like Leo, were rushing in on bared 
knives in defense of what they loved. Leo, the little sheep of 
God, ran up to Giles in Perugia and told him of the marble 
vase Elias had set up in Assisi. The people were throwing 
money into it to build a rich basilica and convent for the 
brothers. Giles was shocked ; he wept with Leo, but disdained 
to fight. "Let them build a house as long as from here to As
sisi," he growled, "my little corner is enough for me." Then he 
added: "If you are a dead man, Leo, go and smash the vase 
that sins against holy poverty! But if you are still living, re
frain; for the punishments of that Elias will be heavier than 
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you can bear." Leo, dead or alive, smashed the vase . He was 
beaten with rods and exiled from Assisi. 

Giles seems to have remained on fairly good terms with 
the mitigati. He had no affection for their doings , but he kept 
aloof and caused no disturbance . Yet perhaps they even loved 
him. He was never sullen or sensitive. He laughed - though 
there was a sting in his wit - and held his ground at ease. 
He would not have been the true knight of Francis had he 
not fought with all his strength to possess his soul in peace . 
After a time he went down to Assisi to pray at the tomb of 
Francis. He seems to have sincerely admired the basilica - he 
was generous enough for that - and the brothers were eager 
to show him their new convent. It was all quite sumptuous 
and Giles was obviously impressed. Everyone awaited his 
comment. It came. "I tell you , my brothers ," he said suavely, 
"you lack nothing now - except wives ." Of course the broth
ers were shocked , but Giles was not retreating. "My broth
ers ," he repeated gravely, "you know very well that to dis
pense yourselves from poverty like this is no more lawful 
for you than to dispense yourselves from chastity. Once you 
have cast out poverty it will be very easy for you to cast out 
chastity." 

For all his ardent love for the Order, Giles seems to have 
had none of those delightfully comforting visions in which 
the salvation of the Friars Minor is assured and their place 
in h eaven established on angelic thrones. He had seen too 
much. Once a certain friar came to him in high spirits. "Fa
ther," he cried, "I have good n ews to te ll you! " "Tell it, my 
son," said Giles. "Father, in a vision I was taken to hell, and 
although I looked most diligently I saw not one brother of our 
Order there!" Giles sighed deeply and replied: "I well believe 
you, my son; I well believe that you saw none of our Order 
there." The brother persisted: "Why do you think it is , Father, 
that none of our brothers are in h ell? Or if they are, why didn't 
I see them?" "Because, my son , you didn't go deep enough. " 
If Giles had no visions, neither did h e have illusions. 

The years spent in the h ermitage in Perugia were appar
ently years of spiritual development. It is difficult to follow 
Leo's chronology, but it would seem that the best stories about 

Giles - and they are very good indeed - belong to this period. 
Looking up at the great hills and over the plains, the aging 
knight found contemplative prayer easier and ever more de
lightful, and the Holy Spirit, to Whom he had a special devo-' 
tion, was adorning his humbled soul with ever greater gifts. 
Yet he was not wholly apart from the world. He was still a 
missionary, a street preacher of wonderful power and appeal, 
and a most enthusiastic gardener. He seems to have found 
something of his Father's love of nature. The little creatures 
spoke to him of God and eternal things; he embraced rocks 
and trees ; much of his wisdom seems to have come from his 
close contact with the earth. Flowers loved his care. They 
not only bloomed in his garden but sprang up miraculously 
to lend strength to his words. When the brothers of Perugia 
lacked water, Giles struck the ground with his stick and a 
lovely violet sprang up showing the brothers where to dig. 
A Dominican, in doubt about the virginity of Mary, came to 
Giles with his doubt. "0 Brother Preacher," cried Giles, "she 
was a virgin before giving birth." He struck the ground with 
his stick and a beautiful lily appeared. "0 Brother Preacher, 
she was a virgin while giving birth. " He struck the ground 
a nd a second lily sprang up. "0 Brother Preacher, she was 
a virgin after giving birth." Again he struck the ground, and 
there was a third lily. Giles was indeed convincing. 

Though always an ascetic, as he advanced in holiness 

Giles advanced in mortifications . His wattle hut , his single 

tunic, his one meal a day no longer satisfied his passion to 

share in the sufferings of Christ. But he had the strong Fran

ciscan bent agains t asceticism for its own sake. And he al

ways preferred hard work to mere self-laceration. His scorn 

for the idle prayerful man, the "Brother Flies" of the Order, 

was deep and constant. "Do you think," he once said to a 
brother, "that by doing nothing you are being spiritual?" To 
Giles, physical work was as indispensable for a healthy soul 
as for a h ealthy body. 

As the years passed, Giles came to possess ever more of 
the sweet rea sonableness, the understanding tolera nce, of 
the Seraphic Francis. He had learned that wha tever might 
befall the Order, a man could still be faithful to the ideals 
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of Francis. The affairs of others troubled him less and less . 
He watched and prayed, and avoided the brothers who mur
mured. Whenever anyone came to him with an evil report, 
Giles would say: "I do not wish to hear of the sins of others; 
but take care, brother, that you do not burden your own 
conscience." In case of real calamity, however, Giles was a 
marvelous comforter. Tempted men fled to him, the tortured 
begged his prayers , and his charity never failed . Once a 
brother priest, driven almost to madness by a violent temp
tation, cried out in the depths of his soul for Giles to come 
for him. And Giles did go , not in the flesh, but in a dream; 
and when the brother awoke the temptation was gone and 
his soul was wonderfully refreshed. To those who came to 
him in sincerity of heart , Giles had the tenderness of Fran
cis himself; but to those who affected a stuffy or lachrymose 
piety, he was disconcertingly gruff. A priest approached him 
with lugubrious solemnity. "Pray for me, Giles," he sighed. 
"Pray for yourself," was the retort. A young man announced 
to Giles that he had decided to give up everything and en
ter the Order. "Then first go and kill your parents," snapped 
Giles. The young man clasped his hands in horror and began 
to weep. "0 Brother Giles," he cried, "how can I do such a 
wicked thing?" Giles called him a simpleton. Learned theolo
gians and eloquent preachers had to be cautious with Giles. 
If their holiness of life was not in due proportion to their 
learning and talent , the keen-witted brother was quite likely 

to make fools of them. 
The last stage of Giles's life seems to have begun with a 

vision of Saint Francis. It happened at the hermitage in Ce
tona that Giles saw his holy Father in a dream. "I wish that 
we might speak together, Father," cried Giles with humble 
longing. And Francis replied: "Be zealous for yourself, if you 
wish to speak with me. " After this Giles must have doubled 
his efforts, for his life becomes an almost uninterrupted ac
count of visions and raptures and ecstasies. Leo recounts 
on especially significant and beautiful incident. Shortly after 
the apparition of Francis, a certain holy religious living in the 
neighborhood had a dream in which he saw the sun rise and 
set over the place where Giles had built his cell. When he met 

10n 

Giles afterwards and noted the change in him, the meaning of 
the dream became clear. Drawing near to Giles he whispered: 
"Porta suaviter Filium virginis" ("Bear gently the Son of the 
virgin"). From then on Giles lived in almost constant com
munion with God; his knightly joustings were now on mystic 
fields. We do not know what he suffered, but Leo gives us 
glimpses of demons tempting and torturing him. Once when 
Giles left his brothers to return to his cell at night, he spoke 
of going to his martyrdom. On another occasion a brother 
heard such terrifying screams issuing from Giles 's cell that 
he rushed to him in alarm. Giles was unharmed; he thanked 
the brother for coming to him, but sent him away quickly. 
He had to fight this enemy alone. Yet Giles was supremely 
happy. He spoke rapturously of the joys of contemplation; 
but if the brothers questioned him too closely, he fell silent. 
He could not reveal the secrets of the King. 

The transition between the various stages of Giles's life 
- between the joyous adventurousness of his youth, the deep 
sorrow and bitterness of his maturity, the mystical experi
ences of his old age - were doubtlessly not so abrupt in re
ality as they seem in narrative. Giles was always the poet , 
always the knight of the Great King, just as he was always 
the contemplative and always the ascetic. His biting humor 
remained to the end , and to the end he was Giles the un
predictable jester, the disconcerting pricker of bubbles. But 
most of all he was always the true follower of Francis, his 
good brother, his gallant Knight of the Round Table . 

On the Eve of Saint George, fifty-two years to the day after 
he had entered the Order, Giles died. He was buried in Pe
rugia, and the citizens put a sculptured tomb over his body 
and called him a saint. But the Church did not beatify him 
until 1777. 

The plan of Ci[es/s rife on his wanderings 
was always the same. He earned his breadj 

he gave his services freely wherever he cou[dj 
he brought the good tidings of joy in the Lord 
and preached prayer and penance and peace. 
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CAUSALITY AND ISLAMIC THOUGHT 
-~ 

Robert Williams, O.F.M. Cap 

Preface 

Philosophy throughout the ages is a conversation about 
ideas. At times the conversation takes the form of teaching. 
At others it is a friendly discussion, and often it becomes an 
argument between contrasting ideas . In Islam the conversa
tion involved many great thinkers. Two of the great orators 
of the conversation, proposing differing views were Ibn Sina, 
often called Avicenna in the West , and al-Ghazali, who is 
known by a host of similar names in the West. This paper will 
attempt to expose some small part of their conversation . 

In reading and writing about the philosophy ofthe Muslim 
world, it is important to make a mental cultural shift. Many 
of the terms used are quite familiar to us with our Western 
mindset, however subtle cultural nuances may exist. For the 
most part, the thought of Ibn Sina follows closely that of Pla
to, Aristotle, and al-Farabi, while the thought of al-Ghazali is 
much more in line with traditional Islamic thought. Concepts 
such as reality and the soul require far more discussion than 
is possible in this paper, so I will offer a simple explanation of 
these notions as understood in traditional Islam and by Ibn 
Sina and al-Ghazali. 

Throughout this paper the English word "God" will be 
used rather than the Arabic "Allah" as both have equivalent 
meaning and God is a far easier word for use for an English 
speaking reader and writer. The third person singular mas
culine pronouns he and his will be used when referring to 

God, because in Arabic only the third person Singular pro
noun "hu 'a" is used in reference to God. 

Any quotes from the Koran come from the translation by 
the Indian Islamic scholar Abdullah Yusuf Ali. 

Pope John Paul II begins his encyclical Fides et ratio by
stating, 

Faith and Reason are like two wings on which the hu
man spirit rises to the contemplation of truth; and 
God has placed in the human heart a desire to know 
the truth-in a word, to know himself-so that, by 
knowing and loving God, men and women may also 
come to the fullness of truth about themselves. I S 

Faith understood by the gift of reason is strengthened 
and finds new life. The Islamic religious tradition is rich in 
the development of philosophy aimed at such strengthening
and revivification. 

The history of medieval Islamic philosophy boasts two 
major schools of thought, the neo-Platonists, commonly 
called the ja1asifa, and those who rejected the neo-Platonists 
of the Ash 'arite school who grew out of the older MU'tazilite 
school. For the purpose of this paper we will concentrate on 
the Sufi tradition loosely connected with the Ash'arites. The 
star of the school of jalasiJa was Ibn Sina who followed in the 

footsteps of al-Farabi. His chief critic in the Sufi/Ash'arite 

school, rejecting the neo-Platonism of the jalasiJa, was al

Ghazali. Their work and debate is vital in that the conclu

sions drawn in their thought regarding causality greatly in

fluenced the understanding of the way in which God relates 

to and interacts with creation . 

In this paper we will first consider the relation of God 
to creation in the cosmos according to common tradition
al Islamic kalam. Kalam is loosely translated in English as 
"theology." We will then explore the cosmological structure of 
creation as understood by Ibn Sina and al-Ghazali and con
sider the manner in which God, as understood in Islam, is 

15 John Paul II, On the Relationship Between Faith and Reason (Wash
ington, D .C.: US Catholic Conference, 1998),3. 
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able to relate to, and interact with creation according to such 
cosmology. In so doing we will discover how each understood 
causality. Finally, we will explore the notions of what God is 
able to know according to the respective understandings of 
causality. 

The most fundamental tenant of the Islamic faith is that 
God is one. In Arabic, this absolute oneness is called tawhid. 
Considering God as the only necessary existent, it is easy to 
understand the notion of tawhid. When only one being ex
ists, and only that one being need exist, all that can be spo
ken of is oneness, but when that being creates other beings, 
a relationship arises which offers some confusion expressed 
in the ancient problem of explaining the one and the many. 

The notion of tawhid attempts to avoid confusion by ex
pressing the relationship of God with creation according to 
two models. In the first of these models, 

tawhid means that everything real and good belongs 
to God ... everything other than God, by the fact of be
ing other, is unreal, and hence it has nothing intrinsi
cally good about it. 16 

Thus, all of creation in some sense is other than God and 
unreal. In the second of these models, 

tawhid means that every trace of good and reality that 
can be found in ourselves and the world derives from 
God, the only true reality.l? 

Thus, there must exist in creation some aspect of God. 
We should take a moment here to consider the incredibly 

slippery subject of reality. Contemporary Western philoso
phers continue to argue over just what reality is, if it exists 
at all. Philosophers who follow the teaching of the neo-Pla
tonists and the Scholastics accept the existence of reality. 
Muslims also accept the existence of reality; however, their 
acceptance of the notion of reality is not derived from philo
sophical musings, rather, it is rooted in the pages of the Ko

16 Sachiko Murata and William C. Chittick, The Vision of Islam (St. 
Paul, MN: Paragon House, 1994), 68. 

17 Murata and Chittick, The Vision of Islam, 69. 
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ran and it is spoken in one of the most basic tenants of the 
Islamic faith, the Shahadah. In Sura 69, entitled aZ-Haqqa, 
or "The Sure Reality," the reader is presented with images 
of a reality that is interwoven with God's final judgment of 
creation: 

The Sure Reality! What is the Sure Reality? And what 
will make thee realize what the Sure Reality is? The 
Thamud and the 'Ad people disbelieved in the day of 
Noise and Clamour! But the Thamud, - they were de
stroyed by a terrible Storm of thunder and lightning! 
And the 'Ad, - they were destroyed by a furious Wind, 
exceedingly violent; He made it rage against them sev
en nights and eight days in succession: so that thou 
couldst see the (whole) people lying overthrown in its 
(path), as if they had been roots of hollow palm-trees 
tumbled downP8 

The discussion of the Thamud and 'Ad people, both of 
whom rejected God's prophets, is followed by a desCription 
of the obstinacy of Pharaoh when he ignored the prophets of 
God. This is then followed by a description of what will oc
cur on the Day of Judgment with a special emphasis on the 
destruction of those Who do not properly worship God. From 
this reading one might understand the Koranic concept of 
reality, at least from the human perspective, to be deeply en

meshed with the notion of God's judgment of humanity. This 

is in no way satisfying as it does not offer a concrete sense of 

what reality is, nor does it present any understanding of the 

purpose of God's judgment. 

To further consider the Islamic notion of reality it is im

portant to consider the notion as presented in the Shahadah. 

As an introduction to the Muslim notion of reality Murata 

writes, 

If we are to investigate the nature of reality, the ques
tion becomes, What kind of knowledge allows me to 
understand reality as it truly is?' He then points out 

18 Abdullah Yusuf Ali, The Holy Qur'an (New Delhi: Kitab Bhavan,
1996), 69:1-7. 
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that Muslim thinkers all accepted that there is an ul 
timate reality - as is demanded by the first Shahadah. 
Without that acceptance, they would not be Muslim 
thinkers. Hence, in contrast to the modern West , one 
rarely finds a person who questions the existence of a 
supreme Reality or who is skeptical toward the possi
bility of knowing anything of ultimate significance . 19 

Here we must look at the first Shahadah. The Shahadah 
is a statement, that, when said with sincerity, in the pres
ence of another believing Muslim, is the rite of initiation into 
Islam. It is also, traditionally, the first words said in the ear 
of a new born baby, and , when possible, the last words said 
in the ear of a dying person. Again, we turn to Murata: 

The Shahadah consists of two statements , which we 
can call the first and the second Shahadahs. Through 
the first Shahadah, one bears witness that 'There is 
no god but God,' and through the second, one testifies 
that 'Muhammad is the messenger of God.' The first 
Shahadah expresses tawhid, while the second speaks 
of prophecy. 20 

In this , we see that the first Shahadah recognizes the ex
istence of God, and that this existence is unique. It is in 
the acceptance of tawhid, the unique oneness of God, that a 
Muslim accepts the existence of the Real. 

Thus, we see that simply accepting the Islamic faith one 
believes that reality does exist. Three paths are open to Mus
lims who wish to know reality. These paths , as defined by 
Murata, are the path of reason, the path of unquestioning 
acceptance of the revelation of the prophets, and the path 
of a personal experience of the real, should God decide to 
unveil it. All of this seems to skirt any concrete explanation 
of what the Real is. Ultimately, one may accept the Real ac
cording to the Islamic mind, as God in total uniqueness, and 
the expression of God's being, according to the Koran will 
manifest itself in the final judgment. The idea of defining the 

19 Murata and Chittick, The Vis ion of Islam, 237. 

20 Murata and Chittick, The Vision of Islam, 45 . 
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Real as God is unsatisfying to the Western philosophic mind, 
however, it seems that God is the only possible definition for 
the Real within Islamic culture. 

Knowing, then, that God is the Real and creation is, in 
some sense, unreal yet with something of the real existing in 
it, we must consider how the Real and unreal interact. Com
mon Islamic theology discusses this interaction in terms of 
the nearness and the distance of God with his creation . The 
nearness of God is expressed through the word tashbih, and 
the distance of God is expressed using the word tanzih. 

The literal meaning of tashbih is "to declare something 
similar to something else."21 Thus, "It is to assert that God 
must have some sort of Similarity with his creatures . If he 
did not, how could they have anything to do with him?"22 
Therefore, according to the notion of tashbih, God shares 
something of his reality with his creation . To illustrate this, 
in The Vision of Islam, Murata uses the image of a dimen
sionless point. This point "has an infinite number of radii 
extending outward. Each creature in the universe is situated 

on a radius and is connected directly to the center, gain

ing its reality from the central point. The radii suggest God 's 

concern for creation through love, mercy, compassion, and 

kindness. "23 

The notion of tanzih takes a different view. The literal 
translation of tanzih is, "to declare something pure and free 
of something else."24 This means that, "In the perspective of 
tanzih, God is so holy and pure that he cannot be compared 
to any created thing, including concepts , since all our ideas 
are created ."2s Therefore, according to the notion of tanzih, 
God is uniquely one and alone. Tanzih is depicted as: 

(A)n infinitely vast circle. God is at the center; he is 
the dimensionless central point that serves as the ori 
gin of the circle. The world that we experience is at the 
periphery, infinitely distant from the center. There are 

21 Murata and Chittick, The Vision of Islam, 71 . 

22 Murata and Chittick, The Vision of Islam, 71 . 

23 Murata and Chittick, The Vision ofIslam, 72. 

24 Murata and Chittick, The Vision of Islam, 7l. 

2 5 Murata and Chittick, The Vision ofIslam, 71 . 
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many worlds, and these can be pictured as a series 

of concentric circles, some closer to God and some 

farther away. All worlds have the same center, and all 

are cut off from the center because of God's incom

parability. Only the central point has no dimensions , 

and 'Nothing is like Him.' At the same time, every con

centric circle is similar to every other circle. Created 

things share the same qualities, but God shares none 


of their qualities.26 


Both of these perspectives are understood as existing at ... 
all times simultaneously. Thus, all of creation is always in 
relation to God, and gains its reality from him. Yet, creation 
is also perpetually apart from God with some aspects of cre
ation always existing at a greater distance from God and 
some aspects of creation always existing at a lesser distance 
from God, but always at some distance. In understanding 
these concepts, we have established the most basic aspect of 
the Islamic cosmology and some simple notion of the interac
tion between God and his creation. 

The Islamic Notion of Causality 

The most common medieval Islamic notion of causality 
is found in the early Ash'arite school of kalam. The Ash'arite 
school, founded by al-Ash'ari (d.935), was deeply concerned 
with maintaining "the Koranic concept of divine omnipo
tence."27 Thus, the Ash'arites proposed an "occasionalist 
doctrine that causal efficacy resides exclusively with the di
vine will."28 Due to this occasionalist doctrine, the Ash'arites 
found it necessary to reject the Aristotelian notion of natural 
causation as held by the falasifa. According to the occasion

26 Murata and Chittick, The Vision of Islam, 72. 
27 Michael Marmura, "Causation in Islamic Thought," Dictionary of the 

History ofIdeas (The Electronic Text Center at the University of Virginia Li
brary. October 24, 2004, http://etext.lib.virginia.edu/cgi-loca}/DHI/dhi. 
cgi?id=dvl-39.) 

28 Marmura, "Causation in Islamic Thought," Dictionary of the History 
of Ideas. 

alist thought adopted by the Ash'arites, all matter is created 
from nothing according to God's will , implying 

a metaphysics of contingent atoms and accidents that 
are created ex nihilo, combined to form bodies, and 
sustained in temporally finite spans of existence by 

29direct divine action. 

Therefore, any experience of cause and effect is unneces 
sary. 

This means that all of creation is totally contingent on 
the arbitrary will of God. Nothing must be, except for God. If 
nothing but God must exist, then neither must any particu
lar effect exist in relation to any particular cause. Further, 
this leads to the notion that only God can be a genuine cause 
of anything including an act of a human being. They, 

seem to have held that whatever is normally regarded 
as the effect of man's deliberate act is also created 
by God simultaneously with the power, so that both 
'power' and 'effect' are acquired by man from God. 30 

We must also consider the traditional Islamic notion of 
soul. Murata explains it thus: 

Spirit has the qualities of light, and body has the qual
ities of clay. Neither spirit nor body is fire, since fire 
combines the qualities of light and clay. Hence, in or
der to complete our picture of the human being, who 
came into existence when spirit was blown into clay, 
we need something fiery, something that is neither 
spirit nor clay, but something that is produced when 
spirit and clay are brought together. That something is 
typically called nafs, which can be translated as 'soul' 
or 'self. Before spirit meets body, there is no human 
self, no human soul. Only after the two conjoin does a 

29 Marmura, "Causation in Islamic Thought," Dictionary of the History 
of Ideas. 

30 Marmura, "Causation in Islamic Thought," Dictionary of the History 
of Ideas. 
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person come to exist, a person who perceives himself 
neither as spirit nor as body, but simply as self.31 

So, we see that the soul is that which comes to be when 
God unites spirit with body, thus bringing about life. This 
spirit coming from God is eternal, and when joined with the 
body, the soul becomes a potentially eternal embodied be
ing. In a little more than a century, al-Ghazali would further 
develop these ideas using the principles of logic as taught by 

the falasifa. 
In the generation following the development of the ideas 

of the Ash'arite school, al-Farabi was laying the foundations 
of an Islamic school of Neo-Platonism. Al-Farabi is called 
"the first major figure in the history of that philosophical 
movement (neo-Platonism) since Proclus."32 It was his work 
in philosophy that Ibn Sina later developed and popularized. 
What, for the purpose of this paper, we will consider the most 
important concept proposed by al-Farabi and later developed 
by Ibn Sina is the notion of the hierarchy of being. 

Netton describes it thus: 

At the top of this hierarchy is the Divine Being whom 
al-Farabi characterizes as 'the First'. From this ema
nates a second being which is the First Intellect. Like 
God, this being is an immaterial substance. A total of 
ten intellects emanate from the First Being. The First 
Intellect comprehends God and, in consequence of that 
comprehension, produces a third being, which is the 
Second Intellect. The First Intellect also comprehends 
its own essence, and the result of this comprehension 
is the production of the body and soul of al-sama 'al
ula, the First Heaven. Each of the following emanated 
intellects are associated with the generation of simi
lar astral phenomena, including the fixed stars, Sat
urn, Jupiter, Mars, the Sun, Venus, Mercury and the 
Moon. Of particular significance in the emanationist 

31 Murata and Chittick, The Vision of Islam, 100. 
32 Ian Richard Netton, "al-Farabi, Abu Nasr" (Muslimphilosophy.com. 

1998, October 25, 2004), http://www.muslimphilosophy.com/ip/rep/ 
h021.htm.) 
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hierarchy is the Tenth Intellect: it is this Intellect (var
iously called by the philosophers the active or agent 
intellect in English, the nous poietikos in Greek, the 
dator formarum in Latin and the 'aql al-fa "al in Arabic) 
was responsible both for actualizing the potentiality 
for thought in man's intellect and emanating form to 
man and the sublunary world. 33 

Thus , the cosmos, in al-Farabi's view exists as several 
layers of Intellects, and the material world is produced from 
the lowest of these intellects, the tenth intellect. 

Ibn Sina further develops this notion of layers of Intel
lects. He, like al-Farabi, considers God to be "the first with 
respect to the being of the universe," and further "anterior 
to that being and also, consequently, outside it."34 Thus, Ibn 
Sina postulates that the First Being of the Universe is the 
necessary being, and this necessary being exists apart from 
the created universe. He says that, "the necessary Being is 
such (necessary) in all its modes-and thus as creator-and 
being overflows from it."35 This means that the First Being is 
necessary and every part of its essence is equally necessary. 
A definite part of the necessary Being is the state of being 
creator. Therefore the necessary Being must create. In fact, 
Ibn Sina calls creation an "emanation (that) does not occur 
freely."36 Due to the very essence of the creator in terms of 
being and all "modes" associated with him, the mere fact of 
being necessitates creation. This creation is not a continual 
action, but one action that reverberates throughout time. 

A difficulty arises in the manner in which the creator must 
create in that, according to Ibn Sina, "from the One can come 
only one," and common experience reveals the existence of 
many. He explains this in that: 

33 Netton, "al-Farabi , Abu Nasr" (Muslimphilosophy.com. Ocotober 25, 
2004). 

34 A.M. Goichon, "Ibn Sina" (Muslimphilosophy. com. Ocotober 25 , 
2004), http://www.muslimphilosophy.com/sina / art /ei-is.htm.) 

35 Goichon, "Ibn Sina" (Muslimphilosophy.com. Ocotober 25, 2004). 
36 Goichon, "Ibn Sina" (Muslimphilosophy.com. Ocotober 25, 2004). 
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The necessary Being thus produces a single Intelli
gence. This, having a cause, necessarily possesses a 
duality of being and knowledge. It introduces multi
plicity into the world; from it can derive another In
telligence, a celestial Soul and a celestial body. Ptol
emy's system (of various celestial spheres) becomes 
the framework of creative emanation; emanation de
scends from sphere to sphere as far as a tenth pure 
Intelligence, which governs, not a sphere, but our ter
restrial world, which is made, unlike the others, of 
corruptible matter. This brings with it a multiplicity 
which surpasses human knowledge but is perfectly 
possessed and dominated by the active Intellect, the 

tenth Intelligence. 37 

It is from this active Intellect, or spirit, that each body 
receives its soul. It is matter that is the principle of indi

38
viduality, and the soul that gives the individual body life.
Every body is a compound, "the two components (of which) 
are matter and form."39 The importance of this compound, 
its contingent emanation from the tenth Intelligence, and the 
ability of the First Being to know such a compound will be
come apparent when we look into Ibn Sina's notion of cau

sality as it relates to this cosmology. 
To gain a subtly deeper insight into this cosmology, we 

should also consider Ibn Sina's cosmology as described by 

DeBoer. He writes: 

Out of the first One accordingly, - One only can pro
ceed, viz. , - the first World-Spirit. It is in this latter 
Spirit that Plurality has its origin. In fact by thinking 
of its own Cause, it generates a third Spirit, the gov
ernor of the outermost Sphere; when again, it thinks 
of itself, a Soul is produced, by means of which the 
Sphere-Spirit exercises its influence; and, in the third 

37 Goichon , "Ibn Sina" (Muslimphilosophy .com. Ocotober 2 5,2004) . 
38 T. J. DeBoer, The History of Philosophy in Islam (New York: Dover 

Publications , 1967), 140. 
39 Majid Fakhrn, A His tory of Islamic Philosophy (New York: Columbia 

University Publications, 1970) , 168. 
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place, inasmuch as it is in itself a 'possible' existence, 
there emerges from it a Body, viz., the outermost 
Sphere. And so the process goes on .,. Finally comes 
the Active Spirit closing the series, and generating no 
farther pure Spirit, but producing and directing the 
material of what is earthly, as well as corporeal forms 
and human souls.40 

This cosmology offers an echo of the notion of tanzih in 
reverse. In this instance God is the outer sphere with each 
emanation, the first through the tenth intelligences, each oc
cupying interior spheres, and the material world at the cen
ter. According to the thought of Ibn Sina, God is so radically 
different from creation that even human intelligence is at 
least ten times removed from his very being by a series of 
spirits or Intelligences. One causes the existence of the next 
with God, as the First Being, before the First Intelligence, 
being the cause of the First Intelligence simply due to the 
necessary creative power that is a part of God's very essence. 
This brings us to the consideration of the notion of causality 
as understood by Ibn Sina. 

Causality According to Ibn Sina 

In his treatise On Medicine Ibn Sina says, "The knowledge 
of anything, since all things have causes, is not acquired or 
complete unless it is known by its causes."41 Therefore, if we 
are to have some idea of what life is, we must come to some 
understanding of what the cause of life is. Ibn Sina followed 
the causal theory of Aristotle. According to this thought, 
there are material, efficient, formal, and final causes. 

It is the efficient cause that most interested Ibn Sina. He 
understood the efficient cause to be "productive of existence 

40 DeBoer, The History of Philosophy in Islam,137. 
41 Charles F. Horne, ed., The Sacred Books and Early Literature of 

the East Vol. VI: Medieval Arabia (New York: Parke, Austin, & Lipscomb, 
1917) . 
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as such."42According to his thought, "the efhcient cause does 
not precede its effect in time, but only in existence."43 This 
opens the possibility that God, as creator, is the chronologi
cally simultaneous cause of the Second Intelligence, which 
is the chronologically simultaneous cause of the Third In
telligence, and so on until the Tenth Intelligence which in
forms matter causing material beings. God does, however, 
precede all that is in existence. Therefore, God is the efficient 
cause for all that is, but that in no way means that God must 
chronologically precede the existence of any other being; his 
being can chronologically exist simultaneously with other 

beings while being their cause. 
Ibn Sina explains this sense of precedence in efficient cau

sation using the example of a man turning a key. He says, 

For this reason the mind is not repelled at all by our 
saying, 'when Zayd moved his hand, then the key 
moved,' but is repelled by our saying, 'when the key 
moved, Zayd moved his hand,' even though (the mind) 
rightly says, 'when the key moved, we know that Zayd 
moved his hand.' The mind, with respect to the tem
poral coexistence of the two movements, assigns a pri 
ority to one, a posteriority to the other. For it is not the 
existence of the second that causes the existence of 
the first, but it is the first movement that causes the 

second. 44 

Here we see two simultaneous events, the movement of 
Zayd's hand and the movement of the key. Neither is occur
ring chronologically before or after the other, but the move
ment of Zayd's hand is prior to the movement of the key. 
Therefore, "efficient cause does not (necessarily) precede its 
effect in time, but only 'in existence,'" showing that simulta

neity is possible in cause and effect. 

42 Michael E. Marmura, "Avicenna on Causal Priority" (Muslimphiloso
phy.com. October 25,2004) http: //www.muslimphiloSOphy.com/sin/art/ 

marmura4 .pdf.) 

<3 Ibid . 

44 Marmura, "Avicenna on Causal Priority." 


,..."" 

Ibn Sina understands the material cause to be that which 
is "reducible to the principle of potentiality or receptivity."45 
This means that the material cause possesses many "diverse 
connotations ranging from the prime matter in relation to 
form in general, to the unit in relation to number, or wood in 
relation to the bed."46 In these examples, we see that material 
cause refers to the most basic thing of which any composite 
is composed, and that the basic thing is in some sense noth
ing without some other form to actualize it. Form takes on 
sensibility when paired with prime matter. Number is intel
ligible when paired with unit. A bed takes shape when paired 
with wood, so that the wood may create a frame. Of them
selves, prime matter and unit are empty, and of itself, wood 
is simply potential furniture, fuel, or termite food until some 
outside force actualizes it. This leads to a consideration of 
that cause which actualizes the material cause, called the 
formal cause. 

Ibn Sina understands the formal cause to correspond "to 
the principle of actuality or fulfillment. "47 Given the examples 
mentioned above in reference to material cause, form is the 
formal cause that actualizes prime matter, number is the 
form that actualizes unit, and the form of bed is that which 
actualizes the wood. Thus, the form of a number gives mean
ing to a unit in much the same way that the form of bed 
gives meaning to a pile of wood. Further, "Even art, in so far 
as it inheres in the mind of the artisan, may be referred to 
as form, in relation to its object."48 So, the power of thought 
can be a formal cause. The mind possesses such power that 
a human thought can actualize some potential. 

Ibn Sina defines the final cause "as 'that for the sake of 
which' the action is done."49 Here, in reference to the above
mentioned bed, it is the bed itself that is the final cause for 
the creation of the bed. It is the final cause that enjoys "a 
certain preeminence." This is because, "In the conception of 

45 Fakhrn, A History of Islamic Philosophy, 172. 

46 Fakhrn, A History ofIslamic Philosophy, 171. 

47 Fakhrn, A History of Islamic Philosophy, 171. 

48 Fakhrn, A History of Islamic Philosophy, 172. 

49 Fakhrn, A History ofIslamic Philosophy, 171. 
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the agent, it is prior to the other causes, since they are con
ceived subsequently to it. It is also prior in point of definition, 
since it enters into the definition of the other causes."50 This 
thought opens the possibility of an infinite regress of final 
causes, but the ultimate final cause, to which all things are 
ordered, is God the creator who exists outside of all that he 

causes due to his essence . 
In calling God the ultimate final cause of the otherwise 

infinite regress of final causes paired with his notion of ef
ficient cause, Fakhr al-Din al-Razi claims that Ibn Sina cre
ated "a special type of causation in which the cause is tem
porally co-extensive with the thing caused."51 Therefore, God 
must exist as the necessary being, and due to the necessity 
of his creative essence, through the series of Intelligences, he 
is ultimately the cause of the Active Spirit that in turn is the 
cause of the material world and all contained therein. The se
ries of caused Intelligences and the material world emanating 
from the last of the Intelligences, which is the Active Spirit, 
are eternal with the creator, being simultaneously caused by 

his mere being.
Here it is important to consider in what way God knows 

all of that of which he is the cause. We have established that 
Ibn Sina recognizes God as, "the First Principle of Being, who 
is supremely one ." It is further explained, "in the koranic 
view of God, (that) an immense gulf separates the Being 'unto 
whom nothing is like' and the multiplicity of creatures He 

has, by his sheer fiat, brought forth."52 
First, we refresh our understanding of Ibn Sina's vision 

of God. In the words of Fakhrn, "For Ibn Sina, the essential 
characteristic of this Being (God), who rises above the world 
of contingent entities, is necessity. The proof of its existence 
is logically bound up with this characteristic, since however 
long the series of contingent entities in the world might be 
it must terminate ultimately in a necessary principle upon 
which this series depends." In the same place he goes on to 

50 DeBoer, The History of Philosophy in Islam, 172. 

51 Toby Mayer, "Ibn Sina's 'Burhan Al-Siddiquin'," Journal of Islamic 


Studies (12.1.2001: 18-39), 29. 

52 Fakhrn, A History of Islamic Philosophy, 173. 
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say that, "In this proof, Ibn Sina observes, we are concerned 
with the first, efficient cause of the series, who stands to it 
in an essential , generic relation rather than an accidental or 
individual one."53 Thus, God exists of necessity, and part of 
that necessity is his concurrent causing of other beings of 
which he is the first efficient cause that stands apart from 
creation. 

The second important aspect of God, in the view of Ibn 
Sina, is the absolute unity of God. This unity, "excludes every 
mode of composition, including the composition of essence 
and existence, since only entities which are contingent can 
admit of such composition, in so far as existence belongs to 
them by virtue of their dependence upon their cause, rather 
than by virtue of their own essence."54 This implies that God, 
as the necessary Being, can have "no genus and no differen
tia ... and it is without equal."55 From this, Ibn Sina calls God 
perfect. He lacks nothing. 

This leads Ibn Sina to describe God as "pure reason" say
ing, "Whatever is free from imperfection, especially the im
perfection of potentiality or materiality, must be a pure form. 
For matter is the bar to 'formal' or 'intelligible' being, namely, 
'the being which once it is predicated of anything, this being 
becomes a reason,' either in a potential or in an actual sense . 
In the latter case such a being is both the subject and ob
ject of its own cognition, since there is no material bar to its 
becoming an object of thought. Consequently the Necessary 
Being is at one and the same time the act, subject, and object 
of thought or the substance, act, and object of Reason."56 

This leads to what God, as the necessary Being knows. 
Ibn Sina says that God knows himself. Fakhrn explains, "The 
act of self-cognition, observes Ibn Sina, need not introduce 
any duality into the nature of this absolutely unique being. 
In thought, whatever is pure or immaterial is both agent and 
patient, since it is not hindered by any material impediment. 
Nor does it require any extraneous agency to bring about 

S3 Fakhrn, A History of Islamic Philosophy, 173. 

54 Fakhrn, A History of Islamic Philosophy, 174. 

55 Fakhrn, A History of Islamic Philosophy, 174. 

56 Fakhrn, A History of Islamic Philosophy, 175. 
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that condition of immateriality or abstractness which is the 
sign of both intellectuality and intelligibility."57 Thus, God in 
knowing himself knows the One as one. This leaves some dif

ficulty in how God can know his creation. 
Ibn Sina does address this difficulty in that what ema

nates from God is still a part of God; otherwise, he would 
be in some way a duality. If God knows himself, and there 
is some emanation from God that is also part of the radical 
unity of God, then God must know that emanation as well. 
Thus, we see that "despite its (the necessary Beings') total 
independence of anything outside it or other than it, it ap
prehends, in the very act of self-apprehension, whatever has 
emanated from it, namely the 'higher entities ' of the heavenly 
sphere and the lower entities of the sublunary world. The 
mode of this apprehension is explicitly stated to be univer
sal, since it does not befit the Necessary Being to partake, 
without prejudice to its perfection, of that particular mode 
of cognition which belongs to finite knowers."58 Ibn Sina's 
notion that the perfection of the Necessary Being would be 
prejudiced if it knew in a particular mode demonstrates the 
thought of the falasifa that if God knows particulars, which 
are contingent and subject to change, then that change in 
his knowledge would constitute a change in his being, thus 

compromising the perfection of God. 
This still leaves some question of how we, as individual 

humans, are known as well as the rest of earthlY creation. 
To this end, Ibn Sina explains that each intelligence con
templates the essence from which it emanates causing it to 
produce a new intelligence, which it in turn knows. Thus , 
"the first intellect is engaged in the contemplation of its su
preme author or principle. In apprehending itself as neces
sary through this author, it generates the Soul of the outer
most heaven . In apprehending itself as contingent in itself, it 
generates the body of this heaven, and in apprehending its 
author it generates the second intellectual substance in the 
series. This process is then repeated until we come to the 

57 Fakhrn, A History of Islamic Philosophy, 175. 

5B Fakhrn , A History of Islamic Philosophy, 176. 


tenth intellect, which concludes the series and dominates the 
nethermost sphere, namely, that of the sublunary world in 
which we live."s9 The tenth intellect, which informs corrupt
ible matter giving it life, also knows that which it created. 50 

Through the chain of emanations God knows himself, and 
in knowing himself he knows what emanates from him. As 
regards the sublunary world, he knows the universals . Thus, 
he knows the form of human , tree, good, liberty, blue, etc. 
It is only the tenth intelligence , from which matter receives 
form bringing forth particulars that knows in particular. 

For Ibn Sina there is a part of the human that can, after 
death, unite with the tenth Intellect. It is the soul. Ibn Sina 
understands the soul to be eternal and imprisoned by the 
body. He explains this notion in a poetic work Ode on the 
Soul, in which the philosopher's soul seeks an experience of 
the Real. Fakhrn here paraphrases a section: 

Having been ensnared by a group of hunters and 
locked up in a cage, the Souls of mortals, like a swarm 
of captive birds, refuse to accept fate and struggle for 
release. Only a few of them, however, are fortunate 
enough to escape, with parts of their shackles still 
clinging to their claws. The others are left behind but 
are eventually rescued by their companions. They set 
out together in search of safety on the top of the eight
story Mountain of God. As they reach the seventh story 
they settle down to rest in the midst of green pastures 
and flowing streams. They are soon roused to a new 
sense of urgency and head for the eighth story, where 
they come upon a species of bird the like of which, in 
beauty, sweetness, and affability, they had never seen 
before. Before long, the bonds of friendship between 
them have grown so strong that the hosts are only too 
glad now to lead their guests to the city of the Great 
King, before whom they would lay their burdens. But 
as soon as their eyes fall on the radiant countenance 
of the King, they are infatuated. As they enumerate 

59 Fakhrn, A History of Islamic Philosophy, 177 . 

60 Fakhrn, A History of Islamic Philosophy, 177. 
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their grievances, the Great King listens sympatheti
cally, promises them complete restitution of liberty, 
and bids them go in peace. And so they go, with the 
most vivid impression of that vision of beauty whose 
enjoyment brings supreme happiness, and the convic
tion that never again will they be able to feel quite at 
home in that 'vale of sorrow;' from which they origi

61nally came. 
Thus, the soul is in a constant state of agitation, seek

ing release and union with the divine. In this description of 
the rising of the soul to the divine, no analogy for a material 
body exists. This is because Ibn Sina did not believe in the 
resurrection of the body. DeBoer explains, "The human body 
and the whole world of sense furnish the Soul with a school 
for its training. But after the death of the body, which puts 
an end to this body for ever, the soul continues to exist in a 
more or less close connection with the World-Spirit."62 

The Islamic Rejection of Neo·Platonism 

It is the notion of a God who is not totally free, but is, by 
essential necessity, forced to create, along with the notion 
of a necessarily eternal world, in its current form, and the 
notion of a God who does not know his creation in its par
ticulars that the traditional Muslim mind could not accept. 
The Ash'arite school rejected these notions out of hand. Al
Ghazali concerned himself with the thorough study of the 
neo-Platonists in an effort to disprove these notions using 
the logical tools of argumentation available in philosophy. He 
undertakes this difficult task in his masterwork, the Tahafut 
al-Falasifa, in English the Incoherence of the Philosophers. 

The passion with which he rejects the notions proposed 
by the neo-Platonists is quite clear in the introduction of the 

Tahafut: 

61 Fakhrn, A History ofIslamic Philosophy, 179. 

62 DeBoer, The History ofPhilosophy in Islam, 142. 


The heretics in our times have heard the awe-inspir
ing names of people like Socrates, Hippocrates, Plato, 
Aristotle, etc. They have been deceived by the exag
gerations made by the followers of these philosophers, 
exaggerations to the effect that the ancient masters 
possessed extraordinary intellectual powers; that the 
principles they have discovered are unquestionable; 
that the mathematical, logical, physical and meta
physical sciences developed by them are the most pro
found; that their excellent intelligence justifies their 
bold attempts to discover the Hidden things by deduc
tive methods; and that with all the subtlety of their in
telligence and the originality of their accomplishments 
they repudiated the authority of religious laws; denied 
the validity of the positive contents of historical reli
gions, and believed that all such things are only sanc
timonious lies and trivialities ... 

When I saw this vein of folly pulsating among these 
idiots, I decided to write this book in order to refute the 
ancient philosophers. It will expose the incoherence of 
their beliefs and the inconsistency of their metaphysi
cal theories. 63 

In an effort not to stray too far from the bounds of this 
brief discussion we will now consider the cosmology of al
Ghazali and through this look at his notion of causality. To 
consider more of his argument against the philosophers, 
though incredibly interesting, would require far more discus
sion than is possible in this paper. 

Al-Ghazali understood the cosmos as being created by 
God who is unquestionably one. He says about God "His be
ing is the perfect being in contrast to which all other be
ings are imperfect."64 This God can be called the "firs t cause" 
and the "final effect."65 He also firmly understood God to be 

63 Al-Ghazali, Tahafut Al Falasifa (Lahore, Pakistan: Pakistan Philo
sophical Congress, 1963) 1. 

64 Al-Ghazali, Tahafut Al Falasifa, 167 
65 Hans Daiber, "Rationalism in Islam and the Rise of Scientific 

Thought: The Background of al-Ghazali's Concept of Causality" (Septem
ber lO, 2004. http://www.ghazali .org.), 3. 
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the creator of the world, and that he created the world from 
nothing. 66 This formulation allows for the total free will of 
God acting or not acting in his creation. 

According to al-Ghazali , the cosmos created by God is 
composed of three worlds: the phenomenal called mulk, the 
invisible called malakut, and the intermediate called jabarut. 
Kojiro Nakamura describes these worlds as follows, "The 
world of malakut is that of God's determination, a world of 
angels free from change, increase and decrease, as creat
ed once spontaneously by God .... The phenomenal world is 
the incomplete replica of the world of malakut, which is the 
world of reality, of the essence of things. The latter is in some 
respects similar to the Platonic world of Ideas, or Ibn Sina's 
world of intelligibles. The only difference is that the world 
of malakut is created once and for all by God, who thereaf
ter continues to create moment by moment the phenomenal 
world according to his determination."67 Here we see that al
Ghazali accepted a notion of tanzih in which the separation 
between the realms takes on a different form than that pro
posed by Ibn Sina. This notion of tanzih holds God at the 
center with malakut as the next sphere and mulk as the fol
lowing sphere. Jabarut exists in the space between malakut 

and mulk. 
In the cosmology of Ibn Sina, "Once the divine determi

nation is made, the phenomenal world changes and evolves 
according to a determined sequence of causes and effects."68 
This is a "reduction of the movements of the heavens and 
the effects of nature to 'separate intelligences' through the 
mediation of celestial causes, their knowledge and will, (that) 
ascribes to things and not to God a determining power."69 
Thus, the layers of intelligences proposed by Ibn Sina deny 
the free will of God to act or not to act as he so chooses. 

In al-Ghazali's formulation of the cosmos there is no such 
necessity in God, allowing for his total freedom in acting in 

66 Daiber, "Rationalism in Islam ... ," 3. 
67 Kojiro Nakamura, "Al-Ghazali, Abu Hamid" (ghazali.org. September 

9, 2004. http://www.ghazali.org/articles/gz 1.htm.) 
68 Nakamura, "Al-Ghazali, Abu Hamid." 
69 Daiber, "Rationalism in Islam ... ," 3. 
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any and all of the three created worlds according to his own 
will. However, in the realms of intelligences, as understood 
by Ibn Sina, God acts out of essential necessity. Nakamura 
writes, "The difference between (al-Ghazali's) relationship 
and the philosopher's causality lies in whether or not the 
relation of cause and effect is necessary."70 

Al-Ghazali criticizes the notion of necessary causality as 
espoused by Ibn Sina. He believes that "only inanimate be
ings are said to act by necessity." Further, he believes that 
"by definition, a necessitated act is not a voluntary act." 
Therefore, the thought of Ibn Sina that "does not allow God 
to act directly in the world of men, but only through the me
diation of other causes ,"7! reduces God to acting in a manner 
more akin to an inanimate being. For al-Ghazali the "Divine 
Causality should be defined as free Creative Might."72 In the 
light of such free creative might, any action, such as creation 
undertaken by God, is a purely free action . 

Al-Ghazali argues that Ibn Sina bases his notion of cau
sation on the simple observation that an effect "occurs with 
the cause, but not (necessarily) by it."73 If it is true that an 
effect does occur with a particular cause, but not by, or due 
to it, then both cause and effect are separate and free actions 
that may occur separate from each other. Al-Ghazali pro
poses that, "Causes are mere conditions of the conditioned 
and do not necessarily imply an effect relatable to it."74 In 
this regard, he writes: 

"The connection between what is habitually believed 
to be the cause and what is habitually believed to be 
the effect is not necessary for us. But in the case of 
two things, neither of which is the other and where 
neither the affirmation nor the negation of the one en
tails the affirmation or the negation of the other, the 
existence or non-existence of the one does not neces

70 Nakamura, "AI-GhazaIi, Abu Hamid." 
71 Marmura, "Causation in Islamic Thought ," Dictionary of the History 

of Ideas. 
72 DeBoer, The History of Philosophy in Islam, 159. 
73 Daiber, "Rationalism in Islam ... ," 4. 
74 Daiber, "Rationalism in Islam ... ," 5 . 
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the creator of the world, and that he created the world from 
nothing.66 This formulation allows for the total free will of 

God acting or not acting in his creation. 
According to al-Ghazali, the cosmos created by God is 

composed of three worlds: the phenomenal called mulk, the 
invisible called malakut, and the intermediate called jabarnt. 
Kojiro Nakamura describes these worlds as follows, "The 
world of malakut is that of God's determination, a world of 
angels free from change, increase and decrease, as creat

ed once spontaneously by God .... The phenomenal world is 

the incomplete replica of the world of malakut, which is the 

world of reality , of the essence of things . The latter is in some 

respects similar to the Platonic world of Ideas, or Ibn Sina's 

world of intelligibles. The only difference is that the world 

of malakut is created once and for all by God, who thereaf
ter continues to create moment by moment the phenomenal 
world according to his determination."67 Here we see that al
Ghazali accepted a notion of tanzih in which the separation 
between the realms takes on a different form than that pro
posed by Ibn Sina. This notion of tanzih holds God at the 
center with malakut as the next sphere and mulk as the fol
lowing sphere. Jabarut exists in the space between malakut 

and mulk.
In the cosmology of Ibn Sina, "Once the divine determi

nation is made, the phenomenal world changes and evolves 
according to a determined sequence of causes and effects. "68 
This is a "reduction of the movements of the heavens and 
the effects of nature to 'separate intelligences' through the 
mediation of celestial causes, their knowledge and will, (that) 
ascribes to things and not to God a determining power."69 
Thus, the layers of intelligences proposed by Ibn Sina deny 
the free will of God to act or not to act as he so chooses. 

In al-Ghazali's formulation of the cosmos there is no such 
necessity in God, allowing for his total freedom in acting in 

66 Daiber, "Rationalism in Islam ... ," 3 . 

67 Kojiro Nakamura, "Al-Ghazali, Abu Hamid" (ghazali.org. September 
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any and all of the three created worlds according to his own 
will. However, in the realms of intelligences, as understood 
by Ibn Sina, God acts out of essential necessity. Nakamura 
writes , "The difference between (al-Ghazali's) relationship 
and the philosopher's causality lies in whether or not the 
relation of cause and effect is necessary."70 

AI-Ghazali criticizes the notion of necessary causality as 
espoused by Ibn Sina. He believes that "only inanimate be
ings are said to act by necessity ." Further, he believes that 
"by definition, a necessitated act is not a voluntary act." 
Therefore, the thought of Ibn Sina that "does not allow God 
to act directly in the world of men, but only through the me
diation of other causes,"7] reduces God to acting in a manner 
more akin to an inanimate being. For al-Ghazali the "Divine 
Causality should be defined as free Creative Might. "72 In the 
light of such free creative might, any action, such as creation 
undertaken by God, is a purely free action. 

Al-Ghazali argues that Ibn Sina bases his notion of cau
sation on the simple observation that an effect "occurs with 
the cause, but not (necessarily) by it."73 If it is true that an 
effect does occur with a particular cause, but not by, or due 
to it, then both cause and effect are separate and free actions 
that may occur separate from each other. Al-Ghazali pro
poses that, "Causes are mere conditions of the conditioned 
and do not necessarily imply an effect relatable to it."74 In 
this regard, he writes: 

"The connection between what is habitually believed 
to be the cause and what is habitually believed to be 
the effect is not necessary for us. But in the case of 
two things, neither of which is the other and where 
neither the affirmation nor the negation of the one en
tails the affirmation or the negation of the other, the 
existence or non-existence of the one does not neces

70 Nakamura, "Al-Ghazali, Abu Hamid ." 

71 Marmura, "Causation in Islamic Thought," Dictionary of the History 
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sitate the existence or non-existence of the other; for 
example, the quenching of thirst and drinking, satiety 
and eating, burning and contact with fire, light and 
the rising of the sun, death and decapitation .. ,. On 
the contrary, it is within God's power to create satiety 
without eating, death without decapitation, to prolong 
life after decapitation and so on in the case of all con

comitant things ."75 

AI-Ghazali does allow that it is commonly observable that 
one event does regularly seem to follow another, but that 
we only develop some habit of believing one event to be the 
cause of the other. He says that the "mere observation of past 
uniformities does not suffice to give us the certainty of their 
future continuance."76 To this end, al-Ghazali holds that 
"God creates in man knowledge that the world is orderly, but 
also that its order is contingent and disruptible."77 

As an example, al-Ghazali discusses the relation of fire 
and cotton. He says that, "The philosophers claim that fire 
causes the burning of the cotton, whereas we maintain that 
the real agent in this process is God, acting either directly by 
Himself, or indirectly through an angel. For fire is inanimate , 
and cannot, therefore, be said to cause anything whatsoever. 
The only proof that the philosophers can advance is that we 
observe burning to occur upon contact with fire, but obser
vation simply proves that the burning follows upon contact 
with fire, not that it is due to it, or that it is in fact the only 

possible cause of burning."78 
This same concept is ft.eshed out in the Tahafut thus: 

"We agree that fire is so created that when it finds two 
pieces of cotton which are similar, it will burn both of 
them, as it cannot discriminate between two similar 
things. At the same time, however, we can believe that 
when a certain prophet was thrown into the fire , he 
was not burnt whether because the attributes of fire 

7 5 Marmura, "Avicenna on Causal Priority. " 

76 Marmura, "Avicenna on Causal Priority." 

77 Marmura, "Avicenna on Causal priority." 

78 Fakhrn, A History of Islamic Philosophy, 258. 
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had changed, or because the attributes of the proph
et's person had changed. Thus, there might have orig
inated-from God, or from the angels - a new attribute 
in the fire which confined its heat to itself, so that the 
heat was not communicated to the prophet. Hence, 
although the fire retained its heat, its form and its 
reality, still the effect of its heat did not pass onwards. 
Or there might have originated a new attribute in the 
prophet's body which enabled it to resist the inft.uence 
of fire , although it had not ceased to be composed of 
ft.esh and bones."79 

It is simply due to the action of God 's divine will, accord
ing to al-Ghazali that the cotton is burned when it comes 
into contact with the fire, every time it happens. It is equally 
possible that God might not cause cotton to burn when com
ing into contact with fire, just as the prophet was not harmed 
by the ft.ames . This is, in fact , how that which is considered 
a miracle comes to be. Thus, "without denying that certain 
elements, like fire, are endowed with certain properties, such 
as the power to burn cotton, it is not logically excluded that 
God or His angels may cause this power to be checked in 
such a way that it will not cause burning in the cotton; or 
He may create in the cotton the power to resist the action 
of burning. Such miracles, reported in the Koran, as resur
recting the dead or turning a stick into a serpent could thus 
be explained in a perfectly rational manner."80 Therefore, ac
cording to the thought of al-Ghazali, it is quite possible for 
God to cause whatever he chooses in total freedom. 

Even human thought, according to al-Ghazali is a part 
of the willed creation of God. Thus, "even man's choice is 
compUlsory and ultimately determined by God, insofar as it 
is conditioned by his life, his knowledge and his creation by 
God."81 If God determines even the thoughts of humans, he 
must have a direct knowledge of, and interaction with his 
creation even in its most particular minutia. God's knowledge 

79 al-Ghazali, Tahajut Al Falasifa, 190. 

80 Fakhrn, A History of Islamic Philosophy, 259. 

81 Daiber, "Rationalism in Islam ... ," 8 . 
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cannot be compared to human knowledge; therefore, any 
analogy between the two eliciting some notion of a change in 
God if he knows particulars is false. To this end, al-Ghazali 

writes: 
If they try to take the same stand against our doc
trine of Divine knowledge, let it be known that it is 
agreed on all hands that the relation of Divine knowl
edge to its object cannot be compared to that between 
a creature 's knowledge and its object. Whenever the 
soul of the sphere performs the same function as the 
soul of man, it follows that the two should belong to 
the same kind: for being a percipient of particulars
through intermediaries is their common characteris
tic. The validity of this comparison m ay not be con
clusively proved: but there is strong probability for it. 
And even if this strong probability were not there, the 
comparison would at least be possible, and mere pos
sibility would refute their claim that the evidence to 

s2 
the contrary is conclusive.

This s tatement clearly refutes the claim of Ibn Sina that 
the emanations of God, in the Intelligences/spheres exist as 
universals. Thus, if God is to know anything, he must know 
directly, as every being between him and sublunary creation 
is particular. In reverse, this allows for a personal interaction 
with God, what Solanus Casey called 'blending' with God. 

In regard to the resurrection of the body with the soul , 
al-Ghazali considers the possibility of souls entering a body 
that is prepared in a subtly different manner than was the 

earthly body. He writes: 

Perhaps departed souls require preparations of a dif
ferent kind, and the causes of such preparations are 
not complete until the time of resurrection. And it is 
not improbable that the preparation required by the 
perfect souls which have departed from bodies should 
be different from the one required by souls which have 
come into existence for the first time, and which have 

82 al-Ghazali, Tafw.jut Al Falasifa, 178 . 

not derived perfection from directing the body for a 
while. And God (exalted be He) best knows such re
quirements: their causes, and the times of their pres
ence. Since religion introduced these things , and be
cause these things are possible, it is necessary for us 
to assent to them. s3 

Thus , al-Ghazali presents the notion of resurrected body 
that will be inhabited by a soul after death. The soul does 
leave the body at death, but it does not become an eternally 
disembodied entity, rather it vivifies an eternal body. This 
body is then linked to God who knows his creation which 
comes into being solely through the will of the creator. 

Conclusion 

Ibn Sina and al-Ghazali wrote about the truth as each 
came to understand it by faith and reason, yet the conclu
sions drawn by each vary widely. Both attempted to create 
a valid philosophical tradition within Islam. The conclusions 
one accepts greatly colors the glass through which one at
tempts to relate to God. According to the basic cosmology 
and causality discussed in this paper, if Ibn Sina is correct 
no human will be able to have a genuine experience of God in 
his fullness . Rather, the most anyone could hope for, in this 
life, would be an experience of an emanation of God several 
times removed. Further, every cosmic occurrence must fol
low a particular causal chain that begins with God who, by 
necessity, must cause the chain to begin. However, should 
one accept the notions presented by al-Ghazali , then one has 
the opportunity of blending with God , even in this life , in a 
unique and real way. Following this thought, one must come 
to recognize even miracles as rational acts caused by God , 
who is entirely free to do, or not do, as he wills . 

As knowledge developed and passed from culture to cul
ture throughout time, the thoughts of these men appeared 
in various forms within the Muslim and Arab cultures, and 

83 al-Ghazali , Tafw.jut Al Falasija, 241 . 

217 



The Cord, 57.2 (2007) 

far beyond their borders. Thomas Aquinas adopted and de
veloped many of the ideas of Ibn Sina, recognizing him as a 
laudable commentator of the philosophy of Aristotle. The no
tions proposed by al-Ghazali were far more palatable to the 
orthodox Muslim understanding of God, and his relationship 
with his creation. Many of these thoughts appeared centu
ries later, in new forms developed by the English Empiricists, 

most especially in the thought of David Hume. 
It is because of such conversation that humanity is able 

to gain a deeper understanding of itself, the world, and what 
exists beyond our own senses. Such conversation does not 
provide irrefutable answers, but it does offer well-reasoned 
questions from which humanity is able to grasp a subtly 
clearer understanding of all that is. This clear questioning is 
a necessary component of a genuine faith and a good life. 

John Paul concludes his encyclical Fides et Ratio say
ing, "1 appeal also to philosophers, and to all teachers of 
philosophy, asking them to have the courage to recover, in 
the flow of an enduringly valid philosophical tradition, the 
range of authentic wisdom and truth-metaphysical truth 
included-which is proper to philosophical enquiry. They 
should be open to the impelling questions which arise from 
the word of God and they should be strong enough to shape 
their thought and discussion in response to that challenge. 
Let them always strive for truth, alert to the good which truth 
contains. Then they will be able to formulate the genuine 
ethics which humanity needs so urgently at this particular 
time."84 In this statement we see the vital importance of the 
debate between the thought of Ibn Sina and al-Ghazali. 

Let them always strive for truth/ alert to the good which truth 
contains. Then they will be able to formulate the genuine ethics 

which humanity needs so urgently at this particular time. 
John Paul tl 

84 John Paul Il, 151. 

BOOK REVIEW 

Dante and the Franciscans. Edited Santa Casciani. 
Brill-Leiden-Boston, 2006. iii + 347 pp. 

As Giuseppe Mazzotta trenchantly observes in his con
tribution to this collection, "The subject I am treating in the 
following pages is certainly vast and far from being neglected 
by scholars over the years" (Dante's Franciscanism, p. 175). 
However, despite the extensive bibliography alluded to by 
Mazzotta, this collection of ten essays on Dante's Francis
canism manages to offer some new insights on the subject, 
particularly on the interpretation of Dante's Commedia in 
the light of Franciscan thought. Mazzotta's essay focuses on 
Franciscan particulars in the Inferno and the Paradiso, but 
he also makes the bold claim that the very essence of Dante 
the pilgrim's journey is defined by the Franciscan tradition: 
"The Franciscan focus on humility and on esthetics as the 
genuine way to God summarizes Dante's sense of his poetic 
and spiritual ascent" (p. 202). 

Mazzotta's general study of the Commedia is comple
mented by three essays that specifically address the Para
diso: Amanda D. Quantz, "The Life of the World to Come: 
The Franciscan Character of Paradiso"; Tonia Bernardi Trig
giano, "Clarissan Spirituality and Dante: Piccarda Donati 
Revisited"; Alessandro Vettori, "Pax Et Bonum: Dante's De
piction of Francis of Assisi in Paradiso 11." Triggiano's es
say is particularly interesting on feminist interpretations of 
Franciscan spirituality, and Dante's creative recollection of 
one Franciscan nun who was forced out of her convent, and 
a second whose vocation was delayed by an unhappy mar
riage. 

Two other essays that also address the Paradiso but are 
more properly listed among occult and numerological stud
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ies are Lucia Treanor's "The Cross as Te in 'The Canticle of 
Creatures,' Dante's 'Virgin Mother,' and Chaucer's 'Invoca
tion to Mary"'; and Elvira Giosi's "A Franciscan Explanation 
of Dante 's Cinquecento Diece E Cinque." 

Two essays that both complement and contrast with each 
other are V.S. Benfell III 's study of a Francisan's influence on 
Dante, and Santa Casicani 's of Dante's influence on a Fran
ciscan: "Dante , Peter John Olivi , and the Franciscan Apoca
lypse," and "Bernadino: Reader of Dante." 

Since almost every assertion about Dante's life has been 
vigorously contested by scholars, including his relationship 
to Franciscanism (Did he go to Franciscan schools? Was he a 
member of the third order of St. Francis? Was he influenced 
by prominent Franciscans?), William R. Cook and Ronald 
B. Herzman ("What Dante Learned from St. Francis") have 
their hands full in approaching the subject. Nevertheless, 
they push bravely on : "Biographical information should not 
be dismissed out of hand. Dante is buried in a Franciscan 
church and his daughter became a Franciscan sister. There 
is even evidence that Dante himself might have been a lay or 
Third Order Franciscan" (p. 132). 

Finally, Brenda Wirkus takes a different approach by 
writing an essay on Dante's autobiographical La Vita Nuova: 
"Vestiges and Communities: Franciscan Traces in Dante's 
'New Life ." La Vita Nuova is particularly interesting as an 
early presentation of Dante's idol Beatrice, who becomes, 
in the Commedia, less of a real person than the symbol of 
the reshaping of Dante 's mental and spiritual life (Wirkus, 
p.347). 

Thus this collection of ten essays on Dante and the Fran
ciscans covers a wide variety of material from a number 
of interesting perspectives. While not all of the essays are 
equally persuasive, each one contributes to the dialogue on a 
centrally important subject for scholars and students of the 
medieval period: the relation of Francis and his legacy to the 
life and thought of Italy's premier poet. 

John Mulryan 
Distinguished Board of Trustees Professor 

St. Bonaventure University 

FILM REVIEW 

ASSISI PILGRIMAGE: Walking in Faith with Francis and 

Clare Written and Directed by Greg Friedman, O.F.M. 

Every year thousands of pilgrims descend on Assisi, Italy, 
birthplace of Sts. Francis and Clare, eager to draw on the 
rich spiritual experience that such a pilgrimage affords . Most 
people, however, will never cross the ocean to visit Assisi, 
but still want to know more about the founding Franciscan 
saints and the world in which they lived. 

This new film aims to make that pilgrimage experience ac
cessible to more people. The two-hour program allows view
ers to hear the stories of actual pilgrims who have come to 
Assisi and to visit, via video , the many places that a modern 
pilgrim would go to in Assisi and the surrounding region. 

Franciscan Pilgrimage guides, including author and poet 
Murray Bodo, O.F.M. , Clare scholar Margaret Carney, O.S.F., 
and author Roch Niemier, O.F.M., tell the stories of places 
and events in the lives of Francis and Clare that m a rk the 
pilgrim's road . Music by Franciscan composer Robert Hutm
acher adds a medieval flavor. Special features include inter
active maps, timelines, a detailed explanation of the symbol

ism in the Cross of Sa n Damiano, and 
a pilgrim 's dramatization of Clare 's de
parture from wealth . 

A perfect gift for anyone who has 
a devotion to Franciscan spirituality , 
a curiosity about Fra ncis and Clare, 
who has made a pilgrimage to Assisi 
or who simply wants to take an "arm
chair tour" of this very special pilgrim
age destination. 120 min . DVD 

Jean Fran90is Godet-Calogeras 
St. Bonaventure University 

,..,,,, 
220 



222 

The Cord, 57.2 (2007) 

ABOUT OUR CONTRIBUTORS 

MURRAY BODO, O.F.M. is a frequent contributor to The Cord delight
ing readers with his insightful poetry. He is a friar of the St. John 
the Baptist Province and ministers in Over-the-Rhine, Cincinnati, 

Ohio. 

MARIA CALISI is Assistant Professor of Theology at St. Peter's college 

in Jersey City. She earned her doctorate in historical theology at 

Fordham University and lives with her husband in The Bronx, New 


York. 

DAVID FLOOD, O.F.M. has recently returned to Montreal after sev

eral years on the Research Faculty at the Franciscan Institute. He 

has a new edition of Peter Olivi's Commentary on Genesis ready for 


release . 

CHARLES FINNEGAN, O.F.M. is a frequent contributor to The Cord, 

challenging its readers to a deeper, more personal commitment to 

our Franciscan vita. He is currently on leave from his ministry in 


Philadelphia, residing in Ringwood , NJ. 
JEAN FRANC;OIS GODET-CALOGERAS is the editor of the Bonaventure 
Texts in Translation series and the Franciscan Studies published 
by Franciscan Institute publications . In his spare time he is a lso a 
member of the Teaching a nd Research Faculty at the Franciscan 

Institute. 
tFRANCES LEA LOUGHLIN, S.M.I.C. played a critical role in the earliest 
days of the Institute assisting Father Philotheus Boehner, O.F.M . in 
the vital work of retrieving and translating important works of the 
Franciscan tradition , and beginning other traditions, such as The 
Cord, in 1950. This short biography of Giles of Assisi was among 

papers she left here at the Institute . 
MARGARET MAGEE, O.S.F. is a member of the Franciscan Sisters of 
Allegany, NY. She is currently serving as Associate Director of the 

Franciscan Federation in Washington , DC. 

JOHN MULRYAN, PH.D. is the Distinguished Board of Trustees Pro
fessor at St. Bonaventure University . He is currently on sabbatical 
from his teaching duties in the English Department. 

ROBERT WILLIAMS, O.F.M. CAP. currently serves as DRE for two par
ishes in Hoboken , NJ. In his spare time he is in graduate studies 
at Seton Hall and also at the School for Franciscan Studies at St. 

Bonaventure University. 

/I" 

The Franciscan Center 

of the 


Washington Theological Union 


Announces its annual symposium 

May 25-27, 2007 


"Franciscan Evangelization: 
Striving to Preach the Gospel" 

Francis of Assisi began his journey as a lay man striving 
to live a Gospel life , both by way of word and example. 
The lay character of the early movement, however, soon 
gave way to clericalization of the Order. How did c1erical
ization affect the lay character of the Order with regard 
to living and preaching the Gospel? How does it impact 
us today in our efforts to live evangelical life? Here we 
will take up these questions and more as we explore 
the lay and clerical character of Franciscan life and the 
question, who preaches the Gospel? 

SPEAKERS: 
Dominic Monti, O.F.M. 

"Gospel Preaching and Gospel Life: Similarities and Differ 
ences." 

C. 	Colt Anderson, Ph. D. 

"Clerics, Laity and Preaching the Gospel 
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"The Impact of Clericalization on Franciscan Evangelization" 

Canice Connors, O.F.M., Conv. 


"Franciscans in Collaboration: Starts and Stops" 


Cost: $180.00 [includes conference and registration fee] 

For more information contact 

Alyce Korba@ 202 - 541 - 5219 or Korba@wtu.edu 
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The Seventh National Franciscan Forum 
Sponsored by The Franciscan InstilUte 

of St. Bonaventure Uni versity 

Daring to Embrace the Other: 
Franciscans and Muslims in Dialogue 

The Forum will address interrel igious dialogue usi ng the encounter betwee n Francis 
and Sultan Malek al-Kamil as a poignant focus in conside ri ng the current conflict 
between Christians and Muslims. It wi ll examine how the core values of the Franciscan 
tradi tion and of Christia ni ty and Islam impel us to engage one another respectfully and 

cooperatively in rebui ldi ng the world . 
Thursday, June 7 (4:30 p.m.) - Saturday June 9 (9:00 p.m.) 2007 

Please p lan to depart on June 10. Arrangem ents may be made to ar rive early and /or Slay longer. 

Franciscan Retreat Center, Colorado Springs, Colorado 

Forum Cost: $299 (exclusive of room cost) 

Presenters: 

Michael Cusato OFM: Director ofThe Franciscan Institute and historia n of medieval 
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Michael Ca labria OFM: Lecturer in Arabic and Islamic Studies and Inter-reli gious 
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For more information and to register, see The Franciscan Institute 
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The Portiuncula Center for Prayer 

Mark your calendars for 2007: 
40-Day Hermitage Experience Us ing Mary El iza
beth Imle r 's, A Franciscan Solitude Experience: The 

Pilgrim 's Journal, this ret reat is based on the Third Order Rule, 
draws from the wri t ings and guidance of Francis and Clare , as 
well as our rich Franciscan h eritage. Participa n ts are invited in to 
the freedom to s imply be, u s ing the journal as a guide , wit h a 
theme reflection eve ry 10 days by Sr. Mary Elizabeth a nd oppor 
tun ities to be compa nioned by spiritual d irecto r as one wishes. 
Tim e: February 17 to March 29 and Novem ber 4 to December 13 . 
Fee: $1800 - $2500 (depen d ing on ch oice of hermi tage). 

Annual Journey With Retreat.. .. St. Bonaventure's Commen
tary on the Gospel of St. Luke with Robert Karris OFM. Th is 
re treat will s how how con temporary Bon aven tu re's interpre ta 
t ion a nd s piritual ity are. S t. Bon aventu re was a h ighly regarded 
commentator on Sacred Scrip tu re . S ince the li turgical year 2007 
featu res th e Gospel of Lu ke, we wi ll sample som e of Bon a ven 
ture 's r ich commentary on this Gospel of Mercy. We wil l find t hat 
his expos ition , e.g ., of the Pa ra ble of th e Good Sam arita n , h as 
an ticipa ted insights of contem porary comme n tators . We will a lso 
fi n d that h is commentary on Luke often reveals h is Franciscan 
soul in the points h e accentua tes, e .g ., the poverty of Mary a nd 
her newborn son , J esu s. Time: June 11 - 17. Fee: $450 

Private Directed Retreat : wi th S r. Corrina Thom as FSPA. Corri 
na's work , as spi ritual and re treat director, cen ters around com 
panioning individu als in t ra n s form ation al p rocesses, inclu d ing 
su ch a pproach es as en neagram , fo cusing, active imagination , 
guided imagery , a nd ba lancing of the chakras. She believes that 
each person a n d al l of creation are living images a nd living pro 
cess of t he Divin e, inseparable from the Source of al l life . And 
that in discovering ou r deepes t identity as pa rt of the creative 
life fo rce of God , we wi ll fi nd h ope, healing a n d h a rmony for ou r 
selves and for our wor ld . Time: Ju ly 16 - 22 . Fee: $4 20 

Relationships of Love wit h Fr. Don Blaeser OFM. As much as 
we may speak of t he im portance of having faith , our spiritu al li fe 
is always lived out in rela tionships. Using Sacred Scripture, ex 
a m ples from the lives of S ts. Francis and Clare, a nd variou s othe r 
sources, we will focu s on living our fai th in relation s hips of love. 
Time: J uly 23 - 29 . Fee: $375 for overnight $225 for commuter. 

For more information con tact : Mary Ann Hamilton at the 
Portiuncula Center for Prayer 

9263 West St . Francis Road , Frankfort , IL 60423 
Phone: 815 -464-3880 
Email : info@portforprayer.org 

Website : www.portforprayer .org 

'"' '"' ~ 
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St. Francis Spirituality Center 
200 St. Francis Avenue 

Tiffin, Ohio 44883 


419-443-1485 


Enjoying God's Creation June 10-15, 2007 


Presenters: Ellen Lamberjack, O.S .F. 


and Paulette Schroeder, O.S .F. 


Come, listen to the sounds of creation. See and expe
'''I~9~ rience God in the breeze, the trees, the lake and the .~\ ~, "'i ~ 

K~\..I ~ growth of woodlands. Spend time in the county and
!&'~r . ~ state parks, a long waterways and trails . Transportation,.l IW ~ 

and food are provided. Registration begins 6:00 P.M. 
June 10. Suggested Offering $325.00 . You may con
tinue ano ther day for an extra donation of $25.00. 

.. /" 

"A Single Branch of Flame: Meeting the Discerning Hearts 
of Francis and Clare" June 18-24, 2007 

Presenter: Sr. Clare D'Auria, O.S.F. 

Retreatants reflect on and pray with their own founda
tional faith experience: the unmistakable initial encoun
ter with God-the moment of conversion. By engaging the 
Tavolas of Francis and Clare, retreatants will discover how 
this experience of conversion becomes the touchstone or 
"single branch of flame" in the light of which we see all 
that comes to us-in the process of discerning significant 
decisions in our lives. Suggested offering $340.00. Regis
tration begins a t 6:00 P.M.; no evening meal on June 18, 
2007. Retreat ends with brunch on June 24. 

Radical Amazement ... Retreat to the New Universe 
October 7-12, 2007 

Presenter: Judy Cannata, mother, wife, author, spiritual di

rector, retreat director. 

As clearly as the parables told by Jesus challenged 
his listeners to ask questions abou t who they were and 
what their relationships meant, so the new universe 
story chal lenges us to expand the way we think about 
and respond to the life around us. Suggested offering: 
$325.00. Registration: October 7, 6:00 P.M. Retreat 
ends October 12 after d inner 12:00 P.M. 

A Franciscan Gateway to Interreligious Experience 

(Cosponsored by: Franciscan Sisters of Perpetual Adoration and 


Franciscan Sisters of the Sacred Heart) 


When: August 2 - 8, 2007 
Where: Portiuncula Center for Prayer, 9263 West St. 

Francis Road , Frankfort, IL 60423 
Phone: 815-469-4883, Fax: 815-469-3880 
Email: info@portforprayer.org 
Website: www.portforprayer.org 
Presenters : Kathy Warren OSF, Marla Lang FSPA, Corrina 
Thomas FSPA, Dr. Scott Alexander, Elizabeth Deligio . 
Fee: $325 Single occupancy, $275 double occupancy, $200 

Commuter 
Tuition paid by co-sponsors 

We will spend time in this workshop exploring the meaning of 
Francis' encounter with Sultan Malek al-Kamil in 1219 as a unique 
paradigm for building peace. Inspired and challenged by Francis' 
example, may we find ways of building interreligious bridges of 

peace in 2007. 
Kathy Warren will companion us through her book Daring to 

Cross the Threshold. She will help us find common ground for 
understanding peace and right relationship which is nothing short 

of God's intention for all of us. 
We will have the opportunity to experience crossing the thresh

old into the sacred space of other religions of the world. We will also 

have the opportunity to have meaningful conversation with each oth
er and with our sisters and brothers of other religions traditions. 

It is our hope that inspired by the legacy of Francis of Assisi , 
participants, during this six day conference, will gently walk upon 
the holy ground of various religious traditions and focus attention 

on exploring and appreciating: 
Approaches to various inter-religious relationships 

Some values that religions share in common. 
Our desire for and commitment to peace-making, universal 
fraternity and interreligious dialogue as a spiritual practice. 
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TOWARDS THE HEALING OF CHRISTIANITY: 


A JUNGIAN CHRISTIAN DIALOGUE 

A Contemplative Conference/Retreat at Shalom Retreat Center, Dubuque, Iowa 


DON SISSON 

FMS, D. MIN 


• Pioneer in exploring the 

deeper levels of the 

Jungian-Christian dialogue 


• MA degrees in Christian request or on our web site. Massage, reflexology, 

Spirituality, liturgy and Reiki available on-site thru Integrating WeI/ness. 

transpersonal psychology 


• Doctorate-Pacific 

School of Religion, 

San Francisco in 

spiritual direction and 

Jungian psychology 


JUNE 10-15, 2007 

SUNDAY, 5:30PM - FRIDAY, 1:OOPM 


These days will dialogue with Jungian concepts 

in relationship to the Christian message. Includes 

input, reflection and integration to facilitate our 

own healing as bearers of the Western Soul. 

Topics include: 


• Healing the Jesus Wound 

• The Shadow and Christian Spirituality 

• The Archetype of Renewal & Destruction 

• Jungian Inner Work and Christian Prayer 

• Reclaiming the Christian Mystical Tradition 

Extended explanation of retreat available upon 


OFFERING: $415 OVERNIGHT I $315 COMMUTER 


TO REGISTER, send $75 nonrefundable deposit to : 

Shalom Retreat Center, 1001 Davis St. , Dubuque, IA 52001 . 


This secures your reservation and is credited 

to the offering for the Retreat. 


CRAVING FOR GOD: A SPIRITUALITY OF FOOD 


SATURDAY, JUNE 16, 9:30AM - 4:00PM 

Workshop will focus on our hunger and thirst for the Divine in life. We will 

examine the spiritual relationship to nurturance, love, hunger, and the 

desire for food. Fasting, addictions, and obsessions of our culture will be 

presented. Input and process included. OFFERING: $60 includes lunch. 


TO REGISTER, send offering to: 

Shalom Retreat Center, 1001 Davis St., Dubuque, IA52001 . 


FOR MORE 


INFORMATION, 


CALL US AT 


563-582-3592 
 alom 

RETREAT CENTER 


WEB: http://members.aoLcom /DBQShalom/ 


JULY 17- 19, 2007 

MID-WEEK 


WORKSHOP 


KEEPIN G ALIVE THE 
SPIRIT OF HOPE 

~ 

5-day Silent Retreat. July 29-August 3, 2007. 
With Fr. Eddie Fronske, OFM at San Damiano 
Retreat Center in Danville , CA. For more information call 
Lorraine Steele at 925. 837.9141 or visit our website: ~, 
v.rww.sandamiano.org. 

~ 
~ 

"-'''-'0 

~ 
\~H D~ml~HO ~m~r 

!I' 

OCT. 24- NOV. 1,2007 

8-DAY 
FRANCISCAN RETREAT 

ST. BONA VENTURE'S 
JOURN EY OF THE HUMAN 

PERSON IN TO GOD 

229 

http:v.rww.sandamiano.org
http://members.aoLcom


The Cord, 57 .2 (2007) 

Franciscan Studies 

From Your Home 


INSTITUTE FOR 

CONTEMPORARY 

FRANCISCAN LIFE 


Guided, self-paced courses offered in a variety of 
forma ts on the heritage of St. Francis of Assisi. 

The Institute for Co ntemporary Franciscan Life (TCFL) 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. 

Available courses are: 

FRANCISCAN GOSPEL LIVING IN FRANCISCAN PR~YER 

THE CONTE1\1POR~RY WORLD FRANCISCAN SERVANT 

THE FR.\.NCISCANS: LEADERSHIP 

A FAMILY HISTORY ST. FR~NCIS OF ASSISI, AN 

FR~NCISC.<\J'I SPIRITUALITY I NTRODUCTION 

CLARE OF ASSISI: THE R ULE OF THE SECULAR 

H ER LIFE AND WRITINGS FRANCISCAN ORDER 

To learn more about how yo u can enhance 
YOll! Franc iscan knowledge, co ntact us at: 

(814) 472-3219 • lCFL@francis.edu A 

www.francis.edu SAINT FRANCIS 

(Under "university links" se1ecl Cemers QJld Institutes; 

COlilempormy Franciscan Life is found under Instifutes .) UNIVERSITY 


FOUNDED )847 

FRANCISCAN CENTER IN TAMPA, FLORIDA 
A center for spiritual renewal 

Individual and group retreats 

Spiritual direction 


Conference facilities 

Gift Shop with the latest books 


Comin2 Events in 2007 

MINISTRY RETREAT 

"The Good News According To Each of Us: A Retreat for Those 


who Minister" 

Jill Biebel, Maureen Connors, Ph.D., Pat Livingston, 


Carol Mitchell, Ph.D . and Father Sam Vaccarella, T.O.R. 

June 1-7 


DIRECTED RETREAT 

Guest Directors Sister Sallie Latkovich, C.S.J., D.Min. 


and Father Tom Vigliotta, O.F.M. and Center Staff 

June 8-15 


CONSCIOUS CONTACT RETREAT WEEKEND: 

(for those in 12-Step Recovery) 


Sister Cathy Cahill, O.S.F. 

July 13-15 


WOMEN'S RETREAT WEEKEND 

Maureen Connors, Ph.D., Carol Mitchell , Ph.D. 


July 20-22 


3010 N. Perry Avenue Tampa, FL 33603-5345 
(813) 229-2695 

E-mail: francntr@tampabay.rr.com 

www.alleganyfranciscans.org/franciscancenter.htm 
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Franciscan Pilgrimages to Assisi 
April 19 . May 1 

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

Franciscan leadership Pilgrimages 
Octo ber 6 . 16 

October 1 2 ·22 

Franciscan Study Pilgrimages 
July 1 ·25 

September 13 . October 7 

Franciscan Pilgrimages to the 
Holy land 

Apri l 23 . May 7 
Oc tober 15 . 29 

Wisdom Figures in the 
Franciscan Tradition 

Ju!y 7 · 18 

Franciscan Inter-Religious 
Pilgrimage 

May 17 ·28 

Franciscan Pilgrimage to 
Northern California Missions 

June 3 . 10 

Franciscan Marian -uJ 
Pilgrimage NCJ 

July 16 . 25 

Franciscan Pilgrimage to Rome 
March 1 ·9 

e PO Box 321490 .. 0 0 7 

frdnKlu l. WI 53132 ~ (ustomizpd programs availablp, 
4144270570 F' P'I'.'.' fax 414'l270590 WWW, ranciscan I grlmages .com 

Franciscan Life Center 
2006-07 PROGRAMS 

&7cl) ~M~ (JJ"-O-c" ... THE FRANCISCAN WAY . 

Advent Day of Reflection 
Saturday,December 2,2006, (9 a.m. - 3 p.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 intoour life.Positioned in time, we discern where we are in 

ourspiritual journey into God and recommit ourselves to our heart's desire.This daywill incorporate 

reflection talks, personal and communal prayer, group sharing, a Eucharistic celebration and lunch. 


Retreat: Peace Prayer of St. Francis: lord, Make me an Instrument of Peace 
Thursday, February 8(7 p.m.)- Wednesday,February 14 (12 noon), 2007 
Director: Charles Faso, OFM. 

The "Peace Prayer of SI. Francis"will be the focusof th is retreat. LikeSI. Francis,we too canfind 1he 
co nfidence and courage to offer ourselves to God's use as instruments of Peace! During the retrea1 
we will listen to Francis'wordsand 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 Franciscan penitentsand hear the stories of how 
it came to be. Together,we will re commit 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 praisel 

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

~~f l iliu r"H S Franciscan life Center 

M ' ~M!~' I ~ 
 116 8th Avenue Sf, Little Falls,MN 56345 

320·632-0668· franciscanlife@fslf.org ,www.fslf.org 
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God's Extravagant Love: 
Reclaiming the Franciscan 

Theological Tradition 

Program sponsored by 

The Sisters of Sf. 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 humili ty of God; dignity of the human person. 


We approach them from the Franc iscan perspective 

within our ri ch 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· Regi stration and Historica l 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 sp ace 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 


May 11'13. 2007 


September 14-16. 2007 


September 28'30. 2007 


RINGWOOD, NEW JERSEY 

Franciscan Spiritual Center 


October 12'14. 2007 


November 9-11.2007 


HASTINGS-ON-HUDSON, 

NEW YORK 


Franciscan Center Retreat House 

April 13-15. 2007 


MILWAUKIE, OREGON 

Griffin Center 


April 27-29. 2007 


lune 8-10 . 2007 


WHITEHALL (PITISBURGH) 

PENNSYLVANIA 


franciscan Spirit and life Center 

April 27-29. 2007 


MILLVALE (PITTSBURGH) 

PENNSYLVANIA 


Sisters of St. francis. Motherhouse 

November 2-4. 2007 


SKANEATELES, NEW YORK 

Stella Maris Retreat Center 


June 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. 200 7 


PROGRAM COST 

$225 Inclusive of registration, 
housing and resources 

$150 Commuter 

(NS Program includes Frid ay and 


Saturday evening sessions) 


Brochure available Sept 2006 

INFORMATION: 
Kathleen Moffatt OSF 
skmoffatt@aoi.com 

302-764-5657 

Cell: 302-559-0952 

Theology and 

Spirituality with a 
 ~~,Qfi?'~~Il 
Franciscan Vision 

Come to Canterbury. pilgrim c ity 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 famil y 

For more information con/act 

8A and courses in Philosophy, Theology and Ministry - 8r Philippe Ya tes OFM 

email: philippe. yates@franciscans.acuk 


MA, Franciscan Studies and Sabbatical Programme - Sr Margaret McGrath FMSJ 
email : margaret.mcgro th@franCiscans.ac .uk 

Giles Lone. Canterbury CT2 7NA 

tel +44 1227769349 fax +44 01227 786648 


www.franciscans.ac.uk 
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School of Franciscan Studies 
~ummer 2007: June 25th - July 27th 

Course TitleSFS Credits 

WEEkS 1-5: JUNE 25th -JULY 27th 

507 	 3 Early Franciscan Movement 

3 Franciscan Hagiographical Tradition
518 
3 Introduction to Franciscan & Medieval560 


Studies 

3 Pre-Franciscan ReligiouS Movements
528 


505 o Integration Seminar 

597 o Comprehensive Exams 


WE~KS 3-5: JULY 9th - JULY 27th 

3 Clare and Early Franciscan Women526 
3 Rule and Life of the Third Order Regular527 

3 Development of the Franciscan Person538 
3 Foundations of Franciscan Spirituality556 

3 Franciscan Mystical Tradition557 

3 Franciscan Painting: Studio
567 

ON~ WEEK COURSES 
564 -01 1 Constructing a Contemporary Franciscan 
56 Spirituality of Creation 

4-. 02 1 The Prayer of Francis and Clare 

GE~ERAL ORIENTATION COURSES 

521 2 Francis: Life and Charism 


3 Survey of Franciscan History50~ 

For , . .. . f'" b dmore InlormatlOn see: ranclscanlnstltute.s u.e u 

A Franciscan Spirituality of Creation 

June 25-29, 2007 


This course will provide the intellectual tools for students to 
evelop their own Franciscan spirituality of Creation, drawing from 
n array of sources: historical, scientific, and experiential. It will 

investigate the Franciscan spiritual , theological, and intellectual 
traditions and propose strategies for bringing these to bear on our 

ntemporary environment crisis . The course will investigate the 
tion: what is ours - from a Franciscan perspective - to do in 

light of these crises? Final projects will create a plan for bringing 
these resources to bear on an environmental issue in one's home 

mmunity. 

Keith Warner, O.F.M. Keith Douglass Warner is a Franciscan Friar, 
and the Faith, Ethics & Vocation Project 
Director in the Environmental Studies Insti
tute at Santa Clara University. He is an in
terdisciplinary environmental scholar who 
studies how values, ethics, institutions and 
the expansion of knowledge shape na
ture/society relations. His areas of special
ty include sustainable agriculture, sustain
ability ethics in science, and the greening 
of religions. More info: www.scu.edu/ 
fevp. 

The Prayer of Francis and Clare 

July 2 - 6, 2007 


With their creative and passionate love of Jesus Christ, Francis 
and Clare became great models of prayer. This course will analyze 
the experience of prayer that we find in and through their writings , 

th special attention to the images of Christ and of the human 
person that emerge. We will examine how the Church, the early 
fraternity, and their own personal encounters with Jesus Christ 
shaped the way that Francis and Clare prayed. 

Richard Martignetti. O.F.M .. is 
a member of the Immaculate Conception 
Province, New York. He has served his prov
ince both as Director of Post-Novitiate For
mation and as Secretary of Formation and 
Studies. He served the Order for three years 
as Guardian of the OFM General Curia in 
Rome. He is currently living in Canada and 

ing as Director of Pre-Novitiate forma
tion. He is a guest lecturer at the Antonia
num and a t the Franciscan Study Centre in 
Canterbury. 

http:www.scu.edu
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Latest Releases 

from 


Franciscan Institute publications 

Bonaventure 's Writings on the Spiritual Life 

Introduction and Notes by F. Edward Coughlin, O.F.M. 
Fresh translations of Bonaventure's Writings on the Spiritual 
Life include "The Threefold Way ," "On the Perfection of Life ," "On 
Governing the Soul ," and "The Soliloquium," with an appendix of 

four other related texts . $40.00 
ISBN:978-157659-162-8 

Bonaventure's Commentary on the Gospel of John 

Edited by Robert J. Karris, O.F.M. 
For the first time Bonaventure's commentary on th e Gospel of 
John is now accessible in readable English with helpful , sch olarly 

notes. Kanis brings us Bonaventure's interpretations which are 
often surprisingly contemporary, theologically attuned, pastorally 

sensitive and textually oriented. $70.00 
ISBN:978-157659-1 43-7 

WTU 2006 Franciscans and Liturgical Life 

Let us Praise, Adore and Give Thanks 
Edited by Elise Saggau, O.S.F. 
Contains essays by Catherine Dooley, O.P. , Judith Kubicki, 

C.S .S.F., James Sabak, O.F.M ., William Cieslak , O.F.M.Cap. and 

Daniel Grigassy, O.F.M. 
$14.00 

3ISBN:978-157659-141 

Francis of Assisi and power 


Jacques Dalarun 
A comprehensive survey of the medieval sources that deal with 

the question of power among the Franciscans. 
$35.00 

ISBN:978- 157659-142-O 

Peter of John Olivi on Genesis 
Edited by David Flood, O.F.M. 
Peter Olivi studies history through Scripture, insisting that the full 
course of history can be read in the revelation of the Book. Latin 

text with English notes. 

ISBN:978-157659-144-4 $50.00 

The History of Franciscan Theology 
Edited by Kenan B. Osborne, O.F.M. (reprinted 2007) 
Foundational Franciscan insights and intuitions are offered for 

consideration in the contemporary search for meaning. 
ISBN:1-57659-032-1 $35.00 

See our website for a comprehensive list of titles 

published by The Franciscan Institute. 


Franciscan Institute Publications 

The Franciscan Institute 


St. Bonaventure University 


St. Bonaventure, NY 14778 USA 


http: //franciscanpublications.sbu.edu 

email: franinst@sbu.edu 


Phone: 716-375-2105 

Fax: 1-800-541-2525 or 716-375-2213 


!!&:£Wl-=:FG C 
--~. ---
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On the Franciscan Circuit 
Franciscan Evangelization: Striving to Preach 
the Gospel 
The Franciscan Center 
Union, Washington, DC 

at 
May 25-27,2007 

Washington Theological 
See ad p. 223. 

Ministry Retreat 
Directed Retreat 

June 1-7, 2007 
June 8-15, 2007 

Conscious Contact Retreat Weekend July 13-15 
Women's Retreat Weekend July 20-22, 2007 
Franciscan Center, Tampa, FL. See ad p. 231. 

The Seventh National Franciscan Forum 
Daring to Embrace the Other: Franciscans and 

Muslims in Dialogue June 7-9, 2007 
Colorado Springs, CO See ad p. 224. 

Annual Journey with Retreat ... St. Bonaventure's 
Commentary on the Gospel of St. Luke 

June 11-17,2007 
Private Directed Retreat July 16-22, 2007 
Relationships of Love July 23-29, 2007 
Franciscan Gateway Experience August 2-8, 
At the Portiuncula Center for Prayer Frankfort, IL 

See ad p. 225. 

Enjoying God's Creation June 10-15,2007 
A Single Branch of Flame: Meeting the Discerning 
Hearts of Francis and Clare June 19-24, 2007 
St. Francis Spirituality Center Tiffin, OH 

See ad p. 226. 

Towards the Healing of Christianity 
June 10-15,2007 

Shalom Center, Dubuque, IA see ad p. 228. 

Rules Are Made To Be Lived Not Broken July 20-26, 
Franciscan Life Center, Little Falls, MN see ad p. 233. 
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Abbreviations 

Writings ofSaint Francis 

The Admonitions 
A Blessing for Brother Leo 
The Canticle of the Creatures 
The Canticle of Exhortation 
Fragments of Worchester 
Manuscript 
Fragments ofThomas of Celano 
Fragments of Hugh of Digne 
A Letter to Br. Anthony of Padua 
First Letter to the Clergy 
(Earlier Edition) 
Second Letter to the Clergy 
(Later Edition) 
The First Letter to the Custodians 
The Second Letter to the 
Custodians 
The First Letter to the Faithful 
The Second Letter to the Faithful 
A Letter to Brother Leo 
A Letter to a Minister 
A Letter to the Entire Order 
A Letter to the Rulers of the 
People 
Exhortation of the Praise of God 
A Prayer Inspired by the Our 
Father 
The Praises of God 
The Office of the Passion 
The Prayer before the Cruci fix 
The Earlier Rule (Regula non 
bullata) 

The Later Rule (Regula bullata) 
A Rule for Hermitages 
A Salutation of the Blessed Virgin 
Mary 
A Salutation of Virtues 
The Testament 

True and Perfect Joy 

Writings ofSaint Clare 

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

Franciscan Sources 

IC The Life of Saint Francis by 
Thomas of Celano 

2C The Remembrance of the Desire 
of a Soul 

3C The Treatise on the Miracles by 
Thomas of Celano 

LCh The Legend for Use in the Choir 
Off The Divine Office of St. Francis 

by Julian of Speyer 
LJS The Life of St.Francis by Julian 

of Speyer 
VL The Versified Life of St. Francis 

by Henri d'Avranches 
1-3JT The Praises by Jacapone da Todi 
DCom The Divine Comedy by Dante 

Aliegheri 
TL Tree of Life by Ubertino da Casale 
IMP The Mirror of Perfection, Smaller 

Version 
2MP The Mirror of Perfection, Larger 

Version 
HTrb The History of the Seven Tribu

lations by Angelo of Clareno 
ScEx The Sacred Exchange between 

St. Francis and Lady Poverty 

AP The Anonymous of Perugia 

UC The Legend of the Three Com 


panions 
AC The Assisi Compilation 
1-4Srm The Sermons of Bonaventure 
LMj The Major Legend by Bonaven

ture 
LMn The Minor Legend by Bonaven

ture 
BPr The Book of Praises by Bernard 

of Besse 
ABF The Deeds of St. Francis and His 

Companions 
LFI The Little Flowers of Saint Francis 
KnSF The Knowing of Saint Francis 
ChrTE The Chronicle ofThomas of 

Eccleston 
ChrJG The Chronicle ofJordan of Giano 
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