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foreword

We are blessed this year with a beautiful summer! At times 
we jest about our two-season environment: winter and con-
struction. On campus we are enjoying the sun while the 
road-reconstruction mandates we find new routes to desti-
nations. In some cases we find scenery we have forgotten in 
the hustle of a normal workday and that is a blessing.

I am pleased to share with you the cover art which was 
created by Sister Clare Ellen, O.S.C. It’s not often I can ac-
tually give credit to the generous artists who’ve shared their 
work with us over the years. But my “graphics folder” is not 
bottomless so if any of our artist/readers have new work 
they’d like to share, I promise to give credit. 

The Summer Session of the Franciscan Institute is in full 
swing and the Poor Clare Program began this week, too, so 
our campus is alive with students studying, praying and re-
laxing in the Enchanted Mountains of Western New York. Act 
3 of our summer play features the Feast of St. Bonaventure 
on July 15th. On Saturday, July 16th we will celebrate the 
contributions of Joseph P. Chinnici, O.F.M. to the Francis-
can Intellectual Tradition by awarding him the Franciscan 
Institute Medal.

In the meantime, we are making plans to celebrate the 
800th anniversary of Clare’s Palm Sunday flight to the Por-
tiuncula to begin her life of public penance and poverty with 
special issues of The Cord throughout 2012. We would wel-
come your papers, reflections, poems and/or prayers cele-
brating Clare and her life for possible use during this an-
niversary year. If you have something in a drawer that you’d 
like to share, or an idea you’ve been waiting for the right 
time to bring to life, now is the time. I have volunteer readers 
who will help with the selection process and, needless to say, 
special issues take extra time to prepare. If you have nothing 
that you’re willing to have published, consider praying that 
others may be so inspired. It’s a small way of thanking Clare 
for the witness of her life.
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franCisCan JusTiCe, peaCe, 
inTegriTy of CreaTion … 

and THe invisibiliTy of animals

andrea f. barone, s.f.o.

In part one of this article1 I referred to the groundbreaking 
book, Christianity and the Rights of Animals, written by re-
nowned Anglican theologian, the Rev. Andrew Linzey. In that 
work, Linzey noted that despite the animal ethics, welfare, 
and rights fields growing significantly in scope and import 
over the past decade, “… Franciscans have been notably, if 
ironically, lacking in their stated concern for animals.”2 

Linzey is not alone in making this striking observation: 
in The School of Compassion: A Roman Catholic Theology of 
Animals, Deborah M. Jones points to Francis as a saint of 
towering ecumenical appeal and import, and says: “… there 
is, of course, much more to Francis’s teaching … than that 
on animals … but why has so little been advanced on the 
subject of animals by Franciscans in the centuries since the 
death of the founder of the Order?”3 In this, the second part 
of “Franciscan Justice and Peace: Is It For Animals Too?” I 
would like to explore some of the possible reasons for our 
silence, and offer some preliminary suggestions for adding 
animals to our JPIC agendas.

Franciscans have made commendable strides in work-
ing to obtain justice for “Sister Mother Earth,” but have not 

1 Andrea F. Barone, S.F.O., “Franciscan Justice and Peace: Is It For 
Animals Too?” The Cord, 60.4 (2010), 422-32.

2 Andrew Linzey, Christianity and the Rights of Animals (New York: 
Crossroad Publishing Co., 1987). Quotation taken from http://www.go
dandanimals.comPAGES/edits/linzey/church3.html

3 Deborah M. Jones, The School of Compassion: A Roman Catholic The-
ology of Animals (Herefordshire, UK: Gracewing, 2009), 72-74.
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yet begun to work to obtain the same justice for animals. 
Our voices are not only absent from “secular” websites and 
sources, but from our own Franciscan Justice and Peace ini-
tiatives as well:

Many Franciscans have told me they believe that ani-
mals are “implied” within the Creation discussion; 
while they may be implied, the general consensus is 
that in the JPIC context, “Creation” is synonymous 
with “nature,” “Environmental Justice,” or “Eco-Jus-
tice,” and so animals, when mentioned at all, are in-
cluded only in occasional references to endangered 
species or in spiritual discussions such as Franciscan 
fraternity.4 

While few of us would question the need for wildlife con-
servation or the importance of spaying or neutering our com-
panion animals, these issues may be considered somewhat 
“safe,” less controversial topics within the animal welfare or 
ethics fields. While important, they comprise only a small 
piece of a much larger picture – one of a disturbing violence 
and brutality that enormous numbers of animals face each 
day in the food, testing, entertainment and clothing indus-
tries. Some of the challenging topics that have garnered in-
ternational and heated debate are the question of sentience 
and suffering; genetic engineering; cruelty in factory farming, 
clothing and entertainment industries; medical and product 
testing; hunting; meat eating vs. vegetarianism or veganism; 
and the complicated “rights” discussion that admittedly pos-
es some difficult philosophical questions. An in-depth review 
of books, journals, and websites devoted to animal welfare, 
rights, or ethics reveals the notable absence of Franciscan 
statements of concern about any of these topics.

Given our history of working for justice in the market-
place, Franciscan silence about animals is puzzling, since it 
is precisely in the marketplace where the value assigned to 
animals is solely a monetary one, determined by the food, 

4 Barone, 424.
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clothing, entertainment and testing industries that see them 
solely as "things" and commodities. It is precisely in the 
marketplace where they are “… subjected to every kind of 
exploitation, indignity and suffering in the sacred cause of 
commercial profit.”5 Moreover, even if we choose to ignore 
the widespread cruelty that animals are subjected to within 
the factory farm system, one would expect Franciscans to 
address the important, and acknowledged impact of animal 
agriculture on the environment, and its link with world hun-
ger. 

Because JPIC provides an important international frame-
work for Franciscan justice and peace activism, and supplies 
educational and formation guidelines to the Franciscan fam-
ily, the omission of a stated concern about animals from this 
framework in particular, is a significant one.  

Our silence on these topics is both noticeable and ironic: 
although Franciscans are perceived as having a compassion 
for all Creation as members of one spiritual family, the real-
ity is that we do not advocate for animals. Early in his ca-
reer, environmentalist Keith Warner, O.F.M., questioned the 
silence of Franciscan voices on behalf of the environment by 
asking, “Why do other groups seem to be more excited about 
Francis as the patron saint of ecology than Franciscans?6 It 
is time to ask ourselves the same question about animals. In 
the 800 years since “… the thought of St. Bonaventure and 
St. Francis … there has been such a colossal narrowing of 
concern that we may be at a loss to explain it. But account 
for it we must if we are to understand our contemporary 
spiritual poverty and find a way back to the fullness of the 
tradition.”7

5 Linzey, Christianity and the Rights of Animals, 143.
6 Keith D. Warner, O.F.M., “Taking Nature Seriously: Nature Mysti-

cism, Environmental Advocacy and the Franciscan Tradition,” in Fran-
ciscans and Creation: What is Our Responsibility? (St. Bonaventure, NY: 
Franciscan Institute Publications, 2003), 59.

7 Andrew Linzey, Animal Rites (London: SCM Press, 1999), 7.
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franCis’s profound relaTionsHip wiTH animals – unique in 
HagiograpHiCal liTeraTure

Although Francis does not reference animals directly in 
the “Canticle,” or in any other documents that have sur-
vived in his hand, we know from the accounts of those who 
were with him that his compassion extended beyond human 
and ecological borders; Francis had a profound relationship 
with animals. Early Franciscan sources relate numerous en-
counters with animals that reflect a relationship that was 
both radical and original amongst early saints: he calls them 
“brother” and “sister,” offers them the word of God, and ex-
horts them to give praise to their Creator. He also extends 
peace, affection, and protection to them, and even frees some 
from capture and the slaughterhouse.

Although Francis’s spiritual relationship with animals 
was not new (many early Christian saints had affectionate 
relationships with animals, and healed, protected, and even 
prayed for them), “… the impact the encounters had on him 
do appear to be something new.”8 In these interactions, not 
only were animals moved to piety, but the saint himself was 
touched deeply, and it is this aspect of his relationship with 
animals that appears to be unique in hagiographical litera-
ture. 

Early Franciscan sources abound with stories of Francis 
and his encounters with a wide variety of animals, but one 
well-known legend seems to be especially significant, and 
initiates a change in his approach to animals that would re-
main a constant for the remainder of his life. On his way to 
Bevagna, Francis saw a large flock of birds. Running towards 
them, he was amazed that not only did they not fly away, 
but were awaiting him. He greeted them with his customary 
greeting (“The Lord give you peace”) and politely asked them 
to listen to the word of the Lord, telling them to thank and 
praise God for all he had given them, because he had made 
them noble amongst all of his creatures. Remarkably, 

8 Warner, “Taking Nature Seriously,” 63.
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… at these words, the birds rejoiced in a wonderful 
way according to their nature. They stretched their 
necks, spread their wings, opened their beaks and 
looked at him. He passed through their midst, coming 
and going, touching their heads and bodies with his 
tunic…. Then he blessed them …9

As with his encounter with the Leper, Francis is signifi-
cantly changed by this experience. The most important as-
pect of the story is not simply that Francis preached to the 
birds, but the impact that the birds had on him. Warner calls 
it “… a form of ‘reverse mission,’ in which the preacher is in 
fact the person most evangelized.”10 When Francis saw how 
piously the birds had listened to his preaching, he chastised 
himself for not considering their needs before, and from that 
day onward, exhorted all creatures to love and praise their 
Creator. As if to reinforce the personal change that has taken 
place, Celano tells us that when Francis reaches Alviano, he 
encounters some swallows, calls them "sisters," and gently 
asks them to remain silent as he preaches.

I find Warner’s use of the term “horizontal”11 a valuable 
one for describing Francis’s relationship with animals and 
nature, because it contradicts a hierarchical or “vertical” 
schematic, with humanity dominating at the top. This hori-
zontal approach is reflected in several encounters with ani-
mals where Francis offers gentle admonitions to them (e.g., 
not to be caught in a trap), but never commands or domi-
nates them. In fact, quite the opposite is true – he first be-
stows on them their physical freedom, and then encourages 
them to praise their Creator, listen to the word of God, or to 
return to the safety of the woods, sky, and water. He never 
fails to place the instincts, needs and well-being of the ani-
mals he encounters above his own pleasure.

9 1C XXI, FA:ED 1, 234.
10 Warner, “Taking Nature Seriously,” 61.
11 Ilia Delio, O.S.F., Keith Douglass Warner, O.F.M., Pamela Wood, 

Care for Creation: A Franciscan Spirituality of the Earth (Cincinnati, Ohio: 
St. Anthony Messenger Press, 2008), 77.
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In one instance, for example, he was given a pheasant to 
be used as food, and instead of making it a meal, he asked 
the brothers to free it, saying “Let’s make a test now to see if 
Brother Pheasant wants to remain with us, or if he’d rather 
return to his usual places, which are more fit for him.”12 An-
other time, a cricket sang to Francis for eight nights, perched 
on the branch of a fig tree next to his cell. When she came 
into his hand, he touched her gently and asked her to sing, 
but after more than an hour of rejoicing in her song, he re-
turned her to the branch. After eight days Francis told his 
brothers, “Let us give permission to our sister cricket to go 
where she wants. She has consoled us enough …”13 Other 
animals, such as fish and rabbits, repeatedly jump into his 
arms and refuse to leave him. As he crossed the lake at Rieti, 
a fisherman offered Francis a little water bird which repeat-
edly returned to the safety of his hands. He held the bird 
gently for a while, and then after a moment of deep contem-
plation, “… he sweetly told the little bird to return to its origi-
nal freedom.”14 In these and other cases, he takes pleasure 
in an animal’s company for a time, and then invariably, sets 
it free. “Like the Creator, Francis loved creatures by letting 
them be, by encouraging them to grow in their uniqueness 
and by sharing with them their being …”15 

The familial affection that Francis accorded animals is 
beautifully related in Celano’s The Remembrance of the De-
sire of a Soul, in the account of the birds who come to Fran-
cis’s table for crumbs, and who later present their offspring 
to him: “The saint rejoiced over them, and caressed them, as 
was his custom … the chicks grew tame with the brothers 
and used to perch on their hands. They stayed in the house, 
not as guests but as members of the family.”16 While it is 
true that Francis had special affection for those animals that 
reminded him of Christ (such as lambs, who were meek and 

12 2C CXXIX, FA:ED 2, 356.
13 AC, 110, FA:ED 2, 217-18.
14 2C CXXVI, FA:ED 2, 355.
15 Eric Doyle, O.F.M., St. Francis and the Song of Brotherhood and Sis-

terhood (St. Bonaventure, NY: The Franciscan Institute, 1997), 44-45.
16 2C XVIII, FA:ED 2, 279.
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gentle like the Lamb of God), he never failed to take delight 
in and extend loving care to crickets, ants, bees, and other 
animals, for their own sake. 

Have franCisCans been silenT on beHalf of animals?

If we acknowledge that his encounters with nature and 
animals had a deep, spiritual significance for Francis, and 
really did “… communicate the importance of this dimension 
of his religious life,”17 then why have Franciscans addressed 
the pressing environmental issues of the day, but not those 
facing our animal brothers and sisters? 

First, and perhaps foremost, because Francis was gen-
tle and even motherly in his treatment of animals, there is 
a tendency to romanticize and allegorize the animal stories 
in the early sources. Unfortunately, it has been this tender-
ness, and not the spiritual and theological significance of the 
relationship, that has captured the world’s attention. Per-
haps too, with the clericalization of the Order and the growth 
of the Franciscan Intellectual Tradition, Francis’s example 
of a simple and more direct relationship with the natural 
world was lost. Other possible reasons for our silence are not 
confined to the Franciscan family alone: the primary impor-
tance placed upon the welfare of humanity over non-human 
creation (this includes the current teachings of the Catholic 
Catechism) and the moral complexity of the issues surround-
ing contemporary animal ethics concerns. Space limitations 
allow for only a brief exploration of these possibilities here, 
but each is deserving of a more full exploration by others 
with knowledge and interest in the subject. 

Romanticizing the Animal Stories

The stories in the early Franciscan sources that focus on 
Francis’s relationship with animals have been both romanti-
cized and allegorized, and received wide-spread, ecumenical 
attention. It was out of this one-dimensional interpretation 

17 Warner, “Taking Nature Seriously,” 63.
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of Francis’s affectionate and compassionate relationship with 
animals that the concept of “the birdbath mentality” arose. 

One of the most popular animal legends is that of Francis 
and the wolf of Gubbio. One interpretation of the encounter 
is that the peace that Francis facilitated between the wolf and 
the people symbolizes the need for reconciliation and peace-
making. But perhaps the wolf can also be seen as “… a true 
ferocious animal or as a symbol of punishment for sins or 
even as an allusion to a wholly human thief.”18 Contemporary 
readers of the I Fioretti who believe in the existence of a real 
wolf, understand that Brother Wolf is not necessarily “evil,” 
but simply a carnivore who needs to eat. With his spiritual 
perception, Francis has the ability to see the issue from the 
perspective of both parties involved. The saint agrees to the 
subsequent pact only after the townspeople assure him, and 
the wolf, that he will receive his daily requirement of meat 
from the people, who are, in turn, freed from their fear of the 
carnivorous animal.19

Noted Franciscan historian, Michael Cusato, O.F.M., of-
fers some insight into why contemporary Franciscans in par-
ticular, have found it necessary to demythologize accounts 
like these:

One of the reasons why there is little light or ener-
gy around the issue of animals among contemporary 
Franciscans might be due in part to the fact that after 
the Second Vatican Council, the renewal of Francis-
canism required that the texts from which we have 
traditionally drawn our identity as Franciscans … be 
subjected to the process of demythologizing.… Fran-
ciscans were in search of a real Francis for a real 
world: one in which Francis would be looked upon as 
one whom a friar or Franciscan could identify with, 

18 Chiara Frugoni, Il Cammino di Francesco: Natura e incanto nel-
la Valle Santa Reatina (Milano: Federico Motta Editore Spa, 2006), 20. 
Frugoni cites F. Cardini, “Il lupo di Gubbio. Dimensione storica e dimen-
sione antropologica di una leggenda,” in Studi francescani, LXXIV, 3-4 
(1977): 315-43. 

19 Frugoni, 20.
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relate to for one’s spiritual journey, and not as a kind 
of eccentric who talked to birds and animals … hence, 
on their face, the famous stories of Francis and the 
animals were rejected as being either silly or overly-
romanticized, and not relevant to the needs of our 
times.20 

In the process of “demythologizing” the relationship that 
Francis had with animals, the profound theological and spir-
itual foundations that served as the underpinnings of that 
relationship have often been overlooked. Hence, despite our 
belief in the fraternity of all creatures, we continue to “down-
play” the spiritual significance of the animal stories as lack-
ing in relevance for those of us living in the twenty-first cen-
tury. 

The Theological and Spiritual Foundation of Francis’s 
Compassion Toward Animals  

All of Francis’s encounters with animals reflect a warm, 
compassionate, and fraternal desire to protect them, but the 
key question to ask is why did Francis extended compassion 
and peace toward animals? Franciscans, and other Chris-
tian animal ethicists, would give the same answer: all cre-
ated things share a common origin, and are creatures of the 
same Father. If God is our Father, then all created beings are 
brothers and sisters.

By his example, Francis showed his brothers and those 
who were with him that because animals were precious in the 
sight of their Creator, they were precious to him as well. Al-
though other saints within the early hagiographical tradition 
referred to animals as their brothers and sisters (Francis’s 
predecessor, Saint Basil, also used the term “brother” when 
addressing animals), the belief that they were creatures of 
the same Father became a principle that dictated the tenor 
of all Francis’s encounters with animals and nature. Oxford 
Theologian Andrew Linzey says that Bonaventure tells us 

20 Michael F. Cusato, O.F.M., personal correspondence, July 2010.
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that Francis was filled with gentleness and joy when he real-
ized the common origin of all things, and it is this particular 
line that is key: “It is precisely because of the ‘common ori-
gin’ of all beings with God, that all creatures have value and 
may be therefore termed ‘brothers’ and ‘sisters.’”21

Linzey goes on to say that however elementary the idea 
is that 

“… animal creation should be the subject of honour 
and respect because it is created by God … is not one 
that has been given endorsement throughout centuries 
of Christian thought ... these intimations have never 
been developed into systematic theological thought, 
still less full-blown doctrine.”22 

But it seems that for Francis, this idea of familial rela-
tionship was a full-blown doctrine, since it was a consistent 
principle that governed his daily interactions with humans, 
animals, and the natural world. 

The animal stories are more than mere sentimental or 
saccharine tales; they give us insight into Francis’s spiri-
tual and theological relationship with animals – a relation-
ship that was a radical and intriguing departure from the 
saints that preceded him. Moreover, Cusato says that these 
accounts “… serve as profound theological statements about 
the harmony that Francis had with all creation – human be-
ings and extending into the animal and plant kingdoms – af-
ter he began to see reality through the eyes of God in Jesus 
Christ.”23 For this reason, they hold significant spiritual and 
theological import: 

… as we grow in union with, and love for, God the 
Creator, so we should likewise grow in communion 
with, and love of, God's other creatures. Far from be-
ing some kind of aberration, or distortion of the Gos-
pel, concern for animals is a sign of true spirituality. 

21 Andrew Linzey, Animal Theology (London: SCM Press, 1994), 66.
22 Linzey, Animal Theology, 2.
23 Cusato, Personal Correspondence, July 2010.
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If we wish to honour God the Creator, so we should 
honour fellow creatures.24 
 

Belief in the Primary Importance of Humanity

Perhaps another reason why Franciscans have failed to 
advocate for animals within the context of peace and jus-
tice (and Franciscans are not alone in this) is because the 
needs of humanity are generally believed to outweigh those 
of animals. Although one can find a multitude of Franciscan 
websites and publications speaking out against human (and 
environmental exploitation), there is no acknowledgement of 
the widespread violence and exploitation that animals face 
in a multitude of venues, nor any statement about where 
Franciscans stand on any of the contemporary ethical is-
sues that have captured the attention of others concerned 
about their welfare. Is our reluctance perhaps, due in part 
to the belief that “… we cannot interpret the relationship of 
St. Francis to animals, for which he cared so much, unless 
we interest ourselves in his dealing with people, for whom he 
cared more”?25

But if we really believe that humans alone should be 
privy to justice, peace, and compassion, then why do we ad-
vocate for the earth and “nature”? JPIC initiatives and nu-
merous Franciscan websites encourage us to feel the pain of 
sister mother earth, to recycle, and to conserve our natural 
resources … but the daily pain and suffering of millions of 
sentient beings is rarely, if ever, mentioned. Do we really be-
lieve that they are less entitled to peace and justice than “the 
environment”? 

Individuals who work in the field of animal ethics or rights 
are frequently ridiculed by those who believe that they place 
more value on the lives of animals than they do on human 
life. And while it may be true that:

24 Linzey, Christianity and the Rights of Animals, 66.
25 Armstrong, St. Francis: Nature Mystic, The Derivation and Signifi-

cantce of the Nature Stories in the Franciscan Legend (Berkeley and Los 
Angeles: University of California Press, 1973), 3. 



The Cord, 61.3 (2011)

240

Some secular animal rightists … have argued in ways 
that appear to eclipse the uniqueness of humanity … 
Christian animal rights advocates are not interested 
in dethroning humanity. On the contrary, the animal 
rights thesis requires the re-throning of humanity. 
The key question is, what kind of king is to be re-en-
throned ... the kingly rule of which we are, according 
to Genesis, the vice-regents or representatives is not 
the brutalizing regime of a tyrant …26 

While we have been taught that humans are “unique” 
amongst God’s creation, Andrew Linzey believes that the 
word “uniqueness” has acquired an unfortunate connotation 
… that it has come to imply that apart from humans, oth-
er creatures are of little or no worth. He says however, that 
“… there is a deeper, christologically-informed understand-
ing possible: that our unique God-given privilege and power 
most authentically actualizes itself in care for the weak and 
defenseless.”27 God chooses humanity to represent the lov-
ing, divine will for all his creation, and gives them the re-
sponsibility of looking after the cosmic garden (Gen.2.15).28 
Have we proven worthy of that charge?

The Rev. Linzey, also an Anglican priest, recounts the fa-
tigue he experienced during his early years of writing and ad-
vocating for animals while continuing to maintain his duties 
as a parish priest. Although he received thousands of weekly 
letters in support of his work, 

… there were others alarmed by the notion that God 
could really be concerned with anything other than the 
closed world of human/divine relations. That a priest, 
of all people, should spend time fostering concern for 
other suffering creatures was thought, in those quar-
ters, to be faintly ridiculous.29 

26 Linzey, Animal Rites, 11-12.
27 Linzey, Animal Rites, 12. 
28 Linzey, Animal Rites, 12.
29 Linzey, Christianity and the Rights of Animals, 3.
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Those who advocate for animals are also frequently criti-
cized for showing the same concern that others might ex-
press about humanity, or the environment. Sadly, there will 
always be those who ridicule those individuals who take the 
part of animals, saying that there are plenty of other social 
causes that need our attention. But Franciscans and oth-
ers who work for justice and peace are individuals who care 
greatly about the sanctity of all life. Those who advocate for 
the earth and animals seem to share a common belief: that 
“… God has other interests in the world apart from the hu-
man species …”30

Christian Thought and the Catholic Catechism 
on Animals

Andrew Linzey has noted that saints and seers who were 
known for their kinship with other creatures “… were rarely 
the theological systematizers and academicians who so in-
creasingly made the running after the twelfth century, if not 
long before.”31 Even though Francis was enormously revered 
both during his lifetime and after his death, his approach to 
nature and the personal example he set of kinship with all 
creatures never became the “moral norm” within Christian-
ity. Instead, Christendom was dominated by rationality, as 
emphasized by the “schoolmen” of theology.32 This appears 
to be true of the early Franciscan intellectuals as well. Fran-
ciscan scholar, George Marcil, O.F.M., noted that despite 
the fact that Franciscan intellectuals drew inspiration from 
Francis after his death, “… they pursued theological inter-
ests in Christology and metaphysics rather than develop his 
compassionate response to the plight of animals.”33

For the “schoolmen” of theology, animals were clearly 
non-rational, “earthly,” and therefore classified as “things,” 
so “… we should not be surprised that our intuitions con-
cerning our fellowship with other ‘things’ have not been high 

30 Linzey, Animal Theology, 67.
31 Linzey, Animal Rites, 7. 
32 Linzey, Animal Rites, 7.
33 Jones, The School of Compassion, 94.
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on our spiritual agenda.”34 Although Francis’s belief in the 
sacredness of all creation and the concept of the fraternity of 
all beings is not completely lost after his death, the percep-
tion of many has been that “… the doctrine of a simple and 
direct relationship with nature, the cause of animals, finds 
no champion.”35 

As Catholics, Franciscans have been understandably in-
fluenced by the teachings of the Catholic Church in develop-
ing their JPIC initiatives … and the 1994 edition of the Cath-
olic Catechism clearly states that the concerns of humanity 
outweigh those of non-humans. 

While we are encouraged to respect the created goodness 
of each of God’s creatures, it is not for the sake of the earth 
or the animals themselves, but because “… any disordered 
use of things … would be in contempt of the Creator and 
would bring disastrous consequences for human beings and 
their environment.”36 In paragraph 2415, dealing with “Re-
spect for the integrity of creation,” animals are nowhere to 
be found.

The catechism goes on to say that only humans are wor-
thy recipients of our money, affection, and care. Paragraph 
2418:2 states that: “It is likewise unworthy to spend money 
on them [animals] that should as a priority go to the relief of 
human misery.”37 The messages also conflict: in one section 
we are encouraged to follow Francis’s example of how to treat 
animals, but we are also told that “One can love animals, 
but one should not direct to them the affection due only to 
persons.”38 If the early sources relate Francis’s motherly and 
fraternal affection and compassion for animals, then why are 
we discouraged from showing them the same love and affec-
tion?

Franciscan websites that promote environmental justice 
often quote the above sections of the catechism related to 
assigning financial and other resources to animals. The Five 

34 Linzey, Animal Rites, 10.
35 Jones, The School of Compassion, 73.
36 Jones, The School of Compassion, 141.
37 Jones, The School of Compassion, 181.
38 Jones, The School of Compassion, 186.
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Franciscan Martyrs Region of Secular Franciscans, for ex-
ample, has an impressive ecological website. While one of the 
pages is sub-titled, “St. Francis is the Patron Saint of Ecology 
and Animals,” it focuses primarily on coastal wetlands and 
habitat protection; the only mention of animals is to: “Ask St. 
Francis to help conserve, protect, and enhance fish, wildlife, 
and plants and their habitats.”39 As many other Franciscan 
groups do, they cite the above sections of the Catechism as a 
foundation for their JPIC activities and initiatives. 

Complexity of the Moral Issues Surrounding Animals

Finally, perhaps another reason for Franciscan failure to 
advocate for animals is again, not confined to Franciscans 
alone. There is a heightened moral complexity regarding ani-
mal ethics that is not found in concerns about the environ-
ment. While we may acknowledge that flora and fauna are 
living organisms, contemporary research reveals animals as 
sentient beings who experience emotional and physical suf-
fering much like humans do. Acknowledging this may pres-
ent us with moral conflicts as we dialogue about the way in 
which animals should be treated. 

Examining the contemporary ethical issues surrounding 
animals requires us to ask some hard questions of ourselves; 
for example, although some would acknowledge that animal 
testing by the cosmetic industry is unnecessary and cruel, 
they may feel that medical testing, although cruel, is nec-
essary. Some individuals may abstain from eating animal 
flesh, but may find it acceptable to consume dairy products. 
Others may believe that taking the life of animals for food 
is acceptable, but want more stringent regulations enforced 
within the factory farm system as they relate to “humane 
slaughter.” Many would argue that there is no such thing as 
humane slaughter – that it is a contradiction in terms – be-
cause the taking of a life is never humane. 

39 http://www.franciscan-sfo.org/p1/Ecology1.htm 
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Animals suffer greatly in supplying us with food, clothing, 
and entertainment. A plethora of animal welfare and rights 
websites provide video and photographic evidence of abuse 
that is graphic and heartbreaking to read about or watch; in-
deed, the popular saying is that “Animal rights is not for the 
faint of heart.” But educating ourselves about their suffering 
is a prerequisite to acknowledging that the lives of animals 
are as far from the idealized or romantic image of the “bird-
bath” as one can get, and that they are the innocent victims 
of widespread and institutionalized violence. Only after we 
take this step can we begin to dialogue about them in a more 
significant way than we have done to-date. 

After educating ourselves about the current contempo-
rary issues surrounding animals, many will undoubtedly 
wrestle with the moral issues surrounding animal suffering. 
Greater knowledge may result in our need to reassess some 
long-held beliefs about what we “owe” animals both ethically 
and spiritually. Furthermore, in the process of learning more 
about the issues surrounding factory farming and animal 
testing in particular, we may come to the realization that we 
are unsure exactly what we believe. Even when we come to 
the conclusion that we need to do something, we may be at a 
loss to know exactly what to do, or how to begin doing it. 

Most animal rights advocates promote living a “compas-
sionate lifestyle”: adopting a diet that is free of animal flesh 
and products, and avoiding venues that use animals for 
commercial profit. But because our lives are so extensively 
intertwined with animals, this can be a difficult transition to 
make. Individuals who may feel inclined to explore some of 
those options but cannot adopt a drastic change in dietary 
and consumer habits, may become overwhelmed by the enor-
mity of what they perceive of as the task at hand, and in the 
end, find it easier to do nothing at all. It is understandable; 
even staunch animal rights or welfare proponents sometimes 
wonder if they are making a difference at all, and may vacil-
late between zeal on one hand, and despair on the other:
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Even among Christians, moral despair about ani-
mals is rife. To admit that much of what we now do 
to animals is frankly tyrannous, and to suppose that 
humans can surmount the fundamental changes in 
attitude and lifestyle required to counter it, invokes 
incredulity. If we cannot prevent war, greed, cruelty, 
stupidity and deceit among our own species, what 
chances do we have of behaving any better to non-
humans?40

My personal belief is that working to promote the ethi-
cal treatment of animals does not always require adopting 
an “all or nothing at all” approach, nor the covert, ninja-
like methods of organizations such as the Animal Liberation 
Front. While some may choose that path, I believe that any 
changes we make, large or small, that help us to move fur-
ther away from a lifestyle built upon the suffering or exploi-
tation of animals, are significant ones. Andrew Linzey has 
coined the phrase, “Progressive Disengagement”41 as a step-
by-step approach to living a life that reflects more compas-
sionate choices. I would like to share with Franciscans, both 
individually and as a family, some of those ideas, as well as 
my own suggestions, for beginning to make a difference in 
the lives of animals. 

Compassionate Living, Progressive Disengagement, and 
Adding Animals to our Agendas 

Those who are sensitive to the suffering of animals do 
their best to follow a “compassionate lifestyle.” This means 
that to the best of one’s ability, one chooses products and 
entertainments that are free of cruel practices to animals. 
While the choices may be black and white for some, for many 
the choices are not so clear; for example, some individuals 
choose to follow a strictly vegan diet; others choose a diet 
without meat, but might consume eggs or cheese. Regardless 
of the diet one chooses however, most would agree on avoid-

40 Linzey, Christianity and the Rights of Animals, 100.
41 Linzey, Christianity and the Rights of Animals, 104.
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ing animal tested products, or using items made with down, 
leather, wool, and feathers. They would also avoid circus-
es, rodeos, and other forms of entertainment that use cruel 
training methods, or cause emotional and physical abuse to 
animals.

Adopting a compassionate lifestyle or adding animals to 
our JPIC agendas may seem to be an overwhelming task, but 
significant strides can be made by utilizing a step-by-step ap-
proach. Andrew Linzey’s concept of “Progressive Disengage-
ment” can help us to achieve, little by little, a life free of our 
inhumanity to animals. Linzey himself acknowledges that to-
tal disengagement cannot be accomplished immediately, and 
that there are varying levels of practicality … but it’s a good 
start. It all begins with the first step: recognizing “… God’s 
rights in his creation, rights for animals to be themselves as 
God intends: to live; to be free and to live without suffering, 
distress, and injury.”42

One can begin to live a compassionate lifestyle with a 
modicum of personal sacrifice: testing on animals is cruel 
and unnecessary, so pledge to stop adding to the profits 
of companies that make animals suffer for their products 
– purchase only home and beauty products marked with a 
“cruelty-free” or “no animal testing” label (you may obtain 
a free list of companies that are cruelty free and those still 
animal testing, from the PETA website).43 Companion ani-
mals often suffer abuse and neglect; keep the phone number 
of your local animal shelter or humane society on your cell 
phone, and report sightings of stray, abused, or neglected 
animals. Names of individuals who report animal abuse are 
always kept confidential, so there is no need to fear reprisal 
by their abusers. Many designers are heeding public outcry 
regarding the cruelty of the fur industry, and now design 
faux fur coats and accessories. There is also a trend toward 
down alternative linens, as well as pleather shoes, coats, and 
outerwear. Substitute leather, down, and feather items with 
synthetic ones. Become educated about the cruelties of fac-

42 Linzey, Christianity and the Rights of Animals, 104.
43 http://www.peta.org/living/beauty-and-personal-care/companies 

/default.aspx 
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tory farming, and avoid or limit the meat and dairy products 
of this system. Research humane farms in your area, and 
utilize and promote their products. Adopt a meat-free meal 
several times a week.

Adopting any of these lifestyle changes demonstrates 
your sensitivity to the suffering of animals, and can have a 
powerful – quite literally life-changing – effect. It contributes 
to a kinder, less violent, world. 

While Franciscans, as individuals, are encouraged to 
adopt the methods above to begin living a more compassion-
ate lifestyle, of the utmost importance is that Franciscans, 
as a family, begin to add animals to our Justice, Peace and 
Integrity of Creation agendas. JPIC ministers might start 
by incorporating written statements that reflect the inter-
est of their religious communities; for example, some groups 
may be interested in working with city or urban planners, 
encouraging them to be especially conscious of the effect 
that changes in the environment have upon wildlife; other 
groups might find it rewarding to work for the abolition of 
cruel puppy mills in their town, collect blankets for animal 
shelters, or hold raffles to raise money for animal welfare or 
rescue groups; formation meetings may serve as an oppor-
tunity to introduce a vegetarian or vegan meal, and include 
a presentation on factory farming; groups with websites or 
printed materials might enlighten readers about the cruel-
ties of roadside zoos, circuses, and rodeos, and encourage 
members and readers to avoid those venues where animals 
suffer widespread abuse. Individuals or groups may stand 
in peaceful, silent witness at those venues, calling attention 
to the plight of the animals there; still others may choose to 
write as a group to their legislators, encouraging them to ini-
tiate or adopt laws more humane factory farming laws. 

One often overlooked area of Christian worship is praying 
for nature or creation, so Franciscans might consider incor-
porating prayers and liturgies of healing and thanksgiving 
for animals into their services. For those so inclined, I highly 
recommend Animal Rites, by Andrew Linzey. The book in-
cludes prayers and liturgies “… celebrating the life of ani-
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mals, giving thanks for their companionship, praying for the 
relief of their suffering, or marking their death.”44 It reflects 
the author’s belief in the need for prayers that acknowledge 
the debt that we owe to our animal brothers and sisters, and 
their Creator.45

Animal welfare or rights advocates often say that when 
they begin to feel ineffectual because they cannot rescue ev-
ery abused or neglected animal, they think about the impor-
tance of rescuing even one animal … of the difference that it 
makes to that one particular animal. We may find it helpful to 
remember that:

… every pheasant which is left to live rather than shot 
is a gain. If that is all the humanity one hunter can 
muster at least we have saved one creature. If we can 
encourage one researcher to save one mouse, at least 
that is one mouse saved. If we can persuade an inten-
sive farmer to refrain from de-beaking one hen then 
at least some small burden of suffering is lessened in 
the world. The enemy of progress is the view that ev-
erything must be changed before some real gain can 
be secured.46

a model for franCisCan JpiC

I would like to share one “Franciscan inspired” organiza-
tion that would serve as a commendable role-model for Fran-
ciscans. The “St. Francis Foundation for Animals” is head-
quartered on the island of Malta. The director, Emmanuel 
Magrin is a member of the S.F.O. While there is one Fran-
ciscan Friar on the Executive Committee, the organization is 
comprised chiefly of Carmelites, a Dominican, and several 
lay people. Their mission statement is: 

… to put into practice the teachings of St. Francis of 
Assisi … to take care of abandoned animals … and to 

44 Linzey, Animal Rites, back cover.
45 Linzey, Animal Rites, 16.
46 Linzey, Christianity and the Rights of Animals, 149.
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teach the true Christian ethic of compassion towards 
all creatures, in line with St. Francis’s beliefs which 
he put into practice throughout his life.”47 

Their initiatives and goals are especially noteworthy and 
reflect contemporary animal ethics concerns:

To oppose all forms of animal cruelty, and where pos-
sible, to provide alternatives. 
To encourage and promote cruelty-free lifestyles and 
products such as vegetarianism, products not tested 
on animals, animal-free sports … to discuss animal 
cruelty issues with the Catholic Church authorities 
and share ideas for a more-proactive clergy in the an-
imal welfare field … to campaign extensively, either 
as an individual society or in partnership with other 
like societies for animal rights legislation and humane 
treatment of animals, and to end all forms of animal 
exploitation.48  

They also strive to keep abreast of animal welfare issues 
and share that information with the media and other Fran-
ciscan groups. This little known organization and its direc-
tor, who struggle to obtain funding to keep their doors open 
and continue their work, adhere to a brave and progressive 
mission statement. They tell us that Catholics, with Francis 
as their model, should care deeply about the exploitation of 
animals. It is time for Franciscans, as a family, to find the 
same voice. 

At the heart of true Franciscan peacemaking is the belief 
that all creation is sacred, and that all creatures are entitled 
to justice and peace. Francis’s message of peace was meant 
for, and expected of, all creatures. Animals, too, were en-
couraged to live in peace with humans and each other. While 
Francis negotiated the peace with the Wolf and the people of 
Gubbio, the cruel sow at the Monastery of San Veracondo 
was not so fortunate; while staying at the monastery there, 

47 http://www.saintfrancisfoundation.com
48 http://www.saintfrancisfoundation.com
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Francis heard that the cruel animal had killed a newborn 
lamb. When he heard about this act of violence, in the pres-
ence of everyone there, “… he lamented for the little lamb, 
saying ‘… alas, brother lamb, innocent animal … Cursed be 
the pitiless one who killed you.’”49 The sow later became sick 
and died.

Well-known Jesuit peace activist and Nobel Prize nomi-
nee, John Dear, S.J., says that in addition to advocating for 
the poor, the disenfranchised and the environment, a grow-
ing number of peacemakers are beginning to realize some-
thing else: “Nonviolence invites us, also, to reevaluate the 
way we treat animals in our society.”50 For many, advocating 
for animals presents a challenge. It means looking at them 
with different eyes, from a different perspective … from the 
Creator’s perspective. Too often, society views the sole pur-
pose of animals as serving human ends, and condones using 
and abusing them for financial gain. In the cruel and com-
petitive marketplace of today, Thomas Merton’s observation 
rings more true than ever before: 

There are some men for whom a tree has no reality 
until they think of cutting it down, for whom an ani-
mal has no value until it enters the slaughterhouse, 
men who never look at anything until they decide to 
abuse it ... these men can hardly know the silence of 
love ... and because they do not know the silence of 
love, they cannot know the silence of God … who can-
not destroy what he loves ...51 

Those who believe in justice and peace for animals dream 
of a day when the there are no more cages, chains, or bars to 
hold them; when the doors of the slaughterhouses are closed; 
when there are no more traps set in the woods, or cruel ex-
periments to be performed; when there are no more stray or 

49 2C LXXVII, FA:ED 2, 321.
50 http://www.jesusveg.com/christveg.pdf 
51 Thomas Merton, A Thomas Merton Reader, Thomas P. McDonnell, 

ed. (New York: Doubleday, 1989), 220.



251

Andrea Barone

abandoned dogs and cats, but homes and love enough to go 
around; a day when the God of all 

shall wipe away all the tears from their eyes; and there 
shall be no more death, neither sorrow, nor crying, 
neither shall there be any pain: for the former things 
are passed away (Rev 21:4). 

Franciscans can make a significant difference in the con-
temporary marketplace by sharing their vision of justice for 
all creatures with the world. It is a dream worth dreaming. 
Thomas of Celano wrote that Francis had already reached a 
state of spiritual perfection, and: “… in a wonderful way … he 
could discern the secrets of the heart of creatures like some-
one who has already passed into the freedom of the glory of 
the children of God.”52 Bonaventure echoed the words of Cel-
ano by asking us to respond piously to Blessed Francis, who 
was loved by all creatures: “Truly this is the virtue that binds 
all creatures together, and gives power to all things, having 
the promise of the life, that now is and, is yet to come.”53

Franciscans not only possess a sound Christian perspec-
tive on what we owe to animals as God’s creation, but a 
unique spiritual and theological foundation – a Franciscan 
one, with its roots in our father, Francis – that we can share 
with the world. The time has come for Franciscans to formu-
late, and execute, practical initiatives on behalf of animals 
in our individual lives and our JPIC initiatives … to not only 
talk about the spirituality of Franciscan fraternity, but to be-
gin the hard work of living it in our daily lives, with care and 
consideration for all of God’s creatures.

52 1C XXIX, FA:ED I, 251.
53 LMj XVIII, FA:ED 2, 595.
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THe THeologiCal ConTours 
in franCis’s THougHT on “doing penanCe”

billy isenor, o.f.m.

i. inTroduCTion

 

Today when people hear the word “penance” it is often as-
sociated with the sacrament of penance. This word conjures 
up the basic image of a priest waiting for the penitent in a 
confessional where the penitent confesses their sins in order 
make a type of symbolic reparation for damage caused by 
sin. The sinner is spiritually healed by the priest who acts 
like a divine physician. Therefore, penance is “something” 
that satisfies the temporal punishment to due sin. 

By the Early Middle Ages, the famous Irish penitents and 
clergy had manuals to help them to guide them through the 
process of confession. Sin in its Latin vernacular is poena 
and it is translated roughly as a “punishment” or “penalty” 
for the sin or deed committed. Penance was kind of like a fee 
or fine that had to be paid for the act committed, “with the 
amount assigned according to the gravity of the offense.”1 
Penance was a quantifiable “thing” that one did to fulfill the 
act of confession.2 

There is, however, a different notion of penance that 
emerged due to the influence of the Franciscans. According 
to the Anonymous of Perugia, the friars were known as “wild 

1 Michael Cusato, “To Do Penance/Facere poenitentiam,” The Cord 
57.1 (2007): 7. See also The Early Franciscan Movement (1205-1239): His-
tory, Sources and Hermeneutics (Spoleto: Fondazione, 2009), 53.

2 Cusato, “To Do Penance/Facere poenitentiam,” 53.
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men” who entered villages announcing peace to the people 
and encouraged them to love their Creator of heaven and 
earth and to live the commandments. When people ques-
tioned the friars’ identity, they simply answered that they 
were the “penitents from Assisi.”3

The brothers did not see themselves as part of the dioc-
esan clergy, monks or canons and, indeed, by the time this 
letter was written very few of the brothers were priests. These 
brothers lived apart from the world (and the values of Assisi) 
and they were mendicant itinerant preachers who preached 
penance to all who listened.4 Indeed, “penance” meant much 
more than just the sacramental notion of “penance” that we 
understand today. The goal of this paper, then, is to examine 
Francis’s theological view of penance regarding the sacra-
ment and the forma vitae.

ii. THe firsT CHange: “To do penanCe”
 
By the twelfth and thirteenth century, a renewed inter-

est in the ancient Order of Penitents had emerged in Late 
Antiquity.5 Individual Christians were beginning to embrace 
a penitential way of life and leading the charge was Francis 
of Assisi who, as Michael Cusato, O.F.M. argues, revolution-
izes the revival of this movement. Cusato argues: “Contrary 
to the early medieval—and modern—understandings of pen-
ance as a thing that one does to complete the ritual act of 
sacramental confession, Francis understood penance as an 
action: that is to say, a verb, not a noun.”6 

The two words that emerge in the writings of Francis 
are facere penitentiam and agere penitentiam which literally 
translates “to make penance” and “to put into action.” Here, 
we have the first contrast between the medieval universal 
concepts of penance as a “some-thing” and, Francis’s con-

3 Cusato, “To Do Penance/Facere poenitentiam,” 49.
4 Cusato, “To Do Penance/Facere poenitentiam,” 50.
5 Joseph A. Favazza, The Order of Penitents: Historical Roots and Pas-

toral Future (Collegeville, MN: Liturgical Press, 1988).
6 Cusato, “To Do Penance/Facere poenitentiam,” 53.
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cept, in which penance means “something a person does.”7 
As Cusato explains:

Now this might not seem all that striking. For we do 
have the notion today of action-penances which are 
attempts to invite penitents to do something—a pen-
ance—outside of the sacramental moment that might 
have a bearing upon (some healing effect on) those 
whom one has sinned against. However, what is dif-
ferent in Francis is that he did not understand pen-
ance as something one did to complete the sacrament; 
rather, penance for him was to be understood as the 
conversion process itself which extended from the mo-
ment of the awareness of one’s sin into the sacramen-
tal moment and then beyond it into the flow of one’s 
daily life thereafter. In short, to do penance, for Fran-
cis, was quite simply a renewed way of life or, in his 
phraseology, a forma vitae that was meant to be the 
way that one lived the entirety of one’s life. Penance 
was and is one’s way of life in Christ.8

Francis emphasizes this point in his Earlier Exhorta-
tions to the Brothers and Sisters of Penance when he states 
that through loving God and neighbor and resisting evil and 
temptations they are to “produce worthy fruits of penance.”9 
What is important in this phrase is that if one is to produce 
fruits for the kingdom, it requires a change in one’s attitude 
and behavior that should be a result of experience of the 
risen Christ.10 

When Francis states that he had begun “to do penance,” 
he means that he has done much more than going to confes-
sion and doing reparation for sins committed. He is, rather, 
embarking on a whole new way of life that is based on chang-
es of his own values, beliefs and behaviors. In other words, 
we would say a conversion has taken place. He, then, has 

7 Cusato, “To Do Penance/Facere poenitentiam,” 53.
8 Cusato, “To Do Penance/Facere poenitentiam,” 53-54.
9 1LtF:1 in FA:ED 1, 41.
10 Cusato, “To Do Penance/Facere poenitentiam,” 54.
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this incessant need to take responsibility to steward God’s 
creation and to help others to turn away from sin and move 
toward God.11 The foundation of Francis’s thought regarding 
doing penance hinges on Matthew’s gospel 22:38-39; where-
by, one’s whole life is geared in serving God by serving others 
in love.

iii. THe saCramenT of penanCe and THe broTHers

What can be said about the sacramental life of the broth-
ers? Is not Francis’s notion of penance somehow grounded 
in the sacrament of reconciliation? We begin to discover this 
answer by looking at chapter VII the Later Rule of Francis.

If any brother, at the instigation of the enemy, sins 
mortally in regard to those sins concerning which 
it has been directed among the brothers to have re-
course only to the provincial ministers, let him have 
recourse as quickly as possible and without delay. If 
these ministers are priests, with a heart full of mercy 
let them impose on him a penance; but, if the minis-
ters are not priests, let them have it imposed by others 
who are priests of the Order, as in the sight of God ap-
pears to them more expedient. They must be careful 
not to be angry or disturbed at the sin of another, for 
anger and disturbance impeded charity in themselves 
and in others (1C: XXIX:80).

This is the only passage that discusses the sacramental 
life of the brotherhood. Here, the sinful brother is directed to 
have recourse to the provincial minister immediately. His-
torical evidence shows that most provincial ministers in the 
early movement were not priests and in these cases a priest 
should be sought for the Sacrament of Penance. Despite the 

11 Undoubtedly, Francis’s theological viewpoint explains some of his 
radical behaviors such as saving worms from being trampled on. See 1C: 
XXIX:80 in FA:ED 1, 250, 251.
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need for the Sacrament, the minister still determines the 
best solution for the sinner’s situation.12 

Elsewhere, Francis even suggests that if a priest cannot 
be found that a brother should confess his sins to another 
brother until he has recourse to a priest. And if this were 
the case, brothers who heard these confessions are “not [to] 
bring shame upon him or slander him”; rather, they should 
“show great mercy to him and keep the sin of their brother 
very secret because those who are well do not need a physi-
cian, but the sick do.”13 Likewise, guardians and custodians 
are to act the same. 

The reason for Francis’s position is scripturally based. In 
his Earlier Rule he quotes the Apostle James: “Confess your 
sins to one another.”14 Of course, Francis agreed recourse to 
a priest is necessary for the absolution of sins and must be 
sought at one’s earliest convenience. It begs the question, 
however, why does one have to share such private informa-
tion about their sins with those who are not a priest?

We must examine Francis’s conversion story to get full 
answer to this question. For him, turning away from sin is 
“a process of estrangement” which requires others to be in-
volved in this process.15 When he encountered the leper col-
ony by the will of God, he understood for the first time the 
meaning of what it meant to be human through his empathy 
for the lepers—they are weak, vulnerable and are often left 
unattended.16 Through understanding these characteristics, 
he relates them to the mystery of Christ’s coming into the 
world, dying and rising.17 In the lepers’ disfigurement, Fran-

12 Michael W. Blastic, A Study of the Later Rule of 1223: History, Exe-
gesis and Reflection (New York: Ongoing Formation Committee, Francis-
cans Friars of Holy Name Province, 2008), 60.

13 LtMin 14-20 in FA:ED 1, 98.
14 ER XX:3-4 in FA:ED 1, 77.
15 Blastic, A Study of the Later Rule of 1223, 61.
16 Blastic, A Study of the Later Rule of 1223, 61.
17 Francis’s own words about his conversion: “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. And when I left them, what 
had seemed bitter to me was turned into sweetness of soul and body. And 
afterwards I delayed a little and left the world.” Test: 1-3 in FA:ED 1, 124.
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cis saw the disfigured and, yet, strangely beautiful image of 
the crucified Christ—it is through this experience that Fran-
cis began “to do penance.” He recognized that Christ chose 
to leave the glory of the Father and take on our fragile hu-
man flesh and embraced our poverty and the poverty of the 
world.18 What could be more impoverished than the Son leav-
ing the bosom of God’s glory?

Michael Blastic, O.F.M., argues that Francis’s conver-
sion 

moved him to leave Assisi, a process through which he 
became ‘a stranger to’ the values and meaning of the 
Commune. Becoming a companion to the lepers was 
a move that mirrored the Incarnation—Jesus lived on 
earth a stranger to glory and power, etc.19 

The people of Assisi, the world which Francis once loved 
and now had left, represented a society that was built on 
greed and corruption. Logically, he believed that poverty was 
the only way one could overcome such circumstances. By liv-
ing poverty, he realized we live in the true freedom of Christ 
because, given the eyes of faith to see the beauty of the Christ 
image in others, we are able to stop passing negative judg-
ments on ourselves and one another. 

The brethren must have an intentional attitude of mercy 
toward the sinner. The primary image that Francis draws 
from is Christ the Good Shepherd.20 For Francis: 

[the] figure of the Good Shepherd, who goes after the 
lost sheep and rescues it from the thorns and bram-
bles, must stand before him to whom the sinful friar 
turns for help and forgiveness. Like that Shepherd, he 
should not wait for the sinner to come to himself, but 

18 Blastic, A Study of the Later Rule of 1223, 60-62.
19 Blastic, A Study of the Later Rule of 1223, 60-62.
20 Adm VI:1-3 in FA:ED 1, 131.
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should seek him out in all brotherly love exhort him to 
sorrow and penance.21 

To help a brother seek recourse to God, a brother who 
is dealing with a sinner must first strip away, with his vow 
of poverty, all ego, anger and negative judgmental behavior 
which could lead that sinner to stray further from God and 
the communion of the brotherhood. As Blastic states: “An-
ger and disturbance destroy brotherhood and relationships; 
mercy and charity are the glue that holds brotherhood and 
relationships together.”22 The response should always be love 
and mercy according Francis: “And if he [a brother] would 
sin a thousand times before your eyes, love him more than 
me so that you may draw him to the Lord; and always be 
merciful with brothers such as these.”23 

This statement sums up the gold bar standard that is to 
be upheld by the provincial minister, guardians, custodians, 
the brothers and the priests. Certainly, sin is not condoned 
and the Rule deals with this. Sin, however, should not be-
come the focus. Getting a sinner to turn to God is more easily 
done when a brother shows compassion and mercy to that 
sinner the way Jesus showed mercy and compassion for the 
world through his dying and rising again. 

Mercy and love is continually emphasized by Francis in A 
Letter to the Minister:

let him confess to his brother until he has a priest 
who may canonically absolve him, as it has been said. 
And let them not have the power to impose any other 
penance on them except this: Go and sin no more.24 

In other words, Francis draws attention to God’s love by 
downplaying the power of sin and the repayment of sin (only 

21 The Marrow of the Gospel: A Study of the Rule of Saint Francis of 
Assisi by the Franciscans of Germany, trans. Ignatius Brady, O.F.M. (Chi-
cago: Franciscan Herald Press, 1958), 263.

22 Blastic, The Study of the Later Rule of 1223, 63.
23 LtMin 11 in FA:ED 1, 97-98.
24 LtMin 19-20 in FA:ED 1, 98.
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Christ can make true reparation for our sins)—leaders of 
the Franciscan communities were to enact this concept with 
great prudence and humility.25

iv. THe THeologiCal underpinnings of franCis’s under-
sTanding of doing penanCe

a. The Incarnation: Penance, Poverty and the Humility 
of God 

 
The roots of Francis’s understanding of penance both in 

the sacramental form and forma vitae of the brothers are 
based in the mystery of the Incarnation. Through under-
standing the Incarnation, Francis’s practice of penance—
conversion—was the only way God’s humble love for creation 
would become apparent and doable.26 God’s love and desire 
to reconcile humanity to God’s self (the Trinity) is revealed, 
for Francis, in the setting of the manger. The scene of the 
Nativity has a special importance in Francis’s writings and 
prayer life, which is noted in early biographies and his writ-
ings.27 It is here that God’s love for the world is revealed in 
Christ. 

In an article I wrote on Franciscan hospitality, I argue that 
by God’s choosing to be born in a manger we get a revealing 
image that God has come to nourish and sustain the needs 
of creation. In other words, creation’s goodness is validated 
by God.28 Jesus in this sense becomes the full expression of 
the Father’s divine plan for humanity in that he reveals the 
Father’s fidelity to the covenantal promise by taking on our 
humanity and making us whole again in the Incarnation and 
paschal mystery.  

25 Adm IV:1-3 in FA:ED 1, 131.
26 Ilia Delio, The Humility of God (Cincinnati, Ohio: St. Anthony Mes-

senger Press, 2005), 27.
27 2LtF: 4-5 in FA:ED 1, 46; 1C XXX: 84-87 in FA:ED 1, 254, 255; 

Laurent Gallant, The Geste of the Great King (St. Bonaventure, NY: The 
Franciscan Institute, 2001), 346-60.

28 Billy Isenor, “Franciscan Hospitality: A Chef’s Theological Perspec-
tive,” The Cord 61.1 (2011): 78-79.
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By being born in such a way, Jesus reveals that he is im-
poverished and at the mercy of others. Drawing off his own 
experience with the lepers, Francis recognizes that Jesus is 
vulnerable and at the mercy and care of humanity (from the 
sinners who rejected God). Francis realizes how Jesus is “es-
tranged” in our world and how he seeks the goodness, kind-
ness and hospitality of others.29 

Such an image of God, undoubtedly, could only be de-
scribed as humble. Francis saw that God in Christ took on 
our poverty by becoming human to restore us to a new dig-
nity and to give us a new freedom. Francis also recognized 
that God has trust and confidence in humanity’s capability 
of using our freedom in such a way that we will bear fruit and 
light in the world. Ilia Delio states:

The Franciscan tradition maintains that Christ is the 
primary love of the infinite love of God—the whole rea-
son for creation is Christ. Jesus, we might say, is the 
“big bang” of the human potential for God because in 
his unique person, he realized the created capacity for 
God. As the Christ, the Anointed One of God, Jesus is 
God-with-us, the human One who mediates our rela-
tionship with God for all eternity. What happened in 
Jesus, however, must take place in all humanity (and 
creation) in order for the fullness of Christ to be real-
ized, that is, in order for transformation of all created 
reality in God to be fulfilled. We might say that Jesus 
is the Christ but Christ is more than Jesus because 
Christ is all of humanity and creation as we are in-
tended to be in the risen One, Jesus the Word incar-
nate, who is our permanent openness to the mystery 
of God’s infinite love.30

Francis’s perspective of the Incarnation is about the com-
pletion of the created order, rather than saying Jesus came 

29 Isenor, “Franciscan Hospitality,” 78-79.
30 Delio, The Humility of God, 61.
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to redeem us from our sins (just paying a debt).31 That is not 
to say that Francis did not affirm the reality of sin, he did. 
But as Delio clarifies: 

Instead of sin being a tragic fall over the precipice of 
God’s relationship to us, sin is everything that stands 
in the way of our completion in God.32 

In other words, sin is a failure to realize and respond to 
the potentiality of our nature itself—human potentiality is 
fulfilled when we are able to see and accept how good hu-
manness is, confess this, and live it by serving others by 
proclaiming the Good News. This is at the heart of Francis’s 
penitential movement. This is why Francis exhorts his broth-
ers, especially ministers and priests, to act with the utmost 
compassion of Christ by stripping themselves of the riches of 
judgment and anger. 

This understanding of the Incarnation is about recogniz-
ing our own and others’ potentiality so that we help those 
who fall away from grace reach their potential, their full hu-
manity in the body of Christ. Ultimately, we are less likely to 
sin if we respond positively to our goodness—we will become 
more in tune with the “Christ image” that is within us.33

b. Penance and Jesus’ Death and Resurrection
 
What does it mean to share in “Christ’s image”? Clearly, 

the Incarnation shows us our potentiality of embracing our 
unique dignity and freedom in Christ. This dignity and free-
dom, however, is rooted in Christ’s paschal mystery of which 
Francis had a rich understanding because of his mystical 
experience of the stigmata. The text that speaks deeply about 

31 “For Bonaventure, as for Francis, a theology of creation is clearly 
linked with a theology of the Incarnation.” Judith Kubicki, “Sacramen-
tality and Franciscan Worship,” in Franciscans and Liturgical Life: Let us 
Praise, Adore and Give Thanks, ed. Elise Saggau (St. Bonaventure, NY: 
Franciscan Institute Publications, 2006), 20-24.

32 Delio, The Humility of God, 60.
33 Delio, The Humility of God, 61.
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Francis’s Christological understanding of freedom and sin is 
in the The Geste of the Great King.

In his prayer, Francis reconstructs the psalms to capture 
the paschal mystery. The psalms become a dialogue between 
Christ and the geste (Francis) who witnesses to the meaning 
of the paschal mystery. Interwoven throughout his prayer, 
Francis alludes to the Good Shepherd image—the image that 
ministers, brothers and priests are to manifest in the Church 
and in the world.

Christ, when speaking to Francis, reveals that his choice 
of dying on the cross for the sake of humanity is more than 
just a “repaying a debt.” This is revealed in Psalm 5 when 
Christ says to Francis that it is the Father’s will that Jesus 
becomes the great gift given to us and will be the great pas-
chal sacrifice given up for us.34 Christ freely takes on our 
condition out of love for us because of God’s desire to be 
in relationship with us. What Francis eloquently captures 
is that God does it “for us” in order to be “with us” in our 
everyday lives. By being in solidarity with us, we are able to 
become participants in Christ’s freedom—led by the action of 
the Holy Spirit. In other words, Francis recognized that God 
freely chooses to take on our punishment and the effects of 
sin with confidence that we will respond by using our newly 
found freedom, won for us in the Christ event, to enter into a 
meaningful relationship with God. 

God the Father, then, freely gives his Son–who suffers 
out love for us–in order, if we choose to use our freedom 
rightly, to enter into a new relationship ratified by Christ’s 
dying and rising and in the outpouring of the Holy Spirit. 
Our new awareness of our human potential begins in our 
baptism when we share in the dying and rising of Christ and 
receive the breath of the Holy Spirit. By being in solidarity 
with us, Christ reveals our newly restored dignity, our full 
humanness and true freedom. The Spirit, for Francis, leads 
us to live out our full humanness by manifesting opportuni-
ties to serve others, which is the way of agere penitentiam.35 
That is why in the Anonymous of Perugia, the brothers called 

34 Gallant, The Geste of the Great King, 262-64.
35 Isenor, Franciscan Hospitality, 78.
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on the people “to do penance”—to convert in such a way that 
the people will use their freedom to turn to God and be open 
to receive God’s mercy and love and to freely serve others 
who represent the “Christ image” in the world.

Francis’s theological insights of the Incarnation and pas-
chal mystery reveal that in our relationship with God there 
is a transformative love that is outpoured to us—we have 
lavishly received grace upon our nature. Love does not work 
in isolation. Love operates in relationships, within a commu-
nity and with who we are in our own identity; otherwise it is 
not love. Christ does not act apart from the Father’s will and 
love, the Father allows freedom in the Son’s ministry and 
spontaneity in the action of the Holy Spirit. This relationship 
is bound in the single unity of love that is both dynamic and 
free. 

God’s love is passed onto us vis-à-vis Christ and fully 
manifested by his death and resurrection and in the out-
pouring of the Spirit. Francis witnessed this love relationship 
found within the Trinity through the paschal mystery and 
recognized that these characteristics are part and parcel of 
the penitential movement—that is why we are called to be 
relational with others in the Church and the world.36 

These relationships constantly invite us “to do penance” 
that is expressed in mercy and love. Thus, Francis tells his 
brothers to be “estranged” and “impoverished” from anger, 
slander, and negativity toward others because Christ’s dy-
ing and rising reveals the opposite—Jesus reveals God’s re-
sponse, divine mercy and love. The real sin that holds us 
back from embracing our human potential and living the 
Gospel life is when we think that we need to make ourselves 
lovable in order for God to love us. What we are invited to do 
is question how we receive and respond to God’s love and 
how we use our freedom to share it with others.

For Francis, sharing God’s love and mercy with others 
is how we should use our freedom. He saw that it helps the 
sinner heal quickly and restores them to communion with 
the brotherhood and the Church.37 Such a restoration of the 

36 Blastic, A Study of the Later Rule of 1223, 61-63.
37 ER XX:5 in FA:ED 1, 78.
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person is our goal in the Franciscan tradition and it requires 
the community to be heavily involved in this process—the 
Church must go to retrieve the one lost sheep.38 The spirit 
of penance in one’s daily life is enacted like a shepherd who 
searches for the lost sheep (the children of God) and brings 
them safely back to the pasture (the Body of Christ).39

v. ConClusion 
 
In the Franciscan tradition the notion of penance is not 

exclusive to the Sacrament of Penance, but, rather, it is a 
lifelong participation in the body of Christ which is a daily 
process of transformation—the sacrament is the culmination 
of this experience. This was revealed to Francis in his own 
conversion experience that he had when he lived and served 
the lepers. From this experience and throughout his life, he 
learned about God’s poverty and love for creation in the In-
carnation and the paschal mystery. What Francis learned 
was that through these climactic events of human history, 
Christ restored our dignity and freedom from sin, opened our 
eyes to see our own potentiality to do more with our freedom 
and that we are able to produce fruits worthy for the king-
dom. Penance in the Franciscan tradition, therefore, is a call 
to constantly consider our freedom and potentiality to serve 
in a “Christ like” way that is full of God’s mercy and love for 
all of creation—that, from Francis’s perspective, is true fac-
ere penitentiam. 

38 “Let all of us, brothers, consider the Good Shepherd Who bore the 
suffering of the cross to save His sheep.” Adm VI:1 in FA:ED 1, 131. 

39 Robert J. Karris, The Admonitions of St. Francis: Sources and Mean-
ings (St. Bonaventure, NY: Franciscan Institute Publications, 2006), 88-
89.
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Before he set out for the Orient, in 1219, Francis of Assi-
si dictated a set of reflections to encourage and strengthen 
his brothers in their common commitment. The piece has 
reached us as Early Rule XXII. Francis ends with a selection 
of verses from John 17. Frédéric Manns tells us that most 
exegetes put John 17 in the testament literary genre. Jerome 
Neyrey offers us a cultural interpretation of John 14-17 as 
worship and John 17 more specifically as a “multi-purposed 
prayer.” It is as prayer that I propose we reflect on the final 
part of Francis’s text. I begin by passing rapidly through the 
early parts of the text that lead to John 17 as the text’s con-
clusion.1

Francis begins by saying that we brothers are to love our 
enemies, as did Jesus, even though they persecute us and 
put us to death. He is, I repeat, setting out for the Orient. 
From there Francis proceeds to tell us that we have to strug-
gle against everything in us that would bind us into the ways 
of the world through which we journey. By doing so, he reit-
erates the basic and initial commitment to the vita, as both 
rules will propose. 

These two points briefly made, Francis picks up on where 
he has located us and says (ER XXII:9): Now that we have 
gotten rid of the world, all we have to do is what God expects 

1 Frédéric Manns, L’évangile de Jean à la lumière du Judaisme (Jeru-
salem: Studium biblicum franciscanum, 1991), 393. Jerome Neyrey, The 
Gospel of John in Cultural and Rhetorical Perspective (Grand Rapids: Wm. 
B. Eerdmans, 2009), 377-411.
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of us. And what is that? Francis says that God’s word is 
seed, and goes through the parable of the sower, as we have 
it in the synoptic gospels. He supposes that we all have been 
nourishing Jesus’s words; in their light we have to continue 
the great tasks we have assumed (ER XXII 26). He begins 
identifying the action with the verb servire, to serve, in sum, 
the practical way in which the brothers began. 

Once it is clear that we have turned away from a distract-
ed life and put our hands to the great tasks of humanization 
(bona Deo reddere, the justice and true peace of the Rule), 
Francis urges us to open ourselves to God in prayer. He picks 
up on John 14:23 where Jesus says: I and the Father will 
dwell in the one who lives by my words. Francis has just 
gone through a reflection on Jesus’ words and pressed us to 
do our best to hold to our set course of living in their light. 
He points to where we have placed ourselves with the adverb 
of place ibi (there). That is, we are there where we can open 
ourselves to the visitation of the Trinity. (He has joined the 
Holy Spirit to the Father and the Son of John 14:23.) Francis 
then builds on that with a dozen lines from John, Luke, and 
Matthew. The lines emphasize the truth of Jesus’ words and 
the presence of the Spirit in those who live by them, although 
it is difficult to characterize them all in a few words. This 
leads Francis to a conclusion that summarizes the dozen or 
so lines and bridges over into the final section of his text. 
That is where we have to do with John 17.

Before we turn to John 17, I allow myself an observation 
on the early writings. Here we have an example of how Fran-
cis and the early writings locate prayer within the action of a 
life by Jesus’s truth. In sum, Franciscan prayer arises out of 
Franciscan action. We find the place of prayer at the side of 
Jesus, bearing the burdens of our daily labor, as sketched so 
well in the conclusion of Admonition V. Francis does that ex-
plicitly in the Message, sent the working population. There, 
after summing up the ways and hopes he and his brothers 
have to share with their colleagues, relative to their work-
ing lives, he promises: The Spirit visits those who live this 
way, with the consequence of their celebration of life in God. 
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We find the same assertion in Admonition XVI. The place of 
prayer unfolds where we “manage the common household.” 

Jerome Neyrey approaches his reading of John 17 as 
prayer through an examination of worship in John 14-17. Of 
the seven types of prayer identified in antiquity, he finds two 
of them alternating in John 17, after a prayer of acknowl-
edgement (John 17:3) sees to their setting. That is, at the be-
ginning, Jesus states that his disciples acknowledge God and 
so know eternal life. The two types of prayer are self-focusing 
prayer and petitionary prayer. Self-focused prayer relates the 
one who prays to God, whereas petitionary prayer requests 
of God. We have the two in clear order in John 17:10-11: 
“Everything of mine is yours and everything of yours is mine, 
and I have been glorified in them. Holy Father, keep them in 
your name ...” 

In his self-focused prayer, Jesus declares before God, in 
the presence of his disciples, that he has carried out the mis-
sion given him. In him, God is glorified. He has made God’s 
name known to his disciples and sent them into the world to 
continue what he began. The prayer, Neyrey explains, “may 
also be seen as a claim to the virtue of piety or justice” (391). 
In the learned culture of the day, the man of stature fulfilled 
his duties to God and to family. “I have glorified you,” Jesus 
prays; and he says of the disciples: “I have guarded them 
...”

Implicitly, this self-focused prayer fits into a basic pur-
pose of the fourth gospel. Jesus’ words exclude the impe-
rial religion that Rome demanded of all its subject peoples.2 
Within the empire, all had to acknowledge the divinity of the 
Roman emperor. That was the principle of order and peace. 
Somehow the Jews had reached an agreement with Rome 
that dispensed them from worshiping the emperor. Once the 
johannine community had been excluded from the Syna-
gogue, after the year 70, they were, by Roman policy, held 
to the law of confession. That they did not do; they did not 
honor the law. Regularly in the fourth gospel and especially 

2 This characteristic of the fourth gospel is well described by L. B. 
Richey in his Roman Imperial Ideology and the Gospel of John, The Catholic 
Biblical Quarterly Monograph Series 43 (2007).
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in John 1, but as well in John 17, the text gives expression 
to the religious confession of the Chrsitians, a confession 
clearly contrary to the one expected by the Roman authori-
ties. The johannine community confessed Jesus as Lord of 
all with surety, for it had a developed christology, given its 
maturation in a Jewish context. As a community of believing 
Jews, the members of the community had witnessed to their 
faith in the Synagogue; they confessed Jesus as Messiah and 
explained why. Whereas the synoptic gospels developed and 
reached completion in a gentile context, where Jesus’ mes-
sage of salvation had primacy, the fourth gospel developed in 
a context where Jesus’ identity was fiercely debated. 

John 17 confesses Jesus as Lord and instructs his fol-
lowers on their mission. Francis’s concluding paragraph, in 
Early Rule XXII, drops Jesus’ self-focusing lines and con-
centrates on his petitionary prayer, while touching on his 
disciples’ mission. Francis finds, in John 17 and Jesus’ peti-
tionary prayer for his disciples, the confirmation of his state-
ment: “Now that we have left the world ...” John 17:14, a 
self-focused line of Jesus’ prayer reads: “I gave them your 
word, and the world hated them, because they do not belong 
to the world ...” Francis finds in such lines support for his 
urgent wish that he and his brothers keep their heart and 
their mind focused on the Lord, as opposed to any form of 
social recognition and inclusion.

There are evident differences between the challenge fac-
ing the brothers in 1219 and the rejection Jesus suffers at 
the hand of his people. John 17 arises out of that hard re-
ality, whereas Francis has in mind the ceaseless obtrusion 
of society into the brotherhood’s simple life. It occurs when 
people like Bishop Guido or Assisi’s good Christians wish to 
help the brothers, or assign them responsibilities, or have 
their servants help them (Early Rule XXII 25). Once Francis 
and his brothers had proven the social use and the exem-
plary quality of their lives and elicited respect and esteem 
from the people of central Italy, transforming the initial op-
position, they had to deal with the ceaseless efforts of society 
to include them in its life as holy men, an honor to the cit-
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ies and towns where they lived and labored. They did their 
best to deal with the danger in Early Rule XVII 10-16. There 
they distinguished clearly between spiritualiter (as the spirit 
would have it) and carnaliter (as the social body would have 
it). They applied the criterion when testing young men ea-
ger to join them as well as when they assessed the behavior 
of their ministers. Francis works with the discrimination in 
Rule X, setting aside one mode of study while asserting the 
need to heed the Spirit of the Lord, that is, the vita’s way of 
pursuing its self-education. I submit that this last point mer-
its some development. It has to do with the Rule that should 
function as criterion in our lives today.

When in 1223 the brothers and the canonists were elabo-
rating a text that satisfied the church’s administration, when, 
that is, church authority asked the brothers to put in writing 
their embrace of the hierarchical order of God’s world, the 
brothers and Francis, first of all, did the church satisfac-
tion, and they did it honestly. At the same time, they abided 
by their own practice of obedience, which was brotherly and 
not authoritarian. In that chapter of the Rule, Chapter X, 
Francis also spoke to study. He did so with the binomial 
cavere (be wary of) and attendere (be attentive to), which cor-
responded to carnaliter and spiritualiter, that is, study not in 
accord with the world but study by guidance of the Spirit. At 
the moment when Rule X got written and published, that is, 
November 1223, Francis could use the phrase litteras dis-
cere (to learn letters) as an application of the criterion. It 
was an application, however, and not a principle. The prin-
ciple had to do with the opposite of instruction by the Spirit 
through the mutual obedience of the brothers. That opposite 
was worldly study, to which the clerics in the order were 
succumbing and which would soon turn into the foundation 
of the organization. When the twenty brothers prepared the 
order’s first set of constitutions after the removal of Brother 
Elias, in 1239, that was one of the first rulings. Study at 
universities, soon seconded by regional studia in the order, 
was now the source of the order’s self-understanding and 
preparation of its service to the church and its faithful. The 
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intelligence of the early years, traceable in the early writings 
as sucessful support for the journey at Jesus’ side, to use the 
metaphor at the end of Admonition V, was rapidly dropped 
by the roadside. Bert Roest begins his book on study (A His-
tory of Franciscan Education [c. 1210-1517] Brill, 2000) with 
Alexander of Hales in Paris, lecturing to young friars. Work 
on “the Franciscan intellectual tradition” does no better. I 
propose that Francis’s 1219 prayer through Jesus’ words in 
John 17 was not answered, although he did receive the grace 
of putting the struggle into Rule X. Or perhaps the answer 
has simply been delayed. 

We set out to reflect on “Francis reading John 17.” His 
attention to part of Jesus’ prayer, that of petition, focused on 
keeping clear the border line separating the brotherhood from 
the day’s social realities. Francis also cited the line where, at 
the same time as the border is confirmed, Jesus sends his 
friends into the world. However, here Francis changes the 
imperative. Where John has Sanctifica Francis puts Mirifica. 
It is not difficult to figure out what is going on. Sanctificare 
comes from sanctus (holy) and facere (make), to make holy. 
For sanctificare, the Greek had agiadsein, rem a mundo pro-
fano separare et Deo consecrare (remove something from the 
profane world and consecrate it to God). That was not force-
ful enough for Francis. The verb Mirificare comes from mirus 
(wonderful, astounding) and facere (make). For John 17:17, 
consequently, Fancis arrives at: Let God’s truth emblazon 
their journey. The Franciscan dialectic with social realities 
has to be constant, incisive, and strong. The common study 
in the Spirit is no light and easy course. Call it Francis’s mi-
drash on John 17:17. 

One of the lines in the Hymn to Obedience (aka Salu-
tatio virtutum) declares that simplicity dissolves the world’s 
accomplishments (sapientia corporis). The sapientia corporis 
points to the social presence and social figures of the men 
and women of consequence in central Italy, both in church 
life and in civil life. And what do the brothers mean by sim-
plicity? Concretely? They have in mind the various practices 
that arose out of their work, and their service, and their con-
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cern for the welfare so achieved. I say achieved, for as soon 
as they work in the common interest, and not to claim a 
portion of the common product, they have made real a ma-
terial relation to their fellow workers that agrees with the 
basic relationship of humankind to its material context. We 
work to sustain ourselves and to grow to each one’s full hu-
man measure. Ideally. We do not work, the critical brother 
says, to figure socially as one whom God has chosen or as 
one whom good fortune has blessed. That is pure sapientia 
corporis. The criticism is the truth of the work practice that 
dissolves the social illusion. Its simplicity has that power. 
The brother is on mission. He is baiulating, as Admonition V 
would say. He is giving God back what the Spirit is bringing 
about in the brotherhood. 

If we want to give early Franciscan practice a name that 
fits it into a contemporary mode of thought, we can call it 
pragmatic. The practice arises out of seeing work for what 
it is and seeing it as a group obeying the instruction of the 
Spirit in and through the group. Gradually the intelligence so 
acquired settles into a wisdom that can see and identify the 
harm people are doing one another and the world in which 
they find themselves. So, this time, we can refer to the whole 
of Admonition V, which describes the mess the world is in, 
and, as response, the brothers who simply shoulder the daily 
burden, alongside Jesus who prays for them. The relation-
ship to society, or organized human living, of the knowledge 
acquired by Alexander of Hales and his generation of Fran-
ciscan theologians is moralistic. They can tell people what to 
do. I find much more intelligence in Early Rule IX:3-9 where 
a brother confounds a wealthy burger by cajoling him into 
sharing with his needy brother. He knows the burger, he 
knows the sick old man, and he knows the new brightness 
that will come into the world as bread changes hands. Put 
another way, a Catholic university has a fine school of social 
teaching. But who is going to see to it that the workers at 
Walmart are unionized? Who will begin an essential push for 
social justice in the country? It will be the workers, and they 
will pay the price, or it will not happen. 
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The early brothers, with Francis at the center, got their 
own school going. Work with others, and not simply along-
side them in purusit of gain, works on others in a positive 
human way. It invites them to enter more deeply into the 
role of work. The brothers were a bright light in the world 
of their day. Then, understandably and alas!, they attracted 
men who were well schooled and, as Bonaventure wrote to 
the young Parisian master, they could take over and lead to 
new heights the work that the simple brothers had begun, in 
their simple way. These schooled friars became the foremost 
moralists of the church. And when Franciscans today set out 
to retrieve the Franciscan intellectual tradition, that is who 
and what they have in mind.

Perhaps we can develop a pragmatic Christology: one that 
focuses on Jesus’ action in his friends rather than on his life 
in the Trinity. By that I mean a criticism of today’s various 
cultures and their epistemological products, a criticism that 
points to and thereby dissolves the many hindrances to the 
justice and true peace pursued by the early brothers. Such 
a Christology would continue Jesus’ practice of showing the 
hollowness of his day’s religion and the questionableness of 
its authority. Anyone who has followed slightly the recent 
congress of the World Bank and the International Monetary 
Fund in Washington can see that the men and women of 
that congress propose thought and action that consolidates 
today’s unjust world. The two basic economic organizations 
are structured to do just that. The Christ whom Francis and 
his brothers join in the conclusion to Admonition V lays bare 
such policies as part of the attempt to appropriate the planet 
and halt the human struggle. It is ruining the planet and 
consigning millions to an inhuman life.

(In April 2011 the Saint Bonaventure Friary went on 
retreat from Holy Thursday to Easter Monday. Several friars 
offered matter for reflection. This was one talk.)
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and sainT franCis laugHed

franCes ann THom, o.s.f.

Not many people who read about the lives of saints ever 
think that they laugh. We even have this concept of Christ 
because it seems all the serious issues have been recorded 
for us. There’s no doubt about it, life is serious business, but 
we know there are two sides to everything so I’d like to point 
out a few instances where I’m sure St. Francis laughed at 
himself and those around him, at least interiorly.

Now we all know that as a boy and young man Francis en-
joyed life to its fullest. In fact, he tried to make others laugh 
and enjoy themselves. That is one of the reasons he was 
so charming. His smile, his pleasant voice and his friendly 
mannerisms attracted customers in his father’s shop and 
undoubtedly helped sales go up. His father had great hopes 
that this charming son of his would become very wealthy, 
perhaps even achieve the rank of noble. This joy which Fran-
cis possessed as a child and young adult never left him; it 
became more interior and spiritual. 

When Francis fell in love with Lady Poverty through his 
relationship with the poor Christ, he became more intro-
spective and lost in his imaginings. One evening when his 
friends asked him if he was in love because he lagged behind 
them and seemed to be looking longingly at the moon, he 
answered that he was in love with a lady they could not even 
imagine. One can picture the smile on his face and feel the 
joy in his heart as he was finally able to express this part 
of his journey to his closest friends. Knowing Francis, we 
can imagine them laughing and shaking their heads at this 
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latest prank Francis was playing. However, they were soon 
to realize that a strange transition had taken place in their 
funloving friend.

Some of Francis’s laughter must have come in retrospect 
as he mused over the incidents in his life. He probably played 
over and over in his mind the voice that he had heard in 
a dream telling him to return to Assisi and then from the 
crucifix in San Damiano. How quickly he responded in both 
instances. Both of these incidents were dramatic and trau-
matic. In both cases he was estranged from his father. Pietro 
Bernardone could not understand the spiritual side of his 
son, nor did he want to, because it seemed useless to the 
materialism of his time. Francis must have wondered how he 
could move forward as he did in the face of all this derision, 
even to that point where he proclaimed that only God was his 
Father. He must have been amused as he recalled the looks 
on the faces of the very pious and not so pious people of 
the town. When he walked through the town gate they must 
have thought they were rid of this madman at last. But, he 
returned. Imagine, he returned to work miracles within his 
own town. Even Christ could not work miracles in his own 
town. Francis lived some twenty years longer than Christ and 
so had more time to have a positive effect on the townsfolk. 
Christ’s mission as the Son of God was the beginning; the 
saints lives are the extension of his mission.

How did Francis view his contact with the leper? As he 
recalled his spoiled youth and how proudly he rode on his 
prize stallion and the suddenness of a leper appearing before 
him, he must have smiled at how God used this stumbling 
block to bring him to reality. As he recalled his response 
to grace to dismount and embrace what he feared most, he 
must have smiled at God’s persistence. And then, then, to 
lead him to go among them and care for them; even bathing 
them and healing them, is beyond all human understanding. 
This was indeed a major miracle in the life of Francis. What 
joy it brought to him as he reminisced in the darkness of his 
world.

And the birds, the beautiful birds who loved him and to 
whom he preached and those he blessed who flew away in 
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the form of a cross. How he smiled upon them and rejoiced 
to hear their songs. 

Then, there were the Brothers, his faithful Brothers who 
followed him everywhere and went where he sent them to 
preach the mission. He laughed about the times he had done 
ridiculous things which the Brothers did not understand. 
Perhaps he had tried too hard to understand himself. He had 
offended Brother Body but he also apologized. Sometimes he 
seemed to recognize Brother Juniper as a counterpart of him-
self. Juniper was even more eccentric than he. He knew that 
God loved Brother Juniper dearly for all his simplicity and 
guilelessness. Each Brother had a special quality to love and 
they knew Francis loved them. However, as the community 
grew into the thousands Francis had less and less contact 
with the newer Brothers and they did not know him. Some 
of them never acquired his spirit or understood the meaning 
behind the Rule of Life. That is when he stopped smiling and 
laughing for a time. Instead he complained to God.

Francis smiled in his darkness as he remembered how 
he complained and his heart was dark with anger at what 
was happening. Why were they not observing the Rule as he 
laid it down for them? Why couldn’t they understand? What 
was wrong with his ministers that they allowed the Brothers 
to have books and chairs and extra clothing? Why did they 
need to study and build convents to live in? Where was the 
simple mendicant lifestyle that he had begged for in Rome? 

How could he get them back on the right track? Where 
did he go wrong? He wanted God to make it right again. It 
seemed like an eternity of silence before God responded to 
his little poor depressed man. First he questioned Francis in 
that same voice he had heard at Spoleto in a dream and from 
the crucifix at San Damiano; that same voice that had given 
him the Rule of Life and that same voice he heard at other 
times in private prayer.

“Whose Order is this little man?” At first Francis was 
stunned ... then he smiled ... of course, this is God’s Order. 
He, Francis, was just the custodian. Then the voice asked, 
“What are you grieving about? You have done your part. Now 
they must do theirs. You must prepare yourself for the next 
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important step in your life.” Francis felt great peace and joy 
and laughed to himself. How well God knew him. He settled 
back and prepared to meet Sister Death. He could rejoice 
knowing that this Order which God had given him would 
survive present and future trials. 

Just as he was at perfect peace with all of this he heard 
some arguing outside of his little hovel. “No you can’t go in 
there. Women are not allowed.” “But I have his shroud.”

Francis called out, “Let Brother Jacoba enter here. She 
has my things for burial.”

And Francis laughed. He had found a way to break one of 
his own rules.
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Clare’s way of prayer

an opTion for our ConTemporary world

eoin Kelly, o.f.m.

In her book Franciscan Prayer Ilia Delio defines contempla-
tion as “a penetrating gaze with the eyes of the heart that 
sees the truth of things or, we might say, that sees the over-
flowing goodness of God in concrete reality.”1 Clare of Assisi 
was a woman of contemplation. At the age of eighteen, Clare 
made the radical decision to follow the example of Francis 
and leave behind the familiarity of her old life and the secu-
rity of her family to embrace a new vision of life.2 In her Tes-
tament Clare wrote: “The Son of God became for us the Way, 
which our blessed Father Francis, His true lover and imita-
tor, has shown and taught us by word and example.”3 Like 
Francis, Clare marveled that the Son of God should come 
and share our humanity. Her heart burnt with love of Him 
who suffered such a bitter passion and death for love of us. 
Throughout a life dedicated to following and gazing upon the 
Poor Crucified Christ, Clare came to perceive the truth not 
only of who God is for us, but who we are for God. 

In a nineteen-year period Clare wrote four letters to Agnes 
of Prague. From these letters we receive insight into Clare’s 
understanding and experience of “following in the footsteps 

1 Ilia Delio, Franciscan Prayer (Cincinnati, OH: St. Anthony Messenger 
Press, 2004), 11.

2 Marco Bartoli, (1993) Clare of Assisi (London: Darton, Longman and 
Todd, 1993), 36.

3 Regis J. Armstrong and Ignatius C. Brady, Francis and Clare: The 
Complete Works (London: SPCK, 1982), 227.
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of the poor and humble Jesus Christ.”4 It is my wish to ex-
amine each of these letters to explore the guidance given by 
Clare to Agnes concerning her life of contemplation.

First Letter, 1234

Agnes of Prague was a member of the royal family in her 
home land, but inspired by the example of Clare and her 
community, she renounced her inheritance to set up a con-
vent modeled on the way of life in San Damiano. Clare wrote 
this letter on the day Agnes entered the monastery in Prague. 
At this point Clare had spent twenty-two years living in San 
Damiano.5 She had much experience to impart to the young 
woman concerning the way of life Agnes had chosen. This 
letter sets out the context for the life of contemplation as 
Clare understood it.

For Clare the life of contemplation begins by embracing 
Jesus Christ in love as Spouse. Nothing must hinder us from 
making a total commitment of our lives to him. Clare writes: 
“one cannot serve God and material wealth.”6 Clare congrat-
ulates Agnes on refusing the temporary glory of riches and 
power in this life and instead accepting to love Jesus in pov-
erty:

Spurning all these things with your whole heart and 
mind, you have chosen instead holiest poverty and 
physical want, accepting a nobler spouse, the Lord 
Jesus Christ, who will keep your virginity always im-
maculate and inviolate.7

The contrast is stark: the world of “… public ostentation, 
honors, and worldly status” which would have been Agnes’s 
had she accepted the proposal of the Emperor, and the life 

4 Joan Mueller, Clare’s Letters to Agnes: Texts and Sources (St. Bon-
aventure, NY: The Franciscan Institute, 2001), 75.

5 Mueller, 27.
6 Mueller, 35.
7 Mueller, 29.
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she has chosen instead, betrothing herself to Christ through 
“poverty and physical want.” What Clare urges Agnes is to 
completely identify with her Spouse “who ruled and is ruling 
heaven and earth, and who spoke and all things were made 
…,”8 and yet who chose to live poor among the broken and 
rejected members of the society of his day. Clare had chosen 
this way. Clare and her sisters lived outside the walls of As-
sisi among those who did not count in the society of her day. 
Clare’s contemplation of the Poor Christ was not escapism 
but was grounded in the reality of the world that surrounded 
her.

But this life lived in poverty was not an end in itself. Clare 
uses the most sensual language to describe the intimacy that 
now exists between Agnes and her Lover, and that in this in-
timacy Agnes is now adorned in heavenly splendor:

You are now held fast in the embraces of the one who 
has adorned your breast with precious stones and has 
hung priceless pearls from your ears. He has com-
pletely surrounded you with glittering and sparkling 
gems, and has placed on your head a golden crown 
engraved with the seal of holiness.9 

For Clare to leave all material wealth behind was abso-
lute gain, because she now possessed Christ most fully and 
thus gained access to the Kingdom of Heaven: “The King-
dom of Heaven is promised and given by the Lord only to the 
poor.”10 

Second Letter, c.1235-38

In the First Letter Clare held before Agnes the glories that 
await those who follow Jesus Christ in poverty, but it is only 
now in this Second Letter after Agnes has spent some time 
living the reality of following the Poor Christ that Clare out-

8 Mueller, 33.
9 Mueller, 31.
10 Mueller, 35.
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lines a way, or a method of contemplation. Clare’s way of 
contemplation cannot be separated from following Christ 
even if that means suffering or being treated with contempt 
by those who look down on you. Clare directs Agnes to gaze 
upon the Crucified Christ:

Now that you have made yourself contemptible in this 
world for his sake, look upon and follow the one who 
made himself contemptible for your sake. Gaze upon, 
examine, contemplate, most noble queen, desiring to 
follow your spouse, who is more beautiful than the 
sons of humankind and who for your salvation be-
came the vilest of men, despised, struck, and flogged 
repeatedly over his entire body, dying while suffering 
the excruciating torments of the cross.11 

For over twenty years Clare had lived within the enclo-
sure of San Damiano. She had gazed upon, examined and 
contemplated the large cross that hung there. This was the 
same cross before which Francis was praying when he heard 
the words “Go repair my house.”12 The cross, a painted icon, 
must have provided Clare a focus for her contemplation. The 
icon, based on the Gospel of John, shows not the dead body 
of Jesus, but the mystery of the risen and glorified Christ.13 
And yet it conveys at the same time the poverty and humil-
ity of God, the One who became vulnerable for us. There is 
a sense that as Jesus gazes into the eyes of his Father, his 
arms are stretched out offering himself to us. At one and the 
same time the figure of Christ represents the glory which is 
his and of which we are offered a share, and yet we see in 
this figure One that we can identify with in the weakness and 
fragility of our humanity. Marc Picard writes a prayer in his 

11 Mueller, 59.
12 Francis of Assisi: Early Documents, ed. Regis Armstrong, J.A. Wayne 

Hellmann, William J. Short, Volume II, The Founder (New York: New City 
Press, 2000), 249.

13 Marc Picard, The Icon of the Christ of San Damiano (Assisi: Casa 
Editrice Francescana Frati Minori Conventuali, 2000), 13.
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book The Icon of the Christ of San Damiano which gives an 
insight into Clare’s contemplation:

Come, Spirit of Light, enlighten our hearts and en-
able us to appreciate the profound teaching contained 
in this icon. Bring about in us the mysterious trans-
formation of ourselves into the object of our love, ac-
cording to the words of St. John: ‘We shall be like him 
for we shall see him as he really is’ (1 John 3:2) … 
because ‘to contemplate is to become.’14 

This would be Clare’s prayer for Agnes. It would be Clare’s 
prayer for all of us.

Clare first asks Agnes to gaze upon Jesus. What is it to 
gaze? It is more than just looking intently. Your whole at-
tention is absorbed in the looking. There is a sense of being 
interested and attracted to the object one is gazing upon. It 
is being “wrapped up” in the object of your affection; other 
things just seem to fade away. It’s not just a physical activity 
of the eyes; above all it involves the heart. Clare asks Agnes 
to allow her attention to become absorbed in gazing upon the 
Crucified Jesus. 

Once the heart has been engaged Clare invites Agnes to 
examine. Marie Beha writing on this topic suggests that to 
examine or to consider is to use the imagination.15 This is 
akin to meditation where one allows thoughts, images or 
lines of scripture to come to one’s mind as one works with 
the image gazed upon. If I jump to the Fourth Letter written 
in 1253, one receives an insight into what came into Clare’s 
mind as she considered the Crucified Christ. She considers 
the “poverty of him who was wrapped in swaddling clothes 
and placed in a manger” at his birth, “the countless hard-
ships” he endured throughout the course of his life, or finally 
“the ineffable love with which he was willing to suffer on the 
tree of the cross.”16 Meditating like this allowed Clare’s heart 

14 Picard, 13.
15 Marie Beha, “Mirror, Mirror, on the Wall,” The Cord, 51.4 (2001): 

176-83.
16 Mueller, 95.
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to be affected by the humility, poverty and the love of the Son 
of God’s self-emptying. But Clare invites Agnes to go further. 
It is at this point that meditation begins to pass into contem-
plation.  

Engaging the whole heart and mind through gazing and 
considering leads over time, Clare teaches, to contempla-
tion where one no longer considers, but one begins to simply 
dwell in the mystery of God’s love revealed in the Crucified 
Christ. In and through the Crucified Christ, one passes over 
with and through Christ into the mystery of God.

Finally, this stage of dwelling in God leads to transforma-
tion as one identifies more and more with Christ. The goal 
of the contemplative process in Franciscan tradition is not 
to seek “to leave the world” put rather to return, to follow 
Christ, in a sense to become Christ for other people.

Third Letter, 1238

In this letter written shortly after the Second Letter, Clare 
introduces the word “mirror” in reference to her method of 
contemplation:

Place your mind in the mirror of eternity; place your 
soul in the splendor of glory; place your heart in the 
figure of the divine substance; and through contem-
plation, transform your entire being into the image of 
the Divine one himself.17 

We use mirrors to see our reflections, to see our images. 
Clare invites Agnes to see her reflection in the mirror who 
is the Crucified Christ. She invites Agnes to allow herself to 
become totally absorbed in gazing upon this mirror. Agnes 
must allow her whole being, mind, soul and heart, to touch 
the mystery of the Divine and through dwelling in this Pres-
ence Agnes becomes transformed into an image of her Love. 
In a sense Clare invites Agnes, all of us in fact, to awake 

17 Mueller, 77.
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to the dignity of who we are. We lessen our true dignity by 
grasping for power or wealth when in the mirror of the Cruci-
fied Christ we discover that we are called to an intimacy with 
God that is beyond compare. In fact, Clare sees the human 
being as that which

is greater than heaven, since the heavens and the rest 
of creation together cannot contain their Creator and 
only the soul of a faithful person is his dwelling place 
and throne.18 

Fourth Letter, 1253

The Fourth Letter is remarkable in that it comes almost 
fifteen years after the Third Letter and Clare writes it from her 
deathbed. And yet in the way Clare writes, it is as if there has 
been hardly any interruption in her correspondence. Clare 
continues to urge Agnes to look into the mirror who is Jesus 
Christ, to consider his life and in this consideration to be 
transformed in the divine mystery:

Look into this mirror every day, O queen, spouse of 
Jesus Christ, and continually examine your face in 
it, so that in this way you may adorn yourself com-
pletely inwardly and outwardly, clothed and covered 
in multicolored apparel, adorned in the same manner 
with flowers and garments made of all the virtues as 
is proper, dearest daughter and spouse of the most 
high King.19 

There is a tremendous simplicity to Clare’s method of 
contemplation: gaze, consider, contemplate, imitate. Over the 
course of the nineteen-year correspondence, the way Clare 
describes the method varies little. Rather we hear the con-
stant refrain to return to the way of contemplation. Perhaps 
this is an important insight into contemplation. The way of 

18 Mueller, 79.
19 Mueller, 95.
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contemplation is a long term journey. It requires discipline, 
it requires faith and most of all it requires love.

A method of contemplation for today?

We live in a world that is crying out for spirituality. People 
are seeking techniques which can lead them to greater levels 
of peace and wholeness. Oriental practices such as medita-
tion in the Buddhist and Hindu traditions are increasingly 
popular in regions traditionally associated with Christianity. 
Does the practice of Christian contemplation, in this case, in 
the Franciscan tradition, have something to offer the modern 
world? I believe so.

In our modern world we are surrounded by mirrors. 
Television, magazines, the internet and even the people we 
live with, all hold before us images that we should be. Clare 
asks us to look at a different mirror. Clare holds before us 
a very simple method of contemplation: gaze; consider; con-
template and imitate. This method begins by gazing on the 
Crucified Christ. This isn’t necessarily an easy thing to do; 
most would rather not. We have enough pain and suffering 
in our lives without wallowing in more; hence, perhaps the 
reason why the Oriental practice of meditation is so popular, 
with the goal to extinguish the causes of suffering in our 
lives and hence attain peace and well being. And yet Clare 
would have us take time to gaze upon the mirror of the Cru-
cified One and see reflected back One who is one with us in 
our suffering, One with us in every aspect of our humanity. 
Contemplation has often been seen as a process where one 
transcends the material, leaving it behind. Clare would have 
us come to the realization that God comes to us in the fragil-
ity of our humanity. God identifies with us, so that we might 
identify with him.

Clare asks us to look into the “mirror of eternity” each 
day,20 to let our hearts consider the love which drove God 
to such an act of love until, gradually over time, our hearts 

20 Mueller, 77.
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and minds are touched by that love, but more than that, we 
begin to rest in that love, the act contemplation. We begin 
to perceive the reality of all things bathed in the love of God 
and that this Love is our homeland. This is the process of 
transformation, the work of a lifetime. But this resting in love 
was not the goal of the contemplative act for Clare. Ilia Delio 
writes: 

The gaze on the crucified Spouse is to lead to imitation 
of the Spouse. We become what we love and who we 
love shapes what we become.21 

As we discover who God is for us, in the image of Christ, 
we too are called to be Christ’s image to a broken world. As 
we learn to gaze upon the Crucified Christ and to recognize 
there One who both identifies with us in our humanity and 
yet who reveals the mystery of love to which we are called, 
we begin to gaze on the world around us, to identify with its 
suffering and yet see that it is here that we experience the 
mystery of God.

The way of contemplation in the Franciscan tradition is 
not about turning our back on this world to attain union 
with God somewhere out there. No. In gazing upon the mir-
ror of Christ we learn to see, to see the mystery of creation 
all around us, to see that the person next to me is a mystery 
in God. 

At the outset, I began describing how Clare’s contempla-
tion was situated in absolute poverty. Does this have any rel-
evance to us? Perhaps not in the sense that we are asked to 
replicate the conditions of the thirteenth century, but Clare’s 
life is an example to us that we all live in poverty. We are 
completely dependent on the good God for everything, for our 
very being. We either try to deny this reality or we never come 
to this realization by trying to have more money, more prop-
erty, more resources etc. We try to be self-sustaining units. 
To live in true poverty is to realize that all is God’s gift to us. 

21 Delio, 68.
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I believe this needs to be the context in which we live out our 
lives of contemplation.
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losing a sTep wiTH sT. Clare

william debiase, o.f.m.

As the years go by it is inevitable that we lose a step. A friend of 
mine described it in baseball terms: the curve ball is starting 
to hang on the outside corner. However we may name it the 
condition seems to be the same. Not quite as energetic as 
we were twenty years ago, the legs do not move as fast, the 
hearing gets lost someplace along the way. Recalling what 
happened forty years ago is much simpler than remembering 
whether you had cereal or eggs for breakfast. All of these are 
quite natural progressions of the life cycle.

So many sentences start with the “I remember,” “I used 
to be able to do that,” “I can’t do that anymore.” The physical 
and the psychological can come together and squeeze people 
into the past tense of life rather than the present and future 
tense. It may be comfortable but certainly not as happy as 
life could be. Wouldn’t it be nice if people who had lost the 
proverbial step had someone to turn to who understands 
their plight.

Lady Clare stands out as a sign of hope. Clare who lived 
800 years ago in a much different culture speaks to us about 
these limitations. Clare did not suffer from age. She was sick 
for almost thirty years. Of those thirty years many were spent 
bedridden. She was not able physically to do things but that 
did not stop her.

When she was young she wanted to go to Morocco to be 
martyred. She could not go because her health would not 
permit it. Perhaps the desire for martyrdom never left her, 
but that lost dream did not stop her. So many of the images 
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we have of Clare, her holding the Blessed Sacrament by the 
window, were done when she was so weak she could not 
walk. She formed her sisters, wrote those magnificent letters 
to Agnes in Prague. The past tense was never a part of her 
life style.

During the years of sickness Clare wrote and fought for 
and finally got the approval of her Rule. It was a long struggle. 
She had to fight Popes, Bishops, and anyone else who stood 
in her way. After almost thirty years of struggle her rule was 
approved a day before her death. 

Clare gives us an example of someone who did not let 
physical limitations hold her back. It seems to me that the 
driving force in her psyche was “I can do this” rather than “I 
can’t do it.” She certainly showed that God chooses people by 
his standards and not ours. Clare tells us that the past tense 
is not where we are supposed to live. The past is important 
as a teacher but only so we can live in the present. Clare 
teaches us that there is always a reason for getting out of 
bed. Even if the bones hurt when we do it.
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our Holy moTHer Clare

Juniper Cummings, o.f.m. Conv.

Clare called herself “the little plant of Francis,” but she was 
no shrinking violet and not so little nor totally planted by 
Francis. Although in Assisi Clare and Francis lived near 
to each other, they had little contact. When Francis was 
sixteen, he took part in the revolution against Clare’s class. 
She was a little girl not yet a teenager. She may have heard 
of his wild life and parties but she grew up living with a pious 
mother and some other holy relatives. She was determined 
to be chaste and charitable and began giving her property 
to the poor. After Francis’s flashy conversion, she may have 
contributed to his rebuilding the dilapidated San Damiano 
church. When Francis learned of Clare’s charitable dedication 
in her home, he went to visit her, to encourage the following 
of the gospel. 

In 1212 when she was about nineteen years old, she 
escaped from her home “through the door of the dead.” On 
that Palm Sunday she had the blessing of the Bishop and the 
help of her aunt to go to Francis to join him and his lesser 
Brothers. Up to that time she had led a very protected life. 
Suitors like Lord Ranieri had pursued her hand in marriage, 
attracted by her beauty, her family’s wealth and prestige, 
but she let it be known that she was already bound to the 
suffering Christ as her spouse. When she came to Francis 
and his lesser Brothers on that Palm Sunday, he cut off her 
beautiful hair. [The Poor Clares in the Assisi monastery still 
have a relic of her hair.] He veiled her, gave her a rough gray 
tunic with a cord and sent her off to live temporarily in the 
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convent of the Benedictine Nuns. Eventually she was joined 
by her sister Agnes and other members of her family.

While the youthful Francis was by no means poor, he 
was definitely of a lower social class than Clare. After his 
conversion, when he gained brothers he did not want his 
Friars to own any thing and not even to touch money or coins 
since that was what the rising merchant class flaunted as a 
show of wealth. For Clare, daughter of the noble class as she 
was, income producing property was the sign and means of 
wealth. She did not object to her Sisters having a plot of land 
to raise flowers for the altar and vegetables for the table but 
she insisted on the “privilege of poverty,” i.e. being exempt 
from papal directives requiring monasteries to have income 
producing property to support the Sisters. 

When she was in her early 20s, Francis moved the Poor 
Ladies to San Damiano and gave them a brief rule while 
designating Clare Abbess. She fulfilled that role reluctantly, 
as an office of service. Cardinals and Bishops often visited 
her and she gave advice as it was asked, just as she had 
advised Francis to continue preaching and not just to live a 
contemplative life. 

It may have been under Cistercian influence that Francis 
has in his rule of 1223 that friars should avoid suspicious 
conversation with women and only with the permission of 
the Apostolic See could they visit monasteries of nuns. Clare 
did want close ties with Francis and the friars, she relied on 
the friars to beg for the material needs of the Sisters. But she 
appreciated also their spiritual service to the Sisters. Friar 
Juniper was a favorite preacher. When she was sick, Juniper 
and Angelo visited to comfort her in her trials.

Francis himself was not one to visit the Sisters but once 
when he was ill, he did stay in a hut on their property and 
they made slippers for his stigmatized feet that helped him 
walk less painfully. There is no record of Clare and her sis-
ters visiting him when he was dying but to their great con-
solation, the procession transferring his dead body to Assisi 
stopped at their monastery so they could receive comfort in 
their grief.
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Juniper Cummings

Clare is the first woman to write a rule of life. She was 
wise enough to include references to the rules that had been 
imposed on her by Hugolino and Innocent IV but the heart 
of her way of life was based on Francis’s rule. It was only on 
her deathbed in 1253 that she received Papal approval of her 
rule. 

Some think of Clare as a Mother General but the groups 
of Poor Ladies are organized as independent monasteries, 
each with its own elected Abbess. The Holy See has given ev-
ery monastery the right to follow the rule written by St. Clare 
and approved by Innocent IV. There are about 10,000 Poor 
Clares in the world today. They are divided into federations 
like the Colletines, Urbanists (under care of the Conventu-
als), regular Observants, Capuchins and others. St. Clare is 
the Mother of all Franciscans as St. Francis is the Father of 
all Franciscans. They are inspirations, models and interces-
sors for us all. 
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being THere

Karen ZielinsKi, o.s.f.

Franciscan spirituality is relational 
and our presence to each other a Gospel value.

you goTTa be THere

It was a typical Saturday in Sylvania, Ohio. I had two major 
community events going on at the same time: a strategic 
planning meeting which happens every four months on a 
Saturday, and an Associate Member and Sister Companion 
weekend retreat. I attended the strategic planning meeting, 
and when we broke for lunch, rushed to the retreat and 
had lunch with some of our Associate members and sisters. 
Then I went back to my strategic planning meeting. When 
the meeting ended early, I attended one of the retreat 
conferences.

Father Dan Havron, O.F.M., from the Cincinnati 
province, shared some words that hit me right in the heart. 
He commented, 

If a visitor came to your 89-acre campus and asked 
directions to a building, a Franciscan way of responding 
to the question is for the person to just accompany 
the visitor to the spot. That is a relational, Franciscan 
way of living.



293

Karen Zielinski

THe gifT of presenCe

Just like the Gospel message, simple but hard to live out, 
our presence to others is fundamental, but often difficult to 
do. So many times a sister might present a lecture, a recital, 
or have a fund-raiser she is involved in and we are asked for 
our support. Usually that means attendance at an event. We 
are often tired after a day of ministry, or not feeling too well. 
Weather might be cold or rainy and we just want to put our 
feet up and stay home. But we go to the talk or lecture. And 
we are glad we did once we get there.  

Prayer is the ultimate gift of God’s presence. We have to 
be there with God, to receive that presence.  

CounTerCulTural presenCe

Francis’s presence to people guides me. 

Francis once took a certain sick brother, who he knew 
had a longing for grapes, into the vineyard and sitting 
down under the vine, he first ate to give the other 
courage to eat (2C CXXXIIIL 176). 

Francis sat down with the brother and ate. He did not 
just send the brother the grapes or send a representative.

It is a true gift of self when we sign up to help at a parish 
festival, attend a choir concert or commit to attending anything 
which is not necessarily work or ministry related. Presence is 
a gift of attention, and opening of the mind to be receptive to 
the other person. In society today, people often feel relieved 
to simply write a check, make a donation or find a reason 
not to attend. Presence is a gift of time, that precious part of 
our daily lives that we guard for things which are important. 
There is nothing like being at an event, present in all our 
humanity to the other person. Being there is important. 

The gift of our presence is very simple. We all can remember 
the times when we accompanied a family member or friend to 
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a medical test. I remember having to go through an MRI test, 
a test which I dislike, but need for my overall healthcare. A 
friend simply accompanied me to the test and sat there with 
me. It meant the world to me. She was just there beside me, 
being my friend.

Being there for our brothers and sisters is parallel to the 
same type of energy and spiritual “high” when we attend a 
live concert, a sports event, or go out to dinner. With so much 
television and insulation in our homes, presence takes the 
good deed of energy. It is energy that makes us move out of 
our comfort zone and reach out to others.  

Although a telephone call is not the same as being 
there, it can be a much warmer presence than the popular 
communication by E-mail. My Mother used to ask me if I 
talked to my sister Judy. I tell her I did, since I email her 
often. When my Mother asked, “How does she sound? How is 
her cold?” I realized that I was not very present to my sister. 
But email is so convenient! Maybe I could try to make my 
emails more “present” to my sister, too.

open To everyone

Being there is not restricted to those who are Franciscans, 
but to any who have a Franciscan heart.

A friend of mine works for the Detroit Tigers’ baseball team 
and gave me four tickets to a game. I went to the stadium with 
three other sisters. We got to our seats, and since I pulled my 
back out the week before, I simply stayed in the handicapped 
section and advised my three sisters who had never been to 
Comerica Park, the stadium, to go down to the closer seats. 
As I watched the game in the top row, someone called to me. 
“You all alone? Where are your girlfriends?” 

The African American man had one leg, and wore a 
green jogging suit with the words “Turkey Man” on the back 
of his jacket. I had seen him twenty minutes earlier in the 
clubhouse. He was the team’s caterer for that game, and 
had just unloaded pounds of freshly roasted turkey, mashed 
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potatoes and rolls. “I told them to go down to watch the game. 
My back is on the mend,” I said to Turkey Man.

Turkey Man came over to me and asked where I was from. 
I told him we were Franciscan sisters from Ohio and wanted 
to see a game. “You should not be alone! I will bring you a 
coke.”

So Turkey Man got me a coke, and shared a Franciscan 
presence with me. One of the sisters came up later and sat 
with me, but I was touched by Turkey Man.

Much is said today about the art of being present. Francis 
and Clare were highly skilled at this. Clare had a profound 
sense of God’s abiding presence. She never felt abandoned by 
God and felt his presence at all times. Being there is actually 
quite simple, and attractive. Presence to our brothers and 
sisters flows from our presence to God.

You gotta be there!
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booK review

James L. Kugel, In the Valley of the Shadow (New 
York: Free Press, 2011). 256 pages, $26.

In the Valley of the Shadow has a subtitle, On the Founda-
tions of Religious Belief, and that is what the book is about. 
On the title page, the subtitle is followed by a parenthetical 
note to the word Foundations: “and their connection to a cer-
tain, fleeting state of mind.” Professor Kugel’s book has to do 
with that “state of mind,” for that state faces and finds belief 
in God. Professor Kugel, I write, for that is what the author 
is. The book shows it, for it draws on extensive knowledge 
germane to his reflection. The dust jacket places him in the 
world of learning. He is professor emeritus of Hebrew litera-
ture at Harvard Univesity. He has published much on the 
Bible. He is well-known for his very readable How to Read 
the Bible (2005): certainly well-known to me, for I have a 
copy and have read in it (it’s a thick book of 800+ pages). 

The incentive to the Valley of the Shadow book came from 
his sudden acquaintance with the “state of mind.” Aged fifty-
four he learned one day that he had an aggressive cancer 
and at best a few years to live. The book is not about his bout 
with cancer, which, as he mentions without much detail, he 
survived, with no trace left. The book is about the “state of 
mind” in which he, on occasion, now found himself. He found 
himself, his back turned to the sociocultural processes of a 
normal life, occupying his small and silent space, reckoning 
with his proximate departure. With the mind so set, Kugel 
proposes, we can catch a glimpse of what lies immediately 
beyond our being. And that sensitivity to encompassing real-
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ity beyond my small space “is the foundation on which the 
religious consciousness is built” (203). The foundation is my 
alertness to the immediate and vast reality before me, and 
not the idea of an omnipotent God. Religion is first of all ac-
knowledging “the great, looming Outside” (53), as we take up 
our small place within it. 

Professor Kugel’s reflections reminded me of a page in 
Peter of John Olivi’s examination of the proofs for God’s ex-
istence. At the end of his extended scholastic proof for the 
existence of God, about which he is less than enthusiastic, 
Peter of John adds a brief consideration that describes and 
sustains knowledge of God.1 He follows the mind’s (mens) 
awakening to God. Acutely sensitive to its human limita-
tions, the mind hears about or comes itself to think about 
the supreme being. It passes through its own consciousness 
of limited existence to acknowledge God. 

Peter of John uses the following expression: The “internus 
instinctus conscientiae” awakens us to God. It is a misreading 
and a mistake to understand these terms out of their prox-
imity to the English terms they suggest. Conscientia here is 
what we today call consciousness (and not conscience). In-
stinctus comes from the verb instinguere, designating some-
thing within us urging us on. It comes close, I submit, to 
what Kugel says occurs in his “state of mind.” Kugel is not 
finishing and explaining a difficult description of an individ-
ual, particular experience. He is describing rather where I 
find myself, should I turn from the noise and involvement of 
life and let reality register itself on my small being. Peter of 
John circumscribes what Kugel terms “the starting point of 
religious consciouness.”

Professor Kugel brings wide reading to his reflection on 
his so limited and solitary being. He follows the reflection of 
Boethius to the end, to a world ordered by God, and wonders 
what made Boethius arrive at that conclusion. From there 
he continues over into neuroscience and its effort to locate 
a possible God spot in the brain. He continues his reading 
in neuroscience and concludes that we are not as tightly put 

1 B. Jansen, ed., Fr. Petrus Iohannis Olivi O.F.M. Quaestiones in secun-
dum Librum Sententiarum III (Quarrachi, 1926), 544.
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together as, for practical reasons, we think we are. We do not 
know from what point within our mind we use the first per-
son singular pronoun. That is, we use a too definitive mode of 
speech when we describe our actions, or those of another. 

From all his information, which he reviews in clear and 
pleasant prose, Professor Kugel easily returns to his very 
simple answer about the origin of religion. At any time, he 
invites us to think, we can shift into the state of mind that 
catches a glimpse of the shadowy reality before me, within 
which the small events of my existence occur. Did Francis of 
Assisi, I am led to ask, pass this way over into his ceaseless 
focus on the living and true God (Admonition XVI)?

      David Flood, O.F.M.
     The Franciscan Institute
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booK review

Mary DeTurris Poust, Walking Together: Discover-
ing the Catholic Tradition of Spiritual Friendship, 
by Mary DeTurris Poust (Notre Dame: Ave Maria Press, 
2010), xviii + 174 pp., $13.95 paperback.

“A faithful friend is a sturdy shelter. He [or she] who finds 
one finds a treasure.” This quotation comes from the Book 
of Sirach (Wisdom of Ben Sirah) found in the Hebrew Scrip-
tures. It is the quote Mary DeTurris Poust uses to launch her 
book on spiritual friendship and a scripture passage well-
worth recalling.  

The explicit concept of “spiritual friendship” was foreign 
to me prior to reading Poust’s text. As a Franciscan friar, one 
in consecrated religious life, friendship plays an important 
role in my everyday existence. Without the exclusive rela-
tionship of a partner or spouse, one’s friendships – both in-
side the religious community and outside it – are those re-
lationships most valued alongside family members for most 
women and men in religious communities. While the term 
“spiritual friendship” was absent from my ordinary lexicon, 
the experience of this type of relationship has permeated and 
accented my life. It is for that reason that I was delighted to 
pick up this text and delve into what Poust suggested might 
be a spiritual tradition latently found in Catholic Christian-
ity.

The book is organized into ten chapters with an introduc-
tion. Each chapter focuses on a particular theme (such as 
companionship, acceptance, communication, commitment 
and the like), which is used to bring together seeming dis-
parate narratives, experiences and insights – scriptural and 
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catechetical – to highlight some dimension of the concept of 
spiritual friendship. Take chapter three for example, where 
the presenting theme is “love of God.” The chapter begins 
with Poust’s recollection of her friendships during her teen-
age years, observing the difference between close friends and 
spiritual friends. “Spiritual friends don’t just share our love 
of jazz music or antiquing. Spiritual friends share our love 
of God” (35). From there we are invited to return to several 
centuries earlier when Saints Francis de Sales and Jane de 
Chantal developed their friendship, something that blos-
somed into what Poust identifies as a spiritual friendship par 
excellence. After sharing the story of Francis and Jane, Poust 
highlights the inclusivity of spiritual friendship, drawing on 
the popular work of C. S. Lewis’s The Four Loves to further 
illustrate the sort of love shared in this type of relationship.

Each chapter concludes with a series of reflection ques-
tions titled, “Food for Thought,” and a meditation that is 
usually something between a poem and a prayer relating to 
the content of the chapter. I have always had mixed feelings 
about the place and purpose of reflection questions at the 
end of the chapter of a popular book such as this and as I 
finish a popular book on spirituality myself, I’m even more 
aware of the presence of such questions as my publisher 
insists they are worthwhile additions. Poust’s questions are 
generally well-written and substantial. I can see this collec-
tion of “Food for Thought” at the end of each chapter aiding 
parish groups and book clubs that may adopt this text, which 
is usually not the case with other books, for more often than 
not such questions turn out to be contrived and vacuous.

Chapter four might be of particular interest to those as-
sociated in some way with the Franciscan world. The chapter 
opens with a story about a Secular Franciscan in the Albany 
area who opened a Catholic Worker bookstore on the Feast of 
St. Francis in 1976. Later in the chapter Poust returns to the 
Franciscan tradition, this time as a resource for understand-
ing spiritual friendship. She draws on the model of Gospel 
living in the lives of Saints Francis and Clare of Assisi. While 
Poust’s remarks are generally well received, her use of sec-
ondary sources disappointed this reviewer. Popular authors 
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though they may be, John Michael Talbot, Gerard Straub 
and Jon M. Sweeney are questionable authorities on inter-
preting the relationship between Francis and Clare (see for 
example this author’s review of Sweeney’s Light in the Dark 
Ages: The Friendship of Francis and Clare of Assisi in this 
journal, The Cord 59.4 [Oct/Dec 2009]: 468-470). That said, 
Poust makes some keen observations about the friendship 
shared by Francis and Clare and the place that their mutual 
focus on God played in that relationship.

Their friendship, founded in their common love of God and 
their desire to put aside all worldly possessions in order to 
serve the poor and to be poor, did not require weekly visits or 
phone calls or face-to-face meetings. Their common purpose 
was enough to hold them together over time and distance. 
When they did meet, however, their connection and love for 
one another could not be denied (63).

While the Franciscan element of the book is tangential, 
its addition is certainly a welcome one.

There are a few things that are worth noting that some 
readers might find less than appealing. One is the periodic 
use of gender-exclusive language. Most times this is the re-
sult of citations from older sources and examples, but some-
thing that might have been worth bracketing to make more 
inclusive. Along the same trajectory, one might find sections 
of the book difficult because of its ostensibly limited viewpoint 
in life matters and experience. For example, chapter seven 
titled, “Celibate Love: A Different Kind of Passion,” reflects a 
rather exclusive heterosexual paradigm that might limit its 
applicability to those who are not in partnered relationships 
with someone of the opposite sex. The same chapter also 
offers a limiting hermeneutic of complementarity and gen-
der roles that might not resonate with all women and men. 
This includes women as nurturers and men as protectors 
or defenders, suggesting gendered perspectives that might 
not accurately depict the lived reality of many readers. Such 
concerns may not register with all readers, but one can be 
sure than some will find those sections unnecessarily chal-
lenging.
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Overall, Walking Together is a pleasant read. Poust is a 
skilled writer whose résumé reflects an experienced word-
smith, at the same time her work is accessible to nearly all 
readers. The stories are touching and the positioning of per-
sonal narratives, historical examples and wisdom from the 
Christian tradition makes the book a wealth of wisdom and 
an interesting text. What is perhaps most refreshing about 
this book is the way in which Poust invites us to reexam-
ine our relationships with friends to see how God is active 
in those connections. There is also an implicit challenge to 
more consciously invite the Spirit into the relationships that 
we might initially identify as “spiritual friendships” in or-
der to, as Poust says in concluding her book, walk with our 
friends on “this pilgrimage to the only place that matters: the 
heart of God” (166). 

Daniel P. Horan, OFM
Siena College (New York)
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Seeking the Advent Face of the Holy in Assisi, Italy:  
 Lourdes Wellness Center Pilgrimage Retreat 

November 30—December 6, 2011 

Lourdes Wellness Center 
A Department of Lourdes Health System in Camden, NJ 

A. Barbara Moeller, MA,E- RYT will lead a group in the
Sacred Practice of Christian Yoga and Meditation.

B. Marianne Hieb, RSM, D. Min, will offer Creative  Expressive Prayer through
Art-Journaling®, visual art & writing practices. 

C. Oonagh Campbell, PG Dip Art Therapy, PG Dip Psychosocial Counseling,  
from N. Ireland, will offer “Praise for Winter’s Whisperings,” a chance to  consciously 

connect your energy to the energy of Assisi. 

Helen Owens, OSF, D. Min, a nurse, wellness educator & coach, will be available for a  
limited number of Individual Wellness Coaching Sessions,  

supplementary to chosen track.  

Registration is limited. For more information & early bird rates,  
please contact us at (856) 869-3125 or (856) 869-3127. 

www.lourdeswellnesscenter.org 

     Enter into  
        the  

     sacred  
     season  

   of  
    Advent  

     sojourning

Experience  
the mystery  
of ongoing 

 birth,  
creativity,  

 compassion &  
 transformation 

Selected program with shared twin room accommodations $1600.00 USD  
Selected program with single room option accommodations  $1820.00 USD 

Prices based on current exchange rate. 

Lourdes Wellness Center is sponsored by Lourdes Health System, a Ministry of the Franciscan Sisters of Allegany, NY 
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A pilgrimage is a journey to a sacred place as an act of devotion. The guiding principle is the spirituality 

of places. The pilgrim is invited into a unique experience of God. Please consider joining us on one of our 

outstanding programs that could have a lasting impact on your life.

FRANCISCAN 

i i j d l f d i Th idi i i l i h i i li

PILGRIMAGES 

Customized programs availableCuststomomizizeded p prorogrgramamss avavaiailalablblee
P.O. Box 321490
Franklin,WI 53132
414.427.0570
Fax 414.427.0590

q

  w w w. F r a n c i s c a n P i l g r i m a g e s . c o m   
2 0 1 2

Franciscan Pilgrimages to 
Assisi and Rome
June 4 - 16, 2012/13 days

June 30 - July 12, 2012/13 days

July 24 - August 5, 2012/13 days

October 24 - November 4, 2012/12 days

Franciscan Leadership Pilgrimages  
October 6 - 16, 2012/11 days

October 12 - 22, 2012/11 days

October 18 - 28, 2012/11 days

Franciscan Pilgrimages to the
Holy Land

March 19 - April 2, 2012/15 days

April 23 - May 7, 2012/15 days

September 24 - October 2, 2012/9 days

October 22 - 30, 2012/9 days

Franciscan Pilgrimage to 
Southern California Missions

 July 15 - 21, 2012/7 days

Franciscan Study Pilgrimages
July 2 - 25, 2012/24 days

 September 13 - October 7, 2012/25 days

Franciscan Pilgrimage for 
Educators, Administrators and 

Alumni of Franciscan 
Colleges and Universities

May 21 - 31, 2012/11 days

Assisi Rome: St. Peter’s Square

Franciscan Pilgrimage to Mexico
Date to be determined

Check web periodically for details.

Franciscan Pilgrimage to Ireland
Date to be determined

Check web periodically for details.

Franciscan Pilgrimage to Prague
July 28 - August 6, 2012/10 days

Pilgrimage for AFCU Sudents 
 December 27, 2012 to

January 6, 2013/11 days

Franciscan Pilgrimage 
to

Rome and Assisi
for

Veterans 
of the

Military
March 5 - 13, 2012/9 days

August 13 - 21, 2012/9 days
September 29 - October 7, 

2012/9 days
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San Damiano Retreat
PO Box 767 • Danville, CA 94526 • 925-837-9141 • www.sandamiano.org

FRANCISCAN SPIRITUALITY RETREAT

Fr. Michael Crosby, OFM, Cap.
SEPTEMBER  30 - OCTOBER 2, 2011

SPIRITUALITY RETREAT

Edwina Gateley
NOVEMBER  18 - 20, 2011

SPIRITUALITY RETREAT

Paula D’Arcy
DECEMBER 2-4, 2011

Visit our Website:
www.franciscanpublications.com

View our latest titles
Easy, fast order processing
Sign up for our newsletter

Join our mailing list
Subscribe to our Journals

Learn more about our Authors and Scholars 

Contact us:

716-375-2062 Phone
716-375-2113 Fax

fip@sbu.edu
www.franciscanpublications.com
Franciscan Institute Publications

St. Bonaventure University
P.O. Box 17

St. Bonaventure, NY 14778
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Franciscan Studies 
From Your Home 

 
INSTITUTE FOR 

CONTEMPORARY 
FRANCISCAN LIFE 

 
Guided, non-credit courses on the heritage of 

St. Francis of Assisi 
 

The Institute for Contemporary Franciscan Life (ICFL) 
offers adult learners an opportunity through distance 

education to learn more about Catholic Franciscan values and  
their influence on contemporary society. 

 
Available courses are: 

 
FRANCISCAN GOSPEL LIVING IN 

THE CONTEMPORARY WORD 
 

THE FRANCISCANS: 
 A FAMILY HISTORY 

 
FRANCISCAN SPIRITUALITY 

 
CLARE OF ASSISI: 

HER LIFE AND WRITINGS 

FRANCISCAN PRAYER 
 

FRANCISCAN SERVANT LEADERSHIP 
 

ST. FRANCIS OF ASSISI, 
AN INTRODUCTION 

 
THE RULE OF THE SECULAR 

FRANCISCAN ORDER 
 

HEALTH CARE IN THE FRANCISCAN 
TRADITION 

 
 

To learn more contact us at: (814) 472-3219 
ICFL@francis.edu 

 PO Box 600, Loretto, PA 15940  
www.francis.edu/ICFLHome.htm 
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The Franciscan Federation

Third Order Regular of the Sisters of Brothers of the United 

States

presents 

Franciscan Morning and Evening Praise 

This book is offered as a source for prayer and worship focused around 

the four Franciscan Third Order Regular values of penance or ongoing 

conversion, poverty, contemplation and minority. Each week of the four 

week Psalter is dedicated to one of these basic values. 

While not an official liturgical office, Franciscan Morning and Evening Praise, follows the format of the 

Church’s official prayer. The format of prayer uses two psalms and includes two readings, one Scriptural 

and one from Franciscan sources. The rubics are essentially the same as found in the Church’s breviary. 

Franciscan Morning and Evening Praise is a one volume publication which includes:

• Proper of Seasons (Advent and the Christmas Season)

                             (Lent, Holy Week and the Easter Season)

• Four Week Psalter

• Proper of Saints

• Commons (Apostles, Blessed Virgin Mary, Founder/Foundress, Holy Men and Women, Married 

Couples, Common for the Dead, for the Dying, Common for Peace, in Thanksgiving, as well as 

Commons for the First Order, Second Order, and the Third Order)

• Hymns (Indexed Numerically, Alphabetically and Thematically)

• Ordo (from 2008 to 2030)

• The Rule and Life of the Brothers of Sisters of the Third Order Regular of St. Francis

Cost for members of the Franciscan Federation is $60.00 + shipping and handling

Cost for non-members is $65.00 + shipping and handling

To order a copy, go to the Franciscan Federation web site, www.franfed.org for a printable order 

form, call the office or email franfed@aol.com specifying the number for books and shipping 

information.

The Franciscan Federation does not accept credit cards. An invoice will be enclosed with your 

order for payment to: Franciscan Federation, P. O. Box 29080, Washington DC 20017

          Phone: 202-529-2334 · Fax: 202-529-7016 · E-Mail: franfed@aol.com · Website: www.franfed.org
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Coming Soon 
from franCiSCan inStitute PubliCationS

Peter of John Olivi, COMMENTARY ON ThE GOs-
PEl Of MARK, translation by Robert Karris. large-
ly ignored until recently due to conflict with both 
Church and Order, Olivi may be considered one of 
the most original and interesting philosophers of the 
later Middle Ages. for most of his life (1248-1298) 
he taught at franciscan houses of study in southern 
france and florence, but is perhaps better known for 
his connection with the so-called “spiritual” reform. 

sTudiEs ON EARlY fRANCisCAN sOuRCEs

Edited by Michael W. Blastic, O.f.M., Jay hammond, Ph.d., and J.A. 
Wayne hellmann, O.f.M. Conv. These volumes present the latest re-
search by noted scholars and authors luigi Pellegrini, Jean françois 
Godet-Calogeras, Bill short, Michael Blastic, Michael Cusato, Jay 
hammond, laurent Gallant, J.A. Wayne hellmann, ingrid Peterson 
and lezlie Knox. Available september 2011.

VOluME 1: ThE WRiTiNGs Of fRANCis: 
lETTERs ANd PRAYERs

VOluME 2: ThE WRiTiNGs Of fRANCis: 
RulEs, TEsTAMENT ANd AdMONiTiONs

VOluME 3: ThE WRiTiNGs 
Of ClARE Of Assisi: lETTERs, 
fORM Of lifE, TEsTAMENT ANd BlEssiNG

More information at www.franciscanpublications.com
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Of Special intereSt

Spirit and Life Volume 15
Dying, As a Franciscan
Many of us within the Franciscan Family of 
the 21st Century find ourselves surrounded 
by those within our own communities and 
families who are in need of accompaniment 
and companionship as they walk the road 
toward the fullness of life. And each one of us, 
one day, will walk the same path ourselves. 
Is there a particularly Franciscan manner of 
approaching our own passage to the Lord and 
of helping others to do the same? Yes, and “Dying, As a Franciscan” 
addresses these questions.

Spirit and Life Volume 16
Words Made Flesh: 
Essays Honoring Kenan B. Osborne, O.F.M. 
Written by some of the finest scholars in the 
Franciscan world today – Joseph Chinnici, 
Bishop John Cummins, William J. Short, 
†Allan B. Wolter, Zachary Hayes, †Regis 
A. Duffy, Michael D. Guinan, Johannes B. 
Freyer, Antonie Vos and Mary Beth Ingham 
– these different approaches to sacraments, 
ecclesiology, Christology, and anthropology 
testify to our professor’s academic life, his 
plumbing of our theological tradition for new insights, and his 
wide breadth of learning and interests. 

Colette of Corbie (1381-1447) Learning and 
Holiness 
by Elisabeth Lopez and translated by 
Joanna Waller. In 1994, Elisabeth Lopez 
published, in French, a serious study of 
Colette and her reform movement. With a 
translation by Joanna Waller, this important 
work is appearing for the first time in English. 
640 pages, Hardcover, Size: 6 x 9, ISBN: 
1-57659-217-0, $50.00. 

More information at www.franciscanpublications.com

Words Made Flesh:
Essays Honoring Kenan B. Osborne, O.F.M.

Spirit and Life, 16
Essays on Contemporary Franciscanism
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The Washington Theological Union Symposium Series

Greed, Lust, and Power: Franciscan Strategies 
For Building a More Just World (2010)
ISBN: 1576592200                                     $14.00

Poverty and Prosperity: 
Franciscans and the Use of Money (2009)   
ISBN: 1576591581                                                      $14.00

Moral Action in a Complex World: 
Franciscan Perspectives (2008)
ISBN: 1576591549                                                      $14.00

Franciscan Evangelization: 
Striving to Preach the Gospel (2007)
ISBN: 1576591484                                                      $14.00

Franciscans and Liturgical Life: Let Us Praise, 
Adore and Give Thanks (2006)
ISBN: 1576591417                                                      $14.00

Franciscans and The Scriptures: 
Living The Word of God (2005)
ISBN: 1576591387                                                      $14.00

“Go Rebuild My House”: 
Franciscans and The Church Today (2004)
ISBN: 1576591948                                                      $14.00

Franciscans and Creation: 
What is Our Responsibility? (2003)
ISBN: 1576591905                                                      $12.00

Franciscan Identity and Postmodern Culture (2002)
ISBN: 1576591867                                                      $12.00

The Franciscan Intellectual Tradition (2001)
ISBN: 1576591808                                                      $12.00

Available from Franciscan Institute Publications
Phone: 716-375-2062   Fax: 716-375-2113   E-mail: fip@sbu.edu
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bY sPeCiAL ArrANGeMeNt

The Early Franciscan Movement (1205-1239): History, 
Sources and Hermeneutics
by Michael F. Cusato, O.F.M. (1009). This volume gathers togeth-

er and updates previously published essays 
on topics related to the contested story of ear-
ly Franciscan history (1205-1239), treating 
subjects such as the Franciscan approach to 
power and authority, the attitude of Francis 
towards Islam and the Crusades, the Privi-
lege of Poverty, the connection between the 
two versions of the Epistola ad � deles, the 
relationahip between the chartula and stig-
mata of Francis, the centrality of the Sacrum 

commercium, and the fall from grace of Elias of Cortona. By spe-
cial arrangement with the Italian publisher, Centro Italiano di  
studi sull’Alto Medioevo (Spoleto). $60.00

John Duns Scotus, Philosopher: Proceedings of “The 
Quadruple Congress” on John Duns Scotus (2010) Vol-
ume 1, edited by Mary Beth Ingham and Oleg Bychkov. From 

October 2007 through March 2009, four in-
ternational conferences were held in honor of 
the 800th anniversary of the death of John 
Duns Scotus (d. 1308). This volume represents 
the papers from the fi rst conference – held 
at The Franciscan Institute. Volume 3, con-
taining the papers from the third conference 
– held at Cologne-Bonn – edited by Ludger 
Honnefelder, Hannes Möhler, Andreas Speer, 
Theo Kobusch and Susana Bullido del Bar-

rio is also available. Appearing in the prestigious series Archa 
Verbi Subsidia, and co-published by Aschendorff (Münster) and 
Franciscan Institute Publications, the four volumes will repre-
sent the fi nest in contemporary scholarship on the Subtle Doctor 
today. $60.00

For more information see www.franciscanpublications.com
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Franciscan Studies
Annual scholarly journal

$60.00 Domestic
$70.00 International

Franciscan Studies is a peer-reviewed, 
scholarly journal published by the 
Franciscan Institute at Saint Bonaventure 
University. It deals with Franciscan topics: 
history, philosophy, theology, and art. Its 
2010 issue (volume 68) is now available. 
It contains contributions of international 
scholars on a variety of topics: Jordan of 
Saxon, the Secular-Mendicant controversy 
in Paris in the thirteenth century, 
Bonaventure, Roger Bacon, John Duns 
Scotus, Walter Burley, Marcus of Orvieto, 
John of Capistrano, and Johann Meder.

To order, send your request in writing, by phone, fax or email to:

Franciscan Institute Publications
The Franciscan Institute

St. Bonaventure University
P.O. Box 17

St. Bonaventure, NY 14778 USA
Phone: 716-375-2062
Fax:     716-375-2113
Email: fip@sbu.edu
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Greyfriars Review
A Journal of Translation

Greyfriars Review is a journal that extends to the English-speaking world 
a valuable resource for contemporary 
Franciscan theology, spirituality, and 
history through the translation and 
publication of articles that are either not 
readily accessible or not available to many 
in the English-speaking world.

Greyfriars Review takes its name from 
the first Franciscan convent founded in the 
English-speaking world. The followers of 
St. Francis first came to Oxford, England, 
in 1224, less than forty years after its 
recognition as a university.
Cost: $42.00 USD per year. Subscription 
includes three issues and a supplement 
per year. Airmail delivery is not available. 

Subscriptions begin with the first issue of each year. Back issues are 
provided. Volume 19 (2005) is complete. Volume 20 (2006) is in 
process. 

To order, send your request in writing, by phone, fax or email to:

Franciscan Institute Publications
The Franciscan Institute

St. Bonaventure University
P.O. Box 17

St. Bonaventure, NY 14778 USA
Phone: 716-375-2062
Fax:     716-375-2113
Email: fip@sbu.edu

    GGrreeyyffrriiaarrss  
      RReevviieeww  

 

 
 

 
Clare and San Damiano Between the Orders 
of Friars Minor and the Papal Curia ............... 1 

Maria Pia Alberzoni 
 

The Adventure of a Knight of Christ ................. 47 
Franco Cardini 

 

Bonaventure of Bagnoregio’s  
De Perfectione vitae .......................................... 109 

Marianne Schlosser 
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The Cord
A Franciscan Spiritual Review

$30.00 Domestic
$35.00 International
Published quarterly

The Cord, a quarterly review that deals with topics having to do 
with the Franciscan spiritual tradition, celebrated sixty years of 
continuous publication in 2010. Its primary purpose is to promote 

a deeper knowledge and more ardent 
love of the Franciscan way of life. It so-
licits articles which help readers appre-
ciate better the Franciscan charism, its 
relevance in the contemporary Church, 
as well as some of the ways Francis-
cans are making a difference in today’s 
world. It restricts its material to Fran-
ciscan spirituality and to such matters 
as are of particular concern and inter-
est to the English-speaking Franciscan 
family throughout the world.

The Cord periodically reviews books 
of interest to Franciscans. It also pro-
vides a feature called “On the Fran-

ciscan Circuit” to share information about Franciscan programs 
taking place throughout the country and English-speaking world. 
It publishes short poems and art work that deal with Franciscan 
themes. 

The Cord provides advertising services for programs and ma-
terials that are of special interest to Franciscans. Cost: full page, 
$60.00; half page, $30.00. All ads should be sent to the Editor.

Subscription period: January/December of the current year. Sub-
scriptions entered late in the year are applied to the following year. 
Back issues for the current year are provided for subscriptions 
entered early in the subscription period. Individual back issues, if 
available, are $10, shipping inclusive.

To order, send your request in writing, by phone, fax or email to:
Franciscan Institute Publications

The Franciscan Institute
St. Bonaventure University

P.O. Box 17
St. Bonaventure, NY 14778 USA

Phone: 716-375-2062              Fax:     716-375-2113
Email: fip@sbu.edu
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Based on an original text by longtime history Pro-
fessor Edward Eckert with editing and additional 
content from St. Bonaventure alumni Robert, Ann 
and Daniel McCarthy of Buffalo, the book combines 
their terrific writing with iconic and inspiring pho-
tos from our archives to bring you a compelling 
written and visual history of St. Bonaventure.   

is being published in 
hardcover with dust jacket.  It is landscape de-
signed, totals 160 
pages with more 
than 250 photo-
graphs, and carries 
a $45 suggested 
retail price.

www.franciscanpublications.com 
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AWAKENING CONSCIOUSNESS:
REALIZING THE HOLY AND THE WHOLE

Jan Novotka
Oldenburg Franciscan Center

Sept. 9-11, 2011
Check our our website: oldenburgfranciscancenter.org

See ad p. 309

FRANCISCAN SPIRITUALITY RETREAT

Michael Crosby, O.F.M. Cap.
San Damiano Retreat Center, Danville, CA

Sept. 30-Oct. 2, 2011

See ad p. 305

FRANCISCAN LIVING:
ST. FRANCIS’S SONG OF GRATITUDE

Murray Bodo, O.F.M.
Oldenburg Franciscan Center

Nov. 18-20, 2011

Check out our website: oldenburgfranciscancenter.org
See ad p. 310

SEEKING THE ADVENT FACE OF THE HOLY 
IN ASSISI, ITALY

PILGRIMAGE RETREAT

November 30, December 6, 2011
Lourdes Wellness Center

Check out our website: lourdeswellnesscenter.org
See ad p. 303


