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f-l-\he connection between the story of Brother Francis of Assisi and the

I story of the Order of Friars Minor is undeniable. Yet it is not an easy
I phenomenon to decipher, for the two stories quickly split apart, and

a clear distancing, if not an actual separation, occurred. This very first
consideration is in fact the nucleus of the later troubles, conflicts and
schisms that are part of the story of a religious Order that arose from the
gospel conversion of an Umbrian merchant's son and grew surprisingly in
close association with the Church of Rome. It was a moment in history
when Roman Catholics had to take new religious initiative in response to
apparendy different, yet closely linked needs: defeating the heretics, winning
over the new intellectual class of students and university masters, and giving
political support to the papacy in a hierocratic universe. These needs were
met largely, and paradoxically, because of what followed the gospel
conversion of a man who was very critical of higher learning, lawyers and
theologians, and scarcely, if at all, interested in stamping out heresy. His real
desire was to live in perfect obedience to the will of God, including the
rejection of any form of power over others.

But the Franciscan ideal-with its real poverty, subjection, rejection
of power, insecurity and marginality-proved hard to achieve given the
changes in the Order and pressures from society and the papacy. When the
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man from fusisi died, the question of his "difEcult legary" arose (Lambertini
and Tabarroni 1989). What was the legacy Brother Francis had left to his
brothers? How should it be understood and used? The tensions and
conflicts that already existed during Brother Francis's lifetime became
acrimonious and required papal interventions, which increased with time
and led to bitter quarrels within the Order. There was an urgent need to
interpret the Rule afld Testanxezf, using the very methods of interpretation
against which Francis had warned his brothers:

And I stricdy command all my cleric and lay brothers, through obedience,
not to place any gloss upon the Rule or upon these words [the Tertam.ent]
saying: "They should be understood in this way" [Test 38].

Glosses were made upon the Rule in particular; the problem of the
Testan ent was its legal status. There were many questions about both, for
the transformations in Franciscanism were striking. Indeed, the different
"Franciscanisms" were in conflict. The protagonists of the various parties
each claimed to be the authentic interpreter of the original message as they
tried to retell it (and inevitably change it and adapt it to the needs of the
moment) in relation to the changing Franciscan presence in the Church, in
pastoral ministry, in the universities and in society. They were ready to
make a serious effort to reflect on the terms "poverty" and "riches"
(Capitani 1985)-going from the practice of poverty to the theory of
poverty, from liaing poverty to thinking about poverty-and on the place of
the Friars Minor in salvation history (and thus in the Church and society).
Their reflection in this case was influenced by Joachimite and pseudo-

Joachimite ideas. With the generalate of Brother Bonventure of Bagnoregio
(1257 -74) they finally came to a general redefinition of "Franciscanism," the
refoundation, as it were, of an Order definitively led from now on (as the
minister general wrote) by "wise men who did not disdain to join the
company of simple folk" (Miccoli 1991, p. 272).

l. The Beginning of The Story of Brother Francis.
For a long time, historians have constructed (and at times still

construct) the life of Saint Francis based on a holiness that was recognized
and institutionalized. His whole life was (and is) constructed a plsterilri,
starting from an a posteriori fact, his canonization by Gregory IX in 1228,
and on the basis of sources that either derive from that papal act or lead to
it. In other words, from thirteenth-century hagiographers to nineteenth-
century historians, the life of Francis of Assisi is almost always the life of a

saint, or better, of an absolutely extraordinary, unique saint. How do we free
ourselves from such a prejudicial position, assuming this is possible? Indeed,
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we should first ask ourselves why it is we must reconstruct the story of
Francis by agreeing not to start from its outcome, Brother Francis's

holiness. The reasons can be found at once in the unavoidable

contextualization or historicization of his tormented life. When we

contextualize or historicize we limit ourselves to history, to the historical

dimension of the particular life we are considering. We do not trust the

edifring visions or yield to theological or metahistorical temptations, or
even those that are ahistorical and edifiring. In this chapter, we will deal first
of all with the man from fusisi precisely as Brother Francis, an individual
who at a certain point in his life had a religious conversion that radically

changed his existential universe.

We will deal with Brother Francis and not with Saint Francis or
Francis of fusisi. A matter of words, you will say. But it is not a question of
terminology, for the man from Assisi repeatedly describes himself as

"Brother Francis," exclusively so after his religious conversion. In 1205 or
1206, Brother Francis begins his Christian adventure as one of the many

people who in the twelfth and thirteenth century convert to evangelical

poverty and Christian witness in forms inspired by the most rigorous

eremitic-penitential tradition and/or the traditional works of merry.

According to his Testantent, dictated in the late sumrner of 1226, it all began

with a call to penance expressed by living among lepers (we do not know for
how long), people whom it seemed to him "too bitter" to see before his

conversion. By showing mercy to them, his existential values are changed,

and when he leaves them, what at first had seemed "bitter" is changed "into
sweetness of soul and body." This admission reveals a first element in
Brother Francis's positiveness and the (implicit) view of people that results

from his fulI acceptance of the incarnation of Jesus Christ. To be fully
human means to renounce the world's values, which are certainly not those

for whichJesus Christ died on the cross and rose again.

But note that this sweetness is not only something personal, a

feeling of Brother Francis. Around the turn of the thirteenth century, many

people converted to religious life by serving lepers. But their choice must be

understood "as 
^ 

clnuersa'tio inter pauperes [an act of living among the poor]

rather than kindly concern" (De Sandre Gasparini 1991, p.259). Evangelical

sweetness is also in the lepers, persons afflicted in body and soul by a terrible
disease, yet positively still and always human. It is precisely their humanity

that links them to Christ "the God-man, as such the only one to totally
capture the interest of the man Francis after his conversion" (Capitani 1991,

p. a53). The extraordinary discovery of this positiveness-which would be

"the refoundation of medieval anthropology in an exclusively human-
Christian vein" (ibid.)-is not due to Francis's merit. It stems from divine
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grace, since God himself had led Brother Francis among the lepers, causing
him to understand the profound and joyful Christian meaning of living
among the poor, which is also found in early Franciscan legislation:

They [the brot]rers] must rejoice when they live among people considered
of litde value and looked down upon, among the poor and the powerless,
the sick and the lepers, and the beggars by the walside (ER IX, 2).

This change in mentality involves, in quick succession, a moment of
solitary reflection and the decision to "leave the world.,, Conceivably, his
penitential experience was fed and enriched by models from the eremitic
tradition, variously lived on the outskirts of the cities, not always in the same
form. In 1205 or 1206, Francis was a young man in his mid-twenties,
assuming that he was born in ll8l or 1182, which is very likely. He came
from the family of a merchant, Pietro de Bernardone, and was piobably not
very comfortable with the idea of being simply a merchant himielf. It seems
he was attracted more by the models and manners of a life of chivalry and
that he wanted to move into the upper class. Instead he moved in a very
different direction. He made a religious (not ecclesiastical) choice that was
decidedly different with respect to the values of the social class from which
he came. He left the world and the world's logic. To do what? To follow
Christ, would seem the most legitimate answer. At first he was alone, a
penitent and a hermit, concretely doing and experiencing what the
incarnation of Jesus Christ seemed to suggest to him: showing mercy to
lepers and repairing little churches that were falling into ruins. Th.." *"."
no plans for a community, either traditional or new.

In his Testan ent, Brother Francis again attributes to God the
coming of other brothers to join him. The unexpected formation of a little
group was a problem; Brother Francis could not accept already existing and
established institutional ways and solutions for himself and his- first
companions. What should he do with the brothers God had given him? The
solution is again attributed to God's will (and not the hierarihical Church).
It moves him in the direction of a pure gospel life: ,,The Most High himself
revealed to me that I should live according to the pattern of the holy
Gospel" (Test l4). A novelty? The newness is relative, ai least as formulated.
For example, in the twelfth centurf, the monks of Grandmont in Aquitaine
attributed to their founder Stephen Muret the statement that there was no
other rule except the Gospel of Christ (Merlo lgglb, pp.73.Z$. What is
original is the fact the Brother Francis formalized the divine suggestion in a
short and simple text, which he immediately submitted to ttre pope for
confirmation: "And I had this written down simply and in a few wtrJs and
the Lord Pope confirmed it for me" (Test l5). From then on the brothers



The Story of Brotber Francis and the Order of Friars Minor 5

simply followed the "life" (see, for example, the Earlier Rule Tl, l: "If anyone,
wishing by divine inspiration to accept this life, comes to our brothers...").
In other words, they lived according to the pattern of the holy Gospel. They
gave to the poor all they had, except for one tunic with a cord and trousersl
they said the Office or the Our Father depending on whether or not they
were clerics; they stayed in churches; they worked with their hands; they

begged alms when they were not paid for their manual labor; they were

subject to all; they announced a message of peace (Flood 1989; Pellegrini
r994).

2. From Fraternity to Order.
The little group from fusisi went to Rome, most likely in 1210 (or

at the end of 1209), to meet with Innocent III and obtain his approval of
their life proposal. The meeting and approval took place, even though the

latter was only oral. More than one narrative tradition of the event exists;

some of them do not hide the puzzlement and opposition of the pope and

curia (Miccoli 197+, pp.740ff; Merlo 1991b, pp. 68ff1. But the event was

central for both Brother Francis and the Church of Rome. For him it
represented a kind of "institutional conclusion" to the first part of his and

his companions' religious experience. For the Church it represented another
decision to remain open to evangelical-pauperist groups and movements. At
the same time, the event was full of future possibilities for the two parties

and of unforeseeable mediation between the most varied Christian
proposals. The litde group of Assisi penitents-that was their only name at

the time (Pellegrini 1994, pp. 5affl-had been granted the right to exist

within Roman Catholic Christianity, and perhaps a few curial prelates had

sensed the extraordinary nature of the group and the man who was their
leader. In fact, a very close link seems to have been forged between Brother
Francis and the Roman Pontiff on the one hand, and between the Friars
Minor and the curia on the other. The first words of the Rules of l22l and

1223 state this unambiguously and are worth quoting in their entirety:

This is the life of the Gospel ofJesus Christ that Brother Francis petitioned
the Lord Pope to grant and confirm for him; and he did grant and confirm
it for him and his brothers present and to come. Brother Francis-and
whoever is head of this religion-promises obedience and reverence to t}re
Lord Pope Innocent and his successors. Let all the brothers be bound to
obey Brother Francis and his successors (ER Prol., 2-4).

The Rule and Life of the Lesser Brotlers is this: to observe the holy
Gospel of our Lord Jesus Christ by living in obedience, without anlthing of



6 G. Merlo

one's own, and in chastity. Brother Francis promises obedience and
reverence to our Lord Pope Honorius and his successors canonically
elected and to the Roman Church. Let the other brothers be bound to obey
Brother Francis and his successors (LR I, 1-3).

Further explicit evidence of the bonds between the Friars Minor
and the curia is contained in a very famous letter by Jacques de Mtry,
written in 1216 after a visit to the papal court, which was in Perugia at the
time. The French bishop mentions that the Lesser Brothers afld Lesser Sisters
"are held in great reverence by the Lord Pope and the cardinals," and that
one man even wanted to leave the curia to join them (Huygens 1960, pp.75-
76). Only six years after gaining verbal recognition from Innocent III, the
little fusisi fraternity had experienced its first evolution with the creation of
a women's branch, and also its first institutionalization:

With great profit, the brothers of this Order assemble once a year in a
designated place to rejoice in the Lord and eat together; with the advice of
good men they draw up and promulgate holy laws and have them
confirmed by the Lord Pope. After this they disperse again for t}re whole
year throughout Lombardy and Tuscany, Apulia and Sicily (ibid.).

When and how the fraternity evolved into an Order (Merlo 1993,
pp. 95-130)-aside from the real intentions of Brother Francis and his
companions at the time of their journey to Rome-cannot be determined
with absolute precision. This despite the fact that Jacques de Vitry's letter is
very explicit about the yearly general chapter, the legal acts carried out with
the help of vaguely described "good men" (among whom, we may imagine,
were representatives of the Roman Church), the ties to the papacy and to
preaching throughout the Italian peninsula. Clearly, this is evolution, but it
proceeds by another way. It starts, for example, from text of the Rule we
have today dating from 1221, which did not have papal approval (non bullata
or sine balla, also called the Earlier Rule). Tltts text is a juxtaposition and
accumulation of legal decisions made over time in response to questions the
brothers had to answer, questions being raised by the grouth of the
fraternity/Order @lood 1967 and 1976).The Earlier Rule can be seen as a

transitional text, from the fluidity of the fraternity's early years to the
rigidity of the definitive formula of the Later Rulc approved by Honorius III
with the letter Solet annuere of Novembe r 1223 .It also a transition from the
primitive formulation composed by Brother Francis "simply and in a few
words" to the more articulated formulation that the same Brother Francis
wanted Brother Caesar of Speyer, who was "learned in Sacred Scripture," to
"adorn with words from the Gospel" (ChrJG 15).
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3. The "Distancing" of Brother Francis.

The Earlier Rule also marks a distinct turning point in the story of
the evolution of the fraternity into an Order. Most likely, it dates from

shortly after the time (in the spring or fall of 1220) when Brother Francis

made the important decision to resign from the government of the Order,

leaving it to Brother Peter Cattani, and later to Brother Elias (Schmitt

t977). His decision to distance himself seems to have been caused by deep

conflicts that set Brother Francis at odds with the theologians and lawyers

who had entered the Order and with the leading brothers. The conflicts

seem to have first manifested themselves while Brother Francis was on a trip
to the Holy Land (Miccoli 1974, pp. 7a8fl' The years 1219-1221mark "one

of the key moments in the foundation of the Order of Friars Minor'.', a

moment when events and reality force Francis to resign" (Desbonnets

1986n, p. 57).At stakewere the appearance and destiny of the Order' The

learned brothers and leaders wanted these described in line with the

monastic and canonical tradition. Brother Francis, however, was trying to
preserve them according to the "pattern of the holy Gospel" he had

experienced as a noaellus pa1{us_l- "fool" who lives "in a new way," who

p.opot"t once again in the present the foolishness of Christ and the apostles,

ihelogic of the cross (Miccoli 1991, p.78). And he had experienced this by

overturning and upsetting "all the rules of presence, intervention, action and

place in hiitory" (ibid., p. 77). This explains the conflicts with those who

were assuming leadership in the new Order; this also explains the difficulty
reconciling the features of a community inspired by "divine law" and a

religious Order that also requires "human law" (Selge 1966); finally, this

explains the wise action and mediation on the part of the Roman curia and

Cardinal Hugolino, whom Brother Francis himself asked to take disciplinary

action (Selge 1971).

Brother Francis distanced himself from his brothers, but without

ceasing to be a brother and member of the Order. Indeed, he chose absolute

obedience, a high value both as sirmbol and example. At the same time, he

renounced the Lxercise of all power over his brothers, asking the cardinal

protector to act as an external authority "to curb and prevent the explosion

Lf schisms, tensions, and conflicts" (Merlo 1993, p. 106) that no doubt had

existed since l2l9-20. Brother Francis's distancing did not keep him from
taking part in drawing up the definitive version of the Rule of 1223 (ibid',

pp. tbt-OZ;. This canbe seen in certainwords and expressions that clearly

g" tr.k to Francis himself: "I admonish and exhort," "I counsel, admonish

and exhort my brothers," "I strictly command all my brothers," "You, my

most beloved brothers," "Beloved brothers," "Moreover, I admonish and

exhort those brothers," "I strictly command," "I command the ministers
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through obedience" (LR II, 17;IIl, l0; fV, l;W, 4 and 6; IX, 3; X, 3 and 7;

XII, l; XII, 3).

4. Tbe Later Rule.
The letter Solet annuere of Honorius III, given at the Lateran on

November 29, 1223, is such an important document for the history of the
Friars Minor that the original, with the bull hanging from it, is still
preserved and displayed "in a chapel in the lower church of St. Francis in
Assisi" (Rusconi 1994, pp. 95-96). It is addressed to "Brother Francis and
the other brothers of the Order of the Lesser Brothers" in response to their
request. The letter of Honorius III makes a "singular effort juridically
speaking" (ibid., p. 96) to present itself as the confirmation of an act already
done by Innocent III. Actually, we know that many things had happened and
many things had changed, institutionally speaking, between the first oral
approval of 1209/10 and the definitive formulation of 1223. Brother
Francis's sons had increased in number, and he had distanced himself from
the positions of those we might generically refer to as the in-group, which
asserted itself after l2l9-20. Thus the definitive Rule seems to be the result
of a hard-won and complex operation. Taking part, in a web that is hard to
untangle, were the group of leaders, Brother Francis, and the Roman curia
in the person of Cardinal Hugolino. The so-called Later Rale is a

compromise text. Its content is largely Franciscan, but as a definitive set of
norms it clearly modified-and crystallized-the dynamic and open
relationship the fraternity had maintained, at least for a decade, with its own
laws. From now on the Rule is the obligatory reference text, which will
inevitably to be interpreted whenever there are directions, developments
and choices not shared by all.

The Later Rule is simple in structure and short compared to the
previous draft of the Earlier Rule. The latter consists of a prologue and
twenty-four chapters, some of which are very long and fuIl of biblical
citations; the former consists of only twelve chapters, almost all short, with a
much smaller number of verses, most of them from the New Testament. In
general, the Rule confirmed by the pope seems to weaken the rigor and
creativity of the earlier set of norms. It stresses the position and hierarchical
functions of the minister general, the other ministers and the custodians.
Nevertheless, it still has a very strong Franciscan inspiration through its
Ianguage, which is consistent with Brother Francis's own language. Despite
this, in the summer of 1226 he felt it necessary to dictate his Testament,

which was always supposed to be kept and read together with the Rule (lest
36-37). What led Brother Francis to these decisions? We cannot answer
immediately but must refer to certain events after 1223. These are the two
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last years, to which Thomas of Celano devotes the second part of hts Life of
St. Francis, dealing with the period between the reception of the stigmata
and his death.

5. The "Great Temptation" of Brother Francis Is Overcome in
the Stigmata.

The many texts that tell about the last years of Brother Francis's life
do not hide the fact that he had to experience what has been described as the
"great temptation." What could this have been? It is impossible to say in
detail, but clearly it was a temptation that arose from the difficult
relationships between Brother Francis and his brothers (Merlo 1993, pp.
131f0. Before the stigmata, which the oldest sources say took place in
September 1224, Brother Francis experienced a long period of resentful
solitude. He was painfully dissatisfied at how the consequences of his and his
brothers' religious experience were being expressed in the choices and life of
the Order. Even Thomas of Celano inhis Life cannot, or does not want to,
hide that solitude and dissatisfaction, although he tries to present it in the
context of a narrative broadly inspired by an imitation-of-Christ model (cfr.
lC 93). The reception of the stigmata on Mt. LaVerna-even though today
important questions have been asked about the "invention of the stigmata"

@rugoni 1993)-took place in an atmosphere of great tension between
Brother Francis and the brothers. He expresses a desire to return to the
beginnings and has bitter things to say about the conduct of too many
brothers, conduct that is foreign to their true (Franciscan, we would say)
vocation. According to the Mirror of Perfeaion, it was those brothers who
could not even understand "how many trials and how great the afflictions"
he was experiencing (zMP 99).It was those brothers who, according to the
words of Francis himself in the wonderful fragment on True and Perfect Joy
(ed. Esser 1978, pp. 324-25), presumptuously said that, since there were so

many like him, they did not need Brother Francis and did not want to let
him in. They actually refused to let him stay at the Portiuncula, even though
his legs were bleeding from the icicles that hung from the edges of his tunic,
"freezing, covered with mud and ice."

The "great temptation" must be seen in this context and in relation
to the difficult choices facing Brother Francis. He faced the decisive and
supreme sacrifice of his will, by accepting and perhaps sharing in the terrible
sufferings of Christ through his personal "passion." Having become
obedient like Jesus Christ, Brother Francis descends from LaVerna with the
stigmata. He is no longer resentful, no longer tormented, but at peace, yet
even more determined to insist on the fundamental and essential points of
his Christian experience. It is then that he writes in his own hand the Praises
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of God (Rusconi 1982a, pp. 54tr; Bartoli Langeli 1994a, pp. 123-24) as an act
of thanksgiving for the "benefit" received, for the "vision and words of the
Seraphim" and for the "impression of the marks of Christ in his body"
(Esser 1978, pp. 9O-92; cfr. Menestd 1994a).It is then that he dictates the
Testament with its tone, rigorous and harsh, yet also balanced and positive.
The nature of this text-dictated, we must remember, by a man who was

about forty-five years old and very sick, though mentally sound-is much
discussed among Franciscan scholars. Here we will try to look at it from the
viewpoint adopted thus far, paralleling the story of Brother Francis with that
of the Order of Friars Minor.

6. The Testament of Brother Francis
The Testantent w^s dictated by Brother Francis, apparendy at the

end of the summer of 1226. It is a central document, not only for the time
when it was written, but also for all of Franciscan history. In it, Brother
Francis sets down what he wants to be remembered of his experience and

that of his brothers. Some have righdy maintained that it must be our
starting point "when we want to identify Francis's subjective awareness of
his itinerary and his work" (Miccoli 1991, p. 41). The Testarnezf does reveal
the "subjective awareness" of Brother Francis, but it also reveals what he

considers the essential elements of "his itinerary" and "his work" at a time
when these were either being passed over or questioned. Thus the Testanxent

becomes a text that supplements, but does not substitute for, the Ralz:

And the brothers may not say: "This is another ruIe." Because this is a

remembrance, admonition, exhortation, and my testament, which I, litde
brother Francis, make for you, my blessed brothers, that we might observe
the Rule we have promised in a more Catholic way (Test 34).

Like the Rule, the Testaruent cannot and must not be subject to
additions or commentaries. Both texts are a response to the same divine
inspiration, and both are written with the same simplicity and purity. For
*ris reason, the leaders of the Order must preserve the Testament together
with the Rule, and when they read the Rule at chapter meetings, they must
also read the Testamenr. The reference to the minister general, the other
ministers and the custodians as recipients of a special message is very
important: "And let the general minister and all the other ministers and

custodians be bound through obedience not to add to or take away from
these words" (Test 35). Because they hold positions of leadership, they are

the ones who could act to change the Testament-and they are probably the
ones who are already at work modi$ring the content of Franciscanism.
Equally interesting is the command to all the cleric and lay brothers not to
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place any gloss upon the Rule or upon these words saying, "The1' should be

,nd.rrtood in this way." The Rule and Testament, which God had given him

to write simply and purely, were to be read and understood simply and

without gloss:

And I strictly command all my cleric and lay brothers, through obedience,

not to place any gloss upon the Rule or upon t-hese words saying: "They
should be understood in this way'" But as the Lord has given me to speak

and write the Rule and these words simply and purely, may you understand

them simply and without gloss and observe them witl a holy activity until
the end (Test 38-39).

Some of Brother Francis's polemic targets can be recognized here.

They include the leaders and intellectuals of the Order, those who had the
power and the education and who were modiSring the genetic code of
Franciscanism on the basis of their power and their education. Brother
Francis openly disagrees with those who possess "as much wisdom as

Solomon" (Test 7), and with the kind of study that can extinguish "the spirit
of prayer and devotion" (LtAnt; cfr. LR V, 2). No doubt, too, "Francis's
final command that the Rule and Testaruenr be observed without gloss is a cry
against the practices of the schools" (Arnaldi 1978, p.20). Things must be

different with the Lesser Brothers, and that is why Brother Francis retells
the story of his religious conversion. It began when he showed mercy to
lepers, and at first the "life" was led in poverty, simplicity and instability, in
prayer, in visits to churches and in respectful subjection to even the poorest
priests in charge of souls, since only they, having received Orders "according
to the rite of the holy Roman Church" (Test 6), can celebrate the Eucharist,

"the most holy Body and Blood," the only thing that can be seen

"corporally" of the Son of God in this world (fest 9-1 1).

At this point, the Testaruent moves from "remembrance" to
"admonition" and "exhortation." Recalling that in the early days they were

subject to all, he repeats the obligation to be subject today, the obligation
not to hold any position in the world or in the Church, remaining "simple
and subject to all" (Test 19) and not seeking fanry or permanent dwellings
(Test 24). He mentions the duty to give themselves to "honest work," with
no privileges or advantages that would place them above anyone (which, in
my opinion, is the meaning of the term laboritium) (lest 20). They are to
beg alms only when they are not "paid for [their] work" (Test 22)' They are

prohibited from asking, directly or indirectly, "arty letter from the Roman

curia" whether for churches or for preaching by the brothers, or for the
protection of their own person. Wherever they are not received, the
brothers should not stay but go somewhere else "to do penance with the
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blessing of God (fest 25-26). Here there can be no break between
"fraternity" and "order." The Order must remain a fraternity that lives
"according to the pattern of the holy Gospel," since to be Catholic means to
be in harmony with a tradition that comes immediately from Christ. Those
who are "not Catholics" (or "not reciting the Ofrfice according to the Rule"
or who "want to change it in some way") must be segregated, imprisoned
and handed over for discipline to none other than the "Lord of Ostia

[Cardinal Hugolino of Ostia], who is the Lord, the Protector and the
Corrector of this fraternity." The only thing the brothers have to do is keep

him in preventive custody for the time being, although this custody is very
harsh: "Keep him securely day and night as a man in chains" (Test 3l-33).
The expressions of tJlre Tertarnen repeated here show concerns about which
Brother Francis expresses himself with severity. Brother Francis is severe
(Merlo l99Lb, pp. 36f0, not because of personality or psychology, but
because he feels that the status of lesser brother is inconsistent with the
exercise of any kind of coercive power. The fraternity/Order must live in the
desire of each one-when he comes to "receive life" (Test l6)-to
spontaneously follow norrns that are freely chosen even before they are
accepted.

7. The Transformations of Franciscarusm
The Testament was written for a specific purpose. It shows

directions that Brother Francis did not accept, even though he was quite
aware that those directions were being taken. A number of papal letters from
before his death (Rusconi 1994, pp. 96ff) were supporting and ratiSring what
we have called the transformations of Franciscanism. These changes

concerned the brothers' pastoral activity and their presence in university
circles. Pastoral activity meant the abandonment of instability and a search

for permanent dwellings. There are veiled references to this in the
Testament, where the brothers are asked not to accept churches or dwellings
that are not in accord with "the holy poverty promised in the Rule," and
even if the churches and dwellings are truly poor, to live in them as guests,

as "pilgrims and strangers" (lest 24; cft. LR VI, 2). The transformation
becomes very clear shortly after Francis's canonization in 1228, when
churches and friaries dedicated to him begin to spring up everywhere
(Pellegrini 1984, pp. 83tr, 189tr). The fact that they had churches and
friaries meant that they were engaging in pastoral activity of their own. At
first, this meant preaching and hearing confessions (Rusconi 1986, pp.
148ff), but soon it developed into competition with the traditional territorial
structures for the care of souls (Pellegrini 1981).
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In the case of the brothers' presence in university circles, more
complicated factors come into play. We know from the Testamenr that the
first fraternity had both cleric and lay members. Thomas of Celano says that
already ln l2l2-l3 "some literate men and nobles" had entered (1C 57), and

the Jacques de Vitry's letter of 1216 attests that among the "Lesser
Brothers" and "Lesser Sisters" were "many well-to-do secular people of
both sexes." Even one man from the papal curia had joined their company
(Huygens 1960, pp. 75-76).It is not surprising that the first Franciscan
fraternity was made up of and included members of the upper and educated
classes. Nor does this seem to have caused problems before 1219. After that,
a group of leaders seems to establish itself, consisting mostly of lawyers and

theologians who interpret the presence of the Friars Minor in the Church
and society in light of an intellectual background which is not that of
Brother Francis. But there is more. The group of leaders becomes

international, thus adding new "souls" to Umbrian Franciscanism.
Meanwhile, preaching activity is extended and improved. No longer is it just
a simple and direct proclamation of the Good News or elementary messages

whose content is strongly ethico-religious; it evolves into doctrinal
preaching, which means "the need to snrdy theology" (Rusconi 1981, p.

976). Thomas of Eccleston's testimony is a good example of the spread of
theological and biblical formation among the Friars Minor in view of
preaching:

Although the brothers sought above all in all things the greatest simplicity
and purity of conscience, they were nevertheless so fervent in attending the
lectures in sacred theology and in scholastic exercises that they went daily
to the schools of theology, no matter how far away they were, and they
went with bare feet in the bitter cold and were not held back by any depth
of mud. Wherefore, with the help of the grace of the Holy Spirit, many of
them were promoted to the office of preaching in a short time (ChrTE 6).

In light of this information, there are new reasons for the much-
discussed note of Brother Francis allowing Brother Anthony to teach
"sacred theology" to the brothers (Rigon 1992). Biblical and theological
studies are required for the office of preaching; they are required of the
brothers even though the latter are obliged to observe simplicity and purity
of conscience. Obviously this creates strong, even stmctural, ties to
scholastic and university circles. At the beginning of the thirteenth century,
universities were experiencing a "crisis of growth" in which masters and
students were seeking a new position in the Church and society and a new
relationship with the canonically established forms of religious life (Merlo
1995). Think of Haymo of Faversham and his entry into the Order, as
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described by Thomas of Eccleston (ChrTE 6). He was "a priest and a

famous preacher." While he was already leading a life of penance and
austerity, he had a vision. He was in church in Faversham, praylng before
Christ crucified, when "a cord came down from heaven and he seized it and
held on to it and was drawn up to heaven by it." fu he became acquainted
with the Friars Minor in Paris, he became more and more convinced that
they represented the true meaning of the vision. While he was celebrating
Mass with three other masters, he asked Jesus Christ "what would be more
conducive toward their salvation." All four masters seemed attracted to "the
profession of the way of life of the Friars Minor." But for greater security as

to their choice, they went for advice to Brother Jordan of Saxony, master
general ofthe Friars Preacher! BrotherJordan "confirmed their proposal by
his advice." Only then did the four masters go to the minister provincial of
the Friars Minor, who received them into the Order in the church of St.
Denis.

Haymo of Faversham became a friar in the early 1220s, during the
lifetime of Brother Francis, whom he certainly did not know. But he did
know the Friars Minor in Paris, brothers whose contact with the university
was such that they were being proposed as a model of religious life for those
clerics, already prestigious, who were still seeking something to give them a

sense of fullness in their vocation. Ha)rmo (or rather Brother Hayrno) had
achieved that fullness through preaching and hearing confessions, in a

context of partnership with the church hierarchy and lively intellectual
activity:

As was said, when the brothers first came to England, this brother [Ha1,rno]
came with them, and he gave much support to the first brothers in their
simplicity, both by reason of his preaching and his disputations and more
especially by reason of the favor he gained with the prelates (ChrTE 6).

The Friars Preacher were pursuing the same goals in various parts
of Europe. It is no accident that Haymo turned for advice about his future to
Brother Jordan of Saxony, master general of the Dominicans and a great
recruiter of new friars among the masters and students of the European
universities. He himself had been recruited by master Reginald while he was

a student in Paris (Merlo 1995). Questions arise over the fact that Brother
Jordan directed Hayrno and his three companions to the Friars Minor and
not to the Friars Preacher, as we would normally expect. Thomas of
Eccleston's text does not help to resolve the problem. But we can say that in
the early 1220s the differences between the Order of Preachers and the
Order of Friars Minor had become somewhat less. In fact, the paths of two
orders so different in origin seem to have met among masters and university
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students. Both orders were offering them new possibilities of religious
witness without weakening their original choice to be men of learning.

It was precisely these men of learning, whose intellectual and

professional abilities were not subordinate to the "spirit of prayer and

devotion," that Brother Francis feared when he begged the brothers not to
interpret the Rule and Testamenr by placing any gloss upon them, and when
he repeated his desire to "respect, honor and love" as his "lords" the poorest

and most sinful priests, even if he had the wisdom of Solomon. More often
than not, the transformations of Franciscanism are due to the fact that
theologians and lawyers are tending to assume a major role in the leadership

of the Order. Think of the members of the delegation sent by the General
Chapter of 1230 to Gregory IX to settle questions that had arisen about the

Rule and Testan ent.It included the minister generalJohn Parenti who in the
world had been a judge, Brother Anthony of Padua whom Brother Francis

had authorized to teach theology to the brothers, the papal penitentiary
Brother Gerard of Rossignol, the former Paris master Brother Haymo of
Faversham, the future archbishop of Milan Brother Leo of Perego, the
famous preacher Brother Gerard of Modena, and lastly, the lesser-known
Brother Peter of Brescia (Rigon 1992, pp. 188f0. The questions they put to
the pope were certainly not unimportant. Therefore they must have been

the most qualified representatives of what was the dominant majoriry at the
time. Entirely absent were the members of the first fraternity and the
brothers who were closer to Brother Francis during the last years of his life.
Perhaps they would have been better able to interpret the wishes and

intentions expressed in the Testantent and formalized in the Rule, precisely

the things they would need to discuss with Gregory IX. Included instead

were "learned" brothers and brothers with great pastoral and practical skills,

most of whom were from northern Italy or from beyond the Alps. For the
most part, they were committed to an active presence among the people and

to a close relationship with the Roman curia (Merlo 1996). Very likely they
were known and appreciated by Gregory IX.

How representative the members of the delegation of 1230 really
were is a subject that needs to be studied in more detail. But we run into the

problems posed by the serious lack of research by Franciscanists on the first
generations of friars. With regard to the individual brothers, research has

favored the "gallery of illustrious and holy ancestors" (Paciocco 1990)

instead of studying in more detail the actual makeup of the Order. This
needs to be studied from the beginning and at least until the election of
Albert of Pisa as minister general, who, being a priest, would be the first
minister general to celebrate Mass (ChrTE l3). This was in 1239, thirteen
years after the death of Brother Francis. With Brother Albert of Pisa we
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finally have a priest-brother elected to the highest office in the Order, which
before had been led by lay-brothers. This marl6 a decisive and definitive
transformation. But the makeup of the delegation that presented itself to the
pope in 1230 shows clearly that the party of priest-brothers had already
attained high positions in the Order and that the transformations of the
Franciscan body were in an advanced state.

Now we must look at the decisions that resulted from the meeting
of the delegation of Friars Minor with Gregory IX, decisions approved in
the letter Quo elongati of September 28, l23O (Grundmann l96la). The
papal letter is all the more important in that it lets us see the many points
that had been raised, without being settled, at the previous general chapter.
First was the question of the significance of the Testarnent and the things
stated in it, especially the command not to gloss the Rule and not to seek
letters from the Apostolic See. The letter also mentions "several other
directives," not specified, "that are impossible to observe without
considerable difficulty." Here then we have proof that statements in the
Testament were by no means peacefully accepted and shared, and that they
were causing more than a few problems in theory and practice. Gregory IX
settled the entire matter by denying the institutional significance of the
Tettanrcnt, basing his judgment on the fact that the text had not been drawn
up in a form that was legally binding:

For without the consent of the brothers, and especially of the ministers,
Francis could not make obligatory a matter that touches everyone. Nor
could he in any way whatsoever bind his successor because an equal has no
authority over his equal (ibid.).

Secondly, the brothers had questions about the meaning of some
parts of the Rule, questions they could not resolve by interpretation, since
the Testanxenr prohibited the use of hermeneutics. Regarding these, the pope
based his decisions on his own personal experience with Brother Francis,
since he had helped to draw up the Rule and had worked for its approval by
the Holy See while he was still cardinal of Ostia:

For as a result of the long-standing friendship berween the holy confessor
and ourselves, we know his mind more fi:lly. Furthermore, while we held a

lesser rank, we stood by him both as he composed the aforesaid Rule and
obtained its confirmation from the Apostolic See (ibid.).

Gregory IX responds to the brothers by reducing questions of
Christian witness to a strictly legal plane. Observance of the Gospel
concerns only those evangelical counsels "expressly contained in the Rule"
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(Miccoli 1974, p. 766). As for the "spiritual friends" mentioned in the Later

Rule'N,2, their authority to handle money and other financial matters is

extended according to a formula that is "so complicated as to be almost a

game ofwords" (ibid., p.767).

Another question had to do with the ownership of houses, churches

and moveable property as mentioned in the Later Rule \{I, l. Some hrothers

wanted these to belong "to the Order in common" as in the monastic and

canonical tradition; but it was decided that the Order would have only the

use of these things. AIso affirmed was the exclusive right of the minister
general to examine candidates for the office of preaching, except for those

who had training "at a school of theology and in the office of preaching."

This confirms the view in favor of full clericalization of the Order and the

"sacerdotalization" that took place shortly after.' Finally, the brothers are

asked to enact a statute to simpli!' representation by the brother-custodians
in the general chapters for the election of the minister general.

8. The "sacerdotalizatiorr" of the Order
Although important, the letter Qao elongati of 1230 is not the

definitive afErmation of the "sacerdotal" direction of the Order. Before and

after Gregory IX issued his letter, the position of Brother Elias was very
strong. He had been very close to Brother Francis, before and during his

vicariate (1221-27), and Pope Gregory IX had commissioned him to build a

new church in fusisi for the beatification of St. Francis (Schenkluhn 1994,

pp. 193ff), which took place, we know, inJuly 1228.lt is impossible here to
follow the complicated and tormented story of the Order in the 1230s, when

Brother Elias held the office of minister general for seven painful and

difficult years. IJncompromisingly firm, yet fair, he seems to have defended

the position of the lay-brothers against the party of priest-brothers, which
was especially strong in France and England. Brother Elias-a "tragic figure

par excellence" (Barone 1992, p. 62)-had to yield when at the General
-hrpt". of Rome in 1239 he was defeated by the opposition. Forced to
resign, he was replaced by Brother Albert of Pisa, who had been minister
provincial of England and was responsible for Brother Haymo of
Faversham. The latter completed his own rise to power the next year when

'The term "sacerdotalization" has been chosen instead of the usual

"clericalization" (Landini 1968; Manselli 1974a), since it seems to better describe the
gradual insertion of the Friars Minor into the ecclesiastical organism and pastoral
activity. It avoids the false choice as to the "lay" or "clerical" nature of the early
"frateinity" and its evolution into an "order" (Rusconi 1994). Ifthere is a choice, it is
between'"absolute insecurity and instability" and "the successive process of
institutional normalization and stabilization" (Pellegrini 1994, p. 47).
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he succeeded Brother Albert as head of the Order. The hegemony of the
"sacerdotal" party was thus confirmed, leading, among other things, to the
approval of a very explicit norm (ed. Bihl 1941, p. 39; see also Gratien de
Paris 1982, p. 153; Desbonnets 1986a, p. 156):

We ordain that no one may be received into our Order unless he is the kind
of cleric who has received competent instruction in grammar or logic, or
unless he is the sort of la).rnan whose entrance would be a great source of
edification among the people and clergy.

Here we have clear proof of a further transformation (to use a word
we have often repeated) from the Franciscan fraternity to the Order of
Friars Minor. The consequences and results are wonderfully expressed in
the Chronicle of Brother Salimbene de Adam. Not coincidentally, he bitterly
attactr<s the figure and work of Brother Elias' because the former minister
general had accepted "many useless men" into the Order-in other words,
lay brothers-and he had made them guardians, custodians and ministers
even though "there was an abundance of good clerics available in the
Order." On the other hand, Salimbene praises him for having directed the
Friars Minor to "the study of theology" (Chronicle, pp. l4l-47). In a word,
the Order was attempting to reach the upper intellectual classes as \Mell as

the upper social classes (Pellegrini 1984, pp. 123-53; Merlo l99lb, pp. 93ff,
l49fD. Ail of this was part of a desire to proselytize so as to obtain candidates
of "greater prestige and renown" (Bartoli Langeli 1977, p. 628). The
generalate of Brother Hayrno of Faversham marks an important step in the
definitive sacerdotalization of the Order, a sacerdotalization we may regard
as completed by Brother Bonaventure ofBagnoregio (1257-74).

During the generalate of Brother Flaymo, there is also an attempt
to show that the Franciscans are similar to the Dominicans (Gratien de Paris
1982, pp. 150-55). This agrees with a comnon idea Brother Haymo had
noted at the time of his conversion to religious life in Paris in the early
1220s. And, it is worth adding, it agrees with a view of the role of the
Dominicans and Franciscans in salvation historlr, already expressed by
Gregory IX in Fons sapientiae of July 1234, meant to publicize the
canonization of Brother Dominic of Caleruega (Merlo 1996,pp.27ffl.

'In Salimbene's criticism of Brother Elias, the conflict is not so much over
internal Franciscan questions, but over very different cultural views held by persons
who belong to different generations and relate to the world and history according to
very different sets of ideas. Despite t}re fine studies collected in Salim.beniana 1991, an
overall assessment of Brother Salimbene still remains to be made (cfr. Violante 1953;
Capitani 1987).
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But the process of assimilation between Friars Minor and Friars
Preacher must not be exaggerated, for among the former-much more than
among the latter-there was always a very strong need to actively preserve
and defend their own identity (Lambertini 1992; Brufani 1992). Resistance

continued, oken sub rosa, but was "deleted and dispersed by the official
historiography of the Order." It was based on "rejection of higher learning,
on gospel simplicity and mobility, itinerant work and begging, alternating
with prayer and contemplation" (Miccoli 1974, p.779), and was for the most
part lived in hermitages (Merlo l99lb, pp. 93ff). Because of all this, there
exists between the Friars Minor and the hierarchy of the Order a constant
and ongoing "need for specificity, or if you wish, 'diversity': a sense of
otherness with respect to the system that is...an essential part of Francis's
heritage, even though, as situations and historical moments change, this
heritage can be minimized"(Tabarroni 1992, p. l2l).

Perhaps one of the periods when the need for Franciscan specificity
became greater was the generalate of Brother Haymo (1240-'14). His
response to the biological changes that had taken place in the body of the
Order was "sacerdotalization," an operation inspired by procedures begun in
1230 with recourse to the pope and formalized in Gregory IX's Quo elongati.
To the many doubts and uncertainties these changes caused among the
brothers, Brother Haymon responded by appealing to the brothers who
were masters, especially the four "Paris intellectuals," former or future
masters in the house of studies (Brother Alexander of Hales, Brother John of
La Rochelle, Brother Robert of Bascia and Brother Odo Rigaldi, with the
collaboration of the custodian of Paris, Brother Geoffrey of Brie). He asked

them to draw up an "advisory opinion" (ibid., p. 104) with regard to the
Rule, later known as the Exposition of Rule of the Friars Minor hy tbe Four
Masters. He also arranged for a sweeping reform of the liturgical books
"according to the usages of the Roman curia" (Desbonnets 1986a, pp. 158-
6l).

Another extremely important event also took place during the
generalate of the English master: a Franciscan was chosen bishop.' In 1240,
Brother Leo of Perego (whom we have already met as a member of the
delegation that visited Gregory IX in 1230) was given the see of Milan by
the papal legate Gregorio di Montelongo, even though it was not until 1244,

following a long papal vacanry, that he was confirmed and consecrated by
Innocent fV (Alberzoni l99la, pp. 32ff).

tThis happened later than was the case with the Dominicans, who in 1229
saw Brother Guala, former prior of the house in Brescia, enthroned as bishop of that
city by Gregory lX ffiolante 1963, pp. 1077-78).
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The result-not expected, though foreseeable-was not so much a
"clerical tendency" (Desbonnets 1986a, p. 166), but rather what has been
called an "international and north Italian strain of Franciscanism."* It was a
Franciscanism that "grew up for the most part far from Umbria and Francis,
and matured through apostolic activity in close union with the Roman curia,
the Friars Preacher, the universities and the local churches"(Rigon 1992, pp.
189-90). In other words, Franciscanism had more than one source. More
than once, this has caused the Order to run the risk not only of losing much
of its resemblance to the primitive fraternity, but also of transforming or
even discarding Brother Francis-an increasingly holier and more
mlthologized Brother Francis. Yet the memory of St. Francis remains a
constant. It reappears with force when, during the generalate of Brother
Crescentius of Jesi, the Chapter of Genoa in 1244 orders that ,,written

memories" of the life and miracles of blessed Francis be collected. This leads
to a flood of hagiography, the historical and philological results of which
become complicated and entangled in the so-called Franciscan euestion
(P6sztor 1993). The Franciscan legend is broadened to give voice to those
brothers who had been close to Brother Francis when he was alive and who
had been marginalized by the Order, especially Brother Leo (P6sztor 1980a;
Menestd 1992).

The brief generalate of Brother Crescentius (1244-47) is also
marked by the b:ull Ordineru aestTant. issued by Innocent IV in 1246. It is
usually seen as an interpretive document that leads to a definite relaxation of
the directions and pauperistic elements contained inthe Rale. Among other
things, it gives the brothers permission to have recourse to money not only
for real necessities, but also to avoid inconveniences. Ownership of the
Order's goods is assigned to the Apostolic See when the donors do not
reserve this to themselves. This gives the brothers an institutional basis for
defending that "poverty" which was becoming the major element of
Franciscan and mendicant identity (and the center of close and heated
debate). Around the mid-thirteenth cenrur/r poverty becomes the subject of
bold and subde reflection, required by the many arg.uments deriving from
disputes within the Order and from the ideological and ecclesiological
conflict with the secular masters at the University of Paris. When John of
Parma was elected head of the Order in 1247, there was an attempt to
reconcile what was considered the original identity of the Franciscan

'Recall that in northern Italy, in the 1220s and 1230s, the Friars Minor
were also called "poor minors," for example in Milan and Verona (Sevesi 1909-ll,
pp. 259-60). This suggests that it would be well to rethink the question of Franciscan
identity as seen both inside and outside the Order (Merlo l99li, pp. 209, 215; Merlo
te93).
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fraternity with the now consolidated developments of the Order of Friars
Minor. This attempt did not exclude concepts of salvation history broadly
inspired byJoachimite and pseudo-Joachimite ideas and influences.

The monk Joachim of Fiore had built his theology of history on a

threefold division. There was an age of the Father, the Old Testamentl an

age of the Son, the New Testament; and an age of the Holy Spirit, now
being announced. Franciscan Joachimism was extremely dangerous since

this theology had been condemned decades before by church authorities.
When applied to Francis and the Friars Minor (the two of them being
heralds and signs of the Third Age), the danger was that the Order would be

thrust into a position of ecclesiological, and therefore ecclesiastical,

prominence. The inevitable result would be a reaction on the part of the
church authorities and the university masters. It is no coincidence that the
dispute between secular and mendicant masters at the lJniversity of Paris
began in 1253 , or that in 125 5 a commission established by Pope Alexander
fV condemned the Introduction to the Etemal Gospel by Gerard of Borgo San

Donnino. This work, published only a year before, praised the appearance
of St. Francis and the Friars Minor from an apocalyptic standpoint. The
decade 1247-1257 marked the generalate of BrotherJohn, who was himself
fascinated byJoachimist ideas. In fact several contests had begun during this
period (Lambert 1995, pp. 103ff.), and they would be decided only by his
successor Brother Bonaventure of Bagnoregio, elected minister general in
February 1257.

9. Bonaventure's "Refoundation"
Brother Bonaventure entered the Order in Paris in 1243. Ten years

later he was teaching and had just been elected minister general when was

accepted by the University of Paris and given a chair in theology. He served

as minister general for over fifteen yearc (1257 -74). During that time he

carried out a broad plan to "refound the Order and its model in terms and

modes of being that could at last be fully part of the institution and

spirituality, in the forms of presence and organization with which the
Christian teaching and message had for centuries manifested itself in
western European society" (Miccoli 1991, p.300). It is impossible here to go

over again all the stages involved in carrying out such a complicated plan of
refoundation. Of necessity, we will be able to illustrate only a few of them,
and these, of course, cannot fully account for the vast activity and great
figure of Brother Bonaventure. We will begin with the circular letter sent to
the entire Order a little over two months after he was elected minister
general. In it he lists ten things that threatened the Order's reputation.
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Bonaventure's letter of April 1257 was more than a moral and
prophetic denunciation of faults and vices. Although expressed in negative
terms, it was a plan presented by a brother who had risen to the highest
office. It was urgent that he bring order to the Order by eliminating those
defects that might be weak elements within the vast Franciscan formation
system, or be judged such by outsiders. Thus the repeated points about the
brothers' lack of poverty, lack of stability and lack of fitness. This letter has
rightly been called "a manifesto for 'retaking' the Order" (Desbonnets
1986a, p. 172), a retaking accomplished through several decisive actions.
First of all, the Joachimite leanings that had affected even brothers in
leadership positions were eliminated. Secondly, at the Chapter of Narbonne
in 1260, Brother Bonaventure arranged for the Order's meager legislation to
be collected into a single body, the Constitations of Narbonne. Thirdly, he
devoted himself to writing a new and definitive "life" of St. Francis, the so-
called Major Legend. As soon as it was approved by the Chapter of Pisa in
1263, many copies were at once printed for the provinces of the Order.
Finally, he had the Chapter of Paris in 1266 make the following radical
decision: the brothers were to destroy all the legends of St. Francis
predating Bonaventure's "life," not only the codices they might have
themselves, but even those "outside the Order." Here is the text of the Paris
decision:

The general chapter likewise commands, under obedience, that all the
legends of St. Francis hitherto composed shall be destroyed, and that the
brothers should make every effort to remove any copies that may be found
outside the Order, since the new legend written by the general minister has
been compiled from what he himself gattrered from the accounts of those
who almost constandy accompanied St. Francis and thus had certain
knowledge of each and every thing; whatever it contains, therefore, has

been carefully proven (ed. Litde 19 l4b, p. 67 8).

In other words, the only St. Francis was the one presented in the
minister general's legend. Obviously, it is a St. Francis who has been
literarily and hagiographically constructed according to patterns and models
followed and imposed by the leaders of the Order. But above all, it is a St.
Francis who has been raised so high that he is "another Christ." He is the
unreachable saint who is "to be venerated, not imitated" (Frugoni 1993, p.
26), the "inimitable saint" (Dalartn 1994, p. 9). Brother Bonaventure
presents the official, definitive and exclusive legend of St. Francis. As such,
at least in intention, it should have been a remedy for the quarrels and
divisions arising in the Order over the "memory" of the life and Christian
witness of the primitive fraternity and its founder. Brother Bonaventure tries
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to give continuity to the diversity, to justifiz the transformations that have
taken place in the Order by seeing them as a sure sign, indeed an explicit
design, of divine Providence. In the Epistola de tibas tlaaestionibas, he
expresses his theory clearly:

Let it not disturb you that in the beginning our brothers were simple and
unlettered; rather, tlis very fact ought to strengthen your faith in the
Order. For I confess before God that what made me love St. Francis's way
of life so much was that it is exacdy like the origin and the perfection of the
Church itself, which began first with simple fishermen and afterwards
developed to include the most illustrious and learned doctors. You find the
same thing in the Order of St. Francis; in this way God reveals that it did
not come about through human calculations but through Christ. For since
the works of Christ do not diminish but ceaselessly grow, the undertaking
was proved to be God's doing when wise men did not disdain to join ttre
company of simple folk (Miccoli 1991, pp. 279-80).

Brother Bonaventure's bold interpretation seems to sanction the
outcome of the back-and-forth development of the Order, at least with
regard to the positions taken by the leaders of the Order themselves. It is a

grandiose attempt to "erase those doubts, those uncertainties, those conflicts
that set the zealots for the Rule-the champions of faithful and literal
imitation of the early days, as they understood them or could remember
them-against the brothers of the community" (ibid., pp. 276-77). An
"attempt" we said, because Bonaventure's generalate, while it tried to bring
closure to a long history of explicit or hidden quarrels, in fact marked the
beginning of a new history of bitter quarrels. It coincided exactly with the
ecclesiastical and ecclesiological success of the Franciscans and Dominicans
at tlre Second Council of Lyons in the spring and summer of 1274. The
council recognized the "manifest usefulness" of these Orders for the
universal Church. It is a usefulness, I would say, that involves and demands
the sacrifice of the many and manifold religious experiences that appeared
and assumed organizational form during the thirteenth century (Le Goff
197 7 ; De Fontette I 977).

Rumors from Lyons (unfounded) had it that Gregory X was going
to force the mendicant orders to accept ownership in common as in the
monastic and canonical tradition. This caused the first great rebellion, which
began among the Friars Minor in the Marches of Ancona and spread to the
Franciscan provinces of Umbria and Tuscany (Gratien de Paris 1982, pp.
379-80). This rebellion, which was harshly suppressed (some brothers were
condemned to life imprisonment), can be taken as the starting point of the
great quarrel between the brothers of the "community" and those who
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would be called "spirituals." It is a quarrel that describes the story of the
Order at the turn of the fourteenth century. But we cannot deal with that
story here; instead we will dwell on a few facts and final considerations.

With the generalate of Bonavanture, the Friars Minor became fully
a part of the Church. This was signaled by Brother Bonaventure's
nomination as cardinal in June 1273 by Gregory X. Less than fifteen years
later, Brother Bonaventure's successor, BrotherJerome of Ascoli, after being
named cardinal by Nicholas III, was elected pope in February 1288, taking
the name Nicholas fV.

In approximately eighty years, the Franciscan adventure, which
began with the religious conversion of the son of an fusisi merchant, had
achieved the highest position within the Roman Catholic Church when a

Friar Minor was elected pope. But related to that achievement, and
especially to how it was achieved, are the great and important problems of
the true Franciscan Question. Although this "question" arose from textual
and philological concerns, it has undergone a very significant transformation
and moved progressively toward the heart of the problem of the "heritage"
(Leonardi 1982, pp. 111-15) of Brother Francis. This is the true historical
problem on which Franciscanists (and not only scholars of Francis and the
Order) have been working for some time, with methods and results that do
not always agree.

Critical Note
Research on the story of Francis of Assisi, on the Order of Friars

Minor and on the institutions associated with them, is facilitated by a long
tradition of ecclesiastical learning that has produced outstanding tools,
beginning with journals such as Arcbiaurn franciscanurn bistorirum (from
1908), and Collectanea franciscana (from 1931) with the attached Bibliographia

franciscana, since 1943 a separate volume. Other journals have generally been
mixed in nature and included both historical studies and theological
research, whether in Italy (such as Miscellanea francescana, Studi francescani,
Analecta T.O.R, Laurentianum, Il Santo, etc,) or elsewhere (for example
Etades Franciscaines, Franciscan Stadies, Franziskanische Studien, Wissenscbaji

und Weisbeit), or they have been regional in nature (for example, inltaly Le
Venezie Francescane, Picenum serap hicurn).

For guidance in a bibliography that has a tendency to become
endless, the lists at the end of the individual chapters in Lambertini and
Tabarroni 1989 may be useful as a starting point (it can easily be

supplemented and updated, beginning from 1978, with the help of Medio
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Eao Latino, the bibliographical list published annually by the Centro italiano
di studi sull'Alto Medioevo of Spoleto).

For a preliminary critical list on Franciscan historiography, it is
worth referring to Stanislao da Campagnola 1974b, together with Atti
Firenze 1993.

For some time, the proceedings of the international congresses held
every year in fusisi, starting in 1973, have been an essential reference for
historical-critical research. They are edited by the Societi internazionale di
studi francescani and the Centro interuniversitario di studi francescano (a

detailed list is in Rusconi 1993). The Centro di studi sulla spiritualiti
medievale of Todi, in collaboration with the Accademia tudertina, has also
dealt with Franciscan questions several times in its annual congresses (ltti
Todi l97l is especially important). Centenaries have proven to be occasions
of noteworthy developments, especially the eighth centenary of the birth of
Francis (1981-82: see the three catalogtes Storia e artei Cbiese e clnaenti;
Documenti e nrcbfui. Codici e biblioteclte. Miniature).

For church and religious history in the Middle Ages, see Vauchez
1993a. For Franciscanism in the context of the religious tensions of the early
thirteenth century, see Merlo l99lb, pp. 33-92, with supplementary
information in Dal Pino 1973. On contemporary heresies, see Merlo 1989&
and 1996, and Lambert1992.

On the story of Brother Francis, besides Manselli 1980c-a
biography that constitutes the endpoint of a long tradition of studies-
Miccoli 1991 is essential (to be supplemented with Miccoli 1974), to which
should be added Rusconi c.d.s. (s.v. "Francesco d'Assisi" in Dizionario
biografico degli halian) and the papers and interventions in Atti Assisi 1994 on
Frate Francesco. Especially useful here is the introductory survey by Dolcini
and the concluding Round Table. Dalarun 1994 is innovative on the subject
of Brother Francis and his relationships with women, with the feminine and
feminization. It offers, from a particular perspective, a valuable suggestion
for arriving at a historical biography of Francis based on rigorous method
and reconstructive awareness (now, in fact, accomplished by the same
author: Dalarun 1996).

On the story of the first century of life of the Order of Friars
Minor, Gratien de Paris 1928 (new edition 1982) remains a basic work, to be
supplemented by Brooke 1959, Moorman 1988 (1" ed. 1968), Miccoli 1974
and Desbonnets 1986a. For the story and characteristics of the Order of
Friars Minor within the broader story of the Mendicants, there is a quick
summary in Barone 1993. For the essential topic of study among the Friars
Minor, see Berg 1977, to be supplementedwith Atti Todi 1978.
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