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foreword

2012 is a year of great significance to all Franciscans as 
it marks the 800th anniversary of Clare’s public assump-
tion of the penitential life. On that momentous Palm Sun-
day night, not only Clare’s life, but also those of Francis 
and his brothers, Clare’s family, her home-town, indeed 
that of the entire Church, were irrevocably changed. We 
who cherish the Franciscan charism, family and tradition 
are enriched by the example of Clare and the continuing 
fidelity of all her sisters today. In this anniversary year, 
let us give thanks to the Spirit who led Clare to her deci-
sion, to her commitment and to her life of fidelity, and ask 
for those same gifts in our lives.

You may have noticed the four-color cover of the Oc-
tober/December 2011 issue of The Cord. The work of the 
artist simply would not have appeared as vibrant and ap-
pealing in the usual two-color style of cover. So, when 
the art we have for the cover is conceived in color, we will 
print it in color. This issue features an icon of Clare pro-
duced by Sister Clairvaux McFarland, a Rochester Fran-
ciscan – again reproduced in four-color. We are grateful 
to Clairvaux’s generosity in sharing her talent and prayer 
with all of us, especially since it enriches the celebration 
of our Sister Clare’s anniversary.

As I put the final pieces of this issue together, it is be-
fore the Super Bowl and in the middle of one of the most 
exciting collegiate basketball seasons in recent memory 
here at St. Bonaventure University. The weather has its 
cold spells, but has been only temporarily whited out due 
to the unusually mild winter. We're approaching a slow 
down in the political primary season – a respite I'm sure 
we’ll all enjoy. And soon we will begin Lent, a sure sign 
that spring is on the way. As we celebrate this anniver-
sary year, let us remember that everything is gift from 
our good and gracious God, and treat all of life with the 
respect due to the Giver of all Good Gifts!



abouT our ConTribuTors

Murray bodo, o.f.M., has been with Franciscan Pilgrim-
age Programs since 1976. He is a Franciscan priest in 
the Province of St. John the Baptist and a member of the 
Franciscan Academy. The author of twenty-two books, 
he has also been published in several literary magazines, 
including The Paris Review. His best-selling, Francis, the 
Journey and the Dream, has sold over 180,000 copies 
and has been translated into French, Spanish, Danish, 
Japanese, Chinese, Italian, and Maltese. Murray's time is 
spent in writing and research combined with working as 
a staff member of Franciscan Pilgrimage Programs and 
as Visiting Professor in the Franciscan Institute at St. 
Bonaventure University.

benediCTa dega, f.s.s.J., is a Franciscan Sister of St. Jo-
seph. Since her profession, Sister has ministered as a 
high school teacher, principal, DRE, Bible study teacher, 
and most recently as a surgical chaptlain at Sisters of 
Charity Hospital in buffalo. She currently serves on the 
Hilbert College Board of Trustees.

Teresine glaser, o.s.f., is a member of the Sisters of 
St. Francis, Dubuque, Iowa. Sister has an MA in histo-
ry from the University of Iowa, an MSW in Clinical So-
cial Work from Boston College, advanced certification in 
Formative Spirituality from Epiphany Association, and 
is currently completing work in Franciscan Studies at 
Washington Theological Union. Her ministries include 
work in the fields of education and psychotherapy. She 
has published “An Appraisal of the Phasic Process in For-
mation” with Epiphany International.

PaTriCia larkin, o.s.f., is a Sister of St. Francis of the 
Neumann Communities. She is currently Co-Program Di-
rector at Stella Maris Retreat Center in Skaneateles, NY. 
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She is active in the Franciscan Federation as a past mem-
ber of the Commission of Regions Executive Committee 
and presently is Chair of the Region 1 Steering Commit-
tee. For six years, Sister was Chairperson for the Cen-
tral New York Franciscan Experience held every March 
in Syracuse, NY. Her ministry has included positions as 
elementary school teacher, social worker at Covenant 
House, formation and leadership roles for her communi-
ty, and recently as Co-Director of the Franciscan Retreat 
Center in Hastings on Hudson, NY.

elise saggau, o.s.f., has a Master of Divinity degree from 
Loyola University in Chicago, and a Master of Arts degree 
in Franciscan Studies from the Franciscan Institute at 
St. Bonaventure University. She taught theology at Mun-
delein College in Chicago and at the Spiritan Missionary 
College Seminary in Tanzania, East Africa. She also has 
many years of experience in religious education at parish 
and diocesan levels. From 1995 through 2001 she was 
the editor of The Cord, and served as Assistant Director of 
Publications at the Franciscan Institute. She is now en-
gaged in free-lance publication work and on-going Fran-
ciscan education/formation. She currently resides in St. 
Paul, Minnresota.

roberT sTewarT, o.f.M., is the Religious assistant to the 
Bikira Maria Association of the English-speaking Poor 
Clares in Africa and a member of the South African Prov-
ince of Our Lady Queen of Peace.

franCes ann ThoM, o.s.f., is a Sister of St. Francis of the 
Neumann Communities. She has written and contributed 
to many of her community’s publications. She ministers 
to the Sick and Elderly at St. Daniel Parish in Syracuse, 
NY.



sT. Clare’s day hoMily

PaTriCia larkin, o.s.f.

When we look at the great Franciscan Saints in our heri-
tage, we tend to think that they were so holy that we 
could never be like them. We put them on a pedestal or 
in a shrine; we pray to them but we think we really can’t 
be like them. However, as we take days like this to honor 
saints and look at their lives, we find that saints simply 
open their eyes to the needs around them and do what 
they can to help. As I look out over this congregation 
many of you look wise enough to function as a mentor 
or to give advice to someone. It might be a son, daughter, 
grandchild, neighbor, co-worker or fraternity member. In 
Clare’s Letters to Agnes of Prague, we find a wealth of 
examples of how Clare was a good model to follow in sup-
porting and advising others.1 She begins with praise and 
encouragement.

We often hear about or notice someone who is doing a 
good job at something. We admire their work or courage, 
but what do we do about it? Do we tell them or keep it to 
ourselves? 

Even in the Middle Ages, without the instant com-
munication of today’s world, news traveled fast – even 
reaching the ears of cloistered nuns. Agnes of Prague had 
refused the marriage proposal of the Emperor because 

1 The idea of Clare's mentoring Agnes was developed in Joan 
Mueller’s presentation, “Following Francis by Caring for the Poor: The 
Legacy of Clare and Agnes of Prague” given at the Sixteenth Annual 
Central New York Franciscan Experience on March 28, 2009.
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she had heard the preaching of the Franciscan Friars. 
She wanted to give all of her great wealth away to the poor 
and to start a Monastery like St. Clare’s in San Damiano. 
This news was the talk of the world. Far away in Italy, 
Clare heard the news. Everyone was talking about the 
Bohemian princess who had refused to marry Emperor 
Frederick II, had built a hospital named after St. Francis 
and then had endowed this hospital with all the wealth 
in her dowry. Agnes also built a huge monastery where 
she could live a life of complete dependence on God as 
soon as all the details of giving away her property were 
finished. This was the talk of the entire world, bigger even 
than the recent wedding of Prince William and Kate. Clare 
was awed that this young, twenty-three year old princess 
would give up everything a woman could want in order 
to follow the ideal of poverty, the ideal that Clare herself 
had caught from Francis, so she decided to write Agnes a 
note. This letter in which Clare praised and encouraged 
Agnes began a series of correspondence over the years 
until just before Clare’s death.

This ideal that Clare and Agnes held in common is 
called the Privilege of Poverty. It turned the world’s eco-
nomic reality upside down. The rich women who entered 
the convents of both Clare and Agnes now lived in de-
pendence like the poor servants and vassals who used to 
work for them. Their dowries, instead of being placed in 
the convent coffers to provide for their future, were given 
to the poor with no strings attached.2

This, however, did not go over well with Pope Greg-
ory IX. If these noble women should die of starvation, it 
would not look good for the church. Their powerful and 
influential relatives would not be happy. So the Pope in-
sisted that all cloistered convents have land to rent out 
and from which the sisters could receive food, fire wood 
and materials for clothing.

2 Joan Mueller, O.S.F., Clare of Assisi: Her Life and Theology, Lec-
ture 5: The Privilege of Poverty (www.NowYouKnowMedia.com). 
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Upon receiving this news from the Pope, Agnes was 
upset. She did not know what to do. She remembered the 
encouraging letter that Clare had sent her and wrote to 
her for advice. Now Clare has been through these issues 
with several popes over the years. Clare again models for 
us how to mentor someone. She did not say, “Chill out! 
Get your act together!” She treats Agnes with respect and 
encourages her to continue what she has been doing and 
to hold onto her ideals. You may have heard the following 
words taken from her second letter to Agnes:

… what you do, may you keep doing and not stop, 
but with swift pace, nimble step, and feet that do 
not stumble so that even your walking does not 
raise any dust, may you go forward tranquilly, joy-
fully, briskly, and cautiously … trusting in no one 
and agreeing with no one because he might want 
to dissuade you from pursuing your founding pur-
pose or might place a stumbling block in your way 
…3

In effect Clare tells Agnes, you have already given your 
things away. Keep on living as you have. Don’t make this 
become bigger than it is. Just keep living as you do, resist 
but be respectful. Clare knows from experience that re-
sisting the views of the church can lead to trouble so she 
then tells Agnes that if she needs help she should follow 
the advice of Brother Elias, the Franciscan General Min-
ister. From Clare’s experience she knows Agnes will have 
to face contempt and suffering in trying to live her ideals 
so she then reminds Agnes how Christ suffered and that 
she will face persecution as well.

Agnes heeded Clare’s advice and asked Brother Elias 
to intercede for her. But having been prepared to become 
the future Queen, she had many diplomatic skills. Us-
ing this knowledge, she asked her brother who was now 

3 Joan Mueller, O.S.F., Clare of Assisi: Letters to Agnes 
(Collegeville,MN: Liturgical Press), 29.
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the King of Bohemia to also intercede for her with the 
Pope. Her brother was very influential and promised the 
Pope the support of his family, their many alliances, great 
wealth and connections if Pope Gregory would just honor 
his sister with this one simple request of not having en-
dowments for her monastery. The Pope knew he needed 
King Wenceslas as a powerful ally so he rephrased his ad-
dition to their constitution to state: “You cannot be forced 
to receive unwillingly any possessions in the future.”4 
This was the same change in wording that he had previ-
ously given to Clare’s convent in San Damiano.  

However, we know from Clare’s Third Letter that the 
Pope tried another tactic. He gave all cloistered women’s 
monasteries a list of fasting regulations which spelled out 
the kinds of food they should have. He was trying to make 
sure they had enough nourishment but he did not take 
into account that northern monasteries did not have the 
abundant fruit, olive oil or vegetables available in Italy. 
Agnes and Clare’s monasteries depended on what the Fri-
ars could beg for them each day. They could not go out 
to the neighboring poor peasants with a menu! They had 
always accepted whatever the people could afford to offer.

Clare could hear in the tone of her letter that Agnes 
was upset, stressed out and probably angry. So in her re-
ply, Clare did not feed into these emotions but instead re-
assured her, pointing out to Agnes what she had already 
accomplished. For Clare, the privilege of poverty was 
most important and she admired how Agnes had used 
all her skills in securing this. Clare also did not want to 
micro manage. She recognized that customs and life were 
different in different areas so when Agnes asked her for 
details about what fasting rules San Damiano used and 
what feast days were exempt, Clare gently reassured Ag-
nes that she must have figured this out already. Clare 
seemed more worried about Agnes’s lack of peace and joy 
than about the fasting rules. She affirmed Agnes and en-

4 Joan Mueller, Clare’s Letters to Agnes: Texts and Sources (St. 
Bonaventure, NY: The Franciscan Institute, 2001), 220. 
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couraged her, then advised her not to let bitterness and 
confusion take over. Before taking up the question about 
fasting, Clare encourages Agnes to keep eternity and the 
example of Christ and his mother in mind. After listing 
the basic fasting regulations, Clare gives Agnes advice 
that is so important for us today:

… Our flesh is not bronze nor is our strength that 
of stone. No we are frail and weak … so offer to God 
your reasonable service seasoned with the salt of 
discretion.5 

This is how we, too, are to become saints: by using 
our talents and skills to give God reasonable service, sea-
soned with discretion. Another way to say this might be 
the phrase, “Do the best you can with what you’ve got.” 
May we all follow Clare’s example and advice so someday 
we will meet happily in heaven. 

5 F. Edward Coughlin, O.F.M., “Telling Our Stories and Discov-
ering Our Way, Part 2,” Power Point Presentation given at the Net-
working Seminar: Spiritual Direction from a Franciscan Perspective, 
Springfield, IL, April 6, 2011, slide #30.
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The franCisCan way 
aCCording To Clare of assisi

elise saggau, o.s.f.

inTroduCTion

Clare of Assisi was an extraordinary thirteenth-century 
person, who, in spite of the fact that few of her written 
texts have been preserved, appears as a truly original 
spiritual leader of her time. In approaching historical 
events in which both men and women played significant 
roles, it is tempting to undervalue the achievements of 
women. In our contemporary efforts to retrieve the roots 
of our Franciscan tradition, we discover that both Francis 
and Clare enjoyed a fullness of life that transcended the 
unexamined social and cultural expectations of their time 
and left behind a heritage that is a source of spiritual 
wealth for our own times. Elizabeth Johnson calls such 
persons “paradigmatic figures”: 

When [paradigmatic figures] are recognized by 
the common spiritual sense of the community, 
they become publicly significant for the lives of 
others.... [They] embark on an adventure of the 
spirit to embody the novum of the gospel in new 
circumstances. The response of the community 
affirms that their wager paid off in creating a new 
possibility that many others can now benefit by 
adopting.... [They] have captured and held the 
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Christian imagination over centuries, and with the 
shock of the new, even today.1 

Such persons experience what Rosemary Radford 
Ruether calls “redeemed humanity,” i.e., a state that is 
“reconnected with the imago dei.” This state, she says,

means not only recovering aspects of our full 
psychic potential that have been repressed by 
cultural stereotypes, it also means transforming 
the way these capacities have been made to 
function socially.... Recovering our full psychic 
potential beyond gender stereotypes thus opens 
up an ongoing vision of transformed, redeemed, or 
converted persons and society, no longer alienated 
from self, from others, from the body, from the 
cosmos, from the Divine.2

This describes Francis and Clare, who saw the world 
and society transformed by the saving event of Jesus 
Christ. They saw through the alienating patterns that 
categorized people and separated them from one another, 
from the whole of creation, and from God. 

The same Spirit that impelled Francis to originate a 
new way of living the gospel life inspired Clare, as well. 
Shaped and limited by the cultural biases and exigencies 
of her own society and her own times, she did nevertheless 
experience a high level of personal liberation. It is not 
helpful to view Clare as expressing a “feminine” dimension 
of the gospel vision and Francis a “masculine” dimension. 
Not only does such a perspective fail to do justice to the 
event, but it perpetuates alienating stereotypes. Thus, 
it is not appropriate to view Clare's achievements as an 
expression of “feminine spirituality.” Actually, there is no 
such thing as “feminine spirituality.” There is spirituality 

1 Elizabeth Johnson, Friends of God and Prophets (New York: Con-
tinuum, 1998), 236-37.

2  Rosemary Radford Ruether, Sexism and God-Talk (Boston: Bea-
con Press, 1983), 113-14.
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as it is articulated and lived out by both women and men 
according to the level of consciousness they have achieved 
at any given historical moment. Levels of consciousness 
result from personal experiences and the way human 
beings respond to the gifts of grace offered them. Sally 
McFague reminds us that we must distinguish between 
“female” and “feminine”:

The first refers to gender while the second refers 
to qualities conventionally associated with 
women. The problem with introducing a feminine 
dimension of God is that it invariably ends with 
identifying as female those qualities that society 
has called feminine. Thus the feminine side of 
God is taken to comprise the tender, nurturing, 
passive, healing aspects of divine activity, whereas 
those activities in which God creates, redeems, 
establishes peace, administers justice, and so on, 
are called masculine. Such a division, in extending 
to the godhead the stereotypes we create in human 
society, further crystallizes and sanctifies them.3

Reinforcing these alienating stereotypes by applying 
them to spirituality is not helpful in describing the human 
experience. 

With this in mind, we will look at Clare's contribution 
to Franciscan spirituality and to the spirituality of the 
Church as that of a fully developed and liberated human 
being who was, nevertheless, subject, as a woman, to the 
social and cultural biases of thirteenth-century Italy and 
formed by a religious cultural tradition highly influenced 
by monastic spirituality and an ecclesial hierarchy 
dominated by men.

3 Sally McFague, Models for God, Theology for an Ecological, Nucle-
ar Age (Philadelphia: Fortress Press, 1987), 99.
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The use of feMale iMages in Medieval sPiriTualiTy

A brief look at the use of female images in medieval 
Christian spiritual literature reveals some of the 
unexamined assumptions that underlay the preaching, 
the writings and the spiritual direction of the time. 
Edward Whitson Robley reminds us that 

from the beginning of the Christian tradition certain 
signs, especially those drawn from marriage, 
are used to typify the union. It is interesting 
to note the interplay of cultural limitations or 
determinations in reference to the marriage 
symbolism. The languages of the writers—Greek, 
Latin and Spanish—all render the word for soul 
as a feminine gender noun (psyche, anima, alma). 
Thus, the extended use of the nuptial metaphor 
is encouraged by the language (possibly even 
suggested by it) and not impeded as would be the 
case in English where the word is neuter, making 
it awkward to speak of the soul as she.4 

If ascribing a female image to the soul was not a 
problem for medieval spiritual writers, it seems a small 
step to ascribe traditional female roles to men holding 
positions of authority in the Church. Even as early as 
the sixth century, the monastic tradition saw in the 
responsibility of the abbot the need to relate to his monks 
in a maternal way. André Cabassut, O.S.B., examining 
the devotion to Jesus as mother, points out that 

The Rule of the Master [c.555 A.D.] prescribes to 
the abbot to be for his monks not only a father 
but a mother, ‘by offering them (his monks) equal 
love as their mother and showing them uniform 
kindness as their father.’ 

4 Edward Whitson Robley, Mysticism and Ecumenism (New York: 
Sheed and Ward, 1966), 45-46.
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He goes on to say that “... six hundred years later 
Saint Bernard encouraging prelates to love the souls 
under their care says to them, ‘Learn that you must 
be mothers to those in your care, not masters.’”5 This 
imagery no doubt influenced both Francis and Clare, who 
would have listened to many gifted Cistercian preachers 
of their time.6

Caroline Walker Bynum, in her insightful study Jesus 
as Mother, analyzes the use of female imagery in twelfth-
century Cistercian sermons and treatises, indicating that 
these images were in no way free of sexual stereotyping. 
Qualities of “gentleness, compassion, tenderness, 
emotionality and love, nurturing and security” were 
clearly considered maternal, while qualities of “authority, 
judgment, command, strictness, and discipline” were 
paternal.7 

Not only were abbots and other prelates admonished 
to exercise qualities associated with the characteristics of 
women, but there was a growing tendency in Cistercian 
literature to attribute such stereotypical qualities to 
Christ as piety took on more affective dimensions. This 
trend also brought about an increased tendency to use 
the image of woman to personify certain key concepts, 
to picture the soul as female, and to use female erotic 
experiences in describing the monk's relationship with 
Christ.8

However, it is possible that medieval writers did not 
make as clear distinctions between male and female 
as we do today. There seemed to be little difficulty in 
attributing stereotypic gender qualities to the opposite 
sex. Therefore we cannot conclude that twelfth-century 

5 André Cabassut, OSB, “A Medieval Devotion to “Jesus Our Moth-
er,” Cistercian Studies XXI.4 (1986): 346.

6 Margaret Carney, “Francis and Clare: A Critical Examination of 
the Sources,” Greyfriars Review 3.3 (Dec. 1989): 338.

7 Caroline Walker Bynum, Jesus as Mother, Studies in the Spiritu-
ality of the High Middle Ages (Berkeley: University of California Press, 
1982), 148.

8 Bynum, Jesus as Mother, 137-38.
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monks actually associated “feminine” affective responses 
with the concrete experience of women. 

The Cistercian conception of Jesus as mother and 
abbot as mother reveals not an attitude toward women 
but a sense (not without ambivalence) of a need and 
obligation to nurture other men, a need and obligation to 
achieve intimate dependence on God.9

The implied ambivalence here may have given rise to 
anxiety, which was relieved to some extent by attempts 
to temper the use of authority with “compassion and 
mothering.”10 

Women, however, experienced this in a different way. 
Their access to power was very limited and their forum 
was restricted. Their dependence on male leaders in the 
Church was guaranteed. This state of affairs did not seem 
to strike women as particularly inequitable. It may even 
be that women religious, in developing a rich mystical 
life within their own culture, understood their role as a 
desirable alternative to the clerical role in the church.11 

Monastic women who achieved such a synthesis were 
often sought out by men for support and wisdom. There 
was a kind of balance in the imagery such women used to 
express their mystical experiences. They were less likely 
than men “to identify nurturing qualities with the female 
and discipline with the male or to have any consistent 
sense of certain actions or traits as associated with 
one gender or the other.”12 Nor did such women find it 
necessary to image themselves as males in their prayer 
or community life in order to feel more worthy. Their 
self-images were either female (i.e., mother to spiritual 
children, bride of Christ) or androgynous (child to a God 

9 Bynum, Jesus as Mother, 167-68.
10 Bynum, Jesus as Mother, 158.
11 Bynum, Jesus as Mother, 261-62.
12 Bynum, Jesus as Mother, 149.
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who was mother as well as father, judge and nurse to the 
souls in their keeping.)13

Certain qualities seem to have characterized women's 
devotional life in the thirteenth century. They were 
inclined, more than men, to emphasize penitential 
asceticism, self-inflicted pain, extreme fasting, and patient 
endurance of illness. Their forms of life tended to be less 
institutionalized and their religiosity more marked by 
para-mystical phenomena such as trances and stigmata. 
Their devotions emphasized particularly the sufferings of 
Christ in his humanity and the Eucharist.14 Many of these 
qualities were characteristic of Francis’s own devotion and 
mystical experience. His way of understanding Gospel life 
seemed to transcend the stereotypical biases of his own 
time, as did Clare’s. 

CreaTing balanCe in new forMs of religious life 

It may be that the complexity and ambivalence 
experienced by Christians of the twelfth and thirteenth 
centuries gave rise to new and creative expressions 
of religious life. This period demonstrates an amazing 
ability to balance the tensions inherent in a religion that 
both affirmed the goodness of creation yet counseled 
renunciation of the world. While recognizing the paradoxes 
implicit in Christianity, 

the twelfth-century ability to complement individual 
with community, personal growth with service 
of others, affectivity with authority, gave birth to 
the friars—a new role that solved many earlier 
ambivalences by explicitly combining renunciation 
of the world, through extreme personal poverty 

13 Caroline Walker Bynum, “Religious Women,” Christian Spiritu-
ality, ed. Jill Raitt, World Spirituality: An Encyclopedic History of the 
Religious Quest, Vol. 17 (New York: Crossroad, 1987), 135-36.

14 Bynum, “Religious Women,” 131.
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and penitence, with evangelism by example (or life) 
as well as by word.15

Out of this cultural complex arose also the Poor Ladies 
of San Damiano. It was socially unacceptable for them 
to practice evangelization as itinerants and preachers. 
Nevertheless, they were able to achieve, through a unique 
understanding of this new and creative vocation, a way 
of life in an enclosed environment that supported the 
development of full human personhood and manifested 
an ecclesial, evangelical mission. In her Testament Clare 
envisions the effectiveness of this way of living the Gospel: 

For the Lord himself has placed us as a model, as 
an example and mirror not only for others, but also 
for our sisters whom the Lord has called to our way 
of life as well, that they in turn might be a mirror 
and example to those living in the world (TestCl 
19-20).16

In her “Third Letter to Agnes of Prague,” Clare 
articulates a “mission statement,” an understanding of 
their way of life as “contributing to the proclamation of 
the Gospel by manifesting the hidden center of their lives, 
the Lord Jesus Christ:”17

By humility, ... faith, ... poverty, you have taken 
hold of that incomparable treasure hidden in the 
field of the world and of the human heart, ... with 
which you have purchased that by whom all things 
have been made from nothing. And ... I judge you 
to be a co-worker of God himself and a support for 
the weak members of his ineffable Body (3LAg 7-8).

15 Bynum, Jesus as Mother, 264.
16 All quotations from the writings of Clare are from Clare of Assisi: 

Early Documents, The Lady, trans. Regis J. Armstrong, O.F.M.Cap. 
(New York: New City Press, 2006), 61. (Hereafter CAED.)

17 Regis J. Armstrong, “Starting Points: Images of Women in the 
Letters of Clare,” Collectanea Franciscana 62.1-2 (1992): 88.
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Clare of assisi, CreaTive visionary of a new forM of life 

Lazaro Iriarte describes Clare's personality traits as 
depicted in the canonization process:

•feminine human maturity ... sensitivity, tender-
ness, presence of mind, attention to detail, ... 
discernment.

•evangelical manner of administration, humble 
and simple service.

•gentle firmness of manner. She could be strict 
when occasion demanded, especially when 
there was a question of safeguarding the Fran-
ciscan heritage.

•penitential life, sometimes carried to excess ... 
and a patient bearing up with the weakness of 
advancing years.

following Christ in absolute poverty, externally 
and internally. She knew how to integrate pov-
erty with work and always gave an example of 
diligence.

•contemplative prayer.
•serenity and joy of heart.18

While Iriarte himself chooses to designate as “feminine” 
the first set of characteristics, there is no necessary 
reason to designate these or any that follow as gender-
specific. They describe one who has been totally imbued 
with the vision of Gospel life. They witness to the fact 
that Clare had an acute understanding of Francis’s vision 
and was able to create for enclosed women of her time an 
environment within which these ideals could be lived out. 
Like many other contemporary women religious, Clare 
did not feel that the quality of her new form of life was in 
any way inferior to that of her male counterparts. Her rule 
reflects the ideals of Francis’s own rule:

18 Lazaro Iriarte, “Clare in Female Hagiography,” Greyfriars Re-
view 3 (Aug. 1989): 188.
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The form of life of the Order of the Poor Sisters 
that Blessed Francis established is this: to observe 
the Holy Gospel of our Lord Jesus Christ, by living 
in obedience, without anything of one's own, 
and in chastity.... Let the sisters not appropriate 
anything to themselves, neither a house nor 
a place nor anything at all; instead, as pilgrims 
and strangers in this world who serve the Lord in 
poverty and humility, let them confidently send 
for alms. Nor should they be ashamed, since the 
Lord made himself poor in this world for us. This 
is that summit of the highest poverty which has 
established you, my dearest sisters, heiresses and 
queens of the kingdom of heaven; it has made you 
poor in things but exalted you in virtue (RCl 1:1-2, 
8:1-4).

franCis and Clare as religious and soCial revoluTionaries

Francis and Clare, inspired by the Spirit, created 
for their times a new way of following Christ. For the 
Brothers this meant an integration of the contemplative 
and active life grounded in fraternal bonds, yet free of 
the limits set by the monastic notion of stability based on 
geographic location and material security. For the Sisters 
it meant a contemplative life sustained by the bonds 
of mutual love (cf. RCl 10:7).19 Although set within the 
confines of enclosure, they were liberated from reliance on 
possessions for security. Freedom of spirit characterized 
this way and surpassed the imaginations of all who had, 
till then, envisioned possible forms of life for religious 
women. 

Francis and Clare were types of religious revolutionaries 
in the Assisi of their historical moment. They separated 

19 “Let them be always eager to preserve among themselves the 
unity of mutual love which is the bond of perfection.”
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themselves from their social context in such a way as to 
become living critics of the values by which that society 
lived. Francis, by creating a religious social order that was 
democratic, non-patriarchal, and androgynous, may have 
resolved many of his conflicts with his own family's values 
as well as with the values of the prevailing culture. All his 
followers are brothers; the leader is a minister. There are 
no “fathers” or “priors.” In his Rule for Hermitages, he 
describes the roles of the Friars thus: “Let two of these 
be the ‘mother’ and have two ‘sons’” (RH 1).20 Francis also 
describes himself as a mother in relationship to Leo in his 
Letter to Leo (LtL 2).21 

Clare’s attraction to Francis’s way of life and 
interpretation of the Gospels attests to the kinship of 
their spirits. Clare recognized and felt called by the same 
spiritual impulse that moved Francis. Abandoning her 
aristocratic home was certainly an effective critique of the 
values held by the majores in general. Her community, too, 
would be characterized by a recognition of the equality of 
its members and by a servant attitude on the part of the 
leader.

Let whoever is elected ... strive to preside over 
the others more by her virtues and holy behavior 
than by her office, so that moved by her example, 
the sisters may obey her more out of love than 
out of fear.... Let her consult with all her sisters 
concerning whatever concerns the welfare and 
good of the monastery, for the Lord frequently 
reveals what is better to the youngest (RCl 4:8-9, 
17-18).22

20 “Rule for Hermitages” 1, Francis of Assisi: Early Documents, Vol. 
I, ed. Regis Armstrong, Wayne Hellmann, William Short (New York: 
New City Press, 1999), 61. (Hereafter FAED.)

21 FA:ED 1, 122. “I am speaking, my son, in this way—as a mother 
would....”

22 CA:ED, 114-15.
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The Sisters, on their part, are called to be of service to 
one another without distinction. This is especially clear in 
Chapter 8 of Clare’s Form of Life that describes how they 
should care for one another in times of sickness: 

All are bound to serve and to provide for their 
sisters who are ill as they would wish to be 
served.... Let each confidently make her needs 
known to another. For if a mother loves and cares 
for her child according to the flesh, how much 
more attentively should a sister love and care for 
her sisters according to the Spirit? (RCl 8:14-16)23

Clare was also intensely imbued with the significance 
of absolute poverty in the face of the social realities of her 
time and according to her understanding of the kenosis 
of Christ: “But as a poor virgin, embrace the poor Christ. 
Look upon him who became contemptible for you, and 
follow him, making yourself contemptible in this world for 
him” (2LAg 18-19).24 

The violence implicit in her family’s knightly way of 
life reinforced her own commitment to foster within her 
community the ways of peace and reconciliation:

I admonish and exhort in the Lord Jesus Christ all 
my sisters, both those present and those to come, 
to strive always to imitate the way of holy simplicity, 
humility and poverty and also the integrity of our 
holy way of living.... And loving one another with 
the love of Christ, may you demonstrate without 
in your deeds the love you have within so that, 
compelled by such an example, the sisters may 
always grow in the love of God and in mutual 
charity (TestCl 56, 59-60).25

23 CA:ED, 120.
24 CA:ED, 49.
25 CA:ED, 64.
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Clare’s strength of character is evident in the 
persistence with which she sought to assure the way 
of life that she had chosen with her whole heart and 
that she had shaped to the exigencies of the enclosure. 
While maintaining an obediential attitude, she sought 
continually to open a window wherever a door closed. In 
her Second Letter to Agnes of Prague, Clare directs:

In all of this, follow the counsel of our venerable 
Father, our Brother Elias, the General Minister, 
so that you may walk more securely in the way 
of the commands of the Lord. Prize it beyond the 
advice of the others and cherish it as dearer to 
you than any gift. If anyone has said anything else 
to you or suggested any other thing to you that 
might hinder your perfection or that would seem 
contrary to your divine vocation, even though you 
must respect him, do not follow his counsel (2LAg 
15-17).26

aChieving a new forM of life for religious woMen

Hugolino, the Cardinal Protector of the Order and 
Papal Legate in Tuscany and Lombardy, tried to get Clare 
to modify what seemed to him an impractical way of 
living. Around 1219, he wrote a rule that he eventually 
imposed on many women’s communities in central Italy, 
including the Poor Ladies of San Damiano.27 This rule, 
however, was effectively modified by the “Privilege of 
Poverty” that Clare had obtained from Innocent III in 1216 
and which Hugolino, himself, as Gregory IX, renewed in 
1228. This privilege represented to Clare a guarantee 
that her community could not be obliged to adopt a rule 
that required ownership of property. It gave their way of 
life a singular character. The Poor Ladies would support 

26 CA:ED, 48-49.
27 Cf. “The Form and Manner of Life of Cardinal Hugolino,” CA:ED, 

75.
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themselves by their manual labor and by alms, when 
necessary, just as the Friars did.

Thus Clare, in effect, achieved the establishment 
of a new type of religious life for women. At the end of 
her life, she received papal approval of a rule of her own 
composition, the first woman ever to do so. It incorporated 
values from the Benedictine Rule that had long guided the 
monastic life of the Poor Ladies as well as from the Later 
Rule of the Friars Minor. It also included aspects of the 
Rules of Hugolino and Innocent IV. But, with the wisdom 
gained by forty years of striving to live her ideal, Clare’s 
own form of life included directives that supported the life 
she had always envisioned. The reluctant approval given 
to this document, however, had limited application. It was 
only the monastery of San Damiano that was privileged to 
observe it, and, after Clare’s death, it was “lost” for several 
centuries. Rediscovered in 1893, it stands today, together 
with her other writings, as a testimony to the wisdom and 
inspiration that Clare offered to the primitive Franciscan 
movement and that she offers in our own times to all who 
follow the Franciscan way. 

For the Lord himself has placed us as a model, as 
an example and mirror not only for others, but also 
for our sisters whom the Lord has called to our way 
of life as well, that they in turn might be a mirror 
and example to those living in the world. Since 
the Lord has called us to such great things that 
those who are a mirror and example to others may 
be reflected in us, we are greatly bound to bless 
and praise God and to be strengthened more and 
more to do good in the Lord. Therefore, if we live 
according to the form mentioned above, we shall 
leave others a noble example and gain, with very 
little effort, the prize of eternal happiness (TestCl 
19-23).28

28 CA:ED, 61.
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ConClusion 

Clare's vision of Gospel holiness transcends any 
gender stereotypes. Hers was the spirituality of a fully-
developed human person of thirteenth-century Europe. 
While subject to the exigencies and limitations of her socio-
cultural situation, she intuitively recognized the greater 
freedom of the human spirit that finds in the mystery of 
God a fully redeemed humanity. She respected that same 
fully redeemed humanity in herself and in others. 

While Clare certainly did not practice a feminine 
spirituality, would it be anachronistic to characterize her 
view as feminist in the contemporary understanding of 
that term? Certainly she was not this in any explicit or 
conscious way. However, she might be described as such 
in the sense used by Mary Giles in her description of two 
famous women mystics, beside whom Clare stands as 
fully equal: 

Were Catherine [of Siena] and Teresa [of Avila] 
feminists? Of course they were; the woman mystic 
has to be a feminist. For the feminist mystic is she 
whose flame of Loving sears the edges of life, which 
edges are only feeble constructs of the human mind 
anyway. She is bright living in the darkness of Love, 
the solitary heart, alone but not lonely, she whom 
we recognize and in whom we recognize ourselves 
by the clear absoluteness of moving uniquely. She 
is, and we are, greater than whatever we or others 
might conceive of and label as ourselves. For we 
are ourselves paradox, mystery, born and being 
born out of Mystery Itself.29

Clare, clarissima,30 “flame of Loving,” “bright living,” 
“clear absoluteness of moving uniquely”—this is the Clare 
of history whose original and mystic spirit stood beside 

29 Mary Giles, “The Feminist Mystic,” The Feminist Mystic and Oth-
er Essays on Women and Spirituality (New York: Crossroad, 1982), 36. 

30 Cf. “Papal Decree of Canonization,” 2, CA:ED, 263.
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that of Francis of Assisi and struggled with him for the 
perpetuation of the primitive Franciscan vision—the 
desire to live the very life of the Crucified and Glorious 
Lord Jesus Christ, in which mirror Clare saw reflected 
herself, her sisters and brothers, and the whole created 
universe.
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sainT Clare and The PoverTy of god

roberT sTewarT, o.f.M.

Clare, through contemplation, penetrates the mystery of 
God who reveals himself as a community of love bound 
together in mutual poverty. She contemplated the Father 
as pure giver united with the Son who has emptied him-
self as an image of the Father and through the Spirit gives 
himself as a perfect gift to the Church. Limitless generos-
ity, total self-giving, absolute kenosis both within the life 
of the Trinity and in God’s relation to us is what led Clare 
to identify the Trinity and poverty, and associate Poverty, 
Humility and Love with God. Poverty emerges as the pre-
requisite for establishing relations with the Father, Son 
and Holy Spirit. She sees poverty as the tool that opens 
the human person to divine relations.

O Blessed poverty
Who bestows eternal riches on those who love and 
embrace her!
O holy poverty, 
to those who possess and desire you
God promises the kingdom of heaven 
and offers, indeed eternal glory and blessed life!
O God-centered poverty, 
whom the Lord Jesus Christ
Who ruled and rules heaven and earth,
Who spoke and things were made, 
condescended to embrace before all else 
(1Ag 15-17).
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Clare, in this passage, builds a foundation for a life of 
poverty by deepening the motives for embracing poverty. 
First Clare claims, that poverty leads to eternal riches of-
fered through the Son who enriches us through his pov-
erty. 

If so great and good a Lord, then on coming into 
the virgin’s womb, chose to appear despised, needy 
and poor in this world, so that people who were 
in utter poverty and want and in absolute need of 
heavenly nourishment might become rich (cf. 2 Cor 
8:9) in him by possessing the kingdom of heaven, 
then rejoice and be glad (Hab 3:18) (1LAg 19-20).

She writes to Agnes:

What a great laudable exchange:
To leave the things of time for those of eternity,
To choose the things of heaven for the goods of 
earth,
To receive the hundred-fold in place of one,
And to possess a blessed and eternal life, (1 LAg 
30).
 
Then it offers the Kingdom of the Father through the 

Son who is the Father’s gift to the world and empties 
Himself as an image of the Father. 

Take to heart among yourselves what you find in 
Christ Jesus: He was in the form of God; yet he 
laid no claim to equality with God, but made him-
self nothing, assuming the form of a slave. Bearing 
the human likeness, sharing the human lot (Phi-
lippians 2: 3-8). 

Poverty is personified, “to those who possess and de-
sire you” and the kingdom is the presence of Christ who 
is the eternal glory of the Father. 
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Finally poverty is God-centered, centered in the Divine 
Trinity which is the perfect model of Charity and the key 
to open the human person to divine relations in the Trin-
ity. Poverty is the perfect expression of God within Him-
self and of God with humanity. It is within the very life of 
the Trinity that the Father gives himself to his Son from 
all eternity. The Father gives the whole of his nature to 
his Son. It is only by his paternity that the Father differs 
from the Son. The Son having received from the Father 
all that the Father is returns all that he has received to 
the Father in thanksgiving retaining nothing for himself 
except his filiation. The Son is then the perfect image of 
the Father and hence is said to be the Word of the Father. 

The Father and the Son are so intimately united with 
one another that they breathe forth love in a single will, 
the love of the Spirit. The Holy Spirit does not differ from 
the other two persons except that he proceeds from the 
Father and the Son. Apart from the mutual relations be-
tween the persons, everything else is common and indi-
visible. 

The Father has nothing belonging to himself except 
his paternity which is a subsistent relation with regard to 
the Son, so we can say the Father is totally dispossessed, 
having nothing except his paternity. The Son, having 
returned everything to the Father in thanksgiving, has 
nothing except his filiation and so is poor having nothing 
but his Sonship. The Holy Spirit has nothing belonging to 
him except his procession from the Father and the Son. 

The whole egoism of the Son and that of the Spirit 
consists in being in relationship to each other and to the 
Father from whom they proceed. These three divine per-
sons totally divested of egoism exist in the unity of love: 
“All that is mine is yours, and what is yours is mine” 
(John 17:10). The Divine Life is constituted by a total lack 
of egoism and a total dispossession. God, the Trinity, the 
community of love, is constantly born in a state of radical 
dispossession. He is God only because in the constitution 
of his being, he gives himself, divests himself of every-
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thing, for the sake of the other, instigating the other to 
make a similar move. 

Created in his image we have no other vocation but to 
attain Poverty by becoming in our turn, a pure offering 
and a pure acceptance; no other vocation but to allow 
this fluid circulation of life which is love. 

Contemplating the essence of the Trinity, Francis, in 
his rule of life, demanded that to live a Godlike life we 
must live sine proprio, that is living without anything of 
our own. Clare in her Rule states:

I ask and counsel you, my ladies, always to live 
this most holy life and in poverty…. And just as I, 
together with my sisters, have been ever solicitous 
to safeguard the holy poverty which we have prom-
ised the Lord and the Blessed Francis, so too, the 
Abbesses who shall succeed me in office are bound 
to observe it inviolably to the end (RCl IV:3-4). 

Clare recognized that to find life in the Trinity de-
mands that we like Father, Son and Holy Spirit live by 
dispossessing ourselves and gazing upon the other. 

Inasmuch as this vision is the splendor of eternal 
glory (Heb 1:3), the brilliance of eternal light and 
the mirror without blemish (Wis 7:26) gaze upon 
that mirror each day, O queen and spouse of Jesus 
Christ, and continually reflect your face within it, 
so that you may adorn yourself within and without 
with beautiful garments of all virtues, as becomes 
the daughter and most chaste bride of the Most 
High King (4 LAg 14-17).

It is when we are looking at ourselves but seeing our-
selves in the other that our presence becomes a gift, a 
dialogue with the other in which I am born. I was born of 
relationship. “A person is a person because of persons.” 
The Christian person is born in dialogue with the Christ 
whom God made the framework of our understanding of 
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God. Christ was born of infinite acceptance and openness 
to the Divine Word which invests it with his eternal pover-
ty so that he becomes the sacrament of Divine Presence. 
So Clare tells us to contemplate God who is Christ like. 
Christ is God for us, that is, Christ crucified reveals the 
self-giving, self-sacrificing love, the unity of love, the total 
dispossession, the most high poverty. So Clare wrote a 
way of life that had two cardinal hinges, the unity of love 
and most high poverty.

refleCTions and QuesTions To Ponder

1. How does the designation of God as “poor” trans-
form your approach to God and to one another? 
What areas in your community life facilitate your 
transformation and what hinders your transfor-
mation?

2. Clare’s names for God were “Poor, Humble, Love.” 
How are these titles united in your daily lives. How 
is your poverty God-centered?

3. For Clare “Poverty” was a person. Share some of the 
text that illustrates this personification of poverty 
in the writings of Clare.

4. How does your daily life concretely manifest a 
space in which the “Poor, Humble” God is made 
manifest?

5. Clare speaks of the sacrum commercium, the ex-
change in which priority is given to the Kingdom 
of God above the Kingdom of the world. What is it 
in your life that opposes the establishment of the 
Kingdom of God?



Clare of assisi:
new leader of woMen1

franCes ann ThoM, o.s.f.

Lo, Assisi, lost in the Umbrian hills;
Barely a dot on man’s horizon––
Have not your hillsides blushed with many wars
And raised a wail of sorrow to heaven?
How, the, has God favored you with not one,
But –– two –– saints of peace!

Early in August 1253, Clare of Assisi lay near death after 
almost thirty years of illness. Having been received by 
Francis into his Order on Palm Sunday 1212, and hav-
ing become foundress of the second Franciscan Order 
(the Poor Ladies as they then were called), she enjoyed 
approximately twelve years of fairly good health during 
which her excessive fastings and austerity took their toll. 
She was very austere in food and drink, and her absti-
nence was such, that on the second, fourth and sixth 
days of the week she took no food to support her body; 
on other days she so reduced the quantity of what she ate 
that all marveled how she could live on so little.2 She was, 
however, still able to continue the guidance and direction 

1 Originally published in Peace Weavers by Cistercian Publica-
tions (Collegeville, MN: Liturgical Press, 1987). Reprinted with permis-
sion.

2 Nesta deRobeck, St. Clare of Assisi (Milwaukee, 1951; reprinted 
Franciscan Press, 1980), 234.
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of her small community to found a new expression in the 
Church of the monastic tradition.3

leader of a new exPression in The ChurCh

Clare, following the example and inspiration of Fran-
cis, had patterned her life-style on the Gospel. Having 
been introduced to the Benedictine form of life by her 
brief stay at the monastery then at Bastia, San Paolo, 
and a three or four week stay at “another Benedictine 
convent, Sant’ Angelo in Panzo, on the slopes of Mount 
Subasio and just outside of Assisi,”4 Clare desired a place 
where she could live the Franciscan way of life for which 
she yearned. “She was not a Benedictine, and the life of 
a Benedictine community was not at all what she had 
bargained for…. It was the Franciscan way … the way of 
adventure and hardship, and she was not finding this in 
the settled way of life of the Black Nuns.”5

Francis was able, with the blessing of the Bishop of As-
sisi, to install Clare and her sister Agnes in the Church of 
San Damiano, the first church he had rebuilt after hear-
ing God tell him to repair his crumbling Church. This was 
also the church in which he had dreamed that some day 
holy ladies would dwell. Now his dream would be realized. 
At first there was little organization and no proper Rule to 
follow, but since Clare regarded herself and her followers 
as part of the same movement of friars, the lived, as much 
as possible, in the same manner and with the same rule 
of life as the friars.

Although Clare occupied the place of leadership, she 
would not allow herself to be called mother superior or 
abbess, for she wished to remain in subjection and de-

3 Chiara Augusta Lainati, O.S.F., “The Enclosure of St. Clare and 
of the First Poor Clares in Canonical Legislation and in Practice,” The 
Cord 28.1 (1978): 9.

4 John Moorman, A History of the Franciscan Order (Oxford: Clar-
endon Press, 1968), 33-34.

5 Moorman, 34.
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sired that all the sisters should have equal status in the 
service of the Lord.

It was not humility alone that had caused Clare to 
refuse the title of Abbess; it was also her concept 
of a Franciscan superior, who was not to be like a 
Benedictine Abbess in dignity and authority. How-
ever, since the Fourth Council of the Lateran, (No-
vember 11-30, 1215) had decreed (Canon XIII) that 
no new religious Rule was to be approved but that 
Orders henceforth were to adopt an older Rule, 
the Monastery of San Damiano accepted at least 
formally the Benedictine Rule, and Clare could no 
longer decline the office of Abbess.6

However, the Benedictine Rule, as given them by Hu-
golino, the protector of the Order, to give them status in 
the Church, by no means eliminated those values which 
had been given them by Francis in the Formula vitae, on 
the contrary, he assured them: “We give you the Rule of 
St. Benedict … It will in no way run counter to those pro-
visions for living your live (which were given to you by us) 
and which you have taken as proper to your way of life.”7

Another point which gratified Clare and clarified 
the status of the Poor Ladies somewhat was that 
Hugolino had obtained from the Holy See the right 
for the Poor Ladies to be known as the Second Or-
der of St. Francis. Hugolino’s rule did state that 
the sisters had the right to own nothing except 
their house and chapel which while not quite the 
total dependence on providence that Clare desired, 
was still a step forward. She knew that Cardinal 

6 Ignatius Brady, O.F.M., The Legend and Writings of St. Clare of 
Assisi (St. Bonaventure, NY: The Franciscan Institute, 1953), 161.

7 For a concise reading and better understanding of the intention 
behind giving the Poor Ladies the Rule of St. Benedict read: John van 
de Pavert, O.F.M., “St. Clare and the Rules,” FIA Contact 4.2 (1983) 
[Franciscan Institute of Asia: Philippines]: 2-11.
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Hugolino’s efforts were aimed solely at ‘enabling 
them to fulfill their divine vocation,’ and Clare was 
grateful.8

Still another aspect in which the community differed 
from the traditional monastic style was the type of pov-
erty which they professed. While the Benedictine Rule al-
lowed the community itself to hold properties and ben-
efices, Clare insisted:

… though enclosed, she and her sisters should 
have no property and no settled income. The vow 
of individual poverty, which every religious house 
took, was not enough. There must also be with 
them, as with the friars, corporate poverty. The 
right to have no settled income, which came to be 
know as the Privilegium Paupertatis, was obtained 
for the sisters at San Damiano by Francis from In-
nocent III shortly before he died.9

How strictly enclosure was enforced is difficult to 
determine.10 In fact, it has sometimes been questioned 
whether Clare really wanted strict enclosure or whether 
she would have preferred going among the sick and poor 
as Francis and his brothers did. Since Francis’s ideal of 
gospel living included activity and adventure, conjecture 
that the sisters performed works of charity outside of the 
enclosure or even within the enclosure during the early 
years should not surprise us. These works may have been 
done, however, by the lay sisters who performed essential 
external works. Chiara Lainati, moreover, asserts that 
the contrast of evangelical poverty lived by Francis and 
the “well-being that came with monastic landholdings … 
proved … very well her intention ‘to live enclosed’.”11

8 Sister Mary Seraphim, P.C.P.A., Clare: Her Light and Her Song 
(Chicago: Herald Press, 1984), 154.

9 Moorman, 35.
10 Brady, 174 n. 5.
11 Lainati, 10-11.
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Jacques de Vitry has left us written observations of 
the nuns’ life-style in 1216:

The sisters lived by their own work or on alms col-
lected for them by the friars or given to them by 
the people of Assisi … living in various hospices 
near the towns. They will accept nothing, and live 
entirely by the labours of their hand.… They made 
a little money by spinning and making altar linen, 
and grew a few vegetables in their garden; but they 
remained very poor.12

Poverty was indeed honored not only to the letter, but 
most assuredly in the spirit. We are told that, “Clare wore 
only the simplest and roughest of clothes, slept on the 
floor, and at so little that it is hard to know how she lived 
at all.”13 The others followed her example in all things, as 
they were able Excpet when saying the daily offices, they 
engaged in useful work. Indeed, the manner in which the 
offices were recited and the nuns’ preference for manual 
labor were two of the elements which fundamentally dis-
tinguished the monastery of St. Clare from the numerous 
Benedictine monasteries scattered about the area of Mt. 
Subasio. Since Francis wanted his friars to concentrate 
on the text rather than a chang melody, Clare and her 
sisters recited the office without the psalm tones custom-
ary in traditional monastic choirs.

Thus, Clare and her sisters remained a sign that 
was complementary to the friars in the fields, yet equal 
to theirs in every aspect. Somehow, she and her sisters 
would be missionaries, preachers, healers, and restorers 
of churches while remaining behind monastery walls.

The evidence that Clare had truly established a new 
expression of the monastic tradition is based on the fact 
that “in addition to the new foundations, a number of 
Benedictine and other nunneries obtained permission to 

12 Moorman, 36.
13 Moorman, 207.
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change over to the stricter rule of the Poor Clares.”14 In-
deed, Clare’s sister, Agnes, was sent to Florence to direct 
a Benedictine community there which had “turned Poor 
Ladies.”15

PeaCe of soul

By now Clare had reached the point for which she had 
yearned these long years since 1212; the point of perfect 
union with him whom her soul had loved intensely. In 
her awareness of the approach of death, she spoke to her 
soul. “Go forth, for thou wilt have a good escort on thy 
journey.”16 It is obvious that she was comfortable with 
the prospect of her release from this world, as though she 
had practiced it many times. There is not the least evi-
dence of anxiety over what awaited her, for she knew she 
had walked in the footsteps of Christ. Testimony of this is 
found in the Bull of Canonization: 

As the ‘footprint of the Mother of God,’ she became 
the ‘new leader of women;’ her example is as valid 
for us today as it was for the world over seven hun-
dred years ago. Clare is still ‘the lofty candlestick 
of holiness that burned in the tabernacle of the 
Lord’ and we may still light our own lamps from 
that clear bright flame.17

Clare’s who existence had been one of harmony with 
her surroundings. True to the ideal of Francis, she praised 
and loved all God’s creatures and instructed her sisters 
to do the same. In the Process for Canonization, Sister 
Angeluccia testified:

14 Moorman, 208-09.
15 Brady, 14.
16 Brady, 50.
17 Brady, 153.
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When the holy Mother sent the extern sisters out-
side the monastery, she admonished them that 
whenever they saw beautiful leafy or flowering 
trees they should praise the Creator; and likewise, 
whenever they saw any human being or any oth-
er creature, they should always and in all things 
praise the Creator (Process XIV.9).18

sensiTive leader

That Clare’s harmony with creation heightened her 
sensitivity to all of mankind is very obvious from Sister 
Angeluccia’s testimony, but her sensitivity to her Lord 
was even more obvious. God was not to be outdone in 
generosity. On Christmas eve of 1252, not long before 
her death, Clare was much too ill to attend Matins in the 
friars’ oratory. Some of the Sisters wished to remain with 
her, but she would not hear of depriving them of the joy 
they would experience at the festivities. She urged all of 
them to attend and was left alone. It was a tremendous 
sacrifice on her part for it was her delight to honor the 
Holy babe of Bethlehem, as Francis had done so many 
years earlier,19 but this evening she had to relinquish that 
joy.

Being alone on such a wondrous night can be a prob-
lem, even for a saint, and Clare indulged in a bit of self-
pity. She began to weep and complain to the Lord, but no 
sooner had she uttered her complaint when:

… suddenly the wondrous music that was being 
sung in the Church of San Francesco began to re-
sound in her ears; she heard the glad voices of the 
friars at their psalms, sh listened to the harmonies 
of the singers; and even perceived the sound of the 

18 Brady, 175 n. 26.
19 Omer Englebert, St. Francis of Assisi: A Biography (Chicago: 

Franciscan Herald Press, 1965), 299-301, an account of the crib at 
Greccio.
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organ. Yet the place was by no means so near that 
she could have heard all this in a purely human 
manner. Either the solemnity was carried to her 
by some divine power or her hearing was given a 
superhuman acuteness. But what surpasses even 
this marvel is that she was worthy also to see the 
manger of the Lord.20

When she came to herself, the first rays of dawn were 
filtering through the narrow window. How surprised her 
sisters were when she related to them the festivities held 
at the Church of San Francesco! Indeed, the church was 
more than a mile away and while it would be possible 
to hear the bells which Brother Elias had installed, cer-
tainly the singing and the sound of the organ could not 
have carried so far. This great basilica, while seeming a 
bit elaborate for the poor friars, had been built by the 
generous alms of the people to honor Saint Francis and, 
in accord with his desires, they gave only the best for the 
Lord. All the items used there, including the vestments, 
were used for the glory of God, and hence at Christmas, 
which Francis dearly loved, the basilica would have been 
decorated more elaborately than usual to honor the in-
fant Savior.21

Another instance of God’s response to Clare’s please 
occurred when the sisters were down to their last loaf of 
bread. Clare’s order to have half of the loaf given to the 
friars who begged for them puzzled the sister who was to 
carry it out. 

Thereupon the blessed mother ordered the witness 
[the sister] to divide the half loaf into fifty portions 
and to set them before the sisters seated at table. 
At hearing this, Sister Cecilia asked if the miracle 
of the loaves and fishes was about to take place 
again. Clare responded: ‘Go and do as I have told 

20 Brady, 39.
21 De Robeck, 205.
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you.’ And the Lord so increased the load that she 
was able to make of it fifty good portions as Saint 
Clare commanded.22 

Through such experiences the sister learned from Clare 
to have complete trust in God

ToTal abandonMenT

It was in 1226, when Francis died, that “Clare became 
the most conspicuous champion of the ideal of total ab-
negation and completed dependence on God.”23 She be-
came a mother, a director of souls, and a comforter for 
many of the friars Francis had left behind, for the count-
less Third Order members living in their homes, and for 
the Poor Ladies in the many monasteries which had been 
established during her life time. She can be compared to 
Mary, the Mother of God, who remained behind to help 
the infant Church grow.

Among the friars who came to see her, the most 
regular and the most welcome visitors were those 
who preserved the Franciscan spirit of the first 
days. Like her blessed Father, Clare was especially 
fond of Brother Juniper, of joyous and happy mien, 
of Brother Leo who had copied out a breviary for 
her, and of Brother Giles who improvised a sermon 
one day which afforded her so much pleasure.24

As time passed and the first friars as well as the 
friends of Francis died, Clare was sought out more and 
more as the last of the real bearers of the torch of poverty. 
That poverty which had inspired Francis and had moved 
her to leave all, burned brightly behind the walls of San 
Damiano. She had proved that Christians could live like 

22 De Robeck, 206.
23 Moorman, 205.
24 Englebert, 174.
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the poor Christ and his mother anywhere: on the high-
ways, in the missions, in cities, or behind cloister walls. 
Poverty lived on as long as one consistently attempted to 
abandon oneself to God’s will. And this was evident at 
San Damiano.

For Francis total abandonment found expression in 
perfect joy.25 It is not a popular concept, even among 
Franciscans, and like so many of the things Francis said 
and did, it seemed to be beyond the ordinary person. Yet, 
Francis had learned this concept from Christ himself. 
The story of perfect joy is none other than the scourging, 
the crowning, the mockery, the abandonment by friends, 
and the final cry of “Father, forgive them….” Thus, Fran-
cis stated: “I tell you that if I kept patience and was not 
upset that is true joy and true virtue and the salvation of 
the soul.”26

During his short life, Francis had acquired the wisdom 
to see that when one looks at the Crucified, one cannot 
be offended by anything done to oneself. His day-by-day 
abandonment, his day-by-day self-emptying brought him 
to the summit of perfect joy with Lady Poverty. And Clare 
was right behind him. She had divested herself of title, 
position, family inheritance, and now her very life for her 
Lord. She had pleaded with two popes for the privilege 
of the highest poverty and had fought for permission to 
have her own Rule.

This Rule was indeed a triumph for Saint Clare. 
It forbade the holding of any possessions, and it 
bound the Order closely to the friars; but it applied 
only to the community of San Damiano or to such 
houses as chose, and were allowed, to adopt it as 
their own.27

25 For a more perfect understanding of Lady Poverty read the Sa-
crum Commercium, in Francis of Assisi: Early Documents, Vol. 1 The 
Saint (New York: New City Press, 1999), 529-54. Hereafter referred to 
as FA:ED followed by volume number and page information.

26 FA:ED 1, 166-67.
27 Moorman, 213.
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Clare saw clearly that to abandon oneself into the 
hands of the living God was an awesome thing and that 
she and her sisters must be convinced themselves before 
they could convince others that total abandonment is the 
key to being a pilgrim and a stranger. Her abandonment, 
as we know, caught on rapidly so that by the time of her 
death in 1253, fifty sisters28 were living at San Damiano 
and over twenty monasteries of Poor Ladies had sprung 
up.

ConCerned leader

Of her tender concern for her sisters it is said:

It was she who sent round to see if anyone were in 
trouble, who would cover up any sick sister with 
warm blankets, who thought of everyone’s physi-
cal, as well as spiritual, well being. Like Francis 
she was always insistent on the care of the sick––
when the sick person was not herself.29

Her own severe penances and fasting did not make 
her harsh or severe toward others; contrarily, the wit-
nesses for her canonization emphasized her “great sym-
pathy and compassion, her unfailing gentleness and 
kindness.”30 She even placed this concept in her Rule:

As to the sisters who are ill the abbess is strict-
ly bound to make solicitous inquiry herself and 
through the other sisters of all that their infirmity 
requires both in matter of good advice and in food 
and in other necessities, and according to the re-

28 De Robeck, 88. The number fifty is attested to by a listing on the 
lecturn in the choir at San Damiano (of which I took a picture when 
I visited there). Nesta de Robeck, however, counts only forty-two on 
her list.

29 De Robeck, 49.
30 De Robeck, 49.
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sources of the monastery charitably and compas-
sionately provide for them.31

It is worthy of note that responsibility for the sick 
rested on the Abbess and then on the other members of 
the community. “Because all are bound to care and serve 
their sisters who are ill as they would wish to be served 
themselves were they suffering from any infirmity.”32 This 
obligation is written into the Rule of most religious com-
munities, but the fact emphasized here is Clare’s fulfill-
ment of the written word, not as a duty, but as an act of 
love.

While Clare insisted her nuns do this type of service 
for each other, she was also aware of, and she made al-
lowances for, human frailty. She wrote into the Rule that 
those who need them may have the use of a feather pillow 
and a mattress and even woolen stockings, if necessary.

Courageous leader and Maker of PeaCe

As a youth, Francis had dreamed of victory in battle 
and of becoming a great knight. After his first attempt, 
around 1204, he began to realize that peace is not won 
through war. His greeting to everyone he met because 
“Peace and all good,” and one of his last acts during his 
final illness was the reconciliation of the mayor and the 
bishop of Assisi.

The Canticle of Creatures which he wrote at San Da-
miano during his last illness, expresses a cosmic view on 
three levels; heaven, air, and earth; it is basically a great 
poem of praise in which the Son of God destroys spiritual 
darkness much as the sun destroys material darkness. 
After considering the four elements – earth, air, fire and 
water – as great friends of man, he turned to man him-
self, praising the reconciliation which brings harmony, 

31 Ignatius C. Brady, O.F.M., trans., Rule and Constitutions of the 
Order of St. Clare (New Orleans: Monastery Print Shop, 1973), 12.

32 Brady, Rule and Constitutions, 12.
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peacemaking by which one resembles the son of God, and 
conformity to the will of God through submission or hu-
mility. The stanza which transformed the attitudes of the 
antipathetic bishop and mayor is:

Praised be You, my Lord, through those who give 
pardon for your love, and bear infirmity and tribu-
lation.33

Clare never dreamed of being a knight nor of going 
into battle, but she showed herself the courageous leader 
and the intercessor of peace, when the battle came to her. 
Twice in her life Clare pleaded with the Lord to spare her 
beloved Assisi a battle which threatened to devastate the 
entire area, and each time the Lord answered. The most 
often-repeated story concerns an actual event, although 
some details differ from other accounts. In 1240, Frederick 
II had been excommunicated. He brought Saracen troops 
with him from Sicily and permitted them to run rampant 
over the Italian countryside. A band of them approached 
the little monastery of San Damiano outside the walls of 
Assisi. The attackers climbed the monastery walls and 
began to invade the nuns’ cloister. The sisters, of course, 
were terrified, having lived in peace there since 1212. The 
particulars of the incident are told to us through one of 
the witnesses for the canonization of Clare:

Asked what she had especially noted in Saint Clare, 
she told how on one occasion the Saracens had 
entered into the cloister of the monastery where-
upon Saint Clare had herself brought to the door 
of the refectory and caused the sacrament of the 
Body of Our Lord Jesus to be carried before her in 
a little box. She prostrated herself in prayer upon 
the ground and in tears among others prayed in 
these words: ‘Lord, look upon thy poor servants 
for I cannot guard them.’ Then the witness heard 

33 FA:ED 1, 114.
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a voice of wonderful sweetness saying: “I will al-
ways defend thee’; whereupon Saint Clare prayed 
also for the city saying, ‘Lord, be pleased also to 
defend this city,’ and again that same sweet voice 
answered: ‘The city will suffer many dangers, but 
will be defended.’

Then the Lady Clare turned to the sisters and 
said to them: ‘Do not be afraid; I am your safe-
guard and no harm will come to you, now or in the 
future nor at any other time as long as you obey 
God’s commandments.’ And the Saracens depart-
ed without doing any harm or damage.34

leader as servanT

Neither Clare nor Francis lacked the ability to govern, 
or the moral commitment to the task. But in studying the 
life of Christ, both of them wished to follow as the least of 
the embers, after Christ’s example. Once the role of lead-
er was thrust upon them, however, each saw clearly that 
in that role was a tremendous channel for service and an 
even greater channel for personal sanctification. It is dif-
ficult to say which of them excelled in service to others. 
The most remarkable of Francis’s services was his work 
among the lepers; Clare’s was among the infirm in her 
own household. How often their services went unnoticed 
or unappreciated is not known, but human nature does 
not change with religious garb, so we may assume there 
were such instances and that these were precious events 
for them in the light of a joy which perfects through will-
ing sacrifice which goes unnoticed.

Francis, as founder, had no choice but to assume the 
leadership of the friars, although his intention had been 
not to found an Order, but only to follow his own call. 
Clare, too, had avoided a title even though the leadership 
was clearly hers. Her sense of being the servant of oth-

34 De Robeck, 209-10.
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ers did not accord with being a superior in a tradition-
al monastery. For three years the group grew and lived 
and became a closely-knit unit governed by their love for 
Francis and living in complete conformity to his ideals. 
Now, however, even Francis had to make Clare realize 
that she must assume not just the obligations of a supe-
rior but also a title. While he wholeheartedly approved of 
her stand that she should be on an equal footing with her 
sisters, he also knew that this little group needed some 
form of Rule and recognized leader.

The Rule which he wrote for her was probably much 
like the “primitive Rule of the friars … quite short and 
composed largely of texts from the Gospels,”35 and like the 
Primitive Rue for the friars it has long since disappeared. 
Although the Rule included regulations about fasting and 
poverty, and the promise of “obedience to Saint Francis 
while he, in turn, promised to take care of her and her 
sisters,”36 Pope Gregory IX, formerly Hugolino, the Cardi-
nal Protector of the Order, felt it was not solid enough a 
Rule.

It was at this same time that Clare was persuaded 
to accept the title of abbess. This, however, was not to 
minimize her role of service, but if anything to increase it. 
For as she submitted to the Pope, to Francis, and to the 
Lateran Council, she seemed more completely to submit 
herself to her sisters:

She never shrank from any menial task, so that at 
table she usually poured the water on the hands 
of the Sisters, assisted those who were sitting and 
served those who were eating. Only reluctantly 
would she give an order; she would rather do a 
thing of her own accord, preferring to perform a 
task herself than to bid others to do it.37

35 Moorman, 35.
36 Moorman, 35.
37 Brady, Legend and Writings, 27.



The Cord, 62.1 (2012)

46

According to Sister Pacifica, who testified at the can-
onization:

… the blessed Mother was most humble, benign 
and loving toward her sisters, and while she was 
well she served them, and washed their feet and 
gave them water for their hands, and she washed 
the seats used by the sick. Asked how she knew 
this, she answered the she herself had seen it 
many times.38

leader as faiThful disCiPle

Clare’s illness was an accepted fact for almost thir-
ty years. She had prayed and worked rarely apart from 
her bed all the years after 1224-1225, but the shock of 
her death was still overwhelming for those who loved her 
dearly. She was one of those persons, who, it would seem, 
should never die. When the news of her death reached 
the town, hasty preparations were made to protect the 
body of the saint.

The Podesta at once set guards round the monas-
tery, for it seemed only too likely that relic hunters 
would try to rob Assisi of its second great treasure. 
The next day the Pope came from Perugia accom-
panied by the cardinals, by the Bishop of Assisi 
and other bishops, and a multitude of friends. The 
friars began the Office of the Dead when the Pope 
remarked that it would have been more suitable 
to sing the Office of Virgins; and indeed he would 
have wished to canonize her on the spot. But Car-
dinal Rainaldo observed that the Church’s ritual 
should be followed and so the Office of the Dead 
continued.39

38 De Robeck, 184.
39 De Robeck, 135.



Frances Ann Thom

47

Clare had fulfilled her life-time dream, the work which 
God have given her to do. With Francis, she had estab-
lished an Order which would continue to live the Gospel, 
emphasizing poverty, behind enclosed walls, becoming a 
church within a Church and as loyal a daughter as the 
Church would ever know.

Far from opposing ecclesiastical dignitaries, Clare 
counted Popes and Cardinals among her dearest 
friends. Innocent III so respected her love of pov-
erty that ‘with his own hand he wrote the first draft 
for the Privilege she sought’ (Leg. 14). Gregory IX 
‘loved the Saint dearly with fatherly affection and 
had such confidence in the power of her prayers 
that he shared with her the weightiest problems 
of his pontificate (Leg. 27). Innocent IV ‘considered 
her to surpass all the women of our time,’ and has-
tened with the whole Roman Curia to her death-
bed (Leg. 41). The story of Clare’s friendship with 
the highest authorities of the Church is sufficient 
proof of their esteem for her. Clare ‘the new lead-
er of women; was in every respect a most faithful 
daughter of the Church whom she served with all 
her strength and for the whole of her life.’40

The Church itself was not slow in honoring the saint, 
the disciple who lived Gospel poverty and legalized it with 
a written statement of all it entailed, the disciple whose 
own Rule had been approved on her death-bed, the dis-
ciple whose charity and miracles would be sorely missed 
by all classes of society. About two months after Clare’s 
death, Innocent IV commissioned the archbishop of Spo-
leto to record her virtues and miracles. Innocent was not 
to have the privilege of canonizing her, for he was called 
by God in 1254. Cardinal RAinaldo, Alexander IV, pre-
sided at her canonization on August 12, 1255, a brief two 
years after her death.

40 Brady, Legends and Writings, 129-30.
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In her obedience to the Church as well as in 
her life of Gospel perfection, Clare was the faith-
ful follower of the Seraphic Francis. Her glorious 
canonization was the voice of the universal Church 
proclaiming the significance of her life for all Chris-
tendom.41

In the Bull of Canonization, Alexander poetically de-
clared:

Her feet stood upon earth while her soul was al-
ready in heaven.42

Lo, Assisi, lost in the Umbrian hills;
Two saints recline within your walls!
You need no longer blush nor cry nor be ashamed,
For God has raised you above other towns
With perfect joy and holy peace!

41 Brady, Legends and Writings, 130.
42 De Robeck, 136.



The wriTer’s Journey, The PoeT’s Passion:
on going forTh and going wiThin

on The wriTer’s way1

Murray bodo, o.f.M.

What I hope to do in this talk about the 40th Anniversary 
Edition of Francis: The Journey and the Dream is simply 
to discuss with you how the original book came to be, 
how it differs from a scholarly book or a biography, and 
how it belongs to the genre of popular writing which has 
its own audience, its own parameters and purposes. I’ll 
also talk about the writing process itself and how that 
works, especially how it relates to the writing of Francis: 
The Journey and the Dream.  

But since I’m talking under the star of Ignatius Brady, 
a great Franciscan scholar and medievalist, I thought it 
would be good to start with the first “Life” of St. Fran-
cis, the medieval book by Brother Thomas of Celano, and 
how it was written.  

Thomas of Celano is our Franciscan Homer and Vir-
gil. He’s the creator of the myth of St. Francis of Assisi. 
And by “myth” I don’t mean myth in the popular sense 
of something that’s not true, a fairy tale. But by “myth” 
I mean the shape and content and motifs of the primal 
story of St. Francis, namely, who St. Francis was, what 
he did, and what the meaning of his life was. In other 
words, Thomas of Celano was the first to give shape and 
form to the life and meaning of St. Francis.

1 Lecture given by Murray Bodo, O.F.M. at The 8th Annual Igna-
tius Brady Lecture held at Saint Bonaventure University, November 
9, 2011.
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Francis himself probably received Brother Thomas 
into the Franciscan Order. So he had a personal, though 
limited, contact with Francis himself. But he also had 
access and was able to interview the first brothers who 
knew Francis more intimately than he did. In addition, 
Brother Thomas was well equipped to write about St. 
Francis. He was a rhetorician and poet who knew what 
he was about when he did his research, and he had the 
literary skills necessary to pen his First Life of St. Francis, 
the so-called Celano I. He began writing the book in 1228, 
only two years after the death of St. Francis, and finished 
it in 1229.

As a rhetorician, Thomas was familiar with the rules 
of Medieval Hagiography and knew how to modulate them 
in his own Life of St. Francis, which was, above all, a ha-
giographical work, that is, a book about someone holy.

Scholars tell us that the first thing that we have to 
keep in mind when reading Thomas of Celano’s first book, 
is the reason for the book: It was written at the request 
of Pope Gregory IX for the occasion of Francis’s canoniza-
tion. This request is pivotal for the content of Thomas’s 
work because it determines how Francis is presented the 
very first time his life is written down. It’s written under 
the supervision of the Church for a canonization, so it’s 
going to show, first of all, how St. Francis was holy, how 
he was a saint. In addition, Pope Gregory himself plotted 
out in his Bull of Canonization the principal themes that 
Thomas was to keep in mind when he shaped his narra-
tive.

These papal themes were reform themes, namely, that 
Francis wasn’t just a saint who inspired, but a saint, in 
Gregory’s words, “to root out the thorns and brambles,” 
and “to reconcile people to God by his zealous preaching.” 
So the papal themes are: conversion and reconciliation 
by preaching.

In Thomas’s book, then, conversion forms a substan-
tial part of the first part of the narrative; and the mission 
of preaching for the sake of reconciliation shapes much of 
the rest of the narrative.
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A further example of Thomas’s knowledge and skill as 
a rhetorician is that in the first part of his book, when he 
writes about Francis’s conversion and the virtues of his 
conversion, he uses the long tradition of the literary con-
struct of hagiography. (By literary construct is meant a 
blueprint, a map, or model for writing a specific genre.) As 
a guide for his book, then, Brother Thomas would have 
had at his disposal hagiographical constructs like, The 
Life of St. Polycarp, The Life of St. Anthony of the Desert, 
and The Life of St. Martin of Tours. He also had as a con-
version construct St. Augustine’s Confessions.

I mention all of this only to highlight that Thomas of 
Celano had to work under constraints and within param-
eters, like Papal expectations and the traditional literary 
constructs for a hagiographical work. The genre itself, 
which was called a Legenda, added the further constraint 
that it was to be a book intended to be read aloud for the 
edification of the faithful.  

Something similar was at work when I wrote Fran-
cis: The Journey and the Dream. It was not a book that 
I thought up on my own. Like Thomas of Celano, I was 
asked to write it, and I knew from the onset that this was 
to be a popular book, “popular” in the sense that it wasn’t 
intended to be a scholarly work, but a work for ordinary 
people who read St. Anthony Messenger magazine, a pop-
ular Catholic magazine with a large and broad circula-
tion. In addition, Jeremy Harrington, O.F.M., who was at 
that time the editor of St. Anthony Messenger, had asked 
me to write a book that would be released in conjunction 
with the Franco Zeffirelli film, Brother Sun, Sister Moon, 
which was then in production – and, in fact, the English 
version of the film did come out almost at the same time 
as the book. So, from the beginning I had these two pa-
rameters to consider, to which I added my own literary 
training and my experience as a poet which shaped Fran-
cis: The Journey and the Dream into the genre of creative 
non-fiction, that is, somewhere between popular litera-
ture which is meant to entertain and reach a mass audi-
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ence, and artistic literature which seeks a high degree of 
formal beauty and/or subtlety.

Also, at the time when I wrote the book, I was the 
spiritual director of high school seminarians at St. Fran-
cis Seminary in Cincinnati; and my listening to them, my 
concern for them, made them, in one sense, my principal 
audience. I knew what their dreams were, how St. Fran-
cis had inspired them to want to be Franciscans, and how 
they longed for a meaning and purpose in their lives that 
was more than just a result of the culture of the early 
1970s. All of these factors influenced the kind of book 
The Journey and the Dream turned out to be.

Then there was my own story, my own journey with 
St. Francis, which began when, at the age of thirteen, I 
pulled a life of St. Francis from the shelf of our school 
library at Gallup, New Mexico’s Junior High School. It 
was entitled, God’s Troubadour, the Story of St. Francis of 
Assisi and was written by Sophie Jewett in 1910. Years 
later I used to scour libraries, looking for that first book 
I’d read about St. Francis, but I couldn’t find it because 
I couldn’t remember the author or the title, although I 
knew I would recognize the book if I ever saw it again. 
Then finally, in the millennial year, 2000, I found it in the 
young adult section of a library in Millbrook, New York 
while I was researching another writing project. When I 
opened up the book again those many years after, I could 
see why Sophie Jewett’s book had touched me so: it was 
beautifully written, with simple Franciscan sentences, 
simple rhythms, and a mysterious opening paragraph 
that caught my attention immediately. It goes like this:

 
Under the arched gate of a city wall, a group of 
people stood watching the road that wound down 
the mountain and off across the plain. The road 
lay dusty and white in September sunshine, and 
the eyes of the watchers followed it easily until it 
hid itself in a vast forest that filled half of the val-
ley. On the point where road and forest met, the 
sharpest eyes were fixed.
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Assisi, at whose gate the watchers stood, lies 
far across the sea in beautiful Italy. It is a little 
city, built on a mountainside, with a great wall all 
about it, and a castle on the height above, and it 
looks very much as it did on that September after-
noon more than seven hundred years ago, when 
Francis Bernardone waited for his father.2 

I guess you can see why, as a boy, I was hooked and 
couldn’t put the book down and ended up wanting to be 
a follower of St. Francis.

Many other books about St. Francis followed that first 
book, including, when I was a student at St. Francis High 
School seminary, Isidore O’Brien’s Life of St. Francis, 
Felix Timmermans’, The Perfect Joy of St. Francis, G.K. 
Chesterton’s book-length essay, and the monumental life 
of St. Francis by Johannes Joergensen. Every year when 
I’m in Assisi and am walking to the Cathedral of San Ru-
fino, I pause along the way and look up a long flight of 
stairs to a house at the very top.  There is a plaque there 
honoring Johannes Joergensen who lived in that house 
for over thirty years. He was known in Assisi as “the man 
in white” because he always wore a white suit when he 
went out in public. 

Here are two brief paragraphs I found in Report to Gre-
co, an autobiographical novel by Nikos Kazantzakis, the 
Greek poet, who also wrote a novel about St. Francis. He 
is talking here of how, as a young man, he encountered 
Johannes Joergensen in Assisi. 

[Joergensen] asked me, “Why do you love St. Fran-
cis?” …

“I love him for two reasons,” I replied. “First, 
because he is a poet, one of the greatest of the pre-
Renaissance. Bending over even the most insignifi-

2 Sophie Jewett, God’s Troubadour, the Story of St. Francis of As-
sisi (New York: Thomas Y. Crowell Co., 1910), 1-2.
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cant of God creatures, he heard the mortal element 
they have inside them: melody.”
 “And second?” asked Joergensen.”

“Second, I love him because by means of love 
and ascetic discipline his soul conquered real-
ity – hunger, cold, disease, scorn, injustice, ugli-
ness (what men without wings call reality) – and 
succeeded in transubstantiating this reality into 
a joyous, palpable dream truer than truth itself. 
He discovered the secret so sought after by me-
dieval alchemists: how to transubstantiate even 
the basest metal into pure gold … [through] the 
miracle of mystical alchemy, he subdued reality, 
delivered mankind from necessity, and inwardly 
transformed all his flesh into spirit …”

And Joergensen responded, “That is not 
enough…. That is why your face appears so wor-
ried…. You are still struggling, you have not 
achieved deliverance, and this struggle day after 
day is exhausting you. This is the reason I stopped 
you this morning and spoke to you.”

Then there’s an argument that ends up with Joer-
gensen telling Kazantzakis of his own struggles, of his 
conversion which began when he fell on his knees in 
the chapel of the Porziuncola when he was a young man 
searching and without faith. Then Kazantzakis asks Jo-
ergensen, “How did deliverance come to you?” And Joer-
gensen responds,

Calmly and without noise, as it most always does. 
Just as a fruit ripens and grows sweetly succulent, 
so my heart ripened and became sweetly succu-
lent. Suddenly everything seemed simple and cer-
tain to me. The agonies, hesitations, and battles all 
ceased. I sat at Francis’s feet and entered heaven. 
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Francis, Francis himself, is the Brother Gatekeep-
er who opened the door for me.3 

This passage is from another popular genre, that of 
spiritual autobiography cast in the form of a novel. 

These books, and others, were the kinds of books I 
read about St. Francis, beginning already in the high 
school seminary, and they all in some way formed the 
kind of book I would one day write about St. Francis.  
We’re formed, after all, not only by our experience, but 
also by the kinds of books we read, the movies we see, 
and the music we listen to. In other words, writers write 
out of who they are, what they know, and their own par-
ticular way of seeing the world around them and within 
them.

To continue my own literary formation, then, I’ll move 
on from my high school days to our novitiate year and 
college years. When my classmates and I left the high 
school seminary and moved on to our novitiate, we stud-
ied Fr. Cuthbert’s life of Francis under the guidance of 
our novice master. Then followed our temporary profes-
sion of vows and our college years at Duns Scotus Col-
lege in Detroit where our cleric master, Fr. Mel Brady, 
taught us Franciscan Sources from the mimeographed 
notes of his brother, Fr. Ignatius Brady.  This material 
was especially valuable in my own Franciscan formation. 
I was studying original Franciscan sources which became 
essential foundational material for what I was to write in 
Francis: The Journey and the Dream. All of these factors 
I mention only to show how a book doesn’t come out of 
a vacuum; it comes out of a person, a writer, who has a 
formative past out of which the book emerges.

But, in the end, when it comes to writing about a hu-
man life, no matter how much or how little research is 
involved, what matters is the story itself – the narrative 
arc – and how well the story is told. With all the naivete of 

3 Nikos Kazantzakis, Report to Greco (New York: Simon and Schus-
ter, 1965), 377-82.
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my comparative youth – I was thirty-five years old when 
I wrote Francis: The Journey and the Dream – I some-
how opted for telling St. Francis’s story from within – a 
story interior to Francis, though written in the 3rd person 
point of view. Whatever was I thinking?  How could I have 
known Francis’s thoughts? But try as I might otherwise, 
that is the writing voice and the point of view that kept 
coming to me. So, in the end I went with it, let it happen; 
and the words kept filling the pages day after day as I sat 
at my little desk in Room Twelve at St. Anthony Guest 
House in Assisi. The voice and words kept falling onto the 
page in a kind of rush, and Francis grew in my mind and 
on the page as a full-fledged character. And when he fi-
nally died, I knew that something had happened, if not in 
the pages of the book, then in me. Something was there 
on the page and in me that wasn’t there before. A book 
had happened.

I had no idea whether or not the book had any merit 
or relevance for others, but I felt emptied and filled si-
multaneously; and I felt that something had been created 
that had changed me in the process. That’s, I think, every 
writer’s experience at some point. You also realize that 
your character has outgrown and gone further and in dif-
ferent directions than your initial intention. Then you let 
the book go out there and have a life of its own. And you 
begin again: something new, another story or poem or 
essay. You write because that is what a writer does and 
what you need to do to stay alive.  

In these, my later years, for example, it is poetry – 
which was my first love – that occupies and preoccupies 
me, a genre that is comparatively little read but which 
for the writer is the distillation of language, thought, and 
feeling. It works with image, sound, and poetic tropes, 
rather than with story – though every poem is a mini-sto-
ry in the sense of a journey into the center of something 
or someone. If the process works, the resulting poem be-
comes the shortest distance between what the writer has 
discovered and the reader. This is especially true of lyric 
poetry, which is what I most often write. Here, for ex-
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ample, is a poem about St. Francis’s mother, Lady Pica, 
that I had been trying to write for over thirty years and 
that finally came to me a couple of years ago almost all 
in a rush when a line came to me in the middle of the 
night, a line that became a refrain in the poem. The poem 
derives from thinking about Francis’s mother for many 
years, from around the time I was writing Francis: The 
Journey and the Dream. Its form is that of the dramatic 
monologue with a refrain that is akin to the ballad form.

Lady Pica

Francis, dear one
the empty rooms cry out for you
and under the chimney’s hood
the hearth fire burns untended
I sit in an upright chair

It is months now – your father
fusses with palfreys and war horses
while I shun linens and wool dresses
trimmed and lined with fur

And no one sees
I sit by the window
I hear rumors
I stay inside where
I sit in an upright chair

There is no song here
except for the birds I hear
through the window’s oiled parchment
The days are long

Your father roars
at the dogs and servants
and we seldom sit by the fire
The night frightens our sleep
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Francesco, my son
what have I done?
Tell me how it is with you
knock at the silent door 
I wait in an upright chair

They say you’re now a leper – 
Dear one, what has become of you?
Your father and I lie abed
stare at the ceiling’s wooden beams

Your dog whines mornings
He watches the door
He does not eat
I pat his matted coat

I give you to God, my son
I wait for death
The bells toll under the house
The wind laughs in the eaves
I sit in an upright chair4     

Though Francis: The Journey and the Dream is poetic, 
it’s not a poem in the same sense as is the poem I just 
read to you; it is prose that partakes of some of the lyri-
cism of poetry and tries to reveal the poetic soul of St. 
Francis – an audacious presumption, but it didn’t seem 
that way to me in 1972. It seemed rather a great gift to 
have found that particular voice with which to tell the 
story of Francis.

One cannot, of course, enter into the mind and heart 
of another, let alone a medieval man who died in 1226 
– without the power of the imagination. I stumble to ex-
press this reality, so I turn to the poet John Keats and 
what he said in a letter dated, November 1817, “I am cer-
tain of nothing but the Holiness of the heart’s affections 

4 Murray Bodo, Wounded Angels (New Providence, NJ: BPR Pub-
lishers, 2009), 39.
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and the truth of the Imagination – What the imagination 
seizes as beauty must be truth – whether it existed before 
or not.”5 

That’s an extraordinary claim for the imagination, but 
when I was writing, Francis: The Journey and the Dream, 
there was for me some truth to what Keats said. I felt 
that what I was writing was somehow true, as true as the 
historical facts upon which the story was based.  I was 
using as my outline (as Thomas of Celano had used liter-
ary constructs and other stories of conversion) a little Life 
of St. Francis by the Franciscan scholar and biographer 
of St. Clare, Nesta de Robeck, and I had, as well, what 
I remembered of the basic content of the biographies I 
had read of St. Francis to that date. And, of course, I had 
my experience as a Franciscan Friar to help me tell St. 
Francis’s story for a modern popular audience. And what 
I kept feeling was that the Saint Francis in the pages of 
the book rang true to me, whether or not the story was 
the exact historical reality of the Saint Francis who lived 
outside the pages of the book. It was, after all, not a biog-
raphy, but a personal poetic meditation on a man whose 
life and writings I had tried to follow for almost twenty 
years prior to writing the book.

I felt at times that St. Francis was more my muse than 
a detached subject. And many readers must have felt 
something similar about the book for it to have endured 
these forty years. Many, too, as I hoped they would, moved 
on from this first story to study the writings and original 
sources of the life and times of St. Francis. Perhaps that’s 
what a popular book does: it inspires the reader to learn 
more, to see what original sources are available, to maybe 
even begin to see St. Francis as their own personal model 
of how to walk in the footsteps of the poor Christ, the 
Christ whose first words to us were, “Blessed are the poor 
of spirit, for theirs is the kingdom of heaven.” 

5 Stanley Plumly, Posthumous Keats (New York: W.W. Norton & 
Co., 2008), 342.
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The longer I try to live the Franciscan Rule and Life, 
I’m more and more convinced that the poverty of St. Fran-
cis’s embrace of the leper, of what is at first repulsive, but 
then turns into sweetness of soul and body, is at the core 
of St. Francis’s meaning for us today. It is a poverty and 
a love that began in him as a response to the poverty and 
love of Jesus Christ who, as St. Paul writes, is the one 
who “though he was in the form of God, did not consider 
Divinity something to cling to, but emptied himself, tak-
ing the form of a slave, becoming obedient, obedient even 
to death upon the cross.” (Philippians 2:6-8) That’s the 
real story, the Ur story, behind everything St. Francis was 
and did. And that is what I tried to flesh out for popular 
readers in Francis: The Journey and Dream.

I have tried to say it again in a new book I’m working 
on called, Lovescape. The title is from the great poem by 
Gerard Manley Hopkins, “The Wreck of the Deutschland.” 
Hopkins says this of St. Francis:

Joy fall to thee, Father Francis,
Drawn from the life that died,
With the gnarls of the nails in thee, niche of the lance, 

his Lovescape crucified
And seal of his seraph-arrival!

Here is a passage toward the end of the new book-in-
progress that tries to build on Francis: The Journey and 
the Dream. It is again an interior story, again in the third-
person, a throwback to the form of the book I wrote forty 
years ago. Francis is thinking and speaking to himself:

How sweet it will be to die here on the bare ground 
near his beloved Porziuncola. And yet … and yet 
nothing will be so sweet as to die in Jesus. Jesus 
in his heart and on his mind. Jesus on his lips and 
in his eyes and ears. Jesus in his hands and feet 
and side. Jesus everywhere. 
 Ever since the Angel of La Verna, he had been 
so immersed in Jesus that he saw clearly and with 
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great consolation that this was Sister Death, this 
surrender to the suffering, dying Jesus. So much 
was yet to be done, so few converted, and only his 
disillusioned disciples to carry on. This was Sister 
Death, this feeling of abandonment by the Father. 
This was Sister Death, this embrace of her who 
alone walks with us into eternity.
 The consolation was the Spirit who would come 
to all those who kept trying to believe that what 
you said and did was of God. And so, as it was im-
portant for Jesus to say everything again as he did 
in his Discourse at the Last Supper with his Apos-
tles, so Francis, too, would write his final word, his 
Testament. And the Holy Spirit would anoint his 
words at the Pentecost Chapter following his pass-
ing into Heaven.  
 The words, like Jesus’ words at the Last Supper, 
would say again who he was and who the brothers 
were and what manner of living would give them 
life and the sweetness of Jesus himself. The very 
core of what he wanted to say he would embed in 
two paragraphs, which, like the commandments 
Jesus gave us of love of God and neighbor, would 
contain all the other words. If these words alone 
were taken to heart and lived, then God’s Spirit 
would illumine everything else he would say:

This is how God inspired me, Brother Francis, 
to embark upon a life of penance. When I was in 
my sins, the sight of lepers nauseated me beyond 
measure; but then God himself led me into their 
company, and I worked mercy with them. When 
I had once become acquainted with them, what 
had previously nauseated me became sweetness of 
soul and body for me. After that I did not wait long 
before leaving the world …
 When God gave me some brothers, no one 
showed me what we were to do; but the Most High 
himself revealed to me that I was to live the life 
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of the Gospel. I had this written down briefly and 
simply and His Holiness the Pope confirmed it for 
me. Those who embraced this life gave everything 
they had to the poor. They were satisfied with one 
tunic patched inside and out, and a cord and trou-
sers. We refused to have anything more.
 
That is everything the brothers needed to know. 
The rest of what he then wrote only clarified how 
Francis himself understood and lived their Rule 
approved by Pope Honorius. He asked that wher-
ever and whenever the brothers read the Rule, they 
would read his Testament, too. It was his personal 
testament of what God had revealed to him. It was 
what Jesus showed him and what he had done. 
May the same Lord show the brothers what they 
are to do. May the Holy Spirit confirm and anoint 
the words of his Testament.
 It was a matter of the heart and soul, he 
thought. No Rule could substitute for that. Either 
you heard the Gospel and responded to it, as he 
and Bernard of Quintavalle had; or you did not. A 
Rule only reminded you of the promise you had al-
ready made to Jesus by doing what he counseled: 
“Take up your cross and follow me,” and you did. 
The Rule only kept you true to the commitment 
you’d already made to the Gospel. The Rule was 
only a map of the life you were already living and 
a pledge that you would continue to do so. With-
out your own conversion and prior commitment to 
Jesus, the Rule was a curious document, an out-
of-touch description of your founder’s life, not your 
own.
 Francis knew the commitment of the first 
brothers; he was not sure of the brothers who had 
come afterwards and in such numbers. He hoped 
they didn’t need the Rule but rather were grateful 
for it, as a reminder of what Christ had already ac-
complished in them and where he had led them. 
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“Come, Lord Jesus, lead us all into your footprints, 
the same footprints that led us on a journey with 
you when you called us by name, called us out of 
home and family to walk with you. No Rule will 
ever replace your call that Rules only transcribe 
and preserve for us,” 

That is what I’m struggling with now: how to tran-
scribe that “call” of Jesus. I know this can’t be done with-
out the direction of the Holy Spirit, and I’ve lately been 
comforted in my search for how to write about the Fran-
cis who is now emerging in the pages of this new book by 
the words of Ignatius Brady, words which have become 
a lodestone for me as I continue to try to write. They are 
from an article Ignatius wrote in 1978, “San Francesco 
Uomo dello Spirito,” [Saint Francis a man of the Spirit.] 

I believe these words are a helpful guide for anyone 
who wants to know and understand Francis of Assisi and 
anyone who would write about St. Francis. Ignatius says:

St. Francis can be understood only if we see in 
him a man unconditionally led by the action of the 
Spirit, and who in giving birth to an order was con-
cerned not so much with giving it a solid juridic 
basis but with making it a dwelling place of the 
Holy Spirit (1 Cel 38). From this derives the entire 
originality of his experience and teaching…. The 
experience and message of St. Francis are revolu-
tionary even today for the simple reason that we 
have strayed from the Gospel, basing our life more 
on law than on obedience to the Spirit…. Through 
experience, Francis possessed a genuine intuition, 
a genuine theology of the Spirit working in us. Un-
fortunately it is difficult to find a commentary on 
the Rule that comes anywhere near to this vision. 
Perhaps only John of Wales, at the end of the thir-
teenth century, had something of this. Hugh of 
Digne, John Peckham (pseudo-Bonaventure) and 
even Peter Olivi seem to have lost its sense. How 
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much more so the later legalistic glosses! Today, in 
a new age of the Spirit, each of has much to learn 
regarding the Spirit of the Lord and the holy works 
of His love and grace within the order and within 
each one of us.6

In conclusion, and following through on Ignatius’s 
wise words about the Holy Spirit, I would like to say a few 
words about my own writing process for those of you who 
are writers or who are interested in writing.

As when we pray, so when we write, we need to have 
patience and the ability to wait for the Holy Spirit or the 
muse to visit us. But we also have to encourage that 
visitation by putting in the time, by being there every-
day in the space or place of prayer or writing. This is 
what the poet John Keats called “negative capability” and 
what the great writer, Flannery O’Connor, explained this 
way. When she was asked how she wrote her stories, she 
said, “Well, every morning I sit at my typewriter from 8 till 
12:00 noon. Most of the time nothing happens, but if it 
does, I’m ready for it.”

My own practice is much the same, only I don’t sit 
at a typewriter or computer, but at a legal pad with pen 
in hand, usually, and preferably with a fountain pen be-
cause a fountain pen slows me down; and there’s some-
thing mysterious about shaping the words slowly on the 
page, as there’s something about the synapse of brain 
and arm and hand flowing together in a rhythm of words 
that fall on the page smoothly and sometimes beautifully 
in the very way they look on the page. That’s just me, of 
course, because many, if not most, writers, compose with 
the computer.  

For me the computer is where I insert what I’ve al-
ready composed. The computer is for the second and third 
drafts. And with me there are usually multiple drafts be-
cause I believe that most writing is re-writing. And when 

6 Optatus van Asseldonck, O.F.M. Cap., “Spirit of the Lord and Its 
Holy Activity in the Writings of Francis,” in Greyfriars Review Vol. 5.1 
(1991): 107.
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I’m working on a book, I read everything I’ve typed into 
the computer the day before so that I can re-connect to 
the words and the voice of the day before. At times I’ll 
read several days’ work before I begin to compose the new 
day’s work – just to prime the pump, as it were, to get 
going again, and to be sure I’m maintaining a consistent 
voice as the book progresses.

In this regard there’s something I learned from Ernest 
Hemingway that’s been very helpful: Always stop writing 
when you know what’s going to happen next, so that you 
won’t have writer’s block the next day – and also, what 
you know is going to happen will have time to incubate in 
your unconscious mind when you sleep and will be sub-
tly changed by the oneiric images of sleep.

And from my mentor of happy memory, Donald M. 
Murray of the University of New Hampshire, I try to prac-
tice what he called, “the inspiration of the writing pad.” 
Instead of waiting forever for inspiration, you invite the 
muse, not just by being in the place of writing, but by 
writing. Just start writing and see what happens on the 
page. The important thing is to write, not just to think 
about writing. The novelist Graham Greene used to write 
a fixed number of words every day, and that, too, is im-
portant: getting the words down on the page. The poet, 
T.S. Eliot, once said, “I write every day because someday 
I might have something to say, and I’d like to know how 
to say it.”

I’m talking, of course, about discipline here; and an-
other part of that discipline is to have a place where you 
write so that when you go there, you’re already in antici-
pation of what you do there. This place could simply be a 
desk that you reserve for writing, or a place in the house 
or in your office. But you have to have the discipline to 
actually go to the place of writing and get the words down 
on the page.

I’m a morning person, so I usually write in the morn-
ing right after prayer, or even before prayer if something’s 
cooking in my mind when I wake up. I write immediately 
then, even if it’s just a line or two of poetry or a paragraph 
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of prose, because when you first wake up, you are close 
to the unconscious mind, and words and images may rise 
from the unconscious that you’d otherwise not think of, 
or that you might forget if you wait too long to get down 
at least a few words to help you remember. And as I said, 
getting the words down on the page or onto the computer 
screen, is the important thing.  

When I was writing Francis: The Journey and the 
Dream, I was actually going through a period of burn out. 
Fr. Jeremy Harrington had asked me to write a book on 
St. Francis, not knowing what I was going through at the 
time. I remember clearly the day and the place he asked 
me to write the book and how terrified I was. I was sta-
tioned at our high school seminary and teaching five pe-
riods of English five days a week, doing spiritual direction 
from 4:30 to 5:30 and from 7:00 to 9:00, also five days 
a week, and helping out in parishes on the weekend. So, 
all I could think to say in response to Fr. Jeremy was, 
“Is there any way I could get time off to do this?” I was 
stunned by Jeremy’s response: “Oh, sure. You’ll be re-
lieved from teaching, from March till the end of the se-
mester, and you’ll be going to Assisi to write the book.” 
Needless to say, it wasn’t hard to say “yes” – even in the 
state of exhaustion I was in. In those days going to Assisi 
wasn’t something you did as a young friar; it was for your 
Silver or Golden Jubilee.

But when I finally left for Assisi and was half way over 
the Atlantic Ocean, I kept asking myself, “Whatever were 
you thinking? You have to come back with a book, and 
you still find it exhausting to put two words together.” 
But when I landed in Rome and began the train journey 
to Assisi, I began to feel that I was moving not only in 
space, geographically, that is, but that I was moving back 
in time, as well. I was entering the Middle Ages. And all 
I had to do was to get some words down on the page ev-
ery morning and spend the afternoon reading, observing, 
and exploring Assisi. And that’s how the book happened: 
just getting a few words down on the page every day.  
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It wasn’t always easy, and at times I felt that I might 
not have a book in the end, but the words on the page 
kept leading me forward, despite “the Darkness,” that at 
times seemed to be trying to prevent me from finishing 
the book. And in the end there was a book, and I knew 
that something had happened to me: I was no longer ex-
hausted. I didn’t know if the book would work for oth-
ers or not. I only knew that the words of its making had 
made me whole again. My prayer then and now is that 
those same words might bring inspiration and wholeness 
to others.
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They looked aT The saMe god:
franCisCan-Clarian sPiriTualiTy eMerging 
froM The wriTings of franCis and Clare

Teresine glaser, o.s.f.

Francis and Clare were born in Assisi about twelve years 
and distinct social classes apart. Francis was born into 
the energetic new merchant class; Clare into nobility.  
Francis’s father, Pietro di Bernardone, and his class 
were as determined to wrest control of Assisi from the 
noble class as Clare’s father, Favarone di Offreduccio, 
and the noble class were determined to maintain it. God, 
however, was determined to disentangle both Francis 
and Clare from the class systems of their birth for the 
purpose of entrusting to them the birth of a new family 
of penitents within the Church that would become 
known as the Francis-Clarian family. In this paper I 
explore a statement made by Raniero Cantalamessa in 
his introduction to Clare of Assisi: Early Documents: The 
Lady. He states: “They [Francis and Clare] looked at the 
same God, the same Lord Jesus, the same Crucified, the 
same Eucharist, but from the angles of, and with the gifts 
and sensibilities of, a man and a woman.”1 I approach this 
task primarily through the use of the writings of Francis 
and Clare with the assistance of recent scholarship.

1 Raniero Cantalamessa, “‘It is Not Good for Man to Be Alone’: 
Clare and Francis,” in Clare of Assisi: Early Documents: The Lady, ed. 
and trans. Regis J. Armstrong (New York: New City Press, 2006), 10.  
Hereafter this volume will be referred to as CA:ED followed by page 
numbers.
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“They looked aT The saMe god ...”

Both Francis and Clare related to God as Triune—
eminently transcendent, yet compassionately intimate.  
They engaged with specific persons of the Trinity with 
the understanding that Father, Son and Spirit are 
always interactive within their triune oneness. Common 
to Francis and Clare is their profound consciousness of 
the relationship between the Triune God and creation 
through the Incarnation. Through dwelling in the 
profound reality of this relationship, with the guidance 
of the Holy Spirit, Francis and Clare came to realize that 
all creation is sacred—brothers and sisters to each other 
because of their common origin in their Most Holy Father.  
Their contemplation of these mysteries moved them from 
awe to application, with Jesus himself as their examplar.

Maria Calisi states: “The Holy Trinity for Francis is 
not an abstract formulation of faith, but a dynamic, life-
giving, and intensely personal reality at work in his life.”2  
In the Earlier Rule3 Francis writes:

All-powerful, most holy, Almighty and supreme 
God, Holy and just Father, Lord King of heaven 
and earth we thank You for Yourself for through 
Your holy will and through Your only Son with the 
Holy Spirit You have created everything spiritual 
and corporal and, after making us in Your own im-
age and likeness, You placed us in paradise (ER 
23:1) 

2 Maria Calisi, “Bonaventure, Francis, and the Experience of the 
Tri-Personal God,” in Trinitarian Perspectives in the Franciscan Theo-
logical Tradition, The Franciscan Heritage Series, vol. 5, ed. Joseph P. 
Chinnici and Daria Mitchell (St. Bonaventure, NY: Franciscan Insti-
tute Publications, 2008), 68. 

3 Francis of Assisi, The Earlier Rule in Francis of Assisi: Early Docu-
ments, vol. 1, The Saint, ed. Regis J. Armstrong, J. A. Wayne Hell-
mann, and William J. Short (New York: New City Press, 1999), 63-86.  
Hereafter cited as ER followed by verse numbers. Hereafter this vol-
ume is referred to as FA:ED 1 followed by page numbers.
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This prayer of Francis’s heart, in various forms, is 
foundational in his writings. In it he articulates the fruit 
of his contemplation of the Triune God, as well as, the 
Trinity’s entire plan for creation. His gratitude wells up 
from the recesses of his troubadour heart: “we thank You 
for Yourself.”

Thaddée Matura states: 

God is the central figure in Francis’s writing, but 
always under the title of God the Father. It is to-
wards His Father that the Son’s gaze is directed. 
It is the Father’s name that the Son reveals to us.4 

His profound awe in response to the mystery of the 
Incarnation is rooted in the reality that this Father—
transcendently other—exchanged his “otherness” for 
“oneness with humanity” through the Incarnation. In 
response, Francis prays: 

Almighty, eternal, just and merciful God, give us 
miserable ones the grace to do for you alone what 
we know you want us to do, and always to desire 
what pleases you. Inwardly cleansed, interiorly 
enlightened and inflamed by the fire of the Holy 
Spirit, may we be able to follow in the footprints 
of your beloved Son, our Lord Jesus Christ, and, 
by your grace alone, may we make our way to you, 
Most High, Who live and rule in perfect Trinity and 
simple Unity, and are glorified God almighty, for-
ever and ever. Amen (LtOrd: 50-52).5  

While the work of the Father and Son may be more 
familiar to us than that of the Spirit, it is to the Spirit that 

4 Thaddée Matura, Francis of Assisi: The Message in His Writings, 
ed. Roberta A. McKelvie and Daria Mitchell, trans. Paul Barrett (St. 
Bonaventure, NY: Franciscan Institute Publications, 2004), 57. Here-
after referred to as Matura, Francis of Assisi.

5 Francis of Assisi, A Letter to the Entire Order in FA:ED 1, 116-21.  
Hereafter cited as LtOrd followed by verse number.
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Francis attributes the “holy activity” essential to living 
the Christian life. In the First Version of the Letter to the 
Faithful, Francis, using the term “mothers” as a maternal 
image of God, explained that we carry Christ “in our heart 
and body through a divine love and a pure and sincere 
conscience and give birth to Him through a holy activity 
which must shine as an example before others.”6 Again 
in the Later Rule7 Francis admonishes and exhorts the 
brothers to “pay attention to what they must desire above 
all else: to have the Spirit of the Lord and Its holy activity 
...” (LR 10:8).

We do not find in Clare’s extant writings expansive 
passages related to the Trinity comparable to those found 
in Francis’s writings. However, two references in the Acts 
of the Process of Canonization of Clare of Assisi8 testify 
to the deep relationship she had with her Triune God.  
Sister Filippa recalled that on a Friday evening shortly 
before her death Clare was heard to say,

Go calmly in peace, for you will have a good escort, 
because He Who created you has sent you the Holy 
Spirit and has always guarded you as a mother 
does her child who loves her. 

She added: “O Lord, may You Who have created me, 
be blessed.” She said many things about the Trinity, so 
softly the sisters were not able to understand her well (PC 
3:20).

6 Francis of Assisi, The First Version of the Letter to the Faithful:10, 
in FA:ED 1, 42. Hereafter cited as 1LtF followed by verse numbers.  
See the following description of “holy activity” in FA:ED 1, 42b. “It is 
used most frequently in conjunction with the Spirit of the Lord or the 
words of Francis himself which echo those of Jesus and are ‘spirit and 
life’” (cf. John 6:64). Thus, Francis underscores the dynamic principle 
of the spiritual life, the Holy Spirit, which must be ever operative in 
the life of a Christian.”

7 Francis of Assisi, The Later Rule, in FA:ED 1, 99-106. Hereafter 
cited as LR followed by verse numbers.

8 The Acts of the Process of Canonization in CA:ED, 139-96. Here-
after cited as PC followed by verse numbers. 
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A later witness, Sister Angeluccia, recalling this 
incident, gave a somewhat different impression of the 
content of Clare’s words. She stated: Clare “began to 
speak to the Trinity and to say very softly other words 
to God many educated people would hardly understand” 
(PC 14:7). Sister Angeluccia’s use of the preposition “to” 
in contrast to Sister Filippa’s “about,” and her suggestion 
that “many educated people would hardly understand” 
the words Clare was speaking to God, offers insight into 
the profound depth of Clare’s interior communication 
with the Trinity. It is likely that Clare provided formative 
instructions for her sisters, as Francis did for his 
brothers, but these have not come down to us. However, 
some witnesses during the Process of Canonization, for 
example Sister Benvenuta, stated that she had “always 
been under the direction of most holy mother Lady Clare” 
during her twenty-nine years at San Damiano. She added 
that Clare “had taught her to love God above all else” (PC 
11:2).

Though Clare does not refer to Father, Son and Spirit 
together in her writings as frequently as Francis does, 
she frequently mentions them separately. In her Form of 
Life9 she acknowledges it was “the Most High Heavenly 
Father, [Who] saw fit to enlighten my heart to do penance 
according to the example and teaching of our most blessed 
Father Saint Francis” (FLCl: 6.1). Clare introduces her 
Testament10 with a statement of gratitude to him: “Among 
the other gifts that we have received and continue to 
receive from our magnanimous Father of mercies and for 
which we must express the deepest thanks to our glorious 
God, there is our vocation, which the more perfect and 
greater it is, the more are we indebted to Him” (TestCl:2).  
She refers to the Father, under various titles, eight times 
in her Testament repeatedly thanking Him for sustaining 
her throughout her life, closing with “the Lord Himself, 

9 Clare of Assisi, The Form of Life of Clare of Assisi, in CA:ED, 106-
26. Hereafter cited as FLCl followed by verse numbers.

10 Clare of Assisi, Testament, in CA:ED, 59-65. Hereafter cited as 
TestCl followed by verse numbers.
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Who has given a good beginning will also give the increase 
and final perseverance” (TestCl 78). Marianne Schlosser 
states: “Clare drew the strength to lead a life of motherly 
love from an image of God marked by profound trust.”11  
Regis Armstrong describes Clare’s confidence “in the 
loving providence of God” as “unflinching ... even in the 
direst of circumstances.”12

In her letters to Agnes, Clare refers occasionally to the 
movement of the Holy Spirit; however, she reflects the 
importance Francis gives to the “holy activity” of the Spirit 
when, in her Form of Life, she states: “Let [the sisters] 
devote themselves to what they should desire to have 
above all else: the Spirit of the Lord and Its holy activity” 
(FLCl 10:9). Armstrong states: “If there is any aspect of her 
writings and life that most reflects the influence of Clare’s 
Trinitarian vision, it is her emphasis on a freedom that 
combines flexibility and expansiveness.”13 He attributes 
this flexibility to Clare’s “great respect for the workings 
of the Spirit of the Lord in her sisters”14 in contrast to 
adherence to more restrictive regulations for the sisters 
in areas of silence, enclosure and fasting found in The 
Form and Manner of Life Cardinal Hugolino wrote for the 
sisters.15

“... The saMe lord Jesus”

As we attempt to access insights into Francis’s 
relationship with the Lord Jesus, one effective approach 
is to consider Francis’s intimacy with Christ flowing, at 
least in part, from Francis’s understanding that Jesus, 
in his humanity, makes His Father visible to Francis.  

11 Marianne Schlosser, “Mother, Sister, Bride: The Spirituality of 
St. Clare,” Greyfriars Review 5:2 (1991): 237.

12 Regis J. Armstrong, “Introduction” in CA:ED, 23.
13 Armstrong, 25.
14 Armstrong, 26.
15 The text of The Form and Manner of Life of Cardinal Hugolino is 

included in CA:ED, 73-85.
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Thaddée Matura states: “Francis’s christology [sic.] ... is 
rooted in the mystery of the Trinity.”16 Elsewhere Matura 
explains: “He [the Father] alone takes the initiative in 
all the divine interventions which scan the History of 
Salvation: Creation, Redemption, the parousia. In them, 
He is the Protagonist, through His Only Son, with the 
Holy Spirit.”17

Francis experienced Christ as the Incarnate One 
who actualized in his own person his Father’s plan for 
restoring creation to its original harmony. To accomplish 
this, Christ shed all vestiges of his divinity, choosing 
birth in utmost poverty of a poor mother and being raised 
in her care and that of her husband—an inconspicuous 
couple that blended into the fabric of life in their little 
town of Nazareth. Raoul Manselli comments: “From this 
awareness of the human condition [chosen by Christ] 
comes Francis’s boundless love for people.”18 From the 
Father’s Son, Francis took the direction for his life—
owning nothing and devoting himself to work with Jesus 
to actualize their Father’s plan for salvation. As is stated 
in the Earlier Rule: 

The rule and life of these brothers is this, namely: 
to live in obedience, in chastity, and without any-
thing of their own, and to follow the teaching and 
footprints of our Lord Jesus Christ (ER 1:1).

In contrast with Francis who was led to the Son 
through His Father, Clare appears to have been drawn 
to the Father through his Son. Regis Armstrong and 
Pacelli Millane state: “The spirituality of Clare is, first, 
Christological: it is Jesus Christ Whom she finds in her 
contemplation and Who is the heart of her life. It is through 

16 Matura, Francis of Assisi, 61.
17 Thaddée Matura, “‘The Heart Turned Towards the Lord’: The 

Contemplative Dimension of the Christian Life in the Writings of Fran-
cis,” The Cord 44.1 (1994): 8. 

18 Raoul Manselli, “The Spirituality of St. Francis of Assisi,” Grey-
friars Review 3:1 (1989): 45.
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him ... that she comes to know the Father.”19 Elsewhere 
Armstrong states: “Clare’s attention is largely directed to 
‘the Son of God [Who] has been made for us the Way’ to 
the Father and, as such, is the primary inspiration of her 
life.”20 Clare counsels Agnes: “As a poor virgin embrace the 
poor Christ. Look upon Him Who became contemptible 
for you, and follow Him, making yourself contemptible in 
this world for Him” (2LAg: 18-19).21 Armstrong notes: 

While “mirror literature” was quite popular among 
the religious of the twelfth and early thirteenth 
centuries, Clare adds significantly to it by devel-
oping its Christological and feminine qualities.... 
Looking upon Christ ... enables us to perceive the 
Father and, at the same time, to see a reflection of 
what we are called to be, reflections of His Son.... 
But Clare goes beyond suggesting the mirror as an 
image of Christ; she offers it as a means of growing 
in a likeness of the Incarnate Word.22

Clare pleads with Agnes, “Most noble Queen, gaze, 
consider, contemplate desiring to imitate Your Spouse” 
who suffered untold torments “for your salvation” 
(2LAg:20).

For Clare and her sisters “growing in a likeness of 
the Incarnate Word” implied solidarity with Christ—ever 
conscious that as spouses of Christ they were sisters to 
each other. This contemplative solidarity, as described by 
Schlosser, was comprehensive. She writes:

19 Regis Armstrong and Pacelli Millane, “Who Jesus Christ Is for 
Clare and Her Sisters,” in Towards the Discovery of Clare of Assisi: 
Clare Discovers the Love of God in the Church, Clare Centenary Series: 
An Eight-Volume Series in Honor of the Birth of Saint Clare II, ed. 
Mary Francis Hone (St. Bonaventure, NY: The Franciscan Institute, 
1992), 27.

20 Armstrong, CA:ED, 24.
21 Clare of Assisi, The Second Letter to Agnes of Prague, in CA:ED, 

49. Hereafter cited as 2LAg followed by verse numbers.
22 Armstrong, CA:ED, 21.
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This solidarity encompassed in the first place the 
sisters living in the community; then the brothers of the 
First Order, and finally all the members of the church.  
There is a mysterious life shared by all through the 
ineffable love of Christ, so that the needs of each can and 
must be supplied by the others. In this way the sisters 
of Christ should be “co-worker(s) of God Himself and a 
support of the weak members of His ineffable body.”23

Schlosser notes that Clare placed great emphasis on 
the “promotion of harmony among the sisters—a certain 
esprit de corps that is indispensable for a contemplative 
community.”24 Clare directs attention to this emphasis in 
her Testament: 

And loving one another with the love of Christ, 
may you demonstrate without in your deeds the 
love you have within so that, compelled by such an 
example, the sisters may always grow in the love of 
God and in mutual charity (Test: 59-60).  

“... The saMe CruCified”

Both Francis and Clare were drawn deeply into the 
sufferings of Christ. Both identified with Christ and 
desired to experience his suffering within their own 
person, yet they approached this identification from the 
uniqueness of their individual relationships with Christ.  
It is likely valid to suggest that Francis approached the 
crucified Christ from his experience of Christ, the perfect 
Son, emptying himself in the process of completing the 
task his Holy Father had given him. In his Second Version 
of the Letter to the Faithful,25 Francis writes, Christ “placed 
His will in the will of His Father, saying: Father, let Your 

23 Schlosser, 240-41.
24 Schlosser, 240
25 Francis of Assisi, Second Version of the Letter to the Faithful, in 

FA:ED 1, 45-51. Hereafter cited as 2LtF followed by verse and number.  
Verses 5 through 14 through 13 develop this theme.
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will be done: not as I will, but as You will” (2LtF:10).   
Clare, on the other hand, approaches Christ’s passion 
as his spouse—the one who shoulders his passion in her 
effort to, in some way, relieve it through her presence to 
him. Neither Francis nor Clare place primary emphasis 
on the physicality of Christ’s suffering but rather on the 
mystery unfolding in his passion. Maria Beha states: 

Although daily meditation made both Francis and 
Clare deeply aware of the physical sufferings of 
Jesus in the passion, they were not as concerned 
with these external circumstances as with the self-
emptying and total dependence that were basic to 
Christ’s coming into this world.26  

This being said, it is important 
to note that the only crucifix 
Francis and Clare would have 
known would be a painted one 
similar to the San Damiano 
crucifix. Crosses to which a 
three-dimensional corpus 
was affixed emerged in the 
fourteenth century.27 These 
later crucifixes focused upon 
the intense agony of Christ, 
whereas the San Damiano 
crucifix depicted Christ’s 
crucifixion in the context of 
the history of salvation. The 
entire Trinity is present, as 
are the angels. The Church 
militant is raised up under 
the arms of Jesus. These features represented on the 

26 Maria Beha, “Clare’s Prayer: The Office of the Passion,” The Cord 
50.4 (2000): 171.

27 Andre Cirino, The Cross Was Their Book (Phoenix, Arizona: Tau 
Publishing, 2009), 6.
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crucifix were likely a continual reminder to Francis and 
Clare of the wholeness of salvation history.

The Office of the Passion28 is the masterpiece in which 
Francis celebrates Jesus’ obedience to His Father in the 
accomplishment of His Father’s plan for restoring the 
original order of creation. Dominique Gagnan maintains 
that Francis “pursues his intimate understanding of the 
crucified and poor Christ by evoking the discourse of 
sacrificial obedience which, during His Passion, the Son 
Himself addressed to the Father.”29 As Gagnan points 
out, throughout the discourse, Francis presents Jesus 
remaining in sensory contact with his Father, beseeching 
his Father’s support, expressing his reverence, and 
reiterating his confidence in his Father’s care as illustrated 
in Jesus’ utterances: “Let my prayer enter into your sight; 
incline your ear to my prayer” (OfP 2:2); “You know my 
disgrace, my confusion and my reverence” (OfP 2:6); “I 
will hope in the shadow of your wings, until wickedness 
pass by” (OfP 3:2).

Through his Office of the Passion, Francis conveys his 
understanding that what reached its climax on the cross 
was Jesus’ confrontation with the prince of evil, thereby 
making it “possible for everyone on earth who refuses 
this dictatorship of darkness to be freed from it and for 
creation to recover its original order, that of Goodness 
and Truth.”30 This is the mission the Father gave to His 
Son—the mission the Son accomplished through kenotic 
obedience. Viewed in the timelessness of the Trinity, 
the mystery of Incarnation, Death and Resurrection are 
collapsed into one eternal moment. Reflecting upon the 
fusion of Jesus’ death and glory, Gagnan states, “no one 
seems to have affirmed, as Francis did, the convergence 
of suffering and glory that characterized that moment.”31 

28 Francis of Assisi, The Office of the Passion, in FA:ED 1, 139-57.  
Hereafter cited as OfP followed by verse numbers.

29 Dominique Gagnan, “The Office of the Passion: The Daily Prayer 
of St. Francis of Assisi,” Greyfriars Review 7 Supplement (1993): 5.

30 Gagnan, 17.
31 Gagnan, 39.
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The author of The Legend of Saint Clare32 traditionally 
cited as Thomas of Celano, states that Clare “learned 
the Office of the Cross as Francis ... had established it 
and recited it with similar affection” (LCl 30:8). He also 
states that Clare “repeated more frequently the Prayer of 
the Five Wounds of the Lord so that she might nourish 
her mind on the delights of the Crucified without any 
interruption” (LCl 30:7). Clare’s relationship with Christ’s 
passion, however, is primarily as his spouse. Schlosser 
states: “The bride shares, as no one else can, the destiny 
of the bridegroom.”33 She quotes A. Lagier: “We find in 
St. Clare a compassio—‘a suffering with,’ which blossoms 
like a rare bud,”34 and she adds: “It is only by sharing in 
His cross that one can achieve total solidarity with the 
beloved Lord and bridegroom.”35 Using spousal imagery 
Clare invites Agnes “to imitate Your Spouse, [Who] 
though more beautiful than the children of men became, 
for your salvation, the lowest of men, was despised, 
struck, scourged untold times through His entire body, 
and then died amid the suffering of the cross” (2LAg: 20). 
When Clare describes Christ’s suffering to Agnes, she 
uses a salvation history construct reminiscent of that 
of Francis. Christ, she writes, “endured the suffering of 
the cross for us all, delivering us from the power of the 
prince of darkness to which we had been enslaved by the 
disobedience of our first parent, thus reconciling us to 
God the Father” (1LAg: 14).36  

Clare consistently associated the poverty of Christ’s 
birth with his poverty on the cross. For example, in her 
Testament she prayed that the sisters would always 
“observe the holy poverty we have promised to God” (Test: 
47) “out of love for the God Who [was] placed poor in the 

32 Thomas of Celano, Legend of Saint Clare, in CA:ED, 272-329.  
Hereafter cited as LCl followed by verse numbers.

33 Schlosser, 246.
34 Schlosser, 247; quoting A. Lagier, “In der Schule des Gebetes bei 

Klaara von Assisi,” 79.
35 Schlosser, 248.
36 Clare of Assisi, The First Letter to Agnes of Prague, in CA:ED, 43-

46. Hereafter cited as 1LAg followed by verse numbers.
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crib, lived poor as in the world, and remained naked on 
the cross” (Test: 45). During the Process of Canonization 
Sister Benvenuta stated that Clare “instructed her to 
have the Lord’s passion always in her memory” (PC 11: 
2). Another sister, Sister Angeluccia, testified that upon 
hearing “the Vidi Aquam being sung after Easter,” Clare 
reminded her sisters, “‘My sisters and daughters, you 
must always remember and recall this blessed water that 
came from the right side of our Lord Jesus Christ as He 
hung upon the cross.’” (PC 14: 8). 

“... The saMe euCharisT”

The profound reverence with which Francis related 
to Christ is evident in all his writings regarding the 
Eucharist—a term for which he substitutes the more 
intimate phrase “the most holy Body and Blood of our 
Lord Jesus Christ” (LtOrd: 14) or variants of this. Raoul 
Manselli states: 

In a most extraordinary way, the Eucharist actual-
izes the union between the incarnate God, Savior 
and Redeemer, and the sinful human being who is 
undeserving of even the least good thing, yet who 
has the supreme blessing of seeing with his own 
eyes Christ as He is in the Eucharist Bread.37

Francis’s writings about the Eucharist reflect his 
personal intimacy with Jesus, obedient Son of his Father, 
and his spiritual leadership of the Lesser Brothers. In his 
Second Version of the Letter to the Faithful, Francis states: 
“Because I am the servant of all, I am obliged to serve all 
and to administer the fragrant words of my Lord to them” 
(2LtF:2). After providing instruction regarding the scope of 
salvation history as the context in which Jesus instituted 

37 Manselli, 49.
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the Eucharist,38 he tells the faithful, “And He wishes us 
to be saved through Him and receive Him with our heart 
pure and our body chaste” (2LtF: 14). In his First Letter to 
the Custodians,39 Francis implores them: “With all that is 
in me and more, I beg you that, when it is fitting and you 
judge it expedient, you humbly beg the clergy to revere 
above all else the most holy Body and Blood of our Lord 
Jesus Christ and His holy names and the written words 
that sanctify His Body” (1LtCus: 2). Francis takes this 
opportunity to remind the custodians to be attentive to 
the proper care of sacred vessels and cleanliness of all 
churches. Then he admonishes them: “In every sermon 
you give, remind people about penance and that no one 
can be saved unless he receives the most holy Body and 
Blood of the Lord” (lLtCus: 6). Francis, however, does not 
stop there. He wrote A Letter to the Rulers of the Peoples 
reminding them of the religious responsibility they bear 
as civil leaders.40 He admonishes them: 

I strongly advise you, my Lords, to put aside all 
care and preoccupation and receive the most holy 
Body and Blood of our Lord Jesus Christ with fer-
vor in holy remembrance of Him (LtR: 6).

Francis carefully carried out all recommendations related 
to the reform of Eucharistic practices promulgated by the 
Fourth Lateran Council and papal directives that applied 
to the Lesser Brothers directly and to their pastoral 
ministry to people.  

It is particularly in Admonition One41 and A Letter to 
the Entire Order that Francis delves into the recesses 
of his heart to express his sentiment regarding the 

38 See particularly 2LtF: 4-13.
39 Francis of Assisi, The First Letter to the Custodians, in FA:ED 1, 

56-57. Hereafter cited as 1LtCus followed by verse numbers.
40 Francis of Assisi, A Letter to the Rulers of the People, in FA:ED 1, 

58-59. Hereafter cited as LtR followed by verse numbers.
41 Francis of Assisi, Admonition One: The Body of Christ, in FA:ED 

1, 128-29. Hereafter cited as Adm I followed by verse numbers.
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incomprehensible reality of the intermingling of divinity 
and humanity in Christ. In the former he pleads: 

Children, how long will you be hard of heart? Why 
do you not know the truth and believe in the Son 
of God? Behold, each day He humbles Himself as 
when He came from the royal throne into the Vir-
gin’s womb; each day He Himself comes to us, ap-
pearing humbly; each day He comes down from the 
bosom of the Father upon the altar in the hands of 
a priest (Adm I: 14-18).

In the latter he states: 

O wonderful loftiness and stupendous dignity! O 
sublime humility! O humble sublimity! The Lord of 
the universe, God and the Son of God, so humbles 
Himself that for our salvation He hides Himself un-
der an ordinary piece of bread (LtOrd: 27)! 

Noel Muscat notes that, as in the case of Francis, 
use of the term “Eucharist” is rare in Clare’s writings. 
He suggests, however, that the study of Clare’s letters to 
Agnes of Prague, “uncovers a deep mystical spirituality 
centered upon the figure of Jesus Christ in the mysteries 
of the Incarnation and Redemption. Within this framework 
it is not difficult to discern many Eucharistic traits in the 
spirituality of Saint Clare, particularly within the female 
context of mystical espousals with Christ, and within the 
theology of the indwelling of Christ in his disciples.”42 He 
adds: “From the daily encounter with the Eucharist Clare 
drew all the necessary strength to remain steadfast and 
faithful to her evangelical calling and in a particular way, 
to Lady Poverty.”43 

42 Noel Muscat, “‘I Will Always Defend You’: Saint Clare of As-
sisi and the Eucharist” (http://franciscanstudies.e-tau.org/articles.
html), 15. 

43 Muscat, “‘I Will Always Defend You,’ 15.
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One of the typically female traits to which Clare 
calls Agnes’s attention is that of nourishment—spiritual 
substance to support her on her earthly journey. “Happy, 
indeed,” Clare writes, “to whom it is given to drink at this 
sacred banquet so that she might cling with her whole 
heart to Him” (4LtAg: 9).44 While it may be possible, given 
the context in which this passage is found, that Clare is 
referring directly to Agnes’s espousal to Christ as “the 
sacred banquet,” still relationship with Christ in his 
Eucharistic presence, despite the fact that frequency of 
the reception of the Eucharist was limited at this time, 
would be a source of nourishment. Muscat suggests 
that Clare may be reminding Agnes that she is entering 
into “mystical union with Jesus Christ, in the mystery of 
His Incarnation, His public life, and His Redemption on 
the Cross” and that it is the Eucharist which provides 
“spiritual nourishment along the road of discipleship.”45 

In Clare’s first letter to Agnes she uses the image of 
Christ’s poverty to encourage Agnes in her choice to follow 
Christ. Without speaking directly of Eucharist, certainly 
this is implied in her statement that the great and good 
Lord who was born poor in our human flesh chose to 
do this “so that people who were very poor and needy, 
suffering excessive hunger of heavenly nourishment, may 
become rich in Him by possessing the kingdom of heaven” 
(1LAg:20). “May you totally love him,” Clare implores 
Agnes, “Who gave Himself totally for your love” (3LAg: 
15).46  n this sacrificial way, says Muscat, “the Eucharist 
becomes the sublime moment in which Agnes receives 
Christ in order to offer herself to him, in union with the 
sacrificial aspect of his passion and death on the Cross, 
which is re-enacted in a sacramental way during Mass.”47 

44 Clare of Assisi, The Fourth Letter to Agnes of Prague, in CA:ED, 
54-58. Cited as 4LAg followed by verse numbers.

45 Muscat, 4.
46 Clare of Assisi, The Third Letter to Agnes of Prague, in CA:ED, 51.  

Cited as 3LAg followed by verse numbers.
47 Muscat, 2.
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Like Muscat, Michael Blastic searches beyond 
the paucity of explicit references to the Eucharist in 
Clare’s extant writings to access insights regarding her 
relationship with Christ’s Eucharistic Presence. He finds 
these in Clare’s use of “the metaphor of tasting and that 
of the meal” as she teaches Agnes about contemplation.48  
Here Clare shares her hope that Agnes, too, “may feel 
what friends feel in tasting the hidden sweetness that, 
from the beginning, God Himself has reserved for His 
lovers” (3LAg: 14). Blastic discovers a fundamentally 
Franciscan reference to Eucharist in her practice of foot-
washing, linking the two through Clare’s insistence upon 
humility as foundational to the lives of the Poor Sisters. 
Blastic cites Norbert Nguyen Van-Khanh’s belief that the 
“image of Christ washing the apostles’ feet struck Francis 
so much so that Francis’s intention in naming the Order 
that of Friars Minor is strictly linked with [the] image of 
Christ the foot-washer [which] appears in chapter 13 of 
John’s Gospel.”49 While neither the Poor Sisters nor the 
Lesser Brothers had the privilege of receiving Christ’s Body 
and Blood every day, they could experience his presence 
each day in the foot-washing of their sisters and brothers.  
As Blastic states: “The experience of Eucharist for both 
Francis and Clare focused on seeing and becoming—
seeing the mystery of God’s humility in the Eucharist and 
becoming that mystery by following in the footsteps of 
Christ the foot-washer.”50 

Finally, we look to the Process of Canonization to 
glean from the memories Clare’s sisters cherished of her 
reverence for the Eucharist. Sister Benvenuta remembered 
that “with great devotion and fear, [Clare] frequently 
received the holy sacrament of the Body of our Lord 
Jesus Christ, trembling all over as she did so” (PC 2:11). 

48 Michael Blastic, “Clare of Assisi, The Eucharist and John 13,” 
in Clare of Assisi: Investigations, Clare Centenary Series: An Eight-
Volume Series in Honor of the Birth of Saint Clare VII, ed. Mary Fran-
cis Hone (St. Bonaventure, NY: The Franciscan Institute, 1993), 30.

49 Blastic, 36.
50 Blastic, 41-42.
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Sister Francesca recalled that in one situation when the 
sisters believed Clare was near death, upon receiving the 
Eucharist Clare said “God has given me such a gift today, 
that heaven and earth could not equal it” (PC 9:10). Sister 
Cecilia’s description of Clare’s dedication to preparing 
beautiful altar linens for surrounding churches calls 
to mind Francis’s insistence upon appropriate care of 
sacred vessels and cleanliness of churches. She recalled: 
“The soft cloth made by her spinning she used to make 
many corporals and the cases to hold them, covered with 
silk or precious cloth. She sent them to the Bishop of 
Assisi, who blessed them, and, then, she sent them to the 
churches of the Assisi diocese” (PC 6: 14).  

Sister Francesca recounted an incident in which the 
Saracens attempted to breach the security of the San 
Damiano. In brief, Clare asked that the Blessed Sacrament 
be brought to the entrance of the refectory where the 
sisters had gathered. In Sister Francesca’s words, 

Throwing herself prostrate on the ground in prayer, 
[Clare] begged with tears, saying among other 
things: ‘Lord, look upon these servants of yours, 
because I cannot protect them.’ Then [Sister Fran-
cesca] heard a voice of wonderful sweetness: ‘I will 
always defend you (PC 9:2). 

While this incident has been portrayed in many media, 
its genuine beauty may lie in the expression of Clare’s 
complete trust in God’s providential care of the Poor 
Sisters. The voice heard by the witnesses may have been 
the very words that God spoke to Clare at the time of their 
espousal in the Portiuncula some forty years earlier and 
that Clare now murmured aloud, in this moment of dire 
need, for her own reassurance and that of her sisters.
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ConClusion

Through probing the writings of Francis and Clare 
related to their personal approaches to God, the Lord 
Jesus, the Crucified and the Eucharist, we find spiritual 
depth which neither could have achieved alone. As 
Cantalamessa tells us, “Together [Francis and Clare] did 
far more than two Francis’s or two Clare’s could have 
done.”51 This bears out a thesis that Seamus Mulholland 
developed in a recent article. He submits, “We cannot be 
Franciscans on our own.”52 In the context of each of our 
lives, he states, “our brotherhood/sisterhood becomes the 
privileged locus for the experience of the presence of God 
and, consequently, I am a gift to the brothers/sisters, and 
they are gifts to me. It is only within the context of this 
graced God-giving, that gospel living becomes possible for 
me.”53 Through prayerfully immersing ourselves in the 
writings that Francis and Clare bequeathed to us they, 
Francis and Clare, become part of us as we become part 
of them and each other. 

51 Cantalamessa, 10.
52 Seamus Mulholland, “Brother/Sisterhood as the Context for 

Gospel Living for Church, World and Franciscans,” The Cord 58:2 
(April/June, 2008): 107.

53 Mulholland, 106.



Lady Clare 

Clare, you are like an 
Autumn tree

Vibrant with your love for 
God …

Reflected as it were in the 
vibrant color of leaves 

Colors varied from the bright 
gentle yellow tones

That praise God in beauty 
and freedom

Blown by the Spirit’s Wind –
They flutter as by God’s Will 

To spots unknown
You followed Francis 
As a gentle sapling
Young, innocent and full of 

life. 
Your dreams were to make 

the world a better place
Where peace would reign
And rivalries would cease.
Then Francis spoke –
And like a tree filled with the leaves of summer’s 

days,
You filled yourself with all his words, 
So honest and sincere. 

The Gospel message took on a new life. 
Like trees dressed now in verdant green
A new life … new hope
Began within your being to create 
The “I do” song to Francis’s words.
And so the plans began to form …



The Cord, 62.1 (2012)

88

So much they assured that these were God’s 
Not a maiden’s dream but really true. 
And so you fled that Great Palm Sunday night, 
A brand new life to start. 

As with a tree boughs raised high
You surrendered all to God. 
And now as the Autumn harvest days long past
As one with Him you are. 
You reflect
You gaze
You silently await
The Master’s gentle voice.

As often you have heard –
You, Lady Clare, beckon all to sit and gaze,
Upon the Cross of Life …
It said so much to you –
You share wisdom as a sage
To simply look and gaze and see –
In multicolored light, The Love He has for thee.

Sister Benedicta Dega, F.S.S.J. 
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The Sisters of St. Francis of the Neumann Communities
invite you to attend

 
THE 19TH ANNUAL CENTRAL NEW YORK

FRANCISCAN EXPERIENCE

 
"LET THERE BE LIGHT: Clare of Assisi through the 

Lens of Albert Einstein and the Sacred Scriptures"

Presented by Anne Amati, O.S.F.

 
SATURDAY, MARCH 10, 2012

8:30 A.M. – 4:00 P.M.
 

The Franciscan Center
2500 Grant Blvd.

Syracuse, NY 13208
 

$25 fee before March 1
$30 at the door

 
Mail fee, name, address, phone to:

CNY Franciscan Experience
1118 Court Street #39
Syracuse, NY 13208
rrwagner@sosf.org

315-634-7020
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Looking for a time and place for your annual retreat? 
Consider the following opportunities at  

Saint Francis Spirituality Center, Tiffin, OH 
 

Beauty is the Path into God’s Life                                       May 13 – 19, 2012                              
Presenter: Fr. John Quigley, OFM 
     We come to appreciate God in so many different ways as our images of God dramatically change 
throughout our lives. During this preached retreat Fr. John will reflect on our personal experiences and 
images of God, on the ones that we can see in the scriptures, in nature around us and especially in 
Jesus Christ the revelatory Word of God. These paths of revelation can be understood as Beauty, a 
manifestation of the internal life of God that the Trinity shares with us. 
 
Clare of Assisi: Standing Tall in Truth                               June 10 – 16, 2012                            
Presenters:  Roberta Marie Doneth, OSF 
                     Patricia Froning, OSF 
     2012 is the 800th anniversary of Clare of Assisi leaving her home and her life as a young 18 year 
old noble woman. Join us as we reflect on the strength, the courage and the fire of  compassion that led 
this woman and her sisters in following the Gospel. Together we will reflect on the gifts Clare leaves 
us and what it may mean for us today in the 21st century. 
 
Open to God’s Love: A Directed Retreat                           June 20 – 26, 2012  
 Directors: Breta Gorman, RSM, Nancy Harrison,  Roberta Marie Doneth, OSF 
     A Directed Retreat is a time specifically designed to help an individual experience the  
presence of God in their life and listen to the call of God to them at this time. 
     Each retreatant is assigned a director who is trained in the art of spiritual direction. The retreatant 
has the opportunity to meet with his or her director for about 50 minutes daily. The director listens and 
helps discern the presence of God in all that is happening in the  individual’s prayer and reflections. 
God is really the director of the retreat. 
 
Touch the Earth ~ Connecting with Creation                 Sept. 23 –29,  2012                            
Presenters: Linda Haas, Shirley Shafranek,  OSF  
   This nature retreat hopes to deepen our connection to the Earth in a spiritual way that helps us see 
the universe as the body of God. We will spend significant time experiencing nature in the woods,  
wetlands, meadow, garden and  other natural areas on our campus. There will be presentations,    
activities, prayer experiences, and reflection time to facilitate a spirituality of creation. 

 
 

********************************************* 
Our week long retreats begin with dinner on Sunday at.5:00 p.m. and conclude on Saturday at 
11:30 a.m.. Suggested donation is $450.00 with a $50.00 non-refundable, non-transferable deposit due 
at registration. To register or clarify questions contact Jenifer at peace@franciscanretreats.org  or dial 
419.443.1485 ext. 162. We look forward to being with you during your time of retreat.  
Peace and all good! 

 
 
 
 
 
 
 

 
 

    200 Francis Ave. Tiffin, OH 44883 
                   419 443 1485    
     peace@franciscanretreats.org        

                             www.franciscanretreats.org                                                                                                                         ...a place to nourish your soul  
and renew your spirit 
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June 25 — 29, 2012
Mon-Thurs. 9:00 – 12:00 AM and 3:00 – 4:15 PM; Fri. 9:00 – 12:00 AM

 “On Learning to Love” is the subtitle of Bonaventure’s famous treatise The Threefold Way. In a succinct 
and powerful way, it captures the essence of Bonaventure’s understanding of the spiritual journey. Bo-
naventure’s theology of the spiritual life provides a dynamic framework within which men and women, 
lay and religious, might better understand the challenges of human-spiritual development in a diverse 
cultural and historical context. In very practical ways his vision also invites everyone to follow Christ 
after the example of Francis of Assisi and make the human-spiritual journey into love “as far as possible” 
in the state of human pilgrimage (Itinerarium, VII. 2).

 This intensive one-week program will focus on Bonaventure’s theology of the spiritual life as it 
is found in such important texts as the prologue to the Second Book of the Sentence Commentary, The Major 
Legend of St. Francis, The Perfection of Life Addressed to the Poor Clares, On Governing the Soul and the sermon 
On the Way of Life. Participants will be invited into a critical-reflective study of these texts both as they em-
body Bonaventure’s understanding of the human-spiritual journey as well as offering a vision of spiritual 
formation and daily living to contemporary men and women. 

This program might be of particular interest to Spiritual Directors, Franciscan Formation Direc-
tors, Faith Formation Leaders, and/or individuals who are interested in an in-depth exploration into the 
vision of the spiritual life according to the mind of the Seraphic Doctor, the Franciscan Master of the 13th 
century.

Required texts include Works of St. Bonaventure X: Writings on the Spiritual Life, edited by E. 
Coughlin (Franciscan Institute Publications, 2006) and either Such is the Power of Love; Francis of Assisi as 
Seen by St. Bonaventure, edited by W. Hellmann, R. Armstrong and William Short (New City Press, 2007) 
or Francis of Assisi: Early Documents, II The Saint, edited by R. Armstrong et. al. (New City Press, 2000).

Master Teacher: Edward Coughlin, OFM

Program Fee: $250.00; $50.00 deposit due by June 15, 2012

In-Residence Fees:

 Townhouse Housing: $125.00 (5 nights)

 Meals may be purchased at the Hickey Dining Hall.

Summer Enrichment
The Franciscan Institute

St. Bonaventure University

For More Information

www.sbu.edu/Bonaventure
E-mail: bonaventure@sbu.edu
Phone: 716-375-2105

REGISTRATION

www.sbu.edu/Bonaventure
by June 15, 2012

On Learning to Love,
Bonaventure’s Spiritual Theology  

for Everyday Living

University graduate and senior discounts do not apply.
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Creating a (Franciscan) Life
July 12-15, 2012 

The Franciscan way of life is one that cherishes all of creation and embraces each step and 
every breath.  Lay people have taken up the Franciscan way as a spiritual path from the time of 
Francis as they face particular challenges from distractions of responsibilities and daily tasks.  
This workshop uses experiential reflections and lessons from the rich legacy of lay people in 
the Franciscan tradition—such as Rose of Viterbo, Angela of Foligno, Robert and Sancia of 
Naples—to reconsider how to live and to provide opportunities for all participants to engage 
more deeply in a spiritual path that is Franciscan in tone.  This workshop features some group 
discussion, some personal reflection, some experiential opportunities, and much prayer.
 This program will also include two special lectures by Italian Franciscan Scholar Maria 
Pia Alberzoni exploring the legacy of Clare of Assisi, The First Franciscan Woman.

Personal Enrichment Program
The Franciscan Institute

St. Bonaventure University

More information

www.sbu.edu/franciscanlife
E-Mail: franciscanlife@sbu.edu
Ph: 716-375-2105

Registration
by June 15, 2012

www.sbu.edu/franciscanlife

COSTS

Program Fee: $125.00

Plus
 In-Residence Fee: $150.00

(3 nights housing, 6 meals, and socials)
or
 Commuter Fee: $75.00

(5 meals and social) 

   

Master Teacher: Darleen Pryds, with Maria Pia Alberzoni

University graduate and senior discounts do not apply.
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J. C. Chandler’s Margin Call (2011) has been described as provid-
ing an “eye opening window” into the “world inside” a fictional 
investment bank as the 2008 financial meltdown was unfolding. 
Described by one reviewer as a “tale of greed, vanity, myopia and 
expediency,” the movie is a dark and powerful reminder that, on 
so many levels and in so many ways, ethical judgments are too 
easily compromised and moral judgments too often clouded in 
our contemporary world.

 In response to the ethical-moral crises of the 1980s, the Har-
vard Business School initiated a major project that sought to 
explore the question: Can Ethics Be Taught? A decade earlier James 
Gustafson sought to answer the question: Can Ethics Be Christian? 
In both instances educators sought to honestly explore their role 
in the education and formation of men and women as persons of 
character who were better prepared to become good citizens in a 
globalized world.

 This intensive study program will seek to explore the rich re-
sources of a Franciscan-Scotistic approach to ethical-moral think-
ing and decision making. Scotus’ model will be explored for the 
promise it holds to offer contemporary men and women a value 
based approach to ethical living that is potentially formative of 
persons awakened to the possibilities of building a more just and 
loving world.

This program might be of particular interest to under-
graduate professors of theology and philosophy, faculty in busi-
ness, marketing and communications with a particular concern 
for ethical questions, Spiritual Directors, Faith Formation Leaders, 
and/or individuals who are interested in an in-depth exploration 
into the ethical-moral vision of John Duns Scotus, the 13th century 
Franciscan Master. 

Faculty Development Program
The Franciscan Institute

St. Bonaventure Univeristy

July 9-12, 2012

The Challenge of  Ethical Living
in the 21st Century

More Information
www.sbu.edu/ethics
E-mail: ethics@sbu.edu
Call: 716-375-2105

Costs

Program Fee: $150.00

Plus
In-Residence: $150.00 
Includes Room/Meals/Socials

or
Commuter: $75.00
Includes 5 meals and socials

Master Teacher

Mary Beth Ingham, CSJ

Registration

www.sbu.edu/ethics

by June 15, 2012
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The Evangelical Counsels
in the Writings of

Francis and Clare of Assisi

July 2 — 6, 2012
Monday to Friday, 1:00 PM — 4:00 PM

The writings of Francis and Clare of Assisi reveal the heart of a man and a woman who were 
full of life in the Spirit of the Lord and resolute in their commitment to follow closely in the 
footprints of Jesus.

	 This	short	and	intensive	program	will	reflectively	and	critically	invite	participants	to	prayer-
fully study those writings for insight and a better understanding of what those writings reveal 
about a “Franciscan” understanding of what it means to embrace the evangelical counsels as 
poor brothers and poor sisters.

Mentor: Rick Martignetti, OFM

More Information

www.sbu.edu/writings
E-mail: writings@sbu.edu
Phone: 716-375-2105

REGISTRATION
by June 15, 2012

www.sbu.edu/writings

Costs

Program Fee: $225.00
Plus

In-Residence: $125.00
 Townhouse Accommodations

Meals may be purchased on demand at the 
Hickey Dining Hall.

University graduate and senior discounts do 
not apply.
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Artistic PersPectives And FrAnciscAn sPirituAlity

How can we view conversion and the transitus of Francis of Assisi in the 21st century?

Program Description:

Can we imagine events in the life of Francis from a different point of view, perspective?  

This practicum studio workshop will draw on research, reflection and pictorial artistic expres-
sions using the art disciplines of 1, 2, and 3-point perspectives.  It will also invite participants into an 
exploration of bird’s eye, worm’s eye, and atmospheric perspectives that may inspire new interpretations 
of the narrative episodes in the life of Francis and our own lives as contemplative Franciscans.  They may 
take the shape of representational, abstract, or non-objective images that reveal diverse results for reflec-
tion.  Due to time restrictions several dry art mediums (pencil, charcoal, pastel, oil pastel, etc.) will be 
employed.  Some art materials will be provided. No pre-requisites or prior experience in art are required.

Monday — Thursday from 1:00 PM to 4:15 PM (Francis Hall Art Studio)

Easel Exhibit and Social, Thursday, 7:00 PM (San Damiano Room, Francis Hall)

Master Teacher: David Haack, OFM

Summer Enrichment
The Franciscan Institute

St. Bonaventure University

July 9-12, 2012

More Information

www.sbu.edu/art
E-mail: art@sbu.edu

Register on-line
by June 15, 2012

www.sbu.edu/art

Program Fee: $175.00

Limited financial aid is available to those in need.(Apply)

University graduate and senior discounts do not apply.

In-Residence

Townhouse accommodations (5 nights is $ 125.00)

Meals may be purchased as you choose in the Hickey Din-
ing Hall on the Main Campus.

Inquiries about this summer enrichment program may be addressed to Br. David Haack, OFM (E-mail: 
dhaack@sbu.edu). Prospective participants are also invited to visit Br. David’s website at dhaackofm.com. 
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School of Franciscan Studies
Summer 2012: June 25–July 27

Graduate Courses*

560 Introduction to Franciscan and
Medieval Studies (3 cr) Klotz

5 Weeks: June 25-July 27
T-Th/8:30-11:20 a.m. 
Wed/ 6:45-9:35 p.m.

507 Early Franciscan Movement
(See 520) (3 cr)

508 Early Franciscan Movement I 
(See
501) (3 cr)

539 Formation in the Franciscan
Tradition (3 cr) Couturier, 
O.F.M. Cap.

3 Weeks: July 2- July 20
M-F 1:00 – 3:50 p.m.

546 Foundations of Franciscan 
Theology (3 cr) Lane

3 Weeks: July 2 – July 20
M-F 1:00 – 3:50 p.m

557 Franciscan Mystical Tradition 
(3cr) Tomkinson, O.S.F.

3 Weeks: July 2 – July 20
M-F 8:30-11:20 a.m.

559 Spirituality of Bonaventure 
[On-line/Residence] (3 cr) 
Coughlin, O.F.M.

1 Week: June 25 – June 29
M-Th: 9 a.m. – 12: 00 noon 
and 2:30 – 4:00 p.m.
Fri: 9:00 – 12:00 noon

520 Francis: His Life and Charism 
(2 cr) Meany

2 Weeks: June 25 – July 6
M-F 8:30-11:20 a.m

501 Survey of Franciscan History (3 
cr) Monti, O.F.M.

3 Weeks: July 9 – July 27
M-F 8:30-11:20 a.m

563 Independent Study (1-3 cr)
* Requires admission to the School of Graduate Studies at St. Bonaventure

(www.grad.sbu.edu)

Formation Roundtable

Moderator: Fr. Jack Rathschmidt, O.F.M. Cap.
Dates: July 3, 5, 10, 12
Time: 7:00 – 8:30 PM

$175 per person
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His Story...Her Story...Your Story!

St. Bonaventure University is proud to announce the June 2011 publication of its phot-
graphic history:

The  Good Journey:  150 years of hisTory aT 
sT. BonavenTure universiTy

Based on an original text by longtime history Professor 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 photos from our 
archives to bring you a compelling written and visual history of St. Bonaventure.  

The Good Journey is being published in hardcover with dust jacket.  It is landscape 
designed, totals 160 pages with more than 250 photographs , and carries a $45 suggested 
retail price. 

Franciscan Institute Publications 
 PO Box 17 • St. Bonaventure, NY  14778 •

fip@sbu.edu • Fax: 716-375-2113 • Phone: 716-375-2062 
www.franciscanpublications.com
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San Damiano Retreat
PO Box 767 • Danville, CA 94526 • 925-837-9141 • www.sandamiano.org

HOLY WEEK RETREAT

Fr. Ray Bucher, OFM
& Retreat Team
APRIL  5 - 8, 2012

5-DAY SILENT CONTEMPLATIVE

Fr. Dan Riley, OFM
JULY  22 - 27, 2012

SILENT CONTEMPLATIVE

Fr. Cyprian Consiglio, OSB, Cam.
JULY  27 - 29, 2012

For a complete listing of 
Franciscan Institute Publications offerings 

visit our website: www.franciscanpublications.com

For information on discounts, specials, and returns, 
please contact us:

Franciscan Institute Publications
St. Bonaventure University

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

716-375-2062
716-375-2113 (Fax)

fip@sbu.edu
www.franciscanpublications.com 
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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
March 2 - 10, 2012

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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Franciscan Studies 
From Your Home 

	  
	  
	  

INSTITUTE FOR 
CONTEMPORARY 
FRANCISCAN LIFE 

	  
	  

Learn about the heritage of 
Saint Francis of Assisi 

	  
	  

The Institute for Contemporary Franciscan Life (ICFL) 
offers a certificate program through distance education 

on Catholic Franciscan values and 
their influence on contemporary society. 

	  
Available courses are: 

	  
FRANCISCAN GOSPEL LIVING IN 

THE CONTEMPORARY WORLD 
	  

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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Read the essential companions to the Early Documents 
of Francis and Clare...

Studies In Early Franciscan Sources!

The Writings of Francis of Assisi: Letters and Prayers
Letters and Prayers features the scholarly work of Luigi Pellegrini,
Jean-François Godet-Calogeras, Michael W. Blastic, Michael F. Cusato,
Jay M. Hammond, and Laurent Gallant.
2011: 336 p. Pb 978-1-57659-230-4 $29.95
2011: 336 p. Hc 978-1-57659-293-9 $34.95

The Writings of Francis of Assisi: Rules, Testament and Admonitions
Rules, Testament and Admonitions contains essays by William J. Short,
Michael W. Blastic, Jay M. Hammond, and J.A. Wayne Hellmann.
2011: 336 p. Pb 978-1-57659-232-8 $29.95
2011: 336 p. Hc 978-1-57659-294-6 $34.95

Writings of Clare of Assisi: Letters, Form of Life, Testament and Blessing
The Writings of Clare of Assisi presents the latest scholarship by Ingrid Peterson,
Lezlie Knox, Michael W. Blastic and Jean-François Godet-Calogeras.
2011: 144 p. Pb 978-1-57659-233-5 $19.95
2011: 144 p. Hc 978-1-57659-295-3 $24.95

Franciscan Institute Publications 
3261 West State Road • PO Box 17

St. Bonaventure, NY  14778 
716-375-2062 Phone • 716-375-2113 Fax

fip@sbu.edu • www.franciscanpublications.com
The leading publisher of books and journals on medieval Fran-
ciscan history, sources, spirituality, philosophy and theology as 
well as contemporary issues on Franciscan life and ministry.
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Spirit and Life Series
Dying, As A Franciscan
Spirit and Life - Volume 15
The preparation for the transitus to eternal life by Francis and 
Clare is well documented in the literature and the art of the lives 
of both.  The Ninth National Franciscan Forum addressed the 
questions:  Is there a particularly Franciscan manner of approach-
ing our passage to the Lord and of helping others do the same?  
Are there particular elements within the Franciscan tradition 
– stories, symbols and rituals – on which we can all draw to help 
us and others in this ultimate pilgrimage of the human journey?  
The presentations at this conference by Michael Cusato, O.F.M., 
Thomas Nairn, O.F.M., Mary Petrosky, F.M.M., Daniel Sumasy, 
O.F.M., Thomas Lynch and Kathleen McCarron, O.S.F., addressed 
those questions and provides perspectives on death and dying 
with a specifically Franciscan interpretation. 
2011:  Pb 978-1-57659-221-2 $19.95

Franciscan Institute Publications 
3261 West State Road • PO Box 17

St. Bonaventure, NY  14778 
 716-375-2062 Phone • 716-375-2113 Fax

fip@sbu.edu • www.franciscanpublications.com
The leading publisher of books and journals on medieval Fran-
ciscan history, sources, spirituality, philosophy and theology as 
well as contemporary issues on Franciscan life and ministry.

Words Made Flesh:  Essays Honoring Kenan B. Osborne, O.F.M.
Spirit and Life - Volume 16
With great affection, gratitude and admiration, the faculty of the 
Franciscan School of Theology in Berkeley, California, dedicates this 
book of essays to their mentor and colleague, Kenan B. Osborne, 
O.F.M. The essays are written by some of the finest scholars in the 
Franciscan world today - William J Short, O.F.M., Allan Wolter, 
O.F.M. (deceased), Zachary Hayes, O.F.M., Regis Duffy, O.F.M. (de-
ceased), Michael Guinan, O.F.M., Johannes Freyer, O.F.M., Antonie 
Vos and Mary Beth Ingham, C.S.J. These excellent scholars and 
their different approaches to topics like the sacraments, ecclesiology, 
Christology, and anthropology testify to Fr. Osborne’s academic life, 
his plumbing of the Franciscan theological tradition for new insights 
and his wide breadth of learning and interests.
2011:  Pb 978-1-57659-224-3       $19.95

Check out our other Spirit and Life titles at
www.franciscanpublications.com
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Peter of John Olivi
PETER OF JOHN OLIVI – COMMENTARY ON THE GOSPEL OF 
MARK
Translation, Introduction and Notes by Robert J. Karris, O.F.M. 
Robert J. Karris, O.F.M., presents for the first time in English a transla-
tion of Peter of John Olivi’s brief treatment on the Gospel of Mark.  Olivi 
(1248-1298), a Provençal Franciscan, wrote this commentary on Mark 
following longer commentaries on the gospels of John and Matthew 
which provided background to his commentary on Mark.  Karris’s intro-
duction and commentary are valuable to understanding Olivi’s work on 
Scripture as Karris invites the reader to observe Olivi in his thirteenth  
century classroom.  Karris provides a close and successful look at the 
exegetical work of an outstanding Scripture scholar of the Middle Ages.  
112 pages, tradepaper, 6 x 9 Pb 978-1-57659-234-2 $19.95

Franciscan Institute Publications 
3261 West State Road • PO Box 17

St. Bonaventure, NY  14778 
716-375-2062 Phone • 716-375-2113 Fax

fip@sbu.edu • www.franciscanpublications.com
The leading publisher of books and journals on medieval 
Franciscan history, sources, spirituality, philosophy and theology as 
well as contemporary issues on Franciscan life and ministry.

The Franciscan Institute has published critical editions of Olivi’s commentaries on Acts, Genesis, and 
The Bible: Peter of John Olivi on The Acts of the Apostles, 2001, and Peter of John Olivi on Genesis, 2007. 
Peter of John Olivi on the Bible, 1997, contains, besides his commentary on Isaiah, five principia on 
Scripture. A principium explained how the commentator of 
a text was going to go about his task. On the Bible contains 
as well the beginning of his commentary on I Corinthians, 
cut short by his death. His final words: “...no human being 
in his biological condition, especially with his passing and 
puffed up science, is able to ascend in any way at all to the 
superintellectual and ecstatic contemplation of what God 
has prepared for those who love him, save focused on and 
lead by and absorbed into the Spirit of Christ.”
 
This set includes:
 Peter of John Olivi on the Acts of the Apostles
  Edited by David Flood, OFM
 Peter of John Olivi on the Bible
  Edited by David Flood, OFM and (†)Gedeon Gal, OFM
 Peter of John Olivi on Genesis
  Edited by David Flood, OFM
 Peter of John Olivi - Commentary on the Gospel of Mark
  Translation, Introduction and Commentary by Robert Karris, OFM
         

Critical Editions

Special Price:  $119.95
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sabbaTiCals in CanTerbury

The programme for Sabbaticals at the Franciscan Interna-
tional Study Centre Canterbury offer those attending an op-
portunity for quiet reflection, rest or study - or a combina-
tion of all three.

•There is a full calendar of social events, including day trips 
to historical and religious sites within driving distance of the 
Centre.

•Throughout the year there are a number of evening events 
where all students and friends of the Centre come together 
to celebrate special occasions or just to socialise with each 
other.

•We are within close walking distance of the City of Canter-
bury giving students plenty of time to explore this beautiful 
city at their leisure. Canterbury is an ancient Pilgrimage city 
ideally situated for travel within the UK and Continental Eu-
rope.

• Sabbatical students are welcome to attend modules on of-
fer - to listen in as auditors or to sign up for essays if they 
choose to do so! Our courses cover modules in Scripture, 
Theology, Philosophy and Franciscan Studies. At the begin-
ning of your stay with us we will meet with you to discuss 
your choices and offer guidance if required.

•The programme runs for three terms and each term is in-
dependent of the others. Due to visa requirements, non EU 
participants can come for 3 to 6 months. EU participants 
can come for the whole year.

We look forward to welcoming you to the Franciscan Interna-
tional Study Centre and ensuring that your stay with us will 
be a memorable one.

Why not contact us for further details www.franciscans.
ac.uk 
info@franciscans.ac.uk, Telephone ++ 44 (0)1227 769349.

Franciscan International Study Centre, 
Giles Lane, Canterbury, Kent CT2 7NA, UK
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Holy Week Retreat
April 5-8, 2012

Fr. Ray Bucher, O.F.M. and Retreat Team
San Damiano Retreat Center

Danville, CA
See ad p. 98.

THE 19TH ANNUAL CENTRAL NEW YORK
FRANCISCAN EXPERIENCE

"LET THERE BE LIGHT: Clare of Assisi through the Lens 
of Albert Einstein and the Sacred Scriptures"

Presented by Anne Amati, O.S.F.
SATURDAY, MARCH 10, 2012

8:30 A.M. – 4:00 P.M.
See ad p. 89.

Saint Francis Spirituality Center, Tiffin, OH

Beauty is the Path into God’s Life 
May 13 – 19, 2012

Presenter: Fr. John Quigley, O.F.M.
We come to appreciate God in so many different ways as our images 

of God dramatically change throughout our lives.
See ad p.  90.

Saint Francis Spirituality Center, Tiffin, OH

Clare of Assisi: Standing Tall in Truth
 June 10 – 16, 2012

Roberta Marie Doneth, O.S.F., Patricia Froning, O.S.F.

Together we will reflect on the gifts Clare leaves us and what it may 
mean for us today in the 21st century.

See ad p.90.

15th Franciscan Symposium

March 23 - 24, 2012 
Washington Theological Union,  Washington, DC 

Celebrating Clare of Assisi and the Poor Sisters - 800 Years 
of Witness, the Symposium will feature exciting lectures from 

speakers and informative panel discussions.
See www.wtu.edu/about/eventscalendar

on The franCisCan CirCuiT


