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Francis’ understanding of mission
Living the gospel, going
through the world, bringing peace

by Jan Hoeberichts

When briefly defining the life and mission of Francis and his first brothers, authors
characterize them often as Wanderprediger, »wandering preachers«.! »Wandering« and
»preaching« are thus considered to be essential elements of Francis’ life and mission. In
this article I want to examine whether this view takes sufficiently into account the original
intentions of Francis, and whether Francis perhaps placed different accents and developed
his own understanding of mission. To answer these questions I examine how Francis
understood » the model of the holy gospel« (forma sancti evangelii) which the Most High
Himself had revealed to him (Test 14).% For it is only if we know what » the model of the
gospel « concretely meant for Francis, that we can obtain a proper insight in how Francis
saw himself, his life and his mission, in the light of the gospel of Jesus and how he, fol-
lowing » the teaching and the footsteps« of the same Jesus (RegNB 1,1), lived his life and
mission in the world of his days.

1 vivere secundum formam sancti evangelii
Recalling the first beginnings of the brotherhood, Francis writes: » And after the Lord gave

me some brothers, no one showed me what I had to do, but the Most High Himself revealed
to me that I should live according to the model of the holy gospel. And T had this written

down simply and in a few words and the lord pope confirmed it for me« (Test 14-15).

1 See GRUNDMANN. »Als mit Fran-
ziskus eine neue, selbstandige, unbe-
scholtene Gruppe der religidsen
Armutsbewegung die Kurie zur Stel-
lungnahme aufforderte, [bedurfte es]
aufs neue einer schwerwiegenden
Entscheidung, ob die Kurie der Ar-
mutsidee und der Wanderpredigt
auch in diesem Fall freie Auswirkung
in der Kirche gewahren [...] sollte«
(129); »[Innozenz] verbot nicht, was
Franz wollte. Er lie ihn gewahren.
Franz und seine Genossen sollten
unbehindert weiter als Bulprediger
herumziehen. « Religiose Bewegun-
gen im Mittelalter, Hildesheim #1961,
133. Following Grundmann, also
Kajetan ESSER, Anfdnge und ur-
spriingliche Zielsetzungen des Ordens
der Minderbriider, Leiden 1966, 54-
60; Leonhard LEHMANN, Grundziige
franziskanischen Missionsverstand-
nisses nach Regula non bullata 16,

in: Franzst 66 (1984) 68-81, here 6g:
»Nach allem, was die frilhen Quellen

berichten, sind die Minderbrider
eine Gemeinschaft nicht sesshafter
Wanderprediger. « More recently,

F. RICHARDT: »Da Franziskus den
FuBspuren Jesu getreu der Weise der
Apostel nachfolgen will, gehort das
Element der Wanderpredigt wes-
entlich zu seinem Weg als BliRer.« Die
Predigt in der Frihzeit der franzis-
kanischen Bewegung und ihre Bedeu-
tung fiir die Entwicklung des Fran-
ziskanerordens in der ersten Halfte
des 13. Jahrhunderts, in: Wissenschaft
und Weisheit 64 (2001) 179-213, here
182. Also G.P. FREEMAN: »The words
Jforma sancti evangelii, >life according
to the gospel« meant a clear choice
of a model, a way of life: to wander
about and to preach in poverty. «

St. Francis, God's authority and the
Pope’s approval, in: Judith FRISH-
MAN / Willemien OTTEN / Gerard
ROUWHORST (Eds.), Religious lden-
tity and the Problem of Historical
Foundation. The Foundational Char-

acter of Authoritative Sources in the
History of Christianity and Judaism,
Leiden 2004, 322. A little further
Freeman admits that there is no
consensus on this peint but does not
elaborate on this: »If the judgement
that the form of the Holy Gospel was
especially directed towards preaching
is correct — there is no consensus

on this point among the scholars — it
means that the brothers devoted

an important part of their time to
preaching« (323).

2 Texts from the writings of Francis
and his biographies are quoted,
though not always literally, from
Regis J. ARMSTRONG /J. A.Wayne
HELLMANN /William J. SHORT (eds),
Francis of Assisi: Early Documents,
Vol.l: The Saint and Vol. II: The
Founder, New York 1999 and 2000,
abbreviated FAED | and FAED II.

3 The text of the so-called
Anonymous of Perugia (AnPer) can
be found in FAED |1, 34-58.
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That Francis in his Testament mentions that the life according to the model of the gospel
formed the central point of his way of life and that of his brothers, will not come as a surprise.
For this had been his main concern ever since the priest had opened the gospel book and he
and his first two brothers had heard the three gospel texts, namely Mt 19,21; Mt 16,24 and
Lk 9,3, which were to become the foundational texts of the brotherhood (AnPer 11).> And
he had laid this down briefly as his programme of life in the opening verse the earlier rule:
»The rule and the life of the brothers is this: to live in obedience, in chastity and without any
property, and to follow the teaching and footprints of our Lord Jesus Christ« (RegNB 1,1).

2 ...no one ... but the Most High Himself

Surprising, however, is the emphasis which Francis places on the fact that »no one showed
[him] what [he] had to do«. Rather it was » the Most High Himself [who] revealed to [him]
that [he] should live according to the pattern of the holy gospel«. Francis clearly indicates
here that there existed a kind of opposition between people who eventually could have
advised him about his way of life, on the one hand, and »the Most High Himself«, on the
other hand. As regards possible advisers, we might think of Cardinal John of Saint Paul, one
of the influential persons of the Roman curia who urged Francis »to turn to the monastic
or eremitical life« (1 Cel 32-33; AnPer 32-33).* Or also of pope Innocent 111 who replied to
Francis’ request for the approval of his Rule: » Your life is too hard and severe ...« (AnPer 34).
These reactions show that, despite the fact that Innocent and his curial staff did every-
thing to keep the new movements within the church or to bring them back to the church
when they had gone astray,” they found it difficult to understand Francis’ deepest motives.®
In fact, the differences were so deep that the official church authorities could not really
advise Francis on the most central concern of his way of life.” From their perspective of
law and order they felt uneasy about these new movements and did not really know what
to do with them. One even gets the impression that they rather preferred to get rid of
them. In the end the authorities were prepared to tolerate them if these movements were
willing to recognise the hierarchical church and its sacramental order and especially if

4 The text of 1 Celano or The Life of
Saint Francis (1228 /1229) can be
found in FAED 1, 180-308.

5 See GRUNDMANN, Religiose
Bewegungen (note 1), 70-156.

6 D. FLOOD recognizes a similar lack
of understanding even later on in the
bull Quo elongati of pope Gregory IX,
the former cardinal Hugolino. Written
in 1230, this bull fails to appreciate
the proper character and significance
of Francis' Testament by approaching
and interpreting it as a juridical docu-
ment whereas in its deepest essence
it is a document in which Francis
reminds the brothers of the spirit that
inspired the original brotherhood.
Flood describes the opposition be-
tween Francis as the writer of the
Testament and pope Gregory as the
authority behind the bull Quo elonga-
ti as follows: »Francis draws on the
experience and theory of the Francis-
can movement. Gregory X speaks
out of his experience and theory in

church administration. To use Des-
bonnets’ distinction, Francis is still
coaching the fraternity, whereas
Gregory is legislating for the Order. It
would be passing strange if the two
men did not have highly distinct plans
for »the brothers« (Francis’ term) or
»our beloved sons« (Gregory's term). «
The Politics of Quo elongati, in: Lau-
rentianum 29 (1988) 370-38s, here
371.This failure to understand each
other finds its cause in the fact that
the ecclesiastical authorities »always
aspire to include Franciscans in papal
politics. When Pope Innocent Il first
tried that with Francis in 1209, Francis
invoked Jesus’ words to gain the
necessary freedom for the brother-
hood. In 1230, given the influence of
clerical culture in the order pope
Gregory IX had little trouble gather-
ing the brothers with his resolution of
the Franciscan dilemma [between
brotherhood and order] « (385).

7 In his extensive study on Francis’

Testament, ESSER does not speak
about the differences between Fran-
cis and the ecclesiastical authorities in
his commentary on Testament 14-

15, He does however use this occasion
to explain very extensively against
Paul Sabatier that there is no question
here of a conflict between Francis
and the official church. For Francis
explicitly turns to the church to have
his way of life approved. He shows
great respect for the sacraments of
the church and for those who admin-
ister them. However, the fact that
Francis turns to the official hierarchi-
cal church, does not mean that there
were no profound differences. They
did in fact exist as Francis indicates in
his Testament (25) and as all biogra-
phies confirm in their stories about
Francis' visit to the pope. See Kajetan
ESSER, Das Testament des heiligen
Franziskus von Assisi. Eine Untersuc-
hung tber seine Echtheit und seine
Bedeutung, Miinster 1949, 160-166.




282 Jan Hoeberichts

they would not preach without the official permission of the bishop or another competent
authority; the most, however, they liked these movements to merge with existent religious
orders or at least to adopt their Rule.®

3 Surprisingly new and unheard-of

The formulation in the Testament does not only point to the above mentioned differences
with the church authorities, it also refers to the surprising character which the revelation
of the Most High had for Francis. No one could tell him what to do or how to live his life.
And then there was that unexpected revelation of the Most High Himself. At that time and
place it sounded in his ears as something new and totally unheard-of. For where would
Francis have been able to hear the radical message of the gospel when everywhere around
him he heard people speaking the language of power and possessions?” It came indeed as a
complete surprise that overwhelmed him, as a wonderful gift that he gratefully accepted, asa
revelation of the Most High Himself in which he recognised himself and his deepest desires.

In all its brevity and simplicity, the Testament does not inform us any further about the
content of this revelation of the Most High. However, we can get a fair insight of it when we
read the story about Francis and his first two brothers, Bernard and Peter, in the Anonymous
of Perugia (AnPer 10-11) which we briefly referred to earlier. One day the three of them went
to a priest » since none of them knew how to read very well«. The priest »opened the book
and they immediately found the passage: »If you wish to be perfect, go, sell everything you
possess and give to the poor and you will have a treasure in heaven« (Mt 19,21). They opened
the book a second time and discovered: » Whoever wishes to come after me ...« (Mt 16,24).
Opening the book a third time, they came upon: > Take nothing for the journey ...<(Lk 9,3).
When they heard this, they were filled with great joy and exclaimed: > This is what we want,
this is what we were seeking.« And blessed Francis said: > This will be our rule.< Then he
told both of them: »Go and fulfil the Lord’s counsel as you heard it.««"

4 »A new access to an old text«

What was so surprising, so unheard-of in this revelation that Francis and his first brothers
were overwhelmed by great joy? The passages they found were but old words which they
had heard many times before. Did they really need a revelation of the Most High for this
»discovery«? According to Francis, they did! Indeed, Francis had heard these words often,
just like the ecclesiastical authorities of those days, but until now they had never really
touched him. They went in at one ear and out at the other. This time, however, they had

8 This became the official church

policy at the Fourth Lateran Council
(1215). In its consitutio 13, it forbade
to start new religious communities
because too great a diversity of

such communities would cause great
confusion in God’s church. If some-
one wanted all the same to start a
religious community, he would have
to assume one of the approved rules:
Ne nimia religionum diversitas
gravem in ecclesia dei confusionem
inducat, firmiter prohibemus, ne quis

de cetero novam religionem inveniat;
sed quicumque voluerit ad religionem
converti, unam de approbatis assu-
mat. See GRUNDMANN, Religidse
Bewegungen (note 1), 135-147, here
140.5ee also the Assisi Compilation
[AsCom] 18.The English translation
can be found in FAED II,

18-230, here 132-133.

9 Thus both the peace charters of
1203 and 1210 emphasize the increase
of wealth which all the citizens of
Assisi pledge to strive after. See David

FLOOD, Francis of Assisi and the
Franciscan Movement, Quezon City
1989, 10-14. Issues of power and
possessions played also a central role
in the conflict between bishop Guido
and the canons of San Rufino about
their respective roles and revenues in
Assisi. The conflict lasted many years
and was finally resolved in 1216 after
the arbitration of cardinals Hugolino
and Cinci, ibid., 26. See also FREEMAN,
St. Frandis (note 1), where he writes:
»the forma sancti evangelii was not
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struck them deeply. This could only be because the Most High Himself had guided them to
this place at this time and spoken to them. The Most High Himself had made it possible for
them to hear these old words for the first time and to let them sink deep into their hearts.
Thanks to the Most High »a new access to an old text« was opened for them.!

5 A radical change of place

But why could this happen to Francis and not to the ecclesiastical authorities who had
also heard these words often in the liturgy? The only explanation is that Francis had made
certain definitive choices. Thus, after the Lord had led him among the lepers and he had
shared daily life with them, Francis had decided to leave the world, very concretely, the world
of Assisi and its value system. This choice meant a radical change of place. From his new
place Francis looked with completely different eyes to reality and listened with completely
different ears to the words which he heard, also to the word of God. He developed a greater
sensitivity for words from the gospel which in the past had meant little or nothing for him
but which now at his new place could come to life. To use his own expression, they could
now become for him » words of spirit and life « (Test 13). And when this actually did happen
at the opening of the gospel book, his first spontaneous reaction was one of great joy. The
Lord had spoken to him and his brothers and confirmed them in their choice. They had
recognised themselves and their deepest desires in the words of the gospel. Those words
were a clear answer to what they were looking for. They wanted to live according to those
words; they were from now on their guide, their rule.'?

The same old words which Francis and his first brothers received with gratitude and
joy as a revelation of the Most High, had inspired many men and women in the course
of history. In the twelfth century this had led to the origin of several movements of men
and women who wanted to follow the example of the twelve apostles and the seventy-two
disciples who were sent out by Jesus (Lk 9-10). In their wake they renounced everything,
wandered about in poverty and dedicated themselves to the proclamation of the gospel.”®
As a result, the expression forma sancti evangelii obtained a clear well-defined meaning in
which living in evangelical poverty and wandering about preaching the gospel occupied a
central place." When Francis goes then to pope Innocent for the approval and confirma-
tion of his forma sancti evangelii, it seems rather obvious also in Francis’ case to understand
Jforma sancti evangelii as »wandering about in poverty and preaching the gospel «. However,
as | mentioned already above, the question is whether in this way we do not underestimate
or even misunderstand the new surprising character which the revelation of the Most High
had for Francis. This revelation was a unique experience for Francis in his new situation. Do
we adequately do justice to its unique character when we just define it on the basis of the

common in his time, it was some- 11 This well-chosen formulation is Religiése Bewegungen (note1), 5-69.
thing original and unheard-of, that he  taken from G.P. Freeman: »God's He refers especially also to their
could not find in the church« (320). revelation to which [Francis] referred church-critical character. This made
»Was [the forma sancti evangelii] was clearly not a flash from heaven them, quite understandably, suspect
something new? Yes, in so far as the but a new access to an old text« in the eyes of the authorities who
direct surroundings of Francis were (321-322). repeatedly banned them as heretics
concerned; for him it was a 12 | have elaborated these ideas in and excommunicated them from the
new, unthought-of possibility« (322). De verantwoording van een keuze, church. Above we mentioned already
10 For a good commentary on this in: FL 83 (2000) 161-170 and Waarom that pope Innocent 11l followed a
story, see A. JANSEN, Franciscus weigerde Franciscus geld aan te different policy, trying to keep them
ontdekt het evangelie, in: Francis- nemen?, in: FL 84 (2001) 239-248. within the church.

caans Leven [FL] 66 (1983) 2-14. 13 These movements have been 14 See note 2.

treated extensively by GRUNDMANN,
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general characteristics of poverty movements whose members wander about preaching the
gospel? Would it not be more appropriate to ask whether Francis, after his radical change of
place, did not develop his own understanding of the forma sancti evangelii on the basis of
the new and very personal concrete experiences he had gained in his new place away from
Assisi and its value system? Or at least to examine whether he did not add some personal
accents to it and give it a personal colour?

6 Once more the story from the Anonymous of Perugia

To answer these questions, I want to pay special attention to Francis’ own writings. For
who can better enlighten us on these questions than Francis himself. But before doing so,
I first like to return for a moment to the story of Anonymous of Perugia 10-11. Here we are
told how the brothers, while leafing through the gospel with help of a priest, find the text
of Jesus’ missionary discourse in chapter 9 of the gospel of Luke. In this brief discourse
Jesus addresses the twelve apostles before sending them out to proclaim the gospel and to
heal the sick: » Take nothing for the journey: neither staff, nor knapsack, nor bread, nor
money, nor a spare tunic. Whatever house you enter, stay there until you leave. And as for
those who do not welcome you, when you leave their town shake the dust from your feet
as a sign to them« (Lk 9,3-5). The fact that the Anonymous refers to the opening words of
Jesus’ missionary discourse is for most authors sufficient reason to conclude that Francis
and his first brothers did not only want to wander about in poverty like the twelve apostles,
but also wished to imitate them in announcing the kingdom of God. For, so they argue, the
full Latin text of the gospel, which certainly echoed in Francis’ mind, speaks here indeed
explicitly about praedicare regnum Dei (9,2).

Personally I attach more weight to the fact that the quotation from the gospel is limited
to the command Jesus gives to the twelve: » Take nothing for the journey ... «and does mot
mention preaching. If preaching had been of essential importance for Francis and his first
brothers, its mention could easily have found its way into the story. However, this did not
happen. Moreover if we read the sequel of the story in the presupposition that preaching
essentially belongs to a life according to the model of the gospel, we would have to conclude
that Francis and his first brothers did not take seriously their own God-given rule of life.

For what did they do? After they had heard »the counsel of the Lord «, Bernard and Peter
went to sell their possessions and distributed the money acquired from the sale among the
city’s poor people (AnPer 11b). After this distribution they went in search of a place to stay.

15 Reading the verb hortabatur one
might think of the verbum exhorta-
tionis that suitable Humiliati with the
approval of their bishop might ad-
dress to members of their community
during their Sunday service and that
is clearly to be distinguished from
preaching (praedicatio) about the
articles of faith and the sacraments
(see GRUNDMANN, ReligiGse Be-
wegungen [note 1], 81, note 24).

This interpretation looks very improb-
able to me because nowhere does
the text speak about a permission
from the bishop. The brothers would
therefore supposedly speak this
verbum exhortationis without the

bishop’s permission and be seriously
wrong, especially since the bishop’s
permission was a clear sign that there
was no question of an heretical
movement. Moreover, | think that
here the author of the story does not
have in mind public addresses, but
rather simple words of admonition
and encouragement which the broth-
ers exchange with the people during
their incidental meetings. This last
point makes also the difference with
RegNB 21,1 where Francis speaks
about the exhortatio which his broth-
ers may publicly proclaim to the
people with the blessing of God.

16 In1 Cel 22-23, Celano describes
how Francis, still alone, attended
mass at the Portiuncula chapel and
heard the gospel being read about
how the Lord sent out his disciples to
preach. After Mass he went to the
priest and asked him to explain the
gospel which he did. Having heard his
explanation, Francis exclaimed: »This
is, what | want, this is what | seek,
this is what | desire with all my
heart. « Francis then took of his shoes,
put on a rough tunic and »began to
preach penance to all with a fervent
spirit and a joyful attitude« (1Cel
22-23). Comparing the stories in 1Cel
and AnPer, it is evident that they
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They »found a poor and nearly abandoned little church, called Saint Mary of the Portiuncula.
There they built a small hut where they all lived together« (14a-b). Eight days later Giles
joined them (14¢). Next Francis took Giles on a trip to the Marches of Ancona. They were
filled with great joy, and on the way Francis sang out »in French, praising and blessing the
Lord « and one day made a prophecy about the growth of the brotherhood (15a-c). The story
about the first three to four weeks ends then with the observation that until then » the man
of God did not yet preach to the people (adhuc non praedicabat populo). But while they
were going through towns and villages, he would encourage (hortabatur) men and women
to fear and love the Creator of heaven and earth and to do penance for their sins« (15d)."
If we are to believe the story of the Anonymous Perusinus - and I am inclined to do
so — Francis and his brothers did not see themselves as preachers. In fact, the observation
that Francis did not yet preach appears even to have been inserted by the author, writing in
1240-1241, to correct the wrong impression which the brothers might have developed on the
basis of the official life of Francis written by Celano some twelve years earlier (1228-1229). 49
Also the people did not see Francis and his brothers as preachers. Even further on in the
story, where the Anonymous briefly describes the actual life of the brothers as the people
saw it, no word is said about preaching: » Every day [the brothers] devoted themselves with
great zeal to prayer and working with their hands to avoid all idleness, the enemy of the
soul« (25b). Preaching is mentioned only when the story is told about their visit to pope
Innocent to ask him for the confirmation of their way of life according to the model of
the gospel (31-36). Then the Anonymous writes explicitly: » From then on, blessed Francis
began preaching to the people (coepit populo praedicare) in the towns and villages, as the
Spirit of the Lord revealed to him.«'” I will return to this story later at the end of the article.

7 The initial basic agreements of the brothers

However interesting the stories about Francis may be, we will especially have to examine
Francis’ own writings if we want to answer the question whether and, if so, how Francis
gave his own personal interpretation to the forma sancti evangelii. The original text of the
basic agreements which Francis »had written down simply and in a few words and [which]
the lord pope confirmed « for him (Test 15) has not been preserved. However, thanks to the
pioneering studies of David Flood,™ it is at present almost generally accepted that the initial
agreements can be found in chapters 1, 7 and 14 of the earlier rule, the so-called Regula non
bullata. They form the original core of a rule which continued to develop over the years

show important differences not only
on the matter of preaching, but also
as regards the place of happening
and the number of persons involved.
These various differences are for me a
clear indication that AnPer really
wanted to correct the story as told by
Celano; see also the article of Jansen,
mentioned in note 10. He argues that
Celano made the revelation happen
in the Portiuncula chapel in order to
stress and enhance the importance of
the Portiuncula which by the end of
Francis’ life had become the central
place of the brotherhood. He felt he
could not do this better than by
making the place where Francis' life

ended also the place where his new
life began. Jansen does not discuss
the difference between the two
stories in the matter of preaching. In
my opinion, Celano mentioned that

Francis immediately started preaching,

because this fitted very well with the
increasing importance preaching had
obtained within the brotherhood.

17 This more or less chronological
description of what happened with
Francis and his first brothers at the
beginning of the brotherhood, is
interrupted in AnPer 18 by a prophecy
which Francis made in the woods
next to the Portiuncula. In this proph-
ecy Francis admonishes his brothers

not to be afraid how they, simple and
illiterate people, are to preach. For,
according to the word of the Lord, it
is the Spirit of the Father who speaks
in them (cf. Mt 10,20). We have to do
here with an inserted prophecy which
does not alter the order of events.

18 David FLOOD, Die Regula non
bullta der Minderbriider, Werl 1967;
David FLOOD / W.v. DIJK / Thadée
MATURA, The Birth of a Movement,
Chicago 1975; David FLOOD,

Francis of Assisi and the Franciscan
Movement, Quezon City 1989.
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whenever Francis and his brothers were confronted with new situations that asked for taking
anew stand and formulating new guidelines. That these three chapters contain the original
agreements, is confirmed when we compare these key chapters with Francis’ description of
the first beginnings in verses 16-23 of his Testament.

This comparison presents us the clear image of a community in which the brothers share
all that they possess in solidarity with the poor, not just at the beginning of their conversion
when they are admitted to the brotherhood, but as as a lifelong practice (RegNB 1; Test 16),
live from the work of their hands, not understood as a means to acquire or to increase their
possessions, but as a service (eramus subditi omnibus) to build a new society not on the
basis of power and possessions but on mutual service (RegNB 7; Test 19-20)," and wander
around in poverty, bringing the peace of Jesus to all whom they meet on the road or during
their work (RegNB 14, 1-3, Test 23). There were thus clearly three fundamental agreements
that served as guidelines for the brothers: to live in poverty or rather in solidarity with the
poor, to work with their hands and to bring peace.

8 Similarities and differences

When we compare this picture of Francis’ brotherhood with that of other religious poverty
movements at the time of Francis, we notice some clear similarities but also some rather
striking differences. Thus the Humiliati, approved by pope Innocent in 1201, renounced all
their possessions and earned a living by doing manual work. Some of them lived together
in a community, but others lived at home with their families where they devoted themselves
to a life according to the gospel. They attached great weight to Jesus’ word in the Sermon
on the Mount: » But I say this to you: do not swear at all ... « (Mt 5,34-35). In fact, this word
of Jesus formed one of the serious points of discussion in their negotiations with Rome. So
also the issue of preaching. As a result of these discussions, as we mentioned already earlier,
the pope allowed suitable brothers from among the Humiliati living at home to say some
words of exhortation (verbum exhortationis proponent) during their Sunday services with
the permission of their bishop; they were not allowed, however, to speak about the articles
of faith and the sacraments of the church. Further, according to the testimony of James
of Vitry, the pope granted priests and trained lay people from among the Humiliati who
lived in community the permission to preach not only in their own community but also in
squares and towns, and in secular churches with the permission of the local ecclesiastical
authorities - a preaching activity which they, according to another testimony of James of
Vitry, used especially in their fight against heresy.?°

The situation with the Waldensians was again different. At the beginning of the 13™ cen-
tury two groups approached Rome, the group round Durand of Osca in 1208 and 1212 and
the group round Bernard Primus in 1210.”' They were wandering groups of preachers who,
according to the word of the gospel, did not want to possess anything and lived on alms from
those who listened to their sermons. Manual labour was of secondary importance to them.

19 Remarkably, the word subditus this question | refer to my book: 20 See GRUNDMANN, Religiése
which is a keyword in RegNB 7, re- Feuerwandler. Franciskus und Bewegungen (note1), 72-91.

turns explicitly in Francis' Testament der Islam, Kevelaer 2001, 87-g0; 21 See GRUNDMANN, Religidse
after it had completely disappeared 120-132.The book is also available Bewegungen (note 1), g1-97; 100-127.
in its »Franciscan « sense from the in English: Francis and the Islam,

official Rule of the Friars Minor ap- Quincy, Ill. 1997

proved by pope Honorius 1l in 1223.
For a more extensive treatment of
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They saw it more as an ascetical practice to which they devoted themselves only when their
study of the scriptures for the benefit of their mainly anti-heretical preaching allowed it.??
For them the most important point in their negotiations with the pope was the approval of
their wandering existence as preachers. This, together with renunciation of all possessions
formed the core of their life according to the gospel. The pope gave his approval after they
declared themselves to be ready to recognise the authority of the ecclesiastical hierarchy
and the priestly administration of the sacraments.

9 Francis and the other evangelical movements

All the various evangelical poverty movements followed thus their own interpretation of the
forma sancti evangelii. While certain groups of Humiliati lived in residential communities
and earned their living through manual labour, the Waldensians wandered about in groups
and lived on alms. Both Humiliati and Waldensians considered preaching as an essential
part of their evangelical mission. If we now look at Francis and the way in which he inter-
preted the forma sancti evangelii, it will become clear that he too made his own choice. He
agreed with the Humiliati on the point of manual labour as the normal means of earning
the necessities of life, but differed from them on the point of residential communities. On
this last point he rather agreed with the Waldensians who in groups wandered around in
poverty, but he differed from them because they saw manual labour as an optional practice.
He also differed from them in that he only allowed the brothers to go begging for alms and
»have recourse to the table of the Lord « (Test 22) if they were not paid for their work.

However, Francis differed from both Humiliati and Waldensians on the matter of preach-
ing. While both these groups considered preaching essential for living according to the
forma sancti evangelii, Francis does not even mention it, neither in the initial fundamental
agreements in the earlier rule, nor in his remembrance of the first beginnings in his Testa-
ment. The obvious conclusion must therefore be that, in contrast with the Humiliati and
Waldensians, Francis did not consider preaching as belonging to the core of the forma sancti
evangelii as he saw it in his situation from his new place outside Assisi. For otherwise he
would certainly have mentioned preaching just as he did explicitly mention the renuncia-
tion of all possessions and the practice of manual labour. Moreover, Francis did explicitly
add, both in the agreements of the rule and in his Testament, that the brothers had to bring
Jesus’ greeting of peace to the people (RegNB 14,2; Test 23).

In this way Francis clearly indicates that, rather than preaching, bringing peace is an es-
sential part of the forma sancti evangelii, and that, consequently, the mission of the brothers
going through the world is essentially a mission of peace. Or, as Esser writes: » This peace
greeting constitutes one of the important missionary tasks of Francis and his brothers. They
have to announce peace in a world where enmity reigns between majores and minores, be-
tween rich and poor, where city wages war against city and country against country ... In
this world the lesser brothers have to fulfil a great task: to break down enmities and to be

22 For the place of manual labour,
see the Propoesitum for Bernard
Primus and his group, approved by
the pope: »Et quamquam officium
nostrum sit precipue, ut omnes
discant scripturas sacras et omnes
idonei exhortentur, tamen, dum
tempus ingruit, propriis manibus

laboramus, ita dumtaxat ne pretium
accipiamus conventum. « See GRUND-

MANN, Religiose Bewegungen (note 1),

122, note 103. For the anti-heretical
preaching, see among others, the
Propositum for Durand: »Cum autem
ex magna parte clerici simus et pene
omnes litterati, lectioni, exhortationi,

doctrine et disputationi contra omnes
errorum sectas decrevimus insudare.
Disputationes tamen a doctioribus
fratribus in fide catholica comprobatis
et instructis in lege domini dispensen-
tur, ut adversarii catholice et apos-
tolice fidei confundantur. «
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mediators of peace.«** As this strong emphasis on peace is absent or at least not so manifest
in the evangelical movements of the Humiliati and the Waldensians, it is a clear sign that
Francis had reached a different interpretation of what the forma sancti evangelii essentially
implied for him and his brothers than the Humiliati and Waldensians whose outward activi-
ties, and especially their preaching, were moreover very strongly anti-heretical.

10 Again the importance of the context

Our comparison shows clearly that Francis® interpretation of the forma sancti evangelii
has certain elements in common with the other evangelical movements, but also places its
own accents. The reason for this is to be found in Francis’ own personal experiences and
his particular way of looking at the world from his new place outside Assisi and its value
system. This is very much the case especially also in the high priority that Francis gives to
the brothers’ mission of peace. Already in his young years, - he was just twenty - Francis
personally experienced the consequences of war when he was taken prisoner during the war
with Perugia (2Cel 4).>* And also afterwards, when the Lord had given him his first broth-
ers, he was daily confronted with all the evils which the struggle for possessions and power
caused everywhere around him. His was a world torn apart by strife and war.? Inspired by
Jesus’ words, Francis saw it therefore as the first task for himself and his brothers - a task
entrusted to him by the Lord Himself and formulated in chapter 14 of the earlier rule?® - to
go through the world without possessions which were the root cause of division in society,
and to bring people the much needed peace of the Lord, not only in words but especially
in deeds (RegNB 14,1-3). The brothers did this first of all by greeting the people, as soon as

23 See ESSER, Testament (note 1),
171. That the brothers’ greeting of
peace was not everywhere welcome
is clearly shown in Assisi Compilation
101, which captures very well the
atmosphere round peace in those
days. After having quoted Testament
23, the story continues: »At the begin-
ning of the brotherhood, when bless-
ed Francis went out with one of the
first twelve brothers, this brother
greeted men and women along the
way and in the fields: :May the Lord
give you peace.« And because people
had never before heard such a greet-
ing from any religious, they were
greatly amazed. Some even asked
almost indignantly: »What does this
greeting of yours mean?« As a result
this brother began to be quite embar-
rassed. Then he asked blessed Francis:
rLet me use another greeting 7« Bless-
ed Francis told him: »Let them talk, for
they do not understand what is of
God. But do not be embarrassed, for
one day the nobles and princes of this
world will show respect to you and
the other brothers because of this
greeting. <« It is to such a situation of
hostility that Francis refers in the last
three verses of RegNB 14,4-6. These
verses are no longer based on Jesus'
missionary discourses in Lk g and 10,

but rather on the the Sermon on the
Mount in Mt 5-7 and the Sermon on
the Plain in Lk 6,20-49. Rather than
shaking the dust from their feet and
leaving town (Lk 9,5; 10,11; see how-
ever RegNB 16,14; Test 26), the broth-
ers are advised »not to resist the evil«,
but to meet it in a spirit of non-vio-
lence. They are to turn the other
cheek and to give the second tunic.
They are thus to make a final appeal
on the inherent goodness of the
people, in line with the last advice of
the earlier rule which originally ended
with ch. 17.There Francis writes:
»When we hear or see evil spoken or
done (malum dicere or facere), let us
speak well and do well (bene dicamus
et bene faciamus) and praise God
Who is blessed forever. Amen« (19).
24 The English translation of 2
Celano or The Remembrance of the
Desire of Soul (1245-1247) can be
found in FAED |1, 239-393. A survey
of the latest studies on this text is
offered by G. P. FREEMAN in his intro-
duction to the recent Dutch trans-
lation of: Thomas oF CELANO, De
oudste verhalen over Franciscus van
Assisi. Het Leven van Franciscus en
het Gedenkschrift van Franciscus'
daden en deugden, tr. R. HOFMAN,
intr. and notes G. P. FREEMAN, Haar-

lem 2006, 11-36.In the recently re-
opened discussion whether there are
two versions of the Remembrance,
Freeman sides with Felice Accrocca
and considers the second version the
final version of the Remembrance,
corrected by Thomas of Celano him-
self at the request of the general
chapter of 1247 Personally, 1 am not
convinced by their arguments.

25 We need to refer here only to
the strife within the cities between
the old feudal establishment and the
new social and political force of the
commune; to the wars between the
various city-states, like between Assisi
and Perugia, Genoa and Pisa, Padua
and Venice, between pope and
emperor, and to the crusades. Francis
saw most if not all of this violence as
a result of the people’s strife to ac-
quire and defend possessions. Inter-
esting here is the discussion Francis
had with bishop Guido. After the
latter had expressed his concern
about the rough and hard life Francis
had chosen by living without posses-
sions, Francis replied: »Lord, if we
had any possessions, we would need
arms to protect them because they
cause many disputes and lawsuits.
And possessions usually are an obsta-
cle to the love of God and neigh-
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they entered their houses, with the greeting of peace that the Lord had revealed to Francis:
» May the Lord give you peace« (Test 23). For they did not come as robbers or plunderers, as
happened all too often in those days, but as men who wished peace to everyone in the house
(domus) — meant are not just private dwelling places, but farm houses or houses for the sick
or the lepers. Next they tried to translate this wish of peace into deeds by sharing their lives
in solidarity with the people, offering them their services and doing all kinds of manual work.
And, at the end of the day, they had a meal with them, eating and drinking of whatever was
available.”” For did not the Lord say that the labourer deserves his wages (Lk 10,7)?

Francis and his brothers found the inspiration for their way of going through the world
especially in the missionary discourses which Jesus held for the twelve apostles (Lk 9,1-6)
and the seventy-two disciples (Lk 10,1-16) and which belonged to the three foundational
texts of the brotherhood. > In both these discourses preaching is seen as basic to the mission
of the apostles and the disciples. It is therefore surprising that, as I mentioned already earlier,
preaching is not mentioned at all, neither in RegNB 14 nor in Francis’ remembrance of the
early beginnings in Test 14-23, whereas peacemaking is. And this is all the more so if preach-
ing really constituted an essential part of the forma sancti evangelii. How to explain this gap?
Just as in the case of the story of the Anonymous 11, several authors accept that, because of
their familiarity with the often heard gospel texts, Francis and his brothers, when hearing the
opening verses of Jesus’ missionary discourses, mentally heard at the same time also Jesus’
words about preaching without even having to say so explicitly. Hence even if preaching is
not explicitly mentioned by Francis, this does not mean that it is not co-intended. In other
words, following Jesus’ instructions about going through the world without taking anything
for the journey, Francis and his brothers naturally also followed Jesus’ instructions about

proclaiming the good news of the kingdom of God (Lk 9,2.6; 10,9

bour« (AnPer 17d). Interesting are
also the different reactions of Francis
and pope Innocent to the many wars
in Italy. While Francis, according to a
revelation of the Lord (Test 23), sent
his brothers to bring Jesus’ peace to
the people, Innocent sent his legates,
among whom cardinal Hugoline, to
establish »peace« among the warring
city-states in order to mobilize their
men and money for a more successful
crusade against the Saracens. See my
Feuerwandler (note 19), 59-63.

26 For a more extensive commen-
tary on RegNB 14, see my Feuer-
wandler (note 19}, 90-100.

27 Apparently this last point kept
troubling the brothers, for were they
not supposed to observe all the
special laws regarding fasting and
abstinence laid down for religious? In
the official rule of 1223 Francis and his
brothers return to this problem and

formulate the permission even strong-

er by explicitly adding: £t secundum
sanctum evangelium (RegB 3,14) In
Luke's gospel this permission is even
mentioned twice! See Lk 10,7.8.

28 The text referred to in AnPer 11
where the three foundational texts
are mentioned, is taken from Lk

9. However, the text in RegNB 14,1-3

is a mixture of both Lk g and 10. While

v.1is mainly, though not exclusively,
taken from Lk 9,3, wv. 2-3 are taken
from Lk 10,5 and 7.1t is only in these
two verses of Lk 10 that the peace
greeting and the permission to eat
from whatever is available are present
whereas they are not mentioned in Lk
9.Since also the Testament singles out
the peace greeting, | am inclined to
think that the story in Lk 10 was the
one that belonged to the original
three texts. But this cannot be proven.
For it is also possible that in Francis’
mind one missionary discourse called
up the other, and that Francis, more
or less quoting from memory, did not
further distinguish between them.
The discourse from Lk 9 was read on
Friday after Pentecost, its parallel text
in Lk 10 was read on the feasts of the
evangelists Mark and Luke.

29 Thus, for example, G. P. FREE-
MAN who writes in a reply to an
earlier shorter and less documented
Dutch version of this article: »[The
fact that Francis] only quotes that the
disciple is not allowed to take any-
thing along on the way, and does not
mention preaching, does not matter.
»Take nothing for the journey«is the
slogan that covers the whole life of
the apostles who go from town to
town to proclaim God's word in

)_29

poverty. Thus it is also understood by
the brothers. Take Jordan of Giano,
who writes rather late, round 1260,
but keeps himself far from polemics:
»In 1209, [Francis] heard in the gospel
what Christ had told his disciples
when he sent them out to preach. He
immediately set aside his staff, wallet
and shoes, and changed his garb and
put on the one the brothers now use.
He became a follower of evangelical
poverty and a zealous preacher of the
gospelt (Jordan 2).« Minderbroeders,
boeteprekers. Een antwoord aan Jan
Hoeberichts, in: FL 88 (2005) 113-115,
here 114. Another way to read
»preaching « back into the text is
found in P. MARANESI, »Dedit mihi
tantam fidem«. Lettura critica dei

wv. 4-13 del Testamento di Francesco
d'Assisi, in: Verum, pulchrum et
bonum. Miscellanea di studi offerti a
Servus Gieben in occasione del suo
80° compleanno, a cura di Yoannes
TEKLEMARIAM, Roma 2006, 31-76,
here 34. Writing about the various
interventions of the Lord in Francis’
life mentioned in Test 1-23, he notes:
»L'ultimo richiamo all'intervento di
Dio ¢ legato ad un tema specifico
quale la predicazione, precisando di
essa il contenuto generale della
pace.« Was Maranesi influenced here
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I agree with the gist of the argument about » explicit« hearing: that what Francis and his
brothers heard with their own ears, and »implicit « hearing: that what echoed along in their
minds when they heard a gospel text being read. But the argument simply does not apply
here. For the question is not how much they heard either explicitly or implicitly, but rather
why Francis, in formulating guidelines for his wandering brothers, chose some instructions
like the ones on taking nothing along for the journey and wishing people peace from among
the many they had heard either explicitly or implicitely while listening to Jesus’ missionary
discourses, and left out others like the one on preaching? The main, if not the only reason I
can think of is that Francis attached a different weight to the various instructions with the
result that some stood higher on his priority list than others. This leaves me with but one
conclusion: Francis did not consider preaching a first priority for himself or his brothers.
For if he had done so, he certainly would have mentioned preaching, even if only briefly,
in his guidelines for the brothers. The fact that he did not, neither in RegNB 14 nor in his
Testament, is clear proof of the fact that not preaching, but making peace by living a life of
poverty in solidarity with and service to the people, and especially the poor and the lep-
ers, was his first choice. But why would Francis support such a personal interpretation of
the forma sancti evangelii, while other poverty movements placed such strong emphasis
on preaching? To answer this question we will again have to look at Francis’ own world of
experiences.

11 No lover of words ...

A first possible answer may be found in the fact that Francis considered himself an »illiter-
ate« (idiota, Test 19; LetOrder 39).%° As such, as a person of little formal education, Francis
had not studied the Scriptures and hence did not consider himself qualified to preach the
word of God. Perhaps he knew also about the objections which the ecclesiastical authori-
ties made when illiterate people like he started to preach without permission. However,
as I indicated already, I think it more important to look more closely at the experiences
Francis had in his immediate surroundings. At that time Assisi was dominated by »a cul-
ture of the word «, under the guidance of bankers, traders, lawyers, notaries and the like,
who for the success of their activities depended very much on the power of their words.*!
Or, in Francis’ own words, Assisi’s leaders »desired and strove to have words but cared
little about deeds« (operatio, RegNB 17,11).* They did not want a religion and holiness
that were focussed on realising God’s intentions with humankind, but rather preferred

by Celano who also sees peace as the
theme of Francis’ preaching: »[Fran-
cis] divided them into four groups of
two each and told them: >Go, my
dear brothers, two by two through
different parts of the world, announc-
ing peace to the people and penance
for the remission of sins«« (1Cel 29).
But the question remains why Francis,
if both peace and preaching were so
important for him, did mention peace
but left out preaching in his descrip-
tion of the early beginnings.

30 Looking at the immediate con-
text in which the term idiota is used
in these two places, there seem to
exist some nuances as regards its
meaning. In LetOrder Francis uses the
pair ignorans et idiota. If these two
waords are more or less seen as syno-
nyms that mutually enforce each
other, as is usually the case with pairs
used by Francis, the translation »un-
lettered, in the sense of lacking a
higher education, seems rather obvi-
ous. We are then concerned here
with the cultural meaning of idiota.
In Test 19, however, Francis uses the
pair: idiotae et subditi omnibus.
Presupposing that in this passage too

the two adjectives are two synonyms
mutually strengthening each other,
the term idiota seems to have here a
more social meaning, in the sense of:
we were simple people who had little
formal education and hence did not
enjoy much esteem or authority
among the people; we worked with
our hands and in this way were
subject to all through our service. Cf.
RegNB 7,2: minores et subditi omni-
bus. But whether we take the cultural
or social meaning, in both cases
idiota refers to a person of little
formal education. For the distinction,
see A. MATTIOLI, <Idiota>: Mancan-
za di cultura o amore di ritiratezza.
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a religion with much outward pomp (12) and which was hardly or not at all committed
to alleviating the great suffering of »the poor, the lepers and the beggars by the wayside«
(cf. RegNB 9,2). Because of all that he saw and experienced, Francis did not have a great
esteem for people of the word.

For this reason Francis commanded his brothers in the last verses of his Testament
»strictly through obedience not to place any gloss upon the rule or these words«. The
brothers were rather »to understand them « simply and without gloss and to observe them
through holy deeds (sancta operatione, Test 38-39). No glosses therefore, that is, »no learned
annotations as they were made at the Scriptures or other legal texts in the universities ...
[and] which caused the own strength of the bible to be lost in finespun arguments which
extinguish the spirit«**, and thus keep the brothers from the operatio. Certainly, in the same
Testament, Francis explicitly shows his respect for theologians and ministers of God’s word
»as those who minister to us spirit and life« (Test 13). Regrettably, there were not too many
of them! For a good number of Scripture experts » only wished to know the words, that they
might be esteemed wiser than others and be able to acquire great riches«. Their knowledge
did not lead them towards the operatio (Adm 7,1).%*

12 ... but deeds

Francis’ experiences with theologians and ministers of the Word were thus ambivalent
as too many of them had been influenced by the dominant culture of the word and were
not ministering words of »spirit and life«. On the basis of these experiences, Francis felt
that the focus on the operatio was much more important than preaching. The deeds of the
brothers were in the situation of that time more eloquent than their words, of which there
were far too many. This had caused an inflation which Francis wished to counteract: words
alright but then not empty devalued words but words that truly come to life in the deeds of
the brothers. Thus Francis had become convinced that the brothers could play a far greater
role in the transformation of society according to God’s plan if they would »preach« not
so much by their words as by their deeds (RegNB 173). It is here, I think, that we have to
look for the reason why preaching is not mentioned both in the guidelines of RegNB 14
and in the remembrance of the first beginning in Testament 14-23. When therefore the first
biographies, especially 1 Celano, place such a strong emphasis on preaching, this must be
interpreted as a reading back into the beginning of the later clerical development within
the brotherhood, rather than as a faithful account of the historical situation.

Nota di lessicografia francescana, in:
I Santo. Rivista antoniana di storia,
dottrina, arte 27 (1987) 121-144. How-
ever, Mattioli's interpretation that
idiota, in line with its orignal mean-
ing of »private, personal, special«,
refers to Francis’ desire to lead a
strictly private, retired life, does not
seem very convincing. Also his inter-
pretation that, by calling himself
Ignorans, Francis accuses himself of
not enthusiastically having linked up
with the intellectual development
within the brotherhood, because

he rather wanted to continue living
in the past, seems quite strange to
me (134-137).

31 Z. ZAFARANA, La predicazione
francescana, in: Francescanesimo e
vita religiosa dei laici nel “zo00, Assisi
1981, 203-250, here 205.

32 Operatio occurs several times in
the writings of Francis (RegNB 7,12;
17,11; RegB 10,9; 2LetFaith 53; Adm
21,2; Test 39). It can rightly be called
a key word of Franciscan spirituality.
Operatio or, even better, sancta
operatio is that virtuous activity,

inspired by the Holy Spirit (RegB 10,9,

SalBMV 6), through which we give
birth to Jesus in this world (2LetFaith
53) and so continue Jesus' work

of salvation. No wonder that the
sancta operatio is the theme Francis

returned to in the very last instruction
he gave his brothers in his Testament
(Test 39).

33 G.P FREEMAN /H.SEVENHOVEN,
The Legacy of a Poor Man: Commen-
tary of the Testament of Francis of
Assisi V, in: Franciscan Digest 6,1
(April-June 1996) 1-26, here 13,

34 The title of Admonition 7, added
later on, summarizes very well the
intention Francis had with this admo-
nition: Ut bona operatio sequatur
scientiam.
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13 A further confirmation

This view on the priorities in the Franciscan movement is confirmed in the guidelines Fran-
cis wrote in 1220, more than ten years after the revelation of the forma sancti evangelii and
the writing of the initial foundational agreements. These guidelines were especially meant
for the brothers who, by divine inspiration, wanted to go among the Saracens and other
nonbelievers. They formed chapter 16 of the Regula non bullata and functioned as a fur-
ther concretization of the earlier guidelines about going through the world in chapter 14.%
Because of the experiences he gained during his personal visit to the Sultan in 1219, Francis
insists in these guidelines that the first thing the brothers have to do when they want to go
and live among the Saracens in the spirit of Jesus is not to engage in arguments or disputes.*®
In the concrete historical context this means that the brothers have not to use the type of
apologetic sermons which were very much en vogue among the clergy in the Holy Land.
Since clerics were officially not allowed to carry arms, they saw it all the more as their task
to fight the Saracens with words, according to the adage of Peter the Venerable, abbot of
Cluny (1092-1156): Agredior, inquam vos [Saracenos], non, ut nostri saepe faciunt, armis,
sed verbis, non vi, sed ratione, non odio, sed amore.*” A good example of this approach is
James of Vitry, bishop of Acre (1160 /70-1240). He was an experienced preacher who was
quite familiar with the apologetic method. For in 1213 he had been appointed to preach the
crusade against the Albigensians in the diocese of Reims in the North of France. After he
had been appointed bishop of Acres, he fervently wished to continue his preaching ministry
when he reached there in 1216.In fact he was so eager to attack the Saracens with words
that, when he could not preach directly to the Saracens, he wrote them letters in their own
language, showing them the errors of Islam and the truth of Christianity.*® But Francis did
not want words, and certainly not words that would divide people rather than unite them.

Instead of a negative and divisive apologetic approach, Francis wanted the brothers
rather to »be subject to every human creature for God’s sake and so to confess that they are
Christians« (RegNB 16,6). He uses here the same expression as in RegNB 7,3 and later on
in Testament 19.* It is evident then that Francis wanted to extend his approach of being

35 For a more extensive commen-
tary on RegNB 16, see my Feuerwan-
dler (note 19), 100-183. Also Walbert
BUHLMANN, Das Missionsverstandnis
bei Franziskus nach der Regula non
bullata, in: Arnulf CAMPS / Gerfried
HUNOLD, Erschaffe mir ein neues
Volk, Mettingen 1982, 13-29; Leon-
hard LEHMANN, Grundzlge fran-
ziskanischen Missionsverstandnisses
nach Regula non bullata 16, in:
Franz5t 66 (1984) 68-81.

36 Itis a great pity that, despite
Francis’ rejection of arguments and
disputes, Bonaventure, on the author-
ity of brother llluminatus, who ac-
companied Francis on his journey to
the Holy Land, spread the story about
Francis challenging the Sultan’s
priests to walk along with him
through the fire (LegMaior g,8).
Unfortunately, this apocryphal story
lives so much in the imagination of
the people, thanks also to Giotto's
fresco in the basilica of San Francesco

in Assisi, that the publishers of the
German translation of my book

on Francis and Islam gave it the

title: Feuerwandler (note 19).

37 Adversus nefandam sectam
Saracenorum libri duo. PL 189,
673.See James KRITZECK, Peter the
Venerable and Islam, Princeton
1964. In his book Die Funktion der
franziskanischen Bewegung in der
Kirche. Eine pastoraltheologische
Interpretation der grundlegenden
franziskanischen Texte, Schwyz 1977,
165-167, ROTZETTER sees Peter the
Venerable as a forerunner of Francis.
In my view however there are funda-
mental differences between their
approaches. While Peter relies on
words (verba) and reason (ratio)
Francis wishes his brothers to preach
through their deeds (opera), and very
specially through their being subject
(subditi).

38 Robert B.C. HUYGENS, Lettres
de Jacques de Vitry, Leiden 1960,

96-97 See also Penny J. COLE, The
Preaching of the Crusades to the
Holy Land, 1095-1270, Cambridge
1991; HOEBERICHTS, Feuerwandler
(note 19), 64-74, 114-19.

39 See also zLetFaith 47 It is remark-
able that »being subject to others«,
a core element of Francis’ mission
method, is not mentioned in the
official Regula bullata of 1223, where
moreover the missionary chapter is
reduced to just two verses in the last
chapter: 12,1-2. Was this because
according to Canon Law Christians,
as sons of the free woman, Sarah,
could not be subject to Muslims, the
sons of the slave woman, Hagar?
See my Feuerwandler (note19),
128-134.The expression returns, how-
ever, in Francis’ Testament. This reap-
pearance forcefully underlines its
fundamental importance for Francis
and Franciscan missionary spirituality.
40 Of course, this approach was
difficult to understand for a fervent
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subject to others also into the world of the Saracens. And just as this approach in the world
of Assisi was directed towards uniting and reconciling people and bringing them Jesus’ peace,
so by following the same approach among the Saracens Francis hoped to bring Christians
and Saracens together in peace rather than fighting each other in war. He opted for this
approach not so much for practical strategical reasons, since in his experience wars, be they
waged with words or with arms, did not work, but rather for good theological reasons or, in
Francis’ own words, »for God’s sake«: God who in Jesus had come »not to be served, but
to serve« (Mt 20,28; RegNB 4,6) and to bring peace to a divided world.

But what then about preaching these good words, this good news about God and Jesus?
Did not the Saracens have to hear this message as quickly as possible, because they could not
be saved without it? While other preachers were therefore in a hurry to spread the Christian
faith, Francis was not. The good news had not to be preached with words, but first to be
lived in deeds. For through the witness of a good Christian life the brothers were to create
a surroundings in which the word of God would not be rejected offhand but rather heard
with respect. Only when this condition would be fulfilled, God would be » pleased « (7) with
the brothers’ preaching because it would find a fertile soil in which it could bear much fruit.
This implies that Francis did not exclude preaching, but it was also not his first priority.** He
was prepared to wait for the right moment that he hoped would come one day if the brothers
lived among the Saracens according to the model of the gospel. Consequently, the brothers
were not to go among the Saracens as wandering preachers to fight the heresy of Islam, but
rather as peacemakers who in the spirit of Jesus would live among them without arguments
and disputes and be subject to them through the service of their work, while leaving all the
rest to God’s pleasure. This way of life, lived beyond the Christian world, was for the broth-
ers a continuation and a particular concretization of their calling to go through the world
and live there their evangelical way of life. Thus they confessed to the Saracens that they
were not crusaders, but Christians, followers of the poor and humble Jesus, at a time when
the ecclesiastical authorities were deeply involved in a crusade to win back the Holy Land.

Another confirmation of our view can be found in Francis’ admonition to the preachers
»not to appropriate to themselves [...] the ministry of preaching but to give it up without

preacher and crusader like James of
Vitry. He writes then also in his sixth
letter, written at Damietta in Febru-
ary /March 1220: »The head of these
brothers, who also founded the Order,
came into our camp. He was so in-
flamed with zeal for the faith that he
did not fear to cross the lines to the
army of our enemy. For several days
he preached the word of Ged to the
Saracens and made little progress«
(FAED |, 581). A similar stress on
preaching is also found in the Crusade
Chronicle of Emoul (FAED |, 605).
However, in his Life of Francis, Celano
does not stress preaching, but rather
Francis’ desire for martyrdom as this
was the only way for him to make
sense of such a foolish and dangerous
plan like Francis’ wish to visit the
Sultan. Stressing very much that
Francis »did not flinch at threats of
torture and was not shaken by death
threats«, the story ends by saying: »In
all this, however, the Lord did not

fulfil his desire [of martyrdom], reserv-
ing for him the prerogative of a
unique grace«, namely, the gift of the
stigmata (1Cel 57). | am afraid, howev-
er, that also Celano reads his own
views into the text. For the guidelines
proposed by Francis are the best
guarantee for not dying a martyr's
death. See also Francis’ insistence,
even in his Testament, that the broth-
ers, when they are not welcome in
some place, »have to flee to another
country to do penance with the
blessing of God« (Test 26; RegNB
16,14; cf. Mt 10,23). Of course, this
does not mean that Francis would not
welcome martyrdom if it were to
come his way. For as he reminds not
only the brothers who go among the
Saracens, but all his brothers »wher-
ever they may be, [...] that they have
given themselves and abandoned their
bodies to the Lord Jesus Christ. For
love of Him, they must make them-
selves vulnerable to their enemies [...]

because the Lord says: »Whoever
loses his life because of me will save
it in eternal lifecx (RegNB 16,10-11).

41 In an earlier version of the Regu-
la non bullata, RegNB 14,6 continued
in RegNB 17,5. The verses 17,1-4 were
thus added later at a time when there
arose problems about preachers and
to a lesser degree about ministers. In
these verses preachers are told that
they are not to preach »contrary to
the customs and regulations of the
church or without the permission of
their minister« (1). They are to preach
not so much by words but »by their
deeds« (3). Finally they should not
appropriate their »office of preaching,
but be ready to leave it when asked
to do so« (4). It is interesting to note
that in Admonition 2,3 the »appropri-
ation of the will « is described as the
sin committed in paradise. The use of
this particular term in v. 4 underlines
therefore the seriousness of the
offence.
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objection whenever they are told« (RegNB 17,4).*! If preaching essentially belongs to the
forma sancti evangelii and, as authors state, justifies calling them: Wanderprediger, it is dif-
ficult to see how a brother preacher can be asked to give up something that is essential to
his life and defines his identity. And where to find another more important task for which
a brother preacher readily has to give up his preaching of God’s word? Francis apparently
thinks that such tasks exist. There is thus according to Francis something more important
than preaching the word of God, namely living it! Hence, it is but natural for Francis that a
preacher, a man of words, readily leaves his office without objection and starts serving the
poor and lepers, thus becoming a man of deeds. Or, in other words, the operatio is more
essential to the brotherhood and its mission in the world than the praedicatio,** and this
certainly if the preaching of the word rather often leads to »pride and vainglory« (9) and
preachers »exalt themselves because of the good words and deeds [...] or any good that
God sometimes says or does or works in and through them« (6).

14 Francis’ visit to the pope

To support the view that from the beginning Francis considered preaching an essential part
of a life according to forma sancti evangelii, authors often point to the fact that, according to
almost all witnesses, pope Innocent gave Francis and his brothers the permission to preach
when they visited him in 1209. However, this argument does not appear to be well-founded,
especially when we compare the stories of these witnesses with what we know about the
visits of the Humiliati and Waldensians to the Roman curia. One of the important issues
in their negotiations with the authorities was preaching. Not only Rome but also the local
bishops objected strongly against the preaching activities of the members of these move-
ments, especially when they preached without their permission outside their control, and
by their critical preaching distanced their listeners from the church.

However, in the stories of the first biographers and others about Francis’ visit to the pope
not a single reference is made to preaching.* In fact, they point to an entirely different prob-

42 In my article Francis and the devil.

About the devil in Francis’ writings, in
the Corpus Celanense and in Francis-
can art, in: Miscellana di studi offerti
a Servus Gieben (note 29), g7-153,
here 110-112, | have argued that the
satanic pretext: sub specie operis
(RegNB 22,25) — which unfortunately
is left out from the new English
translation — refers most probably to
situations where brothers preachers
were involved who thought that they
had to cling to their preaching office
for serious pastoral reasons. They
argued that the reform of the church,
demanded by the Fourth Lateran
Council (1215), implied that good
preachers be available who could be
employed when- and wherever neces-
sary for the salvation of the people,
even without the permission of the
local bishop. Asking for this permis-
sion delayed them often for days in
their salutary mission. It would there-
fore be much better, so some broth-

ers argued, if Francis would obtain a
letter from the pope allowing the
brothers to preach everywhere with-
out having first to ask the bishop’s
permission. Francis rejected their
argumentation and sternly rebuked
them that they did not understand
God’s will. For rather than through
privileges, which might lead to pride,
they should convince the bishop
through their way of life, through
their humility and respect (see AsCom
20). Despite this warning, some
brothers seem to have approached
the Roman curia all the same. For
Francis returns to the problem in his
Testament where he writes: »| strictly
command all the brathers through
obedience [...] not to dare to ask any
letter from the Roman curia [...]

under the pretext of preaching« (Test
25). This severe command makes it
unmistakably clear that Francis con-
sidered all the talk of learned brothers
preachers about the need for preach-
ing, even when supported by the
ecclesiastical authorities, a dangerous
pretext. In fact, all their rationaliza-
tions were, in Francis' eyes, subtle
machinations of the devil, trying »to
choke out the words and precepts of
the Lord fram their memory « (RegNB
22,19-20). These arguments, even
though clothed in theological lan-
guage and appealing to the need of
the people, posed thus, according to
Francis, a serious threat to the origi-
nal ideals of the brotherhood. For if
the brothers were to live according to
the model of the gospel, or according
to »the words and precepts of the
Lord«, they were not to strive after or
to hold on to positions of power and
social prestige, however useful they
might seem to be even from a pasto-
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lem that, according to them, dominated Francis’ discussions with the Roman authorities. I
briefly mentioned this already earlier, but before concluding the article I like here to come
back to it more in extenso. According to the Anonymous, the pope replied to Francis’ request
to live according to the model of the gospel: » Your life is too hard and severe, if you wish
to found a community that possesses nothing in this world. For where will you obtain the
necessities of life? « Francis answered that he puts his »trust in the Lord Jesus Christ«. This
answer does not convince the pope. He points out that »human nature is fragile and never
remains in the same state«. He proposes therefore to Francis: » Go and pray to the Lord
with all your heart, so that He may show you what is better and more beneficial for your
souls. Then come back and tell me and I will grant it. « During his prayer, Francis hears the
voice of the Lord Who tells him the parable of the king who fathered many sons by a very
poor but beautiful woman. As she did not have the means to care for them, she felt very sad
and decided to put her problem before the king. The king answered: » Do not be afraid of
your dire poverty, nor of the sons you have, and the many you will have. If the many hired
hands (mercenarii)** in my house, have their fill of food, I certainly do not want my own
sons to die of hunger. No, I want them to have even more than the others« (AnPer3s). The
story then continues: » Francis immediately understood that the poor woman symbolized
himself. As a result, the man of God strengthened his resolve to observe holy poverty in the
future. Getting up at that very hour, he went to the Apostolic Lord and told him all that the
Lord had revealed to him.« After the pope had listened »with great amazement«, Francis
»bowed down and humbly and devotedly promised obedience and reverence to the lord
pope [who] approved the rule for him and his brothers [...] He gave him authority to preach
everywhere [...] and the other brothers were also to preach, provided that blessed Francis
gave them the office of preaching. From then on, blessed Francis began preaching to the
people in the cities and villages, as the Spirit of the Lord revealed to him« (AnPer 35-36).
The whole discussion with the pope, both the first conversation and the later parable,
centres around the theme of an evangelical life in poverty. All attention in the story is fo-
cussed on this topic. At the end, the Anonymous adds then very briefly in one sentence, as
akind of afterthought, that the pope granted Francis also the permission to preach. All this

ral point of view. They should rather
be ready to forego their exercise or
even to give them up altogether for
the sake of the gospel and to take up
a humble job in service of others,
being subject to them for God's sake.
43 In what follows | refer mainly to
the story in AnPer 31-36. For the visit
itself, see also 1 Cel 33, LegMaior
3,9-10. For the parable which Francis
told the pope and which is described
in AnPer 35, see also 2Cel 16; Leg-
Maior 3,10 and the collection of
Sunday sermons of Odo of Cheriton
(FAED |, 590-591); Latin text in: AFH
22 (1929) 584-586. For Odo, see also
FREEMAN, St. Francis (note 1), 329-330.

44 When hearing the word merce-
narius, a listener familiar with the
gospel will immediately be reminded
of the parable of the good shepherd
in John 10. There the mercenarius is
described as »the hired man who,
since he is not the shepherd and the
sheep do not belong to him, aban-
dons the sheep and runs away as
soon as he sees a wolf coming; then
the wolf attacks and scatters the
sheep; this is because he is only a
hired man and has no concern for the
sheep« (John 10,12-13). | think it
legitimate to conclude that the Anon-
ymous voices here an implicit, though
for a trained hearer quite clear criti-
cism on the Roman curia. Something
similar happens also in the reference
to Francis in the Sunday sermon

of Odo of Cheriton. According to

him, the king answered: Tot pravi et
inutiles in curia mea comedunt cibum.
Remarkable here is the use of curia
instead of domus in AnPer. Further

Odo speaks about inutiles which
echoes the inutilis servus in
Matthew's parable of the talents
(Mt 25,30). Celano speaks about de
mensa mea nutriuntur extranei:
»strangers« (2Cel 16). Such criticism
is not unusual. James of Vitry, for
example, after his visit to the Roman
curia in 1216, writes about »prelates
who are like dumb dogs not able to
bark« (FAED |, 580).
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indicates, in my vew, that Francis did not go to the pope to obtain the approval for himself
and his brothers as a group of wandering preachers. The fact that the pope gave him and
his brothers the permission to preach seems to be beyond discussion. But that Francis from
then on became an indefatigable preacher who felt that, always and everywhere, he had to
fulfil his God-given calling of wandering preacher, appears to me a presentation of facts that
cannot be justified by a close reading of the other stories in the Anonymous, and certainly
not on the basis of an analysis of Francis’ own writings. Undoubtedly, Francis did preach
occasionally but he did not attach the same importance to preaching as the Wanderprediger
did. For them preaching was the be-all and end-all of their life as wanderers in this world,
following the example of Jesus and his disciples.

15 Conclusion

On the basis of the preceding analysis of the writings of Francis and the witness of the
Anonymous I think it justified to conclude that it is not correct to call Francis and his broth-
ers Wanderprediger. To characterise them in this way takes away, or at least underestimates,
Francis’ own personal interpretation of God’s revelation that he had to live according to
the model of the gospel. It sacrifices the unique view of Francis to a systematisation of
history which places the general and universal above the individual and particular. Cer-
tainly, general classifications are of utmost importance if we want to find our way through
the overwhelming mass of information about persons and events that reaches us at every
moment of the day, but the danger exists that we lose ourselves in generalisations, that
obscure the real identity of a person, and make us overlook that what makes a person the
special individual he or she is. I think that this danger materialised in the case of Francis
and his brothers.

Classifying Francis and his brothers as Wanderprediger, authors do not sufficiently
focus on the fact that Francis wanted his movement above all to be an evangelical peace
movement of lesser brothers, as they called themselves, who wandered through the world
in poverty wishing all people peace in words and especially in deeds. Starting from the
insight, gained by experience, that the human drive to acquire and increase possessions is
one of the main causes of war and violence in the world, they commit themselves, inspired
by the example of Jesus and his disciples, to lead a life according to the model of the gospel.
In the concrete violent context of their days, this means that they wish to bring the people
Jesus’ peace by renouncing all possessions and by sharing, wherever their wandering takes
them, their life, work and earnings with the people in a spirit of solidarity and service.
That is their rule and life, that is their mission of peace, Jesus’ peace! And whenever the
opportunity presents itself, or, in the words of Francis, »whenever they see that it pleases
the Lord « (RegNB 16,7), they may preach, provided the bishop has given his permission
and they have been approved by their minister. Preaching, however, is not an essential
part of their life and mission as Francis and his brothers have come to understand them
in light of the forma sancti evangelii. Not words, but deeds, being subject to every human
creature for God’s sake! It is through such deeds, more eloquent than words, that the
brothers are to translate Jesus’ greeting of peace into reality in the day-to-day life. This
constitutes the fundamental aim of the Franciscan evangelical poverty movement and its
mission in the world.
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Zusammenfassung

Die Zuschreibung » Wanderprediger « trifft auf Franziskus und seine ersten Briider nicht zu,
weil fiir den Poverello die Bedeutung der Predigt nicht zentral war. Dies zeigt der Beitrag
in mehreren Zusammenhingen auf, wobei vielfach spatere franziskanische Schichten
des Interesses und der Interpretation abgetragen werden miissen. Im Gegensatz zu den
Humiliaten bzw. den Waldensern, denen die (anti-hdretische) Predigt bedeutsam war,
setzt die franziskanische Bewegung auf Taten: die operatio ist wichtiger als die praedicatio.
Franziskus sah sich als ignorans und illiteratus und konzipierte seine Bewegung der Min-
deren Briider als eine des Friedens aus dem Geiste des Evangeliums.

Summary

The attribution »itinerant preacher« does not fit Francis and his earliest brothers since
preaching was not of central importance to the Poverello. The contribution demonstrates
this in several contexts, clearing away frequently much later layers of Franciscan interest
and interpretation. In contrast to the Humiliati or the Waldensians to whom (anti-heretical)
preaching was important, the Franciscan movement relied on deeds: operatio is more
important than praedicatio. Francis considered himself to be ingnorans and illiteratus and
conceived his movement of the Friars Minor as one of peace derived from the spirit of the
Gospel.

Sumario

La denominacion » Predicadores andantes« no vale para Francisco y sus primeros hermanos,
pues para el poverello la predicacion no tenia un papel central. Esto lo muestra el articulo
en diferentes contextos, para lo que tiene que apartar algunas capas posteriores de interés
e interpretatién franciscanos. Al contrario que los humilates y los valdenses, para quienes
la predicacion (anti-herética) era importante, el movimiento franciscano pone mas bien el
acento sobre las obras: la operatio es mas importante que la praedicatio. Francisco se tenia
por un ignorans e illiteratus, y concibié su movimiento de hermanos menores como un
movimiento de paz en el espitiru del Evangelio.




