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EDITORIAL

Editorial

 The newly elected Minister General of the Order of Friars Minor, 
Fr. Michael Perry, together with the members of the General Chapter 
of the Order taking place in Assisi on the occasion of Pentecost, have 
had a special meeting with Pope Francis in the Sala Clementina in the 
Vatican on Tuesday 26 May 2015. The Pope’s words to the Order, uttered 
in the usual soft-spoken voice and delicate style of Pope Francis, convey 
meanings well beyond simple words. They can be taken at face value 
as a paternal appreciation of the perennial evangelical freshness of the 
Order founded by the poor and humble Francis of Assisi. They can also 
be understood as a tender chiding of our conscience as Friars Minor. 
According to what I feel, this is the way they are meant to be. To whoever 
reads these lines I apologise for sounding pessimistic. It is with a sense of 
personal preoccupation regarding my own calling that I am writing these 
thoughts.
 Thank you, Pope Francis, for the trust you place in our Franciscan 
Order. Thanks for having chosen to speak about the two themes that the 
Chapter members have chosen to reflect upon, namely fraternity and 
minority. To tell you the truth, these are the two columns upon which the 
Order has been founded. To dwell on them after 800 years of history could 
be a sign of an inner fear that we have still not discovered them.
 Thanks for having asked two young friars from Argentina to tell 
you what they feel about minority. Their answers are the exact mirror 
of what young friars all over the Order feel today. They are looking for 
minority in us, their elder peers. They are aware that it is God who gives 
the gift of minority, but they also know that they have to work hard to be 
minors. They badly need models to encourage them, but these are hard to 
find in our fraternities.
 Thanks for having reminded us that we, Franciscans, need God’s 
mercy, because we are sinners. Maybe we need to take the Gospel more 
seriously and believe in Christ’s saving power over those of us who 
feel discouraged about our own sinfulness and unfaithfulness. Thanks, 
Pope Francis, for your encouragement. Sometimes, it is easy to remain 
comfortable in sinfulness, because, as you say, we do not want to go 
out of ourselves, out of our mindsets and out of our personal views. 
Individualism is killing our Order. We are afraid to go beyond our habits, 
our traditions, and our sense of security. That would land us bang in the 
midst of the poor and marginalised, and we would have to begin serving 
and not being masters or managers of commercial enterprises.
 Thanks for having reminded us that fraternity was born in the first 
Christian community. Sometimes we tend to think that fraternity was born 
with Saint Francis and, worse still, that we are the experts in fraternity. But 
you do not speak about an ideological fraternity that exists only on paper 
and in scholarly studies and documents, for which our Order has gained 
fame and prestige in these last decades. No, you speak about concrete 
fraternity, and you base its realisation in the rediscovering of mutual 
trust. The rediscovering of mutual trust in interpersonal relationships, so 
that the world can see and truly believe that Christ heals deep wounds in 
human hearts.
 You have hit the nail on the head. Thanks for these words. What 
we need to look for is not fraternity or minority. Indeed, we should just 
live as if they were part and parcel of our DNA. What we need to live is 
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trust. Trust in God, trust in Jesus Christ, trust in Saint Francis, trust in our 
vocation, trust in our Order, trust in our institutions, trust in our brothers. 
Trust has been undermined among us. The end result is that there is no 
minority and no fraternity worthy of note.
 Thanks for having reminded us of our calling to be bearers of 
mercy, reconciliation and peace. But you also told us that we can realise 
this only if we are an “outreaching” congregation. Well, we do go out 
often, and we are often found among peace activists the world over, 
hopefully with our Franciscan habit. But it is much less evident to see us 
silently being instruments of peace and reconciliation in our Franciscan 
houses, in our day-to-day business of prayer and openness to pastoral 
ministry.
 Thanks for reminding us that the world should be our cloister. 
We often boast about this image taken from the Sacrum Commercium. 
Maybe you have seen some of our cloisters. They are true works of art 
and architecture. They should be preserved and well cared for, of course. 
But they shut us off from the world out there. We want to reach out, but 
in our cloisters we are self-sufficient. Indeed, we are not content to live in 
a community cloister. This, in many ways, is a value to be cherished. No, 
we are striving to create personal cloisters, in which we can live virtual 
relationships in the comfort of our room, of our curial and parish offices, 
in the use of the latest mass media technology, in the employment of all 
kinds of dependent personnel to make our ministry more efficient.
 You said it all when you told us that it is important that we live 
a Christian and religious existence without being lost in empty words 
and discussions, cultivating a serene dialogue with all, with meekness, 
humility and poor means, and being able to be content with what we 
have and to be grateful for what is offered to us. You also hit the nail 
on the head when you gently reminded us to be transparent in the use of 
goods in a spirit of solidarity, in a style of life which is sober and imitates 
Christ’s self-emptying. Then you threaten us with the black clouds that 
are looming up in our horizon: “If, instead, you hold on to the riches of 
the world, and place your security in them, the Lord himself will despoil 
you of this mundane spirit in order to preserve the precious patrimony 
of minority and poverty for which he called you through the example of 
Saint Francis. Either you are freely poor and minors, or else you end up 
naked.” Thanks for knowing us inside out, dear Pope Francis. I hope you 
managed to see us blush in that Vatican hall and outside it as well.
 You tell us, dear Pope Francis, that in spite of this unfaithfulness, 
“the people of God still love you.” Indeed you go even so far as to quote 
a cardinal who states that Christians and other persons would criticise 
secular clergy, but not the Franciscan habit. That is, if they happen to see 
it! The Franciscan habit is our way of expressing our authoritativeness 
with minority, humility and poverty. And you plead with us to cherish this 
gift that we have received.
 Thank you, Pope Francis. May your words serve as a serious 
examination of conscience for our dwindling numbers in the next six 
years. May we wake up from the bad dream of a bleak future and be reborn 
in the joy of serving the Gospel and of being credible to the younger friars 
who do not want to go into a blind alley. You have asked us to pray for 
you. Please pray for us, so that Saint Francis will help us do our part 
before it is too late.

 Noel Muscat ofm
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 On 23 September 2015, during his 
upcoming apostolic journey to the United States, 
Pope Francis will canonise fray Junípero Serra at 
the National Shrine of the Immaculate Conception 
in Washington D.C. The Pope announced this 
extraordinary canonisation last 15 January during 
the flight from Sri Lanka to Manila, Philippines. 
Pope Francis called Junípero Serra (1713-1784) 
“the evangeliser of the United States.” The 
choice of Washington D.C. as the venue for the 
canonisation is meaningful, since a bronze statue 
of the famous Franciscan missionary stands at the 
National Statuary Hall of the U.S. Capitol. The 
statue was given by the State of California in 1931, 
out of recognition for the missionary work of Serra 
on the west coast of the United States of America. 
It is the work of the artist Ettore Cadorin.
 Junípero was born at Petra in the island 
of Majorca on 24 November 1713 from Antonio 
Serra and Margherita Ferrer, exemplary parents 
who educated him in a holy way of life and piety, 
although they were illitterate. He was baptised 
with the name Michele Giuseppe and was only 
two years of age when he received the sacrament 
of Confirmation on the occasion of the visit of the 
Bishop of Maiorca Atanasio Esterripa. As a young 
boy he worked in the fields, but at the same time he 
attended the school close to the Franciscan friary 
of Saint Bernardine. He immediately showed 
himself to have a lively and open intelligence, and 
eventually was sent to superior studies.
 After having studied philosophy for one 
year at the Franciscan frairy at Palma, when he 
was 17 years old Michele entered the Franciscan 
Order in the friary of Saint Mary of Jesus. On 
15 September 1731 he made his first profession 
and changed his name to that of fray Junípero, 

out of devotion to Blessed Juniper, one of the 
first companions of Saint Francis. After having 
concluded with brilliant success his theological 
studies, in 1736 he was ordained deacon, and 
after some time, in an uncertain date, he was 
ordained priest. In 1743 he was entrusted with 
teaching philosophy in the friary of San Francisco 
in Palma, where he himself had spent his years of 
formation and studied theology. During this period 
of teaching Junípero showed his fine talents as an 
orator, and became a famous speaker all over the 
island of Majorca until he was called to occupy the 
seat of Scotistic theology in the Lullian University 
of Palma di Majorca (University called after 
Blessed Ramon Llull, the “enlightened doctor” 
and martyr of the Third Franciscan Order, who 
hailed from Majorca). Although fully occupied in 
his academic duties, Junípero never abandoned his 
preaching ministry to large crowds coming from 
all over the island to listen to his sermons.
 When he was 35 years old, in the midst of 
his intense pastoral activity, fray Junípero felt the 
inner vocation to leave his homeland and go as a 
missionary to the New World, together with his 
disciple fray Francisco Palòu, who would remain 
his faithful collaborator all his life. He left on 13 
April 1749 from Málaga near Cadice, and after 
an eventful crossing of the Atlantic Ocean, on 18 
October he arrived at San Juan in Puerto Rico. On 
7 December he landed at Veracruz, on the Mexican 
coast. He journeyed on foot to Mexico City, where 
on 1 January 1750 he was welcomed by the 
brothers of the Apostolic College of San Fernando. 
There he spent five months preparing himself for 
his missionary work among the indigenous Indios, 
and then left with his companion fray Palòu and 
went to the Sierra Gorda in the centre of northern 
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Mexico. He arrived in Jalpán on 16 June.
 As soon as he was able to speak the local 
indigenous Pame language, with the help of the 
local indigenous governor, Junípero began to 
preach to the Indios, and to help them to learn 
the ordinary prayers and the catechism, which he 
translated in the local language. He also educated 
them and helped them to learn the technique of 
agriculture. With the collaboration of the Indios 
he built a large baroque church in Santiago di 
Jalpán, and also took care to build other churches 
in mission stations.
 In his missionary work Junípero gave 
great importance to the practice of the sacraments. 
In the principal mission of Jalpàn many faithful 
had deserted the practice of going to confession 
and to receive communion. Junípero would often 
go for confession publicly to his companion fray 
Francisco Palòu, in order to encourage the local 
Christians to go to confession and then to take part 
in the Mass. In order to continue the transformation 
of the mountainous terrain of Sierra Gorda he 
organised the work of many volunteers in order 
to help the indigenous people to arrive at a higher 
level of civilisation and autonomy, enlightened by 
Christian virtues.
 The college of San Fernando, to which Fray 
Junípero belonged, in 1751 was responsible for 

five missions. Junípero was nominated president 
of these missions. His superiors eventually sent 
him to Texas in order to restore the mission of 
Saint Sabas, which had been destroyed some years 
earlier by the Apaches. This was a dangerous 
endeavour. Between 1758 and 1767 Junípero 
remained in the apostolic college of San Fernando 
as master of novices and preacher of the missions 
in various dioceses in Mexico. During his work 
of evangelisation Junípero never left out his 
duty of underlining the importance of liturgical 
celebrations, but especially introduced for those 
people a model of community life and economic 
organisation, by teaching them the techniques of 
agriculture, animal husbandry and various crafts, 
particularly that of ceramics.
 In June 1767, King Carlos III unjustly 
expelled the Jesuits from their missions and 
properties in the vice-kingdom of Spain in Latin 
America. The mission of Baja California was 
entrusted to the Franciscans and fray Junípero 
was nominated its superior. On 1 April 1768, 
together with 14 companions, left on an eventful 
and difficult journey along the peninsula of Baja 
California, where the climate is characterised by 
long periods of drought and intense heat. Junípero 
established the general headquarters of the 
mission at Loreto, and began to work with intense 
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energy to evangelise those missions, in spite of the 
economical restrictions that had been imposed by 
the local governments on the material properties of 
the same missions that had belonged to the Jesuits. 
The Franciscan missionaries had a hard task ahead 
of them, since the local population lived only by 
hunting and fishing and had no knowledge of 
agriculture.
 After only two years, as a result of the 
favourable conditions, on 16 July 1769 Junípero 
could now found the first Californian mission 
of San Diego d’Alcalà. He then went to Alta 
California, where he founded the missions of Saint 
Charles Borromeo of Monterey (which was then 
transferred along the river Carmel), Saint Anthony 
of Padua (14 July 1771), San Gabriel, today 
forming part of the metropolis of Los Angeles (8 
September 1771) and that of San Luis Obispo (1 
September 1772). After a period of tension with 
the military commander of Nueva España, José 
de Galvéz, Junípero retreated from those missions 
and returned to Mexico, to the apostolic college of 
San Fernando, where he remained until 13 March 
1774. After that date he returned to San Diego, and 
afterwards to Carmel of Monterey. Here he could 
work in relative tranquillity. In the meantime 
the Franciscan missionaries continued their 
evangelising ministry in the entire peninsula of 

Baja California, with constant and slow progress. 
Junípero oversaw the reconstruction of the mission 
of San Diego, which had been destroyed by the 
Indios. He then founded other missions: San 
Francisco (1 August 1776), San Juan Capestrano 
(1 November 1776), Santa Clara (7 January 1777). 
Pope Clement XIV gave Junípero the privilege to 
administer the sacrament of Confirmation for ten 
years, at the end of which he had conferred this 
sacrament to around 5309 Christians in the mission 
stations. In 1782 Junípero founded the last mission 
of San Buenaventura. These mission stations were 
later on to become some of the largest cities in 
modern day California, the most famous of which 
are San Francisco and Los Angeles. At the end of 
his tireless missionary work Junípero retreated to 
the mission of Carmel at Monterey in California, 
together with his faithful disciple fray Francisco 
Palòu.
 Junípero has been defined as a colossal 
figure of evangelisation. Between 1767 and 1784 
he walked along the entire region of California, 
covering the incredibile distance of 9900 
kilometres, and made more than 5400 miles of 
navigation. His continual journeys were the reason 
for his great difficulties of health, particularly in 
his feet, which were swollen and full of wounds 
because of his long hours on the dusty roads in the 
mountains and deserts of Mexico and California.
 Having been confined because of a 
cancerous wound in his foot and because of 
asthma, Junípero died on 28 August 1784 in the 
mission of Carmel at Monterey in California. He 
was 71 years old, and had dedicated 36 years to his 
missionary evangelising ministry.
 The Indios regarded him as a father and 
he was given the honours of a national hero. 
From 1 March 1931 his statue, representing the 
State of California, is found among those of the 
founding Fathers of the United States of America 
in the National Statuary Hall of the Congress in 
Washington D.C. It is the only statue of a religious 
among the famous figures in the Hall. The summit 
of the mountainous chain of Santa Lucia in 
California bears his name.
 Pope Saint John Paul II declared fray 
Junípero Serra a Blessed of the Church on 25 
September 1988. [Beato Junípero Serra, in Frati 
Minori Santi e Beati, a cura di S. Bracci e A. 
Pozzebon, Postulazione Generale Ordine dei Frati 
Minori, Roma 2009, 334-337].
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English summary of the original study:
Custodia di Terra Santa e Patriarcato Latino di 
Gerusalemme: nuove controversie giurisdizionali 
(1917-1923), Parte I, in Frate Francesco, anno 80, 
nuova serie, Nov. 2014, n. 2, 409-458.

1. The re-establishment of the 
Latin Patriarchate of Jerusalem 
(1847) and the first controversies 
with the Custody of the Holy Land

1.1. Preparations for the establishment 
of the Latin Patriarchate

 On 23 July 1847, with the apostolic letter 
Nulla celebrior, Pius IX decided to re-establish the 
Latin Patriarchate of Jerusalem. Up to that moment 
the Franciscan Custos of the Holy Land governed 
the regions of Palestine and Cyprus as an apostolic 
prefect. Now his role was to be substituted by that 
of a bishop endowed with the honorific title of 
patriarch. The apostolic prefecture which had been 
instituted by Propaganda Fide during the first 
years of the 17th century was now elevated to the 
rank of diocese, even though the Latins (Catholics) 
were only about 4.000.
 During the discussion regarding the 
institution of an apostolic Vicariate in Egypt (1836-
1839) Propaganda Fide began seriously to debate 
the opportunity of sending an apostolic vicar in 
the Holy Land who would be endowed with the 
powers of a bishop. On that occasion, and again 

in 1842, the cardinals of Propaganda decided to 
postpone their decision.
 In the meantime an Anglican-Lutheran 
bishopric had been established in Jerusalem 
(1841), and two years later a Russian mission was 
also established. Both had the aim of missionary 
activity among local Christians, both Catholics 
and Orthodox.
 The question of a resident Catholic bishop 
in Jerusalem was revived when Pius IX became 
Pope (16 June 1846). The new Pope immediately 
gave attention to Palestine, because of the influence 
of the Protestants and Russians in the region. More 
than once the Pope’s attention was drawn to the 
fact that the Franciscans – since they had scarce 
knowledge of oriental languages and because of 
the disputes between the Italian and Spanish friars 
of the Custody – were not showing themselves up 
to standard in their duties. On the part of the Pope 
it was important to establish direct relations with 
the Ottoman court in Constantinople, and not be 
dependent upon the French mediation.
 Ever since the autumn of 1846 Pius IX 
began to make direct negotiations with the Sublime 
Porte, in order to assume the direct protection of 
Catholic interests in the Ottoman empire. The 
Sultan answered in a positive way, and sent his 
representative to Rome, where he was warmly 
welcomed in the Sacred Palace. The Ottoman 
Sultan Abdul Medjid was tired of the interference 
on his empire on the part of western powers, 
pretending to exercise their protectorate over the 
Catholics.
 Since the sending of a bishop in the Holy 

The Custody of the 
Holy Land

and the Latin 
Patriarchate 
of  Jerusalem

Paolo Pieraccini
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Land was part of his oriental politics, Pius IX 
encouraged Propaganda Fide to face the question 
once again. On 25 January 1874 the Secretary 
of the Congregation, Msgr. Giovanni Brunelli, 
declared that a resident bishop in the shrines and in 
the ancient patriarchal see of Jerusalem would give 
dignity to the Catholic Church. It was high time 
to go beyond the mere dedication of officiating 
the Holy Places and taking care of the poor, a 
duty which the Franciscans were shouldering 
for centuries. It was important to have a strong 
religious Catholic authority in Jerusalem.
 On 3 May cardinal Charles Acton described 
the Catholic Church in the Holy Land as being led 
by “a simple priest” (since the Franciscan Custos 
was not a bishop). The Arab faithful of Palestine 
had a right to be assisted in a more professional 
manner. The Franciscans were too much occupied 
in their internal government as religious to dedicate 
all their time to the faithful and to missionary 
activity among the Greek Orthodox in order to 
make them “return” to the Catholic Church. A 
resident bishop would make all the difference. 
The Ottoman Sultan was in favour of this move, 
as long as the pastoral care of the faithful would 
be entrusted to local Arab speaking clergy. In this 
way a resident bishop would see to the formation 
of a local clergy of the Latin rite in the Holy Land. 
Since the diocese of Jerusalem was the cradle of 
Christianity and the see of the most important Holy 
Places, the new prelate should receive the greatest 
degree of honours, including the title of patriarch.
 Regarding the opportunity of choosing the 
prelate from among the Franciscans in such a way 
that he would be both Custos of the Holy Land and 
bishop, Acton was of the opinion that the “utility 
of the mission” should take precedence “over 
the advantages” reserved for the Order of Friars 
Minor. The Franciscans could keep their shrines 
and their parishes. The ordinary should have the 
possibility of forming his clergy.
 Acton insisted that the re-establishment of 
a bishop in Jerusalem should fall under “common 
law” at least regarding the administration of 
parishes. If Propaganda would opt to assign to 
the prelate the qualification of the Custos of the 
Holy Land, the office would necessarily have to be 
given to a Franciscan. Given that the Franciscans 
would continue in the future to administer the 
shrines, Acton was of the opinion that they should 
be given the right to have the possibility of being 
nominated bishops of Jerusalem, but only “once 

in a while.” As religious they would be more 
obedient to a bishop who would not come from 
their ranks. The cardinals, however, would now 
have to decide what qualifications they would 
leave to the Custos, since he would not be superior 
of the mission any longer. He would have to 
forfeit the use of the pontifical insignia. However, 
“in order to avoid any abuses on the part of the 
schismatics” Acton said that the Custos should 
still retain that prerogative of using the pontifical 
insignia whenever the ordinary or any other bishop 
authorised by him would be absent.
 The problem regarding the income of the 
new bishop also presented itself. Since the only 
source of income would be that coming from 
the Oeuvre de la Propagation de la Foi, from 
Propaganda Fide and from other donations, but 
these would be entirely insufficient, Acton was 
of the opinion that the new ecclesiastical superior 
would also have the right to draw funds from the 
offerings received by the Custody of the Holy 
Land in order to be able to guide his mission in 
Jerusalem.

1.2. The re-establishment of the Latin 
Patriarchate (1847)

 Upon concluding his long report, cardinal 
Acton presented a questionnaire to his colleagues. 
They decided to confer the title of Latin Patriarch 
of Jerusalem to the new prelate, and to entrust to 
him also the pastoral care of the Catholic faithful 
in Cyprus. They were also of the opinion that the 
new patriarch should not be a member of the Order 
of Friars Minor. Finally they chose as candidate 
the secular priest Giuseppe Valerga. Pope Pius IX 
approved their plans. Then they proceeded to draw 
up a plan regarding the relations between the new 
patriarch and the Custody of the Holy Land.
 On 23 July 1847 Pius IX published the 
apostolic letter Nulla celebrior, in which he 
affirmed that the Latin Patriarch was obliged to 
have permanent residence in Jerusalem, and to 
exercise his authority “upon all the regions and 
all the parts of those same regions” that used to 
fall under the authority of the Custos of the Holy 
Land (Iuris pontificii de Propaganda Fide, VI, a 
cura di R. de Martinis, Romae 1894, 40-44; Acta 
Pii IX, I, Romae 1888, 59-63). That meant that the 
jurisdiction of the Latin Patriarch was to extend 
over Palestine and Cyprus, since the Holy See 
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had already taken the jurisdiction of Syria and 
Egypt from the Franciscan Custody. The relations 
between the Patriarch and the Custody were 
outlined in the Instruction Sanctissimus dominus, 
published by the Holy See on 10 December 1847.
 The contents of this document offered 
innumerable difficulties of a juridical nature for 
the Franciscans, and they were consequently 
opposed to its application. Among these 
difficulties were the following. The Custos would 
remain as head of all religious of the Custody of 
the Holy Land, including those residing in Syria 
and Egypt (art. 1). The administration of the 
Church of Palestine and Cyprus fell solely under 
the authority of the Patriarch. The Custos thus had 
to forfeit all the prerogatives that he had enjoyed 
as an ecclesiastical superior of the missions, and 
which had been given to him centuries before by 
pontifical constitutions and decrees of Propaganda 
Fide. The only function that remained for him was 
that to be the regular superior of the Custody (art. 
4). When the Patriarch resided within the limits 
of his jurisdiction, he alone enjoyed the faculty 
to administer the sacrament of Confirmation; it 
was only when he was absent that this faculty was 
to be given to the Custos (art. 5). The same rule 
applied in the case of the pontifical rights enjoyed 
by the Patriarch (art. 6). The faculty to nominate 
the Knights of the Holy Sepulchre would now be 
exercised by the Patriarch. The subsidia (money 
offerings in aid) donated by the Knights were to 
be deposited in the common fund of the offerings 
destined to the Holy Land (art. 8). The Patriarch 
enjoyed the faculty to freely exercise his pontifical 
rights and the other functions in the churches of 
the religious clergy of the Latin rite in Cyprus and 
Palestine. The religious who possessed a church 
were to assist the Patriarch and to offer to him 
“the sacred vessels and vestments”, according to 
the rules observed by the Chapters of Cathedral 
Churches towards their bishop (art. 13).

1.3. First controversies between the Pa-
triarchate and the Custody (1848-1851)

 Upon departing for the Holy Land, Valerga 
received the Instruction Sanctissimum Dominus as 
well as a recommendation from Propaganda Fide 
to implement the Instruction Neminem profecto of 
Pope Gregory XVI (23 November 1845), giving to 
the new bishop the faculty to form and ordain local 

clergy.
 The re-establishment of the Latin 
Patriarchate of Jerusalem provoked a general 
discontent and opposition, particularly in the case 
of some chanceries in Europe, in the Greek Catholic 
clergy and in the Greek Orthodox Patriarchate of 
Jerusalem. The Franciscans were also opposed. 
Up till that moment they had been the only ones 
who were responsible for the care of the Holy 
Places and of the pastoral work among the Latin 
Catholics in the Holy Land. The Father Custos had 
enjoyed the rank of a prelate, with jurisdiction upon 
all Catholics in the Holy Land. The Friars Minor 
were now afraid that their role would be limited 
and that they would have to forfeit the privileges 
that they had acquired during their more than 500 
years of history in Palestine, during which, in 
times of persecution, they were the only ones who 
represented the Church of Rome.
 Giuseppe Valerga arrived in Jerusalem on 
17 January 1848. In the first report on the state 
of the diocese (May 1848) he lamented that the 
Franciscans still continued to detain an enormous 
economic power and many of the organs of 
government of the diocese, and thus were in a 
position to paralyse the action of the bishop. It 
was not long before the initial discontent became 
a serious controversy. The reasons behind this 
controversy regarded the way that money offerings 
were administered, the exercise of jurisdiction on 
the Catholic schools, parishes and Holy Places. 
Before the re-establishment of the Patriarchate on a 
permanent resident basis, all these competences had 
fallen under the direct responsibility of the Custos 
of the Holy Land. Propaganda Fide decided to re-
examine the whole situation, basing itself on the 
report of Valerga. The Patriarch was complaining 
that the Franciscans were holding back the 
subsidies from him. He continued to complain that 
his prestige among the faithful was not respected 
and that he was blocked in the exercise of the 
responsibility of governing the diocese. Valerga 
was of the opinion that the religious interests of 
the local Catholics were not being upheld in front 
of the secular authorities. The fault was with the 
Franciscans, who considered as their principal 
task in the Holy Land the conservation of the Holy 
Places, more than the task of “propagation of the 
faith”. Valerga even went as far as stating that the 
Franciscans had no right to continue claiming 
that they alone should be entrusted by the Holy 
See with the office of being custodians of the 
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Holy Places. He requested that the Latin Patriarch 
should exercise his jurisdiction also in this matter.
 On 9 September 1851 Propaganda Fide 
published the Decree Licet ex eo tempore, containing 
new and more accurate dispositions regarding the 
government of the diocese of Jerusalem. The new 
decree contained 28 articles. The Holy See tried to 
guarantee the authority and prestige of the Latin 
Patriarch, while at the same time conserving all 
the rights and privileges of the Custody that could 
co-exist with the ordinary jurisdiction reserved for 
the Patriarch. Two articles were to prove harmful 
for the Franciscans, namely the one entrusting the 
care of the shrines tam Patriarchæ quam Religiosis 
(both to the Patriarch as well as to the Religious), 
and that which conferred upon the Patriarch the 
faculty to preside over the financial administration 
of the entire diocese and to present all accounts 
to Propaganda Fide. The bishop would also have 
the right to visit the churches belonging to the 
Franciscans without any limitation. The Patriarch 
would also exercise “full ordinary authority” over 
the schools (which all belonged to the Holy Land 
Custody). Since the new Patriarch still did not have 
a proper church in Jerusalem that could function 
as his cathedral church, for the time being he was 
assigned with the right to use the Franciscan parish 
church of Saint Saviour. Finally, the care of the 
dwellings of the local Christians and the upkeep 
and maintenance of the schools was to be financed 
by a generous annual offering from the coffers of 
the Custody of the Holy Land.

1.4. The intensification of the contro-
versy and its partial solution (1852-1863)

 During the subsequent years the 
controversy regarding the financial administration 
became more complicated, since the decree Licet 
had given to the Patriarch the powers to administer 
the conspicuous offerings of the Catholics of the 
entire world for the benefit of the Holy Places, 
which had always been administered by the 
Custody. For many years Propaganda Fide was 
totally incapable of handling this state of affairs 
which it had, in a certain way, created. On its part, 
the Custody sought the support of the traditional 
European powers that had protected it all along 
its history, particularly Spain and Austria. These 
sent their protests to Pius IX, who finally decided 
to send an apostolic visitator to Palestine in the 

person of the Capuchin Alfonso of Rumilly. But 
according to Propaganda Fide, the criticism that 
the visitator had reserved for Valerga was out of 
proportion.
 During the 1860’s the controversy was 
further complicated by the problem of the exercise 
of jurisdiction on some shrines that fell under the 
custody of the Franciscans (Tabor, Flagellation, 
Visitation and Emmaus). Pius IX decided to send 
to the Holy Land another apostolic visitator, the 
archbishop Vincenzo Spaccapietra. This visitator, 
in his report written in August 1860, presented 
severe criticism of Valerga, particularly regarding 
his pretension of wanting to substitute the religious 
Franciscans with the secular clergy of his diocese. 
Spaccapietra wrote that, in mission lands, the 
work done by religious always showed that they 
had a better competence than secular priests. The 
visitator was against Valerga’s plan to institute a 
diocesan seminary, since the local clergy would 
have been insensible to the international character 
of the Catholic Church in the Holy Land. The 
tendency of the Franciscans to strengthen their own 
institutions did not go against the strengthening of 
the Patriarchate.
 Out of the numerous proposals of the 
visitator, Propaganda Fide ended up by accepting 
only that stating that the Patriarch should not 
be responsible for financial administration. The 
establishment of a diocesan seminary, which was 
in the plans of Pius IX and of Valerga when he 
arrived in Jerusalem, was not to be shelved. The 
Franciscans were obliged to send their accounts 
every year to Propaganda Fide. They were not 
to erect new religious houses and they could not 
enlarge the older convents without permission 
from the ecclesiastical authorities.
 Valerga fought back. He did not want to 
accept a fixed annual sum of money given to him 
by the Franciscans. The Franciscans were of the 
opinion that the sum they had to devolve to the 
Patriarchate was exorbitant. On their part they 
totally disregarded the order not to build new 
convents or churches without the consent of the 
Patriarch.
 In 1862, however, at a moment when 
Propaganda Fide thought that it would be 
impossible to reconcile the Custody with the 
Patriarchate, a couple of circumstances changed 
the course of events. In that year Bernardino 
da Montefranco ended his mandate as minister 
general of the Franciscans, and Bonaventura da 
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Solero his mandate as Custos of the Holy Land. 
Bernardino da Montefranco had been himself 
Custos in 1847-1856 and had shown himself a 
strenuous critic of the new Patriarch, a technique 
that he continued to follow also as minister general 
of the Order. Bonaventura da Solero continued on 
the same course when he became Custos. In 1862 
Pius IX chose a new minister general in the person 
of Raffaele da Pontecchio. He was known to be 
a moderate man and ready to resolve the grave 
difficulties of relations between the Custody of 
the Holy Land and the Latin Patriarchate. Under 
papal pressure, the new general together with 
the Definitory, nominated as new Custos of the 
Holy Land Serafino Milani (1863-1874), who 
was entrusted with solving the problems with the 
Patriarchate. He had to face serious difficulties 
from his own Discretorium in the Holy Land. At 
the end Propaganda Fide intervened, giving full 
powers to the minister general to act without the 
consent of the Discretorium. The Custos, however, 
had the support of a good number of friars of the 
Custody, who were convinced that prolonging the 
state of tension would be of harm to the interests of 
the Custody and, indeed, of the Franciscan Order 
itself.
 In the meantime things were calming down 
during the last years of Valerga’s tenure of office, 
particularly because the new Custos had to act in 
accordance with the indications of Propaganda 
Fide, and also because of the arrival of a new 
auxiliary bishop, Vincenzo Bracco, at a time when 
Valerga, as apostolic delegate for Syria, was often 
absent from the diocese because of important 
preparatory work for Vatican Council I.

1.5. The suspension of the controversy: 
the Patriarchs Bracco, Piavi and Camas-
sei (1873-1919)

 On 11 March 1873 Propaganda Fide chose 
as new Latin Patriarch of Jerusalem the auxiliary 
bishop Vincenzo Bracco. During his tenure 
of office (1873-1889) no significant contrasts 
were registered between the Patriarchate and 
the Custody. The harmony and expansion of the 
diocese continued also during the government of 
the Patriarch Ludovico Piavi (1889-1905), who 
was a Franciscan. Some problems cropped up 
after the publication of the Brief Salvatoris ac 
Domini Nostri of Pope Leo XIII (26 December 

1887) regarding the Good Friday collection in all 
parishes for the benefit of the Holy Places. The 
Pope reminded the bishops of the age-old tradition 
regarding the Good Friday collection that had to 
be sent to the closest Commissary of the Holy 
Land, who would then send the money offerings 
to the Custody (cfr. Acta Leonis XIII, Romae 
1888, 244-247). Propaganda Fide considered the 
increasing amount of money entering the coffers 
of the Custody and critical reports regarding the 
ways in which the religious were handling the 
offerings, and it was thinking on the opportunity 
of re-introducing “the administration under the 
direction of the Patriarch” (5 January 1890). 
Piavi was against such a move. He did not want 
to rekindle the tensions of forty years before. 
According to the Patriarch the decisions taken in 
the 1860’s by Propaganda Fide had guaranteed 
to the Patriarchate and to the Custody peace and 
good harmony, and the Franciscans had faithful 
conformed to such decisions. During the times in 
which the Patriarch had presided over the coffers, 
the work of the Franciscans had been forcibly 
limited and many ancient buildings and Holy 
Places had been left abandoned. The coffers of 
the Holy Land, besides the upkeep of the shrines 
and the missions of Palestine, had to provide also 
for the financial needs of the Vicariates of Syria 
and Egypt, which the Latin Patriarch of Jerusalem 
was not capable of evaluating in a correct manner, 
since they were found outside the limits of his 
jurisdiction. Piavi was of the opinion that the 
Custody should be left to administer its own funds, 
and to present its yearly financial report for the 
approval of Propaganda Fide. He also noted that 
the Franciscans were presenting in their accounts 
“more than the amount which they were obliged 
to administer, since they were also including the 
income from their personal initiatives.” Piavi 
also stated that, as Latin Patriarch, he also should 
have to be asked to present an annual report to 
Propaganda Fide, since he was drawing money 
from the Custody’s offerings. The cardinals of 
Propaganda were won over by his arguments, 
and on 5 May 1890 they decided to suspend the 
decision to entrust to the Patriarch the role of 
controlling the administration.
 The Prefect of Propaganda Fide, Cardinal 
Giovanni Simeoni, had also wanted to increase 
the annual subsidy that the Custody of the Holy 
Land had to devolve to the benefit of the Patriarch, 
and had asked for an extraordinary aid of 150.000 
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Francs. The Custody was opposed to this request 
and Propaganda became adamant. At long last, 
Piavi and the minister general of the Franciscans 
agreed to ask the Custody to increase the annual 
subsidy from 37.625 to 50.000 Francs.
 After these minor difficulties the harmony 
between Custody and Patriarchate was maintained 
during the tenure of office of Piavi. He showed a 
very practical sense with his Franciscan confreres, 
also regarding the jurisdiction on the Holy Places. 
According to him, with the re-establishment 
of the Patriarchate, the Holy See had not taken 
away from the Franciscans the right of custody of 
the Holy Places. The Patriarch, in the quality of 
diocesan ordinary, kept the Holy Places under his 
spiritual jurisdiction, and had to be consulted in the 
most important questions. However, “the official 
responsible organ […] of the shrines in Palestine 
in front of the Church was the Franciscan Family.”
 The successive Patriarch, Filippo Camassei 
(1906-1919) showed the same positive attitude 
towards the Custody, even though he was a secular 
priest. Time seemed to have cured old wounds. 
But it was not to be so.

2. The general Congregation of 
Propaganda Fide (14 June 1920)

2.1. The beginnings of new and seri-
ous controversies regarding jurisdiction 
between the Patriarchate and the Custody 
(1917-1919)

 The relative calm of nearly fifty years 
between the Custody and the Patriarchate, during 
the tenure of office of Bracco, Piavi and Camassei 
did not solve all the problems between both. The 
legislation that the Holy See had published was 
imprecise, and the Custody was adamant not to lose 
its centuries old privileges. Difficulties remained 
particularly regarding financial administration, the 
jurisdiction on the Holy Places and on the Catholic 
schools.
 In 1917, a crucial year in the history of 
the Holy Land, which marked the end of Ottoman 
Turkish rule, the Patriarchate and the Custody 
were both governed by prelates who lacked 
Episcopal dignity. Camassei had been exiled to 
Nazareth by the Turks, and the Latin Patriarchate 

was governed by the pro-vicar Franz Fellinger. 
The Custody was also governed by the custodial 
president Eutimio Castellani. The following year 
the situation was drastically changed with the 
arrival, first of the new Custos of the Holy Land, in 
the person of Ferdinando Diotallevi (15 February 
1918) and then of the auxiliary bishop of the Latin 
Patriarch, in the person of Luigi Barlassina (26 
October 1918). On 4 October 1918 the Pontifical 
Brief Incyltum Fratrum Minorum conditorem 
reconfirmed to the Franciscans of the Holy Land 
their ancient privileges in the Holy Places. The 
Patriarch Camassei left definitely his See and 
returned to Rome in May 1919, and on 8 March 
1920, much to the disappointment of Diotallevi, 
Luigi Barlassina was chosen as Latin Patriarch of 
Jerusalem.
 The problems had already started during 
the time of Castellani and Fellinger. In 1917 the 
Patriarchate began various recourses against 
the Custody at Propaganda Fide, accusing the 
latter that it had gone beyond the limits of its 
competences against the prestige of the authority 
of the local ordinary. During the Christmas 
festivities of 1917 the custodial president Eutimio 
Castellani, taking advantage of the absence of the 
Latin Patriarch, had presided over the solemn entry 
and the celebration of the liturgies in the basilica 
of the Nativity in Bethlehem. Castellani had also 
gone ahead with presiding over the solemn entry 
in the basilica of the Holy Sepulchre on the first 
Saturday of Lent of 1918, “without the canons 
and the clergy of the Patriarchate.” On Christmas 
1918, the master of ceremonies of the Custody 
had substituted the master of ceremonies of the 
Patriarch in Bethlehem. On 14 October 1918 the 
new Custos Ferndinando Diotallevi (1918-1924) 
had celebrated a pontifical Mass with the singing 
of the Te Deum in the “cathedral” of the Holy 
Sepulchre as a thanksgiving for the liberation of 
the Holy Land, sending invitations to religious 
and civil authorities and not informing Patriarch 
Camassei, even though the latter had been freed 
from exile in Nazareth. The same Custos had 
presented a memorandum regarding the shrines 
that the “schismatics” (Greek Orthodox) had 
usurped during the centuries, in front of the peace 
conference in Paris, upon his own initiative. 
Diotallevi had given authorisation to the English 
Cardinal Francis Bourne to celebrate a pontifical 
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Mass in the “cathedral” of the Holy Sepulchre 
and presented to the French consul and to the new 
British authorities in Palestine a request for funds 
to repair war damages. Last, but not least, the 
Franciscans were going ahead with the building 
and restoration of fine new shrines at Gethsemane 
(Basilica of the Agony), Tabor (Basilica of the 
Transfiguration) and Ain Karem (Church of the 
Visitation).
 The new Patriarch, Barlassina, was not to 
be intimidated. He immediately protested that the 
Franciscans were presenting themselves before 
the British authorities in Palestine as the sole 
representatives of the Catholic Church regarding 
the question of the Holy Places. He was also 
insisting that Propaganda Fide should oblige 
the Franciscans officiating the Holy Sepulchre to 
adopt the liturgical calendar of the Patriarchate, 
and not that of the Franciscan Order.
 The officials of Propaganda Fide examined 
all these issues in the general Congregation of 14 
June 1920. The result was a voluminous report of 
246 pages. Here we will just give a brief indication 
of the contents of the report.

2.2. The solemn entry in Bethlehem 
during Christmas 1917

 Since 1847 the solemn entry in the basilica 
of the Nativity in Bethlehem for the occasion of 
Christmas had been the exclusive right of the 
Latin Patriarch, or of his auxiliary bishop or vicar 
general. It was only when all these prelates were 
missing that the Custos could preside over the 
solemn entry, and only with the authorisation of the 
Patriarch himself. In 1917 all prelates were missing 
from Jerusalem, namely the Patriarch Camassei 
(confined in Nazareth), his auxiliary bishop Luigi 
Piccardo (who died in Damascus) and the Custos 
of the Holy Land, because of a sede vacante that 
had lasted more than two and a half years. It was 
Eutimio Castellani, the custodial president, who 
regarded it as his right to preside over the solemn 
entry, contrary to the wishes of Fellinger, who on 
his part saw himself as representing the Patriarch.
 When General Edmund Allenby was 
entering Jerusalem, on 11 December 1917, 
Castellani asked the minister general of the 
Franciscans, Serafino Cimino (1915-1921) to 

obtain for him from Propaganda Fide the faculty 
to celebrate the pontifical liturgies in Bethlehem. 
He had already been asked to do so on other 
occasions by Camassei and was also planning to 
go ahead with the solemn entries of Lent, in order 
not to give the Greeks an occasion to acquire new 
rights over the Latins.
 On his part Fellinger was encouraged 
to stand up to Castellani, particularly by the 
Arab canons of the Patriarchate, who regarded 
themselves as canons of the Holy Sepulchre and 
would not accept to accompany a Franciscan 
prelate. Fellinger, in the quality of “Domestic 
Prelate of His Holiness” regarded himself in the 
rank of an auxiliary bishop. As a pro-vicar of the 
Patriarch he possessed the same powers of the 
Patriarch in all spiritual and temporal affairs of 
the diocese of Jerusalem. Castellani, on his part, 
insisted that he had all the faculties and duties 
of a Custos of the Holy Land, the Custody being 
sede vacante. Although he admitted that he did not 
possess the faculty to use pontifical vestments, he 
was still the legitimate superior of the Franciscans 
in the Holy Land, who were officially entrusted 
with the custody of the Holy Places by the Catholic 
Church.
 In front of this staunch resistance Fellinger 
bowed down and Castellani led the pontifical 
celebrations in Bethlehem. It was only in 1889, 
1890 and 1901 that the Custos had received 
permission by the Patriarch himself to preside 
over the celebrations. Fellinger saw this move 
by Castellani as a serious threat to the rights of 
the Patriarchate and presented a formal protest to 
Propaganda Fide. When Camassei was asked to 
give his opinion, he replied that the right of the 
solemn entry in Bethlehem pertained to the Latin 
Patriarch or his auxiliary bishop, and that both 
being absent, it should have been the pro-vicar 
general Fellinger who should have presided over 
the celebrations. When Diotallevi entered into the 
picture he took sides with Castellani, and insisted 
that the Custodial President was the true and 
proper superior of the Custody, with all the rights 
and duties of his office, except for the use of the 
pontificals. Diotallevi also reminded Propaganda 
Fide that, for the Lent of 1918, when it was not 
certain whether the vicar and apostolic delegate 
in Egypt, Aurelio Briante, could preside over the 
solemn entry into the Holy Sepulchre, Cardinal 
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Gasparri, the Secretary of State, had authorised 
Castellani to conduct the solemn entry into the 
Basilica of the Holy Sepulchre.

2.3. The solemn entry in the Holy Sep-
ulchre on the first Saturday of Lent (16 
February 1918)

 Since Patriarch Camassei could still not 
return to Jerusalem for Lent of 1918, Fellinger 
requested the presence of a Latin bishop to come 
to preside over the Lenten celebrations and to bless 
the holy oils in the Basilica of the Holy Sepulchre. 
The Holy See had appointed Aurelio Briante, vicar 
and apostolic delegate in Egypt, to spend the entire 
Lent in Jerusalem and conduct the celebrations 
in the Holy Sepulchre. Briante, who had been 
Custos of the Holy Land and thus a Franciscan 
friar, never arrived because of his failing health. 
In the meantime Ferdinando Diotallevi had passed 
from Alexandria and met Briante on his way to 
Jerusalem as new Custos, and thus Briante thought 
that the new Custos would eventually make it to 
preside over the celebrations. Although Diotallevi 
did, in fact, arrive on 15 February in Jerusalem, but 
practically unknown to all, Castellani went ahead 
and presided over the solemn entry of the first 
Saturday of Lent, with Diotallevi’s knowledge and 
consent. This move again ignited the opposition of 
Fellinger and of the canons of the Patriarchate.
 Diotallevi came to the defence of Castellani 
by stating that, although the Basilica of the Holy 
Sepulchre was considered as the cathedral church 
of the Latin Patriarch (a fact accepted also by the 
Greek and Armenian Orthodox Patriarchs), in 
effect it was the Franciscans who officiated the 
shrine and the true canons in the basilica were 
the Discreets (Councillors) of the Holy Land. The 
canons of the Patriarchate were canons of the co-
cathedral church of the Holy Name, and they were 
only “honorary” canons in the Basilica of the Holy 
Sepulchre. Diotallevi also explained why he did 
not personally conduct the solemn entry of the 
first Saturday of Lent. Since, as new Custos, he 
had the right of making his first solemn entry in 
the basilica of the Holy Sepulchre, he could not 
conduct a solemn entry of Lent before that of 
his taking office, since that would mean that the 
Greeks would regard such a right for a solemn 
entry as having been lost on the part of the Custos. 
That is why he had delegated Castellani to do the 
solemn entry.

2.4. The pontifical Mass of Cardinal 
Bourne at the Holy Sepulchre (23 Janu-
ary 1919)

 When Barlassina was still auxiliary bishop 
of Jerusalem, he protested to Propaganda Fide 
against Custos Diotallevi, who had arbitrarily 
celebrated a pontifical Mass of thanksgiving for 
the liberation of the Holy Places (14 October 
1918), and given permission for the solemn entry 
of Cardinal Filippo Giustini in the Holy Sepulchre. 
On his part Diotallevi insisted that he had informed 
the Latin Patriarch of this solemn entry. Barlassina, 
who was a liturgist, had insisted with Patriarch 
Camassei that he should not concede the use of the 
throne and the pastoral staff to Cardinal Giustini. 
Barlassina felt confident in his arguments, since he 
had been archpriest of the Basilica of Saint John 
Lateran. On 23 January 1919 Cardinal Francis 
Bourne, Archbishop of Westminster, made a 
solemn entry and celebrated Pontifical Mass in 
the Basilica of the Holy Sepulchre. On the part of 
the Custody this gesture was aimed at accepting 
the new state of political affairs in the Holy Land 
with the British Mandate over Palestine, and to 
diminish the influence of France as protector of 
the Holy Places. This state of affairs continued to 
enhance tensions with the Latin Patriarchate, very 
much pro-French in its attitude towards politics.  
In his answers to Barlassina’s protests, Diotallevi 
responded by stating that the re-establishment of 
the Patriarchate did not deprive the Franciscans of 
their ancient rights and privileges as the legitimate 
proprietors of the Holy Places in the name of the 
Pope, and therefore as being capable of inviting 
whoever they wished to conduct solemn liturgies in 
the basilica of the Holy Sepulchre, as long as these 
were not the sole right of the Patriarch or Custos. 
Diotallevi also clarified with Propaganda Fide that 
Patriarch Valerga had built the co-cathedral church 
of the Holy Name in the complex of the Latin 
Patriarchate, precisely so that the Patriarch would 
have his own church to exercise his ministry with 
full freedom. In this way it had been his intention 
of conserving the Basilica of the Holy Sepulchre 
with the title of an honorific Cathedral, where the 
Patriarch would conduct the solemn pontifical 
celebrations allotted to him by right. On all other 
occasions it was the Custos who decided upon 
who could celebrate in the Holy Sepulchre, and 
any cardinal or bishop who celebrated was assisted 
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by the Franciscan religious officiating the shrine 
and not by the Patriarchal canons.

2.5. The question of the Shrines

 The fluid situation of the first half-
century of the existence of the re-established 
Latin Patriarchate of Jerusalem had induced 
Propaganda Fide and the Secretariat of State to 
deal with the question of the Holy Places with both 
Custody and Patriarchate. They would correspond 
mostly with the Patriarchate especially during 
the times of Giusepe Valerga (1847-1872) and 
Vincenzo Bracco (1873-1889), and mostly with 
the Franciscans from the time of Ludovico Piavi 
(28 August 1889) up to the First World War.
 On 4 October 1918, during the celebrations 
of the 7th centenary of the Custody of the Holy Land, 
the Pope had published the Brief Inclytum Fratrum 
Minorum conditorem (Acta Apostolicae Sedis, 
Romae 1918, 437-439), in which he reconfirmed 
the ancient rights enjoyed by the Franciscans in the 
Holy Places. Barlassina was aware that the Brief, 
published some months before the rekindling of 
the problems between Patriarchate and Custody, 
at a time when Camassei was still in exile in 
Nazareth, would spell the diminishing of the rights 
acquired by the Latin Patriarchate in relation 
with the Custody. Thus Barlassina made various 
recourses to the Holy See, stating, among other 
things that the authority of the Patriarch on the 
Holy Places had been recognised by the Holy See; 
that any questions were to be studied jointly by the 
Patriarch and Custos, but that it was the Patriarch 
who would present them to the Secretariat of State 
and Propaganda Fide; that the honorary consuls 
also made reference to the Patriarch; that the 
Patriarch had the right to approve any innovations 
or restorations in the Holy Places. Barlassina was 
against the use of the term “possession” of the 
Holy Places on the part of the Franciscans. He 
insisted that, in its documentation addressed to the 
Franciscan Order, the Holy See spoke of the duty 
to “assist”, to “take care of” and to be “custodians” 
of the Holy Places. Barlassina concluded that it 
was not possible that two equal authorities co-exist 
in the same place, and that the Custos’ jurisdiction 
was thereby limited to the religious members of his 
religious Order, and that the Custos had to leave it 
up to the Patriarch to deal with the ecclesiastical 

and civil authorities regarding questions pertaining 
to the Holy Places.
 On their part the Franciscans responded by 
stating that the status of the Holy Land Custody 
was that of an exempt religious province with 
the special duty of being custodian of the Holy 
Places, and that the Friars Minor had the right to 
be custodians and to govern and lead their mission 
in the Holy Land according to what the Popes 
had intended when they entrusted them with this 
faculty.
 Diotallevi further insisted that, ever since 
1847, the Holy See had practically always referred 
to the Franciscans when it dealt with problems 
concerning the Holy Places, and that the honorary 
consuls never approached the Patriarch regarding 
questions concerning the Shrines, but only to obtain 
the ecclesiastical honours during the celebrations 
in the Basilica of the Holy Sepulchre or in the 
church of Saint Saviour. Finally Diotallevi said 
that it was the Pope himself who had entrusted 
him, as Custos, and not the Latin Patriarch, to 
attend the peace conference in Paris as the official 
representative of the Catholic Church in the 
question of the Holy Places.

2.6. The schools

 The Brief Romani pontifices of 18 August 
1846 had instructed the Custos to take diligent 
care of the schools and to institute new Terra 
Sancta schools, calling expert teachers from 
among religious in Europe. Propaganda Fide had 
entrusted the parish priests with the task of taking 
care of the schools, since they knew the local Arab 
language. The decree Licet of 9 September 1851 
regarded the Latin Patriarch as the one who had 
“the authority of an ordinary” over the Catholic 
schools in Palestine and Cyprus.
 On his part the Latin Patriarch protested 
that many religious who taught in the Terra 
Sancta schools had no knowledge of Arabic and 
that he should have the authority to approve the 
teachers who worked in the schools. On their part 
the Franciscans were content with the Custos’ 
authority to approve teachers in the Custody’s 
schools, and to entrust the parish priests or other 
religious directors with their overall care and 
overseeing. Diotallevi agreed to cooperate more 
with the Patriarchate, but not to the detriment of the 
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long tradition and experience of the Franciscans, 
who were aware of the fact that the Christians in 
the Holy Land did not speak only Arabic but other 
languages as well, since they hailed from various 
Christian Churches.

2.7. The financial administration of the 
diocese

 As one would expect, financial matters 
were the cause of deep divisions between the 
Custody and the Patriarchate. Propaganda Fide 
had asked the Custody in 1893-1894 to pass 75 
thousand Francs to the Patriarchate, 50 thousand 
from the coffers of the Custody and 25 thousand 
from the Society of Cologne in favour of the Holy 
Places. The Custody had tried to be faithful to his 
commitment until the outbreak of the First World 
War. The Patriarchate, on its part, demanded that 
the Custody should pay it in the value of “gold 
Franks”. Diotallevi calculated that such a request 
would mean that the Custody would give 130 
Franks to the Patriarchate, and it could hardly 
be expected to give out such an exorbitant sum 
of money during the economic crisis in which 
it found itself at the end of the First World War. 
On his part Barlassina continued to insist that the 
Custody had to pay its arrears in gold Francs.
 In front of Propaganda Fide Barlassina 
accused Diotallevi of mixing the offerings pro 
Terra Sancta (for the Holy Places) with those 
pro Custodia Terrae Sanctae (for the Franciscan 
province of the Holy Land), which included 477 
religious distributed in 57 houses in Palestine, 
Cyprus, Egypt, Phoenicia, Syria, Armenia, 
Anatolia and Constantinople. Diotallevi duly 
responded, defending the Franciscans. He stated 
that the Custody received donations from the 
Good Friday collection in all dioceses, but that 
it also received many other donations through 
the sacrifices and hard work of the Franciscan 
commissaries of the Holy Land spread out in the 
world. The collection was hardly sufficient for the 
upkeep of the shrines, and it only comprised 20% 
of the entire sum that the Franciscans needed for 
the upkeep of their mission. The Custody had 17 
parishes in the apostolic vicariate of Syria, outside 
the territory of Palestine, as well as another 15 
parishes in the apostolic vicariate of Egypt. Out 
of a total of 17 thousand Christians falling under 
the jurisdiction of the Latin Patriarch of Jerusalem, 

the Custody was responsible for the pastoral and 
material care of 14 thousand Christians in its 
parishes in Jerusalem, Bethlehem and Nazareth. 
The Latin Patriarchate received generous revenues 
to take care of just 3 thousand Catholics and its 
seminary with hardly 10 seminarians.
 Diotallevi also protested that the entries 
from the lieutenancies of the Knights of the Holy 
Sepulchre, with the Instruction Sanctissimus 
Dominus of 10 December 1847, now passed 
directly to the Latin Patriarchate. Not only did the 
Patriarch never hand over the payments due to 
honorific decorations of the Knights of the Holy 
Sepulchre to the Custody. He even demanded that 
the Custody pay for those honorific titles that it 
conferred upon its distinguished benefactors.

2.8. The privileges of the Custody of the 
Holy Land and the use of the diocesan 
calendar in the Holy Sepulchre Basilica

 Barlassina considered an obsolete custom 
that of celebrating feasts in the Basilica of the Holy 
Sepulchre by following the Roman-Seraphic, or 
Franciscan, liturgical calendar. In 1920, when he 
was still the apostolic administrator, he requested 
the Franciscans to switch over to the diocesan 
calendar of the Patriarchate. He based his assertion 
on a rescript of 1870 by the Congregation of Rites, 
stating that, “in the Basilica of the Holy Sepulchre, 
all are obliged to follow the Calendar of the 
Patriarchate.” Barlassina argued that, even though 
the Franciscans officiated the Basilica, it was the 
Cathedral Church of the Patriarch, and not of the 
Order of Friars Minor.
 Diotallevi at the time was in Rome and 
entrusted the custodial president, Aurelio Marotta, 
to answer Barlassina. Marotta stated that the rescript 
had never been implemented or even transmitted 
to the Custody, and that “the Franciscans were 
the officiating Clergy of the Basilica of the Holy 
Sepulchre, which when it became a Cathedral had 
nevertheless not ceased to be a Franciscan Church, 
as it had been for over 500 years.”
 It seemed that the flames of trouble were 
being fanned by the Chancellor of the Patriarchate, 
Filippo Talvacchia. In the meantime Diotallevi 
did his homework at the Archives of the General 
Curia of the Franciscan Order in Rome. He 
found documents to prove the assertion that for 
seven centuries the Franciscans in the Holy Land 
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had always followed the proper Calendar of the 
Custody. Patriarch Valerga himself, who had been 
a staunch opponent of the Custody, had never 
come up with such a pretension. In the case of 
famous Benedictine abbeys like Monte Cassino, 
the diocesan bishop had never requested the 
monks to adopt the diocesan calendar in their 
liturgies. Dotallevi reminded Barlassina that, in 
the apostolic letter Nulla celebrior on the occasion 
of the re-establishment of the Latin Patriarchate, 
Pope Pius IX had assigned the church of the Holy 
Sepulchre to the Patriarch only as a Cathedral ad 
honorem. The Patriarch, in fact, rarely celebrated 
in the Basilica except on the solemn occasions 
of Lent and Holy Week, and had been given the 
right to officiate first in the parish church of Saint 
Saviour and later in his new co-cathedral of the 
Holy Name.
 Finally Diotallevi reminded Barlassina 
that Pope Leo XIII, on 9 December 1895, had 
abolished the rescript and stated that all priests, 
both secular and regular, celebrating in a public 
church or oratory, should celebrate the offices 
conforming to the same Church, and to be found in 
the Roman Missal or in the Missal of the Regulars 
(the proper Missals of the religious Orders). 
Barlassina protested that it was unthinkable that 
the Basilica of the Holy Sepulchre, the first shrine 
of the world, should belong to one religious Order 
or be restricted to one particular nation.

2.9. The decisions of Propaganda Fide

 Cardinal Michele Lega presented an 
answer to all these problems on 14 June 1920. He 
stated that for many years the mutual rights and 
duties of the Custody and Patriarchate had not 
been clearly defined. He started off by stating that 
the Latin Patriarchate was in need of help in order 
to strengthen its presence and the formation of 
the clergy, as well as its educational institutions 
especially in Transjordan, and praised Barlassina 
for his activity and zeal, well known to Propaganda 
Fide. The Franciscan religious needed to enhance 
their apostolic zeal and do away with nationalistic 
interests, and to cooperate with the Patriarchate for 
the good of souls.
 The general Congregation of 14 June 1920 
presented the following solutions to the seven 
major problems still pending between the Latin 
Patriarchate and the Custody.
 1. The Holy Father was asked to ensure 

that, both the Latin Patriarchate and the Custody 
should make direct reference to Propaganda Fide 
for any issues of mutual interest or tension.
 2. The Custody of the Holy Land should 
become more international in order to respond 
to the changing needs of the times. The minister 
general was asked to order that the Discretorium 
of the Custody be enhanced with an “English” and 
an “American” friar.
 3. The Latin Patriarch had the right to 
oversee the Holy Places, “patrimony of the 
Universal Church” irrespective of the religious 
family to which they were entrusted. The Custody 
could not build or restore shrines without the 
consent of the Patriarch. On his part, however, the 
Patriarch could not act on the question of the Holy 
Places without first consulting the Father Custos of 
the Holy Land.
 4. The Franciscans were to accept the 
principle that the ordinary (bishop) of the diocese 
had the right to oversee the Catholic schools, 
to visit them, and to provide for the moral and 
religious formation of the teaching staff.
 5. Regarding finances, the Custody was 
obliged to pay the Patriarchate the annual sum of 
75 thousand gold Francs. The Custos could not 
hand out honorific titles pertaining to the Order 
of the Holy Sepulchre to the benefactors of the 
Holy Places, and the Patriarch was not obliged to 
deposit the offerings for such honorific titles in the 
coffers of the Custody. The Patriarch had the right 
to demand a tax for the seminary from all religious 
institutes in Palestine.
 6. The cardinals refused Barlassina’s 
request that the Franciscans at the Holy Sepulchre 
adopt the liturgical calendar of the Patriarchate. 
Whenever the Patriarch or his auxiliary bishop 
were absent for the solemn Christmas entry in 
Bethlehem, the right would fall upon the Custos 
of the Holy Land or his vicar. The list of priests 
who celebrated Mass in the Nativity Grotto was to 
be drawn up by the Custos in agreement with the 
Patriarch.
 7. The Patriarch had to see to the updating 
of religious and cultural formation in his diocese, 
particularly to the need to affront the Protestant 
influence among Catholics. For this reason it was 
important to promote the study of English and 
Arabic in the Catholic schools.
 The answer to the Patriarchate was 
communicated by Cardinal van Rossum, who 
augured “a strengthening of the spirit of peace and 
concord between the Custody and the Patriarchate.”
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 The Collationes de septem donis Spiritus 
Sancti (Collations on the Seven Gifts of the Holy 
Spirit), are a group of nine conferences that Saint 
Bonaventure delivered to the academic staff and 
students of the University of Paris during the 
Lent of 1268, precisely from 25 February to 7 
April, on the occasion of the Sundays of Lent, of 
the Solemnity of the Annunciation and on Holy 
Saturday.
 These Conferences were not meant to be 
liturgical sermons delivered during Mass, but 
rather commentaries delivered in an academic 
setting, with the aim of forming students to the art 
of preaching, but also of expounding the mysteries 
of faith in a theological language. Bonaventure 
delivered these Conferences in the midst of his 
other commitments as minister general of the 
Franciscan Order (1257-1273). In fact, although 
very often in Italy on business related to the 
government of the Order, Bonaventure never 
gave up his teaching ministry in Paris, where he 
normally resided.
 In these Conferences, Bonaventure deals 
with the seven classic gifts of the Holy Spirit, 
according to the Latin edition of the Vulgate by 
Saint Jerome. The text is that of Isaiah 11:2-3: 
Et requiescet super eum spiritus Domini, spiritus 
sapientiae et intellectus, spiritus consilii et 
fortitudinis, spiritus scientiae et pietatis, et replebit 
eum spiritus timoris Domini (And the spirit of the 
Lord shall rest upon him: the spirit of wisdom, 
and of understanding, the spirit of counsel, and of 
fortitude, the spirit of knowledge, and of piety, and 
he shall be filled with the spirit of the fear of the 
Lord).
 Bonaventure was not familiar with the 

Hebrew text, which gives only six gifts of the 
spirit of the Lord (it does not mention piety). 
Jerome duplicates the gift of the fear of the Lord, 
first calling it piety and then, fear of the Lord. 
Bonaventure knew this version, from which the 
seven gifts of the Holy Spirit are drawn. In his 
presentation of these gifts, however, Bonaventure 
does not follow the list in the order given by Saint 
Jerome, but rather inverts it, starting from the gift 
of the fear of the Lord and finishing with the gift of 
wisdom.
 Although it is helpful to know the method 
used by the Seraphic Doctor in expounding 
Scripture in his homilies and conferences,1 we are 
more interested at this point in the contents of the 
Collations on the Seven Gifts. We shall concentrate 
our attention in a special way upon the theme of the 
Crucified Word in these Conferences, in order to 
see it within the overall context of Bonaventure’s 
theology, and within the Franciscan characteristic 
note of humility in the mystery of the Incarnate 
Word.

The notion of Verbum Crucifixum
 Bonaventure’s theological framework 
is Trinitarian. He views revelation as a plan of 
salvation that God works out in three ways, namely 
as Uncreated Word (Verbum Increatum), Incarnate 
Word (Verbum Incarnatum), and Inspired Word 
(Verbum Inspiratum).
 “The universal role of the Word is 
expressed in the triple formula: the uncreated 
Word, the incarnate Word, and the inspired Word. 
This is one of the powerful synthetic formulae of 

THE CRUCIFIED WORD
IN THE COLLATIONS ON THE SEVEN GIFTS

OF THE HOLY SPIRIT
BY SAINT BONAVENTURE

Noel Muscat ofm
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Bonaventure which expresses his conviction that 
all things in the order of creation, knowledge and 
salvation are to be referred to Christ.”2

 In his Breviloquium, which is a kind of 
summa theologica for the formation of students, 
Bonaventure offers us a definition of the threefold 
Word:
 “Therefore, just as the excellent nature of 
reparation would not be possible without a most 
excellent redeemer, nor would it be possible to 
reform mankind to friendliness with God without 
a most friendly mediator, nor to regain innocence 
without a most self-sufficient satisfier; therefore 
there cannot be a more excellent redeemer than 
God; there cannot be a more friendly mediator 
if He is not a man; and there cannot be a more 
self-sufficient satisfier, if He is not God and man 
at the same time. Thus it was most fitting that our 
reparation be accomplished by the incarnation 
of the Word, because, just like the human race 
came into existence through the Uncreated Word 
and then fell into sin and abandoned the Inspired 
Word; so it had to rise up from its guilt through the 
Incarnate Word.”3 
 The Uncreated Word “is the eternal 
archetype in whom God eternally expresses all 
things.” The Incarnate Word is the supreme miracle 
of God’s creative power in whom are united the 
highest and the lowest. It is the Word through 
whom all things are restored in the incarnation. 
As the Inspired Word God is the only principle of 
revelation.”4

 Although this is the normal way in which 
Bonaventure expresses the Trinitarian dimension 
of salvation, there is one notable exception to the 
rule which is found precisely in the Collations on 
the Seven Gifts of the Holy Spirit. At a certain point 
Bonaventure describes the Incarnate Word with the 
term “Crucified Word” (Verbum Crucifixum). This 
is a unique example in his writings, but it is highly 
significant, since it underlies the main thrust of 
Bonaventure’s theology on the Incarnation.5 The 
text upon which we base our analysis is found 
in the first Conference, which is an introductory 
discourse regarding the nature of grace:
 “Grace comes down to us through the 
Crucified Word. Not only were we unsuited to 
receive grace because of our ignorance of the 
divine precepts, but even more so because of 
our weakness and impotence and our desire for 
the things of this earth. Therefore God willed to 
provide some supports for us. In order to heal our 

infirmities, God came down among us through the 
Crucified Word. The Apostle says in Ephesians 
2:4-5: ‘God, who is rich in mercy, by reason of the 
great love with which God has loved us, brought 
us to life in Christ when we were dead to sin. It 
is by his grace that you have been saved.’ We 
have been brought to life in Christ through Christ, 
because Christ as triumphed over death. Death 
was not able to swallow him up. Rather, the fount 
of life swallowed up death. As it is written: ‘O 
death, I shall be your death.’ We cannot be healed 
or saved in any other way. Therefore, the Apostle 
says in Galatians 2:21: ‘I do not reject the grace 
of God, for if justice comes through the Law, then 
Christ has died in vain.’ But Christ has died in 
order to restore the dead to life for the reception 
of life and grace. Hence grace flows to us through 
the Incarnate Word and the Crucified Word. And 
the blessed Virgin received that Word who was full 
of grace. And a stream of graces has poured forth 
from the side of him who has the power to heal 
us.”6

 This text is a splendid description of the 
saving power of Christ in his Incarnation. The 
Incarnate Word is already a sublime expression 
of God’s saving love. At the very end of the text 
Bonaventure mentions the Virgin Mary as the 
channel of grace through whom the Uncreated 
Word became for us the Incarnate Word in the 
Person of Jesus Christ. The end result of the 
Incarnation was our redemption in the mystery 
of the cross of Christ. That is why Bonaventure 
here speaks about the Crucified Word, which is 
not distinct from the Incarnate Word, a category 
used in all the other works of the Seraphic Doctor. 
The Crucified Word is thus a way of expressing the 
redemptive character of the Incarnation.
 Grace and life came down to us through 
the saving work of redemption accomplished by 
Christ on the cross. Bonaventure would speak 
about the work of reparation, in order to restore 
creation to its pristine dignity as it was originally 
formed by the art of the Uncreated Word. Christ 
Crucified is the key to unlock the hidden mystery 
of God’s boundless love for us sinners. He is the 
spoken Word of the Father, through which we have 
been redeemed and reborn in grace.
 Bonaventure seems to imply that his 
theology of grace follows the pattern laid down 
by Saint John’s Gospel. In John 19:30: Cum ergo 
accepisset Iesus acetum dixit: Consummatum 
est. Et inclinato capite tradidit spiritum (Jesus, 
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therefore, when he had taken the vinegar, said: It 
is consummated. And bowing his head, he gave up 
the spirit). Now we know that, according to John, 
it is at the moment of His death that Christ breathes 
forth the spirit, that is, he pours out upon us his 
Holy Spirit. That is the moment of the effusion of 
the Spirit on the Church, represented by Mary and 
the beloved disciple at the foot of the cross. It was 
the moment in which we were restored to grace, 
to that grace which is given to us gratuitously. 
In this way we can see an intimate link between 
the Crucified Word and the rebirth in grace of 
the entire human race. On the Cross the original 
saving plan of the Uncreated Word becomes an 
expression of uninterrupted love and forgiveness, 
that is witnessed and proved by the Inspired Word 
that reveals God’s love for us in the Holy Scripture 
and in the sacraments of the Church. “Therefore, 
whatever the Father does or the Son suffers is 
nothing without the Holy Spirit.”7

The Crucified Word, the great 
sacrament of Piety
 The Crucified Word is also an expression 
of the infinite wisdom of God. It can be grasped 
only through the gift of piety, which is translated 
as godliness. Piety means an act of submission and 
filial adoration and is linked with the fear of the 
Lord, because it is in fearing God that one becomes 
full of piety. As a gift of the Holy Spirit piety is 
seen in a special way in the event of the cross 
where God’s wisdom is revealed. The following 
text is found in the section regarding piety in the 
Conferences on the Seven Gifts of the Holy Spirit:
 “The mystery of human redemption 
accomplished by the Word incarnate and crucified 
is ‘a great sacrament of piety’ (1Timothy 3:16). He 
says that this was ‘manifested in the flesh’ through 
the incarnation; ‘justified in the Spirit’ on the 
gibbet of the cross; ‘appeared to the angels’ in the 
glorification; ‘preached among the Gentiles’ in the 
mission of the Holy Spirit; ‘believed in throughout 
the world’ through the spread of faith; ‘assumed 
into glory’ through the trial of the last judgment.”8

 Piety as a gift of the Spirit is present in 
the lives of all those who followed Christ. “Piety 
consists above all in the worship of God.”9 Among 
them Bonaventure gives great importance to the 
Blessed Virgin Mary. In the second Conference 
about the gift of fortitude, which he delivered on 

the morning of the solemnity of the Annunciation, 
Bonaventure speaks in a special way about the 
role of the Virgin Mary in the work of redemption, 
particularly her faithfulness to the Incarnate and 
Crucified Word:
 “When Christ suffered on the cross to pay 
this price fully; to purge, to wash, and to redeem 
us, then the Blessed Virgin was present, accepting 
and agreeing to the divine will. It was agreeable to 
her that the price of her womb be offered on the 
cross for us. Thus John 19:25-26 states: ‘Near the 
cross of Jesus there stood his mother, his mother’s 
sister, Mary of Cleophas, and Mary Magdalene. 
Seeing his mother there with the disciple whom 
he loved, Jesus said to his mother: Woman, behold 
your son.’ It was as if he who was given over as 
the price for the redemption of the human race 
was now saying: It is necessary that you will be 
without me; and that I will be without you. And 
as for you yourself – you as the holy one who 
conceived him and the pious one who now offers 
him – may it please you, O Virgin, that I redeem 
the human race, and that I am now appeasing God. 
Then, so that she would not be destitute, he said 
to the disciple: ‘Behold your mother.’ He gave the 
virginal man to the Virgin.”10

 The piety of the Virgin was the cause of her 
inner fortitude when she stood under the cross. It 
was at that moment that the will of the Father was 
accomplished in the sacrificial death of Christ, but 
also in the act of obedience of his Mother Mary. 
And it was thanks to this act of obedience that 
Christ gave his beloved disciple to Mary, that is, 
that he generated the Church, the community of 
those who believe in Christ and love Christ. The 
insistence of John upon this ecclesial dimension 
born at the foot of the cross, if compared with the 
aforementioned dimension of the outpouring of 
the Holy Spirit during the death of Jesus, is a sign 
of the importance of the gift of grace of the Holy 
Spirit given in the Crucified Word.
 For Bonaventure the Crucified Word 
is therefore the basis of the life of faith of the 
Christian. Based upon obedience of faith, which is 
open to receive grace through the threefold Word, 
the Christian can live in faithfulness to Christ 
and also receive the sacraments of salvation. The 
sacramental life of the Church is rooted in the 
action of the Holy Spirit, but it proceeds directly 
from the open side of Christ crucified. That is why 
Bonaventure’s Christology, insisting upon the 
humility and self-emptying of Christ, is typically 
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Franciscans, but also ecclesial, in that it intends to 
build up the community of believers, of those who 
adhere to Christ not only because they accept the 
deposit or contents of faith, but because they are 
true beloved disciples of the Crucified Word.
 Bonaventure continues to show Mary’s 
acceptance of the gifts of the Spirit in her pious 
fortitude when he states:
 “The glorious Virgin paid that price as 
one who is strong and pious with the piety of 
compassion for Christ. John 16:21 states: ‘A 
woman about to give birth has sorrow because 
her hour has come.’ A woman suffers in giving 
birth; that is, before the birth. But the blessed 
Virgin did not suffer before birth, for she did not 
conceive from the state of sin as Eve did; Eve 
upon whom the curse was laid. But she did suffer 
after the birth. Therefore, she gave birth before she 
suffered the pains of birth. It was at the cross that 
she suffered the pains of birth. Thus, Luke 2:35 
states: ‘And your own soul a sword will pierce.’ In 
other women there is bodily pain. In this woman 
there is the pain of affection […] Christ has died 
for your sake. Should you not, therefore, suffer 
together with him? The blessed Virgin suffered in 
compassion with him most of all. But on the other 
hand, she was pleased that he was being offered up 
for our sake. No one knows how great the value of 
compassion for Christ is. Nothing has such power 
to wipe out temptations and pride as keeping the 
mind focused in compassion with the suffering of 
Christ.”11

The Crucified Word and the gift of 
Wisdom
 The last gift in the Conferences on the 
Seven Gifts of the Holy Spirit regards wisdom. 
Bonaventure explains how wisdom is given to 
those who accept the reality of the folly of the 
cross in their lives, echoing Paul’s theology in 1 
Corinthians 1-3. Indeed, it is in union with the 
Crucified Word that one can comprehend the 
true depth of God’s ineffable wisdom. It is the 
same tune that Bonaventure plays at the end of 
the Itinerarium mentis in Deum, when he speaks 
about mystical union with God, brought about by 
the burning love of the Crucified, who is the power 
and wisdom of God. It is the way that Francis of 
Assisi discovered and lived, and that Bonaventure 
codified in his theology:

 “Concerning this threefold wisdom, the 
Apostle says in 1 Corinthians 1:19: ‘It is written: 
I will destroy the wisdom of the wise; and I will 
reject the prudence of the prudent’ (Is 29:14) […] 
It was to dispel this sort of wisdom that Christ 
died. He became poor, afflicted, and lowly in order 
to teach us how to beware of it. The Apostle asks 
in 1 Corinthians 1:20: ‘Has not God turned the 
wisdom of this world into folly?’ It is as though he 
is saying that on the cross God chose the opposite 
of worldly wisdom. The Apostle continues: ‘It has 
pleased God, through the foolishness of preaching 
to save those who believe … The foolishness of 
God is wiser than human beings (1Cor 1:21.25). 
You have a high regard for the abundance of 
wealth, but Christ chose poverty. You have a high 
esteem for the experience of sensual delights, but 
Christ chose the bitterness of the passion. You think 
highly of the power of worldly displays, but Christ 
chose to be despised and shamed. And the wisdom 
of God is stronger. Consequently, he says: ‘The 
foolishness of God is wiser than human beings.’ 
[…] In his external appearance Christ appeared to 
be foolish when he refrained from what the foolish 
ones desire. He appeared to be even more foolish 
when he chose to be afflicted. And he appeared 
to be supremely foolish when he chose death on 
the cross, dying a most shameful death. […] Do 
not, therefore, be wise concerning ‘things that 
are of the earth,’ (Col 3:2 and Phil 3:19), because 
Christ was crucified to do away with this kind of 
wisdom. […] On the cross he taught how to spurn 
the wisdom of the world.”12

 This kind of reasoning shows how 
Bonaventure’s theology of the cross remains valid 
also in contemporary Christian life. One might be 
tempted to think that these texts convey a medieval 
kind of theological argumentation, based upon 
exegetical and hermeneutical principles that we 
consider outdated. What one might fail to notice is 
that Bonaventure succeeds in delving right into the 
centre of the experience of God in the life of the 
Christian disciple. In other words, he is insisting 
on the importance of divine grace and illumination 
in order to be able to correspond to the proposal of 
the Christ-like faithfulness rooted in the Gospel.
 Bonaventure remains as contemporary to 
us as any other modern theologian. The reason 
is simple. He does not base his arguments upon 
pure speculation. At the back of his mind and 
experience he draws upon the life of the humble 
Francis of Assisi and his faithful following of 
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Jesus Christ, the Incarnate and Crucified Word 
of the Father. That is why the Collations on the 
Seven Gifts of the Holy Spirit remain a document 
of deep spiritual significance to all those who can 
comprehend how grace can transform a person 
into Christ, just as it did in the case of Francis of 
Assisi. No wonder that Bonaventure begins the 
prologue of the Major Legend of Saint Francis 
with the emblematic quotation of Titus 2:11: “The 
grace of God our Saviour has appeared in these 
last days in his servant Francis.”13
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Illinois, Franciscan Press, Quincy University, 1999;  C.V. Pospíšil, 
Crux, Crucifixus, in Dizonario Bonaventuriano, 287-289; P. 
Maranesi, Verbum (Jesus Christus), in Dizonario Bonaventuriano, 
841-858, especially 847-848; E. Prenga, Il Crocifisso via alla 
Trinità. L’esperienza di Francesco d’Assisi nella teologia di 
Bonaventura, Città Nuova, Roma 2009.
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Sancti, I, 6, in S. Bonaventurae Opera Omnia, V, 438. English 
translation in Collations on the Seven Gifts, 31-32.
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Sancti, I, 6, in S. Bonaventurae Opera Omnia, V, 438. English 
translation in Collations on the Seven Gifts, 32.
8  St. Bonaventure, Collationes de septem donis Spiritus 
Sancti, III, 12, in S. Bonaventurae Opera Omnia, V, 471. English 
translation in Collations on the Seven Gifts, 76.
9  St. Bonaventure, Collationes de septem donis Spiritus 
Sancti, VI, 17, in S. Bonaventurae Opera Omnia, V, 486-487. 

English translation in Collations on the Seven Gifts, 134.
10  St. Bonaventure, Collationes de septem donis Spiritus 
Sancti, VI, 15, in S. Bonaventurae Opera Omnia, V, 486. English 
translation in Collations on the Seven Gifts, 133.
11  St. Bonaventure, Collationes de septem donis Spiritus 
Sancti, VI, 18-19, in S. Bonaventurae Opera Omnia, V, 487. 
English translation in Collations on the Seven Gifts, 134-135.
12  St. Bonaventure, Collationes de septem donis Spiritus 
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Abbreviations
Writings of St. Francis 
Adm Admonitiones. 
CantAudPov  Cantico Audite Poverelle. 
CantSol Canticum fratris Solis. 
LaudDei Laudes Dei Altissimi. 
BenLeo Benedictio fratri Leoni data. 
EpAnt Epistola ad sanctum Antonium. 
EpCler I Epistola ad Clericos (Redactio prior). 
EpCler II  Epistola ad Clericos (Red. posterior). 
EpCust I  Epistola ad Custodes I. 
EpCust II  Epistola ad Custodes II. 
EpFid I Epistola ad Fideles I. 
EpFid II Epistola ad Fideles II. 
EpLeo Epostola ad fratrem Leonem. 
EpMin Epistola ad Ministrum. 
EpOrd Epistola toti Ordini missa. 
EpRect Epistola ad populorum rectores. 
ExhLD Exhortatio ad Laudem Dei. 
ExpPat Expositio in Pater noster. 
FormViv  Forma vivendi sanctae Clarae data. 
Fragm Fragmenta alterius RegulaeNB. 
LaudHor  Laudes ad omnes horas dicendae. 
OffPass Officium Passionis Domini. 
OrCruc Oratio ante crucifixum. 
RegB Regula bullata. 
RegNB Regula non bullata. 
RegEr Regula pro eremitoriis data. 
SalBMV  Salutatio beatae Mariae Virginis. 
SalVirt Salutatio virtutum. 
Test Testamentum. 
UltVol Ultima voluntas S. Clarae scripta. 

Sources for the Life of St. Francis 
1C Tommaso da Celano, Vita Sancti Francisci. 
LCh  Celano, Legenda ad usum chori. 
2C Celano, Memoriale in Desiderio Animae. 
3C Celano, Tractatus de Miraculis S. Francisci. 
LJS  Julian of Speyer, Vita Sancti Francisci. 
OR Officium Rhythmicum S. Francisci. 
AP Anonimo Perugino. 
L3C  Leggenda dei Tre Compagni. 
CA Compilatio Assisiensis. 
LMj  S. Bonaventura, Legenda Maior S. Francisci. 
LMn  S. Bonaventura, Legenda minor S. Francisci. 
SP Speculum Perfectionis. 
SC Sacrum Commercium S. Francisci. 
ABF  Actus Beati Francisci et Sociorum Eius. 
Fior  Fioretti di San Francesco. 

Sources for the Life of St. Clare 

BlCl  Blessing of St. Clare. 
1-4LAg  Letters to St. Agnes of Prague.. 
LCl  Legend of St. Clare. 
PC  Acts of the Process of Canonization. 
PrPov  Privilege of Poverty. 
RegCl  Rule of St. Clare. 
TestCl  Testament of St. Clare.  

Recupero di fiducia reciproca

“  In queste giornate di riflessione e di preghiera, voi vi 
siete lasciati guidare in particolare da due elementi essenziali della 
vostra identità: la minorità e la fraternità. La minorità chiama 
ad essere e sentirsi piccoli davanti a Dio, affidandosi totalmente 
alla sua infinita misericordia. La prospettiva della misericordia 
è incomprensibile per quanti non si riconoscono “minori”, cioè 
piccoli, bisognosi e peccatori davanti a Dio. Quanto più siamo 
consapevoli di questo, tanto più siamo vicini alla salvezza; quanto 
più siamo convinti di essere peccatori, tanto più siamo disposti 
ad essere salvati. Minorità significa anche uscire da sé stessi, dai 
propri schemi e vedute personali; significa andare oltre le strutture 
— che pure sono utili se usate saggiamente —, andare oltre le 
abitudini e le sicurezze, per testimoniare concreta vicinanza ai 
poveri, ai bisognosi, agli emarginati, in un autentico atteggiamento 
di condivisione e di servizio. Anche la dimensione della fraternità 
appartiene in maniera essenziale alla testimonianza evangelica. 
La vostra famiglia religiosa è chiamata ad esprimere questa 
fraternità concreta, mediante un recupero di fiducia reciproca — e 
sottolineo questo: recupero di fiducia reciproca — nelle relazioni 
interpersonali, affinché il mondo veda e ricreda, riconoscendo 
che l’amore di Cristo guarisce le ferite e rende una cosa sola. 
In questa prospettiva, è importante che venga recuperata la 
coscienza di essere portatori di misericordia, di riconciliazione 
e di pace. Realizzerete con frutto questa vocazione e missione se 
sarete sempre più una congregazione “in uscita”. Questo del resto 
corrisponde al vostro carisma. Cari fratelli, in questo chiostro, che 
è il mondo intero, andate ancora oggi spinti dall’amore di Cristo, 
come vi invita a fare san Francesco, che nella Regola bollata 
dice: «Consiglio, ammonisco ed esorto i miei frati nel Signore 
Gesù Cristo, che quando vanno per il mondo, non litighino ed 
evitino le dispute di parole e non giudichino gli altri; ma siano 
miti, pacifici e modesti, mansueti e umili, parlando onestamente 
con tutti. ... In qualunque casa entreranno, dicano prima di tutto: 
“Pace a questa casa”; e sia loro lecito mangiare di tutti i cibi 
che saranno loro messi davanti» (III, 10-14: FF 85- 86). Queste 
esortazioni sono di grande attualità; sono profezia di fraternità e 
di minorità anche per il nostro mondo di oggi. Quanto è importante 
vivere un’esistenza cristiana e religiosa senza perdersi in dispute 
e chiacchiere, coltivando un dialogo sereno con tutti, con mitezza, 
mansuetudine e umiltà con mezzi poveri, annunciando la pace e 
vivendo sobriamente, contenti di quanto ci è offerto! Ciò richiede 
anche un impegno deciso nella trasparenza, nell’uso etico e solidale 
dei beni, in uno stile di sobrietà e di spogliazione. Se, invece, siete 
attaccati ai beni e alle ricchezze del mondo, e ponete lì la vostra 
sicurezza, sarà proprio il Signore a spogliarvi da questo spirito di 
mondanità al fine di preservare il prezioso patrimonio di minorità 
e di povertà a cui vi ha chiamato per mezzo di san Francesco. O 
siete voi liberamente poveri e minori, o finirete spogliati. Poi vi 
dico: il popolo di Dio vi ama. Il Cardinale Quarracino una volta 
mi ha detto più o meno queste parole: «Nelle nostre città ci sono 
gruppi o persone un po’ mangiapreti, e quando passa un sacerdote 
gli dicono certe cose: “Corvo” — in Argentina gli dicono questo 
—; lo insultano, non fortemente, ma qualcosa gli dicono. Mai, mai, 
mai — mi diceva Quarracino — dicono queste cose ad un abito 
francescano, un’autorevolezza nel popolo di Dio con la minorità, 
con la fratellanza, con la mitezza, con l’umiltà, con la povertà. Per 
favore, conservatela! Non perdetela! Il popolo vi vuole bene, vi 
ama.

Pope Francis
Address to the General Chapter of the Order of Friars Minor
Sala Clementina, Vatican
26 May 2015   
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