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Chapter 4: Opening the Windows Wider 

Reflecting on the Project More Deeply 

 

Based on evaluations, ongoing conversations around Franciscan spirituality, and 

new energy and growth at All Souls, A Year with St. Francis has proved the thesis that 

God can indeed use beauty as a means to action.  In particular, the project especially 

influenced our understanding of beauty-into-action (mission) and our understanding of 

beauty itself.   

Mission and Seeing the Poor 

As we have reflected on the life of Francis, we have slowly discovered that God is 

already “doing mission” in a number of places we were overlooking and that perhaps one 

aspect of following Francis into the world involves being willing to encounter Christ 

close at home.   

Missiologist and theologian Carlos Cardoza-Orlandi reframes the idea of mission, 

reminding us that it is not so much “we” who do mission, but God who does mission.  

God gives birth to God’s mission, which flows both into the Church and into the world 

beyond the Church.  While there is an overlap of God’s mission to the world and the 

Church, Cardoza-Orlandi’s model suggests that God’s mission is alive and active in some 

parts of the world that do not necessarily include the what we normally consider 

“Church.”
83

  Such a missiology builds on the theology of the contemporary theologian 

Jürgen Moltmann, who notes “It is not the church that has a mission of salvation to fulfill 

in the world; it is the mission of the Son and the Spirit through the Father that includes 
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the church.”
84

  This model urges humility for those who would be missionaries and it also 

fosters a new openness for people of faith to engage the world. This is the kind of humble 

curiosity exhibited by St. Francis in his interactions with the poor, with robbers, lepers, 

and even people of other faiths.  True charity replaces arrogance as we begin looking for 

God’s mission— in the stranger, in people who challenge or question, in those who have 

been wounded by religion, and even in those who see themselves as opposed to religion.  

The missio Dei compels us to be a church for All Souls by looking not only through our 

windows, imagining where God might send us, but also allowing our windows to reflect 

God’s grace in such a way that we see and engage with that mission where we are.  We 

have come to see that God calls us to do both things—to follow Francis through the 

windows and into the world, but also to find ourselves reflected in the windows with new 

truth and honesty.  We can begin to pray with Francis, “My God and my all.”
85

 

Beauty as a means to the Good, the via pulchritudinis, as Mary Beth Ingham 

notes, “cannot simply remain something we admire, contemplate from afar and 

appreciate, as if the world were a large museum that we visit from time to time.”  Rather, 

she argues, “Living beauty requires that we enter into the dynamic of divine love and 

participate in the beauty of the world, the beauty of rational love, and the beauty of 

God.”
86

  Even though Deborah Sokolove and others might steer clear of using the word, 

“beauty,” she agrees with the German philosopher Hans-Georg Gadamer on the 

importance of the dynamic, or relationship.  She writes, “…beauty is not, in fact, a 

property of any work of art, static or temporal, but rather an experience that arises in the 
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relationship between the object and the audience.  That relationship might be called 

love.”
87

 

 The “beauty of God” calls us to be a part of that dynamic, and to move out of 

ourselves into relationship.  It calls us to give up romantic notions of serving the abstract 

poor in other lands and invites us to see the poor among us and within us.  Leonardo 

Boff, the Franciscan liberation theologian, argues forcefully for God’s preferential option 

for the poor.  But Boff also knows and makes known a God who moves not only to the 

materially poor, but also to those who are psychologically, emotionally, and spiritually 

poor.  Boff sees humanity through the eyes of Francis as he resists judging the rich too 

harshly.  He writes, “If, on the one hand, Francis is radical in his option for poverty and 

simplicity, on the other he is profoundly free with himself and with others.  He dresses 

extremely poorly and eats what the others leave him, but he remains free of all envy or 

interior Pharisaism.”
88

 

Seeing the Poor in the Recovery Community 

Our Year with St. Francis has helped us to see the poor among us and begin to 

notice the poverty within ourselves.  We have seen more clearly the poor in those who 

are addicted to chemical substances and those in recovery.  We have opened ourselves 

more to this “poverty” as we have welcomed three additional 12-step recovery meetings 

(in addition to the three groups already meeting).  We participate on the community 

board of a local outpatient treatment center, and we have been more willing to speak and 

write about the spirituality of recovery. 
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Seeing the Materially Poor in our Neighborhood 

We have also strengthened our ties with neighborhood organizations that serve 

the poor, making more of an effort to support our financial donations with understanding, 

education, and human capital.  By allowing other groups to meet in our space—both in 

our worship space and our meeting and fellowship spaces, we have tried to be a better, 

more welcoming neighbor in Woodley Park.    

Seeing the Poor in the LGBT Community 

For the past twenty years, a part of the mission of All Souls has been among the 

Lesbian Gay Bisexual and Transgender community.  But over the last several years, that 

sense of mission has deepened.  Outreach and beauty combined especially in summer 

2013, as a group from our church began to organize shifts to staff a booth at the LGBT 

Pride Festival in Washington, DC. The question arose, “Why don’t we show them what 

All Souls is really about?  Why don’t we offer a Mass right there from our booth in the 

midst of the festival?”  As we considered this, person after person brought up the 

importance of our offering a Mass with as much care, beauty, and love as possible, 

“Because that’s who we are,” they said.  We decided that the Mass should be an 

abbreviated version of our usual Rite I Holy Eucharist from the 1979 Book of Common 

Prayer.  Incense and candles were used.  As celebrant, I wore an alb and stole, and we 

offered the experience as an invitation into our understanding of the beauty of holiness.  

Our “street Mass” resulted in some seventy-five people receiving Holy Communion.  I 

think Francis would have been pleased as we engaged in conversations, explained more 

about our church, and made new friends. 
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Seeing Ourselves as the Poor in Body 

A major way in which we have become more in touch with the “poverty” among 

us has to do with our increasing awareness and mission with people who live with 

physical challenges around mobility and accessibility.  It has occurred to us that “the 

leper” in twenty-first American society is in many ways the old person, the person in a 

wheel chair, and any person whose body is not thin, young, and active.  Each Sunday, 

two people who have Cerebral Palsy come to church on scooters.  One is able to make 

her way slowly down the stairs to join us for programs, but for the other to join us 

downstairs, two people must help her move to a portable “emergency life” sedan chair 

and then carry her downstairs.  (The narrow hallways and twists and turns of our 

stairwells make it impossible to install a mechanized chair lift.) This weekly practice 

involves mission, but it also involves Franciscan humility and a kind of active prayer.  

Humility is practiced as people offer to help carry the chair down and up two flights of 

stairs, but humility is especially modeled by the woman who allows others to serve her. 

Many of us have wondered aloud whether we would be capable of being as gracious as 

she is to allow others to help her.  Would our pride prevent us from being served?  We 

discussed these dynamics especially when we looked at Panel 9 where Francis allows his 

sisters Clare and Agnes to take care of him when he is sick.  We have learned about the 

beauty of humility in this practice of helping our sister, but she has also helped motivate 

us toward action.    

Though we began planning for a project around accessibility some years ago, the 

Year with St. Francis coincided with our actual capital campaign and provided 

theological underpinning for some of our practical plans.  A parishioner came up with the 
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title:  “All Souls Forward: A Campaign for Accessibility and Hospitality.”  As we 

discussed our intention to become more welcoming, to move outside previous comfort 

zones and risk opening our doors wider, I cannot help but think the Holy Spirit was 

pointing us to the window of Francis embracing the leper (Panel 5).  The campaign was 

successful, raising $1.5 million in contributions and pledges and has leveraged another 

$500,000 in recent bequests, directed toward accessibility. Even more important than 

having raised the money, we have been gratified at the depth of commitment for 

increased accessibility within our walls and beyond.  Construction should be completed 

in 2014, but the congregation understands this as only the beginning of a new mission 

that is unfolding.   

Seeing ourselves as the Poor in Spirit 

  Through the year, as our understanding of mission has caused us to look out of the 

windows as well as within, we have found ourselves slowly moving towards what 

theologian Diana Butler Bass has described as an “intentional and practicing 

congregation.”
89

 Our experience of God and Christian community increasingly models 

what sociologist Robert Wuthnow also observes, describing a “practice-oriented 

spirituality.”
90

  This is the kind of practical, action-based prayer that can be more inviting 

to those who seek to deepen their spirituality, but who may not be attracted by what they 

perceive as religion.  

We have become more intentional and regular in our practices.  As we discussed 

Francis and Brother Masseo praying (Panel 2), we talked about our own prayer and 
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thought of new ways to invite people to consider attending the Daily Office, prayed at All 

Souls Tuesday through Friday at 7:15 a.m.  Attendance has grown this year, partly as a 

result of our having offered Morning Prayer steadily, but also because there have been 

new invitations and opportunities to highlight the role of prayer in sustaining mission.  

Another practice we have increased has to do with meals and our ministry of the table. As 

we have thought about Francis serving the poor (Panel 4), we have become more 

sensitive to the power of sharing meals with strangers and newcomers, especially the 

elderly, those who do not live near family, interns who are in Washington for a short 

time, and some of our neighbors who live in a nearby halfway house.   

As we have deepened our sense of mission that involves both outreach and 

“inreach,” we resonate with what some are calling a “new monasticism.”  Not content to 

remain in the church inside stained glass windows,  

New monasticism is an outward facing, missional movement that, in 

common with early eremitical (hermit-alone) monasticism, emerged from 

the common source and ancient impulse to seek after and to serve God 

with wholehearted devotion . . . Religious life here is lived on the road in 

conversation with the stranger and through public action in the town 

square.
91

 

 

New monasticism has less to do with creating monks (who would remain in one place) as 

it does with encouraging the spirit of friars (who are mobile, versatile, and light on their 

feet).  The Rt. Rev. Steven Croft, Bishop of Sheffield, England, and Father Ian Mobsby, a 

London priest and missioner, were part of the Church of England’s “Fresh Expressions” 

movement for revitalizing and renewing the church.  They are practitioners and 
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interpreters of new monasticism and have pointed out the Franciscan influence in the way 

the movement both models and encourages a way of “commitment to love, to practice 

social justice, and to cross boundaries in the name of Christ.”
92

  The concept of new 

monasticism, “more substantial than a trend but less organized than a movement”
93

 is 

“new” particularly in that it comes largely out of a Protestant, evangelical, and 

postmodern outlook. Rather than romanticize monastic communities of the distant past, 

these new communities draw inspiration from gatherings of faithful Christians who live 

in the midst of challenge or crisis, such as the Finkenwalde community of Dietrich 

Bonhoeffer, the German pastor and theologian who died at the hands of the Nazis in 

1945.
94

  Because that community so much embodied the ideals of new monasticism, 

Bonhoeffer’s Life Together is often read as a guide and model for what these newer 

expressions are trying to do.   

New monasticism tries to answer some of the questions raised by Alasdair 

MacIntyre, the contemporary Scottish moral and political philosopher.  Particularly in 

After Virtue, MacIntyre argues his belief that the “enlightenment project” has largely 

failed.  Looking ahead, MacIntyre suggests what he thinks will be needed in the future.   

If my account of our moral condition is correct, we ought also to conclude 

that for some time now we too have reached a turning point. What matters 

at this stage is the construction of local forms of community within which 

civility and the intellectual and moral life can be sustained through the 

new dark ages which are already upon us. And if the tradition of the 

virtues was able to survive the horrors of the last dark ages, we are not 

entirely without grounds for hope. This time however the barbarians are 
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not waiting beyond the frontiers; they have already been governing us for 

quite some time. And it is our lack of consciousness of this that constitutes 

part of our predicament. We are waiting not for Godot, but for another—

doubtless very different—St. Benedict.
95

 

 

Though All Souls is not a new community, the transience of our parishioners and 

their openness to new things allows us be informed by new monasticism.  If I were to 

read MacIntyre’s conclusion to my congregation, almost everyone would nod their heads 

in understanding and agree that we are trying to do just what MacIntyre is suggesting.  

But we would also understand some of his critique as applying within the Church as well 

as without.  Though one might first be inclined to think of “barbarian governors” in a 

secular sphere, religious leadership seldom offers a better course.  As denominational and 

diocesan officials scramble to grow the church by any means necessary, the church itself 

becomes increasingly barbarian.  Any time we try to resist the prevailing culture (in 

church or state) we can risk falling into arrogance and egomania, and so, it seems 

especially important at such times to have someone like St. Francis, who can ground us 

and point us back to Christ as we move forward in this ancient/modern way.  

New monastics tend to be people who choose to live together in community, but 

also aim to maintain relationship with a larger community.  Often, this larger community 

is understood as the primary context for mission.  At a 2004 conference at Rutba House, a 

new monastic community in Durham, North Carolina, participants developed a kind of 
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Rule of Life for themselves, compiling what they have called the “12 Marks of a New 

Monasticism.”
 96

  [See Table 3.] 

Table 3: Twelve Marks of a New Monasticism 

 

1. Relocation to the abandoned places of Empire. 

 

2. Sharing economic resources with fellow community members and 

the needy among us. 

 

3. Hospitality to the stranger. 

 

4. Lament for racial divisions within the church and our communities 

combined with the active pursuit of a just reconciliation. 

 

5. Humble submission to Christ's body, the church. 

 

6. Intentional formation in the way of Christ and the rule of the 

community along the lines of the old novitiate. 

 

7. Nurturing common life among members of intentional community. 

 

8. Support for celibate singles alongside monogamous married 

couples and their children. 

 

9. Geographical proximity to community members who share a 

common rule of life. 

 

10. Care for the plot of God’s earth given to us along with support of 

our local economies. 

 

11. Peacemaking in the midst of violence and conflict resolution 

within communities along the lines of Matthew 18. 

 

12. Commitment to a disciplined contemplative life.  

 

  Several of these “marks” were noticed, affirmed, and claimed as values during our 
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Year with St. Francis.  As suggested elsewhere in this paper, we have discovered a new 

commitment to those who are poor in any way, to those who are dislocated, restricted, or 

left out.  Solidarity with the oppressed and giving voice to those who have been 

abandoned were consistent themes in our discussions, and in many cases, we see the 

Empire as a contributor to social distress. Especially when we explored the context of St. 

Francis visiting the Sultan of Egypt—Francis quietly but cleverly moving against the 

Holy Roman Empire and against the military of his day—we raised hard questions 

among ourselves about our own complicity with the Empire of the United States.    

The 5
th

 Mark, “humble submission to Christ’s body, the church” was a challenge 

for St. Francis, but it continues to be a challenge for us. As we discussed the way in 

which Francis challenged existing structures and assumptions of “church,” but at the 

same time, managed to work within church hierarchy, our discussions raised similar 

questions for our day.  What do we do when we disagree with a diocesan policy?  How 

do we interact with other Christians when we disagree?  How do we remain in 

community with other Episcopalians and Anglicans who believe we are wrong or sinful? 

Peacemaking is prominent in the 12 Marks and it also has been a major theme in 

our engagement with the St. Francis windows, but we also kept returning to the core of 

the Prayer Attributed to St. Francis, “Lord make me an instrument of thy peace.”  

Without ignoring global issues, we continually found ourselves asking about our own 

role in conflict.  Reconciliation of racial and gender conflicts were topics that surfaced in 

our discussions and the fact that these are prominent in the 12 Marks tells me that these 

are common questions for our age.  We all struggle as we explore the meaning of family, 

the support necessary for the nurture of children, and questions around gender roles as 
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they play out in families and in communities. Though the 12 Marks adopts celibacy for 

singles (and our parish offers no public statement or recommendation for individuals), we 

realized in our discussions that many of us have inherited social and societal norms 

around sexuality.  We resonated with the observations of Jana Bennett, a theology 

graduate student at Duke University who writes  

If we believe that even the way we live in relationship with each other 

(married or celibate) is important to following Christ and seeking his 

kingdom, we should be involved in fostering relationships.  This will 

mean fostering all the kinds of relationships that exist in community, 

between married couples, friends, enemies, and members of the whole 

group.  Each community will need to find ways to do this that are 

particular to themselves.
97

 

 

The 12 Marks are simply one form a of a community rule of life.  Whether something 

like this should or could be a part of All Souls in the future will be discerned in the 

future, but what does seem true for us is that we are developing into the kind of parish 

Robert E. Webber imagines as a faithful ancient/modern church.  Webber, who died in 

2007, was a theologian based at Wheaton College and worked as an interpreter between 

evangelical and more liturgical and catholic traditions. Mission in the postmodern era, he 

argues, will focus on evangelism, education, and making a difference in the world.  He 

writes, 

In evangelism there will be an increasing shift away from mass rallies to 

evangelism by the local church.  Believers will bring friends and 

neighbors to the church, where people will be brought into the church 

through conversion and baptism. The process of evangelism will be 

connected to worship, and the emphasis on education will be on gaining 

wisdom….Many congregations will recognize that the Christian vision of 

reality, informed by the politics of the kingdom [of God], will keep the 
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church free of particular political agendas so that it may speak to and serve 

the whole society as an alternative community.
98

 

 

 

Beauty 

 

In addition to expanding our understanding of mission, A Year with St. Francis 

has also helped us examine our preconceptions about beauty, open ourselves to critique 

and change, and begin to live into a new idea of beauty.   

As described above, I came into this thesis project with a fairly conventional 

Western Christian understanding of beauty, an unexamined view of beauty as a 

transcendental that holds within it the power to move us closer to God and God’s activity 

in the world. But as the parish has engaged the windows and stories of Francis, we have 

come face to face with some of our own prejudices and assumptions.  While we have 

experienced God’s moving us through beauty into action, we have also become more 

sensitive about our own understanding of beauty, limitations and challenges in this 

understanding, and through our year together, have begun to develop a more communal, 

creative and untamed understanding of beauty.   

In following Francis more deeply into beauty, our Year with St. Francis has 

helped us stumble into what Alejandro García-Rivera imagines as a “community of the 

beautiful.”  García-Rivera acknowledges the dim view society takes of beauty but 

nevertheless takes seriously Von Balthasar’s warning about a world in which beauty no 

longer is important.  Though Von Balthasar was writing at least fifty years ago, his words 

describe much of popular and religious culture today:  
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No longer loved or fostered by religion, beauty is lifted from its face as a 

mask, and its absence exposes features on that face which threaten to 

become incomprehensible…We no longer dare to believe in beauty and 

we make of it a mere appearance in order the more easily to dispose of 

it....In a world without beauty… the good also loses its attractiveness…. 

Man [sic] stands before the good and asks himself [sic] why it must be 

done and not rather its alternative, evil.  For this, too, is a possibility, and 

even the more exciting one: Why not investigate Satan’s depths? In a 

world that no longer has any confidence in itself to affirm the beautiful, 

the proofs of the truth have lost their cogency.
99

 

 

Grounding his understanding of aesthetics in early twentieth-century philosopher John 

Dewey’s notion of “art as experience,” García-Rivera develops a theology of art which he 

calls a “wounded innocence.” According to Dewey, aesthetic experience is “full of 

meaning and purpose.”  Such aesthetic experience happens not just in the head, but also 

in the whole body.  This embodied experience then has to do with common existence, not 

some abstract, rarefied, elitist experience available only to a few.
100

  Rather than define 

beauty in classical terms, as “unity-in-variety,” García-Rivera develops a postmodern 

understanding of beauty using the thinking of theologians Pseudo-Dionysius and Duns 

Scotus, philosophers Charles Sanders Peirce and Josiah Royce, art theorist Jan 

Mukarovsky, and others.  García-Rivera arrives at a new theological definition of beauty:  

“Beauty is the sign of life abundant known only by being enjoyed.”  He explains 

To see beauty as a sign allows a crucial distinction between beauty and the 

beautiful, the experience of beauty.  Without the distinction one would not 

be able to claim that there is beauty in what the world considers ugly. This 

is important to the theologian who would assert that beauty can be seen in 

the agonized face of the crucified Christ.  Similarly, it allows the 
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theologian to say that not all that the world considers beautiful is an 

experience of true beauty.
101

 

 

Rather than understand beauty primarily as a form (as in Platonism), García-Rivera 

builds an aesthetic theology based on the idea of a sign, which allows for more flexibility 

and also underscores the need for interpretation, and interpretation happens in 

community, in relationship, in conversation.   

García-Rivera recalls an early experience in which he began to feel the “call of 

beauty,” and began to understand the power of symbol in conveying beauty.  It was when 

he was serving a Lutheran parish that included an English-speaking, largely Anglo-

American congregation worshiping in one part of the building while a Spanish-speaking, 

largely Latino congregation worshiped in another part.  At Christmas, their cultures 

clashed—not over language or mission, but over a sign or symbol:  one another’s 

Christmas tree.  The Anglo congregation had a stately tree with white lights and 

“Chrismon” ornaments while the Latino congregation had a smaller tree with colorful, 

blinking lights, surrounded by life-sized plywood cutouts of a Nativity scene.  That 

experience and others helped García-Rivera look and listen for how beauty might be 

calling him and the people he served into new action.  He remembers 

It was here that I experienced what I call the Community of the 

Beautiful…It was Beauty at her most beautiful.  Subversive, yet gracious, 

ever hoping and fresh, Beauty crossed barriers and created community.  

Beauty’s call made possible the impossible and made visible the invisible.  

Beauty could cross differences made long ago.  Indeed, Beauty loved 

difference.
102
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In The Community of the Beautiful García-Rivera outlines an entire defense for a renewed 

understanding of the True, the Good, and the Beautiful.  Writing out of a Latin American 

perspective, incorporating contemporary critique, he points to Beauty’s work of 

“foregrounding,” of bringing what was hidden or placed behind, out into the open and 

giving it a place of honor, or at least notice.  He recovers the true sense of Pseudo-

Dionysius’s work around anagogy, literally, “lifting up,” and shows how the anagogical 

is connected with the ethical, again, how beauty moves into action, as with the “lifting up 

of the lowly” found in such biblical texts as the Song of Mary, Magnificat.  

 Beauty’s work of lifting up has taken on a literal meaning at All Souls as we have 

tried to open our building so that those with challenges to mobility can enter and can 

move around safely and comfortably. As described above, each week we form pairs who 

literally lift up one of our parishioners, helping her to join us in fellowship, study, and 

worship.  Like Magnificat, our work on our building will tear down and lower walls that 

have divided and kept out, while creating new openings.  An elevator will be installed, 

which will help parents with strollers, elderly with canes and walkers, and those who use 

wheelchairs and scooters.  While we are making much needed practical and functional 

changes, we have also consistently held that “getting the job done” will not be enough.  

What we build must also be beautiful, in order to welcome and invite as fully as possible.  

When an early plan located an elevator in a highly visible part of the church, someone 

pointed out that even though it might cost more to place the elevator in another place, a 

new placement would preserve dignity and provide options for someone who might want 

to enter from the back, or who might need to enter late, or leave early. Though our design 

is all about function and utility, we have taken extra care to add things of beauty:  stone 



  100 
 
 

walls, incorporation of stained glass, and a floor-to-ceiling oriel window that will allow 

full view of a newly expanded garden.  

 Throughout our building campaign—both the design process and the 

fundraising—there has been a strong and steady sense of direction.  Beauty has been 

moving us forward for growth, for new life, and for what feels like a foretaste of 

salvation—as we are saved from the obsolescence of having a building that is no longer 

usable, and also as we help save others from loneliness, disregard, and restricted access.  

García-Rivera writes of the saving work of beauty, and how beauty can grow from what 

is less than beautiful.  Beauty does not simply move us out of ourselves or out into the 

world, but beauty also moves us towards a goal, an end, an intention.  “The beautiful,” 

García-Rivera writes, “in a profound and theological sense, is an interpretation of the way 

of salvation.”  He explains 

A work of art can subvert evil in its very roots by creating a vision of 

humanity that is so healing, so hopeful, so beautiful that it would not have 

been possible if the evil had not taken place.  Thus evil itself becomes the 

source of a beauty that becomes a power for a life of truth, goodness, and 

the beautiful.  Evil, having given root to life, fades away like a mist before 

the morning sun.
103

 

 

At All Souls, we are very aware that our past has not always been pretty.  There has been 

some real ugliness in our history, but this year has helped us to reflect, repent, and renew 

our understanding of beauty.  This does not come easily, but only through hard 

conversation, willingness to change, and openness to God’s Holy Spirit.  Even though the 

vestry turned away the first African American bishop when he tried to visit in the 1970s, 

we now can look around at a racially diverse congregation.  Though All Souls refused 
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contributions to the Diocese of Washington years ago because of its support of the 

ordination of women, we now have women assisting priests.  Though our parish 

boycotted mission funding because of denominational support of such “radical” notions 

as the United Nations, we are now a parish that regularly offers same-gender marriage 

services and embraces diverse families and individuals.  All these aspects of our 

Community of the Beautiful have been forged over a history of misunderstanding, 

prejudice, abuse, neglect, and hatred.  There are evil roots to some of the beauty that has 

blossomed, but this helps us see potential in a broken world and look for redemption even 

in those places where all appears lost. 

 Our Year with St. Francis has helped us reflect on the beauty that has saved us 

and has helped us understand how beauty fits into God’s plan of ongoing salvation.  A 

student of García-Rivera, Cecilia Gozález-Andrieu, expands on this idea of beauty and 

salvation.  Engaging Pope John Paul II’s Pastoral Letter To the Artists (1999) and 

reflecting on the work of the Spanish poet Federico Garcia Lorca, González-Andrieu 

suggests thirteen ways in which beauty saves.
104

 [See Table 4.] 
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Table 4: Beauty Saves 

 

1) Beauty saves by making us part of a community; we overcome our isolation as we 

recognize and proclaim our recognition of beauty together.  

 

2) Beauty saves by making us honestly deal with suffering, because the dark sounds that 

wound us do not mask what is painful but reveal it as beautiful by moving us past 

indifference and toward better versions of ourselves.  

 

3) Beauty saves by destroying our concepts of "ability" and "technique," helping us value 

what is spontaneous and honest in the community's art.  

 

4) Beauty saves by disclosing the limits of reason, humbling us through its radical 

ineffability.  

 

5) Beauty saves by making us aware of the giftedness of others and of our own 

giftedness.  

 

6) Beauty saves by requiring our surrender, so that we transcend the idea of the power of 

human faculties and instead recognize beauty in self-sacrifice and humility.  

 

7) Beauty saves by overwhelming us with its quality as gift and in its unmerited bestowal 

giving evidence of God's intimate involvement and love of our world. Beauty appears as 

"miracle" and "mystery."  

 

8) Beauty saves by requiring that we do battle with it, breaking us of our hubris, and 

calling for our unconditional surrender to something greater than our limited individual 

vision.  

 

9) Beauty saves by embodying the Crucified One in wounding our hearts to feel 

compassion.  

 

10) Beauty saves by making us live in the here and now, pointing to a communication 

with God that involves our senses and helps us discover the gift of our embodiment.  

 

11) Beauty saves by disclosing the artist's unique participation in the created order as 

"image of God" through the gift of creativity.  

 

12) Beauty saves by calling us to good works, and by producing abundant and good 

fruits.  

 

13) Finally, beauty saves by baptizing us with "deep and dark water" which makes it 

possible for us to know ourselves loved and thus to love.  
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When we began our Year with St. Francis, a few of us worried that we might 

look through the St. Francis stained glass windows and feel called to look outside in a 

radically new way, through a kind of spiritual iconoclasm, imagining the stained glass 

replaced with clear panes.  And yet, having spent our year together with Francis, we have 

noticed new contours and shades in the windows.  We have known much of the saving 

power of beauty as named by González-Andrieu.  We have felt our thesis proved and 

have found God using the beauty of our windows to lead, reflect, challenge, and inspire.  

The stories of St. Francis have engaged us and helped us to find ourselves in them.  

Beauty needs to be active in order to engage and apprehend, but action needs beauty in 

order to take in past as well as present and future.  Theologian Margaret Miles suggests 

the importance of learning to “understand through the eyes.”  She explains 

The exercise and strengthening of our visual understanding by disciplined 

critical image use is not, of course, an alternative to political and social 

action toward the alleviation of oppression.  But it must accompany these 

efforts if an ideology of inclusiveness is not to remain abstract.  

Inclusiveness must begin with and be supported by genuine and 

thoroughgoing appreciation for the mode of perception—once called the 

“queen of the senses”—that is most capable of receiving and delighting in 

the sensible world of bodies and things in all their multiplicity, 

particularity, and diversity.
105

 

 

And so, this year we have looked at our world, looked at ourselves, and looked a 

lot at our windows. They have helped us to see more comprehensively and to find 

connections in common suffering as well as common hopes.  The colors of the windows 

glow even more brightly as we see in them multiple meanings.  They reflect our lives 

even as they magnify our faithful intentions.  
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