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PREFACE

VioLLET-LE-Duc has said : ¢ Regarded merely from the
philosophical point of view, the Rule of St Benedict is
perhaps the greatest historical fact of the Middle Ages.’?
Great authority though he was on the Middle Ages,
there may be some demur in accepting this verdict.
But certainly there will be no demur in recognising
that St Benedict's Rule has been one of the great facts
in the history of western Europe, and that its influence
and effects are with us to this day. This being so, it is
surely strange that, as I believe, the Rule has never yet
been made the object of an historical study setting forth
on an extended scale its principles and its working.
Commentaries there are, explaining it chapter by chap-
ter ; but so far as I know, there is no systematic exposi-
tion of what may be called the philosophy, the theory,
of the Benedictine rule and life, no explanation of the
Benedictine spirit and tradition in regard either to its
inner life or its outward manifestations.

The present volume is an effort to supply this want.
It consists of a connected series of essays covering the
most important aspects of Benedictine life and activities.
It is addressed, of course, primarily to Benedictines ;
but it should appeal to wider circles—to students of the
history of religion and civilisation in western Europe,
as an account of one of the most potent factors in the

1 Dicti, ive de I’ Architecture, 1, 242.
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vi PREFACE

formation of our modern Europe during a long and
important phase of its growth : and also, in a special
way, to those scholars and students who hold the Bene-
dictine name in veneration.

As there is a certain presumptuousness in venturing
to treat an evidently complex and difficult subject, that
has hitherto, perhaps, deterred explorers, it may be well
for me to set forth the credentials I bring to the under-
taking of the work. In the first place, then, I have
been for more than forty years a Benedictine monk,
living the life according to the Rule, and trying to
shape my spiritual life and my intellectual and other
activities by its inspiration and teaching; and during
the last twelve of these years I have had the experience
of ruling as Abbot over a large monastery. All through
my monastic life my study of predilection has been the
domain of monastic history and literature, both general,
especially the early phases, and Benedictine in particu-
lar ; and I have devoted some years to the preparation
of an edition of the text of the Rule itself. Moreover,
I have made visits, semetimes of considerable duration,
at Benedictine monasteries in Italy, Switzerland, France,
the Rhineland, Bavaria, Austria, Hungary, Belgium;
so that I have had the opportunity of seeing the actual
working of modern Benedictinism in all its manifesta-
tions, as found at the present day throughout Europe.

With this necessary apology for my boldness, I
commend my work to the judgement of the Reader.

CUTHBERT BUTLER

DOWNSIDE ABBEY,
6tk May, 1919
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LIST OF WORKS

TH1s is not a list of all the works used in this volume; still less s it a biblio-
graphy for Benedictine history, which may be found in Max Heimbucher's Orden
und Kongregationen der kath. Kirche (Paderborn, ed. 2, 1907, vol. i). It is a list
only of the small number of books whose authors’ purpose has been more or less
the same as my own.

Of modern Benedictine writers the one to whom I owe most is Cardinal
Qasquet; and if I seem to have pillaged his Sksick of Monastic Constitutional
History, it is because the doctrine is so sound and so clearly set forth, and will
carry more weight coming from him than from another. Moreover, it is not easily
accessible, having appeared as Introduction to a new edition of the English
translation of Montalembert's Monks of the West, 6 vols. (189g5); the edition
was soon sold out and seldom occurs in second-hand ¢atalogues.

The book most akin in scope to mine is Dom Besse's Moine Bénddictin (1898) :
see my notice in Downside Review, 1899.

Dom Morin’s L'Idéal monastique (1912), translated into English, is a series
of ¢ conferences ' covering much of the strictly religious ground.

Abbot Wolter's Elementa Praecipua (1880) should be named. The text, when
printed apart from the mass of ‘ pidces justificatives,’ fills only 120 pages of latge
type. It is a hortatory and devotional exposition of the practical side of Bene-
dictine theory. In chapters XV and XVI I criticise adversely the last section,
¢ Regimen ’; the rest I read with general agreement.

Abbot Delatte’s Commentasire (1913) is appraised on p. 182 and elsewhere ; it
has been very helpful.

Abbot Herwegen’s Der heilige Benediks (1917) came to my hands too late for
me to make any use of it. It is the best modern sketch of St Benedict.

It will be of interest to name also two writers who view monasticism from
outside with a critical though not unfriendly eye; they both write with wide and
accurate knowledge of the literature, old and new, and with sympathetic under-
standing : James O. Hannay (clergyman of the Church of Ireland), The Spirit and
Origin of Christian Monasticism (1903); Herbert B. Workman, Principal of the
Westminster Training College (Wesleyan), The Evolution of the Monastic Ideal
(1913). Both books are frequently referred to in these pages.



CHAPTER 1
ST BENEDICT

ONE morning, in the early spring of the first year of the
century, I was standing at a cave, looking out into the dark-
ness that still enshrouded the scene. And as I looked the
first streaks of dawn began gradually to lift the shroud of
night and to reveal, first the rugged mountains across the
ravine that lay beneath my feet; and then the cruel naked
rocks, with never a tree or shrub to soften their austerity,
surrounding the valley on all sides; and at last the wild
grandeur of the scene in it$ solemn simplicity and solitude.
And as the features of the landscape gradually took shape,
my thoughts went back to a youth who just fourteen centutiese
before had passed the years of opening manhood in that cave,
and on many such an early spring-day morning, belike in the
first year of the sixth century, looked out on the same wild,
grand, austere scene that was unfolding itself beneath my eyes.
And the thought of that youth, that boy, arose in my mind—
what he could have been like, who had the courage and the
strength to live for three years in that cave, feeding his young
heart on God alone ; what must have been that spirit, what
that soul, that could brave, and endure, three such years of
solitary formation for the work God called him to do.

St Benedict was born somewhere about the third quarter
of the fifth century ; the year 480, traditionally given for his
birth, is no more than an approximation, but it may be ac-
cepted as representing the date with rough accuracy. The
only fixed chronological point in his life is the year 542, when
he was visited by the Gothic king Totila at Monte Cassino;
it is clear he was then advanced in years, and it seems he
died not long after. All that we know of the facts of his life

1



2 BENEDICTINE MONACHISM

is what St Gregory the Great tells us in the Dialogues, the
second book of which is wholly given up to St Benedict.
St Gregory assures us that his information was derived from
authentic sources, the reminiscences of four of St Benedict’s
own disciples whom Gregory had himself known. The
Dialogues is in some ways a trying book to the modern
mind ; but the outlines of St Benedict’s life may be traced
from it with entire security.!

St Benedict was born at Nursia, then a municipal town
and the seat of a bishopric, on the slopes of the Sabine Apen-
nines’: the modern name is Norcia, in the province of Umbria,
not far from Spoleto. St Gregory says he was born ¢ liberiore
genere,’—of gentle family, we should say,—words suggesting
the wealthy country gentry of the provinces, but not patrician
or senatorial rank, and thus excluding the late fable that St
Benedict was of the great Anician family. He was in due
course sent to Rome to pursue in the Roman schools the
studies of a liberal education; but disgusted and horrified at
the general licentiousness prevailing in Rome, ‘he withdrew
the foot he had just placed in the entry to the world ; and
despising the pursuit of letters, and abandoning his father’s
home and property, desiring to please God alone, he deter-
mined to become a monk ’ (St Gregory). In accordance with
the monastic ideas of the time, his resolve was to retire to a
desert place and be a hermit. So he fled secretly from Rome
and wandered through the hills of Latium, until he came to
the ruins of Nero’s palace and the artificial lake at Sublacum
(Subiaco) on the Anio, some dozen miles beyond Tivoli and
thirty miles from Rome ; and here he found the cave that was
suited for his purpose.

It has been usual to represent St Benedict as a mere boy
at the time of his retirement from Rome ; but those recent
Benedictine writers are almost certainly right who have main-
tained that ‘ puer’ means not a child but a young man ;? for
it seems clear that while in Rome he was old enough to have
been in love (Dialogues, ii, 2). It is altogether more probable
that he was of undergraduate rather than of school-boy age.

3 Modern Lives of St Benedict are Abbot Tosti's S. Benedetfo, 1892 (trans-
lated into English and French), and Dom L'Huillier's Patriarche S. Benoit, 1go4.
2 Tosti, Schmidt.



ST BENEDICT 3

The year 500 may be taken as an approximate date for Bene-
dict’s withdrawal from the world and inclusion in the Sacro
Speco at Subiaco.

There in his cave we shall leave him awhile, in order to
take a brief survey of the condition of things social, civil, and
religious in Italy at the time, so as to have an understanding .
of the framework in which his life was set. The picture is
one of decay, disorganisation, and confusion perhaps without
parallel in history.! The disintegrating processes that had
been at work during the latter days of the Republic had gone
on in ever-increasing volume during the Empire, and at last
assumed vast proportions. Italy had become pauperised and
depopulated : the ceaseless wars at home and abroad had
thinned the population ; the formation of huge estates worked
by slave labour had crushed out the yeoman farmer class ; op-
pressive taxation had ruined the provincial middle classes;
the wholesale employment of barbarous mercenary soldiers,
who in payment for their services often received allotments of
the land of Italy, established in the country an element of
lawlessness and savagery that was a perpetual menace to the
inhabitants. The land was devastated by famines and pesti-
lences, till by the end of the fourth century great tracts had
been reduced to deserts, the -people had become demoralised
and degenerate, agriculture and education had well-nigh died
out, and society was corrupt to the core. And then, to com-
plete the ruin, began the long series of invasions of Italy by
Teutonic and other barbarians. In 400 came the Visigoths
under Alaric and swept over northern Italy; five years later
came Radagaisus and his Goths, who were exterminated near
Florence; in 408 Alaric returned and this time came to
Rome, which he besieged thrice in three successive years, and
gave up to plunder and sacking on the third occasion (410),
and then penetrated to the southernmost parts of Italy. At
the middle of the century the savage Huns, under Attila, the
* Scourge of God,’ ravaged the valley of the Po (454), and
Gaiseric the Vandal took and sacked Rome (455). A series
of minor incursions into Italy, Alans, Herulans, and others

1 What follows is in large measure based on Hodgkin's Italy and her In-
vaders,

!.



4 BENEDICTINE MONACHISM

from the north, and Vandals by sea from the south, followed
in swift succession. Ricimer at the head of the Teutonic
mercenaries of the Roman army besieged and sacked Rome
(472), and four years later these same mercenaries demanded
that one-third of the land of Italy should be given them ; on
refusal they hroke into revolt, seized and plundered Pavia and
Ravenna, made their leader Odovacar or Odoacer the ruler of

Italy during seventeen years, and from him received the .

‘coveted third of Italian land.

In 489 came Theodoric and the Ostrogoths, and there
ensued a four years’ war between him and Odoacer over the
length and breadth of northern Italy, the chief cities being
in turn sacked, and other hordes of barbarians pouring into
Italy to take part on either side of the fray. In 493 Theo-
doric slew Odoacer with his own hand and became ruler of
Italy, recognised as such by the Byzantine emperor. Under
Theodoric and his successor the desolated lands of Italy and
the exhausted and decimated population experienced for a
generation a respite from the horrors of invasion and war, and
a period of recuperation. Theodoric reigned for thirty-three
years, till 526. He was a strong and enlightened ruler, and
with the assistance of his minister, the Roman Cassiodorus,
he set himself to repair the evils that had befallen Italy. His
policy is thus characterised by Hodgkin : ‘ the maintenance of
peace and tranquillity, and the safeguarding of all classes of
his subjects from oppression and violence at the hands either
of lawless men or of the ministers of the law.”! As part of
this policy, till the last three years of his reign, though an
Arian, he gave religious toleration to the Catholics. It is to
be noted that the beginnings of St Benedict’s monastic in-
stitute were made during this brief period of peace and rest
for Italy.

And then, soon after Theodoric’s death, Justinian con-
ceived the idea of  reuniting the Western Empire to the
Eastern, and sent his great general Belisarius to wrest, first
Africa, and then Italy from the Barbarians and restore them
to the Empire. Belisarius landed in Sicily in 535 and passed
to Italy the next year. Then began a long period of un-
paralleled suffering for the whole of the unhappy Peninsula.

10, cit. iii, 248.
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Naples first was taken, and then Belisarius entered Rome. A
twelve months’ siege of Rome by the Goths ensued and proved
ineffectual. A desultory warfare of four years began, in
which the chief cities of Italy—Rimini, Urbino, Orvieto,
Milan, Fiesole, Osimo, Ravenna—were in turn besieged;
while 100,000 Franks descended into Italy, attacking imparti-
ally both Goths and Romans, plundering and sacking indis-
criminately, till a pestilence, that carried off a third of their
number, compelled them to retire across the Alps. These
years, 537-542, were a time of misery for the Italian peoples
that baffles description : the entire country went out of culti-
vation, and famine, starvation, and pestilence raged throughout
the land.

At this time Totila became king of the Goths (541), and the
war broke out again all over Italy ; Florence and Naples and
many another city were besieged and taken, and then began
Totila’s siege of Rome (545). It lasted for a year and more,
the inhabitants enduring the extremity of hardship and famine,
till in December 546 Totila entered Rome animated with the
grim resolve utterly to destroy the city and raze it to the
ground. He pulled down great portions of the walls and pre-
pared to fire the public buildings, when he stayed his hand
and marched his troops out of Rome, carrying with him all,
literally all, of the miserable remnant of the Romans, ¢ suffer-
ing not a single person to remain in Rome but leaving Rome
absolutely desolate,’ so that ‘for forty days or more, no one,
either man or beast, remained there.”! - For six years more
was the war continued between the Roman generals and
Totila with varying fortunes all over southern Italy, Rome
being reoccupied by Belisarius and again besieged by Totila,
unsuccessfully in 547, successfully in 549. Then after ravag-
ing Sicily and suffering defeat at the hands of Narses, Bel-
isarius’ successor, at Gubbio in Umbria, Totila died in 552.
The following year the remnant of the Ostrogothic race in
Italy was brought to bay by Narses near Mount Vesuviusand
was there annihilated, 553. The very next year the Alamans
made an incursion, penetrating as far as Capua, where they
also were defeated and almost destroyed by Narses. And

1Quoted from Procopius and Marcellinus Comes, contemporary historians,
by Hodgkis, iv, 507.
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then in 568 came the Lombards, who for half a century and
more ravaged, harried, devastated the whole Peninsula from
sea to sea. But this was after St Benedict. His life tallied
almost exactly with the period of Ostrogothic dominion ; for
he was born but a few years before they came in 489, and he
died a few years before their destruction in §53.

If we extend our survey over the rest of the Western
Empire we shall see that the calamities of Rome and of Italy
only symbolise those of the provinces. During the two
centuries from 400 to 600 covered by the foregoing sketch,
what was happening in Italy was happening throughout
western Europe. Everywhere was going on the same round
of invasions, of internecine warfare between the Teutonic
races, of ravages, famines, pestilences, sieges, sackings, burn-
ings, slaughterings—all the horrors of war, utter destruction
of the tivilisation and institutions of Rome, unspeakable
misery and destitution. Gaul, Spain, Britain—it was the
story of Italy repeated, for the invasions of Italy were but
incidents in the progresses of the various barbaric races through
Europe. The Visigoths, and the Huns, and the Vandals in
turn swept through Europe in the first half of the fifth century,
to say nothing of the lesser peoples that preceded or followed
them. At the date of St Benedict’s birth the Teutonic settle-
ments may be described thus: Italy formed the kingdom of
Odoacer, whom the mixed multitude of revolted Teutonic
mercenaries in Roman armies had set up as king ; but he was
destined to be in a few years overthrown by Theodoric and
his Ostrogoths, then occupying what now is Hungary and the
lower Danube lands. The Visigothic dominions extended
over Spain, except the north-west corner, whither they had
driven the Suevi, and over the southern and central parts of
Gaul to the Loiree. The south-eastern parts of Gaul, the
country of the Rhone, formed the kingdom of the Burgunds.
The north of Gaul and of the Rhineland was held by the
various tribes of the Franks, still pagan, like the Angles and

. Saxons, whose conquest of Britain was in progress. The
pagan Alamans held Switzerland and the Black Forest, and
had pressed their way almost to the heart of Gaul; while in
the great German background hovered the pagan Frisians,
Saxons, Thuringians, Lombards, all destined to play their

.
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part in the making of Europe. Finally, in northern Africa,
the Vandals had established their kingdom, which included
Sardinia and Corsica.

In such a time of upheaval and confusion it is needless to
say that the bonds of morality were relaxed and society sunk
in a deep corruption. The barbarous Teutons had indeed the
vices, but had also the virtues, of the savage. Salvian of Mar-
seilles (cir. 450) balances the virtues and the vices of all the
principal races : ‘not one of these tribes is altogether vicious ;
if they have their vices, they have also virtues.’ It is the
Romans, the relics of a luxurious and effete civilisation, that
are altogether bad. ‘You, Romans and Christians and
Catholics, are defrauding your brethren, are grinding the
faces of the poor, are wallowing in licentiousness and in-
ebriety.” ‘Shall we be surprised if God gives all our pro-
vinces to the barbarians, in order that through their virtues
these lands may be purified from the crimes of the Romans?’
In short, the vices of the Romans are the real cause of the
downfall of the Empire.! The picture is one of deep cor-
ruption of life and manners in the Roman world, and it shows
forth the degenerate Roman populations as more vicious and
more depraved than their wild conquerors.

Nor was the religion of the Western Empire in better
plight than the morals. In such a time of relaxed morality
and material and social catastrophe no high religious level can
be looked for. The Teutonic nations were in St Benedict's
time still in great part pagan, and those that had accepted
Christianity were Arian ; both races of the Goths were Arian,
as also the Vandals and Suevi, and later the Lombards. The
Franks alone, converted about 500, were Catholic. This
meant that in St Benedict’s lifetime, in Italy, in southern
Gaul and Spain, Arianism was the religion of the dominant
races. The Teutonic settlers in all these countries constituted
a large proportion of the population, for they were no mere
invasions of armies but migrations of nations. Catholicism
was buried beneath these populations of heresy.? In many

1Quoted from Salvian’s de Gubernatione Dei, by Hodgkin, op. cit. i, 918-34.
Dill, Roman Society, 318-23, thinks that Salvian's pictures are overdrawn, but
he does not question the substantive truth of his thesis of the deep corruption of
Roman society. Cf. also Gregorovius, City of Roms, i, 252.

3Seec Newman, Development of Christian Doctrine, ¢ The Church of the
Fifth and Sixth Centuries,’ § 1.
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parts the Arians carried on long and bitter persecutions of the
Catholic Church, and throughout Arianism was held fanatically
by the conquering races. Thus the religious map portraying
the western Europe of 485 shows it all pagan or of Arian
ascendancy, fully Catholic districts being only in the north-,
west corner of Gaul and in Wales and Ireland.

In St Benedict’'s Italy the religious situation may be
summed up thus: a Catholic substratum of the remains of the
old Roman or Italian population, overlaid by numerous settle-
ments of dominant Arian Teutons of many races (like the
Protestant Plantation of Ulster, except that during Theodoric’s
reign there was toleration for the Catholics) ; and underlayers
of still surviving paganism, for paganism lingered long and
died hard in Rome itself, and long survived in the remoter
districts, as appears from St Benedict’s own life.

And so in the year 500 there was a Europe to be recon-
verted, christianised, civilised anew; law and order to be
restored ; the fabric of society to be rebuilt; the dignity of
labour to be reasserted ; agriculture, commerce, education, the
arts of peace to be revived; civil and political life to be
renewed : in short, a Europe to be remade. And the man
marked out by Providence to play in the ultimate event a
giant’s part in the colossal work of reconstruction, had left the
world never to return, and was spending the years of opening
manhood in his cave at Subiaco, with none other thought in
his mind than ‘the desire to please God alone’ (St Gregory).

After three years passed in entire solitude in the Sacro
Speco, Benedict's existence became gradually known to the
shepherds and country folk around ; and then disciples began
to come and place themselves under his guidance, so that a
community of monks grew up, in such numbers that in the
course of a few years he was able to establish in the neighbour-
hood twelve monasteries of twelve monks each, with abbots
whom he appointed. At this time, too, Roman nobles, even
of patrician rank, began to entrust their sons to his care, to
be brought up as monks. Before long the influence he was
rapidly and widely gaining stirred up the jealousy and enmity
of a neighbouring priest, who manifested it in such wise that

1See Heussi-Mulert, Atlas sur Kirchengeschichte, v.
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Benedict determined to yield to evil and go elsewhere with
a selected band of monks, leaving the twelve monasteries
at Subiaco in charge of their superiors. The little band
travelled southward till it reached the Roman municipal town
of Casinum, half-way between Rome and Naples. Behind it
rises abruptly from the plain a mountain standing solitary, of
considerable height. On the summit was an ancient fane
of Apollo, where still lingered on among the mountain folk
the relics of their pagan worship. Benedict and his monks
climbed the mountain, and cut down the sacred wood, and
turned the temple of Apollo into a chapel of St Martin, and
established there their monastery, destined to be the one
before all others associated with St Benedict’s name, ever
after looked on as the centre of Benedictine life and spirit, the
Holy Mount of the Benedictines, whence flowed over Europe
streams of religion and civilisation and culture,

Some year about 525 is a likely date for the foundation
of Monte Cassino. The remaining years of his life, perhaps
some five-and-twenty, St Benedict passed there, to us at this
distance a dim patriarchal figure standing out colossal through
the centuries. We catch in St Gregory’s pages glimpses of
him working in the fields with his monks, or sitting reading
at the monastery gate, or spending the hours of the night in
prayer, or ruling and guiding his monks. We see him preach-
ing to the half-heathen folk of the country-side, and alleviating
the sufferings of the poor in the famines and pestilences of
those troublous times, always a centre of beneficent influence
to whom men turned naturally in their difficulties. Often
must he have watched from his mountain top the Roman and
Gothic armies in the plain below, as they marched and counter-
marched through the land, spreading havoc and desolation
around them. He became the most notable personage in the
district, the one whom Totila desired to meet in 542, and from
whom he received in patience a stern rebuke that made him
henceforth less cruel (St Gregory). We read in St Gregory's
picture the beautiful story of the last visit of his nun-sister,
Scholastica ; how when night began to fall and Benedict pre-
pared to say adieu and return to the monastery, Scholastica
prayed, and God sent such a storm of rain that her brother
had against his will to stay, and so they passed the night



1{¢) BENEDICTINE MONACHISM

together in holy converse on the spiritual life. We read too
of the wonderful contemplation St Benedict had from the
tower, a contemplation expressed by St Gregory in language
so extraordinary that theologians, and among them St Thomas,
have discussed whether it was really a foretaste of the Beatific
Vision, and Benedict, like Moses and St Paul, for a moment
saw the Being of God; an experience in any case so exalted
and so spiritual that it makes good his claim to a place in the
ranks of the highest and most gifted of the mystics.

Finally, there is the picture of his death; how being over-
come by fever, he caused himself to be carried to the oratory
by his monks, and there being fortified for death by the Body
and Blood of the Lord, his feeble body supported in the arms
of the monks, he stood with hands upraised to heaven and
breathed his last breath in words of prayer. And the monks
saw a path stretching straight from his cell to heaven, strewn
with rich garments and bright with lamps. And One radiant,
of venerable aspect, standing above declared: This is the

path whereby the beloved of the Lord, Benedict, hath mounted
up to heaven.



CHAPTER 1II
PRE-BENEDICTINE MONACHISM

IN order to understand St Benedict’'s place in the history of
monachism and to appreciate the significance of his reconstruc-
tion of monastic life in the West, it is necessary to have some
knowledge of the monasticism that went before him and of its
developments up to his time. No attempt will here be made
to sketch the history of early Christian monachism: this has
been done with knowledge and eloquence by Montalembert in
the Monks of the West, in the chapterson Monastic Precursors
in East and West.! Our purpose is this: there have been in
the monastic movement from the beginning certain conflicting
ideals, tendencies, currents, and the course of monastic history
has been in large measure but the external manifestations of
the interplay of these forces; it is here sought to define the
most fundamental of these primitive ideals of monastic life,
and to estimate their action and development up to the time
when St Benedict wrote his Rule. I have treated of this sub-
ject more fully elsewhere ;% what follows will be for the most
part reproduced from what I have said before: the details and
references will be found in my work on the Lausiac History
named in the note. If it be desired to control what is here
set forth by reference to historians of monasticism who stand
outside the movement and criticise it from an independent
standpoint, no better books in English can be recommended
than those of Hannay and Workman, mentioned in the List
of Works.

10n the whole subject-matter of this chapter I may refer to Abbé Pourrat's
excellent study, La Spiritualité Chrétienne, 1918 ; also to Dom Leclercq’s art.
¢ Cénobitisme,’ in Dict. d’Archéologie Chrétienne.

2 Lausiac History of Palladius, part i, 230-51; Cambridge Medieval History,
vol. I, xviii, * Monasticism,’ and more briefly, Encyclopaedia Britannica (ed. 11),
art. ‘ Monasticism.’

Iz
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St Anthony’s claim to his traditional title of ¢ Father of
Christian Monks,’ after being challenged by the critics of a
generation ago, is now once again recognised by the historians
of monastic origins.! The inauguration of Christian mona-
chism is to be dated from the day on which he came forth
from the ruined fort by the Nile, wherein he had passed
twenty years of solitary seclusion, to organise and guide the
numerous aspirants who had betaken themselves to the neigh-
bourhood and were calling on him to be their teacher in the
monastic life. The traditional date is 305, and it may be
accepted as roughly correct. The monachism that derived
from St Anthony was eremitical in character. This type,
which I shall call the Antonian, prevailed throughout northern
Egypt, from Lycopolis (Asyut) to the Mediterranean. St
Anthony was a hermit in the full sense of the word, and his
disciples were hermits like himself ; or, if they lived in loose
congregations, as in the great monastic settlements of Nitria
and Scete, their life continued to be semi-eremitical.? It is
possible from the pages of Cassian and Palladius, who both
spoke from personal acquaintance, to reconstruct a fairly full
picture of the system.

There was a vast number of monks in Nitria, Palladius
says 5000, some of whom dwelt in the inner desert of ‘the
Cells” These last were hermits in the strict sense of the
word, living out of earshot of one another, and coming to-
gether for divine worship on the Saturdays and Sundays only.

! Lausiac History of Palladius, part ii, Introd. § 1.

2The term ‘eremitical’ describes the life of the hermit, the man of the
desert (Gk. dpfiuos, dppuirns; Lat. ‘eremita,’ to which the aspirate was
capriciously prefixed, whence Eng. hermit). Anchoret (Lat. * anachorita’; Gk
&rvaxwpnris, one who has retired from the world) also means a solitary, and is
indistinguishable from hermit. *Solitarius ' also is used, as by Cassian. Ceno-
* bite, on the other hand, is one who lives the ‘common life’ (Gk. xowdBior, life
in community). The word ‘monk ’ has a curious history: originally it meant
a solitary (uovaxds, from udwos) ; but in course of time it was extended to ceno-
bites, and ultimately came to be applied principally to them, so that cenobite is
now its predominant connotation. The Greek word ‘monazontes,’ and also
‘ renunciantes,’ are used for monks generically.

Similarly with monastery: uovasrfpior was originally the abode of a soli-
tary, while xowdéBiov, coenobium, was the place of the common life; but monas-
tery came to be used freely for coenobium, and finally supplanted it in Latin ;
for coenobium, though employed by Jerome and Cassian and once by St Bene-
dict, passed out of currency in Latin; coenobita, however, always remained in

common use. A ‘laura’ (purely Eastern) was a monastery whose monks dwelt
in separate cells or huts within the enclosure.
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In Nitria itself the monk might at choice live either by him-
self or in the same dwelling with one or two or several of his
brethren. Here also the monks assembled in the great church
for divine worship on Saturdays and Sundays only ; on other
days they celebrated the offices apart in the separate cells and
monasteries. On this system every man was left very much
to himself and his own discretion: ‘they have different prac-
tices, each as he is able and as he wishes’ (Palladius). There
was no rule of life. The elders exercised an authority ; but
it was mainly personal, and was a predominance of greater
spiritual wisdom. The society appears to have been a sort
of spiritual democracy, guided by the personal influence of
the leading ascetics ; but there was no efficient hold upon in-
dividuals to keep them from falling into extravagances. The
monks used to visit one another frequently and discourse, two
or three or more together, on Holy Scripture or on the spiri-
tual life. At times, too, there were general conferences in
which a large number took part. Moreover, as occasion arose,
one would give another a broad hint or a practical rebuke, if
he observed anything in his conduct of which he disapproved.
A young man would put himself under the guidance of a senior
and obey him in all things; but the bond between them was
wholly voluntary. The purely eremitical life tended to die
out ; but what took its place continued to be semi-eremitical.

The spirit, the dominating principle of this monachism,
may be thus characterised. It was a spirit of jndividualism.
Each worked for his personal advance in virtue; each strove
to do his utmost in all kinds of ascetical exercises and austeri-
ties, in_prolonging his fasts, his prayers, his silence. The
Tavourite name to describe any of the prominent monks was
¢ great athlete.” And they were athletes, and filled with the
spirit of the modern athlete. They loved to ‘ make a record’
in austerities, and to contend with one another in mortifica-
tions ; and they would freely boast of their spiritual achieve-
ments. One who had seen them describes the Nitrian monks
as ‘surpassing one another in virtues, and being filled with a
spirit of rivalry in asceticism, showing forth all virtue, and
striving to outdo one another in manner of life.” But it is
in Palladius’ account of Macarius of Alexandria that this spirit
shows itself most conspicuously : ¢ If he ever heard of any one
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having performed a work of asceticism, he was all on fire to
do the same’; and Palladius illustrates it by examples. Did
Macarius hear that another monk ate nothing but one pound
of bread a day? For three years he ate each day only what
broken bread he could extract in a single handful through the
narrow neck of a jar. Did he hear that the monks of Pa-
chomius’ monastery ate nothing cooked by fire throughout
Lent? He did the same for seven years. Did he hear that
their observance was ‘great’? He did not rest satisfied till
he had gone to see, and had beaten them all. Thus the prac-
tice of asceticism constituted a predominant feature of this
type of Egyptian monachism. Their prolonged fasts and
vigils, their combats with sleep, their exposures to heat and
cold, their endurance of thirst and bodily fatigue, their loneli-
ness and silence, are features that constantly recur in the
authentic records of the lives of these hermits,and they looked
on such austerities as among the essential features of the
monastic state.

Almost contemporaneously with St Anthony’s becoming
the institutor of a systematised eremitical life in northern Egypt,
St Pachomius established in southern Egypt a cenobitic type
of monastic life. The first Christian cenobium, or monastery
of the ‘common life,’ was founded and the first Christian
monastic rule was written by him about the year 315. In his
own monastery the community was very large, numbering
several hundred monks. They were divided into separate
houses of thirty or forty monks, each with its own superior,
its own cellarer or bursar, its own chapel and refectory ; and
only for the more solemn offices did the entire community
assemble in the great church of the monastery. The life in
the houses was a comimon life under minute and even meticu-
lous written rules ; but the voluntariness and system of private
venture had play here also. Palladius visited a Pachomian
monastery at Panopolis (Akhmim), and describes how the
tables were laid and meals served each hour from midday to
evening, to suit the various grades of asceticism in fasting
practised by the monks ; and St Jerome speaks of their volun-
tary abstinence from the common food provided, and says that
if any liked to absent themselves altogether from the common
table they were free to do so, and might if they preferred
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have bread and water and salt provided for them in their cells
every day or every second day. The Rule said : ¢ Allow them
cither to eat or to fast.’ In short: the fundamental idea of
St Pachomius’ Rule was to establish a moderate level of ob-
servance which should be obligatory on all, and then to leave
it open to each, and indeed to encourage each, to go beyond
the fixed minimum, according as he was prompted by his
strength, his courage, and his zeal.

In another respect the Pachomian monks differed from the
Antonian, namely, in the place that labour held in the life.
Palladius tells us how he saw the Pachomian monks working
in the fields and in the garden, and plying all the trades and
handicrafts, as smiths and bakers and carpenters and fullers
and tanners and shoemakers and tailors. Here we have a fully
constituted and indeed highly-organised cenobitical life, the
day being divided between a fixed routine of church services,
Bible reading, and work seriously undertaken as an integral
factor of the life. Herein lies one of the most significant dif-
ferences between Antonian and Pachomian monachism. In
the former the references to work are few, and the work is of
a sedentary kind, commonly basket-making and linen-weaving,
which could be carried on in the cell ; and it was undertaken
merely in order to supply the necessaries of life, or to fill up
the time that could not be spent in actual prayer or contem-
plation, or the reading of the Bible. Palladius’ picture of the
Pachomian monastery, on the other hand, is that of a busy,
well-organised, self-supporting, agricultural and industrial
colony, in which the daily religious exercises only alternated
with, and did not impede, the daily labour that was so large
an element of the life. '

It was necessary to bring out thus in detail the two primi-
tive types of Egyptian monachism, with their differences and
agreements, as the tendencies and ideals they embody have
run through the whole course of monastic history. The rest
need not be laboured in the same way.

From Egypt the monastic system was transplanted at an
early date to Palestine and Syria, and in the Antonian form.
It struck on a congenial soil, and the characteristic features of
the system; the eremitical life and severe bodily austerities,
which in Egypt tended to become mitigated, here on the
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contrary were yet further emphasised. The ingrained oriental
craving for asceticism, to be seen among the Buddhist and
Hindu ascetics of the present day, showed itself often in strange
and even grotesque forms, of a kind hardly, if at all, found
among Egyptian monks during the best period.

Though there were monks in the Greek-speaking parts of
Asia Minor before St Basil, his is the name associated, and
rightly, with the beginnings of Greek monasticism. After a
year’s travel wherein he visited the monks of Egypt, Syria, and
Palestine, he established, about 360, his monastery near Neo-
Caesarea in Pontus. St Basil’s construction of the monastic
life was fully cenobitical, being an advance in this line on that
of St Pachomius. We have seen that in the latter’s monasteries
the community was divided into houses, each with its own
separate life, the necessary result, no doubt, of the large number
of monks; while even in the houses there was great freedom
in the matter of attendance at meals, and it was only for the
principal celebrations that the whole community assembled in
the public church. St Basil, on the other hand, established a
common roof, a common table, common work, and common
prayer daily ; so that we meet here for the first time in Chris-
tian monastic legislation the fully realised idea of the cenobium
and common life, properly so called. I have said elsewhere
that ‘ St Benedict owed more of the ground-ideas of his Rule
to St Basil than to any other monastic legislator’ ;! therefore
it will be well to bring out the chief features of his conception
of monastic life. St Basil, then, declared against even the
theoretical superiority of the eremitical life over the cenobitical.
He laid down as a principle that monks should endeavour to
do good to their fellow-men ; and in order to bring works of
charity within reach of his monks there were attached to the
monasteries hospitals, or hospices, for the sick and the poor,
wherein the monks ministered ; also orphanages were estab-
lished, separate from the monasteries but close at hand, and
under the care of the monks. Boys, too, were taken into
the monasteries to be educated, and that not necessarily with
the view of their becoming monks. Another new feature in
St Basil’s conception of the monastic life was his discourage-
ment of excessive asceticism ; he enunciated the principle that

1 Eneyc. Brit. (ed. 11), art. ¢ Basilian Monks.’
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work is of greater value than austerities, and drew the conclu-
sion that fasting should not be practised to such an extent as
to be detrimental to work. The time was divided between
prayer, work, and the reading of Holy Scripture. They rose
for the common psalmody while it was still night and chanted
the divine praises till the dawn ; six times each day did they
assemble in the church for prayer. Their work was field labour
and farming ; St Gregory Nazianzen speaks of ploughing and
vine-dressing, wood-drawing and stone-hewing, planting and
draining. The food and clothing, too, the housing and all the
conditions of life, he describes as being coarse and rough and
austere.! From St Basil is derived the monasticism of eastern
Europe. In the Holy Land during the fifth century, alongside
of the cenobia, or monasteries proper, wherein the life was on
the lines laid down by St Basil, there arose another kind of
monastery, the ¢ laura,’ wherein was led a semi-eremitical life,
the monks living in separate huts within the enclosure. Her-
mits also abounded in Palestine.

Monasticism was first imported into western Europe direct
from Egypt to Rome and Italy, and here again on the An-
tonian model. There is no reason for doubting the tradition
that it first became known through the two Egyptian monks,
both of Nitria, who accompanied St Athanasius to Rome in
339. Monasteries both of men and of women soon came into
being in Rome and in other of the great cities of Italy; and
an impetus was given to the movement, and its character and
ideals were fixed, by the Latin translation of the Life of
Anthony, made about 380.

Eusebius, bishop of Vercelli (4. 371), is worthy of special
mention in view of the later history and developments of
monasticism in the West. He was the first to combine the
monastic and clerical states, making the clergy of his cathedral
church live together in community under monastic rule. This
union of the two lives was adopted by St Augustine in his
monastery at Hippo, where as bishop he continued to live the
common life with his cathedral clergy. In later ages it be-
came the practice in all Western and most Eastern monachism

1 See Newman, Church of the Fathers, * Basil and Gregory.” An admirable
monograph on St Basil’s monastic legislation has recently appeared, W. K.
Lowther Clarke's S¢ Basil the Great, a Study in Monasticism, 1913 ; E. F.
Morison's S¢ Basil and his Rule, 1912, also is useful.

2
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that choir monks should be in orders; but it was not general
at so early a date as that which we are now considering : only
in Africa had it any vogue ; in the rest of western Europe the
older type of lay monachism held the field for a long period.
Gaul was the country where the earliest European mon-
asticism had its greatest expansion, and where its records are
most abundant. St Martin of Tours appears to have been the
inaugurator of Gallic monachism. He founded a monastery
‘at Ligugé near Poitiers, ci7. 360, and when he became Bishop
of Tours he formed a monastery outside the city, at Mar-
moutier, the remains of which may still be visited, and made
it his ordinary residence. The following account of the life
there is culled from the pages of Sulpicius Severus, St Martin’s
friend and biographer. The monastery was situated two miles
from the city, in a spot so secret and retired that Martin en-
joyed in it the solitude of a hermit; his cell was a wooden
hut ; he had eighty disciples, most of whom dwelt in caves
(still to be seen) hollowed out of the rocks in the overhanging
cliff ; they were clothed in coarse garments; they rarely left
their cells except to assemble for prayer, or for the daily meal
when the hour of fasting was over; no art was practised
except that of transcribing, and this by the younger monks
only, the elders giving themselves up wholly to prayer. The
records of the monks of Condat in the Jura, and of those of
Auvergne and central France, found in the pages of Gregory
of Tours, display the characteristic features of Egyptian
monachism of the Antonian type, the love of the eremitical
life and of bodily austerities, emphasised and carried to a pitch
hardly met with in Egypt, but common in Syria.! Monas-
ticism in southern Gaul finds its chief literary expression
in the writings of John Cassian, whose Institutes and Colla-
tions were composed for the guidance of the first abbots of
Lerins, and of Cassian’s own monastery at Marseilles. Re-
cognising that mitigations in the practices of the Egyptian
monks were necessitated by conditions of climate and racial
temperament, Cassian adopts certain compromises; but he
does so under protest, and he always makes it clear that he
looks on the monks of Egypt, those especially of Scete, as the
best exemplars of the monastic ‘system, and the whole tend-

1Sece Dudden, Gregory the Great, ii, 79.
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ency of the Conferences is to extol and to propagate the
primitive Egyptian ideals.! The fame of Lerins, founded
by Honoratus in 410, has eclipsed that of the other early
monasteries of Gaul. The details have to be collected from
many sources and pieced together to make a picture of the
life. This has been done by Malnory in his standard work
on St Caesarius of Arles. The monastery was a community
like those of St Basil, devoted to the public psalmody and
agricultural work ; but a number of the elder monks withdrew
from the monastery to live as hermits in cells in the solitary
places of the island. One feature was a new departure in the
-history of monasticism, the assiduous cultivation of theological
studies, so that Lerins became famous as a school of theo-
logians and controversialists, and also as a seminary of bishops
drawn forth from it during the entire fifth century to rule the
principal sees of southern and central Gaul.

Of early Spanish monachism before St Benedict nothing
is known, and of Celtic but little that is sure. In Ireland and
Wales there were great monasteries, each numbering many
hundred monks. The eremitical life was much in vogue; and
these Irish and Welsh hermits, notwithstanding all difficulties
of climate, rivalled successfully in their fasts, austerities, and
vigils their compeers of Egypt and even of Syria : of St David
it is actually said that he imitated the Egyptian monks and
led a life like theirs.? St Columbanus, the founder himself or
by his disciples of the great Irish monasteries of central
Europe, Luxeuil, St Gall, Bobbio, was born perhaps in the
very year of St Benedict's death; he is mentioned here
because his Rule and the Life of him and his companions,
though composed on the Continent, undoubtedly reflect the
spirit and tradition of cenobitic life in Ireland, and bear witness
to its extreme rigour and to its similarity in conception to the
Antonian monachism of Egypt.

1See especially Coll. xviii and xix, where the superiority of the solitary
life is unequivocally proclaimed: going from the monastery to the eremitical
life is as passing from a primary school to a secondary, ‘de primis coenobii
scolis ad secundum anachoreseos gradum tendere’ (xviii fis.); the cenobium
is a preparatory school, ¢ iuniorum scolae’ (xix, 2).

3 See the entire passage cited from the Life, H. Williams, Christianity in
Early Britain, p. 327: this work contains a good account of Celtic monachism.
See also the Chrétientés Celtiques of Dom Gougaud. There is a good summary

in chap. iv of Workman’s Evolution of the Monastic Ideal.
2 *
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Italy, naturally, interests us more nearly than Ireland or
Gaul ; and for the ideals of Italian monasticism at the close
of the fourth century St Jerome may be spokesman: ¢ Let us
monks take as patterns which we are to follow the lives of
Paul, of Anthony, of Julian, of Hilarion, and of the Macarii ’
(Ep. lviii), hermits all, and of an extreme austerity of life.
The monastic institute in Italy in the fifth century was not
so flourishing as that of Gaul. Monasteries, monks, hermits
existed in all parts of the Peninsula; there is special mention
of the hermits in the islands of the Tyrrhenian Sea. But
there were no monasteries so famous as St Martin’s at Tours,
or Cassian’s at Marseilles, or that of Honoratus in Lerins.
Information concerning Italian monks during this period is
meagre. Nevertheless certain indications are forthcoming.
Rufinus made in Latin an abridgement of St Basil’s Rules, in
the hope that the ‘Cappadocian observance ' might make way
in Italy; and St Jerome translated the Rule of Pachomius.
There are indications that both Rules made their influence
felt here and there, and in varying degrees, among Italian
monasteries ; but 1 do not know of any evidence that would
lead us to suppose that the life of any monastery in Italy (or
western Europe) was organised on the lines of either system:
the Greek monasteries of southern Italy belong to a later date.
Italian monachism in the fifth century seems to have been
eclectic in character, and to have freely borrowed ideas and
regulations from these two rules and from other documents
of Egyptian inspiration, from Cassian, the Apophthegmata or
Sayings of the Fathers of the Desert and their Lives; also a
Rule of Macarius and other similar rules, all translated into
Latin. St Benedict shows a familiarity with all these docu-
ments ; and this goes far to prove that they were in current
use in the monasteries of central Italy at the end of the fifth
century. Thus, in spite of the fact that by this date monastic
life in Italy had become indefinitely diversified, each monastery
having practically its own rule according to the ideas of the
abbot, it is seen that the authoritative documents were of
Egyptian origin, and that Italian monachism still drew its
inspiration from Egypt. This inference is verified by the few
glimpses of the actual workings of the survivals of the pre-
Benedictine monachism of central Italy which are afforded
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by St Gregory's Dialogues. Alongside of fully cenobitical
monasteries, one of which is said to have had 200 monks,
there are many incidental mentions of monks leading an
eremitical life and practising austerities of the kind we have
met with in Gaul and in Syria. And of this fact, that the
Antonian system of Egypt was still the ideal in Italy at the
end of the fifth century, St Benedict himself is the palmary
proof : for, on resolving to become a monk, he as a matter of
course retired to the wilderness, and lived alone in a cave, in
the practice of great austerities (St Gregory, Dialogues, ii, 1).!

The foregoing survey of pre-Benedictine monachism shows
that over the whole of western Europe, in Italy, Gaul, and the
Celtic lands alike, although in practice monasticism tended to
become more and more cenobitical, the theory still was that
of the Antonian monachism of Egypt; the dominant feeling
was that the more nearly the life could be made to approxi-
mate to that of the Egyptian hermits the more perfectly was
the monastic ideal being carried out; and the great object of
European monks was to emulate those of Egypt. It may be
well to confirm these impressions, which are the fruit of a pro-
longed study of the literature of early Christian monachism,
by the words of another worker in the field of early monachism
in Gaul and Italy. Mr Dudden, speaking specially of Gaul,
says: ‘The monasticism which had been imported into Gaul
from the East had not yet become adapted to the conditions
of Western life. It was not yet acclimatised, and had not
learned how to accommodate itself to its new environment.
The austerities of Eastern monachism, though mitigated in
some cases, were imitated as closely as circumstances would
permit, and the asceticism of the saints of the Thebaid (i.e.
Antonian) was the goal of the strivings of Western devotees.’ 2

In Ireland this system worked successfully for a long
time. But in Gaul great difficulties were experienced. Even
Cassian thought it necessary to make mitigations, grudgingly,
in the Egyptian manner of life. And in the Dialogues of
Sulpicius Severus one of the interlocutors is Gallus, a Gallic
monk, a disciple of St Martin, who makes several half-comical

1 With the foregoing sketch may be compared Workman'’s Evolution of the
Monastic 1deal, ii, and Pourrat's Spiritualité Chrétienne, vi.
2 Gregory the Great, ii, 78.
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protests that such fasting as is possible in the East cannot be
expected of Gauls: ‘The love of eating is gluttony in the case
of the Greeks, whereas among the Gauls it is due to their
nature” Mr Dudden does not hesitate to characterise Gallic
monachism as decadent. There can be no doubt that in
Italy, too, the same difficulties came to be felt, and that in
the course of the fifth century considerable and widespread
laxity had made its way into the monastic system. It is
evident that St Benedict’s descriptions of the Sarabitae and
Gyrovagi are no mere antiquarian reproductions of what St
Jerome and Cassian had said before, but depict a state of
things that existed around him. We have, moreover, the
instance of the relaxed monastery that he was called to
govern before founding any monastery of his own. The
picture of Italian monastic life in the sixth century revealed in
St Gregory’s letters gives an impression of much disorganisa-
tion and many abuses ;! but in all such letters, written for the
purpose of correction, the abuses must needs loom unduly
large. This falling away may be ascribed largely to the fact
that the monks of Italy and Gaul were endeavouring to emu-
late a life hard enough in oriental lands, but doubly hard in
western Europe ; and were trying to live up to an ideal which
the climatic and other conditions of the country rendered im-
possible, or at any rate extremely difficult. The downward
process would inevitably be hastened by the discouragement
and demoralisation consequent on an abiding sense of failure.
As Mr Dudden puts it : ¢ Though a few monks and anchorets
lived up to the Eastern standard of asceticism, the majority of
religious found the ideal too high for them, and, in despair of
attaining to it, became careless and lax.’ 2

Such was the prevailing condition of monasticism in western
Europe at the opening of the sixth century, and.such were the
dangers threatening it, when St Benedict founded his institute
and wrote his Rule.

1 Dudden, op. cit. ii, 174. 20p. cit. ii, 79.



CHAPTER III
ST BENEDICT’S IDEA

IN another connexion I have written as follows: ¢ How far
have Benedictine history and wark in the world, and, it may
be said, Benedictine ideas, gone beyond anything that can
have been in St Benedict's mind. How little he thought
that his monks were to be apostles, missionaries, civilisers,
school-masters, editors of the Fathers. How surprised would
he have been at the figure of a medieval mitred abbot, a
feudal baron, fulfilling the functions of a great landlord and
of a statesman. How bewildering to him would have been
the gorgeous church functions and the stately ceremonial that
have become one of the most cherished traditions among his
sons. How meaningless would the work that has come to
be regarded as characteristically Benedictine have seemed in
his eyes, and how strange would the adjective learned,”
associated as a sort of comstans epitheton with his name, have
sounded in his ears, who (to use St Gregory’s quaint phrase)
fled from the Roman schools “scienter nescius et sapienter
indoctus.” What a development, what a transformation is
here! Yet, for all that, it is by common consent recognised
that, on the whole and in its great currents, Benedictine
history has been true to the idea of the Founder, a legitimate
development, not a perverston 1

In this passage is applied to Benedictine monachlsm the
principle accepted in regard to all institutions, social, political,
religious, that live on and work during long periods of time,
that they must needs change and develop and grow, it may
be almost out of recognition. It is a sign of life; for to live
is to grow and to change, and such changes, however seem-
ingly great, which are but as the vital responses of a living

1 Hibbert ¥ournal, 1906, p. 490,
23
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organism to the conditions and needs of its successive environ-
ments, are justified as legitimate and true developments of
the original idea. Hence to isolate St Benedict’s idea, or
St Francis’ idea, and make it the sole measure of Benedictine
or Franciscan history, ruling out whatever was not explicitly
present to the Founder’s consciousness, would be unhistorical,
uncritical, and untrue.

And so, if we now endeavour to bring out into the clear
St Benedict’s own idea, his reconstruction of monasticism as it
shaped itself in his mind, it is not at all with the object of
showing that whatever is outside his concept is thereby false
to his idea, or that the most literal reproduction of the physi-
cal conditions of life in his monastery would be the most faith-
ful presentation of -his mind and spirit throughout all ages.
Quite otherwise. But, on the other hand, it is true that
fidelity to the original type and continuity of principles are
the chief tests of the truth of historical developments.! And
so an examination and appreciation of St Benedict’s idea in
its simplicity and as it was in his own mind is the neces-
sary prelude to any study of Benedictine momachism, the
norm by which must be judged all manifestations of Bene-
dictine life and activities at all times. We have, therefore,
at the outset to try to arrive at a correct conception of what
St Benedict’s idea was.

(1) It is fortunate that he tells us himself quite definitely
what he intends to do: ‘We are going to establish a School
of God’s Service, in which we hope we shall establish nothing
harsh, nothing burthensome’ (Prologue).? St Benedict, we
have seen, when he first made up his mind to be a monk,
acting according to the Egyptian monastic ideals current in
western Europe, retired to a desert spot and dwelt in a cave,
enduring hunger and thirst, heat and cold, and all the in-
clemency of the weather. But when he came to write his

1 They are Newman's first two * Notes of a Genuine Development of an
Idea,’ in the Essay on the Development of Christian Doctrine. The other Notes
are: Power of Assimilation, Logical Sequence, Anticipation of its Future, Con-
servative Action on its Past, Chronic Vigour. .

¢ Constituenda est ergo nobis dominici schola servitii. In qua institutione
nihil asperum, nihil grave nos constituturos speramus’ (Regula, Prol. 116; the
lines added in references to the Rule are those of my * Editio critica-practica,’
Herder, 1912). )
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Rule and to legislate for the life of his own monastery of
Monte Cassino and any others that might adopt his Rule, his
ideas had undergone a change, embodied in those words in
which he says that in the school of divine service he was
founding, he intended to establish ¢nothing harsh or burthen-
some.” These words have very commonly been interpreted
as a pious exaggeration or device to encourage his disciples,
and as not really meaning what they say ; but it is easy to
show that they do mean exactly what they say. They are
borne out by other passages of the Rule. The forty-ninth
chapter opens: ‘Though we read that a monk’s life should at
all times have the Lenten observance, yet as few have this
courage, we urge them in these days of Lent to wash away
the negligences of other times.’ Similarly in the fortieth
chapter: ¢ Though we read that wine is not for monks at all,
yet as in our days monks cannot be persuaded of this, at any
rate let us agree to use it sparingly.” And there are other
cases in which what may be called the appeal to monastic
tradition in regard to austerity of life is made, only to be set
aside, that mitigations may be deliberately adopted.! This
point will be worked out in some detail in the next chapter;
here it will suffice to quote St Benedict’s words when sum-
ming up in the last chapter of the Rule: ‘W.e have written
this Rule in order that by observing it in monasteries we may
show we have in some measure at any rate integrity of morals
and a beginning of the monastic life’? And in concluding he
calls his Rule ‘a very little rule for beginners’ (minima
inchoationis regula).

In this St Benedict is not using the language of feigned
humility, but is speaking the very truth, as appears from a
comparison of his Rule with the records of the monachism of
Egypt or of western Europe in his day. However austere
may seem in the twentieth century a life according to the
letter of St Benedict’s Rule, in his own day it can have ap-
peared but as an easy form of monastic life, when compared
either with the existing monastic rules and accepted traditions
on the one hand, or with the ordinary discipline of the Church

1See cc. xvin fin., xLviI, 16-22.”

3¢ Regulam hanc descripsimus, ut hanc observantes in monasteriis aliquatenus

vel honestatem morum aut initium conversationis nos demonstremus habere’
(Reg. Lxx1m).
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for the faithful, as in the matter of fasting and penitential code,
on the other. Indeed, Dom Morin declares that in these
matters St Benedict’s régime was no more than was often
imposed on Christians living in the world! Thus in his
reconstruction of the monastic life St Benedict’s idea was to
establish a manner of life, self-denying, of course, and hard ;
but not a life of great austerity. Benedictine life is not, and
is not intended to be, what is called a ¢ penitential life’; and
any one who feels called to such a life should go to some other
order and not become a Benedictine, for a life such as this is
not in accordance with St Benedict’s idea.

(2) Another of St Benedict’s fundamental ideas appears in
the first chapter of the Rule. He lays it down that he writes
his Rule for cenobites (i.e. monks living in community), and for
cenobites only. After speaking of other kinds of monks, both
good” and bad, he says in conclusion: ‘Let us proceed to
legislate for the strongest and best kind, the cenobites.’? He
has just given a definition of cenobites; but as this chapter is
in large measure based on passages of St Jerome and Cassian
(see my edition of the Regula, p. 9), it will be helpful to know
precisely their idea of cenobites, which St Benedict had before
his eyes when framing his own definition. St Jerome only
says that cenopites may be called ‘ men living in common’ (in
commune viventes), or ‘dwelling in common’ (qui in commune
habitant) (Ep. xxii, 34, 35). Cassian’s description is: * Who
live together in a congregation and are governed by the judge-
ment of a single elder.’® St Benedict explains cenobites as
¢ monasterial, serving as Christ’s soldiers under a rule or abbot.’ ¢

1L'Idéal Monastique, iii.

3¢ His ergo omissis (scil. heremitis, sarabaitis, gyrovagis) ad coenobitarum
fortissimum genus disponendum veniamus’ (Reg. 1). ¢ Fortissimum genus’ is
difficult to translate. Evidently it does not mean ‘most austere,’ or ‘most
strenuous.’ It has been translated ¢ most steadfast,’ or * most valiant,’ or even
‘best.’ This latter is what it really means. On the whole the rendering given
above, ‘strongest and best,’” seems to bring out the meaning.

3¢In  congregatione pariter consistentes unius senioris iudicio gubernantur’
(Coll. xviii, 4).

4¢ Monasteriale, militans sub regula vel abbate (Reg. 1). *Vel' with St
Benedict often is equivalent to ‘et’ (see my ed. of the Regula, p. 197). There
were many monasteries without any rule other than the living voice of the abbot,
but there were not any with a rule and no abbot, or other superior. At the pre-
sent day the * ldnorhythmlc monasteries of the Eastern Church are governed by
a board of seniors without any personal superior,
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He uses the word ‘monasterial,’ not monastic, as the latter
would be applicable to hermits as well as cenobites.! ‘Mona-
sterial ’ receives its interpretation in various places in the Rule;
‘ dwelling in cenobia’ (c. V), ¢ persevering in the monastery till
death’ (Prol. 128); and, as a matter of fact, the whole tenor
of the Rule contemplates nothing else than an organised com-
munity living a fully common life under rule ; common prayer,
common work, common meals, common dormitory; a life
lived wholly within the precincts of the monastery, the occa-
sions of going forth being reduced to a minimum, and regarded
as definitely undesirable and dangerous (c. IV fin., c. LXVI fin.).

St Benedict speaks, indeed, with admiration of the eremi-
tical life (c. 1), which then formed an integral part of European
monachism, and was commonly regarded not only as the most
perfect realisation of the monastic life, but as the goal to be
aimed at in practice by those who had the necessary courage
and strength in virtue; but he expressly declares that he
legislates for cenobites alone. Consequently, when we find
instances of eastern or western monks, especially Irish, going
forth from their monasteries to lead the eremitical life; or
when we see them undertaking pilgrimages or wanderings as
a practice of asceticism, as is common now among Buddhist
ascetics, such things have great interest for the general history
of monasticism: but they have no interest for Benedictine
history, and afford no help for the interpretation of St Bene-
dict’s idea, which was plainly and only cenobitic. There are
other kinds of monks, good and bad ; but St Benedict’s idea
of his own monks was that they were to be cenobites, spend-
ing their lives in the monastery, under the conditions of com-
munity life.

(3) But St Benedict introduced a modification into the idea
of cenobitical life. Up to his time monks, though looked upon
as bound, whether by vows or without them, irrevocably to
the practice of the monastic life, so that to abandon it was
considered an apostasy, still were not tied to a particular
monastery or community, but were allowed with little diffi-
culty to pass from one house to another. St Benedict’s
most special and tangible contribution to the development of

1 ¢ Monasticus ' is from monachus ; ‘ monasterialis ' from monasterium. The
word is found elsewhere, but it is not common.
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monasticism was the introduction of the vow of stability. It
will be necessary later on to inquire with some care what was
his own full idea of stability. Here it will be enough to say
in general that by it he put a stop to such liberty of passage
from monastery to monastery, and incorporated the monk by
his profession in the community of his own monastery. St
Benedict thus bound the monks of a monastery together into
a permanent family, united by bonds that lasted for life. This
idea that the monks of each Benedictine monastery form
a permanent community, distinct from that of every other
Benedictine monastery, is among the most characteristic
features of Benedictine monachism, and a chief discriminant
between it and the later orders. This idea of the ‘monastic
family,” at any rate in its concrete realisation, was St Bene-
dict’s. The great Coptic monasteries of Pachomius and Sche-
nute were far too big to be families; they were rather great
agricultural colonies, divided into houses, and organised on
the basis of the different trades carried on in them. Concern-
ing the inner life of St Basil’s monasteries we have not suffi-
cient information ; but neither St Martin’s at Tours, where the
eighty monks abode in separate caves, nor the huge Celtic
monasteries with their hundreds of monks, can be regarded
as embodying the family type so characteristic of Benedictine
monachism : nor could they, without the idea enshrined in the
Benedictine vow of stability.

(4) In view of current notions concerning religious orders,
it is necessary here at the outset to bring out a negative side
of St Benedict's idea, and emphasise the fact that he had no
thought of instituting an ‘order.” There was no such thing
in his time as monastic or other orders. St Benedict had no
intention that the monasteries wherein his Rule was followed
should form a group apart ; nor did they for many centuries,
but each Benedictine monastery was a separate entity, autono-
mous and self-contained, having no organic bond with other
monasteries. Among the houses of the Black Monks, pure and
simple (that is, outside of the systems of Cluny and Citeaux),
each abbey continued to stand in its primitive isolation, until
the formation of national chapters at the beginning of the
thirteenth century.

Moreover, associated with the modern concept of a re-
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ligious order is the idea of some special work to be done,
some need of the Church to be met; and a man joins the
order hoping thereby to be enabled the better to carry out
this work to which he feels called. But with the Benedictines
it was not so: there was no special form of work which their
organisation was designed to undertake. A man became a
monk precisely because he felt called to be a monk and for
no other purpose or object whatever, nor as a preparation for
anything else—except Heaven. The monk’s object is to
sanctify his soul and serve God by leading a life in community
in accordance with the Gospel counsels. Works of various
kinds will be given him to do; but these are secondary, and
no one of them is part of his essential vocation as a monk.
What has been here said may be illustrated and enforced from
the earlier pages of Cardinal Gasquet's Sketck of Monastic
History.! The monastic life ‘is nothing more than the Chris-
tian life of the Gospel counsels conceived in its full simplicity
and perfection. It has no determinate object in view beyond
this; it has no special systems or methods. The broad law of
Christian liberty is its only guide ; it is neither strict nor lax ;
it aims neither at too high things nor is it content with any
low standard of conduct ; but it adapts itself to the workings
of grace in each individual soul, and gains its end when it has
brought that individual soul to the highest perfection of which
its natural and supernatural gifts render it capable’ (p. xiv).
Again: ‘It is merely a systematised form of a life according
to the Gospel counsels, existing for its own sake, as a full
expression of the Church’s true and perfect life’ (p. xi).

(5) Returning to St Benedict’s definition of his monastery
as ‘a school of the service of God,” we ask what was the kind
of service that he established? It may be said to be contained
in the three services : Self-discipline, Prayer, Work. Of these
three services, self-discipline is, of course, the subjective basis
and condition of the others, that which gives its meaning to
the whole life ; it will be enlarged upon in the two succeeding
chapters.

Of the external services St Benedict placed prayer, and
in particular common prayer, the celebration in choir of the

1 Prefixed to reprint of translation of Montalembert’'s Monks of the West,
1895, vol. i.
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canonical office, first in order of thought and importance.
He calls it ¢ the duty ’ or ‘the task of our service’ (servitutis
officium, ve/ pensum, c. XVI, §; c. L, 8); it so filled his mind
that it is the one subject on which he legislates in minute
detail, devoting eleven chapters to that ordering of the
psalmody and office which after fourteen centuries is still
used by his sons: ‘the Work of God’ is his name for it, and
he says that ‘nothing is to be set before the Work of God’
(nihil operi Dei praeponatur) (c. XLII). That by ‘Work of
God’ (opus Dei, opus divinum) St Benedict means precisely
the public recital of the office, and nothing else, is made clear
by an examination of the places where the term occurs in the
Rule.! :

The prominence of the opus Dei in St Benedict's mind
has been erected into a principle, that the public celebration
of the office is the purpose of his institute, and that Benedic-
tines exist for the sake of the choir, ‘ propter chorum fundati.’
I have heard of a Benedictine abbot who expressed this idea
so crudely as to say to his monks: ‘ You have the choir and
the refectory ; what more do you need?’ But the view finds
expression also in Abbot Delatte’s excellent Commentary on
the Rule, which I read in general with great agreement: ‘The
proper and distinctive work of the Benedictine, his portion,
his mission, is the liturgy. He makes his profession in order
to be one in the Church—the society of divine praise—who
glorifies God according to the forms instituted by herself’?
This means that the essence of a Benedictine vocation is the
celebration of the Liturgy. If that be the case, it is due to
St Benedict himself, and must be counted among the innova-
tions he made in the monastic life, for it was not part of the
inheritance he received from the earlier monasticism. The
public celebration of the canonical office always held a pro-
minent place in cenobitical life of whatever kind ; but the idea
that it was the essence of the life does not emerge from the

1See my edition, Index, pp. 191 and 203. ‘Opus Dei’' was used in the
same sense at Lerins, as appears in the Lerins Psalmody and in the Rules of
Caesarius; but in other literature of early monasticism it has a wider meaning
and signifies the works of the spiritual and ascetical life (loc. cit.).

3¢L'oeuvre propre et distinctive du Bénédictin, son lot, sa mission, c’est 1a
liturgie. 11 émet profession pour étre, dans I'Eglise, société de louange divine,
celui qui glorifie Dieu selon les formes instituées par elle ’ (p. 153).
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records of the Egyptian monks, nor from the writings of
St Basil or'Cassian. So far as the earlier monachism goes,
a much stronger case could be made out for Fr Augustine
Baker’s contention that private spiritual prayer is the scope of
the monastic state.

The * nihil operi Def praeponatur, when taken in its con-
text and in relation to the passage in the Rule of Macarius on
which it is based (see my ed. of the Regula, p. 77), does not
afford ground for thinking St Benedict narrowed the concep-
tion of the monastic life in this way. Is it to be supposed
that his idea was : I want to secure the celebration of the divine
office, and therefore will I establish a monastery. This no
doubt has been true of many a founder of individual monasteries,
collegiate chapters and chantries in the middle ages; but can
hardly be true of St Benedict. Was not his idea rather: I
want to establish a monastery to be a school of God’s service,
wherein the primary community service shall be the public
celebration of the divine office. Consequently I agree with
Dom Morin in holding that the ¢ propter chorum fundati’ is
an exaggeration.! I believe the idea arose at a later date, in
the ninth or tenth century, at a time when manual labour
had dropped out of the life of the monasteries, and there was
a prodigious increase in the church services, masses, offices,
additional devotions, so that the monks spent most of their
time in church, as will be explained in a later chapter. It
was then too that the liturgical pomp and circumstance and
the elaboration of ritual underwent a great development;
whereas St Benedict’s liturgy was doubtless of a severe
simplicity that would nowadays appear puritan.

But whatever view be held on this point of Benedictine
theory, all will accept what Cardinal Gasquet has written on
the actual place the office holds in Benedictine life: ¢ The
central figure of the society (of the monastery) was its divine
King. The monastery was a palace, a court, and the divine
office was the daily service and formal homage rendered to the
divine Majesty. This, the opus Dei, was the crown of the
whole structure of the monastic edifice. It was pre-eminently
the work of the monk which was to take precedence of every
other employment, and to which monastic tradition has ever

1 L’'Idéal Monastigue, vii.
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given a marked solemnity. Day by day, and almost hour by
hour, the monk, purified by his vows, enclosed from the world,
seeks to renew the wonderful familiarity with his God and
Father which our first parents forfeited, but which, through
our second Adam, is restored in the Christian Church. In a
word, the divine office is the soul of the monastic life’ (Skesch,
xiii). The Declarations of the English Congregation say that
‘our primary duty is to carry out on earth what the angels
do in heaven,’ ! and to this probably no exception will be taken.

(6) Of the service of Work it will here suffice to say that the
work fell under the categories of manual labour and reading,
between which were apportioned the hours of the day not
spent in the church. The labour was predominantly work
in the fields and garden, or the housework in kitchen and
elsewhere, necessary for the life of a large community. The
reading, it may safely be said, was confined to the Scriptures
and the Fathers, and was devotional rather than intellectual
in character and scope: ‘lectio divina’ is St Benedict's way
of describing it (c. XLv11I, 3).

A simple life it was, made up of a round of simple duties ;
and the monks were quite simple men: though no doubt
some were of the same station in life as St Benedict himself,
the great majority of them were recruited from the Italian
peasantry, or from the semi-barbarous Gothic invaders (Dsa-
logues, ii, 6). They were not priests, they were not clerics;
there were only two or three priests, perhaps only one, in the
community, just sufficient to celebrate the Sunday mass and
administer the sacraments. The general conditions of life
were probably not rougher or harder than would have been
the lot of most of them had they remained in the world. The
difference lay in the element of religion brought into every
detail of their lives. And so-they lived together their com-
mon life, serving God by the daily round of duties in choir, in
farm and garden, in kitchen and bakehouse and workshop—
chanting, praying, working, reading, meditating—their life-
work and their life-interests being concentrated as far as
possible within the precincts of the monastery or its im-
mediate vicinity.

Such were the primitive Benedictines, St Benedict’s own

1+ Primarium officium nostrum est in terra praestare quod angeli in caelo.’
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monks, such was the mustard seed which has grown into the
great and varied and complex tree that will be revealed to us
when we come to study St Benedict’s institute as it has de-
veloped itself in history. Such was St Benedict's own idea of
the monasticism which in the maturity of his religious ex-
pedence and spiritual wisdom he established at Monte Cassino
and legislated for in his Rule. And this was the community,
and these the men, destined by God to play so great a part in
repairing the ruin, religious, social, material, in which Europe
was lying, and in converting, christianising, and educating the
new nations that were to make the new great Christian Com-
monwealth.

From what has been said the pertinent observation follows,
that to set up, as has been done, St Benedict in his cave at
Subiaco as the embodiment of the truest Benedictine ideal, and
the pattern which it would be well for Benedictines, had they
the courage and firmness of mind, to try to imitate, is unhis-
torical and untrue : no less untrue than it would be to set up
St Ignatius at Manresa as the best embodiment'of the spirit
and life of the Society he founded. Such episodes in the lives
of these and other great founders were only periods of for-
mation and preparation for their work of religious creation ;
and when they came forth from their retirement they did not
shape their institutes on the lines they had themselves at first
adopted, but in conformity with the lessons they had learned
therein in many things they turned their back upon their own
early experiences; so that their fully formed and matured
idea is to be seen in their rules and in their mstxtutes in the
final form in which they left them.

It is impossible to include under any single formula St
Benedict’s idea, or the Essence of Benedictinism ; just as im-
possible as it is to include under any single formula the Essence
of Christianity. All that can be done is to state various aspects
which taken together may afford an adequate conception.
The following description gathers up the points that have been
brought out in this chapter. St Benedict’s idea was to form a
community of monks bound to live together until death, under
rule, in common life, in the monastery of their profession, as
a religious family, leading a life not of marked austerity but
devoted to the service of God—* the holy service they have

3
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professed,’ he calls it ;! the service consisting in the community
act of the celebration of the divine office, and in the discipline
of a life of ordered daily manual work and religious reading,
according to the Rule and under obedience to the abbot.

It will be of interest in conclusion to confront this account
of original Benedictine life with Newman’s impressions of it
as given in his essay on ‘ The Mission of St Benedict’ Bene-
dictines have reason to be grateful that one of Newman’s
knowledge and insight and historical genius should have given
them this objective study of their life and spirit. The monks
of those days, he writes, ‘had a unity of object, of state, and
of occupation. Their object was rest and peace; their state
was retirement ; their occupation was some work that was
simple, as opposed to intellectual, viz. prayer, fasting, medita-
tion, study, transcription, manual labour, and other unexciting,
soothing employments. . . . The monastic institute, says the
biographer of St Maurus, demands Summa Quies, the most
perfect quietness ; and where was quietness to be found, if not
in reverting to the original condition of man, as far as the
changed circumstances of our race admitted ; in having no
wants, of which the supply was not close at hand ; in the “nil
admirari ” ; in having neither hope nor fear of anything below ;
in daily prayer, daily bread, and daily work, one day being
just like another, except that it was one step nearer than the
day before it to that great Day which would swallow up all
days, the day of everlasting rest.’ 2

1¢ Servitium sanctum quod professi sunt’ (c. v, 4).
2 Mission of St Benedict, § 3 (p. 29 in separate reprint),



CHAPTER 1V

BENEDICTINE ASCETICISM

FIVE chapters will now be devoted to the ‘ Inner Life,’ or the
personal dealings of the individual soul with God, and will
study St Benedict’s mind, as it may be read in the Rule and
in Benedictine tradition, on the range of subjects embraced
under the ideas of Self-discipline and Prayer. Self-discipline
has already been put in the first place, as the most fundamental,
among the services of that School of God’s Service that St
Benedict declared his monasticism to be ; and it will be taken
in this and the following chapter under the titles ¢ Asceticism’
and ¢ Spiritual Life.” Rightly understood, these are indeed
but different names for the same thing ; still, it will be con-
venient to treat them separately. And first, Benedictine
Asceticism.

Elsewhere I have said : * Monasticism is a system of living '
which owes its origin to those tendencies of the human soul
which are summed up in the terms “asceticism’ and “ mysti-
cism.” Mysticism may broadly be described as the effort to
give effect to the craving for a union of the soul with the
Deity already in this life ; and asceticism as the effort to
give effect to the hankering after an ever-progressive purifica-
tion of the soul and an atoning for sin by renunciation and
self-denial in things lawful. These two tendencies may well
be said to be general instincts of humanity ; because, though
no* always called into activity, they are always liable to be
evoked, and in all ages and among all races they frequently
have asserted themselves. Indeed the history of religion shows
that they are among the most deep-rooted and widespread in-
stincts of the human soul ; and monasticism is the attempt to
develop and regulate their exercise.’ !

1 Art. * Monasticism,’” Encyc. Brit. (ed. 11).
35 3*
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It is necessary briefly to set forth the real nature of as-
ceticism and its place in Christian life; because without a
proper notion of the theory of asceticism it would not be pos-
sible to understand Benedictine monachism, or any monachism
whatsoever.  Asceticism (doxnois, from daoreiv, exercise or
training, as of athletes) denotes strictly ethical training, self-
discipline, in the widest sense of the term. So understood
asceticism must be an ingredient in every seriously lived
* Christian life, and in any well-ordered moral life. But the
name is hardly used of the ordinary endeavours of a good life ;
it connotes some special kind of endeavour, some set efforts at
self-denial and spiritual achievement beyond what is required
in order to work out our salvation. It is a subject on which
much has been written of late, and thoughtful non-Catholic
opinion has travelled far from the crude old Protestant view
that asceticism is unchristian and unnatural. To mention only
English works, the subject is well dealt with in chapters i to
iii, and in App. i and iii, of Hannay’s Spirit and Origin of
Christian Monasticism, and more briefly in the first chapter of
Lowther Clarke’s Sz Basi/ ; and a hundred columns are de-
voted to it in Hastings' Encyclopaedia of Religion and Ethics,
where it is treated in full, in a dozen sections by as many
writers.

It will be helpful to give various definitions or descrip-
tions of asceticism from these writers, especially as they re-
gard it from more or less critical standpoints. In the section
¢ Christian Asceticism’ of Hastings’ Encyclopaedia, by the well-
known Protestant scholar, Dr Otto Zéckler, author of an ex-
haustive monograph, Askese und Monchtum, the following
account is given: ‘The word, when used in the sphere of
religion and ethics, denotes self-preparation for a virtuous
course of conduct, the zealous practice of acts of devotion and
morality ; this practice of virtue in the narrower and stricter
sense, or what may be called moral gymnastic, may consist
in exercises of an inward kind (prayer offered in the heart,
examination of conscience and the like), or in acts of self-
discipline passing over into the outward life (self-mortifi-
cations by fasting, voluntary poverty, sexual continence,
etc.)’ Mr Lowther Clarke writes: ¢ Asceticism is severe self-
discipline undertaken for religious ends, and exercised with
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reference both to the natural desires of the body and the dis-
tractions of the outer world’ (Sz Basi, p. 3).

Mortification is a term closely akin to asceticism, and
perhaps rather signifies the acts whereby the idea of asceticism
is carried out in practice. The word goes back to St Paul
In the Latin Bible ‘mortificare’ represents wexpoiw.! The
idea in ascetical language is the killing of the self in all its evil
manifestations—self-love, self-conceit, self-will, self-seeking,
and every form of selfishness. Like asceticism, it is internal
or external ; the external or bodily mortification being of
value only in so far as it promotes the internal or spiritual.
The well-known English Benedictine ascetic and mystic
author, Fr Augustine Baker, who will many times be referred
to in the sequel, divides the whole range of the spiritual life
into the two branches, Mortification and Prayer, these being
only more concrete names for the abstract terms asceticism
and mysticism as used above. Fr Baker's treatment of morti-
fication is in large measure a treatise on the chief religious
virtues, including chapters on Patience, Humility, and the Love
of God. The latter would'not in ordinary language be con-
sidered a mortification : but Fr Baker’s meaning is that love
of God is the mortification of self-love. His conception of
mortification is that by it ¢ we exercise all duties and practise
all virtues which regard ourselves’ . . . thus, ‘in general,
mortification includes the exercise of all virtues; for in every
act of virtue we mortify some inordinate passion and inclina-
tion of nature, so that to attain to perfect mortification is to
be possessed of all virtues.’”? Further, he says that ‘ prayer
is in itself the most excellent and effectual mortification, for
in it and by it the most secret risings of inordinate passions
are contradicted.”?® Such teaching carries the idea of interior
or spiritual mortification to its extreme limit.

It is under the leading idea of Renunciation that Mr
Hannay considers asceticism, and also Mr Workman, for
whom monasticism is but a chapter ‘in the long story of
renunciation in the Christian Church’;* and in this they
have Cassian with them, whose favourite name for monk is

1« Mortificate membra vestra quae sunt super terram’ (Col. iii, 5).
! Sancta Sophia, pp. 196, 209. 3 Ibid. p. 198.
4 Evolution of Monastic Ideal, p. 5.
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Renunciant. Hannay writes: ¢ Asceticism is the refusal to
make any compromise with the ways of the world, even with
ways which are without taint of actual sin’; and such asceti-
cisms as ¢ poverty, communism, virginity, and fasting, are each
of them a great renunciation of the world and its ways’ (gp. a.
pP. 31} And so the three great renunciations consecrated in
the three vows of Poverty, Obedience, and Chastity have at
all times been looked on as the classic asceticisms. The idea
of renunciation of the world was the most general conception
of the monastic life, ¢ withdrawal,’ dvaywpnos, being the earliest
technical term for becoming a monk. It was a relinquishing
of home and family, a renouncing of the businesses and am-
bitions and pleasures of life, even the lawful ones ; it implied
solitude and silence, either absolute, as with hermits, or miti-
gated, as with cenobites; and it involved in varying degrees
a number of lesser renunciations, as of intoxicants, or creature
comforts, or intellectual pursuits, largely at the choice of the
individual.

The foregoing writers, even so uncompromising a Protest-
ant as Dr Zockler, recognise that renunciation and asceticism
so understood are found in the New Testament. They have
place in our Lord’s life—a life of virginity, with one recorded
severe fast, and poverty, at all times real and sometimes
extreme, which those who accept the Christian tradition must
believe to have been voluntarily chosen. The Sermon on the
Mount is highly ascetical, and so are many phases of St Paul’s
teaching.  Asceticism soon found expression in the early
Church, and was a recognised and well-established feature in
Christian life before the monastic movement of the fourth
century. All this is in accord with the trend of recent thought.

But for all that, Canon Hannay is probably right in saying
that a bed-rock difference between Protestantism and Catholi-
cism still lies precisely in this matter of asceticism and in the
outlook on life. For Protestantism the ideal of the highest
Christian life is a well-ordered and religious use of the good
things of life. It has little or no sympathy with renuncia-
tions or even purely spiritual asceticisms, except in so far as
they are necessary to secure this object; and for most of Fr
Baker’s interior mortifications it would have scant approval
Protestantism denies the theory of Counsels of Perfection as
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distinguished from Precepts of the Christian code ; and on the

validity of this distinction, as Canon Hannay says, the theoreti-

cal justification of monasticism rests. As the matter cannot be

discussed in this place I am content to refer to his striking

append:x on ‘Counsels and Precepts,” wherein he deals with

it in view of the most modern Protestant position, that of

Rothe, which leads, he declares, to conclusions against which

‘heart and conscience alike cry out.’

— This must suffice on the general question of asceticism. \
/ From what has been said it appears that asceticism falls

under three branches : ‘

(1) There is purely internal self-discipline and spiritual . 'lam\l"{‘!’-“
exercising, carried out in mind and heart and soul, without ' [..-—<
becoming in any way external ;

(2) There are the great renunciations, especially those of
the three ¢ Evangelical Counsels,’—Poverty, Obedience, Chas-
tity,—which have at all times been recognised as the principal
external asceticisms ;

(3) There are the various forms of corporal austerities or
bodily mortifications.

The first will be dealt with in the next chapter, on the
¢ Spiritual Life.’

In regard to the second, it is enough to say that the re-
nunciations of the three Counsels which are of the essence of
the monastic state in all its forms were adopted by St Bene-
dict without compromise : obedience is the explicit object of
one of the Benedictine vows ; and if poverty and chastity are
not, personal poverty and renunciation of private ownership
is explicitly exacted, and in very complete fashion, by the
Rule. As for chastity, it is taken for granted as a condition
of the life; ‘to love chastity’ is one of St Benedict’s ¢ Instru-
ments of Good Works’ ; and it cannot be doubted 'that the
expression ¢ the monk has no power over his own body’ (pro-
prii corporis potestas, c. LVIII, 62) is used as in 1 Cor. vii, 4,
and means that once professed the monk is bound to the
observance of chastity.

It is the third branch of asceticisms, that of corporal
austerity, that is to be dealt with here; and it is taken first
because there is a common tendency to identify asceticism,
wrongly, with this one form, and to understand by the term
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self-i1flicted, or at least deliberately chosen and sought, bodily
austerities and discomforts. In deference to this current
acceptation of the word, it is well to begin the study of Bene-
dictine asceticism by examining St Benedict’s mind in regard
to this kind of mortifications.

And in the first place it has to be noted that of what may
be called artificial self-inflicted penances—the hair-shirts,
chainlets, spikes, and pricks, and the scourgings, that play so
large a part in the history of asceticism, and have been so
conspicuous in later medieval and modern devotional life—
there is no trace whatsoever in St Benedict's Rule, or in his
life as told by St Gregory. It is true that if exhortations and
warnings failed, corporal chastisement, flogging, was resorted
to in the case of refractory monks; but it was a punishment,
not a mortification, and it was not self-inflicted. The practice
of self-flagellation, called ¢taking the discipline,” did not come
into vogue (at any rate in the West) until long after St Bene-
dict’s time, its introduction being associated with the name of
St Peter Damian in the eleventh century. Oriental monks,
especially in Syria, commonly practised artificial penances
often outlandish in character ;! and European monks in Gaul
were imitating them, as we learn from Gregory of Tours,
binding heavy weights on their backs and carrying chains.?
All this is quite foreign to St Benedict’s spirit ; for St Gregory
tells us that when a neighbouring hermit chained himself to
a rock, as Simeon Stylites had done before ascending his
pillar, St Benedict rebuked him, saying: ‘If thou be God’s
servant, let the chain of Christ, not any iron chain, hold thee’
(Dialogues, iii, 16).

Now we come to the other kind of bodily austerities, those
that may be called natural and that formed the staple of the
mortifications of the great Egyptian hermits, the privations of
food and drink, of sleep and clothing, exposure to heat and
cold, labours undertaken in order to wear down the body.
Before St Benedict the practice of these bodily austerities had
been looked on as a chief means for attaining the spiritual
end of the monastic life. But he prescribed for his monks
sufficient food, ample sleep, proper clothing. A number of

1 Lausiac History of Palladius, i, 240.
2 Ibid. 247; also Dudden, Gregory the Great, ii, 79.

/
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antitheses between his regulations and those of the previously
fashionable Egyptian monachism will bring into clear light the
changes he made and the spirit underlying them.!

In the matter of food, he allows to each daily a pound of bread,
and orders two dishes of cooked food, and a third of fruit or young ’
vegetables, ¢so that he who cannot eat of one may make his meal of
the other’ (c. xxx1x). As Abbot Delatte says, this menu would have
appeared to the Fathers of the Desert as intended for monks utterly
relaxed.? He allows also a measure (hemina, half a pint at least,
‘very likely more) of wine daily. The advice and practice of the’
Egyptian monks was to reduce the quantity of food and drink almost
to a minimum: St Benedict prescribes only frugality and the avoid-
ance of gluttony and surfeiting (cc. xxxIx, XL).

In Egypt there was a constant striving to reduce the amount of
sleep to the narrowest possible limit, and such battling with sleep and
drowsiness was one of the favourite asceticisms. St Benedict allows
his monks during the greater part of the year more than eight hours
of unbroken sleep each night; and in the summer five or six hours
by night and a siesta by day (see chapter XII).

In Egypt the monk slept on the bare ground with stones for
pillows, or, at best, on papyrus mats; and whereas Abbot John in
Cassian deplores the degeneracy of the times in that a blanket may
be found in hermits’ cells—¢‘a thing I cannot mention without
shame "—St Benedict allows not only a blanket, but mattress, cover-
let, and pillow as well (c. Lv).

Abbot Pambo of Nitria laid it down that a monk’s clothes
should be such that if they were left out on the road no one would
think of taking them. St Benedict directs that the monks are to
get new clothes while the old ones are still fit to be given to the poor ;
the abbot is to see that the monks’ clothes fit them ; they are to have
warmer clothes in winter, lighter in summer ; the clothes are to be
changed for the night, and are to be washed. He considers a monk’s
outfit to consist of two cowls (or cloaks), two tunics, shoes and socks
(or perbaps gaiters), girdle, knife, pen, needle, handkerchief, and
writing tablet (c. Lv); a great contrast with the poverty and naked-
ness practised in Egypt.

Certain features of the Rule appear austere to us in the

twentieth century. For instance, perpetual abstinence from
flesh meat, except in case of sickness, is considered a great

1 Lausiac History of Palladius, i, 252, where the references will be found.
2 Commentaire, p. 307.
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austerity to-day ; but to the agricultural labourers of Italy in
St Benedict’s time it would not have seemed so. Nor would
the privation of baths have seemed a hardship to Italian peas-
ants of the sixth century. St Benedict made his monks rise
very early, at about two a.m. during the greater part of the
year, and still earlier in the summer ; but they had gone to
bed before dark, and had had a prolonged period of unbroken
sleep : the idea often held, even by Benedictines, that the
‘ midnight office’ of the Carthusians, breaking the night’s rest
into two portions, is what St Benedict intended, is not in ac-
cordance with fact.

The only feature of the life that probably was severe, even
to St Benedict’s monks, was thg single meal a day. For about
half the year, from Easter till mid-September, there were two
meals, at mid-day and in the evening ; this would not be con-
sidered a severe régime even by Italians of the upper classes
in our own day: it is the actual practice at Monte Cassino.
But from mid-September till Lent there was but one meal, at
about 2.30 p.m. Here it will be appropriate to quote from a
writer who knew Italians and their ways so well as the late
Marion Crawford : ¢ Breakfast as we understand it is an un-
known meal in Italy even now. Most people drink a cup of
black coffee standing ; many eat a morsel of bread or biscuit
with it, and get out of doors as soon as they can; but the
greediness of an Anglo-Saxon breakfast disgusts all Latins
alike, and two set meals daily are thought to be enough for
any one; as indeed they are. The hard-working Italian hill
peasant will sometimes toast himself a piece of corn bread be-
fore going to work, and eat it with a few drops of olive oil ;
and in absence of tea or coffee, the people of the Middle Ages
often drank a mouthful of wine on rising, * to move the blood,”
as they said. But that was all.’!

The Lenten régime, indeed, with its rising at two, and
working in the fields from nine till four, without breaking the
fast until the single meal in the late afternoon, must have been
a severe physical strain on St Benedict's monks. But in those
days Lent was intended to be a severe physical strain on all
Christians, and St Benedict’s single meal shortly before sunset
was still the common discipline of the Church for all her

1 Ave Roma Immortalis, i, 238.
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children. St Benedict considered that the manner of life he
established in his monastery would be enough, on the physical
side, to enable his monks to arrive at the perfection of the
monastic life ; and so far from encouraging them to try to go
beyond the Rule by practising austerities on their own account,
he discouraged private venture in asceticism, and made it a
point of virtue that ‘ the monk should do nothing except what
the common rule of the monastery and the example of superiors
exhorts ' (c. viI),! and that ‘in all things all should follow the
Rule as mistress’ (c. 111). The only exception St Benedict
tolerated was water drinking (c. XL). In Lent he encourages
each to add something voluntarily to the ordinary duties of
our service of God in the way of some ascetical exercise
beyond the Rule; but even then it was to be indicated to
the abbot and undertaken only with his approval and bles-
sing (c. XLIX).

It may be thought that this point is being unduly laboured ;
but it is vital for any true understanding of St Benedict, and
it has very commonly been misunderstood, even by Benedic-
tines. Not a few Benedictine reforms, especially in the six-
teenth and seventeenth centuries, but also in more recent times,
have been in great measure based on the idea of restoring the
austerity deliberately discarded by St Benedict. Traces of
this misconception of St Benedict’s spirit exist at the present
day. On November 13 Benedictines celebrate a feast some-
times called ‘ All Monks,” but in the official calendar ¢ All

Benedictine Saints.’ In the hymn occur the following lines:

Vobis olus cibaria

Fuere vel legumina,
Potumque lympha praebuit,
Humusque dura lectulum.
Vixistis inter aspides
Saevisque cum draconibus.

For a general feast of All Monks no exception could be taken
to the hymn ; for Benedictines would only find their place in
the great crowd of monks of all kinds, Fathers of the Desert,

1This is part of the description of the Signs of Humility which St Benedict
in great measure took over from Cassian (see my edition of the Regula, p. 37).
It occurs in what purports to be the reproduction of an address on the cenobitical
life which Cassian heard an abbot in Egypt make to an aspirant whom he was
receiving (Inst, iv, 32-43).
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hermits, Syriac and Celtic monks, and the rest : and it would
seem this was the hymn-writer’s intention :

Avete solitudinis
Claustrique mites incolae !

But for a specifically Benedictine feast the hymn is singularly
ill-chosen, being pitched in a wrong key. For vegetable diet,
water-drinking, sleeping on the bare ground, living with snakes
and dragons,—not one of these things, though true of St Bene-
dict himself in the Sacro Speco, is any part of Benedictine life,
and they are all in direct contradiction to the provisions of the
Rule.?

Another instance may be produced from our own day.
The crypt at Monte Cassino has recently been gorgeously and
beautifully decorated by Benedictine monks of the Beuron
Congregation, and was solemnly reopened in 1913. In the
carvings and reliefs St Benedict and his monks are in bare
feet, or in some cases with light sandals, like the discalced
Carmelites. It will not be questioned that the human foot is
a more beautiful object, and lends itself more easily to artistic
treatment, than a boot. But St Benedict says quite definitely
¢ foot-gear’ (indumenta pedum), whatever be the precise mean-
ing of ‘pedules’ and ¢ caligae,” probably the sixth-century
equivalent of socks and shoes (c. Lv, 10, 23, 39). It is regret-
table that at Monte Cassino of all places, so grotesque a notion,

1 In matter of food, there is no reason whatever for supposing that St Bene-
dict intended a purely vegetable diet; eggs, milk, butter, cheese were allowed,
and fish where available. The earliest commentary on the Rule, that of Paul
the Deacon (cir. 775), specifies cheese, eggs, and fish as articles of the monks'
ordinary diet. As for meat, in ¢. xxxvI, St Benedict prescribes abstinence from
flesh meat for all except the sick ; but in c. xxx1x he says * the flesh of quadru-
peds.” This has from an early date given rise to the question whether fowls
might be eaten. The tradition at Monte Cassino in the eighth century was that
they might ; but there was a break of more than a century in the life of Monte
Cassino, so that its traditions do not go back to St Benedict. The idea that birds
are to be classed with fish rather than with four-footed animals is based on Gen.
i, 20, 21, where birds as well as fish are produced from the waters. The idea
was familiarised by the Thursday vesper hymn :

Magnae Deus potentiae
Qui ex aquis ortum genus
Partim remittis gurgiti,
Partim levas in aera.

The question is curiously discussed by the standard commentators on the Rule,
e.g. Calmet, and in the Preface of Herrgott’s Vetus Disciplina Monastica.
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and one so alien from St Benedict’s mind, as barefooted Bene-
dictines, should even seem to be countenanced.

For like reasons, the familiar presentation of St Benedict
in the early Umbrian School, finger on lip and rod in hand, as
though silence and chastisement were the keynotes of the
Rule, though appropriate enough for St Columban, is, as
symbolising St Benedict’s spirit, a parody, doubly regrettable
in such masters as Giotto and Perugino, in other cases so
sympathetically appreciative of the spirit of the saints. They
probably reflected a wave of reforming rigorism in the Bene-
dictine houses around them.

To sum up the matter of Benedictine asceticism, so far as
it concerns the practice of bodily austerities. St Benedict
found monasticism in Italy and in Gaul languishing, sinking
under the weight of ideals and practices inherited from the
East, but unsuited to Western conditions. To meet the case,
he did not gather up what remained still in exercise of the
primitive austerities and attempt a restoration of the old
ascetic life, but struck out a new line, such as seemed to him
more fitting for the times and circumstances. And whereas a
strong individualism was the keynote of Egyptian monachism
in all its phases, in western Europe hardly less than in Egypt,
St Benedict was a collectivist in the spiritual order. In place
of rivalry in ascetical achievement, he established a common
mode of life made up of a round of objective duties, none too
onerous, common prayer, work, and reading; and the sancti-
fication of the monk was to be found in living the life of the
community.

This twofold break with the past, in the elimination of
austerity and in the sinking of the individual in the com-
munity, made St Benedict’s Rule less a development than a
revolution in monachism. It may almost be called a new
creation; and it was destined to prove, as the subsequent
history shows, peculiarly adapted to the new races that were
re-peopling western Europe.



CHAPTER V
ST BENEDICT'S TEACHING ON THE SPIRITUAL LIFE

IF St Benedict thought, and as the event showed, rightly
thought, that he could eliminate from the monastic life the
element of corporal austerity as it had been understood and
practised before his time, it goes without saying that he by
no means supposed asceticism could be dispensed with. Asce-
ticism, as we have seen, means training in the spiritual life,
both in the negative aspect of purging from soul and character
all that is sinful, imperfect, selfish ; and in the positive aspect
of cultivating, building up, all that is good and holy. It thus
embraces mortification and the practice of the virtues; and it
is, in effect, that aiming at and tending to ° perfection’ that is
one of the recognised obligations of the religious life in every
form. It is the department of the spiritual life which has to
do with ourselves and our own souls, and the process of puri-
fication that will make them such as may draw near to God.
Though it is possible to extract from the Rule St Bene-
dict’s teaching on the spiritual life, he nowhere gives any
scientific or ordered exposition of a general theory of its
course. But such theory is to be found in Cassian, and
Cassian we know was St Benedict’s spiritual book of predi-
lection. In two places in the Rule he tells his monks to read
Cassian, and the Index Scriptorum to my edition of the
Regula (p. 176) shows that the references to Cassian are more
numerous, and also more considerable, than to any other
author ; and if the references be examined, it will appear that
St Benedict was familiar with Cassian’s writings, and was
saturated with their thought and language, in a greater mea-
sure than with any other, save only the Holy Scriptures. So
in giving Cassian’s theory of the spiritual life we may be sure
we are giving the ideas practically accepted by St Benedict.
6
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It is in the fourteenth Conference, that of Abbot Nesteros
on Spiritual Knowledge, that we find a formal exposition of
the course of the spiritual life (Bishop Gibson'’s translation, in
the Nicene and Post-Nicene lerary, is followed, the text
being compressed).

Spiritual knowledge is twofold : first mpaxtiks), actualis, practical,
which is brought about by an improvement of morals and purifica-
tion from faults; secondly, @ewpyrucs, which consists in the contem-
plation of things divine and the knowledge of most sacred thoughts
(). Whoever would arrive at this theoretical (contemplative) know-
ledge must first pursue practical knowledge with all his might and
main. For this practical knowledge can be acquired without the
contemplative, but the contemplative cannot possibly be gained
without the practical. . . . In vain does one strive for the vision of
God, who does not shun the stains of sin (2). This practical per-
fection depends on a double system ; for its first method is to know
the nature of all faults and the manner of their cure. Its second, to
discover the order of the virtues, and form our mind by their perfec-
tion. For in what way will one, who has neither succeeded in under-
standing the nature of his own faults, nor tried to eradicate them, be
able to gain an understanding of virtues, which is the second stage
of practical training, or the mysteries of spiritual and heavenly things,
which exist in the higher stage of contemplative knowledge? (3)!
The practical life is distributed among many different professions
and interests. For some make it their whole purpose to aim at the
secrecy of the anchorite, and to be joined to God by the silence of
solitude. Some have given all their efforts and interests to the

system of the cenobitic life and the care of the brethren. ” Some are

pleased with the kindly service of the guest-house and hospltahty——
as Macarius presided over the guest-house in Alexandria in such’a
way as to be considered inferior to none of those who aimed at the ,
retirement of the desert. _Some cfoose the care of the sick, others
devote themselves to intercession for the afflicted and the oppressed,
or give themselves up to teaching or almsgiving to the poor (4).
Wherefore it is good and profitable for each one to endeavour with
all his might and main to attain perfection in the work that has been
begun, according to the line he has chosen as the grace which he
has received ; and while he praises and admires the virtues of others,

¢
2

not to swerve from his own line which he has once for all chosen (s). !

For those who are not yet settled in the line which they have taken up
are often, when they hear some praised for different pursuits and

10n this compare Coll. ix, 2-6.
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virtues, so stirred up by the praise of them that they try forthwith to
imitate their method. It is an impossibility for one and the same
man to excel at once in all the good deeds enumerated above. .

In many ways men advance towards God, and so each man should
complete that one which he has once fixed upon, never changing the
course of his purpose, so that he may be perfect in whatever line of
life his may be (6). Endeavour with all eagerness to gain in the
first place a thorough grasp of practical, that is ethical, discipline.
For without this, theoretic (contemplative) purity cannot be ob-
tained (9).

As used in this passage, the ‘actual life’ is quite different
from the ‘active life’ of St Gregory and later writers, for it
includes as one of its forms the life of hermits. Any form of
Christian life may afford the exercising ground for the practice
of virtue that is required for Cassian’s actual life. One form
is the cenobitic life, and this is the form chosen by St Benedict
for his monks,—* persevering in God’s teaching until death in
the monastery, we may by patience share in the sufferings of
Christ.’?

Cassian’s teaching on the spiritual life is further illustrated

in the first Conference:

The end of our profession indeed is the Kingdom of God, or the
Kingdom of Heaven: but the immediate aim or goal (the scope)
is purity of heart, without which no one can gain that end. Fixing
our gaze then steadily on this goal, as if on a definite mark, let us
direct our course as straight towards it as possible (4). Whatever
can help to guide us to this object, viz. purity of heart, we must fol-
low with all our might, but whatever hinders us from it, we must shun
as a dangerous and hurtful thing. For, for this we do and endure all
things, for this we muke light of our kinsfolk, our country, honours,
riches, the delights of this world, and all kinds of pleasures; namely,
in order that we may retain a lasting purity of heart. And so when
this object is set before us, we shall always direct our actions and
thoughts straight towards the attainment of it; and if it be not con-
stantly fixed before our eyes, all our toils will be vain and useless and
endured to no purpose (5). Everything should be done and sought
after by us for the sake of this. For this we must seek for solitude,
for this we know that we ought to submit to fastings, vigils, toils,
bodily nakedness, reading, and all other virtues, that through them

1¢In eius doctrina usque ad mortem in monasterio perseverantes, passionibus
Christi per patientiam participemur ’ (Prol. fin.).
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we may be enabled to prepare our heart and to keep it unharmed by
all evil passions, and resting on these steps to mount to the perfec-
tion of charity. . . . Those things which are of secondary importance,
such as fastings, vigils, withdrawal from the world, meditation on
Scripture, we ought to practise with a view to our main object, i.e.
purity of heart. . . . Fasting, vigils, meditation on the Scriptures, self-
denial, and the abnegation of all possessions are not perfection, but
aids to perfection: because the end of that science does not lie in
these, but by means of these we arrive at the end (7). !

The following summary of the way to perfection may also
be cited: The beginning of salvation and of wisdom is the
fear of the Lord. From the fear of the Lord arises salutary
compunction. From compunction of heart springs renuncia-
tion, i.e. nakedness and contempt of all possessions. From
nakedness is begotten humility ; from humility the mortifica-
tion of desires. Through mortification of desires all faults are
extirpated and decay. By the driving out of faults virtues
shoot up and increase. By the budding of virtues purity of
heart is gained. By purity of heart the perfection of apostolic
love is acquired (Institutes, iv, 43).

With this background to St Benedict’s mind we may come
to his own teaching on interior asceticism and the spiritual
life. He places his asceticism primarily in the renunciation of
self-will, and on this he is as insistent, as uncompromising, as
in matters of corporal austerity he is indulgent. At the very
outset he says to those who come to the monastic life under
his guidance, that he addresses such as ‘renounce their own
wills’ (Prol)? And in the course of the Rule the same idea
is insisted on again and again. We are forbidden to do our
own will (c. viI, grad. 1); we must abandon it (c. V); we
must hate it (c. IV) ; we must not through love of our own will
take pleasure in carrying out our own desires (c. VII, grad. 2);
no one in the monasteryis to follow the will of his own heart
(c. 11I); and ‘it is not lawful for monks to have either their
bodies or their wills at their awn disposal’ (c. xxx111). Finally,
St Benedict's very description of cenobitical life is as follows :

1¢Ad te ergo nunc mihi sermo dirigitur, quisquis abrenuntians propriis
voluntatibus, Domino Christo vero Regi militaturus, oboedientiae fortissima et
praeclara arma sumis’ (Prol. 7). The other pieces here cited will all be found
in the ¢ Medulla Doctrinae’ appended to my edition of the Regula, p. 153.

4
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They do not live by their own free will,
or obey their own desires and pleasures,
but walk by another’s judgement and command,
and living in monasteries,
desire that an abbot be over them.!

This renunciation of self-will translates itself in action into
the three recognised vows of religion: it will express itself in
ready obedience to another’s will, in detachment and poverty,
in purity of heart and chastity. Thus it is the very root of
self-discipline and the practice of virtue, or asceticism in its
highest acceptance ; and by thus singling it out as the thing
that above all matters, St Benedict showed himself as the
great religious genius he was. It is the denying oneself; and
as St Gregory says: ‘It is a less thing to renounce what one
has ; but it is an exceeding great thing to renounce what one
is” It is to be noticed that he does not say that we are to
mortify, to kill, our own will, so as to become merely indif-
ferent: this idea is often inculcated by the Egyptian monks
and by later religious legislators. It is remarkable that though
the words * mortificare’ and ¢ mortificatio ’ are common in Cas-
sian, they are nowhere used by St Benedict. He takes for
granted that self-will is always alive in us—as of course it is;
and so the most he tells us is to ‘hate it.” Could it be once
for all destroyed we should be deprived of the principal means
of ascetical discipline. And it is a means that can constantly
be used : at every moment, in things small and great, at every
call of duty, when up against any rule, in any trouble, trial,
temptation, in all our dealings with others—everywhere self
comes in, everywhere is there self-will to be combated and
conquered. It is the overcoming of self, the elimination of
selfishness: it is, in short, that self-denial that is the root of
the spiritual life: ‘If any one wish to come after Me, let him
deny himself’ (Matt. xvi, 24). And St Benedict relied on
this all-embracing spiritual mortification to effect in his monks
that purilfying of spirit that is the object of asceticism.

When we look at the positive side of asceticism, Cassian’s
second part of the ‘actual life,’ viz. the training in virtue, we

1 ¢ Non suo arbitrio viventes, vel desideriis suis et voluptatibus obedientes, sed

ambulantes alieno iudicio et imperio, in coenobiis degentes, abbatem sibi pracesse
desiderant’ (c. v).
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find that St Benedict’s formal teaching on the spiritual life is
contained in cc. IV-VII, and especially in c. IV on ¢ The Instru-
ments of Good Works,’ and c. ViI on ‘¢ Humility.” We refer,
once for all, to Abbot Delatte’s excellent and practical Com-
mentary on these two chapters, where their teaching is clearly
and solidly brought out. Only certain aspects will be noted
here.

The Instruments are seventy-five spiritual and moral pre-
cepts of miscellaneous character; they include the Ten Com-
mandments and the corporal and spiritual Works of Mercy,
and of the others, some are derived from Scripture, and a few
from other sources, but most have not been traced to any
source. The Instruments afford a wide and varied field of
ascetical training, and St Benedict gives them to his monks
as ‘ the instruments or tools of the spiritual art, which are to
be used incessantly day and night in the workshop of the
monastery ’ (c. IV fin.) ; and so the declarations of the English
Congregation direct this chapter often to be read and medi-
tated upon ‘so that the precepts inculcated in it may always
be for us the norm of our life.’ It is worthy of note that in
St Benedict’s Instruments there is nothing monastic or ‘re-
ligious’ in the technical sense : they are all mere Christianity,
elementary morality, fundamental religion.

But any formal presentation by St Benedict of a theory
of the spiritual life must be sought in the great chapter on
Humility, which has become a classic in ascetical literature.
There is no question of giving any set commentary here, but
only the barest indication of the doctrine. Abbot Delatte’s
Commentary may again be referred to, and also the masterly
chapter on Humility in Fr Baker’s Sancta Sophia, which seems
to bring out the deepest meaning of St Benedict’s teaching
Though *humility’ is the word used throughout by St Bene-
dict, at the beginning it is equated with ‘discipline,” which
shows that under the term humility is included all that is
meant by self-discipline or asceticism.

As is well known, St Benedict marks twelve ¢ degrees ’ of
humility ; the fourth to eleventh are in large measure sug-
gested by Cassian (see my edition of the Regula, p. 37): but
the first three and the last are St Benedict’s own. The
first degree embraces the most fundamental truths of religion

4 -
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which must pervade our minds at all times and be the ground-
work of the spiritual life in us: the fear of God and mindful-
ness of His commandments ; the sense that we are always in
God’s presence, and that all our thoughts and actions lie open
to His sight, and the realisation that He is at all times present
with us. St Thomas sums up this degree as ‘reverence to
God,’ and declares that it is the root of humility.! Humility
is indeed fundamentally the realisation of the truth, as regards
God, ourselves, and our relation to Him; and the acting on
such realisation.

The next two degrees are concerned with renunciation of
self-will and obedience : that we love not our own will and
delight not in fulfilling our own desires, and that for God’s
love we subject ourselves with all obedience to our superior.
Then follow four degrees of extreme difficulty, that take us to
the heights of self-conquest : that if in obedience things hard
and distasteful, or even what injuries soever, are laid upon us,
our conscience do silently embrace them, and enduring them
do neither grow weary nor fall away ; that the monk hide not
from his abbot in humble confession his evil thoughts and
secret actions, i.e. not as matter of sacramental confession ;
that the monk be contented with the meanest and worst of
everything (omni vilitate vel extremitate), and whatever be
enjoined him, judge himself a bad and worthless workman ;
that not only with his tongue do he pronounce himself, but
also in the inmost feeling of his heart believe himself, lower
and viler than all others: this last might seem impossible,
were it not that in such cases as St Teresa's and others we
have examples of the holiest souls penetrated by an absolute
and sincere conviction that they were the most unworthy and
abject of creatures.

The last five degrees are concerned with the effects of
humility on conduct and demeanour.

It will be seen that St Benedict's conception of humility
is much wider and deeper than the usual connotation of the
word, being the equivalent, as he makes it, of ‘ discipline’ or
training in the spiritual life; so that here we have his full
doctrine of asceticism, the exercises he relied on for the

1Summa, 2-2, clxi, 6; his treatment of the * degrees’ is interesting, but
more ingenious than convincing.
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formation and growth of his monks in holiness. It is nothing
short of renunciation in an heroic degree. Yet St Benedict
is not framing any mere theoretical or academic scheme of
virtue ; he intends his monks to practise all these degrees of
humility, for he says : ¢ If we wish ’—and he manifestly takes
for granted that we do—*‘to attain,’ not merely to humility,
not merely to a high kind of humility, but ‘to the summit of
the highest humility ’ (summae humilitatis culmen), then must
these rungs of the ladder be mounted. And at the end he
declares : * When all these degrees of humility have been
climbed, the monk will straightway come to that perfect love
of God which casteth out fear” The Benedictine monk must
therefore not look on the difficult degrees as heights out of
reach and mere ideals not intended for him ; on the contrary,
he is required to work seriously all his life at the acquirement
of all the degrees of humility, even the highest and hardest.
And he has St Benedict’s assurance, an assurance amply
vouched for by history, that this spiritual asceticism will do
for him as much as the corporal austerities of the older, and
also of newer, monachism, and will bring him surely to that
love of God that is the one ultimaté object of the monastic
life.

It will have been noticed that the renunciation St Benedict
calls for always comes back, one way or another, to the re-
nunciation of the will; it is always ‘one’s own will’ (propria
voluntas) that has to be renounced. Nothing is said of re-
nunciation of the affections. And yet this principle of the
mortification of the affections, under the name of Detachment,
plays a prominent réle in modern schools of asceticism and
spirituality, and especially in the case of those devoted to
the religious life. But such teaching has found its place in
asceticism from the beginning, and conspicuously among the
monks of Egypt. Probably the great apostle of detachment
is the Carmelite mystic St John of the Cross, the friend of St
Teresa, who in the Ascent of Mount Carmel pursues the matter
with scientific method and unrelenting logic through each
faculty of the mind, each power of the soul, urging that for
the spiritual man no joy, no pleasure, in anything, whether
natural or spiritual, is admissible, there being ‘nothing in
which a man may rejoice except in serving God ’ (Bk. iii, c. 19).
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Such sentences as the following abound : ¢ The spiritual Chris-
tian ought to suppress all joy in created things because it is
offensive in the sight of God’ (#67d.)). And he shrinks from
no deductions: it is vanity for wife and husband to rejoice in
marriage, or to desire children, ‘for they know not if they
shall be servants of God’ (c. 17). Probably no other Christian
teacher has pushed the doctrine of detachment to a limit so
extreme; but others do teach a similar theory. For instance,
Fr Augustine Baker, though in the matter of bodily mortifica-
tion most moderate, in the matter of affections propounds a
view of detachment that is a hard saying: ‘The duty of a
Christian, much more of a soul that aspires to perfection, is to
love nothing at all but God or in order to Him ; that is, as
a mean and instrument to beget and increase His divine love
in our souls. All adhesion to creatures by affection, whether
such affection be great or small, is accordingly sinful, more or
less; so that, if being deprived of any thing or persons what-
soever, or being pained by anything, we find a trouble and
sorrow in our minds for the loss or suffering of the thing it-
self, such trouble, in what degree soever, argues that our
affection was sinful, not only because the affection was ex-
cessive, but because it was an affection, the object whereof
was not God.” He explains, indeed, that he means an affec-
tion ‘seated in the superior soul or rational will, not one
‘ confined to sensitive nature’; and sums up: ‘To the superior
will all things but God must be indifferent as in and for them-
selves, and only to be loved as they are serviceable to the
spirit.”! Most modern writers would tone down such doctrine
and recognise the lawfulness and goodness of the primary
natural affections; but in matter of friendships an extreme
rigour prevails, especially in the various forms of religious life,
so that what is demanded is not so much the regulation and
sanctification of the affections, as their suppression.

Precepts and examples of an extreme detachment are fre-
quent among the Egyptian monks, especially in regard to the
family relationships and affections. And here it is possible to

1Sancta Sophia, pp. 200, 201. This teaching of Fr Baker on detachment,
thus imposed as of obligation on all, as also some of the principles laid down in
his chapter on ‘¢ Purity of Intention,’ appear to inculcate a rigorism that is
counter to accepted fundamental principles of Moral Theology.
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produce another antithesis, like those of the preceding chapter,
illustrating the difference between St Benedict’s ideas and
those prevalent in Egypt. Palladius relates of Abbot Pior of
Nitria that on leaving his father’s house as a young man in
order to become a monk, he made a vow never again to see
any of his family. And after fifty years his old sister became
possessed with a longing to see him, and begged the bishop to
use his influence to make him come out of the desert and visit
her. So Pior went to her house and standing outside shut
his eyes and called ‘to her that he was there, and bade her
come out and look at him. And she could not persuade him
to enter the house, but praying on the threshold with closed
eyes, he departed again to the desert.! What a contrast is
this to St Benedict’'s treatment of his sister Scholastica.
Every year she came to a house near the monastery and they
used to spend the day together till nightfall ; and on her death
Benedict had her body brought and laid in the grave prepared
for himself, so that ¢ as their minds were always one in God,
so their bodies were not separated in the grave.’?

When we examine the Rule we find no exhortation to
renunciation of the affections among either the Instruments of
Good Works or the degrees of Humility. St Benedict warns
the abbot he must not love one more than another, ¢ except
him whom he finds better in good actions and obedience’
(c. 11, 47); he is to love (diligere) his monks, and to try to
win their affection (amari studeat) (c. LXIv, 28, 37): and the
monks in turn should love their abbot with sincere and humble
love (c. LxXII, 12). The elder monks are to love the younger
(cc. 1Iv, 87, LXIII, 23), and the younger to obey the elder with
all charity (c. LxxI, 8), and all are to cherish fraternal charity
with love chastely (c. LXXII, 11). There is no ground for sup--
posing that in these passages the words ‘diligere,’ ‘amare,’
do not bear their real meaning of ‘love.” On the contrary,
they suggest that the great natural family relations and affec-
tions were intended by St Benedict to hold sway in his
spiritual family—the love of father for sons, and sons for
father, and brothers for one another, after the example of the
mutual love of Benedict and Scholastica.

There is no surer interpretation of the spirit of a religious

! Lausiac History, c, xxxix. 15t Gregory, Dial. ii, 33, 34.
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Rule than the practice of the saints who lived under it. St
Bernard's theory on natural affection and detachment stands
out clear in the lament on the death of his own brother
Gerard, a monk with him at Clairvaux:

My very bowels are torn away; and it is said to me, ‘Do not
feel any pain.” But I do feel pain, and that in spite of myself; I
have not the insensibility of a stone, nor is my flesh of bronze; I
have feeling assuredly, and sharp pain, and my trouble is ever in my
sight. I have confessed my great affliction, and denied it not.
Some one has called this carnal; I do not deny that it is human, just
as I do not deny that I am a man. If.that does not suffice, then I
shall not deny that it is carnal. Nevertheless I do not desire to
oppose at all the decrees of the Holy One. Is it reasonable to
declare that I call in question the sentence because I feel the penalty
keenly ? To feel is human, but to repine would be impious. It is
human, I repeat, and unavoidable that we should not be indifferent
to those who are our friends; that we should enjoy their presence,
and lament its being taken from us. Social intercourse, particularly
among friends, will not be tedious; the reluctance to separate, and
the pain which is felt by each when separated, shows plainly the
effect that their mutual affection has had upon those who live
together.! -

St Bernard clearly does not come up to the standard of
detachment required by St John of the Cross and Fr Baker ;
and the above, be it noted, was spoken to his monks.

In the Introduction to the Monks of the West, Montalem-
bert speaks on the subject of friendships in the cloister.! He
brings forward, not only from St Bernard, but from St Anselm
and many another great figure in Benedictine history, passages,
some of a southern warmth of expression, which show how
real, how devoted, how truly human, were the affections they
did not hesitate to entertain and give scope to. Yet St
Bernard and St Anselm were saints, and stand out as strong
men in an age when men were strong. This shows that the
kind of detachment called for by St John of the Cross and
many modern spiritual writers is at any rate not necessary
for sanctity : at most it is only one kind of holiness; there is

1Serm. on Canticle, xxvi, g, 10 (Eales’ trans.); the whole sermon may be
read.
3Chapter v.
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another to be attained without it, which lies not in the sup-
pression but in the due regulation and sanctification of the
affections. And the example of the great Benedictine saints,
including St Benedict himself, the indications of the Rule,
and the analogies of St Benedict’s attitude to bodily austerities,
which is one of temperance, not total abstinence, ‘servata in
omnibus parcitate,’ all lead to the conclusion that the latter is
the authentic Benedictine idea of detachment.

Both views can find support in the Gospels. There are
utterances of our Lord that seem to call for detachment even
the most rigorous ; on the other hand, we are allowed to see
that He had His human friendships and gave scope to His
human affections. And the appeal to the example of our
Lord brings us to the final touchstone of the spiritual life,
which in all its forms must be for Christians a Following of
Christ. This St Benedict knew well ; and so his Rule begins
with Christ, ever dwells on Christ, and ends with Him. The
aspirant to the monastic life is addressed as one going to serve
as a soldier of Christ (Prologue); the monk is by faith to see
Christ in all, in the abbot, in the guests, in the poor, in the
sick ; in self-denial he follows Christ, in obedience he imitates
Him, by patience he shares His sufferings, by love of Him
will he come to perfect charity ; he is to place nothing before
the love of Christ, nor deem anything dearer to him than
Christ ; and finally, the last words of the Rule proper (for the
final chapter is an appendix) are that he is to prefer nothing
whatsoever to Christ.! And this is the sum of St Benedict’s
teaching on the Spiritual Life.

1 For the references see p. 168 of my edition of the Regula.



CHAPTER VI
ST BENEDICT'S TEACHING ON PRAYER

IN the third chapter, that, namely, on ¢St Benedict's Idea,’
the place in Benedictine life of common prayer, the public
celebration in choir of the canonical office, has been explained.
It remains now to speak of that other kind of prayer which
St Benedict calls ¢ peculiaris,’ or private.

That St Benedict himself cultivated the spirit of prayer
goes without saying; it goes without saying that he imitated
the Master and Model who would go forth to a mountain and
pass the night in ¢ the prayer of God’ (Luke vi, 12). And so
we see him in like manner repairing to the tower at Monte
Cassino to spend some time in prayer before the hour of the
night office, and we know that it was on such an occasion he
had the unwonted experience of mystic vision described by
St Gregory (Dialogues, ii, 35), the fruit no doubt of the seeds
of prayer sown in his heart in those years in the cave, and
fructifying ever since. We know, too, that he used to spend
time by day at prayer in his cell (Dialogues ii, 11). And so
there is definite evidence of what in fact requires no evidence,
that so great a religious founder from whom were to flow
forth so many streams of religious influence to irrigate the
world in all succeeding ages, was himself a man of prayer,
who cultivated in a high degree the practice of private interior
prayer.

If it be asked whether St Benedict established, either as
a public community exercise or as a duty to be performed in
private, any prescribed daily period during which the monks
should exercise the prayer that is now called ¢ mental prayer,’
the answer is that in the Rule there is no clear provision for
any such set exercise, nor is any trace of it to be found

in Benedictine records for several centuries, indeed until the
58
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fifteenth or sixteenth century. To this last statement there is,
so far as I know, a single exception, contained in one of the
stories told by St Gregory in his Life of St Benedict. As the
point is one of interest the outlines of the story are worth re-
peating. In one of St Benedict’s twelve monasteries at Subiaco
was a monk who could not remain steadfast at prayer, but
when at the appointed hour, after the psalmody was over, the
brethren bent down for the pursuit of prayer (studium ora-
tionis, the expression used also in c. IT to describe St
Benedict’s own private prayer in his cell), he used to go forth
and carry on earthly and transitory businesses. And being
often admonished by his abbot without avail, he was taken to
St Benedict, who sternly reprimanded him; for two days he
stayed in for the prayer, and on his relapsing after the second
day, St Benedict went to the monastery and dealt with the
case himself.!

I venture to think that the commentators on the Rule and
other writers on Benedictine life have been so impressed by
the absence of reference to set mental prayer in Benedictjne
tradition, that they have not given to this story the considera-
tion it deserves. They are wont to interpret the prayer after
the office that it speaks of, as being much the same as the
prayers Cassian says the Egyptian monks used to intercalate
after each psalm. But that prayer lasted only a few minutes ;?

1¢Quidam monachus erat qui ad orationem stare non poterat : sed mox ut se
fratres ad studium oratidnis inclinassent, ipse egrediebatur foras, et mente vaga
terrena aliqua et transitoria agebat. Quumque ab abbate suo saepius fuisset ad-
monitus, ad virum Dei ductus est, qui ipse quoque ejus stultitiam vehementer
increpavit, et admonasterium reversus, vix duobus diebus viri Dei admonitionem
tenuit. Nam die teria ad usum proprium reversus, vagari tempore orationis
coepit. Quod cum servo Dei ab eodem monasterii patre quem constituerat,
nuntiatum fuisset, dixit : Ego venio, eumque per memetipsum emendo. Cumque
vir Dei venisset ad idem monasterium, et constituta hora, expleta psalmodia, sese
fratres in orationem dedissent,’ etc. . . . ‘ad orationis studium immobilis per-
mansit ’ (Dial. 11, 4).

3 The method of celebrating the office among the Egyptian monks is explained
by Cassian in Bk. ii of the Institutes. There were only two public offices each
day, the night office, and vespers or evensong, each consisting of twelve psalms.
Bach psalm was recited right through by a single voice, the rest listening while
seated on low benches. At the end of each psalm all arose and stood in silent
prayer ¢ for a few moments,’ and then prostrated themselves on the ground, but
only ‘for the briefest space of time’; after which they stood erect again and
prayed with outstretched hands while he who had chanted the psalm ¢ collected
the prayer,’ that is, uttered aloud a collect or prayer, whether extempore or in

fixed form does not appear. The psalms were followed by two lessons from Holy
Scripture,
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whereas St Gregory’s story implies one of some duration : it
was so prolonged as to be a definite strain and burden, so
prolonged as to be worth while risking a ¢ vehement repri-
mand ’ from St Benedict himself for the sake of escaping it, so
prolonged as to allow of some other work being done outside
while it was going on. The story certainly postulates some-
thing like a half-hour of prayer, and shows, moreover, that it
was a daily exercise.! Knowing that such a practice existed in
St Benedict’s monasteries, we are able to fix better the meaning
of an injunction in the Rule that prayer made in common—
and the context relates to private or interior prayer—is to be
quite short, and when the superior gives the signal all are to
rise together:? there can be no doubt this refers to the
¢‘studium orationis’ after the psalmody. In such matter as
prayer, brevity and length are relative terms, and to St Bene-
dict and his monks half an hour may have seemed a short time
for prayer. If it be asked how it is that there is no trace of
this practice in the life of Benedictine monasteries throughout
thg Middle Ages, it may be replied that the practice did exist
in St Benedict’s own monasteries, and was a normal feature in
St Gregory's concept of Benedictine life ; that we have no de-
tailed knowledge of the life of Benedictine houses until the end
of the eighth and the course of the ninth century, when the
earliest extant commentaries on the Rule and consuetudinaries
were composed ; that at that date the enormous increase in
the church services, masses, additional offices, and devotional
accretions to the canonical office as fixed by St Benedict, had
set in, and took so long a time that very likely by the date in
question the period of private prayer after the office had been
gradually curtailed and at last wholly crowded out. If this
view be correct, it follows that the introduction in the fifteenth
century of the daily set half-hour’s mental prayer in choir was
a return to primitive practice. At the present day, at least
one half-hour daily devoted to mental prayer, to be made either
as a community act in the church or privately, is prescribed in
the constitutions or declarations of all Benedictine congrega-

! This view is adopted by Haeften (Disquisitiones, * Vita,’ p. 8g), and by
Calmet (on c. vin), in my judgement two of the best of the commentators on

the Rule.
3¢« In conventu omnino brevietur oratio, et facto signo a priore omnes pariter

surgant ’ (c. xx).
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tions as a duty binding on their monks ; and this we have gopd
reason to believe is in entire conformity with St Benedict’s
mind.

But besides this mental prayer in common at the termina-
tion of the office, St Benedict contemplates private prayer
during the day as an exercise of personal devotion, according
to the call and enablement of each one. He contemplates the
monks repairing privately to the oratory to pray in secret, and
provides that nothing be done that might impede those that
are at prayer.! One of the special exercises he suggests for
Lent is to increase such private prayers? Indeed, it goes
without saying that this cultivation of prayer must be a prin-
cipal ingredient in any monastic or religious life.

St Benedict’s instructions on this private personal prayer
are to be found in c. XX on ‘Reverence in Prayer,” and in
c. LIl on ‘the Oratory of the Monastery.’ They are of the
shortest : in the ¢ Medulla Doctrinae’ or Catechism on the
Rule attached to my edition, the question is asked: What
method of prayer did St Benedict teach? And the answer,is
taken from c. LI : ‘If any one wishes to pray, let him simply
go into the oratory and pray’; as if taking for granted that
every one knows how to pray naturally, and needs no instruc-
tions in order to be able to do so. But the two chapters just
named contain each a balanced description as to the qualities
of prayer:

c. xx: Not in much talking,
but in purity of heart,
and compunction of tears.
c. Lu: Notin a loud voice
but in tears
and intentness (intentio) of heart.

This suggests a very simple and downright prayer, in which
the operations of the imagination and reasoning are silent, and
those of heart and will only, or mainly, are active. To use
modern nomenclature, it was not ¢ discoursive’ meditation.
St Benedict’s ‘ meditatio’ was a quite different exercise from
that now so called ; it was not a reflecting on a religious truth

1¢ Qui sibi peculiariter vult orare’ (c. Ln1).
3 Orationes peculiares ' (c. XLIX).
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or a thinking out of some point, but was a meditative, prayerful
reading of Holy Scripture or some pious book. The mental
prayer inculcated by St Benedict was rather what is called
¢ affective prayer’ or ¢ prayer of simple regard,’ the soul being
lovingly intent on God. More will be said on it in the next
two chapters.

St Benedict lays down that private prayer should be
short, unless it be prolonged by devotion due to the inspira-
tion of divine grace (c. XX), so that its duration is to be
determined by the enablement received from the Holy Ghost.
It should, however, be frequent, for one of the Instruments is
‘often to give oneself up to prayer.’ Both injunctions are in
conformity with Cassian’s instructions that private prayers
should be short but very frequent (Institutes, ii, 10 ; Collations,
ix, 36). St Benedict’s meaning may be further illustrated by
a passage of St Augustine which we may well suppose he had
in mind when writing c. XX:

The brethren in Egypt are said to have frequent prayers indeed,
but very short and, as it were, suddenly ejaculated ; lest that intent-
ness, watchfully alert, which is above all needful to him who prays,
should by too long tarrying be dissipated or dulled. And hereby
they themselves sufficiently show that this intentness must not be
blunted if it has not power to last, or again, if it can last, must not be
quickly broken off (£p. cxxx, 20, ad Probam).

Another quality of prayer desired by St Benedict is that it
be ¢ pure,” and this expression is very significant, for it was a
technical term used often by Cassian, and so it enables us to
obtain a much clearer insight than hitherto into St Benedict’s
ideas and doctrine on prayer. Just as we were able in the
preceding chapter to construct St Benedict’s ascetical treatise
or manual out of Cassian’s Collations XIV and I, so in Colla-
tions IX and X have we what he used as his Treatise on
Prayer ; in these two wonderful conferences of Abbot Isaac
of Scete the theory and practice of prayer are unfolded with
a richness, an elevation, and a practicality that have never been
surpassed.

It is very noteworthy that every one of St Benedict’s pre-
scriptions on prayer, as collected above, is found in the ninth
Conference : :
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(The references are to the chapters of this Conference; those
added in brackets are to other places of Cassian.)
Non sin multsloguso (Matt. vi, 7).
non in clamosa voce .

*We should pray in silence and not distract our brethren by
whisperings or cries ' (clamores), 35.
in puritate cordss :

¢ Purity of heart ’ is the principal condition of prayer, 8, 15 (cf.
what has been cited in chapter V from Collation I on purity of heart).
in sntentione cordss :

¢ Intentness of heart’ is a character of prayer, 6, 7, 12 (cf. omni
cordis intentione (orare), Institutes, ii, 5, 1z ; also Collation i, 7;
iv, 4; x, 8; xxiii, 11).
sn lacrimis, in compunctione lacrimarum ;

All 28, 29 ; ‘compunction of tears’ is from 28.

The other qualities of prayer are that it be Pure, Short, Frequent :
pura, 3, 15, 26 (Collations, ii, 22 ; iv, 2 ; x, 5).
brevis sed frequens, 36 (Institutes, ii, 10).

This cannot be accidental. The ninth Conference is the
source whence St Benedict took his instructions on prayer,
and is the authentic commentary on his teaching ; so that in
it we may securely read his mind.

The following is a condensation of the first half of Colla-
tion IX, in which, as before, Bishop Gibson’s translation is
freely used :

c. 2. The aim of every monk and the perfection of his heart
tends to continual and unbroken perseverance in prayer—an im-
movable tranquillity of mind—Ilasting and continual calmness in
prayer: for this are all the other exercises of the monastic life
undertaken.

cc. 3-6. Purity of prayer is to be attained only by purity of heart
and mind and life, and the one will be proportionate to the other.

cc. 8-14. In accordance with St Paul’s text (1 Tim. ii, 1),! Isaac
divides prayer into four kinds: )

(1) Supplication, which is an imploring or petition concerning
sins, whereby one who is sorry for present or past deeds asks for

pardon.

1¢ Obsecrationes, orationes, postulationes, gratiarum actiones.” Cassian
explains * orationes ’ as if the Greek word was elx# not xpocevxt, and as being
e quivalent to ‘ votum.” There is no authority for edxf.
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(2) Prayers or vows, whereby we offer or vow something to God;
as when we promise God to contemn the world and adhere to Him,
to avoid some vice or fault, to practise some virtue, or to serve Him
faithfully.

(3) Intercession, whereby in fervour of spirit we pray for others,
whether for those dear to us, or for the peace of the whole world.

(4) Thanksgiving which the mind in ineffable transports offers
up to God when it recalls His past benefits, or contemplates His
present ones, or looks forward to those which He has prepared for
them that love Him. And with this intention also we are wont at
times to utter richer prayers, while, as we gaze on the rewards of
heaven, our spirit is stimulated to pour forth unspeakable thanks to
God with boundless joy.

The next two chapters (15, 16) being fundamental for the
understanding of Cassian’s doctrine on prayer, the Latin is
given in a footnote.! In the text the meaning is explained by

1c. xv. ‘ Ex quibus quattuor speciebus licet nonnumquam soleant occa-
siones supplicationum pinguium generari (nam et de obsecrationis specie quae de
compunctione nascitur peccatorum, et de orationis statu quae de fiducia obla-
tionum et consummatione votorum pro conscientiae profluit puritate, et de
postulatione quae de caritatis ardore procedit, et de gratiarum actione quae
beneficiorum Dei et magnitudinis ac pietatis eius consideratione generatur,
ferventissimas saepissime novimus preces ignitasque prodire, ita ut constet omnes
has quas praediximus species omnibus hominibus utiles ac necessarias inveniri,
ut in uno eodemque viro nunc quidem obsecrationum, nunc autem orationum,
nunc postulationum puras ac ferventissimas supplicationes variatus emittat
affectus), tamen prima ad incipientes videtur peculiarius pertinere, qui adhuc
vitiorum suorum aculeis ac memoria remordentur, secunda ad illos qui in profectu
iam spiritali appetituque virtutum quadam mentis sublimitate consistunt, tertia
ad eos qui perfectionem votorum suorum operibus adimplentes intercedere pro
aliis quoque consideratione fragilitatis eorum et caritatis studio provocantur,
quarta ad illos qui iam poenali conscientiae spina de cordibus vulsa securi iam
munificentias Domini ac miserationes, quas vel in praeterito tribuit vel in prae-
senti largitur vel praeparat in futuro, mente purissima retractantes ad illam
ignitam et quae ore hominum nec comprehendi nec exprimi potest orationem
ferventissimo corde raptantur. Nonnumquam tamen mens, quae in illum verum
puritatis proficit affectum atque in eo iam coeperit radicari, solet haec omnia
simul pariterque concipiens atque in modum cuiusdam incomprehensibilis ac
rapacissimae flammae cuncta pervolitans ineffabiles ad Deum preces purissimi
vigoris effundere, quas ipse Spiritus interpellans gemitibus inenarrabilibus
_ignorantibus nobis emittit ad Deum, tanta scilicet illius horae momento con-
cipiens et ineffabiliter in supplicatione profundens, quanta non dicam ore per-
currere, sed ne ipsa quidem mente valeat alio tempore recordari. Et inde est,
quod in qualibet mensura quis positus nonnumquam puras intentasque preces
invenitur emittere, quia et de illo primo et humili ordine, qui est super recorda-
tione futuri iudicii, is qui adhuc sub terroris est poena ac metu examinis constitu.-
tus ita ad horam compungitur, ut non minore spiritus alacritate de obsecrationis
pinguedine repleatur, quam ille qui per puritatem cordis sui munificentias Dei
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the help of a running commentary, the order being somewhat
altered.

c. 15. Abbot Isaac lays down that these four kinds of prayer,
speaking generally, correspond to successive grades in the spiritual
life, supplication being most congenial to beginners and thanksgiving
to the advanced. The later nomenclature, whereby the spiritual
life is divided into the three stages of the Purgative, the Illumina-
tive, and the Unitive ways, had not yet come into vogue in Cassian’s
time ; but the idea underlying it may be clearly discerned in this
passage. Cassian says : The first kind of prayer, supplication, seems
to belong more especially to beginners, who are still troubled by the
stings and recollection of their sins. This describes the purgative
way. The next two kinds of prayer belong to those who have
already attained some loftiness of mind in their spiritual progress
and the quest of virtue, and who fulfil with works the perfection
of their vows and desires, and so are stimulated by charity to inter-
cede for others. This describes the illuminative way. The fourth,
thanksgiving, belongs to those who have already tom from their
hearts the tormenting thorn of conscience, and are able serenely and
with pure mind to ponder on the beneficence of God and His
mercy, and thus are carried away with fervent hearts to that glowing
(or fiery, ‘ignita,”) prayer which cannot be grasped or expressed by
the mouth of man. This is the unitive way.

Though these four kinds of prayer correspond ordinarily to
different degrees of progress in the spiritual life, still one and the
same man, according to his changing feelings and moods, will use
now one and now another of them ; so that they all are useful and
needful for all monks. And while one is occupied in any one of
them, he may be visited by a sudden enablement of the Holy Ghost
whereby he will pour forth to God ineffable prayers of purest force.
Although this prayer belongs rather to the next chapter, which deals
with contemplation, as Cassian looks on it as something that may con-
cern any one who seriously practises a life of prayer, we reproduce

perlustrans atque percurrens ineffabili gaudio laetitiaque resolvitur. Incipit enim
secundum sententiam Domini plus diligere, quia sibimet ampliora cognoscit
indulta,

c. xvi, ‘Tamen expetendae sunt nobis per profectum vitae consum-
mationemque virtutum illae potius supplicationum species, quae vel de contem-
platione futurorum bonorum vel de caritatis ardore funduntur seu certe, ut
humilius et secundum incipientium mensuram loquar, pro acquisitione quarum-
cumgque virtutum seu vitii cuiuslibet exstinctione generantur. Aliter enim ad illa
sublimiora quae praediximus supplicationum genera pervenire nullatenus poteri-
mus, nisi per ordinem postulationum istarum sensim mens nostra fuerit grada-
timque provecta’ (Petschenig).
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the description he gives of it in this place: ‘Sometimes the
mind which is advancing to that true state of purity and which is
already beginning to be established in it (i.e. the unitive way) will
pour forth to God ineffable prayers of purest force, which the Spirit
Itself, intervening with groanings that cannot be uttered, while we
ourselves understand not, offers to God, conceiving in the moment
of that hour and ineffably pouring forth in its prayer things so great
that they cannot be uttered by the mouth, or even at any other time
be recollected by the mind’ (Gibson). Though it is normally in the
unitive way that such elevations occur, still in whatever measure one
is placed, he may be found at times to give forth such ‘pure and
intent ’ prayers, even in the first and lowly station of the purgative
way.

c. 16. Yet we ought by progress in virtue to aim at the prayer of
thanksgiving, or at any rate at the two kinds of prayer belonging to
the illuminative way. And we should try to pass systematically
through these four phases of prayer, for we shall not attain to the
sublimer kinds unless our mind has been little by little and by degrees
raised through the regular course of these prayers.

c. 17. Jesus Christ by word and example taught these four kinds
of prayer.

c. 18. There follows after these different kinds of prayer a *still
more sublime and exalted condition, which is brought about by the
contemplation of God alone and by fervent love, by which the mind,
transporting and flinging itself into love for Him, addresses God
most familiarly as its own Father, with a piety of itsown. And that
we ought earnestly to seek after this condition, the Lord’s Prayer
teaches us saying, *‘ Our Father ”’ (Gibson).

cC. 19-24. An exposition of the Lord’s Prayer.

cc. 25 to end. ‘On the highest kind of prayer and contemplation.

This last is reserved for the next chapter, as here there is
question only of the ordinary course and states of prayer that
any one who gives himself up seriously to the cultivation of an
interior life of prayer may, and ought, with proper diligence to
attain to. This is the subject-matter of the first eighteen
chapters of this Conference, which we have just summarised.

We have in this place, I believe, the earliest attempt to
analyse the progressive stages of prayer, and to formulate a
science of prayer ; and it is interesting to discern the germs of
the elaborated doctrine of prayer taught by spiritual masters
in later times, as by St John of the Cross and Fr Augustine
Baker.
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We begin with the prayer of the purgative way, inspired
by the thought of sin, judgement, and punishment, and con-
cerned with remorse, sorrow, and repentance. But as the con-
science becomes purified we ought to advance soon to the
prayer of the illuminative way, which is inspired by fervent
love and confidence in God and love of our neighbour, and is
concerned with the extinction of faults and the acquiring of
virtues, and intercession for others. (In modern nomenclature,
this corresponds to the ‘ Prayer of Affections and Acts.’) By
further progress in true purity of heart we should come to the
prayer of the unitive way, which is inspired by such thoughts
as God’s greatness and goodness and love, and the joys of
heaven, and leads to a richer and more interior prayer that is
not expressed in words but is accompanied with ineffable j
and delight. (In modern nomenclature, ¢ Prayer of Aspira-
tions.”) This in turn leads on to a still more sublime state
wherein the soul in transports of love contemplates God as its
own Father. (‘ Acquired or Active Contemplation.”) And dur-
ing all these stages, principally the later, but also the first,
there are likely to occur bursts of a yet higher and more spirit-
ual kind of prayer, which is ¢ contemplation ’ in its fullest sense,
the ‘ mystical experience’ of later writers.

To return to St Benedict : it is to be noted that of this
last highest kind of prayer Cassian uses the terms ¢ pure and
intent,’ both employed by St Benedict, when he says that
prayer is to be ¢ pure,’ and is to be offered with ‘intentness of
heart” So that, as in the virtue of humility, so in the exer-
cise of spiritual prayer, St Benedict proposes to his monks the
greatest heights as the goal they are to aim at.

There can be no doubt that in these two Conferences of
Abbot Isaac, IX and X, we have the primitive Benedictine
Treatise on Prayer, used by our Holy Father and his disciples,
the model on which Benedictines should shape their life of
prayer.

What has been said suffices to bring out St Benedict’s ideas
as to the theory and practice of that oratio peculiaris’ or
private prayer which he intended to be an element in the daily
life of his monks. But in regard to the public recitation of
the divine office, which filled so large a place in his mind and
Rule and in the life of his monasteries, it will be proper to

s L3
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inquire what his wishes were as to the spirit in which this
common prayer should be performed. His instruction on this
point is contained in a single sentence: ¢ Let us so take part
in the psalmody that our mind be in accord with our voice’
(c. x1x). The natural meaning of these words is that we should
pay attention to the actual sense of the words we are chanting
or reciting and make our own the various succeeding prayers
or sentiments of the psalms or hymns as they occur. But in
view of the advice often given to facilitate the fixing of atten-
tion during the office, that we should at each canonical hour
select some episode of our Lord’s Life or Passion, and keep it
before our minds, and try to meditate on it, rather than pay
attention to the psalms, just as we try to meditate on the
mysteries of the Rosary while saying the Hail Marys; or
should try to keep our mind fixed on the mystery celebrated
in the feast ; it will be of use to go into this matter more care-
fully and try to determine with precision what was St Bene-
dict’s mind thereon.

St Benedict's sentence, just recited, is oge of those derived
from St Augustine’s letter to his sister, afterwards called his
‘Rule’ ‘When you pray to God in psalms and hymns, let
that be turned over in your heart which is uttered by your
voice’ (Ep. ccxi, 7). In further illustration may be cited St
Basil and Cassian, the two writers whom St Benedict regarded
above all as authorities on monastic theory and practice :

St. Basil: ‘Sing ye psalms wisely: if any one so directs
his mind to the words of the psalms, in the same way as
the taste is intent on distinguishing the flavour of various
foods, he it is who fulfils this saying: Sing ye psalms
wisely ’ (Rules, Rufinus’ translation, 110).

Cassian : ‘Who is so alert and vigilant as never, while he
is singing a psalm to God, to allow his mind to wander
from the meaning of Scripture?’ (Collation xxiii, 5).
Again, as an instance of distraction in prayer: ¢ While
the mind is chanting, it is thinking about something else
besides what the text of the psalm itself contains ' (Col- "
lation x, 13).

This shows that attention to the meaning of the psalms was
the thing aimed at. And that this was the Benedictine tradi-
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tion throughout the Benedictine centuries is shown by St
Bernard, who says to his monks: ‘I warn and entrdat you
. . . to occupy your thoughts while you are chanting with
nothing else than the words which you are chanting. . . . I
do not counsel you to carry with you when you go into the
choir even those thoughts which you have derived from the
books which you have been recently reading while sitting in
the cloister. They are indeed to edification ; but they do not
edify you when you reflect upon them while you are chanting.
For the Holy Spirit does not regard as acceptable that which
you allow to obtrude at such an hour, which has no concern
with your immediate duty, and occasions the neglect of a part
of it.’?

From what has been adduced it appears how altogether
conformable to Benedictine spirit is the advice as to the
manner of celebrating the Opus Dei, which is given in the
declarations of the English Congregation, in words of St
Augustine: ¢ If the psalm prays, do ye pray ; if it sighs, do ye
sigh ; if it rejoices, rejoice ; if it hopes, hope; if it fears, fear.’ ?
And it no less clearly appears that Fr Augustine Baker’s advice,
that generally speaking it is best during the office to try to
keep the mind absorbed in God, reciting the words without
attending to their meaning,?® is not in accordance with the
true Benedictine tradition, going back to St Benedict himself.

In like manner, all will probably agree that the most Bene-
dictine method of assisting at mass is what Dom Morin calls
‘ the old and simple one,’ that consists in following with our
looks the actions, with our ears the words, with our voices the
chant, and with our hearts the vital mystery that is hidden
beneath all this;* just looking, listening, singing, communing,
realising, making our own the sense of the Apostles on the
Mount of Transfiguration: Lord, it is good for us to be here.

Lastly, it is sometimes asked, which is the principal and
best kind of prayer for Benedictines, the public prayer of the
liturgy, or private interior prayer? The answer is simple:
Each in its turn is best. Each kind of prayer answers to one
of the two great instinctive tendencies of the human heart,
the social and the individualistic. Man is a social animal, and

1 Serm. on Casnt. xlvii, 8. 2 Tract. in Psalm. xxx (Sermo iii).
3 Sancta Sophia, p. 347. $L’Idéal Monastique, Vi fin.
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it is a fact that he does many things best in company. En-
thusiasm is infectious in a crowd ; in a crowd emotions are
more easily and more powerfully excited. And so in every
religion recourse is had to social worship of God and common
prayer, with their accompaniments of music and singing and
ritual, as helps to the evoking of religious feeling and action.
And the Catholic Church, true to that instinct which makes
her take men as God made them, and which has been one of
her principal sources of strength through the ages, appeals to
men’s souls through their senses and through the contagion
of numbers, and so has made her public worship of God a
solemn and stately social act of her children ; like the glimpse
vouchsafed in the Apocalypse of the worship of God by the
saints in heaven, where it is represented under the symbol of
a grand act of solemn liturgical social worship.

But there is that other' instinctive way in the worship of
God, expressed by our Lord when He said: ¢ Thou, when thou
prayest, enter into thine inner chamber, and having shut thy
door, pray to thy Father Who is in secret’ (Matt. vi, 6).
This is that instinct that makes us seek God in our hearts and
in our souls ; introversion it is called, for the Kingdom of God
is within us. This is the solitary communing of the soul with
God, spirit with Spirit, in interior prayer; ‘the flight of the
alone to the Alone,” as Plotinus described it.

Both these kinds of prayer are scriptural; the Gospels
show us Jesus Christ exercising both. Both are set before us
by St Benedict in word and example. And Benedictine
monks, like others, must do their best to travel along both
these great roadways of the soul to God. Nor is there any
antagonism between them : they will mutually help each other.
The more we are penetrated with the spirit of the liturgy, the
better able shall we be to reach to the heights of interior
prayer; and the more sedulously we cultivate mental prayer
the more spiritual and contemplative will our recitation of the
office become.

For it must be remembered that contemplation is not
attached to interior mental prayer only; its heights may be
attained also, and often are, in vocal prayer, whether the office
or some other. This is the teaching of Cassian: ‘Who is able
to give a sufficient account of the varieties of ways in which
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the mind is inflamed and set on fire and incited to pure and
most fervent prayers? Sometimes a verse of any one of the
psalms gives us an occasion of glowing (ignita) prayer while
we are singing. Sometimes the harmonious modulation of
a brother’s voice stirs up our astonied mind to intense sup-
plication.’! This was the case with the Fathers of the Desert,
who commonly used the Psalter for their private prayer.? - St
Teresa, the apostle of mental prayer, emphatically asserts ¢it
is quite possible, while you are reciting the “ Our Father,” or
some other prayer, if you say it well, that God may raise you
to perfect contemplation." She says, moreover, that she knew
a nun who ‘enjoyed pure contemplation while saying the
“Qur Father.”’® It is worthy of note how many of the
principal writers on the inner life and spiritual prayer give
commentaries on the Lord's Prayer, in the conviction that
rightly used it will be the vehicle of the highest and most
spiritual prayer. St Teresa herself, in the concluding portion
of the Way of Perfection (cc. xxvii-xlii), takes the Lord’s Prayer
as the text whereon she bases her teaching on ‘the Prayer of
Quiet,” declaring that its use by a contemplative soul may
raise it to the highest prayer. And before her, not to speak of
Origen and Cyprian, Abbot Isaac in Cassian, as we have seen,
inserts a commentary on it in his instruction on prayer, and
says that it will lead the soul to the heights of prayer.*
Among later writers Pé¢re Grou may be instanced, who simi-
larly concludes his excellent treatise How to Pray with a long
explanation of the Our Father, in the belief that it will lead

1Coll. ix, 26.

2 Cassian again: ‘ Thriving on this pasture the monk will take in to him-
self all the thoughts of the psalms and will begin to sing them in such a way
that he will utter them with the deepest emotion of heart, not as if they were the
compositions of the Psalmist, but rather as if they were his own utterances and
his very own prayer; and will certainly take them as aimed at himself, and will
recognise that their words were not only fulfilled formerly by or in the person of
the prophet, but that they are fulfilled and carried out daily in his own case. . . .
While we sing the psalms we call to mind all that our carelessness has brought
upon us, or our earnestness has secured, or Divine Providence has granted, or
slippery and subtle forgetfulness has carried off, or human weakness has brought
about, or thoughtless ignorance has cheated us of. . . . Thus affected from the
very bottom of the heart we get at the full meaning of the psalm, not by reading
the text, but by experience anticipating it. AND 80 our mind will come to that
incorruptible prayer, etc., as cited below, p. 79, i.e. perfect contemplation
(Coll. x, 11).

3Way of Perfection, cc. xxv, 1; xxx, 7. 4 Coll. ix, 18-24.
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us to the perfection of prayer and of all else. Similarly Fr
Baker, for all his predilection for interior solitary prayer, fully
recognises that souls may be led to contemplation by vocal
prayer alone: ‘It cannot be denied that for those whom vocal
prayer, accompanied by some exercise of virtue, is sufficient to
bring to contemplation, no way is easier or more secure ; none
less injurious to head and health, or less exposed to delusions.
And in time, in®he case of a capable soul, the prayer becomes
aspirative, mystic, and contemplative.’? In the MS treatise
‘Vox clamantis’ he writes: ‘Vocal prayers and singing are
the principal means intended by the Rule for the perfection
of our souls and the perfect worship of God.’

Still, it cannot be gainsaid that in Fr Baker’s estimation
interior private prayer held the first place, and he undisguisedly
proclaims its superiority over the public recitation of the office
(Sancta Sophia, especially the chapters ¢ State of Introver-
sion the End of Religion’; ‘¢ Vocal Prayer'; ¢ Internal Affec-
tive Prayer’). Here it may be profitable to suggest that Fr
Baker and Abbot Guéranger, who in his excellent and sug-
gestive General Preface to the Liturgical Year (Advent
volume) seems equally to exalt the liturgical prayer of the
Church to the depreciation of private personal prayer, are
each of them reacting against opposite tendencies that had
run to extremes at the times when they wrote. At the be-
ginning of the seventeenth century there still was in vogue
that prodigious multiplication, elaboration, and prolongation
of church services which ‘set in during the ninth and tenth
centuries, so that the greater part of day and night was spent
in choir by monks and canons, and the claims of mental prayer
had been lost sight of, and were only beginning to be reas-
serted ; St Teresa in the Way of Perfection assumes quite an
apologetic tone in speaking of mental prayer, showing that
there was widespread distrust and hostility towards mental
prayer, as such, other than ‘discoursive’ meditation. On the
other hand, in the middle of the nineteenth century the current
had run the other way, to individualism and introspection, so
that the methods and devotions of subjective piety held such
sway that the celebration of the office was hardly recognised
as personal prayer at all, and its solemnity was regarded as a

1 Life of Dame Gertrude More, i, 58 ; cf. Sancta Sophia, p. 344.
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hindrance to spiritual and contemplative prayer. Thus we
may believe that each of these great monks, Fr Baker and
Dom Guéranger, was right in asserting strongly, and with an
inevitable over-emphasis, that aspect of prayer which in- his
time needed reassertion. And Benedictines will be well-
advised if they take what is positive in both of them: for if
we accept allithat Fr Baker says of the value and power of
internal prayer, and also, as easily we may, all that Dom
Guéranger says of the value and power of liturgical prayer,
then shall we secure for ourselves a well-balanced Benedictine
life of prayer.

On the point of Benedictine theory, Benedictines must ever
bear in mind St Benedict's words: ¢ Let nothing be placed
before the Work of God.” They must never, even in order of
thought, set anything else before the Opus Dei, as of greater
spiritual value. Cardinal Gasquet speaks the language of the
authentic Benedictine tradition when he says: ‘St Benedict
puts the divine office as the first and most important spiritual
exercise for all who follow his Rule of life. The Opus Dei,
God’s Work, is to be placed as the first duty and to be pre-
ferred to all other religious practices.’! Yet in the next page
he says: ‘In regard to prayer, other than the Opus Deij, it is
impossible to insist too strongly on the necessity of mental
prayer for every religious. Upon this exercise in great
measure depends our progress in the spiritual union of our
souls with God. . . . It requires very little experience to
prove to us that the intimate communion with God in mental
prayer is almost essential to the proper raising of our minds
to heavenly things during the times of our vocal prayer’
(p- 89) Thus the Cardinal exhibits in his own person the
paradox here counselled, that Benedictines should look on
each kind of prayer as the more important. What it comes
to is that both are necessary. As the Cardinal says, what
Benedictines have to aim at is, by aid of mental prayer, to
make the office a really spiritual interior contemplative prayer.
This principle is forcibly and eloquently enunciated by Fr.
Leander Jones & S. Martino, who, after Dr Gifford became
Archbishop of Rheims, stood out as the most distinguished
and representative of the group of English Benedictines who

1 Religio Religiosi, p. 88 (reprint, p. 86).
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restored the old English Congregation at the beginning of the
seventeenth century. In a ‘ Memorial’ on a number of Fr
Augustine Baker’s ascetical treatises, added by Fr Cressy to
Sancta Sophia, after saying that ‘the spirit of our holy Rule
consists principally in a spiritual union of our soul with God
in affective prayer and exercise of the will immediately upon
God’ (p. 555), and that ‘this affective prayer of the will’ is
‘the peculiar exercise belonging to our spirit and calling’
(p. 560), he lays down that ‘that prayer which is perfectly
mental and vocal too is far more excellent than that which is
mental only ; as will be the exercise of the saints in heaven
after the Day of Judgement, when in body and soul they shall
praise and contemplate Almighty God. Whereupon it fol-
loweth, that although in this life our frail and weak body
hindereth our soul, so that our prayer cannot be so perfectly
mental and vocal as it shall be in heaven, yet must our mental
prayer be so practised, that by the grace of God and loyal
perseverance in union with Him, our vocal prayer in choir
may be converted into mental ; that is, that our vocal saying
and singing may be so lively animated, as it were, and in-
formed with affect of the soul, as if it were altogether spiritual
prayer. And so shall we fulfil the words of our Rule: Let
nothing be preferred before the office of the choir’ (p. 556).

Monks who recite the office in this manner will come to
experience the truth of those glowing words of Fr Baker's
disciple, the English nun and mystic, Dame Gertrude More :
‘ The divine office is such an heavenly thing that in it we find
whatsoever we can desire: for sometimes in it we address
ourselves to Thee for help and pardon for our sins ; and some-
times Thou speakest to us, so that it pierceth and woundeth
with desire of Thee the very bottom of our souls; and some-
times Thou teachest a soul to understand more in it of the
knowledge of Thee and of herself than ever could have been
by all the teaching in the world showed to a soul in five
hundred years ; for Thy words are works.’!

1¢Confession,’ 7; Writings, ii, 27.



CHAPTER VII
BENEDICTINE MYSTICISM

As it was necessary to preface chapter IV with some general
remarks on ‘Asceticism,’ so is it necessary to preface this
chapter with some remarks that will make clear the sense to
be attached to that much misused word ‘ Mysticism.” The
word ‘ mysticism ' itself is quite modern : it is not in the Latin
dictionaries (Du Cange or De-Vit's Forcellini), and the earliest
instance of its use in English cited in the Oxford English
Dictionary is from the middle of the eighteenth century. The
adjective pvoTinds, mysticus, ‘relating to the mysteries,’ is
found in the classical authors, and was taken over and received
into the recognised theological vocabulary of the Greek ecclesi-
astical writers. It was used also, but much more restrictedly,
by the Latin ecclesiastical writers, usually for the ¢ mystic sense’
of Holy Scripture, the spiritual or allegorical, as contrasted
with the literal or historical sense.!

The modern use of the word ¢ mystical’ has its origin in
the title ¢ Mystical Theology,’ given by pseudo-Dionysius to the
little treatise that was the first formulation of a doctrine on
the experience of the direct, secret, incommunicable knowledge
of God received in contemplation. This word, ¢ contemplatio,’
was the term used by Westerns to designate such experiences,
and it held its ground throughout the Middle Ages, in spite of
the fact that the pseudo-Dionysian writings had been translated
into Latin in the ninth century ; thus the great mystical treatise
of Richard of St Victor is not called ¢ Theologia Mystica,” but
* De Gratia Contemplationis.’

The subject-matter of mysticism gives rise to many questions
and problems of interest and of religious importance. 1 hope

! Another use, especially with Augustine, is ¢ mystic numbers.’
75
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to deal with some of these in another book, now nearly ready.’
It must suffice here to define the meaning in which the term
is used in these pages. From the beginning ‘ mystic’ has had
two meanings, a good and a bad : a religious meaning con-
nected with the attaining to God through the mysteries ; and
a meaning connected with the counterfeits of religion, and
akin to magic. The latter is the meaning often, perhaps com-
monly, associated with the word ‘mysticism’ in these days;
it is identified with occultism of all kinds, with spiritualism
and hypnotic phenomena, with theosophy and ‘Christian
Science,” with weird psychical experiences, if only they have
some kind of religious colour. All this is the degradation of
mysticism, and is ruled out here.

In the passage reproduced at the beginning of chapter IV
I said: ¢ Mysticism may broadly be described as the effort to
give effect to the craving for a union of the soul with the Deity
already in this life’; a craving which may well be called a
common instinct of the religiously awakened soul. This same,
the traditional Catholic conception of contemplation and
mysticjsm, is adopted in the excellent introductory section of
the article ¢ Mysticism’ in Hastings' Encyclopaedia of Religion
and Ethics, where the writer, a well-informed and sympathetic
nonconformist, accepts the old idea, but expresses it in the
language of modern psychology—*the doctrine of the soul’s
possible union (i.e. in this life) with Absolute Reality, that is,
with God.’ This section will well repay study, as also will
the singularly able and illuminating section on ¢ Roman Catho-
lic Mysticism,” by Dom John Chapman (¢6:d.).

The Catholic, the Christian, conception of mysticism con-
sists in the belief that already in this life it is possible for the
soul to have an experimental perception of God’s presence and
being. This is the claim of the great Christian mystics from
Augustine downwards, uttered with a conviction that begets
conviction : ‘* My mind came to Absolute Being—That Which

1The title will be ¢ Western Mysticism *: N.B. not * Mysticism in the West,’
which would be a much wider and more difficult subject. The character of the
book is indicated by the sub-title : ¢ The Teaching of SS. Augustine, Gregory the
Great, and Bernard on Contemplation and the Contemplative Life.’ It is an
attempt to present in their own words, by a series of extracts, a co-ordinated ex-
position, in scientific sequence, of the mystical teaching of these three great

Western doctors and mystics. Part of what follows in this and the next chapter
is a selection from the materials collected for this work.
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Is—in the flash of a trembling glance.’! Such elevations have
been called contemplation, union, and nowadays the ¢ mystic
experience.” Those who have enjoyed this experience are
unanimous in their appreciation of its unique religious value.

If mysticism be taken in this strictest sense, as the definite
mystical experience of God, it is needless to say that no body
of men can claim to be mystics : no religious order—not the
Carmelites with the traditions of St Teresa and St John of the
Cross upon them, not the Carthusians for all their seclusion
and life of prayer—can make the general run of its members
to be mystics. Not all the saints have been mystics. And
so the title ¢ Benedictine Mysticism’ is not to be taken as
meaning that Benedictines ordinarily are, or can be, mystics
such as this. But mysticism has a wider meaning : besides
the experience of union with God, it may be applied to the
whole process of spiritual growth which in special cases issues
in this supreme experience. For many shape their spiritual
life and exercisings on the supposition that such experiences
are realities for which it is worth while striving to prepare
ourselves, even though they never be attained to. For this
reason I defined mysticism (above) not as the craving for union
with God, but as ‘ the effort to give effect to’ that craving.
Thus the instinctive belief that such a consummation is pos-
sible does influence the lives of many, and induces them to
enter on a course of self-discipline and prayer that undoubtedly
does spiritualise and ennoble their lives, even though for the
most part they do not reach the goal at which they aim. And
these may in the broader sense be called mystics. Thus
mysticism concerns wider circles than the inmost one of the
few who achieve the actual mystical experience.?

It is the purpose of the following pages to bring out the
mystical doctrine, or teaching on contemplation, which held
sway in Benedictine circles during the Benedictine centuries.?

1 ¢ Pervenit ad id quod est in ictu trepidantis aspectus * (Augustine, Conf. VII,
xvii). Augustine stands out, for me, as the Prince of Mystics, both for the spirit-
ual elevation of his experiences and for the power with which he describes them.

3See ‘Conclusion’ Cardinal Gasquet has added in reprint of Religio
Religiosi.

3 This term, * Benedictine Centuries,’ will often be used. It was Newman's
original title (A¢lantis, 1859) of the second article on the Benedictines, afterwards

renamed by him ¢ The Benedictine Schools.’ I do not know if he invented the
term, but at any rate it has his authority. It applies to the six centuries between
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This will be derived principally from the teaching of the two
great Benedictine doctors and mystics, St Gregory the Great
and St Bernard. But first a word must be said on St Bene-
dict himself.

It is fitting that the first place in the line of Benedictine
mystics should be held by our Holy Father. His claim to
a place among the mystics, and in the innermost and most
highly favoured circle of them, is based on the experience or
mysterious vision of ¢ the whole world collected under a single
sunbeam ’ (Dialogues, ii, 35), related by St Gregory and com-
mented on by him in language so unusual and even startling
that he has been understood, as by St Bernard, to mean
nothing less than that St Benedict was momentarily raised to
the manner of knowledge of the angels, who see God face to
face, contemplate His Wisdom clearly in Itself, and know
creatures in God.! To enter on this question would carry us
too far afield, especially as it was a personal experience not
illustrated by any words bequeathed us by our Holy Father.
Indeed he has left no teaching of his own on the subject of
contemplation ; the word does not even occur in the Rule
So that if we desire to know his mind thereon and the ideas
of his monks, we must once again have recourse to Cassian.

CASSIAN

In the preceding chapter we saw the teaching of Cassian’s
ninth Conference, which along with the tenth was surely St
Benedict’s manual on prayer, in respect of the course of ordin-
ary mental prayer suitable to be followed by all monks. In
the second half, after an exposition of the petitions of the
Lord’s Prayer, Abbot Isaac proceeds to speak of the higher
grades of prayer, called contemplation, or (in recent times)
mystical prayer.? He thus describes it :

This prayer (viz. the Our Father) then, though it seems to con-
tain all the fulness of perfection, as being what was originated and

the middle of the sixth century and the middle of the twelfth, roughly from
Gregory the Great to Bernard, Lanfranc, and Anselm, the last two being the
harbingers of the new age. These centuries he calls ‘ Benedictine,” because
during them the Benedictines were the chief religious, civilising, and educative
influence in the Western Church.

1 Serm. de Diversis, ix, 1. 2 Coll. ix, 25-36.
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appointed by the Lord’s own authority, yet lifts those to whom it
belongs to a still higher condition, and carries them on by a loftier
stage to that glowing (ignea) prayer which is known and tried by but
few, and which to speak more truly is ineffable ; which transcends all
human thoughts and is articulate (distinguitur), I will not say by
no sound of the voice, but by no movement of the tongue, or utter-
ance of words ; but which the mind, enlightened by the infusion of
that heavenly light, describes in no human and confined language,
but pours forth richly as from a copious fountain in an accumulation
of thoughts, and ineffably utters to God, expressing in the shortest
possible space of time such great things that the mind when it returns
to its usual condition cannot easily utter or relate them (Collation
ix, 25).
He describes the same prayer in other places too :

The mind will come to that incorruptible prayer which is not en-
gaged in looking on any image, and is not articulate by the utter-
ance of any voice or words; but with the intentness of the mind
aglow, it is produced by an ineffable transport (excessus) of the
heart, by some insatiable keenness of spirit; and the mind being
placed beyond all senses and visible matter, pours it forth to God
with groanings and sighs that cannot be uttered (Collation x, 11 f5.).

Another description of the same state of prayer has already
been cited in the preceding chapter from ix, 15, and in 25, 26
Isaac refers back to it. It is, for our purpose, of especial
significance that he explicitly in both places (15 and 26) ap-
plies to the prayer therein described the term °pure prayer,’
thus letting us see that this is the prayer intended by St
Benedict to be aimed at by his monks as the goal of their life
of prayer.

There is an apparent contradiction in Isaac’s doctrine. In
c. 25 he declares that such prayer ‘is known and used but by
very few’ (see also x, 10); whereas in c. 15 his meaning is
clearly that it is not infrequently attained to, on occasion, by
those exercising any one of the grades of ordinary prayer,
even ‘the first and most lowly’ grade of the purgative way.
His meaning probably is that though such prayer was not at-
tained to by all, or nearly all, of the monks of the Desert,
still it is not out of reach of those who seriously take the
means calculated to procure it, and any one progressing in
the way of prayer is liable to receive such visitations of grace.
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That this is the right interpretation is confirmed by the fact
that he lays down, in general terms, that a spiritual and con-
templative use of the Our Father, as explained in ix, 18-24,
will lead those who assiduously use it to the higher and ¢ fiery ’
prayer of c. 25; and similarly, that the habitual use on all
occasions of the ejaculation, * O God, come to my assistance ;
O Lord, make haste to help me,’ will bring the mind to such
¢incorruption of prayer’ (x, 11 fin.).

The later portions of the two Conferences (ix, 25-36;
X, 4-13) are devoted to the nature and characteristics of this
‘pure prayer,’ and should be read in their entirety. Here a
summary of the doctrine will be given, in elucidation of St
Benedict’s meaning.

The characteristic most emphasised by Isaac is the silence
of this prayer: ‘We pray with closed doors (Matt. vi, 6)
~ when with closed lips and complete silence we pray to the
Searcher not of words but of hearts’ (ix, 35); this prayer ‘is
articulate (distinguitur) by no sound of voice or movement of
tongue or utterance of words’ (ix, 25; x, 11); it is ‘ineffable
and expressed by groanings unutterable’ (ix, 15; x, I1I),
so that it cannot be remembered, nor any account given
of it afterwards (ix, 15, 25). During it the mind is empty
of all images and sense perceptions and memories of such:
‘No image of the divinity, no memory of aught said, or ap-
pearance (species) of aught done, or form of any kind of im-
pression (character) is admitted to the mind’ (x, §5); such
prayer ‘is not engaged in looking on any image’ (x, 11). By
reducing its activity to the unceasing use of a single short
ejaculation ‘the mind casts out and represses the riches and
ample matter of all thoughts, and restricts itself to the poverty
of a single verse’ (x, 11 #nit.). Such emptying and denuding
of the mind and its faculties, as the immediate preparation for
contemplation, is the common teaching of the mystics from
St Augustine and pseudo-Dionysius and St Gregory onwards
to St John of the Cross, who pursues the subject with his
customary thoroughness in the Ascent of Mount Carmel.

Concerning the act of contemplation and what takes place
in mind and soul during its exercise, Isaac does not attempt
any definite account. The most nearly definite is the follow-
ing: ‘I feel that by the visitation of the Holy Ghost I have
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gained direct purpose (directio) of soul, steadfastness of
thought, keenness of heart, .with ineffable joy and transport
(excessus) of mind, and in the exuberance of spiritual feelings
I have perceived by a sudden illumination from the Lord that
there abounds in me a revelation of most sacred ideas pre-
viously altogether hidden from me’ (x, 10). This is the sub-
jective eflect on the mind, and is wholly conformable to the
experiences of the classical mystics. The object contemplated
is indicated in a number of brief formulae :

Contemplation of God and spiritual intuitions (ix, 3).

Intuition of God alone (i, 8).

Enjoyment of divine intuition (xxiii, 5).

Contemplation of the highest Good (xxiii, 4); of divine
things (i, 10).

To be fed on the beauty and knowledge of God alone (i, 8).

With quiet mind to look up to the glory of the divine
Majesty (xxiii, ).

To have foretaste of heavenly bliss (x, 7).

To cohere to God (i, 12); to inhere in Him (ii, 2); to be
united to Him (ii, 2).

Such expressions, which might easily be multiplied, are of
the kind found currently in all the great mystics.

It is worthy of note that in Abbot Isaac’s two Conferences
there is nothing that suggests any kind of bodily trance or
alienation of the senses; the phenomena of ecstasy were, as
might be expected in the Desert of Scete, known to Cassian,
and are depicted in Collation xix, 4; but even there the
ecstasy seems to be no more than a profound absorption of
mind, without suggestion of the definite bodily phenomena of
trance or rapture. Nor is there mention of visions or revela-

- tions or other such communications, or of any of the dubious
psycho-physical concomitants that often accompany mystic
states of prayer. Moreover, this ‘pure prayer’ is not sought
of set purpose, or deliberately produced, as it often has been,
especially in the East, by any semi-hypnotic condition or by
absorption in introverted meditation; on the contrary, it is
occasioned by causes the most trivial and casual : ‘the har-
monious modulation of a brother’s voice’; ¢the enunciation
and reverence of the chanter’; ‘the exhortation of a
perfect man and a spiritual conference has often raised the

6
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affections of those present to the richest prayer’; ‘by the
death of a brother or of some one dear to us we are often
carried away’; above all, ‘sometimes a verse of any one of
the psalms gives us an occasion of glowing prayer while we
are singing’ (ix, 26). It is true that in this prayer words
cease, and language fails, and sense impressions are tran-
scended, so that, according to St Anthony’s aphorism, ‘that is
not perfect prayer in which the monk is conscious of himself
or that he is praying’ (ix, 31); but the powers of mind and
soul are operating and energising with a highly wrought
dctivity, utterly removed from ‘quietism.” In short, spiritual
and wonderful as is this ‘highest and richest’ prayer, there is
in it no element that should be called miraculous, no extra-
ordinary divine action other than a copious inpouring of the
grace of the Holy Spirit into the soul that has been made pure
enough to receive it. This prayer is not an habitual state ; it
is a transitory exaltation occurring only now and then, and
lasting only a short season. When the enablement is over
the soul returns to its normal condition and to the ordinary
course of prayer. It is not bestowed on all, even of the
monks of the Desert; but it is open to all, even to beginners.

Such was Cassian’s mysticism, such the teaching on prayer
and contemplation which our Holy Father learned from him
and gave to his monks, to lead them to ‘the monk’s end and
the peak of all perfection, which consists in the consummation
of prayer " (Collation ix, 7 fin.).!

ST GREGORY THE GREAT

The second great name in Benedictine history is St
Gregory the Great.? His greatness in many other directions

1In another of St Benedict’s authorities the term * pura oratio® occurs, with
a description of its nature. He refers more than once to the * Vitac Patrum,’
and among those known to him and used by him is Rufinus’ translation of the
Historia Monachorum in Aegypto, which is Book II of Rosweyd'’s collection.
Here, in the long discourse of John of Lycopolis (c. i), an account of ¢pura
oratio’ is found, inferior indeed to Isaac's, but conformable to it (see Rosweyd,
PP- 453-7, or Migne, P.L. xxi, 397-404). It begins with the same refrain as
Isaac: ¢ The chief work of the monk is to offer pure prayer to God, having
nothing blameworthy in his conscience’ (Rosweyd, p. 453).

3 There is no need in such a book as this for any apology for taking St
Gregory as a Benedictine. Mr. Dudden’s summing up of the case accurately
represents the attitude of modern historical criticism: ¢ On the whole it seems
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is fully recognised ; but his position in the history of mysti-
cism has been strangely overlooked. Yet he was himself a
highly-gifted mystic, and he has writte1 copiously on the
subject, not in any set treatise of mystical theology, but by
way of eloquent and convincing descriptions of his own per-
sonal experiences. Thus what he tells of contemplation is
patently a record at first hand. The passages in question
are found principally in the Book of Morals on Job, a series
of conferences, addressed to the group of his monks of St
Andrew's who accompanied him on his mission to Constanti-
nople ; and so they have a quite special interest for our pur-
pose, in that they let us see the teaching given to his own
Benedictine monks by the first and greatest of all Benedictine
writers on the spiritual life and on contemplation and prayer.
He continued to be the recognised master on these topics in
the West during the early Middle Ages, and his teaching and
his ideas were the dominant influence in the domain of
mystical theology, contemplation, and spiritual life in Bene-
dictine cloisters for five hundred years. As a summary of his
doctrine on contemplation it will be best to reproduce his own
account from one of the Homilies on Ezechiel:

There is in contemplation a great effort of the mind, when it
raises itself up to heavenly things, when it fixes its attention on
spiritual things, when it tries to pass over all that is outwardly seen,
when it narrows itself that it may be enlarged. And sometimes
indeed it prevails and soars above the resisting darkness of its blind-
ness, so that it attains to somewhat of the unencompassed Light by
stealth and scantily; but for all that, to itself straightway beaten
back it returns, and out of that light into which panting it had
passed, into the darkness of its blindness sighing it returns. [Jacob

probable that, though the Rule of Benedict may not as yet have been adopted
in its entirety in St Andrew's monastery (i.e. the palace on the Coelian Hill, now
S. Gregorio, which he turned into a monastery and in which he lived as a monk),
still it formed the groundwork ot Gregory's regulations, and its general spirit
and leading principles were carefully conserved. . . . We shall probably not be
far wrong if we imagine that th: life of Gregory at St Andrew’s was ordered for
the most part in accordance with that Rule, ‘‘ the marvellous discretion and
lucidity ™ of which provoked at a later time his enthusiastic admiration’
(Gregory the Great, i, 108). The same is the conclusion of Dr Griitzmacher of
Heidelberg in his Die Bedentung, etc., to be referred to in chapter XI ; and of
Canon Hannay, Christian Monasticism, p. 230. It is true that in the most
recent English work on St Gregory it is asserted that he never was a monk at
all; but in face of his own frequent statements that he was, the assertion is
preposterous and does not call for serious refutation. 6+
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and the Angel.] Such a soul, when'it strives to contemplate God,
as if placed in a wrestle, now comes uppermost, because by under-
standing and feeling it tastes somewhat of the unencompassed Light;
and now falls underneath, because in the very tasting it faints away.
Almighty God, when He is now known through desire and intellect,
dries up in us every fleshly pleasure: and whereas aforetime we
seemed to be both seeking God and cleaving to the world, after the
perception of the sweetness of God, the love of the world grows
feeble in us, and the love of God alone waxes strong; and while
there increases in us the strength of inmost love, without doubt the
strength of the flesh is weakened. The sweetness of contemplation
is worthy of love exceedingly, for it carries away the soul above
itself, it opens out things heavenly, and shows that things earthly are
to be despised ; it reveals things spiritual to the eyes of the mind,
and hides things bodily.

But we must know that so long as we live in this mortal flesh no
one so advances in power of contemplation as to fix the mind’s eyes
as yet on the unencompassed ray itself of Light. For the Almighty
God is not yet seen in His brightness, but the soul beholds some-
thing beneath it, by the which refreshed it may progress and here-
after attain to the glory of the sight of Him. When the mind has
made progress in contemplation it does not yet contemplate that
which God is, but that which is under Him. But in that contempla-
tion already the taste of interior quiet is experienced. And as it is,
so to say, partial and cannot now be perfect, rightly is it written:
‘There was silence in heaven about half an hour.’ For heaven is
the soul of the righteous. When therefore the quiet of contempla-
tion takes place in the mind, there is silence in heaven; because the
noise of earthly doings dies away from our thoughts, that the mind
may fix its ear on the inward secret. But because this quiet of the
mind cannot be perfect in this life, it is not said that there was
silence in heaven a whole hour, but about half an hour: because as
soon as the mind begins to raise itself, and to be inundated with
the light of interior quiet, the turmoil of thoughts soon comes back,
and it is thrown into disorder from itself, and being disordered it is
blinded (Homilies on Ezechiel, II, ii, 12-14, compressed).

In this passage we have an ordered, and surely an
eloquent and convincing exposition of St Gregory's theory of
contemplation, manifestly based on his own experiences. It
is possible to illustrate every element in it from the Morals
and from other of the Homilies. St Gregory's conception of
contemplation may be formulated thus: It is a struggle
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wherein the mind disengages itself from the thought of the
things of this world and fixes its attention wholly on spiritual
things, and thereby raises itself above itself, and by dint of a
great effort mounts up to a momentary perception of the un-
encompassed Light, as through a chink; and then exhausted
by the effort and blinded by the vision of the Light, it sinks
back wearied to its normal state, to recuperate its spiritual
strength by exercising the works of the active life, till in due
time it can again brace itself for the effort of another act of
contemplation.

Only a few points call for special mention. The course of
the spiritual life is thus laid down: ¢ Whoever has already
subdued the insolencies of the flesh in himself, has this task
left him, to discipline his mind by the exercises of holy work-
ing ; and whosoever opens his mind in holy works, has over
and above to extend it to the secret pursuits of inward con-
templation.’!  This order—mortification, the discipline of
good works, contemplation—it will be noticed is the same as
Cassian’s two stages of the ‘actual life,’ leading up to the con-
templative. It is well to point out in face of much current
pseudo-mysticism, that for Gregory, as for all real mystics, a
deliberately undertaken course of self-denial and self-dis-
cipline is the condition of contemplation. True mysticism
cannot be divorced from a very thorough-going asceticism.

In one place he describes with precision the process where-
by the mind sets itself to get under way in raising itself to
contemplation. The preliminary condition is that it have been
through a process of spiritual training, whereby it is able to
empty itself of all images and sense 'perceptions: ‘It must
first have learned to shut out from its eyes all the phantasmata
of earthly and heavenly images, and to spurn and tread under-
foot whatever presents itself to its thoughts from sight or the
other senses, so that it may seek itself interiorly as it is with-
out these sensations.” Only when this power has by practice
been acquired is the soul able to take the first step in contem-
plation, viz. * Recollection’: ¢ the first step is that the mind
recollect itself—gather itself to itself.” The second step is
¢ Introversion ’: *that it should see itself as it is when recol-
lected ’; should turn its eyes inwards upon itself, and consider

1 Mor. vi, 56.
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itself thus stript of sense perceptions and free from bodily
images. In this way the soul ¢ makes of itself a ladder for
itself,’ and mounts to the third stage, ¢ Contemplation,’ ¢ that
it rise above itself, and make the effort to yield itself to the
contemplation of the invisible Creator.’?

The following passage is the only one known to me in
Gregory in which the act of contemplation is couched in terms
that may seem to suggest some philosophy or metaphysical
system, or a claim like Augustine’s ‘to come to That Which
Is’: . '

The appearances (species) of corporeal figures the soul has drawn
to itself within through the infirmity of the body. But to its utmost
power it is on its guard that when it is seeking Truth (i.e. in contem-
plation) the imagination of circumscribed vision shall not delude it,
and it spurns all images that present themselves to it. For since it
has fallen by them beneath itself, it endeavours without them to rise
above itself ; and after it has been in unseemly manner scattered
over the many, it strives to gather itself together to the One, that if
it can prevail by the great force of love, it may contemplate the Being
that is one and incorporeal. ? )

The reference to ‘ the many and the One’ is due probably
not to any neo-Platonism of Gregory’'s own, but to his ac-
quaintance with Augustine, which was intimate.

In numerous places he speaks of the interior sweetness,
delight, joy, and rest experienced in contemplation, and of the
fervour and longing, and above all, the love it produces in the
soul : * When the mind tastes that inward sweetness, it is on
fire with love.” 3

This will suffice to give an adequate idea of St Gregory's
mystical theology.

ST BERNARD

St Bernard lived five and a half centuries after St Greg-
ory; he died in 1153. He was a Cistercian and the principal
figure in the Cistercian movement. The characteristics of the
movement will be spoken of in a later chapter; but in the

1 Homilies on Ezechiel, II, v, 8, 9: * Primus gradus est ut se ad se colligat ;
secundus ut videat qualis est collecta ; tertius ut super semet ipsam surgat ac se

contemplationi Auctoris invisibilis intendendo subiciat.’
3 Mor. xxiii, 42, 3 Ibid. v, 58,
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matter of interior life, contemplation, mysticism, it did not
differ from the older Black Benedictinism, so that on the range
of subjects now engaging our attention St Bernard may be
taken as a representative of Benedictine tradition. Like St
Gregory, he wrote copiously on these subjects, but not by way
of any set treatise on mystical theology. His teaching is to
be found mainly in the Sermons on the Canticles, which form,
like St Gregory’'s Morals, a series of familiar conferences ad-
dressed to his monks. .

He insists on the necessity of asceticism—Cassian’s ¢actual
life,’ self-discipline and training in virtue—as the condition of
any progress in contemplation. The first step in contempla-
tion is ‘¢ Recollection,” whereby the mind ‘gathers itself to
itself,’ banishing all sense perceptions and images of creatures,
and detaches itself from human affairs that it may contemplate
God.! It is by earnest and persevering prayer that contempla-
tion is attained to ; it is granted in response to a longing and
importunate’ desire ; and it should be desired by all who love
God. All this is substantively the same teaching as that of
St Gregory. '

In more than one place St Bernard gives descriptions of
the act or state of contemplation ; pre-eminent among them is
a long piece of much beauty and elevation, frankly autobio-
graphical, wherein he essays to describe his own highest ex-
periences of the mystic union. The strong personal element
that runs through it makes it one of the most convincing, as
it is one of the most eloquent, of the accounts of the mystical
experience that we possess :

I confess, though I say it in my foolishness, that the Word has
visited me, and even very often. But although He has frequently
entered into my soul, I have never at any time been sensible of the
precise moment of His coming. I have felt that He was present ; I
remember that He has been with me ; I have sometimes been able
even to have a presentiment that He would come; but never to feel
His coming or His departure. For by what means He has made
entrance or departure I know not. It is not by the eyes that He
enters, for He is without form or colour that they can discern; nor
by the ears, for His coming is without sound; nor is His presence
capable of being traced by the touch, for it is intangible. You will ask

1 De Consideratione, v, 2.
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then how, since the ways of His access are thus incapable of being
traced, I could know that He was present? But He is living and
full of energy, and as soon as He has entered into me He has
quickened my sleeping soul, has aroused and softened and goaded
my heart, which was in a state of torpor and hard as a stone. He
has begun to pluck up and destroy, to plant and to build, to water
the dry places, to illuminate the gloomy spots, to throw open those
which were shut close, to inflame with warmth those which were cold,
as also to straighten its crooked paths and make its rough places
plain, so that my soul might bless the Lord and all that is within me
praise His Holy Name. Thus then the Bridegroom-Word, though
He has several times entered into me, has never made His coming
apparent to my sight, hearing, or touch. I could not tell by any of
my senses that He had penetrated to the depths of my being. It
was only by the revived activity of my heart that I was enabled to
recognise His coming and to know the power of His sacred presence
by the sudden departure of vices and the strong restraint put upon
all carnal affections. His goodness and kindness have become known
" in the amendment of my life; while in the reformation and renewal
of the spirit of my mind, that is, of my inward man, I have perceived
in some degree the excellency of the divine beauty, and have been
rapt in wonder and amazement at His greatness and majesty, as I
meditated upon all these things.

But when the Word withdrew Himself, all these spiritual powers
and faculties began to droop and languish, as if the fire had been
withdrawn from a bubbling pot ; and this is to me a sign of His de-
parture. Then my soul is sad and depre:sed until He shall return
and my heart grow warm within me, which indeed is the indication
to me that He has come back again (Sermons on Canticles, lxxiv,
5-7, compressed : Eales’ translation).

This contemplation St Bernard calls thé ‘ contemplation
of the heart’; he knew also a ¢ contemplation of the intellect’ :
the one a rapture of devotion, the other a blaze of discernment.
In the contemplation of the intellect ‘at times something
divine suddenly and with the swiftness of a flashing light
shines on the mind’: there is ‘a sudden and unwonted en-
larging of the mind, and an infusion of light enlightening the
intellect,” so that pure truth is, at least in part, contemplated,
this ray of brightness pouring itself not through open doors,
but through narrow apertures. This mystic experience is an
inpouring of the Spirit, a sweet inpouring of divine love, a
wave of piety, a flash of glory, causing fervour and sweetness
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and joy ineffable. Such experiences, even for the most highly-
gifted souls, are rare and momentary.

Enough has been adduced to make it abundantly clear
that St Bernard’s teaching on contemplation and mysticism
is substantively the same as St Gregory'’s.

BENEDICTINE MYSTICISM

In our study of Benedictine mystical tradition we are
fortunate in meeting, on the threshold of the Benedictine
centuries, in St Gregory, a Benedictine saint and mystic, a
Doctor of the Church, whose most original contribution to
Christian thought and chief claim to rank among the Doctors
is surely his teaching in mystical theology : and again, we are
doubly fortunate in meeting, at the close of these centuries,
in St Bernard, another Benedictine saint and mystic, also a
Doctor of the Church, whose claim to rank among the Doctors-
is similarly due to his contribution to mystical theology. And
when we find that these two Benedictine Doctors, at the be-
ginning and the end of the five centuries characteristically:
Benedictine, teach a like doctrine of mystical theology ; and
furthermore, that their doctrine is wholly conformable to that
of Cassian ; we surely are justified in concluding that, if there
be any such thing as ‘Benedictine Mysticism,” we have it
here. So it will be worth while to try to formulate the great
features of their common doctrine.

St Bernard stood at the dividing line between two ages, the
Patristic age that was closing, and the coming age identified
with the Universities and Scholasticism, and the Mendicant
Orders, and the Crusades.! He is sometimes spoken of as
‘the last of the Fathers,’ and intellectually he was the child
of the age that was passing away. And so, like Gregory, he
belonged to those centuries called the Early Middle Ages, in
which philosophy little troubled men’s minds: by Gregory’s
time the neo-Platonism that had been so vital an element in
Augustine’s intellectual life, and had so coloured his thoughts
on mysticism, had died out; and not till just after Bernard’s

11 am aware that Paris University already existed in St Bernard’s time, and
that he preached the second Crusade ; this does not militate against the generalisa-

tion made in the text as to the chief characteristics of the Middle Ages proper, as
contrasted with the Benedictine centuries,
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time did the great wave of scholasticism envelop the intellectual
life of all educated men. While Bernard’s great contem-
poraries, Hugh and Richard of St Victor, were applying the
new methods of scholasticism to a systematic presentation of
a doctrine of mystical theology, in Bernard himself there is no
more trace than in Gregory of any attempt to philosophise on
the theory of contemplation. Moreover, though the writings
of pseudo-Dionysius had been translated into Latin in the
ninth century, I can see in St Bernard’s words on contempla-
tion and mystical theology no trace of any use or knowledge
of these writings, nor do the indexes to his works give any
reference to Dionysius. St Gregory in one place uses the
‘Celestial Hierarchy’ in illustration of a point he is making
in regard to the angels; but in what he has written on

- mystjcal theology I cannot discern any trace of the influence
-of pseudo-Dionysius. Immediately after St Bernard, how-
ever, these writings came fully into vogue, and have strongly
coloured the subsequent mysticism in the West no less than
in the East. Thus a principal characteristic of the mysticism
of St Gregory and St Bernard is that it is non-philosophical,
being unaffected either by the neo-Platonism that preceded it,
or the scholasticism that followed it, or by the special neo-
Platonism of the pseudo-Dionysian writings. It is purely ob-
jective, empirical, being nothing else than the endeavour to
describe first-hand experiences of the personal relations be-
tween the soul and God in contemplation and union.

Another feature characteristic of the two great Benedictine
Doctors of mysticism is that in their accounts of the highest
flights of the soul to God there seems to be no suggestion of
those bodily phenomena of rapture and trance that figure so
largely in the history of mysticism as frequent accompaniments
of states of prayer, wherein the vital functions are temporarily
suspended, and the body passes into a condition akin to
hypnotism. A careful analysis of their language (instituted
in the work on Western Mysticism) leads to the conclusion
that in their own experiences they knew of no such psycho-
physical accompaniments of their contemplations; and when
they employ the terms ‘ecstasy’ and ‘departure’ (excessus),
frequent with St Bernard and two or three times used by St
Gregory, they speak only of such absorption in prayer that
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they lost consciousness of themselves, of their bodies, and of
all else than God. There is a similar complete absence of any
suggestion of visions, revelations, locutions, auditions, divine
communications or favours of any kind. This is all the more
remarkable in regard to St Gregory’s contemplations, in that
his Dialogues abound in such visions and revelations. As to
St Bernard, the description of his own mystical experiences,
just cited at length, was spoken near the end of his life : in it
he says quite definitely that never in his contemplations had
he been aware of vision or locution or anything perceptible to
the senses. In all this the mysticism of SS. Gregory and Ber-
nard is in striking contrast to that of later times.

Another contrast lies in the entire absence of any mention
of the devil. It is strange how the devil has invaded the realm
of mystical theology and shares the ground about equally with
Almighty God. In Gorres’ Mystik there are two volumes of
¢ Divine Mysticism’ and two volumes of ¢ Diabolical Mysti-
cism,’ in large measure a systematised demonology, filthy and
disgusting. Though the devil figures largely in the stories of
the Dialogues, and is the object of much theological disquisi-
tion in St Gregory’s other works, and also in St Bernard’s,
neither saint manifests any fear of his intrusion in the intimate
personal relations of the soul with God.

It should be noticed that this mysticism of SS. Gregory
and Bernard is in all its characteristic features in full accord
with that of Abbot Isaac of Scete as recorded in Cassian’s
ninth Conference,—a strong confirmation of the claim that it
is to be recognised as the primitive and authentic ¢ Benedictine
Mysticism ’ of St Benedict and his monks, and of Benedictines
in general during the Benedictine centuries. It is a mysticism
purely spiritual, of a simplicity equal to its elevation. It is
clean, being free from all taint of diabolism or any quasi-
hypnotic symptoms ; and safe for body, mind, and soul alike,
being unaccompanied by those psycho-physical concomitants
of trance, stigmatisation, visions, and revelations, so liable to
illusion, and even at best so dubiously desirable, against which
the greatest masters, as St John of the Cross, are always
uttering warnings. It is to be noted that it is the firm teach-
ing of St John that the highest mystical states and experi-
ences are without such physical concomitants, being purely
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spiritual operations on and in the soul, without any effect on
body, senses, or imagination.! Benedictines, and all others,
may be invited and encouraged to give themselves up, accord-
ing to their powers, to the cultivation of this old and genuine
Benedictine mysticism, because it is purely and solely re-
ligious, being nothing glse than the effort of the soul to mount
up to God in prayer, to seek union with Him, and surrender
itself wholly to His love.

1Cf. Dark Night, 11, i, 4 ; Canticle, xiii, 7.



CHAPTER VIII

BENEDICTINE LIFE CONTEMPLATIVE

WHAT THIS MEANS

THE question is often asked : Is Benedictine life contempla-
tive? The answer to be given seems to be largely a matter /
of definition. As understood in modern times, a ‘ contempla-
tive life’ is one so given up to the pursuit of divine contem-
plation and the exercises that directly tend to it, that the
exclusion of the works of the active life and of all that could
be a distraction or hindrance to the one supreme object, has
come to be regarded as a necessary condition of a contempla-
tive life. Thus Teresian Carmelite nuns and Poor Clares and
some Benedictine nuns would be recognised as leading a fully
contemplative life ; and among men in the Latin Church,
Carthusians, Camaldolese, and Trappists. Judged by this
standard the life of Black Benedictine monks in the present
day, and for many centuries in the past, cannot be called
contemplative. And whatever may have been the case in
regard to St Benedict's own monastery, the history of the In-
stitute as manifested in the lives of the Benedictine saints,—
and that from the very earliest times, in the first generation
after St Benedict himself, as seen among St Gregory’s monks
and disciples,—shows that the modern conception of the con-
templative life was not in practice the accepted idea of Bene-
dictine monks. Now it is an axiom that the spirit and ideals
of an order are to be found most surely in the lives and actions
of the saints it has produced. So any one considering the
course of Benedictine history and its action on the world and
the lives of the Benedictine saints, with the current notions in
his mind as to the contemplative life, would be led to say that
Benedictine life is not contemplative.
: 93
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And yet there is a solid and continuous tradition that it is
contemplative. St Thomas expresses the view of the Middle
Ages when he says: ¢ The religion of monks—i.e. the mon-
astic state—is instituted for the contemplative life’ ;! and St
Thomas, it should be remembered, had a practical knowledge
of Benedictine life, having been at school at Monte Cassino.
The Benedictine tradition that their life is contemplative begins
with St Gregory, and can be traced by a catena of utterances
of representative Benedictines through the Middle Ages and
down to modern times.?

Here, then, is a seeming contradiction in a matter of first
importance touching the very theory of the life: not a mere
modern contradiction, the result of latter-day abandonment of
primitive ideas, but one which runs through the whole course
of Benedictine history, and very definitely calls for elucidation.
It will be found that the solution lies in the fact of the term
¢ contemplative life’ having changed its connotation .more
than once in course of time, and having now come to be used
in a much more restricted and absolute sense than in the
Middle Ages.

In the beginnings of Christian monachism, among the
monks of Egypt as represented by various hermits in Cassian,?
we find the conception of the contemplative life pushed to the
extreme limit. It could not be lived in a cenobium, but only
in a hermitage : ‘ the cenobite cannot attain to the fulness of
contemplative purity ’ (xix, 9); ‘ the heavenly transports ’ fre-
quently experienced in solitude, and the ‘sublimity of con-
templation ’ are lost by return to the cenobium (5). Anything
that withdraws the hermit from the precincts of his cell and
courtyard, and compels him to go out for any work in the
open air, ‘dissipates his concentration of mind and all the
keenness of the vision of his aim’ (xxiv, 3). ¢Agricultural
work is incompatible with the contemplative life, because the
multitude of thoughts generated by such work makes unbear-

1 ¢ Monachorum religio est instituta ad vitam contemplativam’ (2-2, clxxxviii,
2). These words occur in an * objection ’; but in the answer they are accepted,
and the objection is met on the ground that not all religious orders are monastic.

#Such a catena I made many years ago, but unfortunately the notes are lost.
I remember Rupert of Deutz (d. 1135), Trithemius (d. 1516), and Blosius (d. 1566)
among the witnesses.

3 Especially Coll. xix and xxiv.
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able the prolonged silence and quiet of the hermit’s cell’ (4),
and the excitement of cultivating a fertile garden is too great
a distraction, and incapacitates the mind for spiritual exercises
(12): of course it was recognised that contemplation cannot
be continual in this life (xxiii, 5). It is at once evident that
the three great cenobitic founders, Pachomius, Basil, and
Benedict, all turned away from the idea of a contemplative
life such as this,—literally turned away, because they all three
began as hermits,—and all made agricultural work an integral
part of the monastic life they instituted. Judged by Egyptian
standards Trappist life is not contemplative, nor any form of
Western monastic life, except, perhaps, the Camaldolese and
Carthusian, who are half-hermits. They, however, in another
respect fail to realise the Egyptian ideal, according to which
the hermit had to earn his own livelihood by the work of his
hands on some industry or handicraft carried on in his cell, as
basket weaving, linen spinning, making copies of books. St
Anthony is cited as passing somewhat unmeasured strictures
on hermits who made provision to have their needs supplied,
in order to give themselves up wholly to prayer and reading
(Cassian, Co/l. xxiv, 10-12).

The story of St Benedict’s life, as told by St Gregoty,
affords indications that certain good works of the active life
found place in " his programme. He evangelised the country-
side, still in great measure pagan, and converted the in-
habitants of a neighbouring hamlet, and often sent his monks
to give spiritual exhortations to a convent of nuns there
(Dialogues, ii, 8, 19). There was also interest in and care for
the temporal needs of the population round about in the fre-
quent famines of those calamitous times (Dialogues, ii, 27, 28).
And the boys received into the community, though they were
monks, must have received some sort of education (6. 3;
Regula, passim).! \\

Thus it is clear that Benedictine life as constituted by
St Benedict was not contemplative according to Egyptian
ideas. And it has to be recognised that not only agricul-
tural work, but intellectual work as well, including the study
of speculative theology, and also ritualistic elaboration and

1 We have seen that all this side of the life was even more emphasised by
St Basil than by St Benedict.
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grandeur of church services, are all opposed to a contemplative
life such as this. The Eastern mind as ordinarily constituted
even to this day, be it Buddhist, Brahmin, or Mahomedan, is
capable of a contemplative concentration rarely met with
among Westerns.

In the foregoing chapter we found that St Gregory first
formulated the Benedictine idea of contemplation; and simi-
larly he it was who formulated the Benedictine theory of the
contemplative life. He has written very fully and in many
places on the Two Lives, the active and the contemplative, and
the relations between them, and the conciliation of their claims
on the individual. His teaching is almost wholly based on
that of St Augustine, but it has a Roman actuality and practi-
cality that gives it a character of its own ; and so St Thomas
takes him as the principal authority on the subject, as indeed
he was throughout the Middle Ages. St Gregory gives what
I believe is the first full definition or description of the two
lives :

There are two lives in which Almighty God by His holy word
instructs us, the active and the contemplative.

The active life is: to give bread to the hungry, to teach the
ignorant the word of wisdom, to correct the erring, to recall to the
path of humility our neighbour when he waxes proud, to tend the
sick, to dispense to all what they need, and to provide those entrusted
to us with subsistence. But the contemplative life is: to retain in-
deed with all one’s mind the love of God and neighbour, but to rest
from exterior action, and cleave only to the desire of the Maker,
that the mind may now take no pleasure in doing anything, but

lllaving spurned all cares, may be aglow to see the face of its Creator ; |

so that it already knows how to bear with sorrow the burden of the”
corruptible flesh, and with all its desires to seek to join the hymn-

singing choirs of angels, to mingle with the heavenly citizens, and to

rejoice at its everlasting incorruption in the sight of God (Homilies

on Ezechiel, II, ii, 7, 8).

The following summary of St Gregory's doctrine ag the
two lives is brought together from various places of his writ-
ings, but the substance of it all is to be found in the Morals.!

The active life is by necessity, the contemplative by choice,
because one may enter the heavenly kingdom without having

1See Esech. 1, iii, 9, 10; I, ii, 8, 9, 10: Mor, vi, 60, 61; xxx,53; xxxi, 102.
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exercised the contemplatwe life, but no one can enter it with-
out having exercised the good works of the active life. The
active life can be laid hold of in its fulness in this world, and
ends with it; but only the begmmng of the contemplative life
can be tasted here, to be perfected in the other world. The
active life is more productive than the contemplative, but the
latter is of greater merit and better. The active life comes
first, and only after it has been duly practised is one able to
enter on the contemplative, and at all times it is necessary
to return frequently from the contemplative to the active life.

Cassian recognised that the act of contemplation cannot
be continual in this life; St Gregory goes further and holds
that a contemplative life, such as that aimed at by Cassian’s
hermits, cannot in practice be continual, and that the most
that is possible is an alternation of the two lives. This fdea
is dwelt on in various places ; among others the following :

We can remain fixed in the active life, but in the contemplative
we are by no means able to keep our mind on the stretch. . .
When we mount from the active life to the contemplative, as the
mind is not able to stand long in contemplation,—but whatever it
gazes on of eternity, in a mirror and an enigma, it beholds so to say
by stealth and in passing,—repelled by the immensity of so great a
height, it sinks back into itself. And it has to return to the active
life and to exercise itself for long in the practice of good works; so
that when the mind is not able to rise to the contemplation of
heavenly things, it may not refuse to do the good that it can. And
so it comes about that helped by its good deeds it again mounts aloft
unto contemplation, and receives nourishment of love from the
pasture of contemplated Truth. And as the very weakness of cor-
ruption cannot for long maintain itself in contemplation, coming
back again to good works, it feeds on the memory of the sweetness
of God, and is nourished externally by good actions and internally by
holy desires (Homilies on Ezechiel, I, v, 12; cf. Morals, x, 31, cited
below).

When St Gregory is in an allegorising vein, everything
comes as grist to his mill ; the locust in Job xxxix, 20, oc-
casions the following exegesis :

Holy men, when they aim at heavenly things, rely in the first
place on good works of the active life, and afterwards raise them-
selves in flight to sublime truths by the spring of contemplation.

7
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But while dwelling in this life they cannot remain long in divine con-
templation, but after the sublimities of contemplations they return to
the necessary doings of the active life; but yet they are not content
to remain in the active life, and when they eagerly spring forth to
contemplation they again, as it were, seek the air in flight: they pass
their life like locusts, soaring up and sinking down, while they ever
unceasingly endeavour to behold the highest objects, and are thrown
back on themselves by the weight of their corruptible nature (Morals,;

xxxi, 49).

Such an union of the two lives is taught by the example
of Jesus Christ :

Christ set forth in Himself patterns of both lives, that is the active
and the contemplative, united together. For the contemplative
differs very much from the active. But our Redeemer by coming
Incarnate, while He gave a pattern of both, united both in Himself.
For when He wrought miracles in the city, and yet continued all
night in prayer on the mountain, He gave His faithful ones an
example not to neglect, through love of contemplation, the care of
their neighbours ; nor again to abandon contemplative pursuits, from
being too immoderately engaged in the care of their neighbours : but
so to combine these things, by applying their mind to both, that the
love of their neighbour may not interfere with the love of God; nor
again the love of God cast out, because it transcends, the love of
their neighbour (Morals, xxviii, 33).

Enough has been adduced to show that for St Gregory
the two lives are not lived each apart by two sets of men.
They are to be combined in the life of each one. The active
life alone is unsatisfying for the spiritually minded:' the con-
templative life alone is impracticable for any one (see above).
The following passage gives his idea of the contemplative life
as actually lived :

When the minds of the elect, through the grace of an active life °
being vouchsafed them, abandon the paths of error, they never return
to the evil courses of the world which they have forsaken; but when
through the gaze of contemplation they are led to stay themselves
from this same active life, they ¢ go and return,’ in that because they
are never able to continue for long in contemplation, they again let
themselves out in action, that by busying themselves in such things as
are immediately near them they may recruit their strength, and may

} Mor. vi, s55.
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be enabled by contemplation again to soar above themselves. But
while this practice of contemplation is in due method resumed at
intervals of time, we hold on assuredly without failing to all its entire-
ness (soliditas) ; for though the mind being overcome by the weight
of its infirmity falls short, yet being restored again by continual efforts
it lays hold thereof. Nor should it be said to have lost its stability
in that which, though it be ever failing in, it is ever pursuing, even
when it has lost the same (Morals, x, 31).!

This passage is of an interest quite unique. In it we have
the definition of a contemplative life given by one who, next
to St Benedict, is himself the most commanding figure in
Benedictine history, and one of the greatest masters of the
spiritual life that the Western Church has produced. More-
over, he is speaking here as a Benedictine abbot to his monks
in intimate conference. We have seen that St Benedict turned
away from the presentation of the contemplative life given by
his favourite Cassian; and here St Gregory formulates a theory
of contemplative life conformable to St Benedict’s action. To
me this utterance appears to come next in importance to the
Holy Rule itself as the authentic primitive Benedictine legisla-
tion on what is probably the most vital point of Benedictine
theory; yet I do not know that it has been brought to bear
on the elucidation of the question: What is Benedictine con-
templative life? But it is of decisive value in determining
St Gregory's mind, and as such it is worthy of our careful
study.

It is seen, then, that a contemplative life as understood by
Cassian’s hermits, and also in later times,—one from which the
works of the active life are excluded almost wholly, or reduced
to the smallest possible measure,—did not fall within St
Gregory’s mental horizon at all. His only conception of a
contemplative life is one in which active good works hold a
considerable, and even, in point of time, a predominant place;
but in which for all that, the effort to exercise also the works
of the contemplative life is kept habitually in operation. It

1 The original of the latter portion is as follows: ‘Sed dum haec eadem
contemplatio more debito per temporum intervalla repetitur, indeficienter procul
dubio et in eius soliditate persistitur : quia etsi infirmitatis suae pondere superata
mens deficit; haec tamen iterum continuis conatibus reparata comprehendit.
Nec stabilitatem suam in ea perdidisse dicenda est, a qua etsi semper deficit,
hanc et cum perdiderit semper inquirit.’

7 -~
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is, in short, a ‘mixed life, wherein each of the two lives is
really and fully lived, thus according with St Thomas' defini-
tion to be cited just now.! And so a Benedictine monk, if he
is to be a contemplative after St Gregory's idea, while he
carries out his allotted works of the active life, must keep
alive an unflagging love and desire of the contemplative life
and its works, and must at steadily recurring intervals make
the effort to give himself up to contemplation : and, so doing,
he has St Gregory’s assurance that he. holds on to the con-
templative life in its entireness, without infidelity or instability.
St Gregory did not look on contemplation as a nearly super-
human thing, one of the rarest of graces. On the contrary,
he believed it to be within the reach of all men of good will
who give themselves seriously to prayer and keep due guard
upon their hearts: ‘It is not the case that the grace of con-
templation is given to the highest and not given to the lowest ;
but often the highest, and often the most lowly, and very
often those who have renounced (remoti), and sometimes also
those who are married, receive it. If therefore there is no
state of life of the faithful from which the grace of contempla-
tion can be excluded, any one who keeps his heart within him
(cor intus habet) may also be illumined by this light of con-
templation (Homilies on Ezechiel, II, v, 19).

He urges in many places of the Regula Pastoralis that all
pastors who in any capacity exercise the cure of souls, must
cultivate contemplation as the condition of a fruitful ministry
(ii, 5). And if contemplation be possible, and should be,
usual, for bishops and priests exercising the pastoral office,
much more is it within reach of monks, whose life, by re-
moving the principal obstacles, facilitates contemplation.
Some good measure of tranquillity is the essential condition
of contemplation. Gregory in one place complains that the
cares of the papacy are so engrossing that even when he en-
deavours to recollect himself for prayer, he is unable to drive
out the tumultuous thoughts that hinder his contemplation
(Ep. i, 5); and the burden of his oft-quoted lament on having
been drawn forth from his monastery is the loss of the oppor-

1 St Augustine speaks of the ¢ mixed life ’ under the term ¢ ex utroque genere
temperatum vel compositum ' (de Civitate Dei, XIX, ii, 1; xix, 1); St Gregory,
I think, does not.
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.

tunities for contemplation that were afforded so abundantly
by the monastic life.! It is clear that the idea primarily
associated in his mind with monastic life was the exercise of
contemplation.

Before passing on to St Bernard we should note that the
earliest commentator on the Rule, Paul Warnefrid, towards
the end of the eighth century, in the Exposition of c. XLVIII,
definitely applies to Benedictine life St Gregory’s teaching :

At fixed times the brothers should be occupied in manual work,
and again at fixed times in holy reading. Because Blessed Benedict
knew that these two lives, the active and the contemplative, are
necessary for every perfect man, therefore he divided them by times.
And he properly first named the active life, and afterwards the con-
templative ; by the exercise of work he designated the active life, and
by the leisure of reading the contemplative. The two wives of
Jacob, Lia and Rachel, designate these two lives, Lia, dim-eyed and
seeing less, but fertile, the active; Rachel, beautiful and seeing
more, but sterile, the contemplative. By Jacob is understood the
good monk who must be united to both lives. The contemplative
is reading and prayer, the active is manual work. As Jacob desired
to have Rachel first, and did not receive her, but Lia, and then
Rachel ; so a good man cannot come first to contemplation, unless
he have been exercised in the active life ; but he rightly will come to
contemplation, who has first rightly lived in the active life. And
that monk who has carefully and well carried out his manual work,
when he comes to his reading will receive either contemplation or
tears: but by no means will he be able to give himself up studiously
to reading unless he have properly performed his manual work.

The allegory of Lia and Rachel as figuring the two lives
is here taken from St Gregory,? who in turn took it from St
Augustine ;3 it became a commonplace in medieval times.*

We should expect St Bernard, speaking to the primitive
Cistercians, to present a severe view of the contemplative life,
akin to that of the Egyptian monks in Cassian; but we find
him following closely, and point by point, St Gregory's doc-
trine on the relations between the two lives as set forth above.
Only three or four extracts from the Sermons on the Canticles
will be given, bringing out clearly his agreement with St

1 Dial. Pref. 3 Hom. in Esech. 11, ii, 10; Mor. vi, 51.
3 Contra Faustum, xxii, 54, 55. 4 Bede, Bernard, etc.
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Gregory on the practical aspect of Benedictine life in the
matter of conciliating contemplation and active work :

A soul accustomed to quiet draws consolation from good works
whenever the light of holy contemplation is withdrawn from it, as is
often the case. For who is able to enjoy the light of holy contem-
plation, I do not say continually, but even for a considerable time,
while in this body ? But as often as he falls from the state of con-
templation he resorts to that of action, as to a convenient refuge from
whence he may be able more easily to return into his former state
(Sermons on Canticles, li, z).

Of contemplation : Sweet is that communion ; but how seldom
does it occur, and for how brief a time does it last (Ixxxv, 13).

Recognise what I have said to you [viz. the Cistercians of Clair-
vaux] more than once about the two alternations of sacred repose
and of necessary action, and that there is not in this life space for
lengthened contemplation or prolonged repose, because the duties
of office and the usefulness of work press upon us more urgently and
are more immediately necessary (lviii, 1).

We are taught that it is often needful to leave spiritual contem-
plation, however sweet, for the sake of the practical labours which
give nourishment, and that no one must live for himself alone, but
for the good of all (xli, 6).

It is a property of true and pure contemplation that it sometimes
fills the mind with a fervent zeal and desire to gain for God the souls
of others, and to that end it very willingly lays aside the calm and
rest of meditation for the labour of preaching; and again when it
has attained the object desired, it returns with increased eagerness to
that contemplation, which it remembers that it laid aside for the pur-
pose of gaining more fruit. Then, when it has tasted again the de-
lights of contemplation, it recurs with increased power, and with its
accustomed willingness, to its labours for the good of souls (lvii, g).

It is frankly recognised that the works of the active life
will occupy the greater portion of time :

There is no doubt that in a right-thinking soul the love of God
is preferred to the love of man, heaven to earth, eternity to time,
the soul to the body. And yet in well-regulated action the opposite
order is found frequently, or almost always, to prevail. For we are
both more frequently occupied, and more busily, with cares for the
temporal good of our neighbour ; we apply ourselves, by the right of
humanity and the necessity of the case, more to promote the peace of
the earth than the glory of heaven; in our anxiety about temporal
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interests we scarcely permit ourselves to think anything about those
which are eternal (1, s).

Enough has been cited to show that St Bernard's teaching
to his Cistercian monks at the middle of the twelfth century,
on the nature of a contemplative life as actually to be lived,
was identical with St Gregory’s to his Benedictine monks at
the end of the sixth. Here again, the teaching of St Gregory,
the-friend of St Benedict’s personal disciples, confirmed as it
is by St Bernard at the other end of the Benedictine centuries,
must be taken as the authentic Benedictine tradition as to the
character of Benedictine life. It will, however, be of interest
to confirm it yet further by an illustration from later times ;
and all the more so in that this supplies a working theory
whereby Benedictines may conciliate the two sides of their life.

It was five centuries from St Gregory to St Bernard, and
another five hundred years brings us to modern times, to the
beginning of the seventeenth century, when some English
monks were endeavouring to resuscitate the all but extinct
remnant of the old Benedictinism of England, and to reconsti-
tute an English congregation. The leaders in the movement
were a distinguished group of men, learned and devoted, eager
for the perils of the English Mission, good monks trained in
the traditions and reformed observance of the Benedictine
monasteries of Italy and Spain. They had just made three or
four foundations in Flanders and France, and the manner of
life they were establishing in these houses was not only one of
strict observance but also of manifold activities. Thus at St
Gregory’s at Douay, by the conditions of the foundation the
monks were bound to prosecute seriously sacred studies, and
to provide professors of theology, philosophy, and humanities
for the Vedastine College established in Douay University by
their founder, Philip Caverel, abbot of St Vedast’s, Arras; and
in fact they did hold many chairs in the colleges of the Univer-
sity, and even in the University itself. Besides this, they had
a school for lay boys, one of the principal over-sea schools
frequented by the English Catholics. And so it was at the
other houses of the English monks : for instance, at that of St
Malo, to use Weldon’s quaint phrase, they ¢sweated in the
confessionals and pulpits of the town.”! And behind all these

1 Chromological Notes, 81.
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activities in the monasteries, the ultimate destiny was hanging
over each one of them of facing the labours, anxieties, alarms,
escapes, pursuits, perhaps captures, inherent in the English
Mission in the time of persecution. These elements are in-
sisted on that there may be no mistake as to the active side
of the life of the congregation. And yet we find that these
monks, the founders of the restored English Congregation, in
the body of constitutions they drew up (1621), asserted un-
equivocally the great traditional principle that the monks of
the congregation are called upon to be individually ‘true con-
templatives’; for the purpose of the yearly retreat is declared
to be that ¢ thus they may learn to be themselves truly spirit-
ual men and contemplatives, and then may be able to instruct
and guide others in the same exercises.” This sentence was
omitted in later revisions of the constitutions, but was rein-
stated in that of 1900 (Decl. 19), and received the approbation
of the Holy See; so that it is now for the monks of the
English Congregation, and indirectly for all Benedictines, an
authoritative reminder that, be their active works what they
may, they must see to it that their personal life is contempla-
tive.

More than this : there was in that group of English monks
a contemplative in the fullest and highest sense of the word,
a rare mystic, Fr Augustine Baker. He was a prolific writer
over the entire range of mystical theology. More than forty
of his manuscript treatises were ‘ methodically digested’ by
Fr Serenus Cressy, in the book Sancta Sophia.! It has to
be understood that Sancta Sophia was no private venture. It
was undertaken and issued by the highest authority of the
congregation, its publication, after most careful examination,
being ordered by an unanimous vote at two general chapters,
1653 and 1657. Dom B. Weld Blundell has collected the
facts in the preface to his modernised abridgement, and they
fully justify his conclusion : ¢ Sancta Sophia appears to be set
forth by the restorers of the congregation as the deliberate,
permanent, official expression of the spirit of the congregation
over which they ruled.”? It is true that Fr Baker’s treatises

1 Printed at Douay 1657; republished, London 1876, and since, the title
being changed to Holy Wisdom.
2 Contemplative Prayer, 1907, Pp. v-ix.
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were composed primarily for the English Benedictine dames
at Cambrai. But the fact that Sancta Sophia contains a
chapter on ¢ The Apostolical Mission into England’ shows
that the book was intended by general chapter for the monks
as well as the nuns. Thus it has a higher authority than that
of Fr Baker or Fr Cressy, and the theory it propounds on
the nature of Benedictine vocation and life can claim the
sanction of the superiors of the congregation as being true for
the monks, whatever may have been, or be, their occupations
and activities. Fr Baker’s consistent and unequivocal teach-
ing, alike in the treatises and in Sancta Sophkia, is that the
Benedictine vocation is contemplative. For instance, he says:
¢ A religious profession according to the Rule of St Benedict
or St Bruno is the most proper school of contemplation.’!
But when he comes to definitions he reverts to the older
teaching of St Gregory, recognising only the active and con-
templative lives, and ignoring the mixed as a formal third
kind of life, but emphasising the fact that in practice nearly
all souls are ‘mixed.” After laying down that all dispositions
may be divided into active and contemplative, he explains:
* Though all internal dispositions of souls may conveniently
enough be ranged under these two states, yet we are not to
conceive that each soul is by its temper entirely and absolutely
either contemplative or active ; for, on the contrary, the most
part are of a disposition mixed between both, and partaking
somewhat, more or less, of each. But they receive the de-
nomination from that whereto the propension is more strong.
. . . Now that wherein diversity of spirits is principally dis-
cerned is their prayer.’? And he goes on to describe the
prayer of the contemplative life as a ¢ quiet, affective prayer of
the heart alone,’ and that of the active life as the ¢ busy methods
of discoursive meditation' In one of the MS treatises, en-
titled ‘ Varieties of Spirits in Religion,’ # Fr Baker distinguishes
contemplatives into two categories, ¢ pure contemplatives’ and
‘imperfect contemplatives,’ the latter being such as perform
their ordinary duties and spend the greater part of their time
in a state of distraction ; but yet, when they apply themselves

! Sancta Sophia, p. 145; and see pp. 154-60.
2 Ibid. p. 37.
2 In a volume of ¢ Remains,’ brought together by Fr Baker himself.
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to prayer, are able to recollect themselves and exercise con-
templative prayer of the will. He further characterises them
thus : ‘ The imperfect contemplative spirit is one who com-
monly in his business is full of multiplicity. However, when
the businesses are laid aside, and he betakes himself to his
recollection at the season for it, he, having as it were a natural
and habitual propensity towards God and His immediate
presence, with a loathing, or at least a neglect or disesteem of
all creatures, doth easily surmount all multiplicity of images
that could be occasioned by his precedent employments where-
on the soul had never fixed her love; for she was not, nor
could be, satisfied or much delighted with them ; and therefore
he easily getteth an unity and simplicity of soul, and over-
coming multiplicity, which is distraction, he easily findeth
and treateth with the unity and simplicity of God, which im-
mediately appeareth unto him.” That which is common
to contemplatives, both perfect and imperfect, is that ¢ they
immediately and without the mean of images or creatures,
apply themselves to God, or to seek union with Him by the
powers of their soul, especially by the most noble power of it,
called the will” Contemplatives of both grades, perfect and
imperfect, he classes together as ‘souls of the first rank,” and
he pronounces the imperfect contemplatives to be very suitable
for a monastic life ; nay, he would not exclude even ‘ good
active spirits,” with no aptitude for contemplative prayer : such
‘may be well and gladly admitted in regard they will be of
some good use, and will not be troublesome, but will much
content and satisfy themselves with external fabours and
solicitudes ’ ; but in Sancta Sopkia there is a warning that too
many such be not received (p. 180). Now ‘ pure contempla-
tives ' being the rarest of all vocations, and seldom to be met
with in any order—St Teresa says more than once that by no
means all her nuns enjoyed contemplation!—it follows that,
if the generality of Benedictines are to be contemplatives, it
must needs be of Fr Baker's ‘imperfect’ sort.

And so this very sane teaching of Fr Baker affords the
material for a practical definition of a contemplative life that
seems to meet the facts of the case. It may be said that a
contemplative life, in the traditional Benedictine sense, is one

! Way of Perfection, cc. xvii, xviii.
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wherein contemplative prayer is practised in an adequate
measure. This gives rise to two questions :

(1) What is contemplative prayer?

(2) What amount of it is necessary in order to make a life
contemplative ?

Fr Baker gives a perfectly clear answer to these questions :

(1) “A soul that by a divine call, as being in a state of
maturity for it, relinquisheth meditation to the end to betake
herself to a more sublime exercise, which is that of immediate
acts or affections of the will, only then begins to enter into
the ways of contemplation ; for the exercises of the will are
the sublimest that any soul can practise, and all the difference
that hereafter follows is only in regard of the greater or lesser
promptitude, or in regard of the degrees of purity wherewith
a soul produces such acts. The whole latitude of internal
prayer of the will, WHICH IS CONTEMPLATIVE PRAYER, may be
comprehended under these two distinct exercises (1) forced
acts or affections of the will; (2) aspirations.’! Thus when a
soul quits discoursive meditation and ceases from the opera-
tions of the imagination and reasoning in its prayer, so that
the prayer becomes wholly the working of the affections and
acts of the will,—all which may, and very frequently does,
arrive in a short time after the beginning of a spiritual course,—
it has then entered on the way of contemplation, and is exer-
cising contemplative prayer, the beginnings of it only, still
really and truly the thing itself. That this is contemplative
prayer is not an idea of Fr Baker’s; it has behind it a great
body of early Catholic tradition. It is taught by St Teresa,
and very explicitly by St John of the Cross, who says that
when meditation ceases contemplation begins, and describes
it as ‘ being purely, simply, lovingly intent on God.”? This
¢ prayer of simple regard,’ or ¢ prayer of simplicity,’ has recently
been well dealt with by Pére Poulain, S.J., in the second
chapter of his book on 7/e Graces of Prayer. This chapter
has been printed separately, from the English translation, as
a Catholic Truth Society tract, edited by the present writer,
and it may well be referred to as admirably illustrating the
older traditional doctrine. This ¢ prayer of simplicity,’ as he
says, is usually called ‘ordinary or acquired contemplation,’

} Sancta Sophia, p. 431. 3 See Appendix following this chapter.
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to distinguish it from higher and more truly mystical kinds
of prayer. Prayer of this kind is a very simple and natural
thing ; it comes easily to innumerable souls that know nothing
of the divisions and names of interior prayer. Moments or
short periods of such prayer are experienced by most re-
ligiously awakened souls; but unless it be sustained for some
notable time it could hardly be called ‘ contemplative prayer.’
By dint of practice, however, and self-discipline in praying, it
will become more and more easily sustained, and more and
more profound and pure. It is precisely the kind of prayer
recommended by St Benedict (see chapter VI); so that the
prayer of the Rule 7zs contemplative prayer: ‘contemplative
and aspirative ’ is Bishop Ullathorne’s characterisation of it.!

(2) To the second question: What amount of such con-
templative prayer is requisite in order to make a monk’s life
contemplative? Fr Baker’s answer is equally explicit. It is
found in another of his unprinted treatises, 7he Alphabet :
¢ It will suffice the soul as to vocal prayers that she perform
those which she is to say by order of the house, as is the office
of the breviary.” As to mental prayer, he says: ‘ We must
yield to our souls two spiritual repasts in the day, if possible
we may ; at the least one serious one.” ‘To tell you how much
time you shall spend at your mental prayer, I say half an hour
at the least, and that may suffice: but if you see that you
can well and with profit continue in it for some time longer,
I wish you to do it.” ¢The soul having performed those two
daily mental prayers, I do not oblige her to any more devo-
tions, mental or vocal’? He considers, therefore, the office
and one hour’s mental prayer to be sufficient, and in most
cases as much as is desirable.

If the question be asked: Why two set half-hours? the
tull answer is part of the general problem to be dealt with in
chapter XVIII; here it must suffice to say that it is because
of the gradual changes in the conditions of Benedictine life,
and its greater complexity in modern as compared with primi-
tive times.

To sum up: Fr Baker’s teaching is that Benedictines are
bound by their vocation to tend to contemplation by the
regular and assiduous exercise of internal contemplative

! Ecclesiastical Discourses, p. 305. 2 The Alphabet, 8 s, 6, 13.
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prayer for at least one half-hour, and if possible two, each day.
This along with the office is enough ; and the rest of the day
may be spent in congruous intellectual or administrative work,
or active good works of what kind soever, according to obedi-
ence, without the substantive contemplative character of the
life being forfeited, it being supposed that some reasonable
measure of silence and solitude, of abstraction and leisure,
such as are found in a well-regulated religious house, are
present.

A contemplative life such as this is not out of reach. It
does not imply that the greater part of the day has to be
spent in prayer, nor does it countenance a negative idea of
the contemplative life not infrequently met with, namely,
that the test of a contemplative life is abstinence from the
works of the active life! On the other hand, the contempla-
tive element must be really there. The obligatory prayer of
a priest’s life, the daily mass and office, will not be enough,
ordinarily at any rate, to make a life spent in the duties of the
pastoral care, or in educational or intellectual work, contem-
plative as understood by Fr Baker, or by St Gregory.? They
require that the two lives, the active and the contemplative,
be both really there, and that the life actually lived be made
up of alternations of them. This is a ‘ mixed life,’ according
to the meaning of St Thomas, who defines the mixed life to
be one in which ‘the work of the active life flows from the
fulness of contemplation ’ (2-2, clxxxviii, 6); he further brings
out his meaning when he says that when one passes from the

1 A concrete case of the combination of the two lives is seen in Dame
Gertrude More, Fr Baker’s principal disciple. She certainly was one ot his
¢ pure contemplatives’; and yet she led to the end a busy life, full of activities.
He says: ¢ Who could have supposed from Dame Gertrude’s carriage that she
was pursuing a spiritual course, or was in any way apt for an internal life ?’
¢ Even after she had entered on her spiritual course, outside the times of recollec-
tion she was scarcely less active than before. All the business that the house
could afford for all its members was hardly enough to satisfy the activity of her
mind. There was nothing concerning the house, great or little, but she had
head or hand, or both, in it. None conversed more at the grate; none wrote
more letters or with greater ease. She willingly took on herself the duties of
cellarer and the charge of the lay sisters; and the abbess she assisted daily, and
almost hourly, as occasions arose. Yet at her recollections she was able to
exercise contemplative prayer, frequently in its high degrees (Inner Life and
Writings of D. G. M., 1910; and my review thereon in Downside Review, 1911).

2This might be enforced from Bishop Hedley’s posthumous Retreat for
Priests.
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contemplative life to the mixed, this must be ‘by way of
addition, not by way of subtraction’ (2-2, clxxxii, 1, ad. 3).
In the mixed life, therefore, the contemplative element must
be the predominant one, and the active element must be
grafted on to it, but must not supplant it.

If the answer here given be a true answer to the question :
In what sense is Benedictine life contemplative ? and if it be
also one practically workable for Benedictine monks in these
our days, I shall consider this chapter to be the most valuable
contribution in the volume to the theory of Benedictine life.

It will be useful, therefore, to compare its conclusions
with those of certain recognised authorities on Benedictine life
and history.

In his great volume of Monastic Disquisitions, to be spoken
of in chapter XI, Benedict Haeften examines this question
with his usual care and soundness. He concludes : ¢ The prin-
cipal scope of our Rule is the performance of the works of the
contemplative life; to this are joined, in a secondary way,
the works of the active or mixed life, according as the wants
of the Church, the opportunities of the place, or the nature of
the individual, may demand.’!

According to Mabillon, ‘the end of the monastic state
was always considered to be in brief the personal sanctification
of the individual, intercessory prayer for the wants of others,
and when charity or some special necessity required, works
undertaken for the good of the Christian commonwealth.’ ?
Finally, of St Augustine and his companions, Cardinal Gas-
quet says, speaking of their life in Canterbury as portrayed by
Ven. Bede: ‘ They pray, they live the life of the Church in
contemplation and in labour.’ 3

1Lib. II, tract. vii, disq. 5.

21 owe this valuable testimony of Mabillon to Cardinal Gasquet’s Introduc-
tory Sketch, p. xix; but no reference is given and I am unable to find the
original.

3 Ibid. p. ix.



APPENDIX TO CHAPTERS IV TO VIII
LIST OF SPIRITUAL WRITERS

THesE five chapters, IV to VIII, endeavour to lay down the braad
lines, as traced in the Rule and in Benedictine tradition, of personal
religion for Benedictine monks and nuns, the intimate relations of
the individual soul with God, in self-discipline, in training in virtue,
and in communion with God by prayer. This is the ¢spiritual life,’
or the ‘inner life,’ in its entire range as conceived according to
Benedictine ideas. It may be of use to provide a list of those
authors and works that appear to be pre-eminently suitable for the
formation and development of this Benedictine spirituality. The
object is not to give a list of books that might be read profitably by
Benedictines, but to offer a selection of such as seem especially
calculated to foster a spiritual life consonant with the principles
and ideas that have been here indicated as characteristically Benedic-
tine. The Bible is not included, though it was St Benedict’s chief
spiritual book, as it must be of all his children ; nor are such works
of universal application included as St Augustine’s Confessions or
the Zmitation of Christ; nor again the classical works of the great
mystics. And without doubt there are omissions of works that
might well claim a place in the list. After all, it can be but a per-
sonal selection, just those books that I have found most helpful in
the endeavour to promote in my own soul the kind of spiritual life
that appears to me to be Benedictine.

The first place must be held by the writings named by St Bene-
dict himself and recommended by him to his children : Cassian, the
Lives of the Egyptian Fathers, and St Basil (Rule, XL1, LXXIII).

CassIAN (435).—As we have seen, Cassian was, next to Holy Scrip-
ture, St Benedict’s book of predilection. How minute and accurate
was his knowledge of it, and how much he owed to it in writing his
Rule may be seen in the ¢Index Scriptorum’ to my edition of the
Rule. Cassian’s work was, I believe, the first considerable scientific
exposition ever composed on the spiritual life, and it remains to this
day in many respects the finest and best, and the one that searches

I11
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most deeply into the human, or at any rate, the monastic heart ; and
the most wonderful thing about it is its actuality and practicality
still in this our twentieth century. The best edition is Petschenig’s
in the Vienna Corpus (2 vols. 1886-8) ; but the old edition of the
Benedictine Alard Gazet is still of great value for its copious and
excellent notes (1616 ; reprinted in Migne, P.L. xlix). An inferior
English translation, of the Conferences only, made more than half a
century ago, has been supplanted by an excellent one of the entire
work, by Bishop Gibson, in the Library of post-Nicene Writers.

L1VES AND SAYINGS OF THE FATHERS OF THE EGYPTIAN DESERTS.
St Benedict twice recommends the Vifae Patrum. The great mass
of material that goes under this name has been collected, in its Latin
form, in Rosweyd’s folio volume (1615 : Migne, P.L. Ixxiii) in ten
books, and my *Index Scriptorum ’ shows that St Benedict was ac-
quainted with many of the treatises here brought together. Of this
literature Bishop Ullathorne says : ‘¢ The profound maxims of wisdom
and experience gathered by reverential pens from the lips of the
Egyptian monks enlighten the devout souls of the Church to this
day. From their solitudes they had a great mission to the world, not
only a mission of prayer for the needs of the world, but a great mis-
sion to edify and instruct the ages after them. The directive books
of all religious orders glow with light from their wisdom; and the
manuals of piety that at this day guide devout persons living in the
world are studded with their holy maxims. The tens of thousands of
devout women, in active communities, who in'these days toil for God
and for the poor, receive a great part of their religious wisdom from
the contemplative Fathers of the Oriental deserts ’ (Ecclestastical Dis-
courses, p. 298). The greater part of this material exists in English,
translated from Syriac, in Dr Budge's Paradise of the Fatkers (2 vols.
1907), and a selection of the Apophthegmata, or Sayings, is in Canon
Hannay's Wisdom of the Desert {1904). St Benedict gives no in-
dication of any knowledge of Palladius’ Zawusiac History (Bk. viii in
Rosweyd), but it is second to none in value and interest ; an English
translation by Mr Lowther Clarke has appeared in the S.P.C.K.
series, ‘ Translations of Early Documents.’

ST BasiL (379).—St Benedict knew St Basil’s Rules in the Latin
redaction of Rufinus, and he definitely cites them in a few places.
His whole conception indeed of the monastic life was more beholden
to St Basil than to Cassian, who never got away from the eremitical
idea. For this reason, though St Benedict speaks only of the Rule,
.all St Basil’s monastic and ascetic works are worthy of special study
by the Benedictine. St Basil’s ¢ Ascetica’ form a section of vol. II
of the Benedictine edition; Lowther Clarke criticises the various
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contents, some of which are commonly recognised as spurious.!
To the genuine ‘Ascetica,” the two sets of Rules and the Momlia
and some sermons, a considerable number of the Epistles should
be added, especially the early correspondence with Gregory of
Nazianzen.?

ST GREGORY THE GREAT (604).—It would be a complete mis-
take to estimate the Morals as a commentary on Job, or the
Homilies as an exposition of Ezechiel. The kind of material that
is to be found in these works has been sampled in the foregoing
chapters sufficiently to show that they are, as Dudden says, ‘a veri-
table treasure-house of sixth-century theology and ethics’ (i, 194).
They should be read without any thought of Job or Ezechiel and
without any attention to the constant allegorising, as positive teach-
ing over the whole range of religious duty and life. If read as the
inmost thoughts on the deepest subjects of a singularly holy and
lofty-minded man, their religious value and also their beauty will be
appreciated. It has seemed to me that a co-ordinated exposition of
the ascetic side of the Morals, that concerned with Christian life and
religious effort, would give a luminous, exhilarating, and most practi-
cal contribution to Christian ascetic and spiritual literature of quite
extraordinary value. And certainly for the spiritual formation of
Benedictines the value of the Morals can hardly be exaggerated,
as they were St Gregory’s private teaching to his own Benedictine
brethren. The Morals exist in a good English translation (4 vols.)
in the Oxford Library of the Fathers.

One better acquainted than I am with the literature of the early
Middle Ages would probably be able to name writers and works
between St Gregory and St Bernard, whose teaching on the spiritual
life is akin to theirs, and would illustrate the traditional ideas and
practice in the Benedictine monasteries of the purely Benedictine
period. But I must come at once to

" ST BERNARD (1153).—What has been said of St Gregory’s
Morals may be said also of St Bernard’s Sermons on the Canticle.
The tone is more emotional and the style more florid, but these
also are full of good things for Benedictines, being St Bernard’s
intimate conferences addressed to his monks. The sermons have
been translated into English by Eales (1896). The symbolism is
apt to give offence: it ‘sees in the Bride the soul pining for
union with God, and in the Bridegroom the Divine Love which
sanctifies, purifies, and elevates it to Itself ’ (Eales). This allegorism

1Such are the ‘ Constitutions ’ and the * Punishments.’

2 The following are the principal monastic Epistles: 2, 14, 22, 42, 94, 188,

199, 207, 217, 223 ; and the first six Epistles of St Gregory Naz.; also the latter’s
Oratio 43, being the funeral panegyric on Basil.
8
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was not invented by St Bernard, but was the established Christian
tradition, going back to Origen, Gregory of Nyssa, Theodoret, and
many others. The question is dealt with by Eales (Introductory
Essay),and, more generally, by E. Underhill (Mysticism, p.163). Here
it will suffice to invite any who have read the book to say if, in fact,
they found it to contain an element that could be thought sensuous
or erotic. My belief is that the answer must be that it {s all so
spiritualised and elevated as to be above suspicion of any such taint.
This is St Bernard’s work in which the teaching on Benedictine
spiritual life is most concentrated. But it is to be found also scat-
tered through others, as the Sermons and Letters, and the treatise
on ¢ The Love of God.’

Shortly after St Bernard came four remarkable Benedictine nuns,
all mystics, who have left considerable writings, Hildegarde who died
in 1179, and the two Mechtildes and Gertrude a century later.
Here we find ourselves in an utterly different atmosphere, in another
domain: for these were prophetesses, seers of panoramic visions,
hearers of revelations, recipients of mysterious communications. If
I have been right in regarding the absence of all such things in
Cassian, St Gregory, and St Bernard as characteristic of their
spirituality, and characteristic of the purest tradition of Benedictine
spirituality represented by them, then shall I be right in passing by
in this place these four saints who figure so largely in later books on
mysticism.

I refrain also from mention of the well-known works of the
classic English and German mystics of the fourteenth and fifteenth
centuries, only singling out as a sample, on account of its more
comprehensive and orderly method of presentation, the English
book, Hylton’s Ladder of Perfection (cir. 1400), of which Bishop
Ullathorne wrote : ‘It is perhaps the clearest, best balanced, and
best adapted for wide circulation of any of them ’ (Letter to D. Guy,
in ed. of 1869g). It is also one of the books most highly recom-
mended by Fr Baker.

Up to this point, and for a century and more after, there was no
break in the continuity of the Christian tradition in the matter of
contemplation and mysticism. Here it will be helpful to refer to
Dom John Chapman’s article ¢ Mysticism (Christian, Roman Ca-
tholic) ’ in Hastings’ Disctionary of Religion and Ethics. He defines
mystical theology according to old ideas, as ‘the direct, segret, in-
communicable knowledge of God received in contemplation, as
opposed to natural theology, the knowledge of God obtained
through creatures, and dogmatic theology, the knowledge of God
by revelation.” He traces the idea through East and West, and
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shows that up to the middle of the sixteenth century there was a
continuous tradition as to the reality of the knowledge or experience
of God received in contemplation, and as to such contemplation
being the natural and normal term of a spiritual life of self-discipline
and prayer, and as such, a thing to be desired and aimed at by all
and several who give themselves up to such a life, as the end they
may hope to attain to; further, that the usual way of attaining to
contemplation was by recollection and introversion, suppressing the
workings of imagination and reasoning, and exercising the prayer of
affections and acts of the will and aspirations and of loving attention
to God. (See what was said on ‘Contemplative Prayer’ towards
close of chapter VIIL.) But, as Dom Chapman shows, a change was
gradually introduced, the great scholastic Doctors, though many of
them, as SS. Thomas and Bonaventure, were themselves ecstatics,
had no place in their intellectual system for mystical theology : thus
St Bonaventure ‘makes a few rare references to mysticism’; and as
for St Thomas, ‘ There are only a very few casual references to the
subject in the whole of his voluminous works.” During the six-
teenth century ‘formal “meditation” by the use of the imagination
together with elaborate thinking out of a subject became common —
the very antithesis of the old notion of contemplative prayer. And
in the next century ‘ the dogmatic theologians were rising up against
mystical theology ; the great Dominicans, following the example of
St Thomas in his Summa, ignored it; the great Jesuits denied its
very existence (as Suarez).” This Dom Chapman calls ‘ the reversal
of tradition.’ These tendencies ran their course in the eighteenth
and nineteenth centuries, the emphasis being more and more laid
on extraordinary manifestations, revelations, visions, ecstasies, rap-
tures, stigmatisations and levitations, etc. Happily the twentieth
century is witnessing a strong reaction to the older traditional ways
of contemplation and contemplative prayer, the prayer of aspirations
and of loving attention to God. As might be expected, the Bene-
dictine school of spirituality, as far as there be any such, has clung
throughout to the old ideas inherited from St Gregory and St
Bemard. There was in their origin nothing specifically Benedictine ;
they were the ideas universally current in the Church up to the six-
teenth century, and Benedictines quite naturally and as a matter of
course absorbed them and adhered to them when new ways came
into vogue. So that the writers of the last four centuries to be
named here are the more prominent representatives of the old ideas
during the times when they had gone out of fashion, who helped to
keep alive the traditional notions of contemplation and prayer.
Not all are Benedictines, but most of them are.

8’
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SS. TEREsA (1582) AND JoHN oF THE CRross (1591).—As the
great protagonists and exponents of contemplative prayer in all
its grades, lower and higher, these two Carmelite saints challenge
the first place here. Their writings are strongly autobiographical,
describing their own highest spiritual experiences, and so are practi-
cal only for those raised to the like heights of prayer and union
with God. But they contain also instructions for all who have
embarked on a course of prayer and the spiritual life on the old
traditional lines, and so far forth they are very well suited for
Benedictines. The following list refers to the chief of such portions
of their works :

St Teresa:

Way of Perfection.

Interior Castle : the first Four ¢ Mansions.’

Both translated by the Benedictine dames of Stanbrook,
to which are all the references.

Her Life : written by herself; the corresponding portion,
cc. viii-xv. (Fr Zimmerman’s edition of David Lewis’
translation.)

St John of the Cross (ed. Zimmerman):

The Obscure Night of Sense.

Spiritual Canticle, Stanzas i-xii.

The Living Flame, Stanza iii, §§ 29-77 (in Lewis’ trans.

! line iii, §§ 4-16).

Here, in the highest of all St John’s writings, we meet with a
digression, as remarkable as it is unexpected, on beginners in con-
templation. It is probably the clearest and best account of the
beginning of pure contemplative prayer. He teaches that when the
soul of the beginner is in some degree detached from the world
¢ God begins at once to introduce it into the state of contemplation,
and that very quickly, especially in the case of religious, because
these having renounced the world, quickly fashion their senses and
desires according to God; and they have therefore to pass at once
from meditation to contemplation. This passage takes place when
the discoursive acts and meditation fail, when sensible sweetness and
first fervours cease, when the soul cannot make reflections as before,
nor find any sensible comfort, but is fallen into aridity, because the
chief matter is changed into the spirit, and the spirit is not cognis-
able by sense. . . . The soul must be lovingly intent upon God,
without distinctly eliciting other acts beyond these to which He
inclines it; it must be as it were passive, making no efforts of its
own, purely, simply and lovingly intent upon God, as 8 man who
opens his eyes with loving attention’ (§§ 34-6). The whole piece
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is well worth reading. This is the prayer explained in the little tract
¢ Prayer of Simplicity,” already referred to (p. 107).

There is an admirable work entitled Practice of Mental Prayer
and of Perfection according to St Teresa and St Jokn of the Cross
(Desclée, Bruges), made up of extracts from their works, brought
together and put into orderly sequence. It is in eight small volumes
in French, whereof five have been translated into English. Volumes
I1I and IV will be found particularly appropriate for Benedictines.

St FRANCIS OF SALES (1622).—After the dry wine of St John of
the Cross, St Francis of Sales will seem ¢ fruity,’ even luscious. But
he was a profound theologian and a mystic, so that his treatise Of
the Love of God speaks the language both of knowledge and experi-
ence. Itis an extended and systematic work on mystical theology
wholly instinct with the traditional ideas on affective prayer and
contemplation. It has been well translated into English by the late
Dom Benedict Mackey. Many of the spiritual letters, and of those
of his friend and disciple St Jane Frances de Chantal, contain in-
structions of great value on the traditional method.

To return to Benedictine writers.

Brosius (1566).—The writings of Louis de Blois, abbot of
Liessies in Hainault, fill a large folio volume and consist of a number
of treatises, ascetical, devotional, and mystical. He made devotional
collections from Holy Scripture and from the writings of SS. Augus-
tine and Gregory, and he knew intimately and used freely in his
books the great German mystics Suso, Ruysbroeck, and above all
Tauler. Especially did he compose collections of affective and
aspirative prayer for daily use; the ‘Exercise on the Passion’ that
stands among the ‘Devotions’ of Dame Gertrude More and the
‘Patterns of Devout Exercises’ added to Sancta Sophkia is taken
bodily from Blosius, and it has also been translated direct from him
into English, in a little volume under its own title, ZThe Oratory of
the Faithful Soul. His four principal treatises were printed in Latin
under Cardinal Wiseman’s auspices in 1859. Three of them were
translated into English in 1871, and reprinted since, under the title
Spiritual Works of Louis of Blois ; the fourth, the most important
of all, the Book of Spiritual Instruction, was translated by the late
Fr Bertrand Wilberforce, O.P., a great lover of Blosius, to whose
Preface 1 direct attention ; it is one of the best books of directions
for contemplatives. Tke Mirror for Monks is well known, and con-
tains good examples of Blosius’ conception of the practice of mental
prayer. A Benedictine himself, his teaching is wholly consonant
with the best Benedictine tradition.

Fr AucUSTINE BAKER (1641) and DaME GERTRUDE MORE
(1633).—Fr Serenus Cressy’s well-known digest of Fr Baker’s
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treatises, Sancia Sophia, has already been many times referred to,
and certain items of its teaching have been singled out as being
exaggerated or questionable. But these I think exhaust the points
that appear to me to be open to criticism, and the great sweep of the
book, its instruction on mortification, prayer and contemplation, is in
every way as solid as it is admirable, so that it well deserves the
eulogium passed on it by E. Underhill as ‘one of the most lucid and
orderly of guides to the contemplative life.’! Bishop Hedley’s ap-
preciation, to be referred to presently, should be read. Only one of
Fr Baker’s actual treatises has been printed, Zke Jnner Life of Dame
Gertrude More,? his principal disciple, in whom his teaching and
direction came to their fullest fruit. This work exhibits Fr Baker in
a new light, and shows us a softer and more human side of him than
would be expected from the austere heights of Sancta Sophia3 Fr
Baker, if I mistake not, may rightly be regarded as the last of the
line of great medieval mystics : besides being saturated in the teach-
ing of the early doctors, Cassian, Augustine, pseudo-Dionysius,
Gregory the Great and Bernard, he seems to unite in himself the
three great streams of mystical teaching in the West. The early
English mystics, Walter Hylton’s Zadder of Perfection and the anony-
mous old English work Z%e Divine Cloud ; the German and Flemish
mystics Tauler, Suso, Ruysbroeck, Harphius; the Spanish St Teresa
and St John of the Cross : Fr Baker is deeply beholden to them all,
and is instinct with their spirit.

The private papers left by Dame Gertrude More, the English
Benedictine nun of Cambrai, ‘a contemplative of singular charm,’ *
were prepared for publication by Fr Baker, but were not printed till
1658, in two volumes. One contained her collection, mostly from St
Augustine and Blosius, of affective and aspirative prayers, suited for
those who use contemplative prayer of acts of the will. It is the
only thing of the kind, and has been reproduced in various forms.
‘The Patterns of Devout Exercises,’ added to Sancfa Sopkia, is sub-
stantially Dame Gertrude’s ; an abridgement was published in a tiny
pocket volume in 1873, still to be had, under title Degotions of Dame
Gertrude More ; and in 1909 a somewhat rearranged edition of the
work appeared under the original title AHoly Practices of a Divine
Lover, given it by Fr Baker in place of Dame Gertrude’s own, 4n
Ideot's Deyotions. These prayers have been of immense practical
help to innumerable souls.

Quite other in character is the second volume, containing the

1 Mysticism, p. 559.
2Edited by D. Benedict Weld Blundell, 1910.

3See my notice Downside Review, July 1911.
4 E. Underhill, Mysticism, p. 558.
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¢ Confessions of a Lover.”! They consist of fifty-five collogquies with
God, the most intimate and highly personal outpourings, never in-
tended for other eyes, of a deeply religious spirit elevated to a state
of close union with God. There is in them such a maturity that it
is difficult to realise that they are the compositions of a girl who died
before she was twenty-eight.

CarDINAL BoNna (Cistercian) (1674).—A great liturgical scholar,
one of the three or four ‘sommités’ among liturgists singled out by
Edmund Bishop for special mention in the Preface to Ziturgica His-
torica ; he wrote various ascetical and devotional tractates, and his
Via Compendis ad Deum, published separately in a small volume
(Rome 1866), and translated into English under the title, 7% Easy
Way to God (1876), is an admirable treatise on mystical theology
on the old traditional lines, followed by a collection of aspirative
prayers. b

Tue Mavurists.—Their great works in the domain of scientific
erudition, editions of the Fathers, history, diplomatics, etc., have
quite eclipsed their very considerable and excellent output of asceti-
cal and devotional literature. It is of a learned and severe char-
acter, breathing an old-world piety, most solid and truly religious,
and Benedictines will be well-advised not to neglect it wholly.? I
mention only a very few of these works that have come under my
personal observation, being in the library at Downside.

Dom Meége (1691), Explication des Psaumes de David tirées des
SS. Péres.

Dom Bretagne (1694), Méditations sur les principaux devoirs de
la vie religieuse.

Dom Martin (1696), Pratigue de la Regle de S. Benoit.

Conduite pour la Retraite du mois (in Manuel Bénédictin,

1755).

Méditations chrétiennes.

Dom Bougis (1714), Exercises spirituels tivés de la Regle de S.
Benoit. '

Meéditations pour les novices.

Dom du Sault (1724), Entretiens avec J.-C. dans le saint Sacre-
ment de lautel.

Avis et Réflexions sur les devoirs de Détat religieux.

Dom Morel (1731), Entretiens Spirituels (several vols.).

Effusions de caur.
Miditations sur la Regle de S. Benoit.

1 Re-edited by Dom B. Weld Blundell, xg11.
2 These works will be found in de Lama’s Bibliothéque des Ecrivains de la

Congrégation de Saint Maur ; see Table, under the titles ¢ Entretiens,’ * Médita-
tions,’



120 BENEDICTINE MONACHISM

Mzéditations chretiennes.
Du Bonkeur d'un simple religieux.

Dom Vinceans (1769), Conférences monastigues.

These are among the best, but there are many more.

A succession of Jesuit spiritual writers carried on in the Society
the tradition of the older school of contemplation. Such were Fr
Balthasar Alvarez (1580), the first to understand St Teresa, to whom
a chapter is devoted in Sancta Sopkia ; Pére Lallemant (1635),
Doctrine Spirituelle (translated 1855); Pére Surin (1665), Fonde-
ments de la Vie Spirituclle (translated 1844), Lettres Spirituelles
(translated 1892). The writings of these are all quite excellent, but,
to my mind, conspicuous above them all is

PERE GROU (1803).—In such appreciations the personal factor
plays a great part; I can only say that for me, of all spiritual writers
known to me, Pére Grou seems to be the one most entirely con-
sonant with St Benedict’s mind as exposed in these chapters, breathing
his very spirit, interpreting the traditions of the typical Benedictine
writers with a quiet but firm insistence that strongly grips the soul.
This does not méan that Pére Grou knew anything of St Benedict’s
Rule or the early Benedictines. What it means is only this : as has
been said, there is no Benedictine school or system of spirituality :
St Benedict, St Gregory, and the rest merely took the standard
teaching current in the Church from the fifth to the twelfth centuries ;
and Pére Grou has got back to that early teaching, and has reinter-
preted it with a clearness and a living vigour all his own. The re-
semblance between him and Fr Baker is very great: on all the
fundamental topics of the inner life—renunciation, mortification,
attention to the interior guidance of the Holy Ghost, and above all,
prayer—their teaching is strikingly alike. ~Pére Grou’s principal
work is the Manual for Interior Souls (recent and cheap French
edition, and translation) ; also Spiritual Maxims (French and Eng-
lish), and How fo Pray, being the translation of one section of a
work called Z%e School of Jesus Christ.

Of recent writers, only three English Benedictines are mentioned.

Bisnop ULLATHORNE (1889).—His trilogy—*those wise and
grave books, so truly spiritual’ (Bp. Hedley)—forms a massive treatise
on thé spiritual life, most genuinely Benedictine in character. The
chapters in Christian Patience on prayer and contemplation may be
singled out as especially justifying this claim. The sermon in the
Ecclesiastical Discourses on the Benedictine saints must be mentioned
as expressing this great monk’s thoughts on the spirit of the Rule
under which he served God.

Biswor HEDLEY (1915).—Our other great English Benedictine
bishop also has left writings replete with the truest and best Bene-
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dictine teaching: such are the well-known Refreat, especially the
chapters on the ‘ Hidden Life,’ and the ¢ Public Life *; and the two
Retreats published since his death, one for priests, the other for
religious. But worthy of special mention here is the appreciation
of Sancta Sophia first published in the Dudlin Review, but reprinted
as a Catholic Truth Society tract, under the title Prayer and Con-
templation ; it is in effect a statement of the foundations of mystical
theology, popular in character, inspiring in tone, and conformable to
the best Benedictine tradition on contemplation and the spiritual
life.

And lastly

CARrDINAL GasQUET.—The first portion of his Sketck of Monastic
History, so often referred to, is an exposition of the spiritual prin-
ciples of the life, making them stand out with great clearness and
elevation ; while in the little book Religso Religiosi, published on the
occasion of his jubilee of receiving the habit, 1916, the Cardinal gives
utterance to his personal thoughts on the most intimate aspects of
the life, after having lived it for fifty years, with a §implicity and self-
revelation that are as attractive as they are instructive.



CHAPTER IX
THE BENEDICTINE VOWS

THE question is often discussed whether St Benedict was the
first to introduce the definite formal monastic vows. A sen-
tence from Palladius® shows that the practice was not universal,
and in Egypt not common cir. 400. I have said elsewhere that,
apart from the profession of celibacy, formal monastic vows
were not made by St Basil’'s monks. Mr Lowther Clarke,
however, shows reason for believing that St Basil did institute
permanent monastic vows,? and I have no difficulty in ac-
quiescing in his judgement. I do not find any trace of them in
the early Latin Rules or in Cassian.® I believe that there is
no evidence before St Benedict’s Rule of a written and signed
promise, to be preserved in the monastery. But, vows or no
vows, once a man had definitely devoted himself to the mon-
astic life, it was at all times looked on as a lifelong obligation,
and its abandonment was regarded as an apostasy.

The traditional Benedictine vow is couched in the follow-
ing terms: Promitto coram Deo et sanctis ejus stabilitatem
et conversionem morum et obedientiam secundum Regulam
Sancti Patris Benedicti. The earliest extant text is that
contained in the Commentary of Paul Warnefrid : ¢ Promitto
de stabilitate mea, et conversione morum meorum saecularium,
et obedientia coram Deo et sanctis ejus. This form is derived
from c. LVIII of the Rule, wherein the profession cere-
mony is described.® Although this triple vow stands unmis-
takably in the Rule, there was a practice widespread in the

! Lausiac History, ¢ Prologus.’ 2 St Basil, pp. 107-9.

3 Pourrat, La Spiritualité chrétienne, p. 264, says that in St Augustine’s
monastery the three religious vows were taken; but the references he gives have
nothing to say-to it, nor can I find any justification in the Maurist Index.

4 Probably cir. 775, see chapter XI.

3 For actual text of Rule see below, p. 135.
123
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eighth and ninth centuries whereby only stability and obedi-
ence were vowed.! During the second half of the ninth
century the original triple form reasserted itself and has been
universal ever since.

It is to be noted that only one of the three recogniged
religious vows, obedience, is explicitly contained in the
formula. It has been shown in chapter IV that the other
two, poverty and chastity, are included as integral parts of
the idea of the Rule. Sometimes these two vows have been
added to St Benedict’s three in the profession form, but
usually -they have not been explicitly mentioned, it being
understood that they are included implicitly; so that those
professed according to St Benedict's formula are bound to
poverty and chastity in exactly the same manner as those who
take the ordinary religious vows.? Thus Benedictine monks
and nuns take the equivalent of five vows. St Benedict’s
ideas on poverty will be considered in the following chapter ;
in this an attempt will be made to determine the import of
the three formal promises or vows imposed by St Benedict.?

STABILITY

The determination of the meaning and force of Bene-
dictine stability is, in my judgement, perhaps the most difficult
point in a study of Benedictine life. It is felt on all hands
that the introduction of this vow was St Benedict’s most
important and characteristic contribution to the course of
Western monachism.* Yet when we come to ask what

1See further below, p. 129.

? Pourrat (op. cit. p. 389) says that St Benedict’s monks at profession took
the three ordinary religious vows; this is certainly wrong.

3 The earliest formal discussion of the import of the Benedictine vows is
that by Bernard of Monte Cassino in his Speculum Monachorum, 1274, a very
interesting treatise, edited by Dom H. Walter (Freiburg 1gor).

4 So Card. Gasquet : * Stability may be regarded as the note of St Benedict’s
legislation for the monastic order; it is the key to the spirit of monasticism as
interpreted by his Rule’ (Sketch, p. xii). So Bp. Ullathorne: *St Benedict’s
great reform is expressed by the single word Stability ' (Ecclesiastical Discourses,
p. 305). Itis to be noticed, however, that the idea of stability, though not the
word or the vow, is found in the Rule for Monks of Caesarius of Arles, which
was written, probably, some twenty or twenty-five years before St Benedict’s, and
was almost certainly known to him: ‘In primis si quis ad convers[at]ionem
venerit, ea conditione excipiatur, ut usque ad mortem ibi perseveret’ (Reg. ad
Mon. c. 1). However, it was St Benedict who enforced and propagated the idea.
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stability is, we find a considerable divergence of view among
the standard commentators. Here if anywhere it is necessary
to ascertain what St Benedict’s own idea was, what in his
mind was the meaning attached to the term stability.

In this investigation we may conveniently take as the
point of departure the definition or description of stability
accepted at the Congress of Presidents of the Black Monk
congregations held in Rome in May 1907 : ¢ By the vow of
stability, the monk attaches himself to the monastery of his
profession, he associates himself to the monastic family there
existing, and promises he will never withdraw his neck from
the yoke of regular observance according to the Rule of St
Benedict.’! It will not be questioned that the presidents’
definition is true so far as it goes, but it may be questioned
whether it brings out the full meaning attached to the idea
of stability in St Benedict’s mind ; whether it has not been
formulated with an eye rather on present conditions than on
those of St Benedict’s day. In order to arrive at an under-
standing of St Benedict’s mind, we must examine the places
in the Rule where stability is mentioned.

(1) c. v (end): After an enumeration of the various
¢ Instruments of Good Works,” St Benedict declares that
the workshop wherein they are all to be assiduously plied is
¢ the enclosure of the monastery and stability in the congrega-
tion,’ ‘congregation’ meaning, as it always does in the Rule,
the community resident in a particular monastery.? Here
“enclosure’ and ‘ stability ’ are equated as practically equiva-
lent, and the idea of stability is seen to imply permanent life
in the monastery. This was St Benedict’s intention when he
legislated for cenobites, or ‘ monasterial’ monks. It appears
also in other places of the Rule already referred to in chapter
III; here it will suffice to recall the most striking of them
all, ¢ persevering in the monastery until death’ (Prol. fin.).

(2) We pass on to the other occurrences of the word
stability in the Rule. In c. LVIII it occurs once before the

1 Pyotocollum, 15, cf. Quaestiones, 17. This idea is expressed by Cardinal
Gasquet : * By the vow of stability the monastery is erected into a family, to
which the monk binds himself for ever’ (Skefch, p. xii).

2¢ Officina vero, ubi haec omnia diligenter operemur, claustra sunt monas-
terii et stabilitas in congregatione.” For *congregatio’ see Index verborum in
my ed. of the Regnla, and compare St Gregory (Dial. ii, 3).
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profession form: at certain points in the course of the noviti-
ate the Rule is to be read to the novice, and he is to be allowed
to continue his noviceship, ¢si promiserit de stabilitatis suae
perseverantia,’ say the later texts; but the genuine reading is
‘si promiserit de stabilitate sua perseverantiam '—if he pramise
perseverance in the matter of stability. This shows that sta-
bility is something more than perseverance in the monastic life,
something concerning which perseverance may be promised.!
(3) Inc. LX, in the case of priests or clerics wishing to
be received into the community, the condition of their ac-
ceptance as members is that they promise the observance of the
Rule and their personal stability (propria stabnlltas) Similarly,
in c. LXI a monk who comes from anéther monastery and
wishes to join one of St Benedict’'s monasteries must ‘ firmare
stabilitatem suam,” make firm his stability. There is no im-
plied blame in such a monk having left his former monastery ;
it is recognised that he may be a most desirable subject, and
may even deserve to be given some precedence in rank ; but
once received in St Benedict’s monastery he may not pass
from it to another. Other monks might pass from monastery
to monastery ; St Benedict’s monks might not. Stability is—or
was in St Benedict’s day—a Benedictine speciality. It meant
something more than perseverance in the monastic state, for
this was binding on all monks ; something more than perman-
ence in claustral life ; something more than the lifelong ob-
servance of St Benedict’s Rule : though it did include all these.
The full meaning of Benedictine stability as understood
by St Benedict has, in my judgement, been correctly grasped
and clearly expressed by that great English monk and bishop,
William Bernard Ullathorne, in the following words : ¢ St Bene-
dict binds his monks by the vow of stability to an irrevocable
life in community, and in the community that has witnessed
his training and profession.” 2 It must, I believe, be held that
1 The evidence of the texts is recorded on p. 141 of my edition. D. Morin
reads as original text of the principal M8, St Gall gr4 (see chapter XI); ‘de
stabilitate sive perseverantia ; * but H. Plenkers declares the first hand wrote ¢ sua’
not *sive,’ which would be a unique reading, and certainly one to be rejected.
3¢ Sermon on Benedictine Saints’ (Ecclesiastical Discourses, p. 310). It is
worthy of note that the two non-Benedictine writers so often quoted in these
pages understand St Benedict’s stability in the same way. Hannay (Christian
Monasticism, p. 222) : ¢ He insists on the * stabilitas loci "' ; he fixes the monk in

the particular monastery where he makes his vows." Workman (Monastic Ideal,
P. 147): * The vow of stability bound the monk to his first monastery.’
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by stability St Benedict intended that his monks should ¢ per-
" severe till death,’ not merely in a monastery, but in the mon-
astery of their profession. In other words, I accept as St
Benedict’s mind what has been called ‘local stability’ in its
most rigid and narrow sense. And this is what St Benedict
found in the Rule of Caesarius of Arles: ‘Let him be received
on the condition of persevering there until death’ (above,
p. 123), where ‘ibi’ designates the monastery in which the
monk had been received, and fixes the idea of strict local
stability.

This conclusion is enforced by further considerations based
on the Rule. The monk from another monastery who came
to St Benedict’s was already bound irrevocably to permanence
in the monastic life ; he was bound to live in a monastery
somewhere ; the Rule assumes that he is a good monk : the
one thing that St Benedict exacts from him as the condition
of incorporation is that he should ‘ make firm his stability,’
fix himself for good and all in the monastery of his adoption.
Also there is the passage declaring that from the day of pro-
fession it is not lawful for the monk ‘to go forth from the
monastery ’ (egredi de monasterio, c. LVIII med.). This ex-
pression deserves consideration. The concluding words of
c. LXVI show that St Benedict looked on it as undesirable, and
a thing to be reduced to the smallest dimensions, that the
monks should go outside of the monastery precincts. Yet
journeys forth, even for more than a day, are contemplated
(cc. L, LI, LXVII); and the going out of the enclosure of the
monastery (claustra monasterii egredi) is one of the things for
which the abbot’s permission had to be obtained (c. LXVII).
But St Benedict’s term for abandoning the monastic life is
simply ‘leaving the monastery’ (egredi de monasterio, c. LVIII
med. et fin.; c. XXIX). And when it is remembered that St
Benedict, though contemplating the likelihood of his Rule
being followed in other monasteries than his own, still legislates
only for single monasteries without relations with other mon-
asteries, it will be recognised that by the very nature of the
case the monastery wherein the monk was to persevere till
death could be none other, in St Benedict’s intention, than his
house of profession. And so, according to St Benedict's mind
(and our object now is to ascertain in the most literal way,
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without gloss or interpretation, what his mind was) ¢ stability
in the congregation,’ in the community, meant nothing less
than abiding for life in one’s monastery of profession, as the
habitual place of residence.

Difficulties arise at once. It will be urged that if such
conception of stability had been accepted there could never
have been the foundation of one monastery from another;
nay, St Benedict himself in going from Subiaco to Monte
Cassino violated stability. - And what if a community is com-
pelled to leave its monastery and go elsewhere, as in the many
expulsions of recent times? It may be answered that these
are extreme cases to be dealt with as they arise ; in such cases
stability would lie in the community holding together and
re-establishing their monastery elsewhere. Similarly, it has
always been understood that for a swarm to go out from a
monastery in order to found a new one, is a proper thing and
not a breaking of stability. Again, a monk, or more usually
a band of monks, might go forth to preach the Gospel in
heathen lands : and here stability would be carried out in their
resuming conventual life and forming a monastery as soon
as circumstances permit, as did Augustine and his companions
at Canterbury. As Bishop Ullathorne points out, the early
Benedictine missionaries established monasteries not parishes.!

Again, from the earliest times bishops have often been
drawn from the monasteries ; it was so in Egypt, and it was
so in Europe before St Benedict, witness Lerins ; and ere long
Benedictine monks became bishops in increasing numbers
throughout Europe. They left their monastery and passed
quite out of the conditions of cenobitical life: yet we know
that most of them, certainly very many of them, continued
good monks and preserved in heart and soul the spirit of their
state ; for a large proportion of the Benedictine saints were
the bishops. Similarly, in later times and in missionary
countries, where the supply of priests was inadequate, the Holy
See has sanctioned Benedictine monks serving parishes, even
singly, and has imposed on them the obligation of going out
of claustral life for this purpose when called upon by their
superiors to do so, granting an exemption from cenobitical

! Ecclesiastical Discourses, p. 315.
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life. The case of such is analogous to that of the monk-
bishops. And there are other causes that have led the ecclesi-
astical authorities to allow, or compel, Benedictine monks to
live out of their monastery, at any rate for considerable periods ;
witness the legislation of the Bull ‘Summi Magistri’ on
compulsory frequentation of universities. And so the com-
mentators draw up lists of the cases in which Benedictines
may lawfully be living away from their monastery of profession.

In face of these broad and patent facts, it has to be said
that the Benedictine vow of stability, according to any histori-
cally tolerable interpretation, such as the above-cited definition
of the presidents, is not as the vow of chastity, a thing ab-
solute that may never be infringed. It has always been held
that lawful authority has the power of over-ruling it in
the case of the individual monk, given sufficient reason for so
doing. And it has to be remembered that besides the central
idea of abiding for life in one’s own monastery of profession,
there are included in the idea of stability certain wider prin-
ciples, or, so to say, outer zones, a sort of penumbra around
the nucleus, or a series of concentric circles. There is the idea
of permanence in Benedictine life, ‘ under the yoke of regular
observance according to the Holy Rule,’ as is expressed in
the presidents’ definition ; there is the idea of permanence in
cenobitical life, life in community ; there is the idea of lifelong
membership in the community into which the monk has been
incorporated ; and lastly, there is the idea of fidelity to the
spirit of the teaching and interior obligations of the Rule, even
though one’s lot. be cast, as is the case with Benedictine
bishops, in conditions in which the exterior observance of
stability is not possible.

The case of Benedictines in regard to St Benedict's stability
seems to be analogous to that of Franciscans in regard to St
Francis’ poverty. Each ideal was central in the mind of the
respective patriarchs, was his own most special contribution,
to which he attached supreme importance. And yet in each
case it has proved, in its literal acceptation, unworkable, so
that it has been necessary for authority to introduce some
mitigation, I believe it is correct to say that even the most
‘observant’ Franciscans, not excepting the Capuchins, now-
adays accept the dispensations of the Bull ‘Quo elongati’ in
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regard to tenure of property by trustees ; but it was precisely
against these dispensations that Br Leo and the First Com-
panions and the early Franciscan Spirituals or Zealots fought,
and around this very point was waged the ‘ poverty contest’
among Franciscans in the thirteenth and fourteenth centuries.
And just as it is right that Franciscans, while accepting the
mitigations, should not obscure or water down St Francis’ own
idea of Lady Poverty, but should keep it ever clearly before
their mind in all its grand and heavenly simplicity, as an ideal
never to be lost sight of, always to be cherished ; so must
Benedictines, in spite of exceptions dictated by the logic of
facts, ever hold clearly before their minds, as the ideal, St
Benedict’s own conception of stability. For Benedictines or
for Franciscans, out of opportunism and compliance with the
course of their history, to tamper with or explain away the
ideals of their founder on these points would be bad history
and bad religion.

To the Benedictine, then, stability must mean, as Bishop
Ullathorne has told us, an irrevocable life in community, and
in the community of his profession. This is what it meant
for St Benedict. And this primitive local conception of sta-
bility, stabilitas in loco,” stands out strongly defined in St
Bernard's letter to be quoted at the end of this chapter, under
obedience : he feels it necessary to justify himself from the
charge of having violated stability, in that he left Citeaux, the
house of his profession, in order to be founder and abbot of
Clairvaux.

Having thus endeavoured to determine and explain St
Benedict’s own meaning with regard to stability, we shall now
briefly pass in review the principal indications of Benedictine
tradition thereon.

The earliest extant Benedictine Profession Book, that of
St Gall in the ninth century,! exhibits a variety of forms of
the vow. The earliest form therein contained is: ‘I promise
obedience and stability before God and His saints’; nothing

1 Printed in the volume of Monumenta Germaniae Historica, entitled Libri
Confraternitatum, pp. 111-33 (1884). An exhaustive study of the Benedictine
profession-formula (Geschichte der Ben. Professformel) has been made by Dom
MNdefons Herwegdn, since 1913 abbot of Maria Laach, in Heft 3 of the Beitrdge
znr Geschichte des alten Monchtums (Miinster 1912), wherein most of the forms
of the vow now to be referred to may conveniently be found.,

9
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more. This goes on for a long time, and then variations
appear: first, now and then, stability, conversion of manners,
obedience ; then, stability and conversion of manners, and even
stability alone. Towards the end, the triple vow of the Rule
predominates, and the words ‘according to the Rule of St
Benedict’ are added to the obedience promised. Thus, though
conversion is very frequently omitted, and obedience some-
times, stability is in no case omitted ; it is the only one of the
three vows that was taken in every. single case recorded in the
St Gall book. And so it is in all the forms of the Benedictine
vow that have come down to us, stability is the one thing
always there, and sometimes alone. This is significant, as it
shows that stability was looked on as the essential and suffici-
ent element of a Benedictine profession, and that it was held
to cover the whole range of Benedictine life and obligations ;
thus a form survives: ‘ Promitto stabilitatem huius loci se-
cundum Regulam S. Benedicti.’! In this and in other early
forms of the vows the idea of local stability is made explicit :
¢ stabilitas huius loci,” or  huius monasterii S. N.” At Monte
Cassino in the eighth century the vow of stability was para-
phrased : ¢ I promise that for all my days will I persevere in
this monastery, now and henceforth.”? The expression ¢ sta-
bilitas loci’ is used by Paschasius Radbert, 7. 850.3

We now come to the commentators.* The earliest of
them, Paul Warnefrid (cir. 775), in c. LVIII merely explains
stability by ¢ perseverance’; but what is said in c. IV shows
that he means perseverance in the monastery. Hildemar
(cir. 850), as usual, incorporates with slight enlargements the
words of Warnefrid. Smaragdus, Hildemar’s contemporaty,

1 Marténe, Commentary on Regula, c. Lvi (P.L. Ixvi, 820).

2 ¢ Promitto me . . . omnibus diebus meis in hoc sancto monasterio amodo
et deinceps perseveraturum et in omni obedientia quodcumque mihi praeceptum
fuerit obediturum.” Thus the Monte Cassino vow, like the early ones in the St
Gall book, contained only stability and obedience. The form of the promise is
given in the letter of Abbot Theodemar of Monte Cassino to Charles the Great,
describing the observances and practices at Monte Caesino. This letter, the com-
position of Paul Warnefrid, is among the most valuable monuments of early
Benedictinism (Migne, P.L. xcv, 1583 ; the vow, Ixvi, 820). If a critical text
be desired, it is Diimmler’s, Mon. Germ. Hist., Epp. iv, 510,

3 Migne, P.L. cxx, 1059.

4 The Commentaries will be described and characterised in c. x1; their ut-
terances on stability will be found in their comments on c. Lvii, the vow, and
c. 1v, * stabilitas in congregatione.’
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recognises explicitly the local idea, adding the gloss:
‘stability of the monastery,’! ¢ stability of heart and place’
(c. IV).

The definition of stability given by Bernard of Monte
Cassino in the Speculum, 1274, seems to discard all idea of
place : ‘stability is a certain persevering constancy of mind,
by which we strive to inhere in God alone, equally contemning
prosperity and adversity’ (p. 11); but c. V shows that sta-
bility in the monastery of profession is taken for granted. In
his Commentary on c. IV he explains ‘ the stable’ as those who
reside in the monastery ; and on c. LVIII he says that by sta-
bility the monk is bound never to abandon the monastic state,
nor go forth from the monastery without necessity and the
authority of the superior.

The ideas of the seventeenth-century commentators were
affected by the state of thingsexisting in their day. As will be
explained in chapter XV, in many places the primitive idea of
monks being incorporated in a particular monastery had been
abandoned, so that with the Maurists they were professed for
the congregation and had no special monastery of profession.
Under such conditions the idea of local stability, or even that
of belonging to a particular community, could have no place.
And so the Maurist commentators tend to water down the
idea of stability until there is hardly anything specifically
Benedictine about it, anything that is not equally applicable to
religious of all sorts ; indeed Mége says as much: similarly the
Benedictine editor of Cassian, Alard Gazet, in notes on Colla-
tions, xxiv, 4. Ménard and Mart¢ne ? recognise that it implies
permanence in cenobitical life. Calmet, however, maintains
the primitive local meaning : ‘ The simplest and most literal
meaning is that which understands a stability of place, and it
was so that the ancients understood and practised it ’ (c. LvIII).
In recent writers there is a growing tendency to revert to the
simplicity of St Benedict’s idea. Thus Dom L’Huillier, in his
Explication de la Régle, explains stability as ‘the obligation
of dwelling in the place of profession,’ and says: ‘We hold
that the true Benedictine meaning of the, word stability is the
meaning of a dwelling-place fixed for life’ (ii, 210). Similarly,

1¢ Promitto stabilitatem monasterii ° (Form of ¢ Petitio,’ c. Lvi11).

2In c. 1v, though not in c. LvIIL,
9 *
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Abbot Delatte : Stability has the precise meaning of per-
manence in the supernatural family in which one makes one’s
profession ; of permanence in the monastery ; and not merely
the general perseverance in good or in the religious life.’
Whilst strongly emphasising, however, the idea of permanence
in conditions of Benedictine cenobitical life, and even of in-
clusion in the monastery, he says that in our days stability is
not opposed to transference by superiors to another house of the
same congregation (p. 444). Such facility in matter of transla-
tion is, manifestly, a concession to modern conditions, and it is
not accepted in the older Black Monk congregations (see chapter
XV). The ideas of these congregations are well expressed in
the ‘Notes and Observations on the Rule, revised in 1894,
which take the place of declarations in the Swiss Congregation.
The monasteries of this congregation, as Einsiedeln, have had
a continuous existence and tradition of a thousand years, and
so the Swiss interpretation of Benedictine theory and life is
invested with a peculiarly venerable authority. ¢ According
to the mind of the Rule, by the vow of stability we promise
to God perseverance till the end of life in the order, and in
the place in which we have professed that order. . . . As
stability is subordinate to obedience, it is not against the vow
of stability if the abbot for urgent causes, as the great utility
of the monastery or of the Catholic Church, should send any
one of his monks elsewhere for a long time or even for life '
(Notae, p. 44). ‘We bind all the monks of our congregation
to the places of their profession, in the sense that always and

" everywhere they remain subject to their own abbot and the
Rule, allowing no change without a singular and most urgent
cause’ (p. 7).

What the idea of stability was in its primitive simplicity
we have learned from Bishop Ullathorne. We owe to that
other English Benedictine bishop, John Cuthbert Hedley, a
formulation which, on the one hand, embodies to the full St
Benedict’s meaning, and on the other, takes count of the his-
torical and practical difficulties that have been found in its
application ; so that in it we have an account of Benedictine
stability that is at once true and workable, which brings out
the full scope in all its aspects, and upon which it would be
hardly possible to improve. ¢Every Benedictine monastery,’
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he says, ‘is, and ought to be, a home. Whatever the external
work to which a monk may find himself called, the normal
thing must always be, to live in his own monastery. It would
be a mistake to encourage any one to profess himself a Bene-
dictine unless he could look forward with pleasure to live,
“ for better, for worse,” till death itself, in the house of his pro-
fession, under the Rule and in the daily work of the choir.’!

It remains to collect and summarise the outcome of the
foregoing discussion on stability in its practical bearings for
Benedictine monks in the twentieth century.

(1) It is to be recognised that in St Benedict’s mind and
intention stability meant ‘local stability,’ the abiding till death
in one’s own monastery of profession.

(2) And so on the part of the monk vowing it, stability
must mean the tendency, the intention, so far as it rests with
himself, of living his whole life in his own monastery: his
own monastery is always the normal, the natural, and in itself
the right place for a Benedictine to be in.

(3) The definition of the presidents (already cited) must
be accepted to the full, that in virtue of stability the monk is
incorporated for life in the community of his house of pro-
fession, so that the effect of the vow of stability is to bind the
monks of a Benedictine monastery together into a permanent
family, united by bonds that last for life, thus forming a per-
manent body corporate, distinct from every other Benedictine
community. This idea has been emphasised in the new
Codex of Canon Law, which ordains that for translation from
one monastery ‘sui iuris’ to another, the permission of the
Holy See has to be obtained (can. 632).

(4) Stability implies also permanence in the conditions of
cenobitical life, ‘irrevocable life in community ’ as Bishop
Ullathorne has told us. And he exhorts us to aim at such a
state of things that ‘ the whole solidity of Benedictine observ-
ance may at all times embrace every member of the order’
(op. cit. p. 320).

(5) So long as the monk remains a member of his own
monastic family and a subject of his own abbot (at any rate
radically, even if he be living under obedience to another
superior for a time), and is living in a monastery in which the

Y Ampleforth ¥ournal, April 1896, p. 248.
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conditions of Benedictine cenobitical life obtain, more especi-
ally if it be a dependency of the abbey, as a priory ; and pro-
vided there be no fault on his part that has led to his being
sent out of the abbey; it can hardly be said, in face of
modern developments, as for instance the congregational sys-
tem, that there has been any, even theoretical, failure in the
matter of stability.

(6) ‘Benedictines live in community; where they are
found in any other condition it is for a time only, or by dis-
pensation, or by reason of special orders of the Holy See.’!
Still, it is to be recognised that a call may come to a monk
from God, as to St Boniface, who asked to go forth from his
monastery to preach the Gospel to the Germans; or a call
from superiors to live outside the conditions of cenobitical life,
even in permanence, ‘ for an urgent reason, as the great utility
of the monastery or of the Catholic Church.’? When such an
order comes with proper authority, the responsibility lies on
the superior, and the subject is protected by obedience from
offending against the vow of stability. What he then owes to
stability is, as in the case of Benedictine bishops, the cultiva-
tion of the monastic virtues and the maintenance of the interior
spirit of his state, coupled with such exterior ordering of his
life as is congruous for one who is a monk, and a certain
centripetal tendency that makes him habitually gravitate to
his monastery as the centre of his life.

¢ CONVERSATIO MORUM SUORUM’

The second thing vowed by Benedictines is ‘ conversio
morum,’ conversion of manners or habits. This vow was ex-
plained by the presidents in 1907 : ¢ By it the monk binds
himself to assiduous and unwearied labour at the reformation
of his morals or habits according to evangelical perfection,
rejecting what is worldly and directing his actions according
to the Rule of St Benedict’; and so it has been understood
by all commentators, from Paul Warnefrid, who says: ‘Con-
versio morum is the rooting out of vices and the planting of
virtues.” Only when the scientific study of the textual history

1 Abbot Ford, from a passage to be cited in full in chapter XVIIL.
2 Einsiedeln Notae, above.
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of the Rule and of the MSS was undertaken in quite recent
years, was it recognised that St Benedict’s word here is ‘con-
versatio.’” ‘Conversatio’ appeared, either as reading or as
variant, in the critical editions from Schmidt’'s onwards ; but
I believe I was the first definitely to call attention to the fact
that quite certainly it is the genuine word of St Benedict’s
vow, and to ask what it means, This was in 1907.! Abbot
Delatte in his Commentary merely mentions the reading, but
makes no count of it, and gives the traditional interpretation
of ‘conversio morum.” Abbot Herwegen, in the tract already
mentioned, deals with it; but the one scholar who has so far
made a serious effort to cope with the new difficulty is Dom
Matthius Rothenhiusler, of St Joseph’s Abbey, Westphalia.
Before, however, we consider his solution, let us turn to St
Benedict himself. :

The passage in the Rule describing the monastic promise
is as follows : ‘ Suscipiendus autem in oratorio coram omnibus
promittat de stabilitate sua et conversatione morum suorum
et obedientia coram Deo et sanctis ejus, ut si aliquando aliter
fecerit, ab eo se damnandum sciat quem irridet’ (c. LVIII).
That is, he is to make a promise concerning his stability, and
‘the conversation of his manners’ and obedience. It is not
clear that the monk used the definite formula °promitto de
stabilitate mea,’ etc. ; much less ¢ promitto stabilitatem meam,’
etc. But'it was very natural that the promise or vow should
take this last form, and so we find it in the earliest pro-
fessions of the St Gall Book, though in Paul Warnefrid it
is still ‘de stabilitate.” ¢Promitto stabilitatem ’'and ¢ promitto
obedientiam’ are quite simple and presented no difficulty.
But though ¢ promitto de conversatione morum meorum’ is
susceptible of an intelligible interpretation, ¢ promitto conver-
sationem morum meorum’ was plainly unintelligible and im-
possible ; and this no doubt is the reason why it dropt out of
the vow, so that, as has been seen, in profession forms of the
eighth and early ninth century only stability and obedience
were promised.? By a change, frequent in MSS of all authors,

1 ¥ournal of Theological Studies, October, p. 106.

3The only instance of ‘ conversatio’ in a profession form is in an Albi frag-
ment of the ninth century, where the profession is framed on the analogy of the
baptismal interrogations : * Promit¢is de stabilitate tua et conversatione morum

tuorum et obedientia coram Deo et sanctis eius ? Promitto’ (Herwegen, op. cit.
p- 38).
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the similar word ‘ conversio’ came to be substituted for ‘con-
versatio,” and as ‘promitto conversionem morum meorum’
gave a tolerable meaning, St Benedict’s triple form of the vow
was gradually restored in this shape in the course of the ninth
century, and has so remained ever since. Long familiarity
with the traditional exegesis of ‘conversio morum’ has ob-
scured the fact that the word ‘conversio’ means a single act
or group of acts, usually the turning from paganism to Chris-
tianity, or from sin to repentance, or from the world to the
monastic life; its application to a lifelong process of self-
discipline and religious formation would be an improper use
of the word. The two words are constantly confused in the
MSS ; wherever one occurs the other is usually found as a
variant.! Cases where ‘ conversio ' appears to mean the same
as ‘conversatio,’ manner of life, or monastic life, must be
suspect till recourse has been had to the MSS; e.g. in St
Gregory’s Dialogues, ii, 6, the ordinary editions have ‘ Gothus
quidam ad conversionem venit,” but the latest edition reads
‘conversationem.” Abbot Herwegen cites instances where the
distinction between the two words is explicitly drawn : ¢ Hac-
tenus conversio atque conversatio ejus’; ‘sic eum fuisse con-
versum atque conversatum.’

When we come to consider the meaning of a promise ‘de
conversatione morum suorum,” we must examine the other
cases of the use of ‘conversatio’ by St Benedict. The word
occurs in nine other places in the Rule, six times without
variant and thrice with variant ¢ conversio’ found in the later
texts, but in all these places ‘ conversatio’ is, from the stand-
point of textual criticism, certainly the true reading.? Thus
St Benedict nowhere uses ‘ conversio,’” though in two places he
uses the verb ¢ converti’ in its correct meaning of turning from
the world and embracing the monastic life (II, 49; LXIII, 17).
In the six places in which ‘conversatio’ only is found in the
MSS, it means either the personal manner of life of the monk,
or the manner of life of the community :

processu conversationis et fidei (Prol. 124)

de quorum miserrima conversatione (I, 33)

fratres boni testimonii et sanctae conversationis (XXI, 2)

1 See numerous cases in Petschenig’s Cassian. , 20p. cit. p. 49.
2 See my edit. of the Regula, pp. 140, 141.
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lectisternia pro modo conversationis (XXII, 2)

honestatem morum aut initium conversationis (LXXIII, 3)

ad perfectionem conversationis (LXXIII, 5)

In the three places in which ¢ conversio ’ is found in inferior
MSS, ¢ conversatio ’ means simply the monastic life :

(anachoretae) qui non conversationis fervore novitio (I, §)

noviter veniens quis ad conversationem (LVIII, 1)

ordines suos ita conservent ut conversationis tempus ut

vitae meritum discernit (LXIII, 2)

In these three places ‘conversio’ might have been used in
its proper sense of entrance into the monastic state, but the
evidence for ‘conversatio’ is decisive. The most striking of
them is LvIII, 1 ; here we have the analogy of passages from
the Rules of Caesarius of Arles and the Dialogues of St
Gregory, wherein the ordinary texts have ‘ad conversionem
venire,’ whereas in the best MSS ‘ad conversationem venire’
is found, as in St Benedict.! This meaning of ‘conversatio’
as the monastic life is common with St Gregory, as ‘habitus
sanctae conversationis.”? So with St Benedict ‘conversatio’
has its well-recognised meaning of manner of life, or personal
behaviour, familiar in the Latin New Testament, as <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>