Exordium

UNIT SEVEN

UNANIMITY

The Value of Unanimity

s unit discusses the question of whether the Founders envisaged uniform
servance throughout the Order and, if so, what did it mean in practice? What
‘pose did it serve? How was it implemented? What role remains for
itemporary values as “ pluralism” and “ enculturation” .

Obj ectives
d To read the primitive documents and discover what they have to
“about unanimity/uniformity..
b) To read these statementsin context and to compare them with the

ness of second and third-generation Cistercians.

C) To reflect on the role of Cistercian “unanimity” in
Jay’ s multicultural world.




THE VALUE OF UNANIMITY

Those of us, in the Strict Observance, whose monastic formation took place before
the 1969 promulgation of the Satute on Unity and Pluralism are familiar with the
strong insistence on uniformity of observance that prevailed until that time. This
inflexibility had increased substantially through the first half of the twentieth century.
The far-flung foundations of the nineteenth-century monastic adventure were not long
allowed to attempt aresponse to the conditions of local climate or culture. Beagle Bay
(in northwestern Audtralia) was closed, Mariannhill (in South Africa) was expelled, and
the monasteries of China and Japan were submitted to aprocess of systematic
Europeanisation. In the context of our post-Conciliar appreciation of enculturation and
pluriformity, let ustry to establisn the extent to which the first Cistercians insisted on
rigorous uniformity of observance.

1. The Elements of the Discussion

Before examining the notion of “unanimity”, it is worth reflecting on three related
topics that have a bearing on some of the issues.

1) Ordo: Especially from the time of Augustine, the concept of “order” has been
significant in the West. The word itself, however, was complex, having up to
eight distinct meanings in medieva usage. In genera, the theme of “order”
reflects the belief that God has assigned a determinate state or level to all
persons, and that the basic moral responsibility of each isto act in accordance
with the obligations inherent in this assigned position. From the “order” of the
universe to the “order” of psamody (RB 18), all was regarded as ultimately
derived from God's will. Such a perspective necessarily involves
“subordination”: to the order itself and to other persons who are placed in a
higher location. “Disordinate” or “inordinate’” behaviour has — beyond its
intrinsic mora quality — the added note of rebellion, upsetting the whole order
God has imposed on creation.

This Cistercian “order” was understood firstly as the structured lifestyle of the
monastery of Citeaux. (We still use the term Or do to denote the yearly bookl et
that gives detailed instructions for the daily liturgy.) Those who lived according
to this lifestyle were assured of living an “ordered” life. As monasteries
multiplied, the Cistercian “order” became widespread and a second usage of the
term became appropriate — designating a federation of monasteries following
the same way of life and subordinate to the same sources of authority. In this
way, the“Order” cameto signify astream of life-ordering legidation pardle to
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the Rule of Benedict. Thus the two terms were yoked together: Behaviour
“contrary to the Rule and the Order” was automatically considered deviant or
disordered and needed to be put right, corrected.

The use of the term “order” implies the existence of a regulated Cistercian
lifestyle, inwhich all the elementsform part of awhole that is not optional, and
Is regarded ultimately as the expression of the divine will.

2) Disciplina: This also is a complex word. (See Jean Leclercq's article in the
Dictionnaire de spiritualité 3, 1291-1302).1t is well-attested in Benedict' sRule
with 21 occurrences, often in the form “regular discipline’. The word kept its
broad range of meaning throughout the middle ages.

Disciplina in the Thesaurus Linguae Latinae
1. PRIMARY USAGE

a BasicMeaning Teaching Greek: Didaskalia
From discipulus and hence from the verb discere (to teach).

b  Derived Meaning Learning Greek: Epistemeetc
= doctrine, art, science, (i.e. the effects of teaching)

2. SECONDARY USAGE

a BasicMeaning Traning Greek: Paideia
Mora education with connotations of severity, correction
— used in military and monastic contexts

Derived Meaning Socia Order —ordo
=. custom, socid indtitution, therule of law, away of life and its specific]
demands, the totaity of observances

The Cistercians understood “Cistercian discipling” as regular observances in their
integrity — designed to prevent individual and socia disorders and, therefore, often
experienced as hard and difficult by the young and the restless. Although the exercises
themselves were not distinctive, since Black Monks aso followed them, a specific
“Cistercian” spirit began to be recognised. It is for this reason that Clairvaux monks
were sent to St Mary’s Abbey in York at the time of itsincorporation “to teach them
the manner of living according to the discipline of the Cistercian Order”. In the
writings of St Bernard the words ordo and disciplina are closaly linked. Furthermore,
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in many of these early authors the term disciplina was used with educational
connotations, following through the various images of the monastery as school. In this
context we need to recall the harsher notion of education then current. Augustine
defines disciplina as “learning through hardship” (per molestias eruditio).
Furthermore, n specific contexts, the term retained its meaning of correction and
punishment for infractions of the common rule.

3)

St Peter Damian (d. 1072), especidly, recommended voluntary salf-flagdlation
, accompanied by prayersand genuflections asan expressonof discipline. The
use of the word disciplina to desgnate the instrument of pena or devotiona
scourging is common in the twelfth century.

Chapter: Cistercian chapters were generally not places of community dialogue
— just as the room designated locutorium (speaking-place or parlour) in
Benedictine monasteries was called an auditorium (listening-place) by the
Cigtercians. Chapter meetings provided a platform for promulgation of officia
and binding teaching regarding the ordering of daily life. “Nobody isto presume
to speak in this chapter ... unless heis ordered to do so or is questioned by the
abbot — or if he has a question about observance (ordo)” (EO 70.62).

1.  |Conventual Chapter|

The daily chapter provided the occasion for the exercise of both the legidative
and judicial aspects of monastic authority. AsHugh of Barzelleremarked, “this
iIswhere the sons of God are corrected, instructed and educated as future heirs
of God.” Although not envisaged as such in the Rule, the chapter-meeting
became the formal, ingtitutionalised expression of the abbot’ sverba ministry as
envisaged in St Benedict’'s Rule.

RB 2.4. docere: to inculcate a climate of meaning by the
teaching of monastic beliefs and values,
constituere: to establish a general policy in the house that
accords with and expresses fundamental
monastic principles,

iubere: to give specific instructions about particular
matters.

RB 2.23ff arguere: to rebuke severely those who are without
discipline and who upset the peace of the
monastery,

obsecrare: to encourage the receptive and patient to

continue making progress,
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Increpare: to reprimand and correct any who are
negligent and reject community standards.

Each day in chapter the Rule was read and each day the presider gave a
commentary on what was read — reinforcing the Cistercian interpretation of
the text. After this presentation, the presider said: “Let us speak of our ordo”.

Ordo
The ordo is the Rulg, it is the framework, it is the soirit of monagtic
obsarvance. It is the totdity of reigious discipline and formation: humility,
obedience, patience and the other exercises.. The ordo, observance,
discipline, the method for attaining God by means of the Rule: thisiswhat the
abbot expounded to his monks when he said: “Let us speak of our order”.

U. Berliere, L’ ascese bénédictine, p. 14

The “chapter of faults’ followed. The terminology used in the documents is
judicial. The procedure begins with voluntary confessions of infractions of the
Rule in the spirit of RB 46.1-4. The purpose is to seek pardon for specific
failures.(EO 70.43). Afterwardsthereis scopefor the fraternal “proclamation”
(clamatio) of transgressors. Thisis to be done directly and factualy: “He did
this.” and not in aroundabout way (EO 70.45). If the accused brother is guilty
he responds mea culpa. If he considers himself blameless, he remainsslent and
— in the absence of corroboration — he is presumed innocent. The presider
responds by words and by assigning a penalty.

From the safeguards provided in the customaries and from the testimony of Hugh of
Bazdle (De mhabitatione fratrum p. 130-131), it seems that the practice of
proclamation was not without its defects and abuses.

One of the options used for enforcing adherence to community norms was
flogging. The Ecclesiastica Officia describes the scene thus.

When the one proclaimed about something is sentenced to be flogged, the abbot isto
take care that he is not flogged by the one who proclaimed him. On the abbot’s
command to undress, the one who is to be flogged sits in the same place as he was
ganding. Taking off hiscowl he placesit in front of him over hisknees He pushes his
armsout through the head opening of the tunic and then uncovershisbody asfar asthe
belt. He stays thus, with his head bowed, saying nothing except to repest often, “ Mea
culpa: | will amend my ways’. Meanwhile no one spesks, except one of the seniors
may humbly makeintercesson for him. The onewho doesthe flogging sopsonly when
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the abbot commands it. When he ceases, he helps the brother to get dressed again.
When the brother has dressed and has stood up, he remainswhere heis until the abbot
says, “Go and St down” .He then bows and returnsto his place. It must be known that
onein lower ordersis not to flog abrother in higher orders, i.e. adeacon ought not to
flog a priest, but an equa should flog an equd, or a superior an inferior. (EO 70.69-
76).

2. |General Chapte|

The General Chapter began life as a smple return of the abbots of Citeaux’s
foundations to participate in the chapter of the mother-house. Progressively the
monks of Citeaux were excluded and the General Chapter became a gathering
of abbots. The purposes of the General Chapter included both legidation and
correction; abbots could be proclaimed and assigned a penalty for lack of zed in
their ministry.

The General Chapter was an integral part of the Order’s determination to
maintain discipline. Like the regular visitation, it “ sought to correct excesses and
to preserve peace” (De forma visitationis). It was imaged on the conventual
chapter and demanded of al an adherenceto thetotality of Cistercian principles
and practices, and was empowered to punish those who were slack in enforcing
Its decrees. Standard penances included the abbot having to evacuate his stall
and fasting on bread and water. The letters of Stephen of Lexington, appointed
by the General Chapter to visit the monasteries of Ireland (Cistercian Fathers
Series, #28), are a good example of energetic intervention to bring deviant
houses back into line.

.The Functions of the General Chapter

Summa Carta CaritatiS Prior Charter of Charit

1. Tend the affairs of the 1. Discuss matters concerning

Order, 4.2 the salvation of their own
2. Strengthen peace and souls, 7.2

preserve charity, 4.2 2. Order what is to be
3. Correct wrongs, 4.3 corrected, 7.2
4. Relieve extreme poverty, 3. Order what is to be added

4.4 to the observance of RB

and the Order, 7.2

4, Strengthen mutual peace
and charity, 7.2

5. Punish negligent abbots,
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7.3
6. Quickly relieve poverty, 7.4

The purpose of theseinitial reflectionsis to demonstrate something of the theory and
practice of the first Cistercian generations with regard to uniformity of observance.
There is no doubt that departures from the common norms were censured and
recalcitrance punished severely. Similar views and regulations existed among others
monastic groups of the period. The emphasis on “unanimity” is, perhaps, more
distinctively Cistercian.

2. The ldeal of Unanimit

On Sunday 18 May 1113 agroup of monks from the New Monastery began living the
Cistercian life at La Ferté-sur-Grosne. The foundation charter describes the scene.

As the number of brothers at Citeaux has become very large, there was no
longer the possibility of providing the things necessary for their subsi stence, nor
was there room for them to livein. It pleased the abbot of that place, Stephen
by name, and the brothers, to seek another place in which part of them could
serve God devoutly and according to rule — separate in body, but not in soul.

The phrase, reminiscent of classical literature on friendship, is echoed in the Prologue
to the Charter of Charity.

In this decree, then, the aforesaid krethren, taking precaution against future
shipwreck of their mutual peace, elucidated and decreed and left for their
posterity by what covenant, or in what manner, indeed with what charity their
monks throughout abbeys in various parts of the world, though separated in
body, could be indissolubly knit together in mind, corporibus divisi, animis
indissolubiliter conglutinarentur. (CC1, Prologue 3)

The offshoot was intended to reproduce the pattern of living of the parent branch.
Even though physical distance separated the two communities, no separate spiritual

Identity was envisaged. The monks of La Fertélived the“Cistercian” lifein adifferent
place, but in the two communities there was asingle soul. Theunanimitas appropriate
to a cenobitic community is now declared to be the determining factor in the relations
between self-governing and financially independent communities. The constitutional

process advanced a step further with the Charter of Charity and Unanimity, drawn
up in 1114 on the occasion of the founding of Pontigny, which defined the relation
between second-generation “Cistercian” abbeys and the New Monastery, and required
that this agreement be ratified by the local bishop. This document required that a
founding abbey was not to exact any material advantage from its foundation, that the
Ruleisto be understood and kept by all in one manner, and that all monasteries areto
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have the same liturgical books and customs. “Charity” is practised by the mother-
house in not deriving financial benefit from foundations, whereas “unanimity” is
expressed by the foundationsin accepting the “ Cistercian” interpretation of the Rule of
Benedict and in having the same usages and liturgical books.

Does this unanimity, by defining the details of regular observance, demand an absolute
uniformity at the level of daily life, such as Benedict of Aniane seems to have
attempted? The Summa Carta Caritatisinterprets the phrase of CC 3.2 (smilibusgue
vivamus moribus) in this strong sense:

So that an indissoluble unity between the abbeys will last for ever, it is
established first that the Rule of Blessed Benedict will be understood inasingle
[sense] without the dightest hint of deviation. Hence there will be exactly the
same books used for the Divine Office, the same clothing, and finally, the same
lifestyle (mores) and customs are to be found. (SCC 9.6-7)

A similarly strict interpretation, embodied in the adverb uniformiter, was adopted by
Eugene lll in his Act of Confirmation in 1152.

The purpose of that decree was that the Rule of Blessed Benedict will, for al
time, be observed in all the monasteries of your Order in the same manner asit
Is observed in the church of Citeaux. Also, in the reading of this Rule, no
member of your Order may bring any other meaning beyond the smple and
common understanding [of the text]. Rather, just asthose things that have been
defined are recognised, let [the Rule] be understood by all, and inviolably
observed in uniformity (uniformiter). Y ou are entirely to maintain all the same
observances (easdemque penitus observantias), the same chant and the same
liturgical booksin al the churches of your Order. No church or person of your
Order may dareto ask from anyone a privilege against the common institutes of
this Order or to retain one if acquired through any means whatever.
(PL 180, col 1542ab).

It seems also to be reflected in many of the decisions of the General Chapter during
thefirst century of the Order’ s existence. Such affirmations, taken at their face value,
lead some to the conclusion that “ Uniformity was an integral feature of the Cistercian
programme itself” (W. E. Goodrich, p. 38).

. To what extent is an ideal of uniformity reflective of the reality of
Cistercian lifein the twelfth century?

To measure the extent of equivalence between “unanimity” and “uniformity” it is,
perhaps, important to begin by seeing unanimitas asaspiritua rather than ajuridica
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concept: firstly it operates primarily in the interior sphere of interior attitude and
affectivity more than in the arena of observable behaviour and, secondly, the rhetoric
of unanimity represents an ideal maximum rather than an enforceable minimum..The
theme of unanimitas was deliberately chosen to place the emphasis on personal

dispositions and not on external observance. Let uslook at the scriptural and patristic
pedigree of the term.

3 The Prior History of Unanimitas

In the Vulgate Bible there are ten uses of the adjective unanimis and eight of the
adverb unanimiter; the abstract noun does not appear. Infour occurrences unanimity
signifies agreement among many, including two instances of concerted hostility. In
eight casesthe term qualifies common prayer. Threetimesit indicates the closeness of
friendship. Three times the Christian community is described as unanimis.

. Philippians 1:27 — Y ou stand in one spirit, unanimous, working together in the
faith of the Gospel.

. Philippians 2:2 — Fill up my joy by being concerned (sapere) for the same
thing, having the same charity, unanimous, being of the same mind (sentientes).

. 1 Peter 3:8 — Findly let al be unanimous, compassionate, lovers of the
brotherhood (fraternitatis amatores), merciful, modest, humble. . .

The key image around which the patristic usage of these texts revolvesis that of the
primitive Jerusalem community, as drawn by Luke in Acts 4:32 — the company of
believers were of one heart and one soul. The first Christians were not only together
(pariter: Acts 2: 43), uncontaminated by the divisive force of private ownership, but
they were inwardly united: cor unum et anima una.

With Augustine, there was great reliance on the myth of the Jerusalem community
and, consequently, more interest in the value of unanimity. The first injunction his
Rule laid on the monastic community expressed this:

First, because you have been gathered as one flock (in unum estis congregati),
in order that you may live unanimousdly in the house, let there be one soul and
one heart among you, [directed] towards God.

From his frequent addition of the phrase in Deum, we may conclude that it isfrom a
common orientation towards God that unanimity derives. Augustine’scommentary on
Ps 132.1 dates from 407; its whole flavour is monastic. Thisis where he introduced
his curious etymology of monachus as signifying that
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Monks are those who live together in such a way that they form a single
person, so that what was written is true of them: “ They have one soul and one
heart”. There are many bodies but not many souls. There are many bodies but
not many hearts. Rightly is monos applied to them for they are “one alone’.

For Augustine divine adoption was the basis of unity among human beings. So, in his
letter to Laetus, he stated forthrightly the theological undergirding of religious
community.

Your soul is not yours alone; it belongs to all your brothers, just as their souls
belong to you, or rather their souls and yours are not souls in the plural, but
they are one soul, the single soul of Christ (Ep 243.4).

Unanimity for Augustine was not a canonical concept, it was Christological
(“Unanimous means being one thing in Christ” — In Ps 142.4) and, therefore,
ecclesologicdl.

Examining Augustine's usage with the help of a concordance, we find that his 57
Instances of terms associated with unanimitas are often linked to biblical citations.
Apart from the connection with Acts 4.32, we perceive a semantic field defined by
such themes as fraternity, peace, concord, collaboration, having one spirit and the
same charity, thinking the same, united in prayer, joined in firm and inseparable
charity, consensual joining together in community. His exhortation to communitiesis
simple and well summarises histhought: “Let all live together in unanimity and
concord.”

Thewritings of John Cassian are said to mark an important stage in the process of
seaing the primitive Jerusdlem community as the modd of monedtic life. However the
text of Acts 4:32 is quoted only three times in the Conferences and twice in the
Institutes. When Philippians 2:2 is quoted in full with its use of unanimes, it is
introduced to support an argument in favour not of affective community but of humility,
based on non-assertion of salf. Moreover, Psalm 132.1 about the fratresin unumis
quoted only twice— to describe the Sate of perfect chastity, when the viceshave been
expelled and sdf-will neutrdised. Unanimity among brothersis once said to incur the
devil’s displeasure, s0 it must be a good thing. The term is used once in pardld to
concordia, and once in acitation of Psalm 54:14 with reference to Judas. In the entire
corpus of Cassan there are only four occurrences, dl of them in Conference 16.
Despite this paucity of evidence, Abba Joseph appreciates the value of the unity that
reigns between friends, where there is no attachment to materia goods or to individua
opinions. “Love can last without disruption only among those in whom there abides a
single commitment (propositum) and a single will, who will one thing and rgect one
thing (unum velle ac nolle). “The grace of full and perfect friendship is not possible
except for those who have the same will and a single commitment (propositum) and
who never or rarely think (sentire) differently or arein disagreement in what pertainsto
spiritua progress.” We have to conclude, however, that affective sense of community
associated with the term “unanimity” was not a high priority in Cassan’s thought.
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The Augustinian emphasis was adopted and expanded by Gregory the Great, thepre-
eminent mentor of primitive Citeaux. .

Oneisour Lord and Redeemer. Even here below he binds together the hearts
of hischosen onesin unanimity, and by inward desires continually stimulatesa
heavenly love. (Ezek 2.9.)

Gregory recognised that because we are different personsinvolved in different tasks,
we should try to ensure that our acts do not lead to discord, but keep intact a certain
interior unity of mind with others, “so that we may, as far as is justly possible,
preserve unanimity with those among whom we live, not by leaving aside the things
we do, but by taking precautions to avoid the evil of discord that we fear” (Ezek
2.9.14)

Even though what they do is dissmilar, nevertheless by having one and the
same orientation (sensus) they associate themselves with the words and virtues
of the saints. . . (Despite different vocations) they are joined to each other in
unanimity by their confession of voice and virtue (Moralia 29.31.71).

By the grace of the Holy Spirit believers

came together in such close concord of unanimity . . . that there was in them
but one heart and one soul. . . Thus the Lord, preserving the sacrament of
unity, combinesin the Church faithful peoples who rightly have different ways
of living (mores) and languages. . . Just as from one earth there are different
and distinct forms of clod, so in one faith and one charity are manifested the
different merits of those engaged in good works (Moralia 30.6.22).

Far from being a argument in favour of absolute uniformity, Gregory’s teaching on
unanimity is built upon his profound respect for diversity. We have only to recall the
36 admonitions in the Pastoral Rule prescribing different remedies for different
characters. This was the Pope who recommended enculturation at the level of
consuetudo to Augustine of Canterbury: “ Things are not to be loved because of places,
but places are to be loved for their good things” (Ep 11.64). When he preaches
unanimity it isin full awareness that those whom he addresses express their common
faith by a plurality of external forms.

Page 10



Divergty within Unity
Whatever may have been the attitude of other popes, St Gregory the Great
emerges from his writings as the one who, in a particular way, cherished the
theme of “diveraty within unity” in the Church. Diversty he bdieved to be
present at dl levels, not excduding that of liturgicd ritud: what made this
diversty into aunity was the bond of one Faith and one Charity.

Paul Meyvaert

4. The First Cistercian Generatio

The context of Cistercian unanimity, as it emerged, was seen as the grace of
communion among autonomous monasteries — separate in body, but not in soul. The
incipient Order understood itself as a community of communities, transposing the
same patterns and structures found in the governance of alocal community onto the
larger grouping. Just asin asingle community unanimity occursin some middle region
between regimentation and fragmentation, so at the level of the Order. Just as a
community that has “one heart and one soul” is able to contain a certain measure of
adaptation “according to need”, so it would be daft to assume that the early Cistercians
were unaware that in somewhat different circumstances the same goal is achieved by
using somewhat different means. There was nothing indefinite about Cistercian
discipline and the Chapter of Faults was used to enforce it, both at the local level and
at the General Chapter. Thisdid not necessarily mean inflexibility or an incapacity for
adaptation. Of course abuses — both real and symbolic — occurred that required
Intervention, but this did not amount to a program of total prescriptiveness. Over-
regulation usually becomes rampant in times of backdiding or confusion. The first
half-century of Cistercian existence was neither. Later, maybe, sclerosis setsin.

Thereis astrong desire for corporativeness apparent in many of the early texts. We
note a proliferation of words with the prefix con, indicating joint action, and many
instances where the brothers are described as arriving at consensus before intervening
Inasituation. Thisis not the regimented sameness of amilitary display, but ameeting
of minds and hearts — mutually stimulating and discerning. That is why there are
three “Holy Founders’ and not one. Even in the admonitory letters of St Stephen there
Isastrong sense that hisinjunctions derive not from himself alone but from the entire
community. Charity was not only the goal, but the means to it. No wonder that the
next generation developed an ethos of the schola caritatis,

Further confirmation of a certain broadness can be found much later in the
Ecclesiastica Officia when harvesting is discussed. The following qudification is
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added to the standard regulations:

For thisand for all the other things appropriate to thistime [of harvesting], each
monastery [ecclesia) isto act according to its location and the arrangements
made by the abbot and prior, since it is not possible to observe these things
equaly in al places. (EO 84.32)

5. St Bernard of Clairvau

By way of verification we may examine the writings of Bernard of Clairvaux, a key
player for forty years in the affairs of the first Cistercian half-century. Bernard
recognises that in minor matters one should smply go along with local usage: “I

suggest that you follow the practice of the house in such matters. It is obvious that
these things are done differently in different monasteries (quae diverssmodisdiversis
in monasteriis certumest observari) (Pre 57). He comments elsewhere that “ In every
monastery can be verified those four kinds of monks which St Benedict described”

(Sent 3.31). and even develops a commonsense spirituality to correspond with this
reaity. “We do not al run in the same way” (SC 22.9). His notion of unity, so
extensvely developed in De Consideratione, is not the reductionist elimination of
multiplicity, but a comprehensive, proactive and all-inclusive redlity. Unity isaforce
that seeksto include multiplicity initsembrace — likewhitelight that combinesal the
colours of the spectrum. Thisis hisdescription of the “claustral paradise”’ in Div 42.4.

The monastery is truly a paradise, a region fortified with the rampart
of discipline. 1t is a glorious thing to have men living together in the
same house, following the same way of life. How good and pleasant

it is when brothers live in unity.

1 You will see one of them weeping for his sins,

2 another rgjoicing in the praise of God,

3 another tending the needs of all,

4, and another giving instruction to the rest.

5. Hereisone who is at prayer,

6 another at reading.

7 Here is one who is compassionate

8 and another who inflicts penalties for sins.

9. This one is aflame with love

10. andthat oneisvaliant in humility.

11.  This one remains humble when everything goes well
12.  and the other one does not lose his nerve in difficulties.
13. Thisone works very hard in active tasks
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14.  while the other finds quiet in the practice of contemplation
Fourteen styles of monastic living — some of them incompatible and even opposite!
Most communities could recognise their own members in Bernard's list. What is
unity? It is that which binds together what is different and unique. Its opposites are
envy, competitiveness, petty-mindedness, intolerance, self-justification, and that
refusal to beincluded in community that Bernard terms singularitas or individuaism.

Bernard quotes Acts 4:32 eighteen times and there are 52 instances of unanimitas
words. Not a single example refers to uniformity of observance. All occur within the
line of Augustine and Gregory described above. This “joyful and social unanimity”
(Dom VI pP 1.4) is a matter of peace, concord and mutua charity which is often
described in the context of the prayer of the Apostolic Church. Christisits source (SC
54.8, cf. Mich 2.1). Unanimity is an appropriate object of striving, especialy at the
time of elections, for the devil and other troublemakers have in mind to destroy it.
This moral aspect of unanimity is close to Merton’'s interpretation of voluntas
communis as distinct from voluntas propria — a willingness to accept community
decisions (the common will) as the concrete manifestation of divine providence..

Perhaps the clearest text, for our purposes, comes from the second sermon for
Septuagesima. The allusion to animals and birds refers to Genesis 15:9-10 where
Abraham divided the sacrificial animals, but |eft the birds whole.:

Meanwhile the Spirit of wisdom

is not only single

but also manifold

compacting interior realities into unity,

but in Judgement making distinction among exterior things.

Both are recommended to you in the primitive Church

when “the multitude of believers had one heart and one soul”
(that is the birds were not divided) and

“distribution was made to everyone according as each had need
(the animals were divided).

So should there be a unity of souls among us, beloved.
Hearts should be united

by loving one thing,

seeking one thing,

adhering to one thing,
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and among ourselves being of the same mind.
Thus external division
will involve no danger
and produce no scandal.
Each will have his own field of tolerance
and sometimes his own opinion
about what is to be done in earthly matters.

Furthermore there will even be different gifts of grace,
and not all members

will appear to follow the same course of action.
Nevertheless interior unity

and unanimity

will gather and bind together this very multiplicity

with the glue of charity

and the bond of peace. (Sept 2.3)

Bernard was a compulsive and compelling advocate of principles and practicesin which he
believed, but he was realist enough to recognise that others might sometimes see things
differently and act accordingly. His vision of monastic life was broad enough to see the
possibility of an honest realisation of its goals without absolute identity of means. For him
the main concern was that charity grow.

6. Gilbert of Swineshead

Perhaps because he was addressing a newly-incorporated, former Savigniac community,
Gilbert emphasises the role of discipline The common Cistercian ordo is seen as
containing/protecting the members of the community so that within that context they may
attain concord, unanimity and charity, the sole purpose for living together.

From multiplicity comes disturbance. Only one thing, however, is necessary and
indeed pleasant. How good and pleasant it isfor those who loveto livein unity.
There is no living in unity unless it be in love, because it is love that makes
those who live together in a house to follow asingle way of life (unius moris).
What is it to follow a single way of life? It is to commit onesdlf in love to
sharing a common form (foedere conformes amoris — SC 11.2).

Gilbert’s notion of “unanimity under the rule’ (regularis unanimitas: SC 36.2) is
perhaps a reflection of RB 3.7: “All are to follow the Rule as master”, but it goes
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further. Gilbert sees the common acceptance of discipline or order as a unifying force
which provides the infrastructure on which charity is built and provides the context for
the flowering of the specific graces of each. Thisis true both in the local community
and at the level of the Order.

Unanimity
The union of a monastic community isnot ameatter of Smplejuxtaposition but
a red compenetration of spirit. However this does not prgudice the|
spontaneity of each member. All maintain their own spiritua physiognomy
according to the graces they have received from God. This is what Gilbert
teaches in another picturesque image;

In this crowded gathering, are there not as many gardens asthere are
Soirits? Through unanimity there is one garden; through different
graces there are many gardens. (SC 37.3)

Trandated from M. Jean Vuong-Dinh-Lam, p. 15

Gilbert illustrates his vison of community by referring to the pomegranate with its
multiplicity of seeds within asingle rind.

The parable of the pomegranaesregardsoursdves, for by rulewelivetogether in communities
and are united in one ordo, like seads benesth one rind. Yes, may we imitate these seeds
resembling them not only by unenimity inunion of heart but dso by being endossd, asit wereby
order. Practicdly indistinguishablein gppearance, the sseds of the pomegranate ding together;
they aredidinguishablerather by numericd individuation than by gopearance. Let usasolearn
to differ from one anather in number, nat in Soirit. Seeds neither quarrd with one ancther, nor
grumble about therind nor try to breek through it. They patiently permit themsdves asit were,
tobeshut upinitscore, that Somehow they may seemto say, “How good and how plessartit s
when brothers dwdl in unity”.

In this Order of ours, brathers asiif in the rind of a pomegranate, does not the colour of
Chrig’s passon glow red by our imitation?. Yes, like the seeds of this fruit are they who
condder it second natureto be united under therind of regular disciplineand regard themsdlves
not as congtraned but as protected. Let there be no love of proprietas, no love of private
power and then you will gopear as aseed of thisfruit.

Allured by our example, |et others learn how good and how pleasant it isto dwdl in dose
communion benegth the defence of arind. Let charity uniteand therind defend. However many
ordered communitiesyou see, regard dl as so many pomegranateswhich haveissued fromthe
fountain of baptism. Yes, as we read, “the bdievers had one heart and one soul”. From
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bdieversasfrom the sseds of 0 many communitiesliving in an ordered way and in unanimity,
pomegranates have grown. (SC 35.7).

For Gilbert observances were subordinated to fostering interpersona union among
“those who have been called to the simplicity of silence, to the activity of love, to the
quiet of leisure, to the school of humility, to the vow of subjection and to the bond of
love” (SC 20.7), i.e. caled to the integrity of the Cistercian grace.

7 Concluding Reflections

If we read our tradition carefully we will probably become aware of two divergent
interpretations of “unanimity”. Thehard interpretation begins with the appreciation of
the role of external communitas (living the common life) in overcoming proprietas
(sdlf-centeredness) and thus facilitating the growth of solidarity, companionship and
love. The soft interpretation emphasises the primacy of interior dispositions,
recognising that merely external conformity can be alienating and destructive in certain
circumstances.

Wetoo are confronted by a similar tug of war. We are called simultaneously to profit
from asignificant spiritual tradition and, at the same time, to respond to the exigencies
of time and place. Whatever our personal preference and whatever the predominant
needs of our particular community, it isvital for us to recognise the importance of the
opposite tendency. Thereis scope herefor an Aelredian alter natio— an even-handed
application of both principles as required, rather than exclusive concentration on one
— and polarisation into opposite extremes.

In an era of pluriformity and enculturation it is important to us to recognise the force
of the Founders argument. A certain uniformity of practice— both as symbol and as
organisational structure can be the expression and the reinforcing of a corresponding
unity of heart and mind. It is hard to generate an esprit du corps inagroup that is not
together — in every sense of the word. In this context, insistence on order and
discipline is a element in building up a sense of morale. Every time the community
asserts itself to correct and call back those who go beyond its boundaries, the
communal sense of identity is strengthened, just as it is eroded when everything is
|ai ssez-faire. Expressions of individualism are dangerous not because thereis anything
intrinsically wrong with the behaviour, but because they constitute a more or less
conscious rejection of the community and the tradition of life it represents.

If thisis true at a community level, it holds also at the level of the Order. There is

strength and solidarity in common adherence not only to basic principles of monastic
living but also to the wide range of quaint peculiarities that constitute the Cistercian
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embodiment of those principles. A green cowl is not incompatible with monastic
principles per se, but its use would indicate a certain desire to separate from the
commonality of the Cistercian herd. Multiply such minor aberrations by a hundred,
and no one would be surprised to find that such a community had begun to fedl that
they did not belong — alienated, misunderstood and unwanted.

To insist on a certain corporate lifestyle that is common to al Cistercian monasteries
does not necessarily entail uniformity in all details— but it does demand a substantial
acceptance of even accidental elements of tradition if there is no reason to change
them. On the other hand, honest adaptation to local needs is not the death of the
tradition but the possibility of its finding new forms of expresson. The means of
discer ning the authenticity of such adaptation are at hand: community dialogue,
together with the pastoral oversight of the Father Immediate, the Regional Conference
and the General Chapter.

Thefirst Cistercians, despite their protestations to the contrary, were eclectic in their
fidelity to the Rule of Benedict. They were unlikely to have abandoned common sense
through enslavement to an abstract concept of uniformity. Like St Benedict they were
aware that part of the reality of community life is the diversity that comes from
different characters (multorum servire moribus — RB 2:31), different situations
(secundum locorum qualitatem ubi habitant —RB 55.1) and different graces (alius
sic, alius vero sic— RB 40.1). As at the level of community, so at the level of the
Order. Unity of persons was an incontestable ideal. On the other hand, although
disunity at the level of practice was to be minimised, absolute uniformity was, within
the limits of order and good discipline, neither sought nor achieved.

Exordium

Unit 7:
Questionsfor Individual and Group Reflection

1 Choose a text. from tradition which best summarises your present attitude to
“unanimity” — share it with the group.

2. Theideal of unity at the level of mind and heart is attractive to every one. What

measure of uniformity is required in a monastic community/Order to promote such
unanimity.

3. Is there scope for more uniformity within the community? What criteria can be
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used to distinguish a genuine “community spirit” from an aienating disregard of
individuals?

4. |s there scope for more pluriformity within the community? What criteria can be

used to distinguish genuine persona need or grace from a (partly unconscious)
tendency to dissociate oneself from the community?

5.Is there scope fro pluriformity among the different communities of the Order. Give

some example of what seem to you appropriate or inappropriate pluriformity and
explain the reasons for your judgement.

6. How successfully is Cistercian life enculturated in your country? Is there too
much/too little attention to local factors? What principles of discernment operate?

7. In your heart do you own “Cistercian discipline’? Do you have confidence that it

Is an appropriate expression of Chrigtian life for these times? Are you and your
community “proud” (in the good sense) to be Cistercian, or isit amater of practica
indifference?

8. Write down thr ee points you would like to carry away from this Unit for ongoing
reflection.
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Exordium

Unit 7:
Unanimity Transparency 1

1113 Foundation Charter of La Ferté:
“Separate in body, but not in soul.”
1114 “Charter of Charity and Unanimity”

The mother-house may not tax
daughter.

The daughter follows same Rule &
usages.

1119 Charter of Charity 3:2

“similibusque vivamus moribus

identical
same
similar

. comparable
. like

N N) ) ) N




Exordium

Unit 7:
Unanimity Transparency 2

WHY “UNANIMITY” WASNOT “UNIFORMITY”

The topographical, archeological, architectura and anecdotal
evidencerevedsvariety.

The“unanimous’ community isthe model for a“unanimous’ order
— charting a course between regimentation and fragmentation.

The key image of unanimity is the “one heart and one soul” of the
community in Acts 4.32.

This “unanimity” was a spiritual concept rather than ajuridical or
organisational principle.

Thisisreveaed especialy inthewritings of Augustine and Gregory
the Great with which the Founderswerefamiliar. Bernard and others
continued the tradition.

The collegia structures of early Citeaux evolved to meet new
circumstances — uniformity does not usually coexist with constant
adaptation.

Unity was viewed as inclusive — not in the exclusive, reductionist
sense of eliminating multiplicity.

Rhetoric and redlity do not necessarily coincide. Nor are laws always
(meant to be) kept.




Exordium

Unit 7:
Extra Reading

BERNARD OF CLAIRVAUX, Apo 5-9; SBOp 3, 84-89. Trandated in
Treatises| (CFS 1; Cistercian Publications, Spencer, 1970), pp. 38-45. Div 80;
SBOp 6a.320-321. Trandlated in Pierre-Y ves Emery, Sermons Divers 2 (Pais
Desclée, 1982), pp.103-104.

DE FORMA VISITATIONIS, Edition by Chrysogonus Waddell, trand ated by
Martinus Cawley, (Gethsemani 1983).

ECCLESIASTICA OFFICIA, “ LXX. De Capitulo et Confessione,” in Daniele
Choisselet and Placide Vernet [ed.], Les Ecclesiastica Officia cisterciens du
Xlle siécle (La Documentation Cistercienne 22; Abbaye d Oelenberg,
Reiningue, 1989), pp. 202-211; notes on pp. 439-445.

GILBERT OF SWINESHEAD, In Cantica 11, (PL 184, col. 58-61:CF 14, pp.
141-146; 35 (PL 184, col.183-187; CF 26, pp.425-433).

ISAACOF STELLA, Sermon 50 = Second Sermon for Saints Peter and Paul,
SChr 339, pp. 178-199.

STEPHEN OF LEXINGTON, “Letter 22,” in Letters from Ireland: 1228-
1229 (CFS 28; Cistercian Publications, Kalamazoo, 1982), pp. 47-50. “Letter
24" pp. 55-61. “Letter 78,” pp. 151-154. “Letter 80,” pp. 157-171., “Letter
99,” pp. 210-212.

WILLIAM OF SAINT THIERRY, [ Sancti Bernardi] Vita Prima, I, 7 35-37,
(PL 185, 247d-249b). Trandation by Martinus Cawley, Bernard of Clairvaux:
Early Biographies (Guadalupe Trandations, Lafayette, 1990), Volume, pp.
46-50.

AUBERGER Jean-Baptiste, “ Synthese générale,” in L’ unanimite cistercienne:
mythe our réalité (Citeaux: Studia et Documenta 3; Achel, 1986), pp. 317-324.

DUMONT Charles, “L’équilibre humain de la vie cistercienne d apres le




Bienheureux Adred de Rievaulx,” in Sagesse ardente: A I’ école cistercienne de
I”amour dans la tradition bénédictine (Pain de Citeaux 3.8; N.-D. du Lac,
Oka, 1995), pp.15-32. Trandation, “Saint Aelred. the Balanced Life of the
Monk,” Monastic Studies 1 (1963), pp. 25-38.

0. GOODRICH W. Eugene, “Caritas and Cistercian Uniformity: An ideological
Connection?’ CSQ 20 (1985), pp.32-43.

8. MEYVAERT Paul, “Diversity within Unity, A Gregorian Theme,” Heythrop
Journal 4 (1963), pp.141-162; reprinted in Benedict, Gregory and Others
(London: Variorum Reprints, 1977).

9. VUONG-DINH-LAM, M.-Jean, “Le monastére:foyer de vie spirituelle d apres
Gilbert de Hoyland,” COCR 26 (1964), pp. 5-21.

CHAPTER

10. LECLERCQ Jean, “Conventual Chapter and the Council of the Abbot in Early
Citeaux,” CSQ 23 (1988), pp. 14-24.

11. THOMAS Robert, “Le chapitre,” in La Journée monastique (Desclée de
Brouwer, Paris, 1982), pp. 59-87.

DISCIPLINA

12. HALLIER Amédée, “Eruditio and Discipling,” in The Monastic Theology of
Aelred of Rievaulx (CSS 2; Cistercian Publications, Spencer, 1969), pp. 85-
112. = Un edacateur monastique: Aelred de Rievaulx (Gabalda, Paris, 1959),
pp. 101-125.

13. LECLERCQ Jean, “Discipling,” in DSp 3, ¢. 1291-1302.

14. SOMMERFELDT John R., “Self-discipline: The Recovery of Sdf-
Possession,”in The Spiritual Teaching of Bernard of Clairvaux: An
Intellectual History of the Early Cistercian Order ( CSS 125; Cistercian
Publications, Kalamazoo, 1991), pp. 134-144.

ORDO

15. STANDAERT Maur, “Le principe de |’ ordination dans la théologie spirituelle

de saint Bernard,” COCR 8 (1946), pp. 176-216.



A Strict View of Unanimity

For the early Cigtercians, the qudity of unanimitas was understood in terms of objective conformity
with what was handed down from the Founders and/or re-interpreted by subsequent Generd Chapters.
Unanimity istheresult of being formed under authentic Cigtercian disciplina, of livinginaccordancewith
right order, and accepting those structures of the Order intended to safeguard both unity and some
measure of uniformity. Unanimitas involves asinglevison of monadtic life and clear agreement about
the means by which its objectives are best redised. This was enforced at the loca level by the
conventua chapter, and for the Order as awhole by the Genera Chapter.




