Exordium

UNIT TEN
COMMUNION

Communion

This unit attempts to survey the hidden dynamics of the Cistercian reform: the
desirefor greater conformity with Christ, expressed in the pursuit of contemplation
and the practice of affective community.

Objectives
a To investigate the theme of the imitation of Christ and its effect
on early Cistercian philosophy..
b) To appreciate the contempl ative orientation of the first Cistercians

and its subsequent devel opment: the monastery as schola contemplationis
To explore the communitarian va ues expressed in fraternity and in the practice
of hospitdity: the monagtery as schola dilectionis.




COMMUNION

The firgt Cigtercians were well-known for their distinctiveness of lifestyle and the separateness
involved in living “far from human habitation”. Beneath this surface ingstence on particular externa
forms, however, was a hidden pursuit of radica discipleship of Chrigt and fiddlity to the Gospel. Inthe
light of this, it isimportant to recognisethe priority given to spirituad — asdigtinct from organisationa —
goas. seeking union with God, unity in the community, unanimity within the Order, communionwith the
universa Church and a sense of being at-one with the All.

1. Imitation of Christ

Following Christ by responding to hiscall and imitating his example areimportant themesin the
New Testament presentation of Chrigtian discipleship. In the early patristic period, the themes became
linked as the centra component of the process of divinisation. The divine potential present in each
human being, created in God' simage, is brought to redlity by an increasingly close associated with the
incarnate Word. Various stages of this dynamic continuum can be artificidly distinguished thus

1. Following: = Implementing Christ’ s teaching, doing what Christ says.

2. I mitation: = Being ingpired by Chrig’ sexample: doing what Christ does.

3. Likeness: = Active conformity to Chrigt, assuming a Chridtlike identity:
being what Christ is.

4, Participation: Sharing in Christ’s subjectivity through transforming

grace: being in Christ.

Within thetheme of theimitation of Chrigt, different accentsare discernible. The Greek Fathers
commonly spoke about imitating Chrigt’ sdivinity, and eastern monasticism placed specia emphasison
renunciation, asceticism and transcendence of the merely human. Inthe west, there more attention was
paid to the earthly mysteries of Jesus, progressely a Christocentric devotion devel oped and benedictine
monasticism was characterised by a certain humanitas.

A DoubleImitation
[For Augustine] monks and nuns were seen in paticular as followers of
Chrigt’s humanity and the example of His earthly life, but they also moddled|
themselves on other exemplars[the saints]. For Basil, monksimitated on earth
the hymns of the angels and their life was often described as angdlic.

G. Constable, Three Studies, p. 175.

The theme of imitation of Chrigt, asit occursin the Rule of Benedict, seems dependent on the
spirituaity of martyrdom. Referencesto thisidea occur mainly in the context of renunciation and other
negative aspects of monadtic living. The Prologue provides the theologicd framing of the life of the
coenobium and givesit astrong Christologica cadt, that isless explicit in the practica sections of the
Rule. In the Prologue Benedict sees Chrigt seeking us, calling us, and showing usthe way (12-20); we
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aretold that the Lord waitsfor us( 35) and worksin us( 29-30, seeaso 7.70, 28.5). Thewords of the
Gospd are frequently quoted for our guidance — especidly in difficult Stuations (7.42). Overt
references to the theme of imitation occur at regular intervas.

Prol 50 By participating in the passon of Christ by patience we may be worthy to be

22
4.10

5.10

7.32

7.34
27.8

64.4

sharersin his kingdom.

The abbot isto act asastand-in (vices) for Chrigt.

To deny onesdf to onesdf to follow Chris — followed by a series of
practica implementations of this principle.

Imitating the Lord's saying: “I did not come to do my own will but thet of
him who sent me.”

I mitating through deeds that saying of the Lord: “I did not cometo do my
own will but thet of him who sent me.”

Imitating the Lord's obedience.

The abbot isto imitate theloving example of the good Shepherd in hiscare
for errant brothers.

The abbot isto act asastand-in (vices) for Christ

By the eeventh century, persond devotion to the humanity of Christ became passionate and the
earthly career of Jesuswas held up for the meditation of &l as asource of guidancein living ahaly life
that led towards God. Peter Damian, the monastic reformer clearly spelled out the principle:” Clearly the
life our Saviour led in the flesh, not less than the proclamation of the Gospdl, isproposed to usasaline
of the disciplineto be observed” (Ep 4.9). Our monadtic lifeis meant to be are-embodiment of thelife
of Jesus — especidly inits poverty and separation from secular gratifications. “We ought to be
poor, following the poor Christ: pauperem Christi pauperes sequi debemus’ (PL 145, 179-
180), a phrase modelled on the traditional axiom perhaps deriving from Jerome’'s Ep. 52.5: Nudus
nudum Christum sequi (Naked to follow the naked Christ). See DSp 11, col. 509-513. Moreover,
the devotednessinherent inidentification with Christ was consdered more important than the virtue that

isimitated.
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Christin Us
It isagresat thing to leave everything,
but it is greeter to follow Chrigt.
Our life here will be like avigil for the fina resurrection,
the true Passover,
on condition that we
- bridle the onrush of the flesh,
- drive depraved thoughts from the heart,
- take up the cross after Jesus by self-afliction,
- try to spare those who offend us,
- come to the help of those in need,
- gpesk the truth from our mouth,
- maintain genuine love in the heart,
- not give oursaves to long conversations,
- not pay attention to idle words,
- not desire earthly redlities,
- not become involved in worldly affairs, but
- drive to offer pure prayersto God every day and
- aways ddight to hear God' s word with dl the fedling of our
hearts, so that
- Christ may be heard in our speaking,
- Christ may be seenin our lives,
- Christ may bein our hearts, and
- Christ may bein our words.
Peter Damian, Sermon 9: For the Vigil of St Benedict, PL 144: 549,548

Itisin the context of theimitatio Christi that the reform movements of the deventh and twelfth
centuries must be located. There was, certainly, an dement of disgust a the high leve of ecclesagtica
indiscipline and sdf-indulgence, but the inner dynamism of the drive for renewa was less externa
probity than spiritud revival. Therhetoric wasdirected to visble abuses, but theinward passonwasfor
spiritud experience. The purpose of the negative observancesisthe extinction of salfishness so that the
level of our inconsistency with Christ may be progressvely reduced and we may anticipate somewhat
our eschatologica state when Chrigt will bedl indl.

Hugh of Lyon attributed to the Founders the title of honour adopted by many of the reform
movements of the eeventh century: pauperes Christi— “the poor of Christ” (EP 12.8, EC 2.8). The
sdf-description given by the first-generation Cigtercians echoesthis: “the new soldiers of Christ,poor
with the poor Christ” (EP 15.9, EC 1.9) and the New Monastery itself was described as the
schola Christi (EP 17.2), where many eventudly arrived to submit themselves “to the sweet yoke of
Christ” (EP 17.12). TheExordium Cistercii interpretstheinitid difficulties of thefoundation astypica
of “dl who wishto livein Chrig” (EC 1.8). Ordericus Vitdis attributes to Robert the words, “Let us
swest to run fervently after Chrigt, following the footsteps of the Fathers’
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Christ who wasrich became poor for our sake and gave usthe command of voluntary poverty.
He deigned to give usin himself amodd of this poverty William of St Thierry, Golden Epistle, 160.

There seems little evidence to doubt that the first Cigtercians were hoping, by this closer
identification with Chrigt through renunciation, to lay the foundations for a more intense spiritud life.
“They chose to be occupied with heavenly pursuits rather than to be entangled in earthly affairs’ (EC
1.4). AsWilliam of Mamsbury notes, the lifestyle & Molesme, with its accumulation of resources and
excessve food had atifling effect on spiritua energies, even when such abuseswereresisted. Bernard
daimsthemore augterelife asanecessary medicinefor sick souls, not the boastful self- promotion of the
grong. “I am an unspiritual man, sold under sin. | knew that my soul was o week as to require a
stronger medicing’ (Apo 7)." Changesin observance were not mere matters of principleor politics, they
were congdered to be means at the service of a more fervent monadtic life, afuller discipleship and
closer union with God. Theimitation of Christ isnot sought for itsown sake, but asameans“to light the
fireof lovefor theBridegroom”. (John of Forde, SC 100.2) The samethought occursto the Carthusian,
Guigo 1. “Imitation proceeds from love. We al wish to imitate one whom we love. If you do not love
Chrigt you will not imitate him, that is, you will not follow him.” (Meditation 10. 100-102)

Heavenly Father, keep before usthe wisdom and
love you have reveded in your Son; help usto be
like him in word and deed. We make this prayer

through Christ our Lord.
Seventh Sunday of the Y ear

2. The New Consciousness

The search for poverty and non-involvement in secular cares typica of reformist monasticiamin
the eeventh and twelfth century was not driven smply by disgust at conventiond monadteries. It was
aso the result of a generd change in consciousness in which a higher vaue was placed on sdfhood,
subjectivity and persond experience. Many prospective monkswere no longer attracted merely by the
prospect of living alegitimatelifein an established monastery, rendering objective service acceptableto
God. They wanted to fed something. In asense, in seeking God they hoped dso to find themsalves.
“ Sdf-knowledge was one of the dominant themes of the age. .. Equaly widespread wasthe desirefor
sf-expresson. We hear the authentic voice of the individua, spesking of his own desires and

1 Ordericus has the monks of Molesme reply, “A wise physician treats
a sick man with a mild medicine, for fear that if he goads him with the
pain of too drastic a remedy he may kill instead of curing him.”

Page 4



experiences’ (Colin Morris, The Discovery of the Individual 1050-1200, pp. 65-67). Thissengtivity
to subjective issues was not the same as contemporary “individuaism”, nor was it purchased at the
price of sengtivity to others. Twefth-century sdlf-assertion remained in acorporate context; it was not
tinged with dienation and rejection of socia demands.

At Cluny suspicion of introspection and persona experienceled to apious collectivism that |eft
no room for individua autonomy. In reaction to thisexcess, anarchic anchoritesmultiplied. Orderssuch
asthe Camddolese, Grandmontines and Carthusians attempted an indtitutiona form of eremitism. The
Cigercianswereless extreme. They continued with commund life, but in restoring whet they perceived
asthelost benedictine baance, they crested aform of lifethat wasatitractiveto their contemporaries. As
recruits multiplied and persevered, their aspirations began to shape the lifestyle, giving more explicit
emphasis to what had hitherto been implicit. Cistercian conver satio began to be marked by amore
conscious contemplative orientation, on the one hand, and agreater attention to affectivity, on the other.
It wasapotent formula. Maybeit was not envisaged thus at the earliest stages of thereform, but thereis
no evidence of interna conflict or controversy. The basic dements of this “modern” approach are
grongly discernible within the lifetime of Stephen — for example in the colloquies of Bernard and
William of St Thierry on the Song of Songs, and in the content of style of the letters and treatise written
by Bernard in the early 1120's .To infer continuity with the gods of the Foundersis not beyond the
limits of fair probaility.

Imitation and I dentification

Twelfth-century nuns or monks, canons or wandering preachers, defined
themselves as imitators of Chrigt and the Apostles. And Christ was not, of
course, amodel of persona uniqueness. Christ wasimitated not in that which
makes him particular (eg. his mdeness) but in what is generdizable. The
twel fth- century person affiliated with agroup, converted to a Chridian life, by
adopting amodel that Smultaneoudy shaped both * outer man” (behavior) and
“inner man” (soul). A pattern of behavior that was the same for dl in the
group defined the Chridtian life; to evangdize was to  offer that pattern to
others. The twelfth-century discovery of self or asssertion of the individud is
therefore not our twentieth-century awareness of persondity nor the modern
assumption of agreat gulf between role/mode/exterior behavior and an inner
core of the individud. The twelfth-century person did not “find himsdf’ by
cadting off inhibiting patterns, but by adopting appropriate ones.”

Adapted from Bynum, pp. 89-90

The achievement of thefirst generation of Cistercians had an effect far beyond their own ranks.
This body o talented writers made explicit for their own century the spiritudity inherent in traditiona
benedictine conver satio. Although many of the discussons and controversies seem concerned with
details of outward observance, the rea dynamism of the Cigtercian movement wasto befound in their
exploration of theinner face of monasticism — how theliving of the Rule was experienced by redl
monks and nuns, and its interface with their deepest aspirations. The Cigtercians rode the wave of a
growing interest in affectivity and reaionship — both with God and with other human beings. The
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“success’ of the Cigercian enterprise was not a matter of superior didecticd skills and legdigtic
argument about the minutiae of living the Rule. It was about corresponding with the exigencies of an
emergent sdf-consciousness. For potentia recruits of the twelfth century, it was no longer sufficient to
live, they wanted experience. The Cigtercians revamped the daily routines of their monagteries to
facilitate this experience of grace. And so their numbers increased.

Given that the maturation into a stable experientia relationship with God asloving and lovable
and the pardldl reordering of relationswith the neighbor is proposed by Bernard asthe goal of
spiritud progress .. . . and that this god is attained through ongoing experience of God, the
creation of optimum conditions for such experiences will obviously be a
matter of great importance. (B. Bonowitz, pp. 324-325; emphasis added.)

3. The Pur suit of Contemplation

Theflowering of mystica teaching among the Cigercians of the twe fth and thirteenth centuriesis
an evident fact. The main features of the Cistercian school appear consistently in writers of the period,
athough there is aso evidence of adevelopment of doctrine. To what extent did Robert, Alberic and
Stephen intend the New Monastery as a contemplative foundation, and if this were so what the means
were proposed to assure the redisation of thisidedl. Were the Founders limited to merely upgrading
observance as an end in itsdlf, or did they percelve benedictine conversatio as a step towards the
reglisation of aloftier spiritua god?

A sound testimony to the way in which Citeaux was perceived comes from a papa Bull
addressed to Stephen and his successors by Innocent 11 on Wednesday 10 February 1132, dealing with
various aspects of exemption. A week later asimilar document was addressed to Clairvaux. Thereason
for the exemption from various ecclesagtical assembliesis forthright:

So that you may morefreely attend tothedivine servicesand, with the power

of your mind purified, you may more sincerely give yourselves (vacare) to

contemplation.

The Bull was issued a Cluny and its contents were doubtlessy suggested by Stephen and
Bernard. The reason they aleged for reduced involvement in the tittle- tattle of Church politicswasthe
demands of the liturgica and contemplétive life.

The Vita of Saint Peter of Jully (d. 1136), Stephen’ s companion on the journey to Rome and
lifdong friend, refers to the foundation of Citeaux in these words.

At the sametime, that blessed Peter had been sent by the abbot to stay at one of the cells
that belonged to the abbey, it happened that the new plantation of Citeaux, which fled
the tumult of the peoples and the whirlwind of the world and strovein
the solitude to be free for God alone, soli Deo vacare, was bereaved of its
pastor. (PL 185, 1260a)

This late text remarks on two aspects of the Cigtercian reform as it was viewed from within

monagticism. Outwardly it was characterised by separation from theworld; inwardly it was the pursuit
of the contemplative life. The monks were struggling to be free only for God. The phrase soli Deo

Page 6



vacar eisreserved for thoseactively involved in striving for contemplation. A variant isused of Stephen,
for example, after hisresgnation. (Herbert, De Miraculis 2,23) In the eyes of Peter’ s biographer the
purpose of the Founders withdrawa from Molesme into degper solitude was the more effective living
of the contemplative life,

Soli Deo Vacare
It isamatter of being in the presence of God done, and consequently of two
living together (vivre a deux): the soul and God. Saint Bernard says of the
spouse, “ Shelives only for hersdf and for the Spouse whom sheloves’. This
solitude isfullness. It is not avoid or an absence. It consgtsin liberating the
soul from all that attachesit to the world and so the soul isableto maintain thig
solitude even in acrowd. Thisteaching confirmsthat it is possible to reconcile
the two meanings of the word “monk”: to remain a solitary within community
life. It saso possblein this life with God, alone with the Alone, to practise a
universa love, Snce in God we are united with al that God knows, love and|
wishesto save.

J. Leclercq, Etudes sur |e vocabul aire monastique, p. 30.

The connection between contemplative freedom and separation from the world referred to in
both the above texts was frequently emphasised. Associated with this is the theme of quies. Jean
Leclercq traces the development of the idea of “quietude’ through profane and biblica sources to
culminateinitsusein the context of contemplation. In the twelfth century three related uses occur inthe
literature:

Quies dlaudtri = Sepaation from the world, appropriate
observances and mutual service.

Quies mentis = Silence, control of passions and inner peace.

Quies contemplationis The effort to become ill, contempl ative repose
and the anticipation of eternity

Much of our knowledge of Cigercian lifein thetwe fth century relatesto high- profileabbotsand
the monks and laybrothers who were frequently out of the monastery for economic reasons or on
ecclesiastical business. Important as was the work of these official es fratres, we ought not to regard
ther busy lifestyles as typicd of the vast mgority of monks who remaned in the monastery, the
claustrales, of whose manner of daily existence we know relatively little.

Even while assarting that the fundamenta orientation of primitive Citeaux wascontemplative, we
ought to remember that the Cluniacs used to taunt the White monks with having assumed the role of
Martha, who had |eft asde the “ better part” of Mary in favour of manua work. Bernard himsdf refers
to thisideain Apo 12. The Cluniacs claimed that |abour an appropriate response to weaknessin those
who were “pusilanimous and defective in contemplation” (Nouvelle réponse, pp. 79-80). It was not
gopropriatefor solid monks. The Cluniac in Idung of Prifening’ sDial ogue between a Cluniac and a
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Cistercian satesthisclearly. “ Asyoursisan active order because you have chosen to do manua work
with Martha, so ours is contemplative because we chose holy leisure with Mary” (1.5).

If bodily works are to be preferred to spiritua exercises, then in no way would Mary have
chosento it at the Lord' sfeet and ceasdesdy to havelistened to him while being unengaged in
other works, nor would she have dlowed her sister to minister alone, nor would the Lord have
said that she had chosen the best part. Thereforeif the soul’ senergies are occupied with prayer,
reading, psalmody, the fulfilling of religious obligations and any other sort of good activity like
this, surely we may say that the Rule is being fully kept. It can be verified that the monk thus
engaged is not idle but appropriately busy in doing dl these things.(Peter the Venerable, Ep 28.8)

Thereisnot much truth in this polemical jibe, nor in the clam that there is no appropriate work
available(Ep. 111, 10). TheStatutesissued by Peter in 1146 seem to indicate that the absence of work
did not lead to a more contemplative life.

Within the cloisters or outside them, gpart from a few who read and fewer who write, they
deep, leaning againg the wals of the cloigter. From the rising of the sun to its setting, indeed
amog until the midnight, they wadte their time in vain and idle words and what is worse, in
detraction. And they escape unpunished. (Statute 39)

For the Cigtercians the challenge remained to ensure that work did not displace prayer asthe
primary focus of the monastic day. Arnold of Bohéries exhorted monksto maintain mindfulness asthey
labour. (Mirror of Monks, 6)

Going with others to work, one should be more concerned with why one has come to it than
with what one doesat it. When handsrest, mind should labour &t prayer and meditation which,
in any case, one should be doing during the work itself.

Work isanintegrd dement of the contemplativelife, and not ameans of escaping itsexigencies.
Monastic work is not necessarily a distraction; it is intended to contribute to inner peace and
community well-being in such a way that the ground is prepared for the advent of the quies
contemplationis.

When you go to work, do what hasto be donein such away that your concernfor thetask a hand will
not divert your mind from the things of God. (Mirror of Novices 11)

It has to be admitted that we do not find many references to the contemplative life in the
primitive documents and in the writings of Stephen. The Founders seem more concerned with making
into aredlity their dream of arenewed monasticism. In most foundationsit isthe same. The materiad and
economic demandsimmediate atention. Asthe community consolidatesmorele sureispossibleand an
explicitly contemplétive spiritudity develops.

Thereis, however, onesgnificant indicator in thetexts. Thetheme of quies occurs severd times
in the Exordium Parvum. Most of the occurrences are in documents issued by those outside the
Order, asif it were plain to them that what the monks of the New Monastery were seeking was a
peaceful ambience, far removed from controversy, so that they might develop aspirit of inner tranquillity
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0 astofind God in alife of prayer.

- 2.4:  Thayoumay servethe L etter of Legate Hugh
Lord more advantageoudy and
more quietly.
- 6.6 That those who love L etter of Pope Urban
the solitude may live there in
qui€t.
- 10.2: That the church [of Concerning the Roman Privilege

Citeaux} may be forever quiet
and safe from the pressure of
al person.
- 11.4: Concerning the quiet L etter of the Cardinal L egates
and gability of their monagtic
observance.
- 135 A safeguard of their L etter of Bishop Walter of Chalon
quiet. Roman Privilege
- 14.5: The place you have
chosen to dwdll for the sake of
monagtic qui€t. Roman Privilege
- 14.9:  Free from the tumults
and ddights of the world.

Perhaps we shdl never be able to determine how and when the Cistercian Order wasfirst to
develop an interest in mysticiam that was to last wel into the thirteenth century. The fact of multiple
attestation makesit certain that concern with the contemplative lifewasnot limited to asdect few. Not
only was zed for the contemplative life widespread, as witnessed by diffuson of manuscripts and
contents of libraries, it was dso egditarian — many Cigtercian writers being concerned to demongtrate
the contemplative potential inherent in ordinary monastic asceticism and observance. And the anecdotal
literature happily portrayed the lofty heights attained by the smplest.

4. The School of Love

In concert with the vertical communion redlised in contemplation, horizontal communion was
as0 sought. The Exor dium Parvum expected Cigterciansto beloversof the Rule, of the monastery, of
the way of life but, most of al, they were cdled to become amatores fratrum after the example of
Alberic. “Hewho iszed ousfor solitude does not refusethe service of fraterna charity” (John of Forde,
SC 100.3.).

Monastic L ove
Adult recruitment as practised by the new orders fostered the development of two new
categories of writing. One of these is made up of treatises deding with theformation of novices. . . The
second new group of writings is that on monastic love. Such literature dready existed, but it became
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more abundant and profuse with the expansion of the new orders. Without this literature, traditiona
moneasticism would not have survived. Nor would have paved theway for the twel fth-century renewd. .
.. Inthe circles of knighthood and nobility, love literature had begun to flourish, and Bernard could
hardly fail to determine to create a corresponding love literature, which he did with steedy continuity.

And it is these writings which are his specific contribution to monastic spiritua culture.
J. Leclercq, Monks and Love, pp.15-22

The primitive documents are very ingstent on the cohesiveness of the founding group.

- The foundation was ajoint— even collegid — action and not thework of asingleleader. This
is especidly evident in EC 1.7. “Twenty one monks together with the father of the monastery
itsedf [Note the order: monks first, then the abbot], thet is to say Robert of blessed memory,
having departed

: by common counsd

by common assent

grive [plura verb]

to bring about what they concelved [plurd verb]

in asngle spirit.”

- The prefaces of Abbot Stephen clam for the various dements of liturgicad reform the
involvement of the whole group. The texts are given in Unit 2.
: The Monitumto the Bible hasfirst person plura throughout. Thiscould be
interpreted asa“roya plural” except that, at the end, Stephen speaks of
“God's authority and that of our community”.
The Preface to the hymnd has. * By the common advice and consent of our
brothers, we have decided...”

- Thetheme of “unanimity” over and above organisationd “uniformity” bespesksan identification
with the Jerusalem Community inthe Acts of the Apostles and points beyond acool conventua
cohabitation inthedirection of effective and affective union that isboth human and oiritud. (See
Unit 5; “Unanimity”).

Dom Thomas of Vinagives arepresentative sampling of textsfrom our twelfth- century authors
describing the length and breadth, the height and depth of their notion of fraternd communion. His
concluson is that “for a persondity to advance in seeking and mystical union with God, it needs to
grow, mature, return to itsdf through participetion in a visble community, embodying evangdica
communio. (Cigtercian Communio, p.300.)

There can be no red doubt that community wasimportant to the early Cistercians. Badwin of
Forde saw it in lofty theologicd terms: it was an earthly imitetion of theinner life of the Trinity, and that
of the angelic hogts. It was the specid work of the Holy Spirit, witnessed not so much by high mystical
giftsasthe capacity to remain united inloveamid dl the challenges and demands of ordinary community
life. (Spiritual Tractates 15; p. 171.)

Sincethey have one heart and one soul and dl thingsin common, thereisconcord and unanimity
throughout, and they aways put the genera profit and the common good before their own
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individua convenience. They so far renounce themsdves and what istheirsthat none of them, if
indeed heis[truly] oneof them, whether in[making] decisonsor in[giving] advice, presumesto
make astubborn defence of hisown opinion, nor to srive hard after hisownwill and thedesires
of hisown heart, nor to have the least thing that could be called his own. Instead as servants of
God, they humble themselves under the hand of one of their felow-servants, and in him dl

power isvested. . . Thusthey are not permitted to want what they want, nor to be able[to do]
what they are able [to do], nor to fed what they fed, nor to be what they are, nor to live by
their own spirit, but by the Spirit of God. It is[the Spirit] who leads them to be sonsof God and
who isther love, their bond and their communion. The greater their love, the stronger is thelr
bond and the more perfect istheir communion: and conversdy, thegrester their communion, the
stronger their bond and the more perfect their love.

The monadtic ecclesia isnot Smply agathering of human beingswho desreacommunity lifeor
who happen to like one another enough to want to cohabit. It isalocal expression of the Church, called
together by God's word to live corporetively the life of Christ. The specific mor ality of monagtic
community flows from its essentia holiness; it is more than a gpeciad ingance of socid ethics.

Bernard remarks on this.

Thiscommunity is made up not of the wicked but of saints, rdigious men, those who are full of
grace and worthy of ablessing. Y ou cometogether to hear theword of God, you gather to Sing
praise, to pray, to offer adoration. Thisisa consecr ated assembly, pleasing to God and
familiar with the angds. Therefore, brothers, stand fast in reverence, stand with care and
devotion of mind, especidly inthe place of prayer andin thisschool of Chrigwherethe Spiritis
heard, in auditorio spirituali. My dear friends, pay no attention to things that are visble and
belong to time, but look to what is unseen and eterna. Make your judgments according to faith
and not appearances. Awesome and fearful isthis place wherewe beievethat asmany angds
are present as human beings. Here without doubt the gate of heaven is open, here aladder is
raised whereon angels ascend and descend on the Son of Man. (JBap 1)

There is more to a monastic community than meets the eye. Its primary redlity is spiritud and
pertains to the sphere of divine grace and mystery. When we speak of “communion” there is more
involved than a mere melange of civility, lack of conflict, cooperativeness and practical consensus
regarding mgjor issues. The common likeness with which al have been endowed by their assent to
vocation demands morethan organisationa smoothness. Thiscommon graceimpartsto acommunity the
germ of a deep union of heart and spirit. To live in a $ate of disunity or even indifferenceisaradica
falgfication of the gift of a Cistercian vocation. We are called to more than the avoidance of acts of
“uncharity”; our responseto graceisflaccid if wedo not actively pursue agreater measure of unity with
al brothersor gstersin our community. Nor can we be said to beliving acommon graceif we submit to
asense of dienation that moves usinexorably towards amargind life.

Y ou are mistaken, O holy Thomas, you are mistaken, if you hope to see the Lord apart from
the college of the Apostles. Truth does not like corners; private places do not please hm. He
gandsin themidst: discipline, the common life, the common pursuits— these are the thingsthat
please him. (Bernard, Asc 6.13.)
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Commenting on the procession customary for the feast of the Purification, Bernard condemns
the individuaism that seeks to pursue a solitary path.

Rightly then does the procession go two by two. Thusthe holy Gospels attest that the disciples
were sent by the Saviour in order to encouragefraternd charity and the socid life. Theonewho
isconcerned to wak aone (solitarius) disturbsthe processon; henot only harmshimsdf but he
is a nuisance to others. Those who segregate themselves are animas. They do not have the
spirit. They are not zedlous to maintain the unity of the Spirit in the bond of peace. Just asitis
not good for the human being to be done, so it isforbidden to appear empty- handed beforethe
Lord. (Purif 2.2)

Gilbert of Swineshead gtrikes the same admonitory note,

Brothers, seethat thereisnot in your heartstheevil of singularitas which makesyou withdraw
from fellowship with your brothers and from the protection of the spiritua father. Seethat none
of you who have made professon of a common life follow the [Prodigal Son’s] example of
separation and sdfishness (proprietas). (Bodleian 87 Sermon, 19.)

Thegrace of communionisredised only at the price of great renunciation: living acommunity life
quickly spotlights many hidden zones of sdfishness and demands remedid action. Above dl, the
vocation to love demands that we be quit of our self-centred inertia and become proactive in doing
good for the benefit of others.

Loveisborn when you give food and drink to your enemy. . . Love growsif you cometo the
help of one suffering hardship, if you giveto onewishing to borrow, and if you open your soul to
afriend. Love is maintained if you grant your friend’s wishes by what you say and manifed,
even beyond what seems necessary. Loveisaso maintained and increased by afriendly face, a
pleasant work and a cheerful deed. In thisway kind and cheerful behaviour confirms what is
conveyed by facia expresson and words, since love is proved and manifested by
deeds.(Bernard, Div 121: De Schola Dilectionis.)

Thereisawork to be done by dl — to render visbleinthe details of daily existence thegrace
of communion givento dl a theleve of the Spirit. Thisisoften madedifficult by thosein the community
who have logt the way.

Y oumay seeinan assembly and community of saintsone exdting himsdlf, puffed up with fleshly
wisdom, boagting vainly, inwardly and outwardly irascible and cantankerous, fretful in emptiness
and idleness — for idleness breeds acedia. . . Nothing is more empty than idleness, nothing
morefretful than acedia, nothing more cantankerous than irascibility. . . Wherethereis acedia,
thereisirascibility. Where thereis cantankerousness, thereis nothing gentle, nothing compaosed,
nothing orderly, but everything bristles. Someonewith such acharacter isdevoid of tact, without
affection, full of hodtility and disaffection. . . Suchaoneisnot of God' shousehold, not afellow-
citizen, not even aresdent dien or aguest, and therefore no devotion, no grace pays avisit.
(Gilbert of Swineshead SC 29.7.)

This means that for communion to be maintained there must be an abundance of tolerance and
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mutua forgiveness. There are many textsthat ded with this. At the same time, the negetive aspects of
community life should not be exaggerated. We need to remember that for the early Cigtercians the
monastery was like heaven, paradisus claustralis. Its characterigtic feeture wasjoy, deriving fromthe
fact thet community life which provides by opennessto God for the expansion of the human spirit isthe
most complete fulfilment of the potentidity inherent in those formed in the image of God and

progressively conformed to the divine likeness.

In short, the only love which in the twelfth century was able to overcome, though not aways
perfectly nor without difficulty, socid barriers, isthe one taught, learned, and practised in the cloigters,

each one of which was supposed to be a schola caritatis, a school of love.
J. Leclercg, Monks and Love, p. 23.

5. The Wider Church

Theearly Cigtercian monasterieswere not totaly isolated from people. They retained acapacity
for outreach. Thisisevidenced inthe provision that before afoundationisbegun, al that is necessary for
an integrd monadtic life must be in place, “so that they can immediatdy serve God and live in
accordance with the Rule. Not only the necessities of liturgy and conventud living but dso,
accommodation for guestsand aporter’ slodge for welcoming visitors: cella hospitumet portarii (EC-
SCC 8.4).

Toreview the evidence concerning theinvolvement of the early Cigercianswith theaffairsof the
Church as well as their dealings with neighbours and business associates is beyond the scope of the
present program. The topic of communion may be closed smply by referring to the role played by
monasteries not only in promoting reform of the Church and in the degpening of spiritua doctrine, but
aso in being centres of hope and confidence in the mercy of God. As Ordericus says, “Many who
were parched with thirst have drunk from their stream”. Nor can we conclude that the salvation of dl
wasforeign to the concerns of twelfth-century Cigtercians. Adlred’ sadviceto an anchoressisgpplicable
to dl contemplatives.

What is more useful than prayer? Give generoudy of this What is more human than love
(pietas)?Thisdso give. Enclose the whole world in the embrace of your love. There attend to
the good and rejoice with them and look upon the evil and grieve. See those who are troubled
and oppressed and have compassion. To your soul’ s outreach let the misery of the poor come
running, the crying of orphans, the bereavement of widows, thevowsof virgins, the dangers of
those a seq, the temptations of monks, the cares of superiors and the labours of those at war.
Open the bosom of your heart to dl of these, for them let your tears flow, for them pour out
your prayers. (Adred, Inst Incl, 28.)

The god of monadtic lifeislove— for which “communion” is merely amore glamorous term.
Love is indivishle. One who loves is enamoured of al that is good, and perceptive enough to find
goodness eadly. One without love has eyes only for what iswrong, dthough hatred for what isneer is
often disguised as an enthusiagtic love for what is distant. Progress in the Cigtercian grace involves an
intengfying communion with God, with other members of the community, with dl humanity and the
whole cosmos. Such expanson may be dow, and there may sometimes be digointedness in its
digribution. But thetest isultimately whether radica renunciation truly leedsto auniversd solidarity. For
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our Cigercian forbears d o, the genuine monk — or nun— was someone who separated themselves
from dl to find communion with the Alll.

Page 14



Exordium

Unit 10:
Communion

Additional Reading 1. Bernard of Clairvaux

SC 29.4
Therefore, dear brothers, be at peace among yourselves and avoid hurting one another whether
by word or deed or in any way whatever. Let none of you be put in the position of having to apped to
God in a sae of pain and oppresson, againg those who hurt him or cause him sadness. Thus,
discouraged in irit by the storm, bresking forth in grave accusation saying, “The sons of my own
mother have fought againgt me.”

Thefact isthat when you sin againgt your own brother you sin againgt Christ for he said, “What
you do to one of my least brothers you do to me.” It is not enough to safeguard onesdlf from serious
offences, for indtance, from tota regjection or cursing. We must aso avoid the poisonous whisper that
circulatesin secret. | go further and say this. It is not sufficient to keep our mouths pure of thiskind of
thing, the dightest offence againgt our brothers must be avoided — if it is possble to consder any
offence againgt our brothers “dight”.

At the divine judgement you will haveto answer even for being angry with your brother. What
you congder to be of no importance, and permit yoursdlf to become a party to without much thought,
will often be of congderableimportanceto the other personinvolved. Human beings seeonly what ison
the surface and make their judgements accordingly; they are ready to see a splinter asabeam and a
goak as a furnace. Not everyone has that love that remains loyd in dl circumstances. Human
perception and understanding are often more ready to detect evil than to have faith in the presence of
goodness.

This is especidly 0 where the discipline of slence prevents you who are the cause of the
trouble from offering some explanation; nor does it permit him to lance the wound that he inwardly
sugtains: to make known his suspicion so that it may be heded. So he develops a fever due to this
death-dedling wound, given so thoughtlesdy. He groansinwardly and iswholly taken up with anger and
negativefedings. Itisimpossblefor him to do anything e se except silently to go over and over againin
hismind the injury he hasreceived. He cannot pray or read. Heis unable to reflect on anything holy or
soiritud. Cut off from the source of spiritud vitaity and deprived of nourishment, this soul for whom
Chrigt died, goes to his desth. And you are the cause of this. What is happening to your spiritud life
meanwhile? What spiritud delight can follow prayer or any other work you underteke? Chrigt himsdlf is
crying out againgt you from the heart of the brother whom you have saddened. “The sons of my own
mother have fought againg me,” he cries, “and my friend who shared my med has filled me with
bitterness.”

SC 29.5
Itisdifficult to avoid being hurt sometimesin these communities. When this happensyou should
not do as people in the world do: rush in to repay the offence with a sharp retort. But you must aso




avoid piercing with asharp and inflammatory word asoul for whom Christ was pleased to die, under the
pretext of congtructive criticism. Nor may you rebuke with a grimace, nor by mumbling words under
your breath. Y ou may not belittle him by mockery with snortsand laughing. There must be no scowling
reproaches and threats. Instead, let your disturbance remain whereit began. Becauseit isavehicle of
death it must not, under pendty of deeth, be alowed out. Thus you can say with the prophet: “I was
upset, and yet | did not speak.”

Exordium

Unit 10:
Communion

Questions for Reflection and Dialogue

1. How do you view the second and third Cistercian generations? Do they

1) continue the work of the Founders?

2) develop the work of the Founders?

3) corrupt the work of the Founders?
Support your opinion with texts.

2. How important was the contemplative lifein the Founders' vision of arenewed

monasticism? Did they wish to establish the monastery as a “school of
contemplation”? Support your opinion with texts.

3. How important was the fraternal life in the Founders' vision? Did they wish to
establish the monastery as a “school of love’? Support your opinion with texts.

4. How attractive do you consider the twin ideals of contemplation and love (or

mysticism and affectivity) to our contemporaries? How strongly do they shape the
reality of our community life? What are the consequences of such ideals for
formation?

5. It has been remarked that in the past the “ contemplative life” was defined chiefly

in terms of non-activity. Whether or not you believe this to be true, how would you
expressive the contemplative component of Cistercian conversatio?




6. What practical suggestions can you make for increasing the level of communion
within and among our communities? What are its chief obstacles?

7. Note down three specific challenges for your own life and for your community,
of which you became aware in reflecting on the issues discussed in this Unit.
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