Part Two
REGULA SANCTI BENEDICTI
English with Patristic Sources and Notes
Notes to the Text and Translation of the RB
The notes to the text and translation are intended to provide a justification or explanation for the translators’ choices, to explain obscurities and to provide the reader with leads for further investigation. In this edition, no critical apparatus has been supplied for the Latin text. For that, the now standard editions of Hanslik and de Vogüé should be consulted (see ﻿Bibliography﻿).

The Latin text printed here is based, by kind permission of Les Éditions du Cerf, who hold the copyright, on that in the edition of the Rule by de Vogüé. That text, established by J. Neufville, is based on the venerable MS 914 of Saint Gall, which, though not the oldest extant manuscript of ﻿RB﻿, may well be the closest we have to St. Benedict’s autograph. We have not attempted a new critical edition. For additional discussion of the Latin text, see the ﻿Introduction﻿.

Believing that the majority of those who read our Latin text will not be palaeographers, but rather people with a memory of Latin of varying degrees of clarity, we have made a few changes of orthography in order to present the Latin in a form with which most of our readers will be familiar. Neufville himself indulged in a certain amount of normalization (﻿de Vogüé 1.399–401﻿). For this we have used The Oxford Latin Dictionary and C. T. Lewis and C. Short, A Latin Dictionary (Oxford: The Clarendon Press 1933), but we have distinguished the consonantal from the vocalic u (e.g., novus, not nouus) although The Oxford Latin Dictionary does not. Otherwise, we have attempted to follow the recommendations of St. Benedict’s contemporary Cassiodorus (﻿Institutiones 1,9﻿) and made the changes that affect the assimilation of prefixes (acc- for adc-, and similarly before l, p, q, s and t; coll- and comp- for conl- and conp-; exsisto for existo, and exsp- and exst- for exp- and ext- when the stem starts with s; imb- for inb- and similarly before l, m, p and r; and surr- for subr-) and Greek derivatives, where we have given the standard Latin transliteration (e.g., Kyrie for quirie, eremita for heremita, hemina for emina). We have retained the unexpected case-endings of ipsud, cogitatos and cibūs as unlikely to confuse the reader, whose convenience has been our criterion. We have not attempted to normalize the grammar and syntax.

The references to Patristic and Ancient Works in boldface may be considered quotations. This does not necessarily imply that the author of ﻿RB﻿ was quoting directly from the work in question. The rest of the references include possible sources and allusions as well as passages containing similar ideas or language. Although many of the latter may not be immediate sources for ﻿RB﻿, they nevertheless bear witness to its cultural and linguistic background. See ﻿pp. xxi–xxxi﻿ for a complete list of short titles.

THE RULE OF SAINT BENEDICT﻿*﻿
PROLOGUE﻿*﻿
﻿1﻿Listen carefully, my son, to the master’s instructions, and attend to them with the ear of your heart. This is advice from a father who loves you; welcome it, and faithfully put it into practice.﻿*﻿ ﻿2﻿The labor of obedience will bring you back to him from whom you had drifted through the sloth of disobedience.﻿*﻿ ﻿3﻿This message of mine is for you, then, if you are ready to give up your own will, once and for all, and armed with the strong and noble weapons of obedience to do battle for the true King, Christ the Lord.﻿*﻿

﻿4﻿First of all, every time you begin a good work, you must pray to him most earnestly to bring it to perfection.﻿*﻿ ﻿5﻿In his goodness, he has already counted us as his sons, and therefore we should never grieve him by our evil actions.﻿*﻿ ﻿6﻿With his good gifts which are in us, we must obey him at all times that he may never become the angry father who disinherits his sons, ﻿7﻿nor the dread lord, enraged by our sins, who punishes us forever as worthless servants for refusing to follow him to glory.

﻿8﻿Let us get up then, at long last, for the Scriptures rouse us when they say: It is high time for us to arise from sleep (﻿Rom 13:11﻿). ﻿9﻿Let us open our eyes to the light that comes from God, and our ears to the voice from heaven that every day calls out this charge:﻿*﻿ ﻿10﻿If you hear his voice today, do not harden your hearts (﻿Ps 94[95]:8﻿). ﻿11﻿And again: You that have ears to hear, listen to what the Spirit says to the churches (﻿Rev 2:7﻿). ﻿12﻿And what does he say? Come and listen to me, sons; I will teach you the fear of the Lord (﻿Ps 33[34]:12﻿).﻿*﻿ ﻿13﻿Run while you have the light of life, that the darkness of death may not overtake you (﻿John 12:35﻿).﻿*﻿

﻿14﻿Seeking his workman in a multitude of people, the Lord calls out to him and lifts his voice again:﻿*﻿ ﻿15﻿Is there anyone here who yearns for life and desires to see good days? (﻿Ps 33[34]:13﻿) ﻿16﻿If you hear this and your answer is “﻿I do,﻿” God then directs these words to you:﻿*﻿ ﻿17﻿If you desire true and eternal life, keep your tongue free from vicious talk and your lips from all deceit; turn away from evil and do good; let peace be your quest and aim (﻿Ps 33[34]:14–15﻿).﻿*﻿ ﻿18﻿Once you have done this, my eyes will be upon you and my ears will listen for your prayers; and even before you ask me, I will say to you: Here I am (﻿Isa 58:9﻿). ﻿19﻿What, dear brothers, is more delightful than this voice of the Lord calling to us? ﻿20﻿See how the Lord in his love shows us the way of life. ﻿21﻿Clothed then with faith and the performance of good works, let us set out on this way, with the Gospel for our guide, that we may deserve to see him who has called us to his kingdom (﻿1 Thess 2:12﻿).﻿*﻿

﻿22﻿If we wish to dwell in the tent of this kingdom, we will never arrive unless we run there by doing good deeds.﻿*﻿ ﻿23﻿But let us ask the Lord with the Prophet: Who will dwell in your tent, Lord; who will find rest upon your holy mountain? (﻿Ps 14[15]:1﻿) ﻿24﻿After this question, brothers, let us listen well to what the Lord says in reply, for he shows us the way to his tent. ﻿25﻿One who walks without blemish, he says, and is just in all his dealings;﻿*﻿ ﻿26﻿who speaks the truth from his heart and has not practiced deceit with his tongue;﻿27﻿who has not wronged a fellowman in any way, nor listened to slanders against his neighbor (﻿Ps 14[15]:2–3﻿). ﻿28﻿He has foiled the evil one, the devil, at every turn, flinging both him and his promptings far from the sight of his heart. While these temptations were still young, he caught hold of them and dashed them against Christ (﻿Ps 14[15]:4﻿; ﻿136[137]:9﻿).﻿*﻿ ﻿29﻿These people fear the Lord, and do not become elated over their good deeds; they judge it is the Lord’s power, not their own, that brings about the good in them. ﻿30﻿They praise (﻿Ps 14[15]:4﻿) the Lord working in them, and say with the Prophet: Not to us, Lord, not to us give the glory, but to your name alone (﻿Ps 113[115:1]:9﻿). ﻿31﻿In just this way Paul the Apostle refused to take credit for the power of his preaching. He declared: By God’s grace I am what I am (﻿1 Cor 15:10﻿).﻿*﻿ ﻿32﻿And again he said: He who boasts should make his boast in the Lord (﻿2 Cor 10:17﻿). ﻿33﻿That is why the Lord says in the Gospel: Whoever hears these words of mine and does them is like a wise man who built his house upon rock; ﻿34﻿the floods came and the winds blew and beat against the house, but it did not fall: it was founded on rock (﻿Matt 7:24–25﻿).

﻿35﻿With this conclusion, the Lord waits for us daily to translate into action, as we should, his holy teachings.﻿*﻿ ﻿36﻿Therefore our life span has been lengthened by way of a truce, that we may amend our misdeeds, ﻿37﻿As the Apostle says: Do you not know that the patience of God is leading you to repent (﻿Rom 2:4﻿)?﻿*﻿ ﻿38﻿And indeed the Lord assures us in his love: I do not wish the death of the sinner, but that he turn back to me and live (﻿Ezek 33:11﻿).

﻿39﻿Brothers, now that we have asked the Lord who will dwell in his tent, we have heard the instruction for dwelling in it, but only if we fulfill the obligations of those who live there.﻿*﻿ ﻿40﻿We must, then, prepare our hearts and bodies for the battle of holy obedience to his instructions.﻿*﻿ ﻿41﻿What is not possible to us by nature, let us ask the Lord to supply by the help of his grace.﻿*﻿ ﻿42﻿If we wish to reach eternal life, even as we avoid the torments of hell, ﻿43﻿then—while there is still time, while we are in this body and have time to accomplish all these things by the light of life—﻿44﻿we must run and do now what will profit us forever.﻿*﻿

﻿45﻿Therefore we intend to establish a school for the Lord’s service.﻿*﻿ ﻿46﻿In drawing up its regulations, we hope to set down nothing harsh, nothing burdensome. ﻿47﻿The good of all concerned, however, may prompt us to a little strictness in order to amend faults and to safeguard love. ﻿48﻿Do not be daunted immediately by fear and run away from the road that leads to salvation. It is bound to be narrow at the outset. ﻿49﻿But as we progress in this way of life and in faith, we shall run on the path of God’s commandments, our hearts overflowing with the inexpressible delight of love.﻿*﻿

﻿50﻿Never swerving from his instructions, then, but faithfully observing his teaching in the monastery until death, we shall through patience share in the sufferings of Christ that we may deserve also to share in his kingdom. Amen.﻿*﻿

[HERE BEGINS THE TEXT OF THE RULE]﻿*﻿
[It is called a rule because it regulates the lives of those who obey it]

CHAPTER 1. THE KINDS OF MONKS
﻿1﻿There are clearly four kinds of monks.﻿*﻿ ﻿2﻿First, there are the cenobites, that is to say, those who belong to a monastery, where they serve under a rule and an abbot.﻿*﻿

﻿3﻿Second, there are the anchorites or hermits, who have come through the test of living in a monastery for a long time, and have passed beyond the first fervor of monastic life.﻿*﻿ ﻿4﻿Thanks to the help and guidance of many, they are now trained to fight against the devil. ﻿5﻿They have built up their strength and go from the battle line in the ranks of their brothers to the single combat of the desert. Self-reliant now, without the support of another, they are ready with God’s help to grapple single-handed with the vices of body and mind.﻿*﻿

﻿6﻿Third, there are the sarabaites, the most detestable kind of monks, who with no experience to guide them, no rule to try them as gold is tried in a furnace (﻿Prov 27:21﻿), have a character as soft as lead.﻿*﻿ ﻿7﻿Still loyal to the world by their actions, they clearly lie to God by their tonsure.﻿*﻿ ﻿8﻿Two or three together, or even alone, without a shepherd, they pen themselves up in their own sheepfolds, not the Lord’s. Their law is what they like to do, whatever strikes their fancy. ﻿9﻿Anything they believe in and choose, they call holy; anything they dislike, they consider forbidden.

﻿10﻿Fourth and finally, there are the monks called gyrovagues, who spend their entire lives drifting from region to region, staying as guests for three or four days in different monasteries.﻿*﻿ ﻿11﻿Always on the move, they never settle down, and are slaves to their own wills and gross appetites. In every way they are worse than sarabaites.

﻿12﻿It is better to keep silent than to speak of all these and their disgraceful way of life. ﻿13﻿Let us pass them by, then, and with the help of the Lord, proceed to draw up a plan for the strong kind, the cenobites.﻿*﻿

CHAPTER 2. QUALITIES OF THE ABBOT
﻿1﻿To be worthy of the task of governing a monastery, the abbot must always remember what his title signifies and act as a superior should.﻿*﻿ ﻿2﻿He is believed to hold the place of Christ in the monastery, since he is addressed by a title of Christ,﻿*﻿ ﻿3﻿as the Apostle indicates: You have received the spirit of adoption of sons by which we exclaim, abba, father (﻿Rom 8:15﻿). ﻿4﻿Therefore, the abbot must never teach or decree or command anything that would deviate from the Lord’s instructions. ﻿5﻿On the contrary, everything he teaches and commands should, like the leaven of divine justice, permeate the minds of his disciples.﻿*﻿ ﻿6﻿Let the abbot always remember that at the fearful judgment of God, not only his teaching but also his disciples’ obedience will come under scrutiny.﻿*﻿ ﻿7﻿The abbot must, therefore, be aware that the shepherd will bear the blame wherever the father of the household finds that the sheep have yielded no profit.﻿*﻿ ﻿8﻿Still, if he has faithfully shepherded a restive and disobedient flock, always striving to cure their unhealthy ways, it will be otherwise:﻿*﻿ ﻿9﻿the shepherd will be acquitted at the Lord’s judgment. Then, like the Prophet, he may say to the Lord: I have not hidden your justice in my heart; I have proclaimed your truth and your salvation (﻿Ps 39[40]:11﻿), but they spurned and rejected me (﻿Isa 1:2﻿; ﻿Ezek 20:27﻿). ﻿10﻿Then at last the sheep that have rebelled against his care will be punished by the overwhelming power of death.

﻿11﻿Furthermore, anyone who receives the name of abbot is to lead his disciples by a twofold teaching: ﻿12﻿he must point out to them all that is good and holy more by example than by words, proposing the commandments of the Lord to receptive disciples with words, but demonstrating God’s instructions to the stubborn and the dull by a living example. ﻿13﻿Again, if he teaches his disciples that something is not to be done, then neither must he do it, lest after preaching to others, he himself be found reprobate (﻿1 Cor 9:27﻿)﻿*﻿ ﻿14﻿and God some day call to him in his sin: How is it that you repeat my just commands and mouth my covenant when you hate discipline and toss my words behind you (﻿Ps 49[50]:16–17﻿)? ﻿15﻿And also this: How is it that you can see a splinter in your brother’s eye, and never notice the plank in your own (﻿Matt 7:3﻿)?

﻿16﻿The abbot should avoid all favoritism in the monastery. ﻿17﻿He is not to love one more than another unless he finds someone better in good actions and obedience.﻿*﻿ ﻿18﻿A man born free is not to be given higher rank than a slave who becomes a monk, except for some other good reason. ﻿19﻿But the abbot is free, if he sees fit, to change anyone’s rank as justice demands. Ordinarily, everyone is to keep to his regular place, ﻿20﻿because whether slave or.free, we are all one in Christ (﻿Gal 3:28﻿; ﻿Eph 6:8﻿) and share alike in bearing arms in the service of the one Lord, for God shows no partiality among persons (﻿Rom 2:11﻿).﻿*﻿ ﻿21﻿Only in this are we distinguished in his sight: if we are found better than others in good works and in humility.﻿*﻿ ﻿22﻿Therefore, the abbot is to show equal love to everyone and apply the same discipline to all according to their merits.﻿*﻿

﻿23﻿In his teaching, the abbot should always observe the Apostle’s recommendation, in which he says: Use argument, appeal, reproof (﻿2 Tim 4:2﻿). ﻿24﻿This means that he must vary with circumstances, threatening and coaxing by turns, stern as a taskmaster, devoted and tender as only a father can be. ﻿25﻿With the undisciplined and restless, he will use firm argument; with the obedient and docile and patient, he will appeal for greater virtue; but as for the negligent and disdainful, we charge him to use reproof and rebuke. ﻿26﻿He should not gloss over the sins of those who err, but cut them out while he can, as soon as they begin to sprout, remembering the fate of Eli, priest of Shiloh (﻿1 Sam 2:11–4:18﻿). ﻿27﻿For upright and perceptive men, his first and second warnings should be verbal; ﻿28﻿but those who are evil or stubborn, arrogant or disobedient, he can curb only by blows or some other physical punishment at the first offense. It is written, The fool cannot be corrected with words (﻿Prov 29:19﻿);﻿*﻿ ﻿29﻿and again, Strike your son with a rod and you will free his soul from death (﻿Prov 23:14﻿).

﻿30﻿The abbot must always remember what he is and remember what he is called, aware that more will be expected of a man to whom more has been entrusted.﻿*﻿ ﻿31﻿He must know what a difficult and demanding burden he has undertaken: directing souls and serving a variety of temperaments, coaxing, reproving and encouraging them as appropriate. ﻿32﻿He must so accommodate and adapt himself to each one’s character and intelligence that he will not only keep the flock entrusted to his care from dwindling, but will rejoice in the increase of a good flock. ﻿33﻿Above all, he must not show too great concern for the fleeting and temporal things of this world, neglecting or treating lightly the welfare of those entrusted to him. ﻿34﻿Rather, he should keep in mind that he has undertaken the care of souls for whom he must give an account. ﻿35﻿That he may not plead lack of resources as an excuse, he is to remember what is written: Seek first the kingdom of God and his justice, and all these things will be given you as well (﻿Matt 6:33﻿),﻿*﻿ ﻿36﻿and again, Those who fear him lack nothing (﻿Ps 33[34]:10﻿).

﻿37﻿The abbot must know that anyone undertaking the charge of souls must be ready to account for them. ﻿38﻿Whatever the number of brothers he has in his care, let him realize that on judgment day he will surely have to submit a reckoning to the Lord for all their souls—and indeed for his own as well.﻿*﻿ ﻿39﻿In this way, while always fearful of the future examination of the shepherd about the sheep entrusted to him and careful about the state of others’ accounts, he becomes concerned also about his own, ﻿40﻿and while helping others to amend by his warnings, he achieves the amendment of his own faults.

CHAPTER 3. SUMMONING THE BROTHERS FOR COUNSEL
﻿1﻿As often as anything important is to be done in the monastery, the abbot shall call the whole community together and himself explain what the business is;﻿*﻿ ﻿2﻿and after hearing the advice of the brothers, let him ponder it and follow what he judges the wiser course, ﻿3﻿The reason why we have said all should be called for counsel is that the Lord often reveals what is better to the younger.﻿*﻿ ﻿4﻿The brothers, for their part, are to express their opinions with all humility, and not presume to defend their own views obstinately. ﻿5﻿The decision is rather the abbot’s to make, so that when he has determined what is more prudent, all may obey. ﻿6﻿Nevertheless, just as it is proper for disciples to obey their master, so it is becoming for the master on his part to settle everything with foresight and fairness.﻿*﻿

﻿7﻿Accordingly in every instance, all are to follow the teaching of the rule, and no one shall rashly deviate from it. ﻿8﻿In the monastery no one is to follow his own heart’s desire, ﻿9﻿nor shall anyone presume to contend with his abbot defiantly, or outside the monastery.﻿*﻿ ﻿10﻿Should anyone presume to do so, let him be subjected to the discipline of the rule.﻿*﻿ ﻿11﻿Moreover, the abbot himself must fear God and keep the rule in everything he does; he can be sure beyond any doubt that he will have to give an account of all his judgments to God, the most just of judges.

﻿12﻿If less important business of the monastery is to be transacted, he shall take counsel with the seniors only,﻿*﻿ ﻿13﻿as it is written: Do everything with counsel and you will not be sorry afterward (﻿Sir 32:24﻿).

CHAPTER 4. THE TOOLS FOR GOOD WORKS﻿*﻿
﻿1﻿First of all, love the Lord God with your whole heart, your whole soul and all your strength, ﻿2﻿and love your neighbor as yourself (﻿Matt 22:37–39﻿; ﻿Mark 12:30–31﻿; ﻿Luke 10:27﻿).﻿*﻿ ﻿3﻿Then the following: You are not to kill, ﻿4﻿not to commit adultery; ﻿5﻿you are not to steal ﻿6﻿nor to covet (﻿Rom 13:9﻿); ﻿7﻿you are not to bear false witness (﻿Matt 19:18﻿; ﻿Mark 10:19﻿; ﻿Luke 18:20﻿). ﻿8﻿You must honor everyone (﻿1 Pet 2:17﻿), ﻿9﻿and never do to another what you do not want done to yourself (﻿Tob 4:16﻿; ﻿Matt 7:12﻿; ﻿Luke 6:31﻿).

﻿10﻿Renounce yourself in order to follow Christ (﻿Matt 16:24﻿; ﻿Luke 9:23﻿); ﻿11﻿discipline your body (﻿1 Cor 9:27﻿); ﻿12﻿do not pamper yourself, ﻿13﻿but love fasting. ﻿14﻿You must relieve the lot of the poor, ﻿15﻿clothe the naked, ﻿16﻿visit the sick (﻿Matt 25:36﻿), ﻿17﻿and bury the dead.﻿*﻿ ﻿18﻿Go to help the troubled ﻿19﻿and console the sorrowing.

﻿20﻿Your way of acting should be different from the world’s way; ﻿21﻿the love of Christ must come before all else.﻿*﻿ ﻿22﻿You are not to act in anger ﻿23﻿or nurse a grudge. ﻿24﻿Rid your heart of all deceit. ﻿25﻿Never give a hollow greeting of peace ﻿26﻿or turn away when someone needs your love. ﻿27﻿Bind yourself to no oath lest it prove false, ﻿28﻿but speak the truth with heart and tongue.

﻿29﻿Do not repay one bad turn with another (﻿1 Thess 5:15﻿; ﻿1 Pet 3:9﻿). ﻿30﻿Do not injure anyone, but bear injuries patiently. ﻿31﻿Love your enemies (﻿Matt 5:44﻿; ﻿Luke 6:27﻿). ﻿32﻿If people curse you, do not curse them back but bless them instead.﻿*﻿ ﻿33﻿Endure persecution for the sake of justice (﻿Matt 5:10﻿).

﻿34﻿You must not be proud, ﻿35﻿nor be given to wine (﻿Titus 1:7﻿; ﻿1 Tim 3:3﻿). ﻿36﻿Refrain from too much eating ﻿37﻿or sleeping, ﻿38﻿and from laziness (﻿Rom 12:11﻿). ﻿39﻿Do not grumble ﻿40﻿or speak ill of others.

﻿41﻿Place your hope in God alone. ﻿42﻿If you notice something good in yourself, give credit to God, not to yourself,﻿*﻿ ﻿43﻿but be certain that the evil you commit is always your own and yours to acknowledge.

﻿44﻿Live in fear of judgment day ﻿45﻿and have a great horror of hell. ﻿46﻿Yearn for everlasting life with holy desire. ﻿47﻿Day by day remind mind yourself that you are going to die. ﻿48﻿Hour by hour keep careful watch over all you do, ﻿49﻿aware that God’s gaze is upon you, wherever you may be. ﻿50﻿As soon as wrongful thoughts come into your heart, dash them against Christ and disclose them to your spiritual father.﻿*﻿ ﻿51﻿Guard your lips from harmful or deceptive speech. ﻿52﻿Prefer moderation in speech ﻿53﻿and speak no foolish chatter, nothing just to provoke laughter; ﻿54﻿do not love immoderate or boisterous laughter.﻿*﻿

﻿55﻿Listen readily to holy reading, ﻿56﻿and devote yourself often to prayer.﻿*﻿ ﻿57﻿Every day with tears and sighs confess your past sins to God in prayer ﻿58﻿and change from these evil ways in the future.﻿*﻿

﻿59﻿Do not gratify the promptings of the flesh (﻿Gal 5:16﻿); ﻿60﻿hate the urgings of self-will. ﻿61﻿Obey the orders of the abbot unreservedly, even if his own conduct—which God forbid—be at odds with what he says. Remember the teaching of the Lord: Do what they say, not what they do (﻿Matt 23:3﻿).

﻿62﻿Do not aspire to be called holy before you really are, but first be holy that you may more truly be called so. ﻿63﻿Live by God’s commandments every day; ﻿64﻿ treasure chastity, ﻿65﻿harbor neither hatred﻿*﻿ ﻿66﻿nor jealousy of anyone, ﻿67﻿and do nothing out of envy. ﻿68﻿ Do not love quarreling; ﻿69﻿shun arrogance. ﻿70﻿Respect the elders ﻿71﻿and love the young. ﻿72﻿Pray for your enemies out of love for Christ. ﻿73﻿If you have a dispute with someone, make peace with him before the sun goes down.

﻿74﻿And finally, never lose hope in God’s mercy.

﻿75﻿These, then, are the tools of the spiritual craft. ﻿76﻿When we have used them without ceasing day and night and have returned them on judgment day, our wages will be the reward the Lord has promised:﻿*﻿ ﻿77﻿What the eye has not seen nor the ear heard, God has prepared for those who love him (﻿1 Cor 2:9﻿).

﻿78﻿The workshop where we are to toil faithfully at all these tasks is the enclosure of the monastery and stability in the community.﻿*﻿

CHAPTER 5. OBEDIENCE﻿*﻿
﻿1﻿The first step of humility is unhesitating obedience,﻿*﻿ ﻿2﻿which comes naturally to those who cherish Christ above all.﻿*﻿ ﻿3﻿Because of the holy service they have professed, or because of dread of hell and for the glory of everlasting life,﻿*﻿ ﻿4﻿they carry out the superior’s order as promptly as if the command came from God himself.﻿*﻿ ﻿5﻿The Lord says of men like this: No sooner did he hear than he obeyed me (﻿Ps 17[18]:45﻿); ﻿6﻿again, he tells teachers: Whoever listens to you, listens to me (﻿Luke 10:16﻿). ﻿7﻿ Such people as these immediately put aside their own concerns, abandon their own will,﻿*﻿ ﻿8﻿and lay down whatever they have in hand, leaving it unfinished. With the ready step of obedience, they follow the voice of authority in their actions. ﻿9﻿Almost at the same moment, then, as the master gives the instruction the disciple quickly puts it into practice in the fear of God; and both actions together are swiftly completed as one.

﻿10﻿It is love that impels them to pursue everlasting life; ﻿11﻿therefore, they are eager to take the narrow road of which the Lord says: Narrow is the road that leads to life (﻿Matt 7:14﻿). ﻿12﻿They no longer live by their own judgment, giving in to their whims and appetites; rather they walk according to another’s decisions and directions, choosing to live in monasteries and to have an abbot over them.﻿*﻿ ﻿13﻿Men of this resolve unquestionably conform to the saying of the Lord: I have come not to do my own will, but the will of him who sent me (﻿John 6:38﻿).

﻿14﻿This very obedience, however, will be acceptable to God and agreeable to men only if compliance with what is commanded is not cringing or sluggish or half-hearted, but free from any grumbling or any reaction of unwillingness.﻿*﻿ ﻿15﻿ For the obedience shown to superiors is given to God, as he himself said: Whoever listens to you, listens to me (﻿Luke 10:16﻿). ﻿16﻿Furthermore, the disciples’ obedience must be given gladly, for God loves a cheerful giver (﻿2 Cor 9:7﻿).﻿*﻿ ﻿17﻿If a disciple obeys grudgingly and grumbles, not only aloud but also in his heart, ﻿18﻿then, even though he carries out the order, his action will not be accepted with favor by God, who sees that he is grumbling in his heart. ﻿19﻿He will have no reward for service of this kind; on the contrary, he will incur punishment for grumbling, unless he changes for the better and makes amends.﻿*﻿

CHAPTER 6. RESTRAINT OF SPEECH
﻿1﻿Let us follow the Prophet’s counsel: I said, I have resolved to keep watch over my ways that I may never sin with my tongue. I have put a guard on my mouth. I was silent and was humbled, and I refrained even from good words (﻿Ps 38[39]:2–3﻿). ﻿2﻿Here the Prophet indicates that there are times when good words are to be left unsaid out of esteem for silence. For all the more reason, then, should evil speech be curbed so that punishment for sin may be avoided.﻿*﻿ ﻿3﻿Indeed, so important is silence that permission to speak should seldom be granted even to mature disciples, no matter how good or holy or constructive their talk,﻿*﻿ ﻿4﻿because it is written: In a flood of words you will not avoid sin (﻿Prov 10:19﻿); ﻿5﻿and elsewhere, The tongue holds the key to life and death (﻿Prov 18:21﻿). ﻿6﻿Speaking and teaching are the master’s task; the disciple is to be silent and listen.

﻿7﻿Therefore, any requests to a superior should be made with all humility and respectful submission.﻿*﻿ ﻿8﻿We absolutely condemn in all places any vulgarity and gossip and talk leading to laughter, and we do not permit a disciple to engage in words of that kind.﻿*﻿

CHAPTER 7. HUMILITY﻿*﻿
﻿1﻿Brothers, divine Scripture calls to us saying: Whoever exalts himself shall be humbled, and whoever humbles himself shall be exalted (﻿Luke 14:11﻿; ﻿18:14﻿). ﻿2﻿In saying this, therefore, it shows us that every exaltation is a kind of pride,﻿*﻿ ﻿3﻿which the Prophet indicates he has shunned, saying: O Lord, my heart is not exalted; my eyes are not lifted up and I have not walked in the ways of the great nor gone after marvels beyond me (﻿Ps 130[131]:1﻿). ﻿4﻿And why? If I had not a humble spirit, but were exalted instead, then you would treat me like a weaned child on its mother’s lap (﻿Ps 130[131]:2﻿).﻿*﻿

﻿5﻿Accordingly, brothers, if we want to reach the highest summit of humility, if we desire to attain speedily that exaltation in heaven to which we climb by the humility of this present life, ﻿6﻿then by our ascending actions we must set up that ladder on which Jacob in a dream saw angels descending and ascending (﻿Gen 28:12﻿).﻿*﻿ ﻿7﻿Without doubt, this descent and ascent can signify only that we descend by exaltation and ascend by humility. ﻿8﻿Now the ladder erected is our life on earth, and if we humble our hearts the Lord will raise it to heaven. ﻿9﻿We may call our body and soul the sides of this ladder, into which our divine vocation has fitted the various steps of humility and discipline as we ascend.﻿*﻿

﻿10﻿The first step of humility, then, is that a man keeps the fear of God always before his eyes (﻿Ps 35[36]:2﻿) and never forgets it.﻿*﻿ ﻿11﻿He must constantly remember everything God has commanded, keeping in mind that all who despise God will burn in hell for their sins, and all who fear God have everlasting life awaiting them. ﻿12﻿While he guards himself at every moment from sins and vices of thought or tongue, of hand or foot, of self-will or bodily desire, ﻿13﻿let him recall that he is always seen by God in heaven, that his actions everywhere are in God’s sight and are reported by angels at every hour.﻿*﻿

﻿14﻿The Prophet indicates this to us when he shows that our thoughts are always present to God, saying: God searches hearts and minds (﻿Ps 7:10﻿); ﻿15﻿again he says: The Lord knows the thoughts of men (﻿Ps 93[94]:11﻿); ﻿16﻿likewise, From afar you know my thoughts (﻿Ps 138[139]:3﻿); ﻿17﻿and, The thought of man shall give you praise (﻿Ps 75[76]:11﻿). ﻿18﻿That he may take care to avoid sinful thoughts, the virtuous brother must always say to himself: I shall be blameless in his sight if I guard myself from my own wickedness (﻿Ps 17[18]:24﻿).﻿*﻿

﻿19﻿Truly, we are forbidden to do our own will, for Scripture tells us: Turn away from your desires (﻿Sir 18:30﻿). ﻿20﻿And in the Prayer too we ask God that his will be done in us (﻿Matt 6:10﻿). ﻿21﻿We are rightly taught not to do our own will, since we dread what Scripture says: There are ways which men call right that in the end plunge into the depths of hell (﻿Prov 16:25﻿).﻿*﻿ ﻿22﻿Moreover, we fear what is said of those who ignore this: They are corrupt and have become depraved in their desires (﻿Ps 13[14]:1﻿).

﻿23﻿As for the desires of the body, we must believe that God is always with us, for All my desires are known to you (﻿Ps 37[38]:10﻿), as the Prophet tells the Lord. ﻿24﻿We must then be on guard against any base desire, because death is stationed near the gateway of pleasure. ﻿25﻿For this reason Scripture warns us, Pursue not your lusts (﻿Sir 18:30﻿).

﻿26﻿Accordingly, if the eyes of the Lord are watching the good and the wicked (﻿Prov 15:3﻿), ﻿27﻿if at all times the Lord looks down from heaven on the sons of men to see whether any understand and seek God (﻿Ps 13[14]:2﻿); ﻿28﻿and if every day the angels assigned to us report our deeds to the Lord day and night, ﻿29﻿then, brothers, we must be vigilant every hour or, as the Prophet says in the psalm, God may observe us falling at some time into evil and so made worthless (﻿Ps 13[14]:3﻿). ﻿30﻿After sparing us for a while because he is a loving father who waits us to improve, he may tell us later, This you did, and I said nothing (﻿Ps 49[50]:21﻿).

﻿31﻿The second step of humility is that a man loves not his own will nor takes pleasure in the satisfaction of his desires; ﻿32﻿rather he shall imitate by his actions that saying of the Lord: I have come not to do my own will, but the will of him who sent me (﻿John 6:38﻿). ﻿33﻿ Similarly we read, “﻿Consent merits punishment; constraint wins a crown.﻿”﻿*﻿

﻿34﻿The third step of humility is that a man submits to his superior in all obedience for the love of God, imitating the Lord of whom the Apostle says: He became obedient even to death (﻿Phil 2:8﻿).

﻿35﻿The fourth step of humility is that in this obedience under difficult, unfavorable, or even unjust conditions, his heart quietly embraces suffering ﻿36﻿and endures it without weakening or seeking escape. For Scripture has it: Anyone who perseveres to the end will be saved (﻿Matt 10:22﻿), ﻿37﻿and again, Be brave of heart and rely on the Lord (﻿Ps 26[27]:14﻿). ﻿38﻿Another passage shows how the faithful must endure everything, even contradiction, for the Lord’s sake, saying in the person of those who suffer, For your sake we are put to death continually; we are regarded as sheep marked for slaughter (﻿Rom 8:36﻿; ﻿Ps 43[44]:22﻿).﻿*﻿ ﻿39﻿They are so confident in their expectation of reward from God that they continue joyfully and say, But in all this we overcome because of him who so greatly loved us (﻿Rom 8:37﻿). ﻿40﻿Elsewhere Scripture says: O God, you have tested us, you have tried us as silver is tried by fire; you have led us into a snare, you have placed afflictions on our backs (﻿Ps 65[66]:10–11﻿). ﻿41﻿Then, to show that we ought to be under a superior, it adds: You have placed men over our heads (﻿Ps 65[66]:12﻿).

﻿42﻿In truth, those who are patient amid hardships and unjust treatment are fulfilling the Lord’s command: When struck on one cheek, they turn the other; when deprived of their coat, they offer their cloak also; when pressed into service for one mile, they go two (﻿Matt 5:39–41﻿).﻿*﻿ ﻿43﻿With the Apostle Paul, they bear with false brothers, endure persecution, and bless those who curse them (﻿2 Cor 11:26﻿; ﻿1 Cor 4:12﻿).

﻿44﻿The fifth step of humility is that a man does not conceal from his abbot any sinful thoughts entering his heart, or any wrongs committed in secret, but rather confesses them humbly.﻿*﻿ ﻿45﻿Concerning this, Scripture exhorts us: Make known your way to the Lord and hope in him (﻿Ps 36 [37]:5﻿). ﻿46﻿And again, Confess to the Lord, for he is good; his mercy is forever (﻿Ps 105[106]:1﻿; ﻿Ps 117[118]:1﻿). ﻿47﻿So too the Prophet: To you I have acknowledged my offense; my faults I have not concealed. ﻿48﻿I have said: Against myself I will report my faults to the Lord, and you have forgiven the wickedness of my heart (﻿Ps 31[32]:5﻿).

﻿49﻿The sixth step of humility is that a monk is content with the lowest and most menial treatment, and regards himself as a poor and worthless workman in whatever task he is given,﻿*﻿ ﻿50﻿saying to himself with the Prophet: I am insignificant and ignorant, no better than a beast before you, yet I am with you always (﻿Ps 72[73]:22–23﻿).

﻿51﻿The seventh step of humility is that a man not only admits with his tongue but is also convinced in his heart that he is inferior to all and of less value, ﻿52﻿humbling himself and saying with the Prophet: I am truly a worm, not a man, scorned by men and despised by the people (﻿Ps 21[22]:7﻿). ﻿53﻿I was exalted, then I was humbled and overwhelmed with confusion (﻿Ps 87[88]:16﻿). ﻿54﻿And again, It is a blessing that you have humbled me so that I can learn your commandments (﻿Ps 118[119]:71﻿, ﻿73﻿).

﻿55﻿The eighth step of humility is that a monk does only what is endorsed by the common rule of the monastery and the example set by his superiors.

﻿56﻿The ninth step of humility is that a monk controls his tongue and remains silent, not speaking unless asked a question, ﻿57﻿for Scripture warns, In a flood of words you will not avoid sinning (﻿Prov 10:19﻿), ﻿58﻿and, A talkative man goes about aimlessly on earth (﻿Ps 139[140]:12﻿).

﻿59﻿The tenth step of humility is that he is not given to ready laughter, for it is written: Only a fool raises his voice in laughter (﻿Sir 21:23﻿).

﻿60﻿The eleventh step of humility is that a monk speaks gently and without laughter, seriously and with becoming modesty, briefly and reasonably, but without raising his voice, ﻿61﻿as it is written: “﻿A wise man is known by his few words.﻿”

﻿62﻿The twelfth step of humility is that a monk always manifests humility in his bearing no less than in his heart, so that it is evident ﻿63﻿at the Work of God, in the oratory, the monastery or the garden, on a journey or in the field, or anywhere else. Whether he sits, walks or stands, his head must be bowed and his eyes cast down.﻿*﻿ ﻿64﻿Judging himself always guilty on account of his sins, he should consider that he is already at the fearful judgment, ﻿65﻿and constantly say in his heart what the publican in the Gospel said with downcast eyes: Lord, I am a sinner, not worthy to look up to heaven (﻿Luke 18:13﻿).﻿*﻿ ﻿66﻿And with the Prophet: I am bowed down and humbled in every way (﻿Ps 37[38]:7–9﻿; ﻿Ps 118[119]:107﻿).

﻿67﻿Now, therefore, after ascending all these steps of humility, the monk will quickly arrive at that perfect love of God which casts out fear (﻿1 John 4:18﻿). ﻿68﻿Through this love, all that he once performed with dread, he will now begin to observe without effort, as though naturally, from habit, ﻿69﻿no longer out of fear of hell, but out of love for Christ, good habit and delight in virtue. ﻿70﻿All this the Lord will by the Holy Spirit graciously manifest in his workman now cleansed of vices and sins.

CHAPTER 8. THE DIVINE OFFICE AT NIGHT﻿*﻿
﻿1﻿During the winter season, that is, from the first of November until Easter, it seems reasonable to arise at the eighth hour of the night.﻿*﻿ ﻿2﻿By sleeping until a little past the middle of the night, the brothers can arise with their food fully digested.﻿*﻿ ﻿3﻿In the time remaining after Vigils, those who need to learn some of the psalter or readings should study them.﻿*﻿

﻿4﻿Between Easter and the first of November mentioned above, the time for Vigils should be adjusted so that a very short interval after Vigils will give the monks opportunity to care for nature’s needs. Then, at daybreak, Lauds should follow immediately.﻿*﻿

CHAPTER 9. THE NUMBER OF PSALMS AT THE NIGHT OFFICE
﻿1﻿During the winter season, Vigils begin with the verse: Lord, open my lips and my mouth shall proclaim your praise (﻿Ps 50[51]:17﻿). After this has been said three times, ﻿2﻿the following order is observed: ﻿Psalm 3﻿ with “﻿Glory be to the Father﻿”; ﻿3﻿﻿Psalm 94﻿ with a refrain, or at least chanted;﻿*﻿ ﻿4﻿an Ambrosian hymn; then six psalms with refrain.﻿*﻿

﻿5﻿After the psalmody, a versicle is said and the abbot gives a blessing. When all are seated on the benches, the brothers in turn read three selections from the book on the lectern. After each reading a responsory is sung. ﻿6﻿“﻿Glory be to the Father﻿” is not sung after the first two responsories, but only after the third reading. ﻿7﻿As soon as the cantor begins to sing “﻿Glory be to the Father,﻿” let all the monks rise from their seats in honor and reverence for the Holy Trinity. ﻿8﻿Besides the inspired books of the Old and New Testaments, the works read at Vigils should include explanations of Scripture by reputable and orthodox catholic Fathers.

﻿9﻿When these three readings and their responsories have been finished, the remaining six psalms are sung with an “﻿alleluia﻿” refrain. ﻿10﻿This ended, there follow a reading from the Apostle recited by heart, a versicle and the litany, that is, “﻿Lord, have mercy.﻿” ﻿11﻿And so Vigils are concluded.

CHAPTER 10. THE ARRANGEMENT OF THE NIGHT OFFICE IN SUMMER
﻿1﻿From Easter until the first of November, the winter arrangement for the number of psalms is followed. ﻿2﻿But because summer nights are shorter, the readings from the book are omitted. In place of the three readings, one from the Old Testament is substituted. This is to be recited by heart, followed by a short responsory. ﻿3﻿In everything else, the winter arrangement for Vigils is kept. Thus, winter and summer, there are never fewer than twelve psalms at Vigils, not counting ﻿Psalms 3﻿ and ﻿94﻿.

CHAPTER 11. THE CELEBRATION OF VIGILS ON SUNDAY
﻿1﻿On Sunday the monks should arise earlier for Vigils. ﻿2﻿In these Vigils, too, there must be moderation in quantity: first, as we have already indicated, six psalms are said, followed by a versicle. Then the monks, seated on the benches and arranged in their proper order, listen to four readings from the book. After each reading a responsory is sung,﻿*﻿ ﻿3﻿but “﻿Glory be to the Father﻿” is added only to the fourth. When the cantor begins it, all immediately rise in reverence.

﻿4﻿After these readings the same order is repeated: six more psalms with refrain as before, a versicle, ﻿5﻿then four more readings and their responsories, as above. ﻿6﻿Next, three canticles from the Prophets, chosen by the abbot, are said with an “﻿alleluia﻿” refrain.﻿*﻿ ﻿7﻿After a versicle and the abbot’s blessing, four New Testament readings follow with their responsories, as above. ﻿8﻿After the fourth responsory, the abbot begins the hymn “﻿We praise you, God.﻿” ﻿9﻿When that is finished, he reads from the Gospels while all the monks stand with respect and awe. ﻿10﻿At the conclusion of the Gospel reading, all reply “﻿Amen,﻿” and immediately the abbot intones the hymn “﻿To you be praise.﻿” After a final blessing, Lauds begin.

﻿11﻿This arrangement for Sunday Vigils should be followed at all times, summer and winter, ﻿12﻿unless—God forbid—the monks happen to arise too late. In that case, the readings or responsories will have to be shortened.﻿*﻿ ﻿13﻿Let special care be taken that this not happen, but if it does, the monk at fault is to make due satisfaction to God in the oratory.

CHAPTER 12. THE CELEBRATION OF THE SOLEMNITY OF LAUDS
﻿1﻿Sunday Lauds begin with ﻿Psalm 66﻿, said straight through without a refrain. ﻿2﻿Then ﻿Psalm 50﻿ follows with an “﻿alleluia﻿” refrain. ﻿3﻿Lauds continue with ﻿Psalms 117﻿ and ﻿62﻿, ﻿4﻿the Canticle of the Three Young Men, ﻿Psalms 148﻿ through ﻿150﻿, a reading from the Apocalypse recited by heart and followed by a responsory, an Ambrosian hymn, a versicle, the Gospel Canticle, the litany and the conclusion.﻿*﻿

CHAPTER 13. THE CELEBRATION OF LAUDS ON ORDINARY DAYS
﻿1﻿On ordinary weekdays, Lauds are celebrated as follows: ﻿2﻿First, ﻿Psalm 66﻿ is said without a refrain and slightly protracted as on Sunday so that everyone can be present for ﻿Psalm 50﻿, which has a refrain. ﻿3﻿Next, according to custom, two more psalms are said in the following order: ﻿4﻿on Monday, ﻿Psalms 5﻿ and ﻿35﻿; ﻿5﻿on Tuesday, ﻿Psalms 42﻿ and ﻿56﻿; ﻿6﻿on Wednesday, ﻿Psalms 63﻿ and ﻿64﻿; ﻿7﻿on Thursday, ﻿Psalms 87﻿ and ﻿89﻿; ﻿8﻿on Friday, ﻿Psalms 75﻿ and ﻿91﻿; ﻿9﻿on Saturday, ﻿Psalm 142﻿ and the Canticle from Deuteronomy, divided into two sections, with “﻿Glory be to the Father﻿” after each section. ﻿10﻿On other days, however, a Canticle from the Prophets is said, according to the practice of the Roman Church.﻿*﻿ ﻿11﻿Next follow ﻿Psalms 148﻿ through ﻿150﻿, a reading from the Apostle recited by heart, a responsory, an Ambrosian hymn, a versicle, the Gospel Canticle, the litany and the conclusion.

﻿12﻿Assuredly, the celebration of Lauds and Vespers must never pass by without the superior’s reciting the entire Lord’s Prayer at the end for all to hear, because thorns of contention are likely to spring up.﻿*﻿ ﻿13﻿Thus warned by the pledge they make to one another in the very words of this prayer: Forgive us as we forgive (﻿Matt 6:12﻿), they may cleanse themselves of this kind of vice. ﻿14﻿At other celebrations, only the final part of the Lord’s Prayer is said aloud, that all may reply: But deliver us from evil (﻿Matt 6:13﻿).

CHAPTER 14. THE CELEBRATION OF VIGILS ON THE ANNIVERSARIES OF SAINTS
﻿1﻿On the feasts of saints, and indeed on all solemn festivals, the Sunday order of celebration is followed, ﻿2﻿although the psalms, refrains and readings proper to the day itself are said. The procedure, however, remains the same as indicated above.﻿*﻿

CHAPTER 15. THE TIMES FOR SAYING ALLELUIA﻿*﻿
﻿1﻿From the holy feast of Easter until Pentecost, “﻿alleluia﻿” is always said with both the psalms and the responsories. ﻿2﻿Every night from Pentecost until the beginning Lent, it is said only with the last six psalms of Vigils.﻿*﻿ ﻿3﻿Vigils, Lauds, Prime, Terce, Sext and None are said with “﻿alleluia﻿” every Sunday except in Lent; at Vespers, however, a refrain is used. ﻿4﻿“﻿Alleluia﻿” is never said with responsories except from Easter to Pentecost.

CHAPTER 16. THE CELEBRATION OF THE DIVINE OFFICE DURING THE DAY
﻿1﻿The Prophet says: Seven times a day have I praised you (﻿Ps 118[119]:164﻿).﻿*﻿ ﻿2﻿We will fulfill this sacred number of seven if we satisfy our obligations of service at Lauds, Prime, Terce, Sext, None, Vespers and Compline,﻿*﻿ ﻿3﻿for it was of these hours during the day that he said: Seven times a day have I praised you (﻿Ps 118[119]:164﻿). ﻿4﻿Concerning Vigils, the same Prophet says: At midnight I arose to give you praise (﻿Ps 118[119]:62﻿). ﻿5﻿Therefore, we should praise our Creator for his just judgments at these times: Lauds, Prime, Terce, Sext, None, Vespers and Compline; and let us arise at night to give him praise (﻿Ps 118[119]:164﻿, ﻿62﻿)﻿*﻿.

CHAPTER 17. THE NUMBER OF PSALMS TO BE SUNG AT THESE HOURS
﻿1﻿We have already established the order for psalmody at Vigils and Lauds. Now let us arrange the remaining hours.

﻿2﻿Three psalms are to be said at Prime, each followed by “﻿Glory be to the Father.﻿” ﻿3﻿The hymn for this hour is sung after the opening versicle, God, come to my assistance (﻿Ps 69[70]:2﻿), before the psalmody begins. ﻿4﻿One reading follows the three psalms, and the hour is concluded with a versicle, “﻿Lord, have mercy﻿” and the dismissal.﻿*﻿

﻿5﻿Prayer is celebrated in the same way at Terce, Sext and None: that is, the opening verse, the hymn appropriate to each hour, three psalms, a reading with a versicle, “﻿Lord, have mercy﻿” and the dismissal. ﻿6﻿If the community is rather large, refrains are used with the psalms; if it is smaller, the psalms are said without refrain.﻿*﻿

﻿7﻿At Vespers the number of psalms should be limited to four, with refrain. ﻿8﻿After these psalms there follow: a reading and responsory, an Ambrosian hymn, a versicle, the Gospel Canticle, the litany, and, immediately before the dismissal, the Lord’s Prayer.

﻿9﻿Compline is limited to three psalms without refrain. ﻿10﻿After the psalmody comes the hymn for this hour, followed by a reading, a versicle, “﻿Lord, have mercy,﻿” a blessing and the dismissal.

CHAPTER 18. THE ORDER OF THE PSALMODY
﻿1﻿Each of the day hours begins with the verse, God, come to my assistance; Lord, make haste to help me (﻿Ps 69[70]:2﻿), followed by “﻿Glory be to the Father﻿” and the appropriate hymn.

﻿2﻿Then, on Sunday at Prime, four sections of ﻿Psalm 118﻿ are said. ﻿3﻿At the other hours, that is, at Terce, Sext and None, three sections of this psalm are said. ﻿4﻿On Monday three psalms are said at Prime: ﻿Psalms 1﻿, ﻿2﻿ and ﻿6﻿. ﻿5﻿At Prime each day thereafter until Sunday, three psalms are said in consecutive order as far as ﻿Psalm 19﻿. ﻿Psalms 9﻿ and ﻿17﻿ are each divided into two sections. ﻿6﻿In this way, Sunday Vigils can always begin with ﻿Psalm 20﻿.

﻿7﻿On Monday at Terce, Sext and None, the remaining nine sections of ﻿Psalm 118﻿ are said, three sections at each hour. ﻿8﻿﻿Psalm 118﻿ is thus completed in two days, Sunday and Monday. ﻿9﻿On Tuesday, three psalms are said at each of the hours of Terce, Sext and None. These are the nine psalms, ﻿119﻿ through ﻿127﻿. ﻿10﻿The same psalms are repeated at these hours daily up to Sunday. Likewise, the arrangement of hymns, readings and versicles for these days remains the same. ﻿11﻿In this way, ﻿Psalm 118﻿ will always begin on Sunday.

﻿12﻿Four psalms are sung each day at Vespers, ﻿13﻿starting with ﻿Psalm 109﻿ and ending with ﻿Psalm 147﻿, ﻿14﻿omitting the psalms in this series already assigned to other hours, namely, ﻿Psalms 117﻿ through ﻿127﻿, ﻿Psalm 133﻿ and ﻿Psalm 142﻿. ﻿15﻿All the remaining psalms are said at Vespers. ﻿16﻿Since this leaves three psalms too few, the longer ones in the series should be divided: that is, ﻿Psalms 138﻿, ﻿143﻿ and ﻿144﻿. ﻿17﻿And because ﻿Psalm 116﻿ is short, it can be joined to ﻿Psalm 115﻿. ﻿18﻿This is the order of psalms for Vespers; the rest is as arranged above: the reading, responsory, hymn, versicle and canticle.

﻿19﻿The same psalms—﻿4﻿, ﻿90﻿ and ﻿133﻿—are said each day at Compline.

﻿20﻿The remaining psalms not accounted for in this arrangement for the day hours are distributed evenly at Vigils over the seven nights of the week. ﻿21﻿Longer psalms are to be divided so that twelve psalms are said each night.

﻿22﻿Above all else we urge that if anyone finds this distribution of the psalms unsatisfactory, he should arrange whatever he judges better, ﻿23﻿provided that the full complement of one hundred and fifty psalms is by all means carefully maintained every week, and that the series begins anew each Sunday at Vigils. ﻿24﻿For monks who in a week’s time say less than the full psalter with the customary canticles betray extreme indolence and lack of devotion in their service. ﻿25﻿We read, after all, that our holy Fathers, energetic as they were, did all this in a single day. Let us hope that we, lukewarm as we are, can achieve it in a whole week.﻿*﻿

CHAPTER 19. THE DISCIPLINE OF PSALMODY﻿*﻿
﻿1﻿We believe that the divine presence is everywhere and that in every place the eyes of the Lord are watching the good and the wicked (﻿Prov 15:3﻿). ﻿2﻿But beyond the least doubt we should believe this to be especially true when we celebrate the divine office.

﻿3﻿We must always remember, therefore, what the Prophet says: Serve the Lord with fear (﻿Ps 2:11﻿), ﻿4﻿and again, Sing praise wisely (﻿Ps 46[47]:8﻿); ﻿5﻿and, In the presence of the angels I will sing to you (﻿Ps 137[138]:1﻿). ﻿6﻿Let us consider, then, how we ought to behave in the presence of God and his angels, ﻿7﻿and let us stand to sing the psalms in such a way that our minds are in harmony with our voices.

CHAPTER 20. REVERENCE IN PRAYER
﻿1﻿Whenever we want to ask some favor of a powerful man, we do it humbly and respectfully, for fear of presumption. ﻿2﻿How much more important, then, to lay our petitions before the Lord God of all things with the utmost humility and sincere devotion. ﻿3﻿We must know that God regards our purity of heart and tears of compunction, not our many words. ﻿*﻿ ﻿4﻿Prayer should therefore be short and pure, unless perhaps it is prolonged under the inspiration of divine grace.﻿*﻿ ﻿5﻿In community, however, prayer should always be brief; and when the superior gives the signal, all should rise together.

CHAPTER 21. THE DEANS OF THE MONASTERY
﻿1﻿If the community is rather large, some brothers chosen for their good repute and holy life should be made deans.﻿*﻿ ﻿2﻿They will take care of their groups of ten, managing all affairs according to the commandments of God and the orders of their abbot. ﻿3﻿The deans selected should be the kind of men with whom the abbot can confidently share the burdens of his office. ﻿4﻿They are to be chosen for virtuous living and wise teaching, not for their rank.

﻿5﻿If perhaps one of these deans is found to be puffed up with any pride, and so deserving of censure, he is to be reproved once, twice and even a third time. Should he refuse to amend, he must be removed from office﻿*﻿ ﻿6﻿and replaced by another who is worthy. ﻿7﻿We prescribe the same course of action in regard to the prior.﻿*﻿

CHAPTER 22. THE SLEEPING ARRANGEMENTS OF THE MONKS
﻿1﻿The monks are to sleep in separate beds. ﻿2﻿They receive bedding as provided by the abbot, suitable to monastic life.﻿*﻿ 

﻿3﻿If possible, all are to sleep in one place, but should the size of the community preclude this, they will sleep in groups of ten or twenty under the watchful care of seniors. ﻿4﻿A lamp must be kept burning in the room until morning.

﻿5﻿They sleep clothed, and girded with belts or cords; but they should remove their knives, lest they accidentally cut themselves in their sleep. ﻿6﻿Thus the monks will always be ready to arise without delay when the signal is given; each will hasten to arrive at the Work of God before the others, yet with all dignity and decorum. ﻿7﻿The younger brothers should not have their beds next to each other, but interspersed among those of the seniors. ﻿8﻿On arising for the Work of God, they will quietly encourage each other, for the sleepy like to make excuses.

CHAPTER 23. EXCOMMUNICATION FOR FAULTS﻿*﻿
﻿1﻿If a brother is found to be stubborn or disobedient or proud, if he grumbles or in any way despises the holy rule and defies the orders of his seniors, ﻿2﻿he should be warned twice privately by the seniors in accord with our Lord’s injunction (﻿Matt 18:15–16﻿).﻿*﻿ ﻿3﻿If he does not amend, he must be rebuked publicly in the presence of everyone.﻿*﻿ ﻿4﻿But if even then he does not reform, let him be excommunicated, provided that he understands the nature of this punishment. ﻿5﻿If however he lacks understanding, let him undergo corporal punishment.﻿*﻿

CHAPTER 24. DEGREES OF EXCOMMUNICATION
﻿1﻿There ought to be due proportion between the seriousness of a fault and the measure of excommunication or discipline. ﻿2﻿The abbot determines the gravity of faults.

﻿3﻿If a brother is found guilty of less serious faults, he will not be allowed to share the common table.﻿*﻿ ﻿4﻿Anyone excluded from the common table will conduct himself as follows: in the oratory he will not lead a psalm or a refrain nor will he recite a reading until he has made satisfaction, ﻿5﻿and he will take his meals alone, after the brothers have eaten. ﻿6﻿For instance, if the brothers eat at noon, he will eat in mid-afternoon; if the brothers eat in mid-afternoon, he will eat in the evening, ﻿7﻿until by proper satisfaction he gains pardon.

CHAPTER 25. SERIOUS FAULTS
﻿1﻿A brother guilty of a serious fault is to be excluded from both the table and the oratory.﻿*﻿ ﻿2﻿No other brother should associate or converse with him at all. ﻿3﻿He will work alone at the tasks assigned to him, living continually in sorrow and penance, pondering that fearful judgment of the Apostle: ﻿4﻿Such a man is handed over for the destruction of his flesh that his spirit may be saved on the day of the Lord (﻿1 Cor 5:5﻿). ﻿5﻿Let him take his food alone in an amount and at a time the abbot considers appropriate for him. ﻿6﻿He should not be blessed by anyone passing by, nor should the food that is given him be blessed.﻿*﻿

CHAPTER 26. UNAUTHORIZED ASSOCIATION WITH THE EXCOMMUNICATED
﻿1﻿If a brother, acting without an order from the abbot, presumes to associate in any way with an excommunicated brother, to converse with him or to send him a message,﻿*﻿ ﻿2﻿he should receive a like punishment of excommunication.

CHAPTER 27. THE ABBOT’S CONCERN FOR THE EXCOMMUNICATED
﻿1﻿The abbot must exercise the utmost care and concern for wayward brothers, because it is not the healthy who need a physician, but the sick (﻿Matt 9:12﻿). ﻿2﻿Therefore, he ought to use every skill of a wise physician and send in senpectae, that is, mature and wise brothers﻿*﻿ ﻿3﻿who, under the cloak of secrecy, may support the wavering brother, urge him to be humble as a way of making satisfaction, and console him lest he be overwhelmed by excessive sorrow (﻿2 Cor 2:7﻿). ﻿4﻿Rather, as the Apostle also says: Let love for him be reaffirmed (﻿2 Cor 2:8﻿), and let all pray for him.

﻿5﻿It is the abbot’s responsibility to have great concern and to act with all speed, discernment and diligence in order not to lose any of the sheep entrusted to him. ﻿6﻿He should realize that he has undertaken care of the sick, not tyranny over the healthy. ﻿7﻿Let him also fear the threat of the Prophet in which God says: What you saw to be fat you claimed for yourselves, and what was weak you cast aside (﻿Ezek 34:3–4﻿). ﻿8﻿He is to imitate the loving example of the Good Shepherd who left the ninety-nine sheep in the mountains and went in search of the one sheep that had strayed, ﻿9﻿So great was his compassion for its weakness that he mercifully placed it on his sacred shoulders and so carried it back to the flock (﻿Luke 15:5﻿).

CHAPTER 28. THOSE WHO REFUSE TO AMEND AFTER FREQUENT REPROOFS
﻿1﻿If a brother has been reproved frequently for any fault, or if he has even been excommunicated, yet does not amend, let him receive a sharper punishment: that is, let him feel the strokes of the rod. ﻿2﻿But if even then he does not reform, or perhaps becomes proud and would actually defend his conduct, which God forbid, the abbot should follow the procedure of a wise physician. ﻿3﻿After he has applied compresses, the ointment of encouragement, the medicine of divine Scripture, and finally the cauterizing iron of excommunication and strokes of the rod, ﻿4﻿and if he then perceives that his earnest efforts are unavailing, let him apply an even better remedy: he and all the brothers should pray for him ﻿5﻿so that the Lord, who can do all things, may bring about the health of the sick brother.﻿*﻿ ﻿6﻿Yet if even this procedure does not heal him, then finally, the abbot must use the knife and amputate. For the Apostle says: Banish the evil one from your midst (﻿1 Cor 5:13﻿); ﻿7﻿and again, If the unbeliever departs, let him depart (﻿1 Cor 7:15﻿), ﻿8﻿lest one diseased sheep infect the whole flock.

CHAPTER 29. READMISSION OF BROTHERS WHO LEAVE THE MONASTERY
﻿1﻿If a brother, following his own evil ways, leaves the monastery but then wishes to return, he must first promise to make full amends for leaving.﻿*﻿ ﻿2﻿Let him be received back, but as a test of his humility he should be given the last place. ﻿3﻿If he leaves again, or even a third time, he should be readmitted under the same conditions. After this, however, he must understand that he will be denied all prospect of return.

CHAPTER 30. THE MANNER OF REPROVING BOYS﻿*﻿
﻿1﻿Every age and level of understanding should receive appropriate treatment. ﻿2﻿Therefore, as often as boys and the young, or those who cannot understand the seriousness of the penalty of excommunication, ﻿3﻿are guilty of misdeeds, they should be subjected to severe fasts or checked with sharp strokes so that they may be healed.

CHAPTER 31. QUALIFICATIONS OF THE MONASTERY CELLARER
﻿1﻿As cellarer of the monastery, there should be chosen from the community someone who is wise, mature in conduct, temperate, not an excessive eater, not proud, excitable, offensive, dilatory or wasteful,﻿*﻿ ﻿2﻿but God-fearing, and like a father to the whole community. ﻿3﻿He will take care of everything, ﻿4﻿but will do nothing without an order from the abbot. ﻿5﻿Let him keep to his orders.

﻿6﻿He should not annoy the brothers. ﻿7﻿If any brother happens to make an unreasonable demand of him, he should not reject him with disdain and cause him distress, but reasonably and humbly deny the improper request. ﻿8﻿Let him keep watch over his own soul, ever mindful of that saying of the Apostle: He who serves well secures a good standing for himself (﻿1 Tim 3:13﻿). ﻿9﻿He must show every care and concern for the sick, children, guests and the poor, knowing for certain that he will be held accountable for all of them on the day of judgment. ﻿10﻿He will regard all utensils and goods of the monastery as sacred vessels of the altar,﻿*﻿ ﻿11﻿aware that nothing is to be neglected. ﻿12﻿He should not be prone to greed, nor be wasteful and extravagant with the goods of the monastery, but should do everything with moderation and according to the abbot’s orders.

﻿13﻿Above all, let him be humble. If goods are not available to meet a request, he will offer a kind word in reply, ﻿14﻿for it is written: A kind word is better than the best gift (﻿Sir 18:17﻿). ﻿15﻿He should take care of all that the abbot entrusts to him, and not presume to do what the abbot has forbidden. ﻿16﻿He will provide the brothers their allotted amount of food without any pride or delay, lest they be led astray. For he must remember what the Scripture says that person deserves who leads one of the little ones astray (﻿Matt 18:6﻿).

﻿17﻿If the community is rather large, he should be given helpers, that with their assistance he may calmly perform the duties of his office. ﻿18﻿Necessary items are to be requested and given at the proper times, ﻿19﻿so that no one may be disquieted or distressed in the house of God﻿*﻿.

CHAPTER 32. THE TOOLS AND GOODS OF THE MONASTERY
﻿1﻿The goods of the monastery, that is, its tools, clothing or anything else, should be entrusted to brothers whom the abbot appoints and in whose manner of life he has confidence. ﻿2﻿He will, as he sees fit, issue to them the various articles to be cared for and collected after use. ﻿3﻿The abbot will maintain a list of these, so that when the brothers succeed one another in their assigned tasks, he may be aware of what he hands out and what he receives back.﻿*﻿

﻿4﻿Whoever fails to keep the things belonging to the monastery clean or treats them carelessly should be reproved,﻿*﻿ ﻿5﻿If he does not amend, let him be subjected to the discipline of the rule.

CHAPTER 33. MONKS AND PRIVATE OWNERSHIP
﻿1﻿Above all, this evil practice must be uprooted and removed from the monastery.﻿*﻿ ﻿2﻿We mean that without an order from the abbot, no one may presume to give, receive ﻿3﻿or retain anything as his own, nothing at all—not a book, writing tablets or stylus—in short, not a single item, ﻿4﻿especially since monks may not have the free disposal even of their own bodies and wills. ﻿5﻿For their needs, they are to look to the father of the monastery, and are not allowed anything which the abbot has not given or permitted. ﻿6﻿All things should be the common possession of all, as it is written, so that no one presumes to call anything his own (﻿Acts 4:32﻿).﻿*﻿

﻿7﻿But if anyone is caught indulging in this most evil practice, he should be warned a first and a second time. ﻿8﻿If he does not amend, let him be subjected to punishment.

CHAPTER 34. DISTRIBUTION OF GOODS ACCORDING TO NEED
﻿1﻿It is written: Distribution was made to each one as he had need (﻿Acts 4:35﻿). ﻿2﻿By this we do not imply that there should be favoritism—God forbid—but rather consideration for weaknesses,﻿*﻿ ﻿3﻿Whoever needs less should thank God and not be distressed, ﻿4﻿but whoever needs more should feel humble because of his weakness, not self-important because of the kindness shown him. ﻿5﻿In this way all the members will be at peace.﻿*﻿ ﻿6﻿First and foremost, there must be no word or sign of the evil of grumbling, no manifestation of it for any reason at all. ﻿7﻿If, however, anyone is caught grumbling, let him undergo more severe discipline.

CHAPTER 35. KITCHEN SERVERS OF THE WEEK
﻿1﻿The brothers should serve one another. Consequently, no one will be excused from kitchen service unless he is sick or engaged in some important business of the monastery, ﻿2﻿for such service increases reward and fosters love. ﻿3﻿Let those who are not strong have help so that they may serve without distress, ﻿4﻿and let everyone receive help as the size of the community or local conditions warrant. ﻿5﻿If the community is rather large, the cellarer should be excused from kitchen service, and, as we have said, those should also be excused who are engaged in important business. ﻿6﻿Let all the rest serve one another in love.

﻿7﻿On Saturday the brother who is completing his work will do the washing. ﻿8﻿He is to wash the towels which the brothers use to wipe their hands and feet.﻿*﻿ ﻿9﻿Both the one who is ending his service and the one who is about to begin are to wash the feet of everyone. ﻿10﻿The utensils required for the kitchen service are to be washed and returned intact to the cellarer, ﻿11﻿who in turn issues them to the one beginning his week. In this way the cellarer will know what he hands out and what he receives back.

﻿12﻿An hour before mealtime, the kitchen workers of the week should each receive a drink and some bread over and above the regular portion,﻿*﻿ ﻿13﻿so that at mealtime, they may serve their brothers without grumbling or hardship. ﻿14﻿On solemn days, however, they should wait until after the dismissal.﻿*﻿

﻿15﻿On Sunday immediately after Lauds, those beginning as well as those completing their week of service should make a profound bow in the oratory before all and ask for their prayers.﻿*﻿ ﻿16﻿Let the server completing his week recite this verse: Blessed are you, Lord God, who have helped me and comforted me (﻿Dan 3:52﻿; ﻿Ps 85[86]:17﻿). ﻿17﻿After this verse has been said three times, he receives a blessing. Then the one beginning his service follows and says: God, come to my assistance; Lord, make haste to help me (﻿Ps 69[70]:2﻿). ﻿18﻿And all repeat this verse three times. When he has received a blessing, he begins his service.

CHAPTER 36. THE SICK BROTHERS
﻿1﻿Care of the sick must rank above and before all else, so that they may truly be served as Christ, ﻿2﻿for he said: I was sick and you visited me (﻿Matt 25:36﻿), ﻿3﻿and, What you did for one of these least brothers you did for me (﻿Matt 25:40﻿). ﻿4﻿Let the sick on their part bear in mind that they are served out of honor for God, and let them not by their excessive demands distress their brothers who serve them. ﻿5﻿Still, sick brothers must be patiently borne with, because serving them leads to a greater reward. ﻿6﻿Consequently, the abbot should be extremely careful that they suffer no neglect.

﻿7﻿Let a separate room be designated for the sick, and let them be served by an attendant who is God-fearing, attentive and concerned. ﻿8﻿The sick may take baths whenever it is advisable, but the healthy, and especially the young, should receive permission less readily. ﻿9﻿Moreover, to regain their strength, the sick who are very weak may eat meat, but when their health improves, they should all abstain from meat as usual.

﻿10﻿The abbot must take the greatest care that cellarers and those who serve the sick do not neglect them, for the shortcomings of disciples are his responsibility.

CHAPTER 37. THE ELDERLY AND CHILDREN
﻿1﻿Although human nature itself is inclined to be compassionate toward the old and the young, the authority of the rule should also provide for them.﻿*﻿ ﻿2﻿Since their lack of strength must always be taken into account, they should certainly not be required to follow the strictness of the rule with regard to food, ﻿3﻿but should be treated with kindly consideration and allowed to eat before the regular hours.﻿*﻿

CHAPTER 38. THE READER FOR THE WEEK
﻿1﻿Reading will always accompany the meals of the brothers. The reader should not be the one who just happens to pick up the book, but someone who will read for a whole week, beginning on Sunday. ﻿2﻿After Mass and Communion, let the incoming reader ask all to pray for him so that God may shield him from the spirit of vanity,﻿*﻿ ﻿3﻿Let him begin this verse in the oratory: Lord, open my lips, and my mouth shall proclaim your praise (﻿Ps 50[51]:17﻿), and let all say it three times. ﻿4﻿When he has received a blessing, he will begin his week of reading.

﻿5﻿Let there be complete silence. No whispering, no speaking—only the reader’s voice should be heard there. ﻿6﻿The brothers should by turn serve one another’s needs as they eat and drink, so that no one need ask for anything. ﻿7﻿If, however, anything is required, it should be requested by an audible signal of some kind rather than by speech. ﻿8﻿No one should presume to ask a question about the reading or about anything else, lest occasion be given [to the devil] (﻿Eph 4:27﻿; ﻿1 Tim 5:14﻿).﻿*﻿ ﻿9﻿The superior, however, may wish to say a few words of instruction.

﻿10﻿Because of holy Communion and because the fast may be too hard for him to bear, the brother who is reader for the week is to receive some diluted wine before he begins to read.﻿*﻿ ﻿11﻿Afterward he will take his meal with the weekly kitchen servers and the attendants.﻿*﻿

﻿12﻿Brothers will read and sing, not according to rank, but according to their ability to benefit their hearers.

CHAPTER 39. THE PROPER AMOUNT OF FOOD
﻿1﻿For the daily meals, whether at noon or in mid-afternoon, it is enough, we believe, to provide all tables with two kinds of cooked food because of individual weaknesses. ﻿2﻿In this way, the person who may not be able to eat one kind of food may partake of the other. ﻿3﻿Two kinds of cooked food, therefore, should suffice for all the brothers, and if fruit or fresh vegetables are available, a third dish may also be added. ﻿4﻿A generous pound of bread is enough for a day whether for only one meal or for both dinner and supper.﻿*﻿ ﻿5﻿In the latter case the cellarer will set aside one third of this pound and give it to the brothers at supper.

﻿6﻿Should it happen that the work is heavier than usual, the abbot may decide—and he will have the authority—to grant something additional, provided that it is appropriate, ﻿7﻿and that above all overindulgence is avoided, lest a monk experience indigestion. ﻿8﻿For nothing is so inconsistent with the life of any Christian as overindulgence. ﻿9﻿Our Lord says: Take care that your hearts are not weighed down with overindulgence (﻿Luke 21:34﻿).

﻿10﻿Young boys should not receive the same amount as their elders, but less, since in all matters frugality is the rule. ﻿11﻿Let everyone, except the sick who are very weak, abstain entirely from eating the meat of four-footed animals.﻿*﻿

CHAPTER 40. THE PROPER AMOUNT OF DRINK
﻿1﻿Everyone has his own gift from God, one this and another that (﻿1 Cor 7:7﻿). ﻿2﻿It is, therefore, with some uneasiness that we specify the amount of food and drink for others. ﻿3﻿However, with due regard for the infirmities of the sick, we believe that a half bottle of wine a day is sufficient for each.﻿*﻿ ﻿4﻿But those to whom God gives the strength to abstain must know that they will earn their own reward.﻿*﻿

﻿5﻿The superior will determine when local conditions, work or the summer heat indicates the need for a greater amount. He must, in any case, take great care lest excess or drunkenness creep in. ﻿6﻿We read that monks should not drink wine at all, but since the monks of our day cannot be convinced of this, let us at least agree to drink moderately, and not to the point of excess,﻿*﻿ ﻿7﻿for wine makes even wise men go astray (﻿Sir 19:2﻿).

﻿8﻿However, where local circumstances dictate an amount much less than what is stipulated above, or even none at all, those who live there should bless God and not grumble. ﻿9﻿Above all else we admonish them to refrain from grumbling.

CHAPTER 41. THE TIMES FOR THE BROTHERS’ MEALS
﻿1﻿From holy Easter to Pentecost, the brothers eat at noon and take supper in the evening. ﻿2﻿Beginning with Pentecost and continuing throughout the summer, the monks fast until mid-afternoon on Wednesday and Friday, unless they are working in the fields or the summer heat is oppressive.

﻿3﻿On the other days they eat dinner at noon. ﻿4﻿Indeed, the abbot may decide that they should continue to eat dinner at noon every day if they have work in the fields or if the summer heat remains extreme. ﻿5﻿Similarly, he should so regulate and arrange all matters that souls may be saved and the brothers may go about their activities without justifiable grumbling.

﻿6﻿From the thirteenth of September to the beginning of Lent, they always take their meal in mid-afternoon.﻿*﻿ ﻿7﻿Finally, from the beginning of Lent to Easter, they eat towards evening. ﻿8﻿ Let Vespers be celebrated early enough so that there is no need for a lamp while eating, and that everything can be finished by daylight. ﻿9﻿Indeed, at all times let supper or the hour of the fast-day meal be so scheduled that everything can be done by daylight.

CHAPTER 42. SILENCE AFTER COMPLINE
﻿1﻿Monks should diligently cultivate silence at all times, but especially at night. ﻿2﻿Accordingly, this will always be the arrangement whether for fast days or for ordinary days.﻿*﻿ ﻿3﻿When there are two meals, all the monks will sit together immediately after rising from supper. Someone should read from the Conferences or the Lives of the Fathers or at any rate something else that will benefit the hearers, ﻿4﻿but not the Heptateuch or the Books of Kings, because it will not be good for those of weak understanding to hear these writings at that hour; they should be read at other times.

﻿5﻿On fast days there is to be a short interval between Vespers and the reading of the Conferences, as we have indicated. ﻿6﻿Then let four or five pages be read, or as many as time permits. ﻿7﻿This reading period will allow for all to come together, in case any were engaged in assigned tasks. ﻿8﻿When all have assembled, they should pray Compline; and on leaving Compline, no one will be permitted to speak further. ﻿9﻿If anyone is found to transgress this rule of silence, he must be subjected to severe punishment, ﻿10﻿except on occasions when guests require attention or the abbot wishes to give someone a command, ﻿11﻿but even this is to be done with the utmost seriousness and proper restraint.

CHAPTER 43. TARDINESS AT THE WORK OF GOD OR AT TABLE
﻿1﻿On hearing the signal for an hour of the divine office, the monk will immediately set aside what he has in hand and go with utmost speed, ﻿2﻿yet with gravity and without giving occasion for frivolity, ﻿3﻿Indeed, nothing is to be preferred to the Work of God.

﻿4﻿If at Vigils anyone comes after the “﻿Glory be to the Father﻿” of ﻿Psalm 94﻿, which we wish, therefore, to be said quite deliberately and slowly, he is not to stand in his regular place in choir. ﻿5﻿He must take the last place of all, or one set apart by the abbot for such offenders, that they may be seen by him and by all, ﻿6﻿until they do penance by public satisfaction at the end of the Work of God. ﻿7﻿We have decided, therefore, that they ought to stand either in the last place or apart from the others so that the attention they attract will shame them into amending. ﻿8﻿Should they remain outside the oratory, there may be those who would return to bed and sleep, or, worse yet, settle down outside and engage in idle talk, thereby giving occasion to the Evil One (﻿Eph 4:27﻿; ﻿1 Tim 5:14﻿). ﻿9﻿ They should come inside so that they will not lose everything and may amend in the future.

﻿10﻿At the day hours the same rule applies to anyone who comes after the opening verse and the “﻿Glory be to the Father﻿” of the first psalm following it: he is to stand in the last place. ﻿11﻿Until he has made satisfaction, he is not to presume to join the choir of those praying the psalms, unless perhaps the abbot pardons him and grants an exception. ﻿12﻿Even in this case, the one at fault is still bound to satisfaction.

﻿13﻿But, if anyone does not come to table before the verse so that all may say the verse and pray and sit down at table together,﻿*﻿ ﻿14﻿and if this failure happens through the individual’s own negligence or fault, he should be reproved up to the second time. ﻿15﻿If he still does not amend, let him not be permitted to share the common table, ﻿16﻿but take his meals alone, separated from the company of all. His portion of wine should be taken away until there is satisfaction and amendment. ﻿17﻿ Anyone not present for the verse said after meals is to be treated in the same manner.

﻿18﻿No one is to presume to eat or drink before or after the time appointed. ﻿19﻿Moreover, if anyone is offered something by a superior and refuses it, then, if later he wants what he refused or anything else, he should receive nothing at all until he has made appropriate amends.

CHAPTER 44. SATISFACTION BY THE EXCOMMUNICATED
﻿1﻿Anyone excommunicated for serious faults from the oratory and from the table is to prostrate himself in silence at the oratory entrance at the end of the celebration of the Work of God.﻿*﻿ ﻿2﻿He should lie face down at the feet of all as they leave the oratory, ﻿3﻿and let him do this until the abbot judges he has made satisfaction.﻿*﻿ ﻿4﻿Next, at the bidding of the abbot, he is to prostrate himself at the abbot’s feet, then at the feet of all that they may pray for him. ﻿5﻿Only then, if the abbot orders, should he be admitted to the choir in the rank the abbot assigns. ﻿6﻿Even so, he should not presume to lead a psalm or a reading or anything else in the oratory without further instructions from the abbot. ﻿7﻿In addition, at all the hours, as the Work of God is being completed, he must prostrate himself in the place he occupies. ﻿8﻿He will continue this form of satisfaction until the abbot again bids him cease.

﻿9﻿Those excommunicated for less serious faults from the table only are to make satisfaction in the oratory for as long as the abbot orders.﻿*﻿ ﻿10﻿They do so until he gives his blessing and says: “﻿Enough.﻿”

CHAPTER 45. MISTAKES IN THE ORATORY
﻿1﻿Should anyone make a mistake in a psalm, responsory, refrain or reading, he must make satisfaction there before all. If he does not use this occasion to humble himself, he will be subjected to more severe punishment ﻿2﻿for failing to correct by humility the wrong committed through negligence. ﻿3﻿Children, however, are to be whipped for such a fault.

CHAPTER 46. FAULTS COMMITTED IN OTHER MATTERS
﻿1﻿If someone commits a fault while at any work—while working in the kitchen, in the storeroom, in serving, in the bakery, in the garden, in any craft or anywhere else—﻿*﻿ ﻿2﻿either by breaking or losing something or failing in any other way in any other place, ﻿3﻿he must at once come before the abbot and community and of his own accord admit his fault and make satisfaction. ﻿4﻿If it is made known through another, he is to be subjected to a more severe correction.

﻿5﻿When the cause of the sin lies hidden in his conscience, he is to reveal it only to the abbot or to one of the spiritual elders,﻿*﻿ ﻿6﻿who know how to heal their own wounds as well as those of others, without exposing them and making them public.﻿*﻿

CHAPTER 47. ANNOUNCING THE HOURS FOR THE WORK OF GOD
﻿1﻿It is the abbot’s care to announce, day and night, the hour for the Work of God. He may do so personally or delegate the responsibility to a conscientious brother, so that everything may be done at the proper time.

﻿2﻿Only those so authorized are to lead psalms and refrains, after the abbot according to their rank. ﻿3﻿No one should presume to read or sing unless he is able to benefit the hearers; ﻿4﻿let this be done with humility, seriousness and reverence, and at the abbot’s bidding.

CHAPTER 48. THE DAILY MANUAL LABOR﻿*﻿
﻿1﻿Idleness is the enemy of the soul. Therefore, the brothers should have specified periods for manual labor as well as for prayerful reading.﻿*﻿

﻿2﻿We believe that the times for both may be arranged as follows: ﻿3﻿From Easter to the first of October, they will spend their mornings after Prime till about the fourth hour at whatever work needs to be done.﻿*﻿ ﻿4﻿From the fourth hour until the time of Sext, they will devote themselves to reading. ﻿5﻿But after Sext and their meal, they may rest on their beds in complete silence; should a brother wish to read privately, let him do so, but without disturbing the others.﻿*﻿ ﻿6﻿They should say None a little early, about midway through the eighth hour, and then until Vespers they are to return to whatever work is necessary. ﻿7﻿They must not become distressed if local conditions or their poverty should force them to do the harvesting themselves.﻿*﻿ ﻿8﻿When they live by the labor of their hands, as our fathers and the apostles did, then they are really monks.﻿*﻿ ﻿9﻿Yet, all things are to be done with moderation on account of the fainthearted.

﻿10﻿From the first of October to the beginning of Lent, the brothers ought to devote themselves to reading until the end of the second hour. ﻿11﻿At this time Terce is said and they are to work at their assigned tasks until None. ﻿12﻿At the first signal for the hour of None, all put aside their work to be ready for the second signal. ﻿13﻿Then after their meal they will devote themselves to their reading or to the psalms.﻿*﻿

﻿14﻿During the days of Lent, they should be free in the morning to read until the third hour, after which they will work at their assigned tasks until the end of the tenth hour. ﻿15﻿During this time of Lent each one is to receive a book from the library, and is to read the whole of it straight through.﻿*﻿ ﻿16﻿These books are to be distributed at the beginning of Lent.﻿*﻿

﻿17﻿Above all, one or two seniors must surely be deputed to make the rounds of the monastery while the brothers are reading. ﻿18﻿Their duty is to see that no brother is so apathetic as to waste time or engage in idle talk to the neglect of his reading, and so not only harm himself but also distract others.﻿*﻿ ﻿19﻿If such a monk is found—God forbid—he should be reproved a first and a second time. ﻿20﻿If he does not amend, he must be subjected to the punishment of the rule as a warning to others.﻿*﻿ ﻿21﻿Further, brothers ought not to associate with one another at inappropriate times.

﻿22﻿On Sunday all are to be engaged in reading except those who have been assigned various duties. ﻿23﻿If anyone is so remiss and indolent that he is unwilling or unable to study or to read, he is to be given some work in order that he may not be idle.

﻿24﻿Brothers who are sick or weak should be given a type of work or craft that will keep them busy without overwhelming them or driving them away. ﻿25﻿The abbot must take their infirmities into account.

CHAPTER 49. THE OBSERVANCE OF LENT
﻿1﻿The life of a monk ought to be a continuous Lent. ﻿2﻿Since few, however, have the strength for this, we urge the entire community during these days of Lent to keep its manner of life most pure﻿*﻿ ﻿3﻿and to wash away in this holy season the negligences of other times. ﻿4﻿This we can do in a fitting manner by refusing to indulge evil habits and by devoting ourselves to prayer with tears, to reading, to compunction of heart and self-denial. ﻿5﻿During these days, therefore, we will add to the usual measure of our service something by way of private prayer and abstinence from food or drink, ﻿6﻿so that each of us will have something above the assigned measure to offer God of his own will with the joy of the Holy Spirit (﻿1 Thess 1:6﻿). ﻿7﻿In other words, let each one deny himself some food, drink, sleep, needless talking and idle jesting, and look forward to holy Easter with joy and spiritual longing.﻿*﻿

﻿8﻿Everyone should, however, make known to the abbot what he intends to do, since it ought to be done with his prayer and approval. ﻿9﻿Whatever is undertaken without the permission of the spiritual father will be reckoned as presumption and vainglory, not deserving a reward. ﻿10﻿Therefore, everything must be done with the abbot’s approval.

CHAPTER 50. BROTHERS WORKING AT A DISTANCE OR TRAVELING
﻿1﻿Brothers who work so far away that they cannot return to the oratory at the proper time— ﻿2﻿and the abbot determines that is the case— ﻿3﻿are to perform the Work of God where they are, and kneel out of reverence for God.

﻿4﻿So too, those who have been sent on a journey are not to omit the prescribed hours but to observe them as best they can, not neglecting their measure of service.

CHAPTER 51. BROTHERS ON A SHORT JOURNEY
﻿1﻿If a brother is sent on some errand and expects to return to the monastery that same day, he must not presume to eat outside, even if he receives a pressing invitation, ﻿2﻿unless perhaps the abbot has ordered it. ﻿3﻿Should he act otherwise, he will be excommunicated.

CHAPTER 52. THE ORATORY OF THE MONASTERY
﻿1﻿The oratory ought to be what it is called, and nothing else is to be done or stored there.﻿*﻿ ﻿2﻿After the Work of God, all should leave in complete silence and with reverence for God, ﻿3﻿so that a brother who may wish to pray alone will not be disturbed by the insensitivity of another.﻿*﻿ ﻿4﻿Moreover, if at other times someone chooses to pray privately, he may simply go in and pray, not in a loud voice, but with tears and heartfelt devotion. ﻿5﻿Accordingly, anyone who does not pray in this manner is not to remain in the oratory after the Work of God, as we have said; then he will not interfere with anyone else.

CHAPTER 53. THE RECEPTION OF GUESTS﻿*﻿
﻿1﻿All guests who present themselves are to be welcomed as Christ, for he himself will say: I was a stranger and you welcomed me (﻿Matt 25:35﻿). ﻿2﻿Proper honor must be shown to all, especially to those who share our faith (﻿Gal 6:10﻿) and to pilgrims.﻿*﻿

﻿3﻿Once a guest has been announced, the superior and the brothers are to meet him with all the courtesy of love. ﻿4﻿First of all, they are to pray together and thus be united in peace, ﻿5﻿but prayer must always precede the kiss of peace because of the delusions of the devil.

﻿6﻿All humility should be shown in addressing a guest on arrival or departure. ﻿7﻿By a bow of the head or by a complete prostration of the body, Christ is to be adored because he is indeed welcomed in them. ﻿8﻿After the guests have been received, they should be invited to pray; then the superior or an appointed brother will sit with them. ﻿9﻿The divine law is read to the guest for his instruction, and after that every kindness is shown to him.﻿*﻿ ﻿10﻿The superior may break his fast for the sake of a guest, unless it is a day of special fast which cannot be broken. ﻿11﻿The brothers, however, observe the usual fast. ﻿12﻿The abbot shall pour water on the hands of the guests, ﻿13﻿and the abbot with the entire community shall wash their feet. ﻿14﻿After the washing they will recite this verse: God, we have received your mercy in the midst of your temple (﻿Ps 47[48]:10﻿).

﻿15﻿Great care and concern are to be shown in receiving poor people and pilgrims, because in them more particularly Christ is received; our very awe of the rich guarantees them special respect.﻿*﻿

﻿16﻿The kitchen for the abbot and guests ought to be separate, so that guests—and monasteries are never without them—need not disturb the brothers when they present themselves at unpredictable hours. ﻿17﻿Each year, two brothers who can do the work competently are to be assigned to this kitchen. ﻿18﻿Additional help should be available when needed, so that they can perform this service without grumbling. On the other hand, when the work slackens, they are to go wherever other duties are assigned them. ﻿19﻿This consideration is not for them alone, but applies to all duties in the monastery; ﻿20﻿the brothers are to be given help when it is needed, and whenever they are free, they work wherever they are assigned.

﻿21﻿The guest quarters are to be entrusted to a God-fearing brother. ﻿22﻿Adequate bedding should be available there. The house of God should be in the care of wise men who will manage it wisely.

﻿23﻿No one is to speak or associate with guests unless he is bidden; ﻿24﻿however, if a brother meets or sees a guest, he is to greet him humbly, as we have said. He asks for a blessing and continues on his way, explaining that he is not allowed to speak with a guest.

CHAPTER 54. LETTERS OR GIFTS FOR MONKS
﻿1﻿In no circumstances is a monk allowed, unless the abbot says he may, to exchange letters, blessed tokens or small gifts of any kind, with his parents or anyone else, or with a fellow monk.﻿*﻿ ﻿2﻿He must not presume to accept gifts sent him even by his parents without previously telling the abbot. ﻿3﻿If the abbot orders acceptance, he still has the power to give the gift to whom he will; ﻿4﻿and the brother for whom it was originally sent must not be distressed, lest occasion be given to the devil (﻿Eph 4:27﻿; ﻿1 Tim 5:14﻿). ﻿5﻿Whoever presumes to act otherwise will be subjected to the discipline of the rule.

CHAPTER 55. THE CLOTHING AND FOOTWEAR OF THE BROTHERS
﻿1﻿The clothing distributed to the brothers should vary according to local conditions and climate,﻿*﻿ ﻿2﻿because more is needed in cold regions and less in warmer. ﻿3﻿This is left to the abbot’s discretion. ﻿4﻿We believe that for each monk a cowl and tunic will suffice in temperate regions;﻿*﻿ ﻿5﻿in winter a woolen cowl is necessary in summer a thinner or worn one; ﻿6﻿also a scapular for work, and footwear—both sandals and shoes.﻿*﻿

﻿7﻿Monks must not complain about the color or coarseness of all these articles, but use what is available in the vicinity at a reasonable cost.﻿*﻿ ﻿8﻿However, the abbot ought to be concerned about the measurements of these garments that they not be too short but fitted to the wearers. ﻿9﻿Whenever new clothing is received, the old should be returned at once and stored in a wardrobe for the poor.﻿*﻿ ﻿10﻿To provide for laundering and night wear, every monk will need two cowls and two tunics, ﻿11﻿but anything more must be taken away as superfluous. ﻿12﻿When new articles are received, the worn ones—sandals or anything old—must be returned.

﻿13﻿Brothers going on a journey should get underclothing from the wardrobe. On their return they are to wash it and give it back. ﻿14﻿Their cowls and tunics, too, ought to be somewhat better than those they ordinarily wear. Let them get these from the wardrobe before departing, and on returning put them back.

﻿15﻿For bedding the monks will need a mat, a woolen blanket and a light covering as well as a pillow.

﻿16﻿The beds are to be inspected frequently by the abbot, lest private possessions be found there. ﻿17﻿A monk discovered with anything not given him by the abbot must be subjected to very severe punishment. ﻿18﻿In order that this vice of private ownership may be completely uprooted, the abbot is to provide all things necessary:﻿*﻿ ﻿19﻿that is, cowl, tunic, sandals, shoes, belt, knife, stylus, needle, handkerchief and writing tablets. In this way every excuse of lacking some necessity will be taken away.﻿*﻿

﻿20﻿The abbot, however, must always bear in mind what is said in the Acts of the Apostles: Distribution was made to each one as he had need (﻿Acts 4:35﻿).﻿*﻿ ﻿21﻿In this way the abbot will take into account the weaknesses of the needy, not the evil will of the envious; ﻿22﻿yet in all his judgments he must bear in mind God’s retribution.

CHAPTER 56. THE ABBOT’S TABLE﻿*﻿
﻿1﻿The abbot’s table must always be with guests and travelers. ﻿2﻿Whenever there are no guests, it is within his right to invite any of the brothers he wishes.﻿*﻿ ﻿3﻿However, for the sake of maintaining discipline, one or two seniors must always be left with the brothers.

CHAPTER 57. THE ARTISANS OF THE MONASTERY
﻿1﻿If there are artisans in the monastery, they are to practice their craft with all humility, but only with the abbot’s permission. ﻿2﻿If one of them becomes puffed up by his skillfulness in his craft, and feels that he is conferring something on the monastery, ﻿3﻿he is to be removed from practicing his craft and not allowed to resume it unless, after manifesting his humility, he is so ordered by the abbot.

﻿4﻿Whenever products of these artisans are sold, those responsible for the sale must not dare to practice any fraud. ﻿5﻿Let them always remember Ananias and Sapphira, who incurred bodily death (﻿Acts 5:1–11﻿), ﻿6﻿lest they and all who perpetrate fraud in monastery affairs suffer spiritual death.

﻿7﻿The evil of avarice must have no part in establishing prices, ﻿8﻿which should, therefore, always be a little lower than people outside the monastery are able to set, ﻿9﻿so that in all things God may be glorified (﻿1 Pet 4:11﻿).

CHAPTER 58. THE PROCEDURE FOR RECEIVING BROTHERS﻿*﻿
﻿1﻿Do not grant newcomers to the monastic life an easy entry,﻿*﻿ ﻿2﻿but, as the Apostle says, Test the spirits to see if they are from God (﻿1 John 4:1﻿). ﻿3﻿Therefore, if someone comes and keeps knocking at the door, and if at the end of four or five days he has shown himself patient in bearing his harsh treatment and difficulty of entry, and has persisted in his request,﻿*﻿ ﻿4﻿then he should be allowed to enter and stay in the guest quarters for a few days. ﻿5﻿After that, he should live in the novitiate, where the novices study, eat and sleep.﻿*﻿

﻿6﻿A senior chosen for his skill in winning souls should be appointed to look after them with careful attention.﻿*﻿ ﻿7﻿The concern must be whether the novice truly seeks God and whether he shows eagerness for the Work of God, for obedience and for trials.﻿*﻿ ﻿8﻿The novice should be clearly told all the hardships and difficulties that will lead him to God.

﻿9﻿If he promises perseverance in his stability, then after two months have elapsed let this rule be read straight through to him, ﻿10﻿and let him be told: “﻿This is the law under which you are choosing to serve. If you can keep it, come in. If not, feel free to leave.﻿” ﻿11﻿If he still stands firm, he is to be taken back to the novitiate, and again thoroughly tested in all patience.﻿*﻿ ﻿12﻿After six months have passed, the rule is to be read to him, so that he may know what he is entering. ﻿13﻿If once more he stands firm, let four months go by, and then read this rule to him again. ﻿14﻿If after due reflection he promises to observe everything and to obey every command given him, let him then be received into the community. ﻿15﻿But he must be well aware that, as the law of the rule establishes, from this day he is no longer free to leave the monastery, ﻿16﻿nor to shake from his neck the yoke of the rule which, in the course of so prolonged a period of reflection, he was free either to reject or to accept. 

﻿17﻿When he is to be received, he comes before the whole community in the oratory and promises stability, fidelity to monastic life, and obedience.﻿*﻿ ﻿18﻿This is done in the presence of God and his saints to impress on the novice that if he ever acts otherwise, he will surely be condemned by the one he mocks.﻿*﻿ ﻿19﻿He states his promise in a document drawn up in the name of the saints whose relics are there, and of the abbot, who is present. ﻿20﻿The novice writes out this document himself, or if he is illiterate, then he asks someone else to write it for him, but himself puts his mark to it and with his own hand lays it on the altar. ﻿21﻿After he has put it there, the novice himself begins the verse: Receive me, Lord, as you have promised, and I shall live; do not disappoint me in my hope (﻿Ps 118[119]:116﻿). ﻿22﻿The whole community repeats the verse three times, and adds “﻿Glory be to the Father.﻿” ﻿23﻿Then the novice prostrates himself at the feet of each monk to ask his prayers, and from that very day he is to be counted as one of the community.

﻿24﻿If he has any possessions, he should either give them to the poor beforehand, or make a formal donation of them to the monastery, without keeping back a single thing for himself,﻿*﻿ ﻿25﻿well aware that from that day he will not have even his own body at his disposal.﻿*﻿ ﻿26﻿Then and there in the oratory, he is to be stripped of everything of his own that he is wearing and clothed in what belongs to the monastery.﻿*﻿ ﻿27﻿The clothing taken from him is to be put away and kept safely in the wardrobe, ﻿28﻿so that, should he ever agree to the devil’s suggestion and leave the monastery—which God forbid—he can be stripped of the clothing of the monastery before he is cast out. ﻿29﻿But that document of his which the abbot took from the altar should not be given back to him but kept in the monastery.

CHAPTER 59. THE OFFERING OF SONS BY NOBLES OR BY THE POOR
﻿1﻿If a member of the nobility offers his son to God in the monastery, and the boy himself is too young, the parents draw up the document mentioned above;﻿*﻿ ﻿2﻿then, at the presentation of the gifts, they wrap the document itself and the boy’s hand in the altar cloth. That is how they offer him.﻿*﻿

﻿3﻿As to their property, they either make a sworn promise in this document that they will never personally, never through an intermediary, nor in any way at all, nor at any time, give the boy anything or afford him the opportunity to possess anything;﻿*﻿ ﻿4﻿or else, if they are unwilling to do this and still wish to win their reward for making an offering to the monastery,﻿*﻿ ﻿5﻿they make a formal donation of the property that they want to give to the monastery, keeping the revenue for themselves, should they so desire. ﻿6﻿This ought to leave no way open for the boy to entertain any expectations that could deceive and ruin him. May God forbid this, but we have learned from experience that it can happen.

﻿7﻿Poor people do the same, ﻿8﻿but those who have nothing at all simply write the document and, in the presence of witnesses, offer their son with the gifts.

CHAPTER 60. THE ADMISSION OF PRIESTS TO THE MONASTERY
﻿1﻿If any ordained priest asks to be received into the monastery, do not agree too quickly.﻿*﻿ ﻿2﻿However, if he is fully persistent in his request, he must recognize that he will have to observe the full discipline of the rule ﻿3﻿without any mitigation, knowing that it is written: Friend, what have you come for (﻿Matt 26:50﻿)?﻿*﻿ ﻿4﻿He should, however, be allowed to stand next to the abbot, to give blessings and to celebrate Mass, provided that the abbot bids him.﻿*﻿ ﻿5﻿Otherwise, he must recognize that he is subject to the discipline of the rule, and not make any exceptions for himself, but rather give everyone an example of humility.﻿*﻿ ﻿6﻿Whenever there is question of an appointment or of any other business in the monastery, ﻿7﻿he takes the place that corresponds to the date of his entry into the community, and not that granted him out of respect for his priesthood.

﻿8﻿Any clerics who similarly wish to join the community should be ranked somewhere in the middle,﻿*﻿ ﻿9﻿but only if they, too, promise to keep the rule and observe stability.

CHAPTER 61. THE RECEPTION OF VISITING MONKS
﻿1﻿A visiting monk from far away will perhaps present himself and wish to stay as a guest in the monastery.﻿*﻿ ﻿2﻿Provided that he is content with the life as he finds it, and does not make excessive demands that upset the monastery, ﻿3﻿but is simply content with what he finds, he should be received for as long a time as he wishes. ﻿4﻿He may, indeed, with all humility and love make some reasonable criticisms or observations, which the abbot should prudently consider; it is possible that the Lord guided him to the monastery for this very purpose.

﻿5﻿If after a while he wishes to remain and bind himself to stability, he should not be refused this wish, especially as there was time enough, while he was a guest, to judge his character. ﻿6﻿But if during his stay he has been found excessive in his demands or full of faults, he should certainly not be admitted as a member of the community. ﻿7﻿Instead, he should be politely told to depart, lest his wretched ways contaminate others.

﻿8﻿If, however, he has shown that he is not the kind of man who deserves to be dismissed, let him, on his request, be received as a member of the community. ﻿9﻿He should even be urged to stay, so that others may learn from his example, ﻿10﻿because wherever we may be, we are in the service of the same Lord and doing battle for the same King. ﻿11﻿Further, the abbot may set such a man in a somewhat higher place in the community, if he sees that he deserves it. ﻿12﻿In fact, whether it is a monk or someone in the priestly or clerical orders mentioned above, the abbot has the power to set any of them above the place that corresponds to the date of his entry, if he sees that his life warrants it.﻿*﻿

﻿13﻿The abbot must, however, take care never to receive into the community a monk from another known monastery, unless the monk’s abbot consents and sends a letter of recommendation,﻿*﻿ ﻿14﻿since it is written: Never do to another what you do not want done to yourself (﻿Tob 4:16﻿).

CHAPTER 62. THE PRIESTS OF THE MONASTERY
﻿1﻿Any abbot who asks to have priest or deacon ordained should choose from his monks one worthy to exercise the priesthood.﻿*﻿ ﻿2﻿The monk so ordained must be on guard against conceit or pride, ﻿3﻿must not presume to do anything except what the abbot commands him, and must recognize that now he will have to subject himself all the more to the discipline of the rule. ﻿4﻿Just because he is a priest, he may not therefore forget the obedience and discipline of the rule, but must make more and more progress toward God.﻿*﻿

﻿5﻿He will always take the place that corresponds to the date of his entry into the monastery, ﻿6﻿except in his duties at the altar, or unless the whole community chooses and the abbot wishes to give him a higher place for the goodness of his life. ﻿7﻿Yet, he must know how to keep the rule established for deans and priors;﻿*﻿ ﻿8﻿should he presume to act otherwise, he must be regarded as a rebel, not as a priest. ﻿9﻿If after many warnings he does not improve, let the bishop too be brought in as a witness.﻿*﻿ ﻿10﻿Should he not amend even then, and his faults become notorious, he is to be dismissed from the monastery, ﻿11﻿but only if he is so arrogant that he will not submit or obey the rule.

CHAPTER 63. COMMUNITY RANK
﻿1﻿The monks keep their rank in the monastery according to the date of their entry, the virtue of their lives, and the decision of the abbot. ﻿2﻿The abbot is not to disturb the flock entrusted to him nor make any unjust arrangements, as though he had the power to do whatever he wished. ﻿3﻿He must constantly reflect that he will have to give God an account of all his decisions and actions. ﻿4﻿Therefore, when the monks come for the kiss of peace and for Communion, when they lead psalms or stand in choir, they do so in the order decided by the abbot or already existing among them.﻿*﻿ ﻿5﻿Absolutely nowhere shall age automatically determine rank. ﻿6﻿Remember that Samuel and Daniel were still boys when they judged their elders (﻿1 Sam 3﻿; ﻿Dan 13:44–62﻿). ﻿7﻿Therefore, apart from those mentioned above whom the abbot has for some overriding consideration promoted, or for a specific reason demoted, all the rest should keep to the order of their entry. ﻿8﻿For example, someone who came to the monastery at the second hour of the day must recognize that he is junior to someone who came at the first hour, regardless of age or distinction. ﻿9﻿Boys, however, are to be disciplined in everything by everyone.

﻿10﻿The younger monks, then, must respect their seniors, and the seniors must love their juniors.﻿*﻿ ﻿11﻿When they address one another, no one should be allowed to do so simply by name; ﻿12﻿rather, the seniors call the younger monks “﻿brother﻿” and the younger monks call their seniors nonnus, which is translated as “﻿venerable father.﻿”﻿*﻿ ﻿13﻿But the abbot, because we believe that he holds the place of Christ, is to be called “﻿lord﻿” and “﻿abbot,﻿” not for any claim of his own, but out of honor and love for Christ.﻿*﻿ ﻿14﻿He, for his part, must reflect on this, and in his behavior show himself worthy of such honor.

﻿15﻿Wherever brothers meet, the junior asks his senior for a blessing. ﻿16﻿When an older monk comes by, the younger rises and offers him a seat, and does not presume to sit down unless the older bids him.﻿*﻿ ﻿17﻿In this way, they do what the words of Scripture say: They should each try to be the first to show respect to the other (﻿Rom 12:10﻿).﻿*﻿

﻿18﻿In the oratory and at table, small boys and youths are kept in rank and under discipline.﻿*﻿ ﻿19﻿Outside or anywhere else, they should be supervised and controlled until they are old enough to be responsible.﻿*﻿

CHAPTER 64. THE ELECTION OF AN ABBOT
﻿1﻿In choosing an abbot, the guiding principle should always be that the man placed in office be the one selected either by the whole community acting unanimously in the fear of God, or by some part of the community, no matter how small, which possesses sounder judgment.﻿*﻿ ﻿2﻿Goodness of life and wisdom in teaching must be the criteria for choosing the one to be made abbot, even if he is the last in community rank.

﻿3﻿May God forbid that a whole community should conspire to elect a man who goes along with its own evil ways. But if it does, ﻿4﻿and if the bishop of the diocese or the abbots or Christians in the area come to know of these evil ways to any extent, ﻿5﻿they must block the success of this wicked conspiracy, and set a worthy steward in charge of God’s house.﻿*﻿ ﻿6﻿They may be sure that they will receive a generous reward for this, if they do it with pure motives and zeal for God’s honor. Conversely, they may be equally sure that to neglect to do so is sinful.

﻿7﻿Once in office, the abbot must keep constantly in mind the nature of the burden he has received, and remember to whom he will have to give an account of his stewardship (﻿Luke 16:2﻿).﻿*﻿ ﻿8﻿Let him recognize that his goal must be profit for the monks, not preeminence for himself.﻿*﻿ ﻿9﻿He ought, therefore, to be learned in divine law, so that he has a treasury of knowledge from which he can bring out what is new and what is old (﻿Matt 13:52﻿). He must be chaste, temperate and merciful.﻿*﻿ ﻿10﻿He should always let mercy triumph over judgment (﻿Jas 2:13﻿) so that he too may win mercy.﻿*﻿ ﻿11﻿He must hate faults but love the brothers. ﻿12﻿When he must punish them, he should use prudence and avoid extremes; otherwise, by rubbing too hard to remove the rust, he may break the vessel.﻿*﻿﻿*﻿ ﻿13﻿He is to distrust his own frailty and remember not to crush the bruised reed (﻿Isa 42:3﻿). ﻿14﻿By this we do not mean that he should allow faults to flourish, but rather, as we have already said, he should prune them away with prudence and love as he sees best for each individual. ﻿15﻿Let him strive to be loved rather than feared.﻿*﻿

﻿16﻿Excitable, anxious, extreme, obstinate, jealous or oversuspicious he must not be. Such a man is never at rest. ﻿17﻿Instead, he must show forethought and consideration in his orders, and whether the task he assigns concerns God or the world, he should be discerning and moderate,﻿*﻿ ﻿18﻿bearing in mind the discretion of holy Jacob, who said: If I drive my flocks too hard, they will all die in a single day (﻿Gen 33:13﻿). ﻿19﻿Therefore, drawing on this and other examples of discretion, the mother of virtues, he must so arrange everything that the strong have something to yearn for and the weak nothing to run from.﻿*﻿

﻿20﻿He must, above all, keep this rule in every particular, ﻿21﻿so that when he has ministered well he will hear from the Lord what that good servant heard who gave his fellow servants grain at the proper time: ﻿22﻿I tell you solemnly, he said, he sets him over all his possessions (﻿Matt 24:47﻿).

CHAPTER 65. THE PRIOR OF THE MONASTERY
﻿1﻿Too often in the past, the appointment of a prior has been the source of serious contention in monasteries.﻿*﻿ ﻿2﻿Some priors, puffed up by the evil spirit of pride and thinking of themselves as second abbots, usurp tyrannical power and foster contention and discord in their communities. ﻿3﻿This occurs especially in monasteries where the same bishop and the same abbots appoint both abbot and prior. ﻿*﻿ ﻿4﻿It is easy to see what an absurd arrangement this is, because from the very first moment of his appointment as prior he is given grounds for pride, ﻿5﻿as his thoughts suggest to him that he is exempt from his abbot’s authority. ﻿6﻿“﻿After all, you were made prior by the same men who made the abbot.﻿”

﻿7﻿This is an open invitation to envy, quarrels, slander, rivalry, factions and disorders of every kind,﻿*﻿ ﻿8﻿with the result that, while abbot and prior pursue conflicting policies, their own souls are inevitably endangered by this discord; ﻿9﻿and at the same time the monks under them take sides and so go to their ruin. ﻿10﻿The responsibility for this evil and dangerous situation rests on the heads of those who initiated such a state of confusion.

﻿11﻿For the preservation of peace and love we have, therefore, judged it best for the abbot to make all decisions in the conduct of his monastery. ﻿12﻿If possible, as we have already established, the whole operation of the monastery should be managed through deans under the abbot’s direction. ﻿13﻿Then, so long as it is entrusted to more than one, no individual will yield to pride. ﻿14﻿But if local conditions call for it, or the community makes a reasonable and humble request, and the abbot judges it best, ﻿15﻿then let him, with the advice of God-fearing brothers, choose the man he wants and himself make him his prior. ﻿16﻿The prior for his part is to carry out respectfully what his abbot assigns to him, and do nothing contrary to the abbot’s wishes or arrangements, ﻿17﻿because the more he is set above the rest, the more he should be concerned to keep what the rule commands.

﻿18﻿If this prior is found to have serious faults, or is led astray by conceit and grows proud, or shows open contempt for the holy rule, he is to be warned verbally as many as four times.﻿*﻿ ﻿19﻿If he does not amend, he is to be punished as required by the discipline of the rule.﻿*﻿ ﻿20﻿Then, if he still does not reform, he is to be deposed from the rank of prior and replaced by someone worthy. ﻿21﻿If after all that, he is not a peaceful and obedient member of the community, he should even be expelled from the monastery. ﻿22﻿Yet the abbot should reflect that he must give God an account of all his judgments, lest the flames of jealousy or rivalry sear his soul.

CHAPTER 66. THE PORTER OF THE MONASTERY﻿*﻿
﻿1﻿At the door of the monastery, place a sensible old man who knows how to take a message and deliver a reply, and whose age keeps him from roaming about.﻿*﻿ ﻿2﻿This porter will need a room near the entrance so that visitors will always find him there to answer them. ﻿3﻿As soon as anyone knocks, or a poor man calls out, he replies, “﻿Thanks be to God﻿” or “﻿Your blessing, please﻿”;﻿*﻿ ﻿4﻿then, with all the gentleness that comes from the fear of God, he provides a prompt answer with the warmth of love.﻿*﻿ ﻿5﻿Let the porter be given one of the younger brothers if he needs help.

﻿6﻿The monastery should, if possible, be so constructed that within it all necessities, such as water, mill and garden are contained, and the various crafts are practiced.﻿*﻿ ﻿7﻿Then there will be no need for the monks to roam outside, because this is not at all good for their souls.﻿*﻿

﻿8﻿We wish this rule to be read often in the community, so that none of the brothers can offer the excuse of ignorance.﻿*﻿

CHAPTER 67. BROTHERS SENT ON A JOURNEY
﻿1﻿Brothers sent on a journey will ask the abbot and community to pray for them. ﻿2﻿All absent brothers should always be remembered at the closing prayer of the Work of God. ﻿3﻿When they come back from a journey, they should, on the very day of their return, lie face down on the floor of the oratory at the conclusion of each of the customary hours of the Work of God. ﻿4﻿They ask the prayers of all for their faults, in ease they may have been caught off guard on the way by seeing some evil thing or hearing some idle talk.

﻿5﻿No one should presume to relate to anyone else what he saw or heard outside the monastery, because that causes the greatest harm. ﻿6﻿If anyone does so presume, he shall be subjected to the punishment of the rule. ﻿7﻿So too shall anyone who presumes to leave the enclosure of the monastery, or go anywhere, or do anything at all, however small, without the abbot’s order.﻿*﻿

CHAPTER 68. ASSIGNMENT OF IMPOSSIBLE TASKS TO A BROTHER
﻿1﻿A brother may be assigned a burdensome task or something he cannot do. If so, he should, with complete gentleness and obedience, accept the order given him. ﻿*﻿ ﻿2﻿Should he see, however, that the weight of the burden is altogether too much for his strengh, then he should choose the appropriate moment and explain patiently to his superior the reasons why he cannot perform the task. ﻿3﻿This he ought to do without pride, obstinacy or refusal. ﻿4﻿If after the explanation the superior is still determined to hold to his original order, then the junior must recognize that this is best for him. ﻿5﻿Trusting in God’s help, he must in love obey.

CHAPTER 69. THE PRESUMPTION OF DEFENDING ANOTHER IN THE MONASTERY
﻿1﻿Every precaution must be taken that one monk does not presume in any circumstance to defend another in the monastery or to be his champion, ﻿2﻿even if they are related by the closest ties of blood. ﻿3﻿In no way whatsoever shall the monks presume to do this, because it can be a most serious source and occasion of contention. ﻿4﻿Anyone who breaks this rule is to be sharply restrained.

CHAPTER 70. THE PRESUMPTION OF STRIKING ANOTHER MONK AT WILL
﻿1﻿In the monastery every occasion for presumption is to be avoided,﻿*﻿ ﻿2﻿and so we decree that no one has the authority to excommunicate or strike any of his brothers unless he has been given this power by the abbot. ﻿3﻿Those who sin should be reprimanded in the presence of all, that the rest may fear (﻿1 Tim 5:20﻿). ﻿4﻿Boys up to the age of fifteen should, however, be carefully controlled and supervised by everyone, ﻿5﻿provided that this too is done with moderation and common sense.

﻿6﻿If a brother, without the abbot’s command, assumes any power over those older or, even in regard to boys, flares up and treats them unreasonably, he is to be subjected to the discipline of the rule. ﻿7﻿After all, it is written: Never do to another what you do not want done to yourself (﻿Tob 4:16﻿).

CHAPTER 71. MUTUAL OBEDIENCE
﻿1﻿Obedience is a blessing to be shown by all, not only to the abbot but also to one another as brothers, ﻿2﻿since we know that it is by this way of obedience that we go to God. ﻿3﻿Therefore, although orders of the abbot or of the priors appointed by him take precedence, and no unofficial order may supersede them,﻿*﻿ ﻿4﻿in every other instance younger monks should obey their seniors with all love and concern. ﻿5﻿Anyone found objecting to this should be reproved.﻿*﻿

﻿6﻿If a monk is reproved in any way by his abbot or by one of his seniors, even for some very small matter, ﻿7﻿or if he gets the impression that one of his seniors is angry or disturbed with him, however slightly, ﻿8﻿he must, then and there without delay, cast himself on the ground at the other’s feet to make satisfaction, and lie there until the disturbance is calmed by a blessing. ﻿9﻿Anyone who refuses to do this should be subjected to corporal punishment or, if he is stubborn, should be expelled from the monastery.

CHAPTER 72. THE GOOD ZEAL OF MONKS﻿*﻿
﻿1﻿Just as there is a wicked zeal of bitterness which separates from God and leads to hell,﻿*﻿ ﻿2﻿so there is a good zeal which separates from evil and leads to God and everlasting life.﻿*﻿ ﻿3﻿This, then, is the good zeal which monks must foster with fervent love: ﻿4﻿They should each try to be the first to show respect to the other (﻿Rom 12:10﻿), ﻿5﻿supporting with the greatest patience one another’s weaknesses of body or behavior,﻿*﻿ ﻿6﻿and earnestly competing in obedience to one another. ﻿7﻿No one is to pursue what he judges better for himself, but instead, what he judges better for someone else.﻿*﻿ ﻿8﻿To their fellow monks they show the pure love of brothers;﻿*﻿ ﻿9﻿to God, loving fear;﻿*﻿ ﻿10﻿to their abbot, unfeigned and humble love. ﻿11﻿Let them prefer nothing whatever to Christ, ﻿12﻿and may he bring us all together to everlasting life.﻿*﻿

CHAPTER 73. THIS RULE ONLY A BEGINNING OF PERFECTION﻿*﻿
﻿1﻿The reason we have written this rule is that, by observing it in monasteries, we can show that we have some degree of virtue and the beginnings of monastic life.﻿*﻿ ﻿2﻿But for anyone hastening on to the perfection of monastic life, there are the teachings of the holy Fathers, the observance of which will lead him to the very heights of perfection.﻿*﻿ ﻿3﻿What page, what passage of the inspired books of the Old and New Testaments is not the truest of guides for human life? ﻿4﻿What book of the holy catholic Fathers does not resoundingly summon us along the true way to reach the Creator? ﻿5﻿Then, besides the Conferences of the Fathers, their Institutes and their Lives, there is also the rule of our holy father Basil.﻿*﻿ ﻿6﻿For observant and obedient monks, all these are nothing less than tools for the cultivation of virtues; ﻿7﻿but as for us, they make us blush for shame at being so slothful, so unobservant, so negligent. ﻿8﻿Are you hastening toward your heavenly home? Then with Christ’s help, keep this little rule that we have written for beginners.﻿*﻿ ﻿9﻿After that, you can set out for the loftier summits of the teaching and virtues we mentioned above, and under God’s protection you will reach them. Amen.﻿*﻿


 

RB Rule of Benedict


Title: “﻿The Rule of Saint Benedict﻿” (Regula Sancti Benedicti): The original or proper title of the ﻿RB﻿ remains uncertain. H. Brechter ﻿“﻿Zum authentischen Titel der Regel des heiligen Benedikt﻿” ﻿SMGBO﻿ 55 (1937) 157–229﻿, argued for Regula Benedicti or Sancti Benedicti sancta regula. Numerous variations occur in the manuscripts. Codex Sangallensis 914 gives: In nomine Domini nostri Iesu Christi incipit prologus regulae patris eximii beati Benedicti, which can hardly have been original. The commonly used title, Regula Monachorum, probably derives from Gregory the Great (﻿Greg. dial. 2,36﻿). J. McCann, ﻿The Rule of Saint Benedict (1929; rpt. Westwood, Conn.: Greenwood Press 1972) n.1﻿, considers this evidence for its originality.


Prologue: Most of the Prologue (vv. ﻿5–45﻿, ﻿50﻿) is taken almost word for word from the fourth section of the Introduction to ﻿RM﻿, specifically ﻿RM﻿’s commentary on ﻿Pss 33(34)﻿ and ﻿14(15)﻿. (On the possible origin of this material in baptismal catechesis, see ﻿de Vogüé 4.42–48﻿.) This is likewise true of the major portion of ﻿RB﻿ ﻿1–7﻿, which is taken from ﻿RM﻿ ﻿1–10﻿. This fact accounts for the unity of style and content that has often been observed in ﻿RB﻿ ﻿Prologue through ch. 7﻿. In both rules, these sections deal with fundamental aspects of the spiritual life such as obedience and humility, in contrast to the more detailed directions for the organization of daily life that follow. For a more extended discussion of the relationship of ﻿RB﻿ and ﻿RM﻿, see the ﻿Introduction, pp. 79–96﻿.


Prol.1 “﻿Listen﻿” (Obsculta): Ausculta is the spelling of the oldest extant manuscript of ﻿RB﻿, Oxford Hatton 48, while obsculta is the spelling of Codex Sangallensis 914. Most modern editors have preferred obsculta as more authentic. For a more extended discussion of the text types represented by these two manuscripts, see the ﻿Introduction, pp. 102–111﻿.


The mode of address represented by the opening words of ﻿RB﻿, “﻿Listen carefully, my son,﻿” no doubt intentionally echoes that to be found in the wisdom tradition of the Old Testament (cf. ﻿Prov 1:8﻿; ﻿4:1﻿, ﻿10﻿, ﻿20﻿; ﻿6:20﻿). These opening words, which set the “﻿wisdom﻿” tone of ﻿RB﻿, seem to be related to the key notion of the monastery as a “﻿school for the Lord’s service﻿” (see note on Prol. ﻿45﻿﻿*﻿ below). The ﻿RB﻿ can certainly be viewed as a compendium of practical wisdom for living the monastic life. On the ﻿RB﻿ as “﻿wisdom literature,﻿” see the ﻿Introduction, pp. 145–147﻿. The opening words also bear a strong resemblance to ﻿Ps 44 (45):11﻿, which is used as the beginning of ﻿Hier. epist. 22﻿. See Thematic Index: ﻿listening﻿.


“﻿my son﻿” (o fili): Although the Latin text does not contain the personal pronoun, the sense of intimacy evoked here has led most translators to write: “﻿my son.﻿” This may be due to the influence of Proverbs as well. At any rate, it has become a solidly established convention of modern-language translations of ﻿RB﻿. While the number of addressees (one or many) varies in the Prologue, especially in quotations from ﻿RM﻿ and Scripture, the verses proper to ﻿RB﻿ (﻿1–4﻿, ﻿46–49﻿) are directed to only one person.


“﻿the master’s instructions﻿” (praecepta magistri): Although some commentators have thought the “﻿master﻿” here to be Christ or the Holy Spirit rather than the author of the ﻿RB﻿, there seems to be no compelling reason to interpret it this way. Elsewhere in ﻿RB﻿ (﻿2.24﻿; ﻿3.6﻿; ﻿5.9﻿; ﻿6.6﻿) the term is applied to the abbot or superiors generally. It is also possible, though not provable, that the word contains an allusion to ﻿RM﻿, from which so much of this portion of ﻿RB﻿ is derived. The ﻿RM﻿ regularly begins each chapter with: Respondit Dominus per magistrum (the Lord has replied through the Master). Thus the author of ﻿RB﻿ would not be guilty of innovation in applying the title to himself. Both ﻿RB﻿ (﻿2.2﻿; ﻿63.13﻿) and ﻿RM﻿ (﻿2.2﻿) regard the abbot as holding the place of Christ.


Prol.2 “﻿obedience … disobedience﻿” (oboedientiae … inoboedientiae): There seems to be an allusion here to the Adam-Christ typology of ﻿Rom 5:19﻿. See also ﻿Phil 2:8﻿. See B. Steidle “﻿Per oboedientiae laborem … per inoboedientiae desidiam. Zu ﻿Prolog 2﻿ der Regel St. Benedikts﻿” ﻿EA﻿ 53 (1977) 428–435; 54 (1978) 200–216: 280–285.


Prol.3 “﻿own will﻿” (propriis voluntatibus): When used in the plural, as here, this phrase refers to the particular promptings or suggestions of will. The human will is not considered evil in itself, but the renunciation of one’s own particular desires is undertaken in imitation of Jesus, as multiple citations in ﻿RB﻿ ﻿5.13﻿ and ﻿7.12–32﻿ make clear. A given desire can be good, as is evident from ﻿61.5﻿. See note on 5.7﻿*﻿ and Thematic Index: ﻿Will﻿.


“﻿to do battle … for﻿” (militaturus): The words militia and militate by this time refer to both military, and civil service; see ﻿de Vogüé 7.53–59﻿, especially note 63, and C. Mohrmann in Philibert Schmitz, ﻿Sancti Benedicti Regula Monachorum (Maredsous: Éditions de l’Abbaye 1955) pp. 30–31﻿ and E. Manning ﻿“﻿La signification de ‘﻿militare-militia-miles﻿’ dans la Règle de Saint Benoît﻿” ﻿RBén﻿ 72 (1962) 135–138﻿. Military metaphors for the spiritual life recur throughout ﻿RB﻿, both in borrowings from ﻿RM﻿ and in original passages, and are indeed a commonplace already in the New Testament (see ﻿Eph 6:10–17﻿; ﻿1 Thess 5:8﻿; ﻿1 Tim 1:18﻿; ﻿6:12﻿; ﻿2 Tim 2:3–4﻿) and in Hellenistic philosophy: see H. Emonds “﻿Geistlicher Kriegsdienst. Der Topos der militia spiritualis in der antiken Philosophie﻿” Heilige Überlieferung: Festgabe I. Herwegen, ed. ﻿O. Casel (Münster: Aschendorff 1938) pp. 21–50﻿. ﻿RB﻿ uses the image to depict the monastic life as service of Christ, the present Lord and King. See Thematic Index: ﻿christ﻿ and ﻿service﻿, as spiritual combat.


Prol.4 ‘﻿you begin a good work﻿’ (inchoas bonum): The semi-Pelagians of the fifth and sixth centuries (Faustus of Riez in particular) overstressed personal initiative in the economy of salvation. St. Benedict carefully joins work and prayer at the beginning of monastic life. However, it has been argued that here, as well as in ﻿Prol.21﻿, ﻿Prol.35﻿ and ﻿Prol.41﻿, the ﻿RB﻿ may be open to a semi-Pelagian interpretation. For further discussion see Cipriano Vagaggini “﻿﻿La posizione di S. Benedetto nella questione Semipelagiana﻿” ﻿StA﻿ 18–19 (1947) 17–83﻿ and Basilius Steidle, Die Regel St. Benedikts (Beuron: Beuroner Kunstverlag 1952) pp. 54, n. 4; 55, n. 6; 58, n. 12; 59, n. 13 and 144–145.


Prol.5 “﻿grieve﻿” (contristari): ﻿RB﻿ uses this word mostly of the relationships of the brothers among themselves. See Thematic Index: ﻿joy﻿, Antithesis: Grief.


Prol.9 “﻿the light that comes from God﻿” (deificum lumen): The light is Sacred Scripture (see ﻿de Vogüé 2.415, n. 9﻿). The Latin words deificum and attonitis, as McCann notes (The Rule of Saint Benedict, n. 3﻿3﻿), are strong words which, as is common enough in informal usage, have lost much of their original strength.


“﻿every day calls out﻿” (cotidie clamans): There is reference here to the daily use of ﻿Ps 94(95)﻿ as the Invitatory (see ﻿RB﻿ ﻿9.3﻿). This phrase is taken from ﻿RM﻿, which also uses ﻿Ps 94﻿ as the Invitatory.


Prol.12 “﻿Come and listen to me, sons﻿” (Venite, filii, audite me): ﻿Prol. 12–18﻿ cites and comments upon ﻿Ps 33(34):12–16﻿. The psalm is understood to mean that Christ is calling out and inviting men. This supposes that the “﻿Lord﻿” of the psalm is Christ, and that the psalm is prayed to him as God. This view, which is frequent in the ﻿RB﻿, is often found in the early Church; the earliest example of it, which also concerns ﻿Ps 33:12﻿, can be found in ﻿Clem. ad Cor. 22,1–8﻿. This usage derives from the conviction that Christ is the fulfillment of the Old Testament: since the title Kyrios is conferred upon him, the Kyrios of the Old Testament can be understood as Christ already present. This view was propagated by Origen, in whose exegesis Christ is discovered speaking through the Old Testament under the veil of symbols. His exegesis was particularly influential in monastic circles, where the practice of praying to Christ was very common. See B. Fischer ﻿“﻿Le Christ dans les Psaumes. La dévotion aux Psaumes clans l’Église des Martyrs﻿” La Maison-Dieu 27 (1951) 86–113﻿: F. Vandenbroucke, Les Psaumes, le Christ et Nous, 2nd ed. (Louvain: Mont-César 1965); also ﻿Appendix 2, pp. 360–363﻿.


Prol.13 “﻿life﻿” (vitae): See Thematic Index: ﻿life﻿.


Prol.14 “﻿to him﻿” (cui): The antecedent could be either multitudine populi or operarium.


Prol.16 “﻿you﻿” (tu): English conceals that the pronoun is singular here but plural in v. ﻿18﻿. Though no doubt the shift is partly due to the quotation, it may also suggest that to God’s individual call each must first make an individual response, and then our individual responses bind us together as a community of those seeking God.


“﻿God﻿” (Deus): The word Deus in the context of vv. ﻿14–17﻿ appears to refer to Christ. The ﻿RB﻿ uses the words Dominus and Deus sometimes to refer to Christ, sometimes to God in general. For more extended discussion of this, see A. Borias ﻿“﻿Dominus et Deus dans la Règle de Saint Benoît﻿” ﻿RBén﻿ 79 (1969) 414–423﻿. See Thematic Index: ﻿god﻿.


Prol.17 “﻿peace﻿” (pacem): Peace is one of the goals of monastic life. See Thematic Index: ﻿peace﻿.


Prol.21 “﻿Clothed﻿” (Succinctis … lumbis): The words here rendered as “﻿clothed﻿” have been traditionally and more literally translated as “﻿with our loins girded.﻿” They probably are an allusion to ﻿Eph 6:14–16﻿, where the words “﻿faith﻿” and “﻿gospel﻿” are also to be found. For the notion of the Gospel as our guide, see A. de Vogüé ﻿“﻿Per ducatum Evangelii﻿” ﻿CollCist﻿ 35 (1973) 186–198﻿.


“﻿to see him﻿” (eum … videre): In the context of the preceding verse, the pronoun eum would seem to refer to Christ (see note on “﻿God﻿” in v. ﻿16﻿ above). However, in the context of the quotation from ﻿1 Thess 2:12﻿ that follows, it would refer to God generally or to the Father, since theos in the New Testament usage usually designates the Father. Moreover, the phrase “﻿to see God﻿” inevitably evokes ﻿Matt 5:8﻿ and the monastic quest for purity of heart as well as the speculation on the goal of contemplation in earlier monastic literature. See ﻿Introduction, pp. 34–40﻿.


Prol.22 “﻿tent﻿” (tabernaculo): In ﻿RB﻿ this word, taken from ﻿Ps 14 (15):1﻿, occurs only in the Prologue in this verse and in vv. ﻿23﻿, ﻿24﻿, and ﻿39﻿. The word evokes Israel’s years of camping in the desert, the feast of Tabernacles (﻿Lev 23:33﻿) and especially (in the Vulgate) the solemn formulation of the covenant in ﻿Lev 26:11﻿.


Prol.25 “﻿he says﻿” (dicens): The present participle is used not infrequently in ﻿RB﻿ in a way that disregards the structure of the sentence.


“﻿just﻿” (iustitiam): iustitia (for Hebrew sedek) has a wide range of meanings in Scripture: justice, observance of the law, holiness, God’s just ways or decrees. Its translation poses a problem, since “﻿justice﻿” is not used in normal English in the sense of doing what is right, and the other traditional translation, “﻿righteousness,﻿” now sounds archaic as well as having unpleasant connotations. Yet iustitia and its translation as “﻿justice﻿” or “﻿just﻿” has a long history and many resonances. It recurs in ﻿2.5﻿, ﻿9﻿, ﻿14﻿, ﻿19﻿, ﻿35﻿; ﻿4.33﻿; ﻿16.5﻿ and in the title of ch. ﻿73﻿. See Thematic Index: ﻿justice﻿.


Prol.28 “﻿He has foiled the evil one …﻿” (qui malignum diabolum aliqua suadentem sibi, cum ipsa suasione sua a conspectibus cordis sui respuens, deduxit ad nihilum): It is clear from a comparison with the Latin of ﻿Ps 14 (15):4﻿ (ad nihilum deductus est in conspectu eius malignus) that the first half of ﻿Prol.28﻿ is ingeniously built upon the latter, thus continuing the citations of ﻿Ps 14﻿ begun in ﻿Prol.23﻿ and continued in ﻿25–27﻿. For the use of ﻿Ps 14﻿ here, see B. Egli, Die vierzehnte Psalm im Prolog der Regel des heiligen Benedikt: Eine patrologischmonastische Studie (Sarnen: Buchdruckerei Louis Ehrli & Cie 1962).


“﻿dashed them against Christ﻿” (allisit ad Christum): For an explanation of the chain of associations involved in this allegorical interpretation of ﻿Ps 136 (137):9﻿, see ﻿Appendix 6, p. 475﻿. The interpretation may be found in the allusion to the same verse in ﻿RB﻿ ﻿4.50﻿.


Prol.31 “﻿grace﻿” (Gratia): See Thematic Index: ﻿grace﻿.


Prol.35 “﻿With this conclusion﻿” (Haec complens): Haec could be interpreted as an external accusative referring to the whole series of admonitions drawn from Scripture thus far in the Prologue. It seems more likely, however, that it is to be taken as an internal accusative: “﻿with this conclusion.﻿” The “﻿conclusion﻿” alluded to would then be the preceding verses, which form part of the conclusion of the Sermon on the Mount (﻿Matt 7:24–25﻿) and which in the context of the Prologue are the last of the series of admonitions drawn from Scripture. These words (haec complens) are, however, taken from ﻿RM﻿, where they conclude a much longer prologue (and the Thema), including a lengthy commentary on the Lord’s Prayer, which is, of course, also to be found in the Sermon on the Mount.


Prol.37 “﻿patience﻿” (patientia): This is the only place in ﻿RB﻿ where patientia is used of God. Elsewhere (e.g., ﻿Prol.50﻿) it, as well as patiens and patienter, applies to us. Here it is contained in the quotation from ﻿Rom 2:4﻿. See Thematic Index: ﻿paschal mystery﻿.


Prol.39 “﻿but only if we fulfill the obligations of those who live there﻿” (sed si compleamus habitatoris officium): The Latin here is elliptical. The sense seems to be, “﻿we have heard the instruction for living there (and now have a chance of making our home where the Lord lives), but only if we fulfill the obligations of those who live there.﻿” Many manuscripts of ﻿RB﻿ do in fact interpolate a phrase to this effect. See Hanslik, ad loc.


Prol.40 “﻿for the battle of holy obedience﻿” (sanctae … oboedientiae militanda): The form of the verb is equivalent to militatura. See C. Mohrmann ﻿“﻿La Latinité de Saint Benoît﻿” Études sur le Latin des Chrétiens, I (Rome: Edizioni di Storia e Letteratura 1958) p. 419﻿, and McCann, The Rule of Saint Benedict, n. 10﻿10﻿.As in ﻿Prol.3﻿, the image of military and civil service refers to the labor of obedience. See note to ﻿Prol. 3﻿﻿*﻿ above. The “﻿battle of holy obedience﻿” means the “﻿battle for holy obedience,﻿” i.e., the struggle to achieve obedience. One might compare this with the phrase “﻿civil rights struggle,﻿” which means, of course, “﻿struggle for civil rights.﻿” Other interpreters, however, understand it to mean that obedience itself is the battle for which we must prepare.


Prol.41 “﻿to us﻿” (in nos): The use of the accusative (instead off in nobis) provides a very clear example of the tendency of the accusative to take over the functions of the other cases.


“﻿let us ask …﻿” (rogemus Dominum ut gratiae suae iubeat …): Another possible translation would be: “﻿let us ask the Lord to command the help of his grace to supply it.﻿” See ﻿de Vogüé, 1.423﻿, n. 41 and ﻿La Règle du Maître, 1.325, n.41﻿.


Prol. 44 “﻿run﻿” (currendum): This verb is used four times in the Prologue, in vv. ﻿13﻿, ﻿22﻿, ﻿44﻿, and ﻿49﻿. All usages, except the last, are taken from ﻿RM﻿. In vv. ﻿13﻿ and ﻿44﻿, there is an allusion to ﻿John 12:35﻿, where the verb in the Vulgate is ambulate (walk). The image of “﻿running﻿” may derive from elsewhere in the New Testament, e.g., ﻿2 Tim 4:7﻿.


Prol.45“﻿a school for the Lord’s service﻿” (dominici schola servitii): In this noble and often quoted phrase, a school “﻿for﻿” rather than “﻿of﻿” seems best to catch the idea that the monastery is a place where the monks both learn how to serve the Lord and actually do so. In the Latin of this period, schola could mean not only a place where instruction was received but the group receiving instruction as well as, more generally, a vocational corporation (such as a guild) of people devoted to a common craft or service. A similar usage can be seen in the English “﻿school of painters﻿” or “﻿school of porpoises.﻿” See ﻿Appendix 2, p. 365﻿. The “﻿school for the Lord’s service﻿” may certainly be regarded as the central idea of the Prologue (see ﻿de Vogüé 7.27–74﻿). It implies that the monastery (the school) is the place where Christ continues to teach his disciples the baptismal renunciation of sin and the ways that lead to the repose of eternal life. It implies that lite in the monastery is a service of Christ, the Lord. It implies, finally, that service calls for strenuous obedience and suffering with Christ but that such service leads even now to a joyful and loving observance of the commandments of God. See Thematic Index: ﻿discipline﻿, as divine teaching.


Prol.49“﻿But as we progress in this way of life﻿” (Processu … conversationis): Conversatio means generally a way of life, here the monastic way of life. The monk is the Christian who turns to the monastic life (﻿58.1﻿), who makes a beginning (﻿73.1﻿), who is exhorted to progress in the monastic way of life ﻿Prol.49﻿, who promises to live the monastic life (﻿58.17﻿), and who is hurrying toward the perfection of the monastic life (﻿73.2﻿). For further discussion of this term, see ﻿Appendix 5, pp. 459–463﻿. See Thematic Index: ﻿conversatio﻿; ﻿Life﻿, as journey.


Prol.50 “﻿faithfully observing his teaching﻿” (in eius doctrinam … perseverantes): There is an allusion here to the picture of the early Christian community drawn by Luke in ﻿Acts 2:42﻿ (perseverantes in doctrina apostolorum). References to these texts from Acts describing the life of the Jerusalem community abound in early monastic literature, for monastic authors saw in the practices of the Jerusalem community a justification for the practices of cenobitic monasticism. Cassian develops the theme most extensively and sees in the Jerusalem community both the prototype and origin of cenobitic monasticism. See A. de Vogüé ﻿“﻿Monasticism and the Church in the Writings of Cassian﻿” ﻿MS﻿ 3 (1965) 19–51﻿ and Pier Cesare Bori, Chiesa Primitiva: L’immagine della comunità delle origini—At̄ti 2,42–47; 4,32–37—nella storia della chiesa antica, Testi e richerche di Scienze religiose 10 (Brescia: Paideia Editrice 1974). On the notion of perseverance contained in this phrase, see also ﻿Appendix 5, pp. 464–466﻿. See Thematic Index: ﻿PASCHAL MYSTERY﻿


“﻿patience … sufferings﻿” (passionibus … patientiam): The two Latin words are from the same root, something that could not be indicated neatly in the translation. See ﻿Col 1:24﻿.


[“﻿It is called a rule …﻿” (Regula appellatur …)]: Not all mss. have this phrase, and of those that do, not all have it before ch. ﻿1﻿. There is reason to doubt that this statement goes back to St. Benedict. However, there is no denying that regula, meaning literally a ‘﻿straight edge,﻿’ is a derivative of rego. Dirigo, meaning ‘﻿rule﻿’ (set in separate straight lines) or ‘﻿keep straight,﻿’ is a compound of rego. Rectus, meaning ‘﻿straight﻿’ (or ‘﻿true﻿’ in the carpenter’s sense), is the past participle of rego, used as an adjective (see ﻿7.21﻿; ﻿73.3﻿, ﻿4﻿).


A similar attempt to explain the derivation of regula can be found in ﻿RM﻿ ﻿Prol. 23–27﻿. The meaning of words, however, depends as much on usage and context as upon etymology, even when that is correctly given. For discussion of the usage of regula prior to ﻿RM﻿, see the ﻿Introduction, pp. 84–88﻿.


1.1 “﻿monks﻿” (Monachorum): For the literary background of this chapter and additional discussion of the terms “﻿monk,﻿” “﻿cenobite,﻿” etc., see ﻿Appendix 1, pp. 301–321﻿. Except for vv. ﻿11–13﻿, the wording of ﻿RB﻿ ﻿1﻿ is identical with that of ﻿RM﻿ ﻿1﻿. However, ﻿RB﻿ omits much material in ﻿RM﻿. See Thematic Index: ﻿monk﻿.


1.2 “﻿cenobites﻿” (coenobitarum): The Latin word is derived from the Greek koinos bios, which means literally: ‘﻿common life.﻿’


“﻿serve﻿” (militans): See notes to ﻿Prol. 3﻿﻿*﻿ and ﻿4﻿﻿*﻿.


“﻿a rule and an abbot﻿” (regula vel abbate): In later Latin vel often, as here, means ‘﻿and.﻿’ In earlier Western monastic tradition, regula does not necessarily refer to a written rule distinct from the authority of the abbot. It is the innovation of ﻿RM﻿ to complement the authority of the latter with a written document. See A. de Vogüé “﻿Sub regula vel abbate: A Study of the Theological Significance of the Ancient Monastic Rules﻿” Rule and Life: An Interdisciplinary Symposium, ed. ﻿M. B. Pennington (Spencer, Mass.: Cistercian Publications 1971) pp. 21–63﻿. See Thematic Index: ﻿Rule﻿.


1.3“﻿anchorites﻿” (anachritarum): The Latin word is a transliteration of the Greek anachōrētēs, which means: one who withdraws or retires. See ﻿Introduction, pp. 17–18﻿.


“﻿hermits﻿” (eremitarum): The Latin word comes from the Greek erēmitēs, meaning: one who lives in the desert (erēmos). In ﻿RB﻿, ﻿RM﻿ and Cassian, the cenobitic life is viewed as the necessary preparation for the life of a hermit.


“﻿monastic life﻿” (conversationis): The term conversio in ﻿RM﻿ has been replaced here by conversatio. For a discussion of the terms, see ﻿Appendix 5, pp. 459–463﻿.


1.5“﻿of body and mind﻿” (carnis vel cogitationum): The phrase may be rendered more literally: “﻿of the flesh and of the thoughts.﻿” It does not derive from a Greek body-soul anthropology, nor does it represent two mutually distinct categories of vices. Both terms derive ultimately from New Testament usage, where both are used to cover a wide variety of vices. For the reference of “﻿flesh,﻿” see ﻿Gal 5:19﻿, and for “﻿thoughts﻿” (dialogismoi in Greek), see ﻿Mark 7:21﻿ (﻿Matt 15:19﻿). Evagrius of Pontus had developed a theory of the eight principal “﻿thoughts﻿” (logismoi), which was transmitted to the West as the eight principal vices (﻿Cassian. inst. 5,1﻿) and became eventually better known as the seven capital sins. See ﻿Introduction, p. 39﻿.


1.6“﻿sarabaites﻿” (sarabaitarum): The term is of Coptic origin, where it did not originally have a pejorative connotation. See Appendix 1, p. 318, n. 39﻿*﻿.


“﻿no experience to guide them﻿” (experientia magistra): The juxtaposition of “﻿rule﻿” and “﻿experience﻿” suggests that the experience by which the monk should be taught is not only his own but that of teachers as well. The sarabaites lack a rule and a teacher, while the cenobites have both (﻿RB﻿ ﻿1.2﻿. The quotation “﻿as gold is tried in a furnace﻿” can be found in ﻿Prov 27:21﻿, ﻿Sir 2:5﻿ and ﻿Wis 3:6﻿.


1.7“﻿tonsure﻿” (tonsuram): Although it has been suggested that the origin of the tonsure is to be found in the Eastern custom of cutting the hair of slaves and that the monks did this to identify themselves as slaves of Christ, the evidence is uncertain and the origins of the custom remain obscure. It does not seem to belong to the earliest monastic tradition. Cassian does not mention it as an Egyptian practice or when describing the sarabaites. It seems to have been of rather recent origin in the time of ﻿RM﻿ and ﻿RB﻿. The Roman practice, to which this is presumably an allusion, was, at this period, not to shave the head but simply to cut the hair short. Given the role that hair has always played in the fashions of society, it may reasonably be conjectured that a motive for the development of the practice lay in the desire to combat vanity. The recurrent aversion, on ascetical grounds, to bathing (﻿RB﻿ ﻿36.8﻿) may also have provided hygienic reasons. The most thorough treatment of the evidence is by H. Leclercq ﻿“﻿Tonsure﻿” ﻿DACL﻿ 15.2430–43﻿, who also provides the best information on the related area of facial hair, ﻿“﻿Barbe﻿” ﻿DACL﻿ 2.478–493﻿.


1.10“﻿gyrovagues﻿” (gyrovagum): This word is a mongrel formation from the Greek gūros (circle) and the Latin vagari (to wander). ﻿RM﻿ is the first to use this term. Perhaps it is fervor novicius that makes the Master go on for sixty-two verses about these wretched men whom St. Benedict dismisses in two.


1.13“﻿the strong kind﻿” (fortissimum genus): It seems unlikely, though not altogether impossible, that fortissimum is a true superlative, meaning the ‘﻿strongest﻿’ of the four. The Latin superlative, even in classical times, could mean no more than ‘﻿very strong﻿’ and by the sixth century is often no more forceful than the positive forte. It is unlikely, given the context of vv. ﻿3–5﻿ and the authority of the tradition (﻿Cassian. conl. 19﻿, passim), that St. Benedict is expressing a preference for cenobites. The order of the four types is one not of preference but of supposed historical emergence, and this is based on Cassian’s theory of the apostolic origins of cenobitism (﻿Cassian. conl. 18﻿). Note further that the use of louis in ﻿RB﻿ ﻿18.16﻿, of the longer (fortiores) psalms, and in ﻿70.6﻿ of older (fortiori aetate) men, suggests that the idea “﻿numerically stronger﻿” may also have been at the back of the author’s mind here.


2.1“﻿abbot﻿” (Abbas): The word almost certainly derives from the Aramaic abba, meaning ‘﻿father﻿’ (﻿Mark 14:36﻿; ﻿Rom 8:15﻿; ﻿Gal 4:6﻿). For further discussion of the word and of this chapter generally, see ﻿Appendix 2, pp. 322f﻿.


“﻿superior﻿” (maioris): The “﻿title﻿” in question is maior. There is a play in Latin, partly carried over into English, on the comparative form suggesting conduct is demanded of the abbot. In this translation, maior, when used of the abbot (cf. ﻿5.4﻿, ﻿15﻿; ﻿7.34﻿), is rendered “﻿superior,﻿” as is also prior (see note on 6.7﻿*﻿).


2.2“﻿to hold the place of﻿” (agere vices): This Latin phrase is possibly a theatrical metaphor meaning, like partes agere, “﻿to take the role of.﻿” See ﻿Appendix 2, p. 350﻿.


“﻿a title of Christ﻿” (ipsius … pronomine): The biblical text invoked here does not actually give the title abba to Christ but to God the Father. For a discussion of how Christ came to be regarded as father, see ﻿Appendix 2, pp. 356–363﻿.


2.5“﻿leaven﻿” (fermenturn): The image is probably drawn from ﻿Matt 13:33﻿ and identifies the teaching of the abbot with the divine precepts.


2.6“﻿Let the abbot always remember﻿” (memor semper abbas): Memor is being treated here virtually as a present participle. (Cf. note on ﻿Prol. 25﻿﻿*﻿). In ﻿RB﻿ it is sometimes followed by a genitive, as in classical Latin (﻿2.26﻿; ﻿31.16﻿), sometimes by a direct object (﻿4.61﻿; ﻿7.11﻿; ﻿31.8﻿ and probably ﻿19.3﻿).


2.7“﻿father of the household﻿” (paterfamilias): This word occurs only once in ﻿RB﻿. While Abbot Herwegen saw comparisons between the Roman paterfamilias and the abbot of the monastery, it seems better to understand the term according to biblical and monastic tradition. It is Christ, not the abbot, who is the paterfamilias. See ﻿Appendix 2, pp. 351–352﻿.


2.8“﻿to cure﻿” (cura): The metaphor is medical, as in ﻿RB﻿ ﻿28﻿. See ﻿Appendix 2, p. 352﻿, and Thematic Index: ﻿Care and Concern﻿.


2.13“﻿reprobate﻿” (reprobus): The Greek word (adokimos) translated by reprobus in ﻿1 Cor 9:27﻿ can mean “﻿disqualified﻿” and could then be understood as a continuation of the boxing imagery used in ﻿1 Cor 9:26﻿. But the question here, as always in similar passages in ﻿RB﻿, is not how modern scholars interpret the phrase but how the ancient writer understood the text.


2.17“﻿and obedience﻿” (aut oboedientia): The rest of vv. ﻿16–17﻿ is borrowed from ﻿RM﻿, but these two words are, significantly, original to ﻿RB﻿.


2.20“﻿whether slave or free …﻿”(sive servus sive liber …): The quotation is a conflation of ﻿Eph 6:8﻿ and ﻿Gal 3:28﻿. Cf. ﻿RB﻿ ﻿7.65﻿ for another example of this kind of confiation.


“﻿bearing﻿” (baiulamus): In the Vulgate this word is used of Jesus carrying the cross in ﻿John 19:17﻿.


2.21“﻿in good works and in humility﻿” (in operibus bonis et humlies): These words are an addition of ﻿RB﻿ to ﻿RM﻿.


2.22“﻿according to their merits﻿” (secundum merita): These words are likewise an addition of ﻿RB﻿ to ﻿RM﻿.


“﻿discipline﻿” (disciplina): See ﻿Appendix 4, pp. 434–435﻿, and Thematic Index:﻿discipline﻿.


2.28“﻿evil﻿” (improbos): The root sense of improbus seems to be “﻿not up to standard.﻿” From this derives a wide range of meanings. In a particular phrase some general term of reprobation, such as “﻿evil,﻿” may be the best translation; or it may be necessary to supply from the context the particular tone needed, as in ﻿23.5﻿: “﻿lacking in understanding﻿” (from ﻿intellegit in 23.4﻿), or “﻿insensitivity﻿” for improbitate in ﻿52.3﻿ (from the general tenor of the chapter).


“﻿some other physical punishment﻿” (vel corpotis castigatio): E.g., fasting.


2.30“﻿what he is called﻿” (quod dicitur): I.e., abbas. Cf. v. ﻿1﻿ above.


“﻿more will be expected of a man to whom more has been entrusted﻿” (cui plus committitur, plus ab eo exigitur): Although the wording in the Vulgate is different (cui commendaverunt multum, plus petent ab eo), there is no doubt that this is a free citation of ﻿Luke 12:48﻿ and even represents a stylistic improvement over the latter.


2.35“﻿excuse﻿” (causetur): This seems to be the abbatial equivalent of murmuratio, and Benedict is severe on both excuses and grumbling.


2.38“﻿submit a reckoning to the Lord﻿” (redditurus Domino rationera): There is a reference here to ﻿Heb 13:17﻿, from which several words have been borrowed (rationera pro animabus vestris reddituri). See A. de Vogüé “﻿Semper cogitet quia rationera redditurus est ( ﻿RB﻿ ﻿2.34﻿ et ﻿64.7﻿). Benoît, le Maître, Augustin et l’Épître aux Hébreux﻿” ﻿Benedictina 23 (1976) 1–7﻿.


3.1“﻿the whole community﻿” (omnem congregationera): The abbot is assisted by the advice of the community and the seniors. While ﻿RM﻿ attaches the material on consultation of the monks to chapter ﻿2﻿ (﻿2.41–52﻿), ﻿RB﻿ makes a separate chapter of it. The former speaks only of assembling the whole community (which is assumed to be small) and restricts the subject matter to questions of the temporal possessions of the monastery. ﻿RB﻿, on the contrary, provides for a council of seniors for questions of less importance, so that the whole community need be consulted only on affairs of great importance. While it may be that St. Benedict, like ﻿RM﻿, is thinking primarily of temporal administration, this is not evident in ﻿RB﻿, and it seems more probable that he wishes to broaden the scope of the consultation. There is precedent in Pachomian and Basilian cenobitism for consultation of the seniors about monastic affairs, but there seems to be no earlier example of seeking the advice of the whole community. The concern of ﻿RM﻿ and of later rules about property, decisions seems to reflect the viewpoint of Justinian’s legislation giving communities a voice in matters regarding the ownership of temporalities. See M. Blecker “﻿Roman Law and ‘﻿Consilium﻿’ in the Regula Magistri and the Rule of St. Benedict﻿” ﻿Speclum 47 (1972) 1–28﻿ and ﻿A. de Vogüé, ﻿RBS﻿ 2 (1973) 13*–18*﻿.


The outlook of ﻿RB﻿ is different, therefore, and approaches the question from a more supernatural viewpoint. At first sight it may appear to be an exercise in parliamentary democracy, but the mentality is actually quite different. It is clear that the role of the community or council is purely consultative—the decision remains with the abbot. The purpose of the consultation is not to ascertain the majority view, but to try to discern the will of God. If the abbot ordinarily does this through the Scriptures and the Rule and by the inspiration of the Holy Spirit, he is not the exclusive mediator of wisdom and must recognize that the Spirit may choose to speak to him through other channels. The monks, too, or perhaps only one of them—it may be the youngest of all—may receive an authentic inspiration. The abbot must be open to this possibility. His consultation, then, is not a matter of assembling human opinions, but of listening to all the sources through which the divine will may manifest itself, and then discerning which of these has made known an authentic communication of the Spirit. On the part of both monks and abbot, this process demands, not political techniques designed to ensure the acceptance of one’s own view, but a genuine humility and self-effacement, and an opening of one’s mind and heart to the mysterious action of God. It does not remove from the abbot the burden of decision, but assists him in discovering “﻿the divine precepts﻿” in regard to a particular decision.


On ch. ﻿3﻿, see ﻿de Vogüé, La communauté, pp. 187–206﻿; ﻿“﻿L’abbé et son conseil: cohérence du chapître second du Maître﻿” ﻿RBS﻿ 3–4 (1974–75) 7–14﻿; B. Steidle ﻿“﻿Der Abt und der Rat der Brüder. Zu Kapitel 3 der Regel St. Benedikts﻿” ﻿EA﻿ 52 (1976) 339–353﻿; “﻿Der Rat der Brüder nach der ältesten Regula BenedictiKommentaren des Abtes Smaragdus († um 826) und des Magisters Hildemar († um 850)﻿” ﻿ibid. 53 (1977) 181–192﻿.


See Thematic Index: ﻿community﻿, corporate actions.


3.3“﻿the younger﻿” (iuniori): There may he an allusion here to ﻿Matt 11:25﻿ (﻿Luke 10:21﻿). The junior in rank is often, but not necessarily, younger in age. Here the reference is probably to rank; so de Vogüé, ﻿La communauté, p. 202, n. 2﻿.


3.6“﻿proper … becoming﻿” (convenit … condecet): The same pair of words is used in ﻿RB﻿ ﻿6.6﻿.


3.9“﻿defiantly, or outside the monastery﻿” (proterre aut foris monasterium): The Latin proterre aut foris is a curious phrase, and one that upset the copyists. As it stands, the sense seems to be that respectful disagreement is tolerable inside the monastery, but no sort of disagreement outside. However, the phrase autforis monasterium seems to be better placed after in monasterio of v. ﻿8﻿. It may have been a marginal note that came to be included in the text; so ﻿de Vogüé 1.454, nn.8–9﻿.


3.10“﻿discipline of the rule﻿” (regulari disciplinae): This is the first occurrence of the fill phrase. See ﻿Appendix 4, pp. 434–435﻿.


3.12“﻿seniors﻿” (seniorum): The seniors in rank are probably intended here. See Thematic Index: ﻿monastic leaders﻿.


4.t“﻿Tools﻿” (Instrumenta): It seems likely that this list, which St. Benedict has, with modifications, taken over from ﻿RM﻿, has two principal earlier sources: an originally non-monastic catalogue of maxims, which has not been identified, and the Passio Iuliani. See ﻿de Vogüé 4.131–180﻿. The non-monastic character of the original catalogue is indicated, for example, in the change introduced in ﻿RB﻿ ﻿4.8﻿ from honoring father and mother (﻿RM﻿ ﻿3.8﻿) to honoring everyone. See note on ﻿53.2﻿.﻿*﻿ Evidently the earlier version was thought less applicable to monks, who are supposed to be withdrawing from the ties of family.


4.2“﻿your neighbor as yourself﻿” (proximum tamquam seipsum): Although these and the following commands are to be found originally in the Pentateuch, it seems likely that the more immediate source of this portion of the list is the New Testament, where they are cited a number of times, especially since the list goes on to include a number of commands found only in the New Testament. See the Indexes of Scripture.


4.17“﻿bury the dead﻿” (mortuum sepelire): The commands of vv. ﻿17–28﻿ are for the most part based on a very diverse set of spiritual loci. The same holds true for most of the items that are not direct quotations in the rest of this chapter. See the Indexes of Scripture.


4.21“﻿the love of Christ﻿” (amori Christi): See Thematic Index: ﻿christ﻿, love of.


4.32“﻿but bless them instead﻿” (sed magis benedicere): This whole verse, while not an exact quotation of any one, clearly echoes several New Testament loci: ﻿Luke 6:28﻿; ﻿1 Cor 4:12﻿; ﻿1 Pet 3:9﻿.


4.42“﻿give credit to God﻿” (Deo applicet): This verse and the following one may be taken as additional evidence of the orthodox position of the ﻿RB﻿ in comparison with the semi-Pelagian doctrine that attributed some good to man unaided by grace. See note on ﻿Prol. 4﻿﻿*﻿ above.


4.50 “﻿dash them against Christ﻿” (ad Christum allidere): See note on ﻿Prol. 28﻿﻿*﻿ above.


4.54 “﻿immoderate or boisterous laughter﻿” (risum multum aut excussum): That St. Benedict does not forbid all laughter is clear from this verse and from ﻿49.7﻿, where he recommends giving up some talking and joking during Lent. He seems to forbid laughter that is out of control and over subjects inappropriate in monastic life.


4.56 “﻿prayer﻿” (orationi): Actually the ritual action of prostration is suggested by the phrase. See A. de Vogüé ﻿“﻿Orationi frequenter incumbere. Une invitation à la prière continuelle﻿” ﻿RAM﻿ 41 (1965) 467–472﻿.


4.58 “﻿change﻿” (emendare): On the usage of this word in ﻿RB﻿, see ﻿Appendix 4, p. 435﻿.


4.65 “﻿harbor neither hatred … of anyone﻿” (nullumodire): See A. de Vogüé ﻿“﻿‘﻿Ne haïr personne.﻿’ Jalons pour l’histoire d’une maxime﻿” ﻿RAM﻿ 44 (1968) 3–9﻿.


4.76 “﻿returned﻿” (reconsignata): The metaphor of “﻿tools﻿” is being continued here by analogy with the kitchen utensils. See ﻿35.10﻿, where the same word is used in reference to the latter.


4.78 “﻿enclosure﻿” (claustra): See note on 67.7﻿*﻿


“﻿stability﻿” (stabilitas): For the meaning of this term, see ﻿Appendix 5, pp. 463–465﻿. See also Thematic Index: ﻿stability﻿.


5.0 “﻿obedience﻿” (oboedientia): See ﻿Appendix 5, pp. 458–459﻿, and Thematic Index: ﻿obedience﻿.


5.1 “﻿The first step﻿” (Primus … gradus): How to reconcile this statement with ﻿7.10﻿, which states that the first step of humility is fear of God, has proved to be a classic difficulty in Benedictine exegesis, as is noted by de Vogüé, ﻿La communautè, p. 214﻿. The solution suggested by the latter is a redactional one: the Master, when he wrote this chapter (﻿RM﻿ ﻿ 7﻿), had the intention of writing the later chapter (﻿RM﻿ ﻿10﻿) on humility, using the image of a ladder suggested by Cassian’s use of the word gradus, but not developed by him (﻿Cassian. inst. 4,38–39﻿). The first several of Cassian’s indices of humility involve obedience. When he composed ch. ﻿7﻿ (=﻿RB﻿ ﻿5﻿), the Master was thinking of this. However, when he composed ch. ﻿10﻿ (=﻿RB﻿ ﻿7﻿) on the basis of ladder imagery, he decided to expand the number of “﻿steps﻿” to twelve (from Cassian’s ten indices) in order to include “﻿fear of the Lord,﻿” which Cassian had mentioned before the indices as a “﻿principle of our salvation.﻿” This the Master did in order to have a certain correspondence between the first step of the ladder and the top step, which is the love that casts out fear. For an otherwise blatant contradiction, this is the most plausible explanation.


5.2 “﻿Christ above all﻿” (a Christo carius): This is a curious sentence in Latin, containing as it does the use of a with an ablative of comparison (cf. ﻿Prol.19﻿; ﻿2.21﻿; ﻿10.3﻿; ﻿18.24﻿; ﻿55.14﻿ and some Indo-Germanic languages such as Urdu), and a pleonastic aliquid.


5.3 “﻿holy service﻿” (servitium sanctum): Obedience is service of Christ in the school that is the monastery. See note to ﻿Prol. 45﻿ above﻿*﻿. But “﻿service﻿” may implicitly refer to the image of military service as well. See note to ﻿3﻿﻿*﻿ above.


5.4 “﻿from God himself﻿” (divinitus): The idea that the superior’s orders represent a divine command is based on the notion that the abbot holds the place of Christ (Christi enim agere vices, ﻿RB﻿ ﻿2.2﻿). In the following two verses and v. ﻿15﻿, which are meant to support this idea, one may observe the tendency of this period to regard Christ simply as “﻿God.﻿” See note on ﻿Prol. 16﻿﻿*﻿ above.


5.7 “﻿immediately﻿” (statim): Vv. ﻿7–8﻿ clearly suggest the model of the disciples who put aside their nets immediately in order to follow Christ when he called them (﻿Matt 4:22﻿).


“﻿own will﻿” (voluntatem propriam): Monastic tradition extols the renunciation of one’s own will as a fundamental ascetic practice based on the example of Christ himself (cf. ﻿RB﻿ ﻿4.10﻿) and as a way of heeding the voice of God through the superior’s command. However, there are significant variations in the understanding of this practice. The passage in ﻿RM﻿ ﻿2.36–37﻿, which allows subjects, at the last judgment, to impute all actions done under obedience to their superior, is omitted in ﻿RB﻿. See note on ﻿Prol. 3﻿﻿*﻿ and Thematic Index: ﻿Will﻿.


5.12 “﻿their whims﻿” (desideriis suis): An allusion here to ﻿Jude 16﻿ seems likely.


5.14 “﻿free from any grumbling﻿” (aut cure murmurio): Apart from ﻿4.39﻿ in the list of “﻿tools,﻿” this is the first occurrence of this key idea in the Rule. It is to be avoided “﻿above all else﻿” (﻿40.9﻿). St. Benedict sees grumbling as a grave danger to order in the community, and as a special threat to obedience and the ideal of mutual service. See Thematic Index: ﻿grumbling﻿.


5.16 “﻿gladly﻿” (cure bono animo): The words bono animo can be found in ﻿Sir 35:10﻿ in a similar context. Indeed, the idea of ﻿2 Cor 9:7﻿ may be built on ﻿Sir 35:10﻿. Hilarem (cheerful) occurs in both.


5.19 “﻿punishment for grumbling﻿” (poenam murmurantium): The punishment referred to here is that suffered by the Israelites in the desert. The immediate reference, however, seems to be ﻿1 Cor 10:10﻿, which in turn refers to ﻿Num 14:2﻿, ﻿36﻿ and ﻿21:5﻿.


6.2“﻿out of esteem for silence﻿” (propter taciturnitatem): There seems to be no significant difference in meaning between taciturnitas and silentium. St. Benedict urges actual silence and quiet, not just a spirit of silence. For a comprehensive treatment of the role of silence in the monastic tradition, including ﻿RB﻿, see ﻿A. Wathen, Silence: The Meaning of Silence in the Rule of St. Benedict (Washington, D.C.: Cistercian Publications, Inc. 1973﻿).


6.3 “﻿mature disciples﻿” (perfectis discipulis): The term perfectus as used in monastic circles and applied to a “﻿disciple﻿” probably derives from the New Testament (e.g., ﻿1 Cor 2:6﻿; ﻿14:20﻿), where it denotes maturity in faith, understanding and behavior. The Pauline usage reflects the terminology of moralists and popular profane use in which perfectus means ‘﻿adult,﻿’ in contrast to the ‘﻿infans﻿’ or ‘﻿parvulus﻿’ (cf. ﻿1 Cor 14:20﻿). This holds true also of the Greek teleios, of which perfectus is the Vulgate rendering. See ﻿J. Dupont, Gnosis (Bruges: Desclée de Brouwer 1949) p. 151, n. 1﻿.


The restrictions placed on speech even for the mature monk must be understood in reference to his role as disciple (v. ﻿6﻿). This is somewhat clearer in the longer version of ﻿RM﻿, where the monks are allowed to converse quietly if the abbot is absent but not if he is present or only with his permission, and then only to ask questions of him (﻿RM﻿ ﻿9.41–50﻿). See Wathen, ﻿Silence, pp. 200–201﻿.


6.7 “﻿a superior﻿” (priore): The word prior is used twelve times in ﻿RB﻿ to refer to the abbot. It is never used to designate the monastic official later known as the prior, who in ﻿RB﻿ is called praepositus. See note on 65.1﻿*﻿.


6.8 “﻿absolutely﻿” (aeterna clausura): The image in Latin is that of enclosure. The mouth is like the door of an inner cloister. St. Benedict wants the door closed to certain kinds of speech. The Master (﻿RM﻿ ﻿9.41–51﻿) develops the image more elaborately, allowing for degrees of enclosure.


7.0 See Thematic Index: ﻿humility﻿.


7.2 “﻿exaltation﻿” (exaltationm): Throughout this chapter St. Benedict uses images of height and depth. The monk strives for the heights of heaven, but paradoxically they are reached by the opposite of exaltation, the lowliness of humility. See Thematic Index: ﻿pride﻿.


7.4 “﻿a weaned child﻿” (ablactatum): ﻿Ps 130(131)﻿ is interpreted by modern scholars as a picture of comfort and security, whereas in ﻿RB﻿ the picture is of God threatening the monk who fails to be humble. Our question is what the psalm meant to St. Benedict. The phrase ablactatum super matrem suam cannot mean “﻿weaned from its mother.﻿” It is rendered “﻿sur sa mère﻿” by de Vogüé, which must be correct. Steidle has “﻿das man [gewaltsam] von der Mutterbrust wegnimmt﻿”; the insertion of “﻿forcibly﻿” is a tacit admission that something has gone wrong.


Perhaps the picture is this: if the weaned child were humble, it would accept without fuss the substitute for its mother’s breast. If it does not have a humble spirit, it will reach for the now forbidden breast, and so incur retribution.


7.6 “﻿ladder﻿” (scala): Christian authors frequently used the image of a ladder to depict the return to God. The ladder image indicates that monks must work to climb, that monastic life is an effort, though always pursued with the help of God. See Thematic Index: ﻿paschal mystery﻿, Images.


7.9 “﻿as we ascend﻿” (ascendendo): Some MSS read ascendendos, “﻿rungs to be climbed,﻿” which is certainly easier and is what de Vogüé (“﻿pour qu’on les gravisse﻿”) and Steidle (“﻿die wir ersteigen sollen﻿”) seem to translate. McCann translates and prints ascendendos. On the other hand, the principle of text criticism lectio difficilior potior (the more difficult reading is preferable) supports ascendendo.


Although Latin does use a so-called dative of purpose and although this does occur with the gerund, none of the examples given by R. Kühner, ﻿Ausführliche Grammatik der Lateinischen Sprache (Hannover: Hahnsche Buchhandlung 1887–89) II.I, pp. 557–559﻿, is really parallel to what we have here. It seems better to take ascendendo as ablative and translate it “﻿as we ascend,﻿” even though the Latin is then a little muddled.


Ascendendos has reasonable MSS support and may after all be the true reading.


7.10 “﻿first step﻿” (Primus … gradus): Gradus means both ‘﻿step﻿’ and ‘﻿degree,﻿’ but the image of the ladder determines the question here. ﻿RM﻿ lists twelve steps of humility, while Cassian lists ten indices or signs of humility (﻿Cassian. inst. 4,39﻿), to some of which he also refers by the term gradus. Although Thomas Aquinas reversed the order (﻿Summa Theol. II–IIae, 161,6﻿), the original order in the monastic tradition seems to have been intended to indicate a progression from the internal cultivation of humility to its external manifestations. See note on 5.1﻿*﻿.


“﻿before his eyes﻿” (ante oculos): The image of keeping the fear of God before one’s eyes may be found in ﻿Ps 35 (36):2﻿.


7.13 “﻿by God in heaven﻿” (de caelis a Deo): This image seems to be taken from ﻿Ps 13 (14):2﻿ (Dominus de caelo prospexit).


7.18 “﻿virtuous﻿” (utilis): In ﻿RM﻿ and ﻿RB﻿, this is a rather colorless word of approval.


7.21 “﻿ways﻿” (viae): This is a somewhat free citation of ﻿Prov 16:25﻿, which actually speaks of “﻿a way.﻿” The plural here may be due to attraction of the plural in the second half of ﻿Prov 14:12﻿, which is the same saying.


7.33 “﻿we read﻿” (scriptura): The quotation is not from Scripture but from the Acta Anastasiae 17, in reference to the martyr Irene († a.d. 304). In ﻿RM﻿, from which this comes (﻿10.44﻿), scriptura is used for sources other than the Bible, e.g., ﻿RM﻿ ﻿9.31﻿; ﻿11.31﻿. In the latter, the Master, speaking of St. Eugenia, has dicente scribtura ipsius, “﻿as her biography says.﻿”


“﻿Consent﻿” (Voluntas): Although Hanslik with Codex Sangallensis 914 reads voluptas, the principle lectio difficilior supports voluntas, as do many MSS. In the Acta, Irene, threatened with forcible prostitution, replies that, as with those forced to eat meat sacrificed to idols, this would be no guilt to her if done under neccssitas, but rather would win her a crown. In ﻿RM﻿ and ﻿RB﻿, the meaning of the quotation is changed; the statement is cited to express the idea that there is punishment for self-will but a crown for the pursuit of obligation or necessity. See ﻿H. Delehaye, ﻿Ètude sur le Légendier Romain (Brussels: Sociètè dee Bollandistes 1936﻿) p. 234﻿.


7.38 “﻿Another passage shows﻿” (Et ostendens): Although this refers to the quotation from ﻿Ps 43 (44):22﻿, the latter has been taken from ﻿Rom 8:36﻿, where it is quoted, as the following verse of ﻿RB﻿ clearly demonstrates.


7.42 “﻿pressed into service﻿” (angariati): This verse is a free citation of ﻿Matt 5:39–41﻿. The word angariati has been taken over from Greek but is, in fact, a Persian loan word and perhaps originally Babylonian. It refers to the practice of requisitioning people for civil or military service and is used in ﻿Matt 27:32﻿ of Simon of Cyrene, who is pressed into service to carry Jesus’ cross.


7.44 “﻿confesses﻿” (confessionera): The manifestation of sins and evil thoughts to the spiritual father of the monastery is not synonymous with the sacrament of reconciliation. In the Patristic period the monk who acted as spiritual father was generally not a priest. However, it was commonly thought that such people had the power to forgive sins. For example, see ﻿Vita sa﻿5 148﻿ and P. Brown ﻿“﻿The Rise and Function of the Holy Man in Late Antiquity﻿” Journal of Roman Studies 61 (1971) 80–101﻿. On the development of the sacrament of reconciliation, see ﻿Appendix 4, pp. 416–419﻿. See Thematic Index: ﻿abbot﻿, Images.


7.49 “﻿the lowest and most menial treatment﻿” (omni vilitate vel extremitate): The phrase is derived ultimately from Cassian: si omni vilitate contentus sit et ad omnia se quae sibi praebentur velut operarium realurm iudicarit indignum (﻿Cassian. inst. 4,39,2﻿). The Master has added vel extremitate after vilitate (﻿10.66﻿). Although there is a tradition of translating this phrase as if it referred to things (cf. de Vogüé: “﻿ce qui est le plus vii et le plus abject﻿”), there is strong lexicographical support for taking it to refer to the status of the workman, as does Gibson: “﻿if he is contented with the lowest possible position …﻿” (﻿NPNF﻿ ﻿ser. 2,2.232﻿).


A. Blaise, ﻿Dictionnaire Latin-Français des Auteurs du Moyen-Age (Turnhout: Brepols 1975﻿) has under vilitas: “﻿1. condition inférieure: servilis enim vilitas clericalem non accipit dignitatem. Bern. Pap. ﻿Summ. 1.10 2﻿. lâcheté﻿”; and nothing relevant under extremitas and cognates.


J. F. Niermeyer, Mediae Latinitatis Lexicon Minus (Leiden: E. J. Brill 1976) has nothing under extremitas or vilitas, and nothing relevant under extremus, extrema, but under vilipensio: “﻿harmful or scornful treatment﻿” and under vilis: “﻿of servile or dependant [sic] status,﻿” with quotations from the eighth and ninth centuries about not admitting viles quaeque et servili condicione obligatae personae to the priesthood.


It seems, therefore, that vilitas means “﻿being treated like a slave﻿” or some such phrase, much as we talk of a corpus vile or “﻿vile body.﻿” This also suits the context here, “﻿like a bad workman,﻿” much better than the usual translation. We easily forget that slavery was a present reality for St. Benedict (cf. ﻿RB﻿ ﻿2.18﻿); hence our instinct to translate servus as “﻿servant.﻿”


7.63 “﻿Work of God﻿” (opere Dei): See ﻿Appendix 3, pp. 405–406﻿.


7.65 “﻿what the publican … said﻿” (quod publicanus … dixit): Since the publican occurs only in Luke’s Gospel, the author of ﻿RB﻿ (﻿RM﻿) must have had in mind ﻿Luke 18:13﻿. However, the line attributed to the publican is a free conflation of ﻿Matt 8:8﻿ and ﻿Luke 18:13–14﻿, 


8.0 Chapters 8–20: See ﻿Appendix 3, pp. 379–414﻿, on the liturgical code. See Thematic Index: ﻿monastic rituals﻿ and ﻿prayer﻿.


8.1 “﻿the first﻿” (kalendas): In the Roman calendar—the word itself is derived from kalendae—each month had three fixed points: the kalends, the nones (nonae) and the ides (idus). The kalends always fell on the first of the month. The nones and ides fell normally on the fifth and thirteenth of the month respectively, but in March, May, July and October on the seventh and the fifteenth.


The Romans calculated dates as being either one of these fixed points in the month or so many days before it. Thus March 15 is “﻿the ides of March,﻿” March 14 is “﻿the day before (pridie) the ides﻿”; March 13 is three (13, 14 and 15), not two, days before the ides; and so on. See E. J. Bickermann, ﻿Chronology of the Ancient World (Ithaca, N.Y.: Cornell Univ. Press 1969) pp. 43f﻿


McCann’s suggestion (n. 72) that kalendae Octobres means September 14, has some force, because September 14 was the first day calculated as “﻿before the kalends﻿” of October. Nonetheless, we disagree with him for reasons given on pp. ﻿408–411 of Appendix 3﻿.


“﻿it seems reasonable﻿” (iuxta considerationem rationis): Another possible translation is “﻿at what they calculate to be the eighth hour.﻿” The Roman hora was simply the total amount of daylight (or, for the night horae, of darkness) divided by twelve. As this varied with the season from about seventy-five to about forty-five minutes—in the summer the day horae were long and the night horae short—establishing the eighth hour would have needed some calculation. See J. E. Sandys, ﻿A Companion to Latin Studies, 3rd ed. (Cambridge Univ. Press 1921; rpt. 1963) pp. 200–202﻿.


8.2 “﻿food fully digested﻿” (iam digesti): Comparing ﻿RB﻿ ﻿8.2﻿ with ﻿RM﻿ ﻿33.19–21﻿, one may conclude that what is at issue is a proper digestion of the meal. The ﻿RB﻿ is mercifully laconic by comparison with ﻿RM﻿.


8.3 “﻿study﻿” (meditationi): The study in question is primarily the memorization of the Psalter and Scripture passages. See ﻿Appendix 5, pp. 446–447﻿. 


“﻿readings﻿” (lectionum): See ﻿Appendix 3, pp. 404–405﻿.


“﻿Vigils﻿” (vigilias): See ﻿Appendix 3, pp. 397–400﻿, ﻿407–408﻿.


8.4 “﻿Lauds﻿” (matutini): See ﻿Appendix 3, p. 405﻿.


9.3 “﻿refrain﻿” (antiphona): See ﻿Appendix 3, pp. 401–403﻿.


9.4 “﻿an Ambrosian hymn﻿” (ambrosianum): See ﻿Appendix 3, p. 401﻿.


11.2 “﻿there must be moderation in quantity﻿” (teneatur mensura): Another possible translation is “﻿they should keep to the amount,﻿” i.e., the same number of psalms should be said as on weekdays. That this is not otiose advice is clear both from previous monastic tendencies and from the later Cluniac horarium. See note on ﻿RB﻿ 18.25﻿*﻿ below.


11.6 “﻿canticles from the Prophets﻿” (cantica de prophetarum): See ﻿Appendix 3, p. 404﻿.


11.12 “﻿God forbid﻿” (quod absit): This is originally a pagan expression for which a functional equivalent rather than a literal translation has been given.


12.4 “﻿the Canticle of the Three Young Men﻿” (benedictiones): See ﻿Appendix 3, pp. 403–404﻿.


“﻿﻿Psalms 148﻿ through ﻿150﻿﻿” (laudes): See ﻿Appendix 3, p. 404﻿.


13.10 “﻿according to the practice of the Roman Church﻿” (sicut psallit ecclesia Romana): This is an explicit reference to one of ﻿RB﻿’s sources for the liturgical code. See ﻿Appendix 3, pp. 398–400﻿.


13.12 “﻿Vespers﻿” (vespertina): See ﻿Appendix 3, p. 406﻿.


“﻿contention﻿” (scandalorum): This word comes from σκανδαλον, a Hellenistic Greek word for the earlier skandalē and skandalēthron, which meant originally a “﻿stick in a trap on which the bait is placed and which, when touched by the animal, springs up and shuts the trap﻿” (Liddell, Scott, Jones, s.vv.). In the New Testament the sense of trap or snare or cause of ruin persists, and this last is expanded to include not only bad things but also good, and ultimately is extended to Jesus himself. It is linked with acceptance or rejection of faith in Jesus, and there is a consequent shift from the notion of an external object (over which one trips) to the idea of internal rejection and ruin. See Staehlin, s.v. in Theological Dictionary of the New Testament, ed. Gerhard Kittel and tr. and ed. Geoffrey W. Bromiley, 9 vols. (Grand Rapids, Mich.: Eerdmans 1964). The monastic equivalent of this would be the abandonment of a vocation. This would be in line with the thought of passages such as ﻿58.28﻿ or ﻿59.6﻿, but probably, given the contexts of the four occurrences (﻿13.12﻿, ﻿65.1﻿, ﻿2﻿, ﻿69.3﻿), some translation such as “﻿resentments,﻿” “﻿contention,﻿” or “﻿conflict﻿” (favored by de Vogüé and Steidle) is preferable.


14.2 “﻿proper to the day itself﻿” (ad ipsum diem): Although there is some ambiguity, the direction seems to be that the psalms, refrains and readings proper to the feast rather than to the ordinary daily office are to be used. There would have been no need to comment on “﻿The Celebration of Vigils on the Anniversaries of Saints﻿” if the ordinary ferial office were envisioned.


15.0 “﻿Alleluia﻿” (Alleluia): “﻿Alleluia﻿” is a Hebrew phrase meaning: “﻿Praise Yah[weh].﻿” It occurs frequently in the Psalter, e.g., as an introduction to ﻿Pss 146–150﻿ and four times in ﻿Rev 19﻿, where it occurs in the description of the heavenly liturgy. It was evidently never translated into Greek, but was retained in the liturgy of the early Church, as were other very familiar phrases, such as “﻿Amen﻿” and “﻿Maranatha.﻿” Compare also the retention of the Greek phrase Kyrie eleison when the liturgy was translated into Latin in the fourth century.


15.2 “﻿beginning of Lent﻿” (caput quadragesimae): See ﻿Appendix 3, p. 409﻿.


16.1 “﻿The Prophet says﻿” (ut ait propheta): Until comparatively recent times, the entire Psalter was thought to have been composed by David, who already in the New Testament period was thought to be a prophet (cf. ﻿Acts 2:30﻿). Hence, in the Patristic period also, the Psalter was treated as a prophetic book and interpreted accordingly.


16.2 ‘﻿sacred number of seven﻿’ (septenarius sacratus numerics): Benedict cites ﻿Ps 118 (119):164﻿ to justify the seven times of prayer during the day, ﻿Ps 118 (119):62﻿ to justify prayer during the night. While sacred Scripture notes particular times of prayer, no single passage lists the eight prayer hours of this chapter. In Benedict’s time the office of Prime was still a subject of contention. Monasteries of some regions (e.g., southern Italy) omitted it; monasteries of other regions (e.g., Rome and ﻿RM﻿) included it. ﻿RB﻿ finds scriptural “﻿proof﻿” to include it. See A. ﻿de Vogüé, 5.514–518﻿, and ﻿“﻿Septies in die laudem dixi tibi. Aux origines de l’interprétation bénédictine d’un texte psalmique﻿” ﻿RBS﻿ 3–4 (1975) 1–5﻿.


16.5 “﻿for his just judgments﻿” (super iudicia iustitiae): This phrase forms the second half of ﻿Ps 118 (119):164﻿. The first half was quoted in the first verse of the chapter. The last part of v. ﻿5﻿, “﻿let us arise …,﻿” is a slight rephrasing of ﻿Ps 118 (119):62﻿, already quoted in v. ﻿4﻿. Thus, in the conclusion of his argument, Benedict includes allusions to both his premises.


17.4 “﻿dismissal﻿” (missas): The term refers to the conclusion and dismissal of the prayer assembly, not to the Mass. See note on 35.14﻿*﻿ and ﻿Appendix 3, pp. 410–412﻿.


17.6 “﻿without refrain﻿” (in directum): See ﻿Appendix 3, p. 403﻿.


18.25 “﻿in a single day﻿” (uno die): See ﻿Vitae patr., Verb.senior. 5,4,57﻿. The practice of reciting the 150 psalms daily was more exceptional than common. Benedict incites his monks to fervor while idealizing earlier monasticism.


19.t “﻿discipline﻿” (disciplina): The word disciplina is a key word in the Rule with a variety of meanings, including ‘﻿arrangements,﻿’ ‘﻿discipline,﻿’ and here it refers to the interior dispositions the monks should have. See Thematic Index: ﻿discipline﻿.


20.3 “﻿not our many words﻿” (non in multiloquio): There is certainly an allusion here to the teaching of Jesus on prayer in the Sermon on the Mount, ﻿Matt 6:7﻿ (in multiloquio in the Vulgate).


20.4 “﻿Prayer﻿” (oratio): See ﻿Appendix 3, pp. 412–413﻿. For the notion of“﻿pure﻿” prayer, see ﻿Introduction, pp. 39–40﻿ and ﻿Cassian. conl. 10,11﻿.


21.1 “﻿good repute﻿” (boni testimonii): This phrase is taken from ﻿Acts 6:3﻿. Thus there is an implicit comparison between the Lukan concept of deacons and the role of deans. There is no etymological connection; see the following note﻿*﻿.


“﻿deans﻿” (decani): Literally, a dean (decanus) is a person put in charge of a group of ten (decania). There is both biblical and monastic precedent for the deanery structure of ﻿RB﻿. Moses appointed officials for groups of one thousand, one hundred, fifty and ten (﻿Exod 18:13–17﻿; ﻿Deut 1:9–18﻿). According to Jerome (﻿Hier. epist. 22,35﻿), Pachomius arranged for leaders of groups of ten. Cassian (﻿Cassian. inst. 4,10﻿) and Augustine (﻿Aug. mor.eccles. 1,31﻿) also refer to deans. ﻿RM﻿ ﻿11﻿ prescribes the appointment of two deans (called praepositi) for each group of ten; in the event that one dean is occupied elsewhere or that the group is divided into two work details, one dean can remain with the group to supervise the monks and to guard them from vices. See Thematic Index: ﻿monastic leaders﻿.


21.5 “﻿reproved﻿” (correptus): The verb corripere means ‘﻿to reprimand,﻿’ ‘﻿to rebuke,﻿’ ‘﻿to reprove﻿’; so C. Mohrmann “﻿La Langue de Saint Benoît﻿” in Études sur le Latin des Chrétiens, Tome II: ﻿Latin Chrétien et Médiéval (Rome: Edizioni di Storia e Letteratura 1961) p. 331﻿. Except in ﻿64.12﻿, correptio is explicitly contrasted with verbal correction.


21.7 “﻿prior﻿” (praeposito): The word used in ﻿RB﻿ for the second in command is praepositus, a word used in ﻿Cassian. inst. 4,10 and 27﻿ and in ﻿RM﻿ ﻿11﻿ to describe the deans. See notes on ﻿RB﻿ 6.7﻿*﻿ and ﻿65.1﻿.﻿*﻿


22.2 “﻿suitable to monastic life﻿” (pro modo conversationis): This phrase is understood here to refer to the simple kind of bedding that is in keeping with the monastic life. The words could also indicate the variety of bedding that exists in the same monastery, a variety that accords with the monk’s personal level of asceticism and with the regulations of the abbot; so ﻿de Vogüé, 5.653–655﻿. McCann, ﻿The Rule of Saint Benedict, n.44﻿, suggests that lectisternia means ‘﻿beds﻿’ and that pro modo conversationis refers to an arrangement of beds in the dormitory according to monks’ time of entry into the monastery; so also B. Linderbauer, ﻿S. Benedicti Regula Monachorum, herausgegeben und philologisch erklärt (Metten: Verlag des Benediktinerstiftes 1922) p. 266﻿.


“﻿bedding﻿” (Lectisternia): The word lectisternium may mean the same as lectum (bed); so ﻿B. Linderbauer, p. 266﻿; G. Widhalm, ﻿Die Rhetorischen Elemente in der Regula Benedicti (Hildesheim: Verlag Dr. H. A. Gerstenberg 1974) pp. 112 and 125﻿. See also du Cange, ﻿Glossarium Mediae et Infimae Latinitatis, 5.52﻿: “﻿Lectisternium: Lecti apparatus et instrumentum, vel lectus ipse.﻿” But in this context it more probably means ‘﻿bedding﻿’; so ﻿de Vogüé, 5.652–653﻿.


23.0 Disciplinary measures are found in many chapters of the Rule, but especially in ﻿23–30﻿ and in ﻿43–46﻿, where the norms for satisfaction are set forth. The presence of these measures is a concrete recognition of faults in the monastery. St. Benedict’s aim is not primarily satisfaction (the making up for a fault) and punishment of wrongdoing, but the conversion of the wayward monk. See ﻿Appendix 4, p. 426﻿ and passim.


23.2 “﻿twice﻿” (semel et secundo): See ﻿Appendix 4, p. 420﻿.


23.3 “﻿in the presence of everyone﻿” (coram omnibus): This direction is based on ﻿Matt 18:17﻿; the previous verse refers to ﻿Matt 18:15–17﻿. Since the directions in Matthew are for the maintenance of good order in a church (one of the two occasions the word “﻿church﻿” is used in the Gospels), it would appear that the monastic community is, by analogy, understood as “﻿a church﻿” in ﻿RB﻿. See note on ﻿50﻿﻿*﻿.


23.5 “﻿lacks understanding﻿” (improbus est): See note to ﻿RB﻿ 2.28﻿*﻿.


24.3 “﻿less serious faults﻿” (levioribus culpis): Literally, minor or lighter faults. The faults that require satisfaction in the monastery are much less serious than those that require public ecclesiastical penance. See ﻿de Vogüé 7.263–277﻿, and ﻿Appendix 4, pp. 415–420﻿.


25.1 “﻿serious fault﻿” (gravioris culpae): Major or weightier faults involve a greater degree of isolation from the community. On the practice of excommunication, see ﻿Appendix 4, pp. 421–430﻿.


25.6 ‘﻿not be blessed﻿’ (nec … benedicatur): Cf. ﻿Ps 128 (129):8﻿.


26.1 “﻿presumes﻿” (praesumpserit): The word praesumere means literally ‘﻿to take ahead of time﻿’ (﻿RB﻿ ﻿43.18﻿) and so, ‘﻿to arrogate to oneself,﻿’ ‘﻿to assume or claim presumptuously.﻿’ It is used very extensively in the monastic literature of this period (thirty times in ﻿RB﻿ and the substantive praesumptio twice). This frequency of usage seems to be connected with the monastic concern for the development of humility. See Mohrmann ﻿“﻿La Langue de Saint Benoît,﻿” p. 334﻿, and especially P. Miquel ﻿“﻿‘﻿Praesumere-Praesumptio﻿’ dans l’ancienne littérature monastique﻿” ﻿RBén﻿ 79 (1969) 424–436﻿.


27.2 “﻿a wise physician﻿” (sapiens medicus): The metaphor introduced here extends into ch. ﻿28﻿. For the background of the idea of the abbot as a physician, see ﻿Appendix 4, n. 77﻿. See also ﻿Appendix 2, p. 352﻿ and the note on ﻿2.8﻿.﻿*﻿


“﻿senpectas﻿”: This word, which appears nowhere else in Christian literature, is variously interpreted. Some suggest a “﻿mustard paste﻿” (poultice); so E. Molland “﻿Ut sapiens medicus. Medical Vocabulary in St. Benedict’s Regula Monachorum﻿” ﻿SM﻿ 6 (1964) 273–296; J. Svennung ﻿“﻿The Origin and Meaning of the Word Senpecta﻿” ibid. 297–298﻿; J. Svennung ﻿“﻿S. Benedicti Senpecta = sinapismus. Zur Haplologie in den composita﻿” Rivista di filologia e d’istruzione classica 95 (1967) 65–71﻿. B. Steidle suggests a play on words; Benedict hears the word sen-ior (elder) in the foreign word sen-pecta (Greek: sumpaiktēs, meaning ‘﻿companion﻿’); see ﻿Die Benediktus-Regel. Lateinisch-Deutsch (Beuron: Beuroner Kunstverlag 1975) p. 115﻿. ﻿De Vogüé, 2.548–549﻿, also thinks it more likely is derived from the Greek word, strengthening his case by a reference to ﻿G. Goetz, Corp. Gloss. Lat. 4.565, 62; 5.331, 39﻿, where sunodos has become senodus and is interpreted as congregatio senum (a gathering of old men). Because of this remarkable parallel, linguistics supports de Vogüé and Steidle, whereas the context lends weight to the mustard plaster theory. Whatever may be the etymology, what is important is what St. Benedict understands the term to signify and that he has explained.


“﻿all things﻿” (omnia): This is probably a reference to ﻿Matt 18:26﻿. “﻿health﻿” (saluten): See Thematic Index: ﻿Healing﻿.


29.1 “﻿for leaving﻿” (pro quo egressus est): In this translation, pro quo is understood as pro eo quod, that is, “﻿because﻿” [he left]. See L. Traube, ﻿Textgeschichte der Regula S. Benedicti (Munich: Verlag der R. Akademie 1898) p. 17﻿ and McCann, ﻿The Rule of Saint Benedict, n.50﻿. Another interpretation (﻿de Vogüé, 2.554, n.1﻿) understands pro quo as pro vitio pro quo, i.e., “﻿full amends for the fault for which he left.﻿”


30.t “﻿boys﻿” (pueris minori aetate): Only young boys are mentioned in the title of the chapter, but v. ﻿2﻿ adds two other categories of persons: the younger in age (adulescentiores aetate) and those who cannot understand the penalty of excommunication. In the corresponding chapter of ﻿RM﻿ (﻿14.78–87﻿), whipping is prescribed for boys up to the age of fifteen, a limit also mentioned in ﻿RB﻿ ﻿70.4﻿. Excommunication, as it is explained at greater length in ﻿RM﻿ ﻿14﻿, is effective only for those who are sufficiently socialized to appreciate the need for internal change. On the presence of boys in the monastery, see note on ﻿RB﻿ ﻿59.1﻿.﻿*﻿. See Thematic Index: ﻿monk﻿, social differentiation, age.


31.1 “﻿cellarer﻿” (Cellararius): The functions of the cellarer (a distinctively monastic term derived from the Latin cellarium, meaning ‘﻿storeroom﻿’) include, in secular terminology, those of ‘﻿business manager,﻿’ ‘﻿treasurer,﻿’ ‘﻿bursar.﻿’ In the Pachomian monasteries, the corresponding official was known as the oikonomos, or ‘﻿steward.﻿’ Because of his many concerns—the care and distribution of the goods of the monastery—the cellarer is like a father (﻿sicut pater: 31.2﻿) to the whole community, while the abbot is the father. See Thematic Index: ﻿monastic leaders﻿ and see ﻿stewardship﻿.


“﻿temperate﻿” (sobrius): Some of the attributes desired in the cellarer are drawn from the list of qualities to be sought in bishops in ﻿1 Tim 3:2–4﻿. The general tone of the chapter is very, like that of chs. ﻿2﻿ and ﻿64﻿ on the abbot. See specifically ﻿2.36﻿ timentibus eum, ﻿64.2﻿ sapientia, ﻿64.9﻿ sobrium, ﻿64.16﻿ non turbulentus, besides the striking sicut pater referred to in the preceding note.


31.10 “﻿sacred vessels﻿” (vasa sacrata): See ﻿Zech 14:20–21﻿.


31.19 “﻿the house of God﻿” (domo Dei): See Thematic Index: ﻿House of God﻿.


32.3 “﻿what he hands out﻿” (quid dat): See ﻿42:7﻿.


32.4 “﻿clean﻿” (sordide): The Latin means literally, “﻿if anyone handles the things of the monastery dirtily or carelessly.﻿”


33.1 “﻿evil practice﻿” (vitium): St. Benedict calls private possession of goods a vice or an evil, for it is a manifestation of one’s own will and an act of disobedience. The monk looks to the abbot for all his needs. See Thematic Index: ﻿community﻿ sharing all things in common, Antithesis: personal ownership.


33.6 “﻿as it is written﻿” (ut scripturn est): The slightly adapted quotation from ﻿Acts 4:32﻿ indicates that St. Benedict envisions the church of Jerusalem, especially in its free dispossession of property and its sharing of goods according to need, as a model of cenobitic monasticism. This is a common theme of early monastic literature. See note to ﻿Prol. 50﻿﻿*﻿ above and Patristic references.


34.2 “﻿favoritism—God forbid﻿” (personarum—quod absit—acceptio): The reference is to ﻿Rom 2:11﻿ (non est acceptio personarum apud Deum [Vulgate]). Cf. ﻿RB﻿ ﻿2.20﻿.


34.5 “﻿all the members﻿” (omnia membra): See ﻿1 Cor 12:12–30﻿.


35.8 “﻿He is to wash﻿” (lavent): Literally, “﻿they are to wash.﻿” The plural seems to come from the succession of weekly servers; the singular seems to follow from the directions given in v. ﻿7﻿.


35.12 “﻿An hour before mealtime﻿” (ante unam horamrefectionis): Despite the interesting suggestion of B. Steidle ﻿“﻿Ante unam horam refectionis﻿” ﻿StA﻿ 42 (1957) 73–104﻿ and “﻿Ante unam horam refectionis … Zur neuen Deutung von Kapitel 35, 12–14﻿” der Regel St. Benedikts﻿” ﻿EA﻿ 41 (1965) 387–394, that the true meaning is “﻿before the single mealtime,﻿” a brachylogy for “﻿before the meal on days when there is only one meal,﻿” it seems better to keep the traditional translation. Unus can mean ‘﻿single,﻿’ ‘﻿unique,﻿’ etc., and this yields good sense, but ante with an accusative of the time and a genitive of the event is a regular late-Latin idiom for “﻿so much time before so-and-so.﻿” There are also limitations on the use of unus in Steidle’s sense, which in any case is less likely in late-Latin, and no parallel example has been adduced of unus in a simple attributive position, as here, being used in the sense required by Steidle. See Lewis and Short, A Latin Dictionary, s.vv. ante II.B.l.c and unus I.B.3; A. Blaise, Dictionnaire Latin-Francais, s.vv. ante II.3 and unus; and J. B. Hofmann, ﻿Lateinische Umgangssprache, 2nd ed. (Heidelberg: Winter 1939) pp. 101–102﻿.


The Master does not seem to allow this mitigation at all, for immediately after the servers receive Communion, the abbot is to warn them not to take any food or drink before the common prayer at table (﻿RM﻿ ﻿21.8﻿).


35.14 “﻿until after the dismissal﻿” (usque ad missas): It is uncertain whether the dismissal in question is that at the end of Mass or that at the end of the meal. It is quite possible that it refers to Mass here, since it is a question of solemn feasts. See ﻿Appendix 3, pp. 410–412﻿. In this case the reason for having the servers wait would be the Eucharistic fast, a practice that was developing at the time. This assumes also that the meal took place immediately after Mass. ﻿RM﻿ ﻿21–23﻿ prescribes that the meal is to take place after that office which includes a Communion rite. See ﻿Appendix 3, pp. 410–411﻿. Steidle holds (see note on 35.12﻿*﻿) that missas refers to the end of the meal. The reason would then be that there was no reason for taking food ahead of time, since there would be two meals on feast days, one taken at midday (prandium) and one taken in the evening (cena). On ordinary days there would have been only one meal later in the day.


35.15 “﻿a profound bow … before all﻿” (omnibus genibus provolvantur): The action prescribed seems to be a profound bow to the level of the knees rather than a kneeling down. The Oxford ﻿MS﻿ reads omnium: “﻿to (or at) the knees of all.﻿” After the Council of Nicaea (325), it was Church practice not to kneel on Sundays during the formal liturgical services. See A. Mundó ﻿“﻿À propos des rituels du Maître et de saint Benoît: La ‘﻿Provolutio﻿’﻿” ﻿SM﻿ 4 (1962) 177–191﻿.


37.1 “﻿the young﻿” (infantum): Although the term infans can be used for anyone under legal age, it seems likely that a lower age is envisioned here. In comparable situations in ﻿RM﻿ ﻿27.41﻿ and ﻿28.24﻿, the age of twelve is set, but in ﻿RM﻿ ﻿14.78﻿ and ﻿RB﻿ ﻿70.4﻿, where it is a question of the kind of punishment to be administered, the differentiating age is set at fifteen.


37.3 “﻿allowed to eat before the regular hours﻿” (praeveniant horas canonicas): See C. Gindele ﻿“﻿Praeveniant Horas Canonicas. Die Ordnung der Mahlzeiten für die Kinder und Greise in der Regel St. Benedikts, Kapitel 37,3﻿” ﻿StA﻿ 44 (1959) 129–135﻿. He maintains flint this anticipation of the regular hour of the meals takes place about six hours before the meal and only on fast days, days on which only one meal is eaten.


38.2 “﻿Mass and Communion﻿” (missas et communionem): See ﻿Appendix 3, pp. 410–412﻿.


38.8 “﻿lest occasion be given [to the devil]﻿” (ne detur occasio): The bracketed words, though not actually in the Latin text, seem to be required for sense. See the similar constructions in ﻿43.8﻿ (maligno) and ﻿54.4﻿ (diabolo). Despite these parallels, Steidle interprets it to mean “﻿occasion for speaking,﻿” an interpretation that may be more complementary than contradictory in view of ﻿RB﻿ ﻿6.4﻿.


38.10 “﻿Because of holy Communion﻿” (propter communionem sanctam): Comparison with ﻿RM﻿ ﻿24.14﻿ (propter sputum sacramenti) indicates that the wine acts as a mouth rinse for the reader, a precaution against spitting out the Sacrament in the act of reading. See ﻿Appendix 3, p. 411﻿.


38.11 “﻿the attendants﻿” (servitoribus): It is not clear whether these are attendants of the sick (﻿36.7﻿, ﻿10﻿) or assistants of kitchen workers (﻿35.3﻿), or both.


39.4 “﻿A generous pound of bread﻿” (Panis libra una propensa): The Roman pound in imperial times was twelve ounces.


39.11 “﻿the meat of four-footed animals﻿” (Carnium … quadrupedum): Although the ancient monastic tradition was unanimously opposed to the use of the meat of four-footed animals, there was some fluctuation on the subject of fish and fowl. St. Jerome was opposed to fowl (﻿Hier. epist. 79,7﻿). For additional material on the distinction between pullos and carnes, see ﻿de Vogüé 6.1105–07﻿. On the origin of, and the motives involved in, abstention from meat as well as lasting generally, see ﻿H. Musurillo “﻿The Problem of Ascetical Fasting in the Greek Patristic Writers﻿” Traditio 12 (1956) 1–64﻿.


40.3 “﻿a half bottle﻿” (heminam): Ηεμινα is a Greek word taken into Latin. It was originally a measure used in Sicily, equivalent to the Greek kotulē. In classical Rome, the ηεμινα was half a sextarius, and so contained 0.273 litres, or about half a pint. See The Oxford Classical Dictionary ed. N.G.L. Hammond and H. H. Scullard, 2nd ed. (Oxford: The Clarendon Press 1970) s.v. measures.


Abbot Salvatore Marsili states that in his youth Sabine shepherds used a measure of about 0.75 litres, which they called a mina, but the word seems to have fallen into desuetude: ﻿de Vogüé 2.677 and 6.1142–69, esp. notes 431–434 and 490﻿. It is perhaps legitimate to conclude the ﻿RB﻿’s hemina may have been larger than the classical one. For examples of early medieval concern and research in the matter, see J. Mabillon, ﻿Annales ordinis S. Benedicti (Lucca: L. Venturini 1739) Tome II, Lib. XXV, n. 70, p. 264 and Lib. XXVIII, n. 61, p. 405﻿.


Our translation reflects both the hemi- (half) of hemina and our ignorance of the exact amount.


40.4 “﻿own reward﻿” (propriam … mercedem): See ﻿1 Cor 3:8﻿.


40.6 “﻿We read﻿” (legamus): The reference seems to be Vitae patr. 5, 4, 31: “﻿Some brothers told Abba Poemen of a brother who did not drink wine. He said, ‘﻿Wine is not for monks.﻿’﻿”


41.6 “﻿thirteenth﻿” (idus … Septembres): See the note on 8.1﻿*﻿ above for an explanation of the Roman computation of dates.


42.2 “﻿fast days or … ordinary days﻿” (ieiunii sire prandii): On fast days (ieiunii) there is only one meal, either in mid-afternoon or in the evening. On ordinary days (prandii) there are both dinner and supper.


43.13 “﻿the verse﻿” (versu): There is no indication in ﻿RB﻿ what this verse is.


44.1 “﻿serious faults﻿” (gravibus culpis): Cf. ﻿RB﻿ ﻿25﻿.


44.3 “﻿satisfaction﻿” (satisfactum): For the idea of “﻿satisfaction﻿” in chs. ﻿44–45﻿, see ﻿Appendix 4, p. 435﻿. For a comparison of the rites in ﻿RM﻿ and ﻿RB﻿, see C. Gindele ﻿“﻿Zum grossen Rekonziliationsritus nach der Magister- und Benediktusregel﻿” ﻿RBén﻿ 80 (1970) 153–156﻿.


44.9 “﻿less serious faults﻿” (levibus culpis): Cf. ﻿RB﻿ ﻿24.3–7﻿.


46.1 “﻿in serving﻿” (in ministerio): Some translators have taken this word to refer to a place (e.g. “﻿pantry﻿”) as do the other items in the list. Some MSS read in monasterio, a variation that suggests uncertainty over the meaning of the phrase at an early date.


46.5 “﻿only to the abbot﻿” (tantum abbati): Cf. ﻿RB﻿ ﻿7.44﻿.


46.6 “﻿who know﻿” (sciat): Although the verb form is singular, St. Benedict seems to include both abbot and seniors.


48.t “﻿The Daily Manual Labor﻿” (De opera manuum cotidiana): Although only manual labor is mentioned in the title, the chapter also deals with the horarium, the use of time, and reading.


48.1 “﻿prayerful reading﻿” (lectione divina): A literal rendering of the phrase lectio divina is “﻿divine reading.﻿” The adjective “﻿divine﻿” refers in the first instance to the nature or quality of the text being read rather than to the action of reading or the reader. Cf. note to ﻿Prol. 9﻿.﻿*﻿ This activity has been understood traditionally as a meditative, reflective reading of the Bible, the Fathers of the Church, or some other spiritual writing. For further discussion, see J. Leclercq, ﻿The Love of Learning and the Desire for God, pp. 16–22﻿ and passim; D. Rees, ﻿Consider Your Call (London: SPCK 1978) pp. 261–273﻿; and especially D. Gorce, ﻿La Lectio Divina (Paris: Picard 1925)﻿. See Thematic Index: ﻿scripture﻿, to be read.


48.3 “﻿first﻿” (kalendas): See note on ﻿RB﻿ 8.1﻿*﻿ on the Roman computation of time.


“﻿after Prime﻿” (a prima): This translation understands prima to refer to the office of Prime. It could also be understood to refer to the first hour of the morning: “﻿going out to work at the first hour of the morning.﻿”


48.5 “﻿without disturbing the others﻿” (ut allure non inquietet): Normally the monks, like the ancients generally, pronounced what they read in an audible fashion. If this reading took place in the common dormitory, the monks who chose to read would disturb the monks who preferred to sleep. Augustine (﻿Aug. conf. 6,2﻿) notes with some amazement that Ambrose read silently.


48.7 “﻿poverty﻿” (paupertas): The word paupertas occurs only once in the Rule. The local conditions mentioned in this verse are precisely those of economic poverty and are not related to a vow (see ﻿Appendix 5, pp. 457–458﻿). By contrast, ﻿RM﻿ ﻿86﻿ forbids work in the fields, since such labor is not compatible with a regular schedule of prayer and fasting.


48.8 “﻿our fathers and the apostles﻿” (patres nostri et apostoli): See ﻿Ps 127 (128):2﻿; ﻿Acts 18:3﻿; ﻿1 Cor 4:12﻿; ﻿2 Thess 3:10–12﻿. By “﻿our fathers﻿” is meant, presumably, the monastic fathers (cf. ﻿RB﻿ ﻿18.25﻿). For a list of possible references, see the Indexes of Patristic and Ancient Works.


48.13 “﻿to their reading﻿” (lectionibus suis): The Latin form is actually plural, as it is in the identical phrase (vacent lectionibus suis) in the following verse. In v. ﻿13﻿ the use of the plural “﻿readings﻿” in conjunction with the psalms suggests that St. Benedict may have in mind preparation of the readings to be used in the office or even the memorization of some of them. Cf. ﻿RB﻿ ﻿8.3﻿ for the coupling of psalms and readings, and ﻿10.2﻿ for recitation from memory. See also ﻿Appendix 5, p. 446﻿.


48.15 “﻿book from the library﻿” (codices de bibliotheca): A. Mundó suggests that Benedict has in mind nine sections (codices) of the Bible. See ﻿“﻿Bibliotheca, Bible et lecture de carêbine d’après S. Benoît﻿” ﻿RBén﻿ 60 (1950) 65–92﻿. ﻿De Vogüé finds the matter unclear (2.602–603, n.15)﻿.


48.16 “﻿the beginning of Lent﻿” (caput quadragesimae): This might be the first Sunday of Lent. See ﻿Appendix 3, p. 409﻿.


48.18 “﻿apathetic﻿” (acediosus): This state of mind is not to be confused with the state described by Evagrius of Pontus as apatheia (see ﻿Introduction, pp. 39–40﻿) hut refers rather to one of the eight principal logismoi (see note on ﻿RB﻿ 1.5﻿*﻿). Evagrius identified akēdia with the “﻿noonday devil﻿” (﻿Evagr. pract. 12﻿). Cassian treated of it extensively (﻿Cassian. inst. 10﻿). It is essentially lack of interest in spiritual things and boredom with the monastic life. See also G. Bardy ﻿“﻿Acedia﻿” ﻿DS﻿ 1.166–169﻿.


48.20 “﻿as a warning to others﻿” (ut ceteri timeant): This is an allusion to ﻿1 Tim 5:20﻿ (ut et ceteri timorem habeant [Vulgate]), which is also cited explicitly in ﻿RB﻿ ﻿70.3﻿ (ut ceteri metum habeant).


49.2 “﻿the entire community﻿” (omnes pariter): This phrase occurs in ﻿RB﻿ ﻿20.5﻿, and pariter in ﻿53.4﻿ and ﻿72.12﻿. M. Larmann ﻿“﻿The Meaning of omnes pariter﻿” ﻿ABR﻿ 29 (1978) 153–165﻿ has argued that the phrase should be construed with custodire rather than neglegentias, and hence means “﻿as a community.﻿” Others place the comma after custodire in v. ﻿2﻿ and take omnes with neglegentias (﻿de Vogüé 2.605–606﻿). Advocates of both views acknowledge the influence on this chapter of St. Leo’s Sermons 39–50 on Lent. See ﻿de Vogüé 6.1217–33﻿. It is significant, too, that ﻿RM﻿ has a community form of Lenten observance.


49.7 “﻿Easter﻿” (Pascha): See Thematic Index: ﻿paschal mystery﻿


52.1 “﻿what it is called﻿” (quod dicitur): The word “﻿oratory﻿” (oratorium) stems from the Latin verb orate: ‘﻿to pray.﻿’ See Thematic Index:﻿house of god﻿ Embodied in: oratory.


52.3 “﻿insensitivity﻿” (improbitate): See note to ﻿RB﻿ 2.28﻿*﻿.


53.0 The first section of the chapter (﻿1–15﻿) advocates a warm and open reception of guests. The second section (﻿16–23﻿) provides practical directions for the accommodation of the guest, directions that prevent the guests from disturbing the common life of the monastery. In ﻿RM﻿ more extensive directions are given for putting guests to work after two days, or if they are unwilling, suggesting that they depart, and for protecting the goods of the monastery from less spiritually minded guests (﻿RM﻿ ﻿78–79﻿). Palladius reports that at Nitria guests were allowed a week of leisure before being put to work in the garden, bakery or kitchen (﻿Pallad. hist.laus. 7﻿). See Thematic Index: ﻿guests﻿.


53.2 “﻿to all﻿” (omnibus): Cf. ﻿RB﻿ ﻿4.8﻿, to which St. Benedict is probably alluding here and therefore to ﻿1 Pet 2:17﻿ as well. ﻿RB﻿ ﻿4.8﻿ should then be understood as a maxim of hospitality. See note on 4.t﻿*﻿ and A. de Vogüé ﻿“﻿Honorer tousles hommes﻿” ﻿RAM﻿ 40 (1964) 129–138﻿, who argues persuasively that the insistence on “﻿all﻿” in ﻿53.1﻿, ﻿2﻿, ﻿6﻿, ﻿13﻿ reflects the concern that guests he given honor in light of their relationship to Christ rather than in terms of their rank in society. The “﻿proper honor﻿” (congruus honor) would mean, then, not that all receive the same honor, but that those in whom Christ is more readily recognized should receive more honor. See also the following notes.


“﻿those who share our faith﻿” (domesticis fidei): The phrase appears at first sight to contrast Christians and non-Christians, and therefore to single out fellow Christians for special treatment, as it certainly does in ﻿Gal 6:10﻿. Despite the insistent use of “﻿all﻿” in this chapter (see previous note), the pre-ecumenical temper of the sixth century militates strongly against this interpretation, as was pointed out by Linderbauer, ﻿S. Benedicti Regula Monachorum, p. 346﻿. It is quite unlikely that heretics (chiefly Arians in sixth-century Italy) and non-Christians would have been received at all (cf. ﻿Hier. apol. adv. libr. Ruf. 3,17﻿; ﻿Vita Anton. 68–69﻿; ﻿Vita sa﻿5 123﻿), and orthodox Christians would certainly not have agreed to pray with them as vv. ﻿4–5﻿ direct (cf. ﻿Vita bo 185﻿). The suggestion that the phrase is a scribal error for domestici Dei (﻿Eph 2:19﻿), which could more readily be understood as referring specifically to clerics and monks, has no manuscript support. Nevertheless, in view of the probable exclusion of heretics and non-Christians, the phrase probably should be taken in a narrower sense to refer to clerics and monks, an interpretation to be found already in Smarag. ﻿expos, in reg. 53.2﻿. The Rule of Pachomius directs explicitly that clerics and monks are to be received with greater honor (﻿Pachom. reg. 51﻿). De Vogüé (﻿loc. cit. 135﻿) argues that the phrase includes these and also pious laymen—in fact, all who are connected with the house of God (monastery) “﻿by a certain connaturality with its religious ideal and the type of life led there.﻿”


“﻿pilgrims﻿” (peregrinis): This term can mean either ‘﻿pilgrim﻿’ or ‘﻿visiting,﻿’ ‘﻿strange,﻿’ ‘﻿foreign,﻿’ etc. The context seems to favor the more technical meaning of ‘﻿pilgrim﻿’ in this chapter. The pilgrims could possibly be understood as a subdivision of the domestici fidei. See G. Morin ﻿﻿RBén﻿ 34 (1922) 128. In v.15﻿, the fact that people were on a holy journey could single them out for special attention. Although pilgrimage as a form of popular spiritual exercise peaked after St. Benedict’s time (see J. Leclercq et al., ﻿The Spirituality of the Middle Ages [London: Bums and Oates 1968] esp. pp. 42–43, 58–60﻿), there is good evidence before his time for pilgrimage to the tombs of the martyrs and saints, especially at Rome, and to the Holy Places. See M. C. McCarthy ﻿“﻿Pilgrimages: Early Christian﻿” New Catholic Encyclopedia (1967) 11.364﻿; F. X. Murphy ﻿“﻿Pilgrimages, Roman﻿” ibid., 372–373﻿; H. Leclercq ﻿“﻿Pélerinage à Rome﻿” ﻿DACL﻿ 14.40–48﻿; and ﻿“﻿Pélerinage aux lieux saints﻿” ibid. 65–124﻿. ﻿De Vogüé (loc. cit. 136)﻿ points out, however, that in v. ﻿15﻿ the peregrini are associated with the poor in contrast to the rich. This suggests that they should be considered to be socially disadvantaged by being far from their own land and should therefore be the objects of special concern. Such an interpretation could include pilgrims in the more technical sense. Smaragdus also defines peregrini as those far from their own land.


53.9 “﻿every kindness﻿” (omnis … humanitas): Humanitas in the writings of Cassian most frequently denotes a meal, as probably also here. See ﻿de Vogüé 2.678﻿.


53.15 “﻿poor people﻿” (Pauperum): Giving precedence to the poor reverses the “﻿worldly﻿” order of precedence and is one of the many ways in which monks are urged by their tradition to depart from the values of society.


54.1 “﻿blessed tokens﻿” (eulogias): The word seems to refer to blessed objects of some sort, perhaps even relics. In ﻿RM﻿ ﻿76.2﻿ and ﻿Caes.Arel. reg.virg. 107,22﻿, it refers to blessed bread sent as a gift.


55.1 “﻿The clothing﻿” (Vestimenta): The wearing of distinctive garb is attested from the earliest days of the monastic movement. See H. G. Evelyn White, ﻿The Monasteries of the Wadi ’N Natrun, II. The History of the Monasteries of Nitria and Scetis (New York: Metropolitan Museum of Art 1932) pp. 194–197﻿. In Egypt at least, where it quickly became fairly standard and universal, this consisted of a tunic, a leather belt, a hood and a cloak. Some other pieces of clothing are mentioned. While undoubtedly influenced by what was then contemporary dress, the monastic habit (schēma in Greek) was by no means identical with it. The desire of the monks to flee from the “﻿world﻿” (see ﻿Introduction, pp. 16f﻿.), to escape from the tyranny of fashion (cf. ﻿Cassian. inst. 1,2﻿) and to manifest their rejection of such values no doubt had much to do with this development. That the desired effect was achieved is confirmed, for example, by the vehemence with which Libanius, the pagan rhetorician and friend of the Emperor Julian, berated the monks for, among other things, their severe dress (﻿Liban. orat. 2,32﻿). At an early stage in the monastic movement, symbolic significance was attributed to the various pieces that made up the monastic schēma (see Evagr. pract. ﻿prol.2–7﻿ and ﻿Basil. reg.fus. 22–23﻿). Basil adds motives for wearing distinctive dress that become standard: it provides a common witness, proclaims the profession of the devout life, and acts as a pedagogue for those who might be tempted to act otherwise than in accordance with their profession. For more extended treatment of the subject, see M. Augé ﻿L’Abito Religioso: studio storico e psico-sociologico dell’abbigliamento religioso (Rome: Istituto di Teologia della Vita Religiosa [Claretianum] 1977﻿); G. Colombás ﻿“﻿Abito Religioso﻿” Dizionario degli Istituti di Perfezione 1.50–56﻿; P. Oppenheim, ﻿Das Mönchskleid im christlichen Altertum, Rümische Quartalschrift für christliche Altertumskunde und für Kirchengeschichte, Supplementheft 28 (Freiburg: Herder 1931)﻿; ﻿Symbolik und religiöse Wettung des Mönchskleides im christlichen Altertum (Münster: Aschendorff 1932)﻿. On the last two, see, however, P. de Meester in ﻿Ephemerides Liturgicae 47 (1933) 446–458 and L. Th. Lefort in ﻿RHE﻿ 28 (1932) 851–853﻿. For opinions on the relationship between ancient practice and modern adaptation, see J.-C. Guy ﻿“﻿Religious Costume, Yesterday and Today﻿” The Way, Supplement 4 (Nov. 1967) 66–77﻿; R. Gazeau ﻿“﻿Un ‘﻿habit monastique﻿’?﻿” ﻿CollCist﻿ 33 (1971) 179–190﻿; and ﻿de Vogüé 7.377–388﻿.


“﻿local conditions﻿” (locorum qualitatem ubi habitant): In the parallel treatment of ﻿RM﻿ ﻿81.25–30﻿, the concern is with clothing suited to the different seasons rather than different regions and climates. This is an indication that St. Benedict foresaw somewhat extensive use of his Rule.


55.4 “﻿a cowl﻿” (cucullam): The English word is derived from the Latin one, though by a tortuous and uncertain route. See ﻿The Oxford English Dictionary﻿ s.v. The word and the garment appear to be of Celtic origin (see Pauly-Wissowa, ﻿Real-Encyclopädie IV, 2.1739–1740﻿). In classical Latin the word denoted a mantle with a hood. However, its use in monastic circles is probably dependent on the parallel Greek form koukoullion, which is frequently attested in the earliest monastic literature as a typical piece of monks’ clothing. See G.W.H. Lampe, ﻿A Greek Patristic Lexicon, s.v. for numerous examples. Jerome mentions it (﻿vita Hil. 44 and 46﻿). ﻿Cassian (inst. 1,3﻿) describes it as a child’s hood and, quoting ﻿Ps 130(131):1–2﻿﻿ (cf. ﻿RB﻿ ﻿7.4﻿), says that monks wear it “﻿in order that they may constantly be moved to preserve the simplicity and innocence of little children by imitating their actual dress.﻿” This explanation, without the allusion to ﻿Ps 130(131)﻿, can be found already in Evagrius (pratt. ﻿prol.2﻿) and is followed by many others (e.g., ﻿Pallad. hist.laus. 32,3﻿; ﻿Soz. hist.eccles. 3,14﻿). In ﻿RM﻿ ﻿81﻿ the tunic and cowl seem to form the paratura, or basic monastic ensemble (see ﻿de Vogüé 6.911﻿). In the course of the centuries the mantle part of this garment seems to have lengthened, until the word cuculla came to denote a long flowing choir robe, often with hood attached. See J. Mabillon, ﻿Annales ordinis S. Benedicti (Lucca: L. Venturini 1739) Tome 1, Lib. V, pp. 108–109﻿ (with useful illustrations); H. Leclercq ﻿“﻿Capuchon﻿” ﻿DACL﻿ 2,2.2127–34﻿ (also with useful illustrations); and S. Reinach ﻿“﻿Cucullus …﻿” Daremberg-Saglio, Dictionnaire des Antiquités Grecques et Romaines 1.1577–79﻿.


“﻿tunic﻿” (tunicam): This is a loose-fitting or gownlike outer garment, with or without sleeves, that falls below the knees. It is usually fastened by a leather belt or “﻿girdle.﻿” Although mention of the latter is absent in ﻿RB﻿, it is accorded considerable symbolic significance in the earlier monastic tradition, e.g., ﻿Cassian. inst. 1,1﻿.


55.6 “﻿a scapular﻿” (scapulare): This word is found in antiquity only here in ﻿RB﻿ and in ﻿Vita patr. iuren. 3,5﻿, where it appears as a summer garment. ﻿De Vogüé 6.916﻿ thinks it is a modified version of the cuculla specially adapted for work. It clearly derives from the Latin scapula, meaning ‘﻿shoulders,﻿’ and it may reasonably be concluded that it was a sleeveless or short-sleeved garment. Its light or summer character is confirmed by Old English usage; see ﻿The Oxford English Dictionary, s.v. scapulary 1.a. However, A. Guillaumont, Évagre le Pontique: Traité Pratique﻿, ﻿SC﻿ 171 (Paris: Éditions du Cerf 1971) p. 488, suggests that the scapular may be equivalent to the Greek analabos, which ﻿Cassian (inst. 1,5﻿) translates uncertainly by three terms: subcinctoria, redimicula and rebracchiatoria, the purpose of which is to fasten the tunic for work.


“﻿sandals and shoes﻿” (pedules et caligas): In ﻿RM﻿ ﻿81.25﻿ caligas denotes winter footwear for outside, and pedules refers to fur-lined footwear used indoors at the night office (﻿RM﻿ ﻿81.30﻿). It is not clear that this distinction is preserved in ﻿RB﻿.


1.7“﻿tonsure﻿” (tonsuram): Although it has been suggested that the origin of the tonsure is to be found in the Eastern custom of cutting the hair of slaves and that the monks did this to identify themselves as slaves of Christ, the evidence is uncertain and the origins of the custom remain obscure. It does not seem to belong to the earliest monastic tradition. Cassian does not mention it as an Egyptian practice or when describing the sarabaites. It seems to have been of rather recent origin in the time of ﻿RM﻿ and ﻿RB﻿. The Roman practice, to which this is presumably an allusion, was, at this period, not to shave the head but simply to cut the hair short. Given the role that hair has always played in the fashions of society, it may reasonably be conjectured that a motive for the development of the practice lay in the desire to combat vanity. The recurrent aversion, on ascetical grounds, to bathing (﻿RB﻿ ﻿36.8﻿) may also have provided hygienic reasons. The most thorough treatment of the evidence is by H. Leclercq ﻿“﻿Tonsure﻿” ﻿DACL﻿ 15.2430–43﻿, who also provides the best information on the related area of facial hair, ﻿“﻿Barbe﻿” ﻿DACL﻿ 2.478–493﻿.


55.9 “﻿for the poor﻿” (propter pauperes): Some have taken this to mean that monastic dress was no different from that of ordinary people. In view of the long tradition of distinctive monastic clothing prior to ﻿RB﻿, this is untenable. What is suggested is not that the poor be dressed up in the monastic ensemble but that individual pieces of clothing (e.g., tunic, shoes) be given them as needed.


55.18 “﻿vice of private ownership﻿” (vitium peculiaris): See note on 33.1﻿*﻿.


55.19 “﻿stylus … writing tablets﻿” (graphium … tabulas): This interesting detail (absent from ﻿RM﻿) suggests a rather high rate of literacy in the monastic population. This in turn suggests, given the fact that universal education was an as yet unknown concept in the sixth century, that the social composition of the monasteries in this period (and in antiquity generally) was essentially middle and upper class. Such a generalization is confirmed by other details, e.g., ﻿RB﻿ ﻿48.7﻿. See note on 59.1﻿*﻿. Despite these indications of a relatively high level of literacy in the monasteries, it may be noted that there is abundant evidence of a notable decline in the general level of literary culture from that which prevailed in the time of Augustine. The numerous barbarian invasions of the fifth and sixth centuries had taken a heavy toll. See G. B. Ladner, ﻿The Idea of Reform (Cambridge: Harvard Univ. Press 1959) pp. 421–424﻿, and P. Riché, ﻿Education and Culture in the Barbarian West: Sixth through Eighth Centuries (Columbia: Univ. of South Carolina Press 1976)﻿.


55.20“﻿what is said in the Acts﻿” (illa sententia Actuum): See note on ﻿Prol.50﻿﻿*﻿.


56.0This brief chapter, by comparison with ﻿RM﻿ ﻿84﻿, is an interesting example of the greater flexibility of ﻿RB﻿. See ﻿Introduction, pp. 93–94﻿. While in ﻿RM﻿ more exact prescriptions are given regarding those who may dine with the abbot, in ﻿RB﻿ all is left to the latter’s discretion.


56.2“﻿no guests﻿” (minus sunt hospites): The Latin word minus, as used in ﻿RB﻿, can mean “﻿fewer﻿” or “﻿no.﻿” Here it seems to mean the latter.


58.t“﻿procedure﻿” (disciplina): See note on 19.t﻿*﻿for the term disciplina. For a treatment of the subject matter of this chapter generally, see ﻿Appendix 5﻿. ﻿RB﻿ ﻿58﻿ is a free reworking of the much longer ﻿RM﻿ ﻿90﻿ (95 verses).


58.1“﻿monastic life﻿” (conversationem): A full discussion of this much controverted term may be found in ﻿Appendix 5, pp. 459–463﻿.


58.3“﻿if someone comes and keeps knocking﻿” (si veniens perseveraverit pulsans): The words si … perseveraverit pulsans are taken from ﻿Luke 11:8﻿.


“﻿harsh treatment and difficulty of entry﻿” (illatas sibi iniurias et difficultatem ingressus): For a discussion of the tradition prior to ﻿RB﻿ of making entry into monastic life difficult, see ﻿Appendix 5, pp. 437–443﻿. Iniuriae are, strictly speaking, instances of injustice. The willingness to suffer personal injustice is intimately related to the monastic goal of humility (cf. ﻿RB﻿ ﻿7.35﻿, ﻿42﻿, borrowed from ﻿RM﻿), which in turn is based on the imitation of Christ.


58.5“﻿novitiate﻿” (cella noviciorum): The phrase means, literally, “﻿the room for the novices.﻿” On the relationship between this verse and v. ﻿11﻿ and the question of the length of time spent in the novitiate, see ﻿Appendix 5, pp. 443–445﻿.


“﻿study﻿” (meditent): Cf. ﻿RB﻿ ﻿48.3﻿. This study involved memorization of the psalms and Scripture passages used in the Divine Office. For a discussion of the term and related concepts, see ﻿Appendix 5, pp. 446–447﻿.


58.6“﻿winning﻿” (lucrandas): The word suggests a possible reference to ﻿Matt 18:15–16﻿. It occurs in different form but similar context in ﻿1 Cor 9:20﻿.


58.7“﻿The concern﻿” (sollicitudo): “﻿His concern﻿” would be smoother, but there seems to be a suggestion that this is a concern of the whole community, not simply of the novice master. But see ﻿Appendix 5, p. 447﻿.


“﻿seeks God﻿” (Deum quaerit): On this theme in Patristic literature, see G. Turbessi ﻿“﻿Quaerere Deum. Variazioni Patristiche su un tema centrale della Regula Sancti Benedicti﻿” Benedictina 14 (1967) 14–22; 15 (1968) 181–205﻿.


“﻿the Work of God﻿” (opus Dei): In ﻿RB﻿ this phrase means the Divine Office. See ﻿Appendix 3, pp. 405–406﻿.


“﻿trials﻿” (opprobria): For a discussion of the content and background of this term, see ﻿Appendix 5, pp. 448–449﻿.


58.11“﻿in all patience﻿” (in omni patientia): The phrase occurs in ﻿2 Tim 4:2﻿.


58.17“﻿promises﻿” (promittat): For a discussion of the history and the ceremony of monastic profession, see ﻿Appendix 5, pp. 449–457﻿.


“﻿stability …﻿” (stabilitate): “﻿Stability, fidelity to monastic life, and obedience﻿” are not understood in ﻿RB﻿ to be three distinct vows, as the vows of religious life later came to be understood. Rather, the phrase describes the content of the monk’s promise. See ﻿Appendix 5, pp. 457–458﻿; for the reference of the three terms, see pp. ﻿458–466﻿.


58.18“﻿mocks﻿” (irridit): This word occurs in ﻿Gal 6:7﻿ also in reference to God.


58.24“﻿formal donation﻿” (sollemniter donatione): The donation is apparently included in the profession document (vv. ﻿19–21﻿). See ﻿Appendix 5, pp. 456–457﻿ and ﻿de Vogüé 6.956﻿. The practice of making a donation of goods to the monastery (forbidden by ﻿Cassian. inst. 4.4﻿, but allowed by ﻿RM﻿ and ﻿RB﻿) later led, not surprisingly, to considerable problems and further legal restrictions. See Joseph H. Lynch, ﻿Simoniacal Entry into Religious Life from 1000 to 1260 (Columbus: Ohio State Univ. Press 1976)﻿.


58.25“﻿body at his disposal﻿” (corporis potestatem): This phrase seems to be taken from ﻿1 Cor 7:4﻿ (vir sui corporis potestatem non habet), thus suggesting an interesting analogy with the marital situation.


58.26“﻿clothed﻿” (induatur): In ﻿RB﻿ the conferral of the habit is connected with renunciation. See ﻿Appendix 5, pp. 456–457﻿. On the origin and nature of the monastic habit, see notes to ﻿RB﻿ ﻿55﻿.﻿*﻿


59.1“﻿a member of the nobility﻿” (quis forte de nobilibus): The contrast of nobles and poor men did not, in the sixth century, cover the whole range of social stations as it might in modern times. Considerable portions of the population were excluded by law from entrance into monastic life, including those who belonged to the slave class and those with various hereditary social obligations. See J. Chapman, ﻿St. Benedict and the Sixth Century (New York: Longmans, Green and Co. 1929) pp. 147–193﻿. On the social composition of early monasticism, see G. Penco ﻿“﻿La composizione sociale delle comunità monastiche nei primi secoli﻿” ﻿SM﻿ 4 (1962) 257–281﻿.


“﻿too young﻿” (minor aetate): The Rule treats in a number of places (﻿30.1﻿; ﻿37.1﻿; ﻿39.10﻿; ﻿70.4﻿) of boys in the monastery; this chapter makes clear what they are doing there. It forms a parallel with the preceding one. Together they treat of the two methods of entrance into monastic life. Both involve the renunciation of goods; both are considered permanent and irrevocable. The only difference between profession (ch. ﻿58﻿) and oblation (ch. ﻿59﻿) is that the written document is drawn up and signed by the parents in the case of oblation. That such a decision involving the renunciation not only of goods but also of marriage should be made by the parents may be somewhat shocking to the modern English-speaking reader. However, it should be remembered that in the past, marriages too were arranged by parents. In addition to piety, various social pressures, such as the number of children, the role of primogeniture, etc., entered into the development and perpetuation of this practice. As a matter of fact, ﻿RB﻿ is one of the earliest witnesses to it. (The parallel place in ﻿RM﻿ ﻿91﻿ does not deal with underage children.) Although Basil allowed for the presence of children in the monastery, he required that permanent commitment be the result of personal decision made no earlier than sixteen or seventeen years of age (﻿Basil. epist. 199,18﻿). Numerous other affirmations of the principle of free choice can be found in the monastic tradition even in the medieval period. See ﻿de Vogüé 6.1355–68﻿ and H. Leclercq “﻿Oblat﻿” ﻿DACL﻿ 12.1857–77. The institution of oblati, without juridical force, has survived in some non—English-speaking lands into modern times. It may be noted that the iuniores of ﻿RB﻿ ﻿3.3﻿ possibly include those who are minores aerate (so Leclercq). Exactly what the age limit for this description was is difficult to determine. In Roman law a child came of age and had the right to marry at puberty (12–14) but, because of the institution of the paterfamilias, was not necessarily sui iuris. Even if they were sui iuris, they were required to have a court-appointed curator to sanction contractual obligations up to the age of twenty-five. See J. A. Crook, ﻿Law and Life of Rome (Ithaca: Cornell Univ. Press 1967) pp. 116–118﻿. In ﻿RB﻿, however, the term seems to be used more loosely. See notes on ﻿RB﻿ 30.2﻿*﻿ and 37.1﻿*﻿.


59.2“﻿at the presentation of the gifts﻿” (cure oblatione): The ceremony evidently took place during a Eucharistic celebration. See ﻿Appendix 5, pp. 451–452﻿.


59.3“﻿their property﻿” (rebus … suis): The clearest example in ﻿RB﻿ of suus used non-reflexively is in ﻿68.4﻿, but cf. also ﻿Prol. l﻿, ﻿6﻿; ﻿9.9﻿; ﻿54.2﻿; ﻿63.16﻿; ﻿72.5﻿; and possibly ﻿59.4﻿.


59.4“﻿their reward﻿” (pro mercede sua): This can mean either “﻿for their advantage﻿” (McCann) or “﻿in reimbursement for him,﻿” i.e., to defray the community’s expenses in feeding and clothing him, etc. (Steidle). The former is more natural Latin, but the latter is possible, and it too is consistent with what we know of the admission practice. This whole passage becomes clearer after reference to ﻿58.24﻿ and to ﻿RM﻿ ﻿91﻿, esp. vv. ﻿48–57﻿. Cf. also ﻿RM﻿ ﻿89.17–23﻿ and ﻿31–35﻿. The concern in the mind of both authors is that if the son has any property outside the monastery that he can call his own, he may be tempted in later years to leave the monastery, knowing that he has a ready-made livelihood waiting for him. To ensure that no such suspicion remains in the son’s mind, the Master recommends that the parents either (a) give away their son’s share to the poor, or (b) divide it into three parts, giving one to the abbot for the poor, keeping one for the family and giving the third to their son as his “﻿journey money﻿” (﻿viatici sui utilitate 91.52﻿) to be given to the monastery, or (c) simply swear on the Gospels that the son is disinherited. St. Benedict here recommends (c) or a form of (b) whereby the whole sum, not one third of it, is given to the monastery. “﻿The property that they want to give to the monastery﻿” seems to tie either their son’s share of the inheritance or a substitute for it.


60.1“﻿any ordained priest﻿” (quis de ordine sacerdotum): As is clear from ﻿RB﻿ ﻿61.12﻿ and ﻿62.1﻿, the term sacerdos and the phrase ordo sacerdotum include both priests and deacons. In ﻿65.3﻿ sacerdos refers to the bishop. In allowing priests and deacons to join the community as well as in permitting members of the community to be ordained, St. Benedict departs from the Master (﻿RM﻿ ﻿83﻿), who considers them to be “﻿outsiders.﻿”


60.3“﻿Friend …﻿” (Amice …): In ﻿Matt 26:50﻿ Jesus says this to Judas. St. Benedict uses the phrase, which had perhaps become a monastic cliché, without regard to its original context. However, it clearly suggests that a priest who does not wish to observe the full discipline of the Rule has, like Judas, come for the wrong reason.


60.4“﻿to celebrate Mass﻿” (missas tenere): It is not certain that this phrase refers to the celebration of the Eucharist. See ﻿Appendix 3, pp. 411–412﻿. The corresponding passage of ﻿RM﻿ (﻿83.5﻿) refers only to prayers and blessings. Tenere, however, is one of the regular words used with missa in the sense of Mass. It seems preferable, therefore, to keep that meaning.


60.5“﻿not make any exceptions﻿” (ullatenus aliqua praesumat): See note on ﻿26.1﻿.﻿*﻿


60.8“﻿Any clerics﻿” (Clericorum … quis): The order of clerics as distinguished from the ordo sacerdotum included at this period: doorkeepers (porters), lectors, exorcists, acolytes and subdeacons.


61.1“﻿A visiting monk﻿” (quis monachus peregrinus): See note on ﻿RB﻿ ﻿53.2﻿.﻿*﻿ The context here seems to favor the meaning “﻿foreign﻿” or “﻿visiting﻿” for peregrinus. It would hardly be proper to try to persuade (v. ﻿9﻿) a genuine pilgrim to abandon his goal or to waylay him on his return journey. The early monastic literature (e.g., Pallad. hist.laus.) bears constant witness to the practice of visiting other monasteries or holy monks to learn more about the spiritual life. For some it became a way of life inimical to spiritual progress (cf. ﻿RB﻿ ﻿1.10–11﻿).


61.12“﻿orders﻿” (gradibus): These are the ordo sacerdotum and the ordo clericorum. See notes to 60.1﻿*﻿ and ﻿60.8﻿.﻿*﻿


61.13“﻿another known monastery﻿” (alio noto monasterio): This rule, which fosters peace between monasteries, seems to apply only to “﻿known﻿” monasteries. Synods of the fourth century required clerics to carry letters of recommendation from their bishop if they resided outside their diocese. The rule began to apply to monks in the second half of the fifth century (see ﻿de Vogüé 6.1381–82﻿).


62.1“﻿Any abbot﻿” (quis abbas): This is one of the indications that the Rule was written with more than one monastery in view. Cf. ﻿RB﻿ ﻿18.22﻿; ﻿73.1﻿.


“﻿priest or deacon﻿” (presbyterum vel diaconem): In ﻿RB﻿ the word presbyter (elder) designates the priest as distinguished from the bishop and deacon. The term sacerdos, as is clear from the title of this chapter, includes all three. See notes on ﻿RB﻿ 60.1﻿*﻿ and ﻿61.12﻿.﻿*﻿ This is the only reference in ﻿RB﻿ to the deacon; no indication is given of his function in the monastery.


“﻿to exercise the priesthood﻿” (sacerdotio fungi): The phrase occurs in ﻿Sir 45:19﻿ (Vulgate) in reference to Aaron. An example of those not worthy to exercise the priesthood may be found in ﻿1 Sam 3:10–14﻿.


62.4“﻿more and more progress﻿” (magis ac magis … proficiat): Cf. the similar phrase in ﻿RB﻿ ﻿2.25﻿, ut in melius proficiant. The notion of spiritual progress is basic to the monastic life and is evident in many places in ﻿RB﻿. It is implicit in the idea of a school for the Lord’s service (﻿Prol.45﻿), in the processu … conversationis et fidei of ﻿Prol.49﻿ and above all in the climbing image of ﻿RB﻿ ﻿7﻿, where spiritual progress is equated with progress in humility. The first great Christian exponent of progress in the spiritual life was Origen, whose influence on all later writers is immeasurable. See ﻿Introduction, pp. 34–41﻿.


62.7“﻿for deans and priors﻿” (decanis vel praepositis): This seems to refer to ﻿21.5–7﻿ and possibly to ch. ﻿65﻿. The plural, praepositis, apparently refers to the succession of priors. Cf. note on 35.8﻿*﻿ for a similar plural.


62.9“﻿as a witness﻿” (in testimonio): In ﻿RM﻿ ﻿83.18﻿, where there is a question of asking priests to depart if they refuse to work, the abbot is instructed to do this in the presence of a number of “﻿religious,﻿” but no mention is made of the bishop. But in ﻿RM﻿ ﻿87.36﻿, which deals with the candidate who is making a donation of his property to the monastery, it is urged that the bishop be one of the witnesses. On the relationship of monastic communities and bishops, see K. Seasoltz ﻿“﻿Monastic Autonomy and Exemption; Charism and Institution﻿” The Jurist 34 (1974) 316–355﻿.


63.4“﻿for communion﻿” (ad communionem): See ﻿Appendix 3, pp. 410–412﻿.


63.10“﻿The younger monks﻿” (Iuniores): In vv. ﻿10–17﻿, iuniores and minores are used for the younger monks, and priores, majores and seniores for the older. It is difficult to discern any clear difference in usage or meaning. Cf. ﻿de Vogüé, La communauté;, p. 503﻿. Iunior and senior refer, etymologically, to age; maior and minor to size; and prior is the comparative of an obsolete preposition, pri, of which primus (first) is the superlative.


63.12“﻿brother﻿” (fratrum): This is the ancient term for Christians (57 times in Acts, 343 in the New Testament) and is used freely in ﻿RB﻿ as well as the earlier monastic literature as a synonym for “﻿monk.﻿” On the respective usage of frater, discipulus and monachus in ﻿RM﻿ and ﻿RB﻿, see ﻿de Vogüé 1.255–256﻿ and Introduction, p. 80. See A Selected Latin Concordance.


“﻿which is translated﻿” (quod intellegitur): Cf. the similar phrase (quod est interpretatum) in ﻿John 1:41﻿. The need to give a translation suggests, of course, that we are dealing with a foreign word that had, however, become part of the common monastic vocabulary. For a discussion of the origin of nonnus and its feminine equivalent, nonna (nun), see ﻿Appendix 1, p. 321﻿.


63.13“﻿holds the place of Christ﻿” (vices Christi … agere): See note on ﻿2.2﻿.﻿*﻿


63.16“﻿an older monk﻿” (maiore): Cf. ﻿Lev 19:32﻿, and see above on ﻿63.10﻿.﻿*﻿


“﻿to sit down﻿” (consedere): This word can mean “﻿sit down,﻿” “﻿settle,﻿” or “﻿sit with.﻿” If, when the younger monk offers the older a seat, the older sits down, the younger will not sit with him unless bidden; if the older does not sit down, the younger will not settle (sit) down again unless bidden.


63.17“﻿respect﻿” (Honore): In the translation of honor and honorare, “﻿honor﻿” has been used where the one honored is God, or men in whom Christ is specially present (e.g., the abbot, guests) except in ﻿4.8﻿, where we keep the biblical term (but see note on ﻿53.2﻿.﻿*﻿


63.18“﻿youths﻿” (adulescentes): In Roman law one became an adulescens at the age of puberty (fourteen for males), but the term adulescens is probably used more loosely in ﻿RB﻿. See following note﻿*﻿.


63.19“﻿old enough to be responsible﻿” (ad intellegibilem aetatem): The phrase means literally ‘﻿the age of reason﻿’ or ‘﻿understanding.﻿’ See note on ﻿59.1﻿.﻿*﻿


64.1“﻿choosing﻿” (ordinatione): The words ordinatio and ordinare seem to cover the whole action from the choice of an abbot to his installation. On this chapter generally, including the meanings of ordinare, eligere and constituere, see ﻿Appendix 2, pp. 370–378﻿.


“﻿sounder judgment﻿” (saniore consilio): For the meaning of this phrase and this manner of choice, see ﻿Appendix 2, pp. 372–374﻿.


64.5“﻿God’s house﻿” (domui Dei): There may be an allusion here to ﻿Ps 104 (105):21﻿, where the reference is to Joseph being placed over Pharaoh’s house. See also ﻿Luke 12:42﻿.


64.7“﻿Once in office﻿” (Ordinatus): No rite of installation, such as that described at length in ﻿RM﻿ ﻿93–94﻿, is outlined in ﻿RB﻿, but the word ordinatus may be a passing reference to a ritual. See ﻿Appendix 2, p. 375﻿.


64.8“﻿profit … preeminence﻿” (prodesse … praeesse): This jingle is a commonplace. Cf. ﻿Aug. serm. 340,1﻿; ﻿civ. 19,19﻿; ﻿c.Faust. 22,56﻿; ﻿Greg. past. 2,6﻿; ﻿Lib.diurn. 46﻿. It is not easy to reproduce the word-play in English: “﻿profit … prominence﻿” or “﻿profit … preside over﻿” (McCann) are less neat than the Latin.


64.9“﻿chaste, temperate and merciful﻿” (castum, sobrium, misericordem): Cf. the requirements for bishops in ﻿1 Tim 3:2–4﻿; ﻿Titus 1:7–9﻿; ﻿2:2–5﻿.


64.10“﻿win mercy﻿” (idem ipsc consequatur): This is probably a reference to ﻿Matt 5:7﻿, where the word consequentur is used in the same context.


64.12“﻿punish﻿” (correptione): In all its other occurrences in ﻿RB﻿ (﻿28.1﻿; ﻿33.8﻿; ﻿48.20﻿; ﻿64.19﻿), correptio is contrasted with verbal reproof or warning. See note on ﻿21.5﻿.﻿*﻿


“﻿avoid extremes﻿” (ne quid nimis): The phrase is used in ﻿RM﻿ ﻿27.25﻿ in a different context. It translates mēden agan, a typical maxim of Greek ethics attributed to Chilon, Solon and most other Greek sages. Terence, the Roman playwright, seems to be the first to use the phrase in Latin (﻿Andr. I,i,34﻿).


64.12–13“﻿break … frailty﻿” (frangatur … fragilitatem): The two Latin words are from the same root, underlining that the abbot shares the frailty of the brothers.


64.15“﻿to be loved rather than feared﻿” (plus amari quam timeri): See K. Gross ﻿“﻿Plus amari quam timeri. Eine antike politische Maxime in der Benediktinerregel﻿” Vigiliae Christianae 27 (1973) 218–229﻿.


64.17“﻿concerns … the world﻿” (secundum saeculum): O. Chadwick, ﻿Western Asceticism (Philadelphia: Westminster Press 1958) pp. 332–333﻿ suggests the translation “﻿… examine his commands to see whether they are in accordance with God’s will or arise from worldly motives …﻿” on the grounds that saeculum usually has a bad sense in ﻿RB﻿, e.g., ﻿1.7﻿; ﻿4.20﻿. Against this, ﻿RB﻿ ﻿7.8﻿ is probably not pejorative, nor is the adjective saecularis in ﻿57.8﻿, and the order of the Latin is perhaps slightly against taking it as an indirect question.


64.19“﻿discretion﻿” (discretionis): It may be recalled that Gregory the Great described the Rule as discretione praecipuam. See ﻿Introduction, p. 77﻿.


“﻿that … to run from﻿” (ut sit … refugiant): This is “﻿prices are expensive﻿” Latin. The author seems to have two pairs of ideas in mind: ut sit etfortes quod cupiant et non sit infirmi quod refugiant and ut fortes plus cupiant neve infirmi refugiant. Refugio can be transitive or intransitive, which may have added to the confusion. It is passages like this, not all that rare in the Rule, that make one feel that the author, though certainly capable of powerful writing, is a spiritual, not a literary, giant. See ﻿65.1–3﻿ for an example of sprawling syntax and the ﻿Introduction, pp. 96–102﻿ for further discussion of the style of ﻿RB﻿.


65.1“﻿prior﻿” (praepositi): The term praepositus means, literally, ‘﻿one who is placed before﻿’ or over a community. It is the term used by Augustine to designate the superior of a community, and from it come the English “﻿provost﻿” and the German “﻿Probst.﻿” In ﻿RM﻿ the praepositi are deans or other officials. In ﻿RB﻿ the latter are called decani (ch. ﻿21﻿), and the praepositus is definitely the second in command. This office seems to have been of relatively recent origin in the time of St. Benedict (see ﻿Introduction, p. 81﻿). The term “﻿prior﻿” has been used for this official since the tenth century. See de Vogüé, ﻿La communauté, pp. 388–404﻿ and Thematic Index: ﻿monastic leaders﻿.


“﻿contention﻿” (scandala): See note on ﻿13.12﻿.﻿*﻿.


65.3 “﻿bishop﻿” (sacerdote): De Vogüé, ﻿La communauté, p. 413﻿, holds that the practice of having the same bishop and abbots appoint both abbot and prior was not widespread. See note on ﻿RB﻿ ﻿60.1﻿.﻿*﻿.


65.7 “﻿envy, quarrels …﻿” (invidiae, rixae): Cf. similar lists in ﻿2 Cor 12:20﻿ and ﻿Gal 5:20–21﻿.


65.18 “﻿the holy rule﻿” (sanctae regulae): Although it has been doubted whether St. Benedict, who in ﻿73.8﻿ describes his work as “﻿this little rule … for beginners,﻿” would himself have applied the epithet “﻿holy﻿” to it, it may be noted that his contemporary Caesarius does the same in regard to his own rule (﻿Caes.Arel. reg.virg. 43,62 and 64﻿). In the last instance (64), which is perhaps reminiscent of ﻿Rev 22:18–19﻿, Caesarius declares that any abbess or prioress who does anything contrary to the holy rule “﻿which I have written with my own hand﻿” will have to face the tribunal of Christ. The phrase “﻿holy rule﻿” occurs also in ﻿RB﻿ ﻿23.1﻿ in juxtaposition with the commands of the seniors. The description of the rule as “﻿holy﻿” is an important indication that these authors regarded their work not simply as their own original literary productions but as the adaptation of a common monastic tradition. The written rule is holy because it embodies that tradition, especially as that tradition was itself seen as embodying the tradition of the Gospel. This notion of a normative tradition can be traced especially to Cassian, who speaks of a monasteriorum regulam, of the Aegyptiorum regulam (inst. praef.) and of a communis usus (﻿inst. 11,19﻿). In ﻿inst. 4,39﻿, Cassian speaks of the observance of a communis regula as his sixth indication of humility. The phrase becomes, by way of ﻿RM﻿ ﻿10.72﻿, the “﻿common rule of the monastery﻿” (communis monasterii regula) in St. Benedict’s description of the eighth step in humility (﻿RB﻿ ﻿7.55﻿). This idea is closely related to the notion of the “﻿holy rule.﻿” See de Vogüé, ﻿La communauté, pp. 260–262﻿ and the ﻿Introduction, pp. 85–86﻿.


65.19 “﻿discipline of the rule﻿” (disciplinae regularis): See ﻿Appendix 4, pp. 434–435﻿.


66.t “﻿The porter﻿” (ostiariis): In spite of the plural in the title, the chapter legislates for only one doorkeeper. The plural refers to the succession of doorkeepers. Cf. ﻿62.7﻿ and ﻿71.3﻿ on praepositi. The English word “﻿porter﻿” has been retained in this translation because of its hallowed usage in monastic circles, even though it commonly has a very different meaning. It derives from the Latin porta, meaning ‘﻿door.﻿’ In its more common meaning the word ‘﻿porter﻿’ is derived from the Latin portare, meaning ‘﻿to carry.﻿’


66.1 “﻿roaming about﻿” (vagari): Although the critical texts read vacari (to be free from, to have leisure for, to be unoccupied), the context requires the meaning “﻿to wander﻿” (vagari). ﻿De Vogüé 1.396﻿ regards vacari as a variant in spelling. See the long and enjoyable note in McCann, ﻿The Rule of Saint Benedict, n. 102﻿.


In ﻿RM﻿ ﻿1–13﻿, two decrepit brothers (aetate decrepiti) are to have a cell near the gate. They open and close the gate, but also attend choir and reading, do what manual labor they can, feed the dogs and other animals, and keep a lamp lit at the gate.


66.3 “﻿Your blessing, please﻿” (Benedic): ﻿RM﻿ ﻿95.20﻿, in discouraging monks from going outside the enclosure, gives as one reason that people may honor them by asking for their blessing when they are not worthy to give one.


66.4 “﻿gentleness﻿” (mansuetudine): The root meaning of the word, which occurs only here and at ﻿68.1﻿, is “﻿accustomed to the hand,﻿” and is used literally of training wild animals. It occurs in ﻿RM﻿, but in quite different contexts.


66.6 “﻿constructed﻿” (constitui): This key and frequently used word in ﻿RB﻿ has a variety, of meanings, depending of course on the context. It can mean ‘﻿set up﻿’ or ‘﻿establish﻿’ (e.g., ﻿Prol.45﻿), ‘﻿designate﻿’ (﻿43.5﻿), ‘﻿arrange,﻿’ ‘﻿lay out,﻿’ ‘﻿lay down,﻿’ etc.


66.7 “﻿is not at all good﻿” (non expedit): Cf. ﻿RB﻿ ﻿67.4–5﻿ and ﻿RM﻿ ﻿95.17–23﻿.


66.8 “﻿this rule﻿” (Hanc autem regulam): This phrase seems to refer to the entire Rule and appears to be a primitive conclusion of the Rule. ﻿RB﻿ ﻿66.8﻿ corresponds to the end of ﻿RM﻿. However, it seems likely that ch. ﻿73﻿ formed the real conclusion, even if chs. ﻿67–72﻿ are a later addition. See note on ﻿73.t﻿.﻿*﻿


67.7 “﻿the enclosure of the monastery﻿” (claustra monasterii): The word claustra in its ancient pre-monastic usage signified any sort of space set off or closed to access by some sort of a barrier, natural or otherwise. In monastic circles it quickly became a technical term (as here and in ﻿4.78﻿). The enclosure was usually achieved by a wall and gates (cf. ﻿RB﻿ ﻿66﻿). The idea of enclosure, which can be traced to the earliest period of cenobitic monasticism in Egypt, is obviously related to, and the expression of, the more fundamental notion of separation from the world. See ﻿Introduction, p. 27, n. 79﻿; H. Leclercq ﻿“﻿Cloître﻿” ﻿DACL﻿ 3.1991–92﻿ and E. Renoir ﻿“﻿Clôture monastique﻿” ibid., 2024–34﻿. The typical square or U-shaped “﻿cloister,﻿” normally located to the south of the church, seems to be an invention of the Carolingian period. See Walter Horn and Ernest Born, ﻿The Plan of St. Gall: A Study of the Architecture and Economy of, and Life in a Paradigmatic Carolingian Monastery (Berkeley: Univ. of California Press 1979) 1.245﻿.


68.1 “﻿accept﻿” (suscipiat): The Latin verb may mean either ‘﻿accept﻿’ or ‘﻿undertake.﻿’ It is tempting to think that the author intends the monk both to accept the order and to undertake the task. The monk would then be in a much stronger position for making his comments in v. ﻿2﻿.


70.1 “﻿presumption﻿” (praesumptionis): The presumption in question is an encroachment upon the abbot’s right to punish. Cf. note on ﻿RB﻿ ﻿26.1﻿.


71.3 “﻿priors﻿” (praepositorum): The word is used in the plural in ﻿RB﻿ only here and at ﻿62.7﻿. Some have taken it to mean “﻿officials,﻿” its regular sense in ﻿RM﻿. It may equally well, and perhaps better, refer to a succession of priors. See notes on ﻿RB﻿ ﻿65﻿﻿*﻿; ﻿62.7﻿﻿*﻿ and ﻿66.0﻿﻿*﻿ as well as ﻿de Vogüé 2.668, n.3﻿.


71.5 “﻿objecting﻿” (contentiosus): See ﻿1 Cor 11:16﻿, where the word is used. In ﻿RB﻿ ﻿3.9﻿ contendere refers to arguing with the abbot. In ﻿4.68﻿ contentionem is a general tendency to be contentious. The meaning here is closer to the former.


72.t “﻿zeal﻿” (zelo): The word “﻿zeal﻿” derives from the Greek zēlos, which occurs many times in the New Testament, both in a good sense (e.g., ﻿John 2:17﻿) and in a bad sense (e.g., ﻿1 Cor 3:3)﻿. This no doubt provides the background of the usage in ﻿RB﻿, where it likewise occurs in a good sense (e.g., ﻿64.6﻿) and in a bad sense (e.g., ﻿4.66﻿; ﻿64.16﻿; ﻿65.22﻿). The Greek word already had a wide range of meanings in classical times, including jealousy, rivalry, passion, ambition, fervor, etc. See Thematic Index: ﻿zeal﻿.


72.1 “﻿wicked zeal﻿” (zelus amaritudinis): The phrase is taken from ﻿Jas 3:14﻿.


72.2 “﻿leads to God﻿” (ducit ad Deum): The image of the two paths is derived from ﻿Matt 7:13–14﻿. See also ﻿Gal 4:17–18﻿. This image is a commonplace of Patristic literature and all later Christian preaching. See Thematic Index: ﻿life﻿, Image: the two ways.


72.5 “﻿one another’s﻿” (suas): This seems the most probable meaning in the context, but suas could be a true reflexive (cf. ﻿Cassian, conl. 6,3,5﻿). No followers of the Rule would deny that their own weaknesses are among their principal trials.


72.7 “﻿better for someone else﻿” (quod magis alio): This basic principle of Christian life can be found in a variety of New Testament formulations: ﻿1 Cor 10:24﻿, ﻿33﻿; ﻿1 Cor 13:5﻿; ﻿Phil 2:4﻿; ﻿Rom 12:10﻿.


72.8 “﻿the pure love of brothers﻿” (caritatem fraternitatis caste): “﻿fraternal charity﻿” (brotherly love) is highly recommended in the New Testament; the phrase itself occurs in ﻿1 Thess 4:9﻿, ﻿Heb 13:1﻿, ﻿1 Pet 1:22﻿. St. Benedict has added the qualification caste. E. Dekkers ﻿“﻿‘﻿Caritatem caste impendant﻿’: Qu’a voulu dire Saint Benoît?﻿” Ciudad de Dios 18 (1968) 656–660﻿, provides numerous Latin Patristic texts to show that caste often has no sexual connotation but means disinterested, generous, or unselfish. Cf. ﻿RB﻿ ﻿64.6﻿.


72.9 “﻿to God, loving fear﻿” (amore Deum timeant): The juxtaposition of fraternal love and fear of God suggests ﻿1 Pet 2:17﻿. On the punctuation of this sentence by which amore is construed with timeant (following Sangallensis 914 against most other MSS) rather than with impendant, see G. Penco ﻿“﻿‘﻿Amore Deum Timeant,﻿’ sull’interpunzione di Regula S. Benedicti c. 72,12﻿”﻿ ﻿RBén﻿ 64 (1954) 273–277.


72.12 “﻿to everlasting life﻿” (ad vitam aeternam): If chs. ﻿67–72﻿ are a later insertion, this verse might be their conclusion. See note on ﻿RB﻿ ﻿73﻿.t﻿*﻿.


73.t “﻿a beginning of perfection﻿” (non omnis iustitiae observatio): A literal translation of the title would be: “﻿The Full Observance of Justice Is Not Laid Down in This Rule,﻿” or “﻿The Observance of Full Justice Is Not Laid Down in This Rule.﻿” Although in present context the word omnis can, grammatically, modify either iustitiae or observatio, it should be noted that the phrase omnem iustitiam is found in ﻿Matt 3:15﻿, where it translates the Greek: pasan dikaiosunēn. “﻿Holiness﻿” is perhaps the best modern equivalent to this traditional biblical notion. See note to ﻿Prol. 25﻿.﻿*﻿


The word constituta, which has been omitted from the English paraphrase, is used twice in ﻿Prol.45–46﻿, to which this usage may allude. On the relationship of this whole chapter to the Prologue, see ﻿de Vogüé 4.103–118﻿.


According to G. Penco, ch. 73 followed ch. 66 in an earlier version of the Rule, before the insertion of chs. ﻿67–72﻿. See ﻿“﻿Ricerche sul capitolo finale della Regola di S. Benedetto﻿” Benedictina 8 (1954) 25–42﻿.


73.1 “﻿in monasteries﻿” (in monasteriis): The plural here is another indication that the Rule was intended for more than one monastery. Cf. ﻿RB﻿ ﻿18.22﻿; ﻿62.1﻿.


“﻿some degree of virtue﻿” (honestatem morum): See M. Rothenhäusler ﻿“﻿Honestas Morum. Eine Untersuchung zu cap. 73.3 der Regula S. Benedicti﻿” ﻿StA﻿ 18/19 (1947) 127–156﻿, who finds in this phrase a rich classical and Patristic background and a summary of the whole kind of life at which the Rule aims.


73.2 “﻿for anyone hastening﻿” (qui festinat): There is an awkward ellipsis in the Latin.


73.5 “﻿the Conferences of the Fathers, their Institutes﻿” (Collationes Patrum et Instituta): There is little doubt that these titles refer to the widely diffused works of John Cassian († c. 435). See ﻿Introduction, pp. 58–59﻿ and list of Short Titles of Patristic and Ancient Works. The Conferences are also mentioned in ﻿RB﻿ ﻿42.5﻿. See A. de Vogüé ﻿“﻿Les mentions des oeuvres de Cassien chez Benoît et ses contemporains﻿” ﻿SM﻿ 20 (1978) 275–285﻿.


“﻿their Lives﻿” (Vitas eorum): This could refer to the brief lives contained in the Conferences or to other well-known biographies of monks, such as those of Paul the Hermit, Hilarion and Malchus by Jerome or that of Antony by Athanasius. It probably does not refer to the extensive work known as the Vitae Patrum, which was compiled in the course of the sixth century.


“﻿the rule of our holy father Basil﻿” (Regula sancti patris nostri Basilii): This refers to the translation made by Rufinus of Aquileia. See ﻿Introduction, p. 50﻿.


73.8 “﻿heavenly home﻿” (patriam caelestem): For the image of hurrying toward the heavenly home, see ﻿Heb 4:11﻿ and ﻿11:14–15﻿.


73.9 “﻿you will reach﻿” (pervenies): This word occurs twice in ch. ﻿73﻿ and twice in the Prologue (﻿22﻿, ﻿42﻿), thus constituting a kind of“﻿inclusion,﻿” a favorite literary device of ancient authors for tying together a work. See also the observation on constituta in the note on ﻿73﻿.t.﻿*﻿ Likewise, the word conversatio, which occurs at the end of the Prologue (﻿49﻿), occurs twice at the beginning of ch. ﻿73﻿. See Thematic Index: ﻿Life﻿, as journey.
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