THE RULE OF SAINT AUGUSTINE


	Before we get started, it would be good to look at what we mean by the term “monastic rule”. Technically speaking, a Rule is the foundational document of an important monastic movement within history of the Church. It gains a permanence either by entering into living tradition through widespread and enduring use, such as those of Pachomius, Benedict, Augustine, Basil and others; or through official approval by the Church such as that of Francis by Pope Honorius II in 1223 and the Carmelite Rule by Gregory IX in 1229.

	A Rule doesn’t usually change. It is a heart that never grows old, the chief source to which a community returns for its basic inspiration and guidance. It is “a mirror”, as St. Augustine put it, that best reflects the community’s identity. It is not intended to be so much a law as it is a source of communion that assures unity of purpose and harmony of life within the community. To it can be added secondary texts along the years that are applications of the Rule to changing times, such as Constututions, Statutes or by-laws.

Today, with the foundation of new kinds of religious life, the term, “Rule”, is being used again. Right now I am thinking of communities such as the Monastery of Bose in northern Italy or that of Taizè in France (1952-3).

	From another point of view, a monastic Rule is a gift from a charismatic and saintly founder to a community that is seeking God and wishes to do so in the way that was embodied by that charismatic person. The gift is ditected to the future, a “light unto their feet”, so to speak, exceptional for its wisdom and clarity, so that they can always grow in that path with surety. In that sense it is a gift from God. 
 
	The Rule is the closest one can come to the spirit of the founder. It embodies his or her special grace from the past, the charism to be shared in the present. Interpretations can vary according to time and place, but the essential, the non-negotiable, remains.

	Monastic Rules also have their stories. There is the story that precedes the writing and the story that follows. Regarding the story before, the Rule of Benedict is interesting. Many say that more than composing a Rule, Benedict harnessed a movement that was beginning and gave the fullest and clearest expression to what it was attempting to do. Francis’ Rule has two other editions that preceded before it was finally approved by the pope. And the origins of the Carmelite Rule were in Jerusalem wheres the patriarch, St. Albert, gave concrete form to a rising eremitical movement. Augustine’s Rule you coul call a bequeathal to his community when he had to leave it to take up the heavy load as bishop of a busy port city on the Mediterranean.

	Then there is the history that follows the Rules. Not so much an inner history, after a certain point the Rules hardly ever changed; their words were considered sacred and always valid for defining the community’s identity. It was more a history of their travels to foreign lands. The Rule of Francis moved rapidly to distant parts of Europe and brought bringing its spirit to these places. It went further to the new world as Franciscan missionaries carried it with them on their evangelizing travels, bringing the Rule’s inner dynamic and universality as it was lived, and interpreted by different cultures and ethnicities to give meaning to their consecrated lives.

	And finally, there is the history of the Rule that would extend beyond the community and influence the rest of the People of God with its spirituality.





AN ITINERARY THROUGH TIME AND PLACE OF THE RULE OF ST. AUGUSTINE

	Saint Augustine is not usually looked at as a monastic founder. He is better known as a Father of the Church, as a bishop many of whose homilies we can still read today, and as the author of The City of God and the Tractate On the Trinity From his Confessions we remember such gems as “You have made us for yourself, O Lord, and our hearts are restless until they rest in yu” or “Give me chastity, O Lord, but not yet”. 

The fact is that right after his conversion in Milan in 386 and his baptism in 387 he was determined to live with his recently baptized friends in a common life of prayer, study and service back home in Africa and only reluctantly left it for an imposed church ministry. He wrote a monastic Rule for his community, but never mentioned it in his Retractations, nor did his first biographer, Possidius, in his list of Augustine’s works. Perhaps that is because neither Augustine nor Possidius considered the Rule to be a “work”. It was simply a guide to monastic living for people he knew well.

The Rule of St. Augustine was written about the year 397 in Hippo Regius, part of the Roman province of Africa Proconsularis (today Algeria). Since then it has been carried to many ends of the earth at different moments in time and given different interpretations according to the times, the places and the prevalent cultures of where it was lived. To start off our course on the Rule of St. Augustine, I would like to follow this terrestrial tinerary.

	At the end I hope we will see the Rule less as a document and more as a movement.

1. Early hints in the Confessions

In his famous book of the Confessions Augustine already revealed what was on his mind when he wrote the Rule a little bit later. Let’s look at some of these hints before we go to the Rule itself.

Restless searching together with his friends in Milan

	In Book VI there is the famous encounter of Augustine with a drunken beggar on a street in Milan. Augustine, an imperial court orator, found himself tense up and stressed out as he had to prepare a panegyric in public before the Emperor, An then he ran into this man.  He tells us:

I was all hot for honors, money, marriage, and you made mock of my hotness. … I was preparing an oration in praise of the Emperor in which I was to utter any number of lies to win the applause of people who knew they were lies. My heart was much wrought upon by the shame of this and inflamed with the fever of the thoughts that consumed it. Passing along a certain street in Milan I noticed a beggar. He was jesting and laughing and, I imagine, more than a little drunk. 

	He began to reflect:

I fell into gloom and spoke to the friends who were with me about the endless sorrows that our own insanity brings us. For here was I striving away, dragging the load of my unhappiness under the spurring of my desires, and making it worse by dragging it. And with all our striving our one aim was to arrive at some sort of happiness without care. The beggar had reached the same goal before us, and we might quite well never reach it at all. The very thing that he had attained by means of a few pennies begged from passers-by - namely the pleasure of a temporary happiness - I was plotting for with so many a weary twist and turn.

He then went on to speak about this to his friends:

I spoke much to this effect to the friends that were with me. Often I observed that it was with them as it was with me, and I found it very ill with me. (VI, 6)

We were gloomy together with such thoughts, I and those who were closest to me. I discussed the problem especially with Alypius and Nebridius. (VI, 7)


		It is at this point in the Confessions that Augustine tells us about his friends and how much they meant to him. He starts off with Alypius and dedicates more than six pages of the Confessions to him, ending up with this:

Such then was the man who was so close a friend, and shared my wavering as to the course of life we should adopt. (VI, 10)

About Nebridius he says:

I have mentioned Nebridius. He had left his native place near Carthage: he had left Carthage itself where he had mainly lived, had left his rich family estate and his house and his mother, for she would not come with him. All these things he had left and had come to Milan for no other reason than to be with me. For with a real passion for truth and wisdom he was in the same anguish as I and the same uncertain wavering. And he continued his ardent search for the way of happiness and his close investigation of the most difficult questions. (VI, 10)

He finishes speaking like this:

Thus there were together the mouths of three needy souls, bitterly confessing to one another their spiritual poverty and waiting upon you that you might give them their food in due season. (VI,10)

		Even before their conversions Augustine and his friends, Alypius and Nebridius, were restlessly searching for God together as friends, listening to each other, leaning on each other, encouraging each other. They were progressing together on their way to God. Not too much time after writing this in his Confessions Augustine began his monastic Rule with the words: “The main purpose for you having come together is to live harmoniously in your house, on the way to God in oneness of mind and heart” (Rule 1, 2) We will see later how formative this experience of seeking God together was for Augustine’s monastic ideal. 


	(Two of Augustine’s most important spiritual experiences in the Confessions occur together with another person: the conversion in the garden of Milan with Alypius and the ecstasy at Ostia with his mother:


Then leaving my finger in the place or marking it by some other sign, I closed the book and in complete calm told the whole thing to Alypius and he similarly told me what had been going on in himself, of which I knew nothing. He asked to see what I had read. I had not known what followed. And this is what followed: “Now him that is weak in faith, take unto you” He applied this to himself and told me so. And he was confirmed by this message, and with no troubled wavering gave himself to God’s good will and purpose - a purpose indeed most suited to his character, for in these matters he had been immeasurably better than I. (VIII, 12)

On the day was approaching on which she was to depart this life - a day you knew though we did not – it came about, as I believe by your secret arrangement, that she and I stood alone leaning in a window, which looked inwards to the garden within the house where we were staying, at Ostia on the Tiber: for there we were away from everybody, resting for the sea voyage from the weariness of our long journey by land. There we talked together, she and I alone in deep joy; and forgetting the things that were behind and looking forward to those that were before, we were discussing in the presence of truth, which you are, what the eternal life of the saints would be like, which eye has not seen nor ear heard, nor has it entered into the heart of man. But with the mouth of our heart we panted for the high waters of your fountain, the fountain of the life which is with you: that being sprinkled from that fountain according to our capacity, we might in some sense meditate upon so great a matter.

And our conversation had brought us to this point, that any pleasure whatsoever of the bodily senses, in any brightness whatsoever of corporeal light, seemed to us not worthy of comparison with the pleasure of that eternal Light, not even worthy of mention. Rising as our love flamed upward towards that Selfsame, we passed in review the various levels of bodily things, up to the heavens themselves, whence sun and moon and stars shine upon the earth. And higher still we soared, thinking in our minds and speaking and marvelling at your works: and so we came to our own souls, and went beyond them to come at last to that region of richness unending, where you feed Israel forever with the food of truth. … And while we were thus talking of his Wisdom and panting for it, with al the effort of our heart we did for one instant attain to touch it; then sighing and leaving the first fruits of our spirit bound to it, we returned to the sound of our own tongue, in which a word has both beginning and ending. (IX, 10))


Description of life with is friends at Carthage

In Book IV he speaks about the friends he had as a young man in Carthage, his natural facility for friendship and the concrete ways in which it found expression:

All kinds of things rejoiced my soul in their company - to talk and laugh and do each other kindnesses; read pleasant books together, pass from lightest jesting to talk of the deepest things and back again; differ without rancor, as a man might differ with himself, and when most rarely dissension arose find our normal agreement all the sweeter for it; teach each other and learn from each other; be impatient for the return of the absent, and welcome them with joy on their homecoming; these and such like things, proceeding from our hearts as we gave affection and received it back, and shown by face, by voice, by the eyes, and a thousand other pleasing ways, kindled a flame which fused our very souls and of many made us one. (IV, 8)
	
	One cannot read these words without also thinking of them as a concrete way of living out of those same opening lines of the Rule we have already quoted: “to live harmoniously in your house, on the way to God in oneness of mind and heart”



Ponticianus tells him about monasteries in Milan

	Augustine knew nothing about the existence of monastic life until an African friend, Ponticianus, told him of monasteries were existed then nearby in Milan and of friends of his who had left all they had everything in order to follow a life of dedication to God:

From this story he went to the great groups in the monasteries, and their ways all redolent of you, and the fertile deserts of the wilderness, of all of which we knew nothing. There was actually a monastery at Milan, outside the city walls. It was full of worthy brethren and the care of Ambrose. And we had not heard of it. (VIII, 6)

		Then Ponticianus also told him the story of the conversion of two imperial court officials who left everything after reading Athanasius’ life of Anthony of the Desert. Augustine remarked:

Alypius and I stood amazed to hear of your wonderful works, done in the true faith and in the Catholic Church so recently, practically in our own times, and with such numbers of witnesses. All three of us were filled with wonder, we because the deeds we were now hearing were so great, and he because we had never heard them before. (VIII, 6)

It is clear that Augustine first came to know about the monastic life while he was in Milan and later in Rome during the year he spent there waiting to sail for Africa.


His way of speaking of the conversion he wished for.

		In Book VIII Augustine tells us how much he was desiring conversion at this point when he was in Milan, but couldn’t find the strength to embrace it: “The way, our Savior himself, delighted me; but I still shrank from walking a way so strait”. We know already that it was not a conversion to a Sunday Christianity that he struggled with. His own psychological makeup would require of him a complete embrace or nothing. With the clever literary technique of personification, Augustine has the virtue of Continence speak to him as a person in the garden and tell him of the many men and women who had chosen the way of total dedication in chastity, adding that it was not by their own power that they had done it, nor would he would be able to do it by his own power:

In the direction towards which I had turned my face and was quivering in fear of going, I could see the austere beauty of continence, serene and indeed joyous but not evilly, honorably soliciting me to come to her and not linger, stretching forth loving hands to receive and embrace me, hands full of multitudes of good examples. With her I saw such hosts of young men and maidens, a multitude of youth and of every age, grey widows and women grown old in virginity, and in them all Continence herself, not barren but the fruitful mother of children, her joys, by you, Lord, her Spouse. 

And she smiled upon me and her smile gave courage as if she were saying: "Can you not do what these men have done, what these women have done? Or could men or women have done such in themselves, and not in the Lord their God? The Lord their God gave me to them. Why do you stand upon yourself and so not stand at all? Cast yourself upon him and be not afraid. He will not draw away and let you fall. Cast yourself without fear. He will receive you and heal you." 


The way in which he reported his conversion to his mother:

Then we went in to my mother and told her, to her great joy. We related how it had come about: she was filled with triumphant exultation, and praised you who are mighty beyond what we ask or conceive: for she saw that you had given her more than with all her pitiful weeping she had ever asked. For you converted me to yourself so that I no longer sought a wife nor any of this world’s promises, but stood upon that same rule of faith in which you had shown me to her so many years before. Thus you changed her mourning into joy, a joy far richer than she had thought to wish, a joy much dearer and purer that she had thought to find in grandchildren of my flesh. (Confessions VIII, 12)

		At San Gimignano, where I live, there are the famous frescoes of the life of St. Augustine by Benozzo Gozzoli. One of them portrays Augustine’s baptism. Alypius has already been baptized by Ambrose and is wearing an Augustinian habit as a sign of his total conversion by monastic consecration. Augustine, still deep in the baptismal font, is about to be handed one too. I am sure the painter did this to show how the two of them understood their conversions as something total involving a consecration that would become monastic.


Finally, after their baptism, the big decision to return to Africa with other newly baptized friends and to dedicate themselves to a monastic life

You, Lord, who make men of one mind to dwell in one house, brought to our company a young man of our town, Evodius. He had held office in the civil service, had been converted and baptized before us, had resigned from the state's service, and given himself to yours. We kept together, meaning to live together in our devout purpose. We thought deeply as to the place in which we might serve you most usefully. As a result we started back for Africa. (IX, 8, 17)
		
		It is interesting how in this passage he cites Psalm 132, “You make men of one mind to dwell in one house”. Later we will take a closer look at what this meant for him. 

	All these hints from the Confessions serve as a preview of Augustine’s monastic bent later on. 


2. Life at Thagaste

Let’s now travel down to Africa. As we saw, Augustine and his friends elected to return home and set themselves up in the actual household of his father for the purpose of leading a life of prayer, study and service as “servants of God”. We are now in the years 388 – 391. Possidius, his friend and first biographer writes about this time:

Having received God’s grace through the sacrament, Augustine decided that together with some fellow townsmen and friends who were likewise bent on serving God he would return to Africa and to his own house and property. There he went and remained for about three years. He then renounced his property and with those who had joined him, lived for God in fasting, prayer and good works and in meditating day and night on the law of the Lord. The fruits which God revealed to his mind in meditation and prayer he communicated to present and absent alike, instructing them in sermons and books. (3, 1-2)

	We don’t know much about what life was like in the community that began with Augustine, Alypius, Evodius and  a few other friends. It has been debated whether this grouping could truly be called a monastery or not. Some say it was more a place of philosophic-like contemplation, something that was prevalent in the world of late antiquity; and the people there could more properly be called ascetics. Others say it was not a gathering of ascetics, but rather a group of friends committed to the search for truth, dedicating their time to prayer and study after renouncing their possessions and holding their goods and work in common (Life 5). There was a pastoral component as well that is seen where Possidius says: “The truths which God revealed to his mind in meditation and prayer he communicated to present and absent alike, instructing them in sermons and books”.

George Lawless takes the clear stand that it was indeed a monastery, though the word, monasterium, was never used:

Both the ambience of Thagaste and its activities thus allow a third-level interpretation of servus dei: monk. Individutals there were involved in a quest for holiness. That this group was living under a single roof more than hints at their common purpose and suggests some sort of organizational structure. Nor is a Rule required in this instance any more than one would be required at Hippo during the years preceding Augustine’s episcopal ordination. The discussions held at Thagaste, continued at Hippo and later published, presuppose a sense of fraternity. (Lawless, George OSA: Augustine of Hippo and his Monastic Rule, Oxford 1987) p. 55)

	This monastery was made up of laymen. We can see that it was a formative experience in Augustine’s monastic development.



3. The monastery at Hippo

We all know the story of how Augustine’s life was radically changed during a visit to Hippo in 391, where he had gone to invite a friend to join the community of Thagaste.

Augustine once told the people of Hippo about this momen:

I, whom by God’s grace you see before you as your bishop, came to this city as a young man, many of you know that. I was looking for a place to establish a monastery and live there with my brothers. I had in fact left behind all worldly hopes and I did not wish to be what I could have been; nor, however, was I seeking to be what I am now. … So much, though did I dread the episcopate, that since I had already begun to acquire a reputation of some weight among the servants of God, I wouldn’t go near a place where I knew there was no bishop. I avoided this job and I did everything I could to assure my salvation in a lowly position, and not to incur the grave risks of a high one. But, as I said, a servant ought not to oppose his Lord. I came to this city to see a friend, whom I thought I could gain for God, to join us in the monastery. It seemed safe enough, because this place had a bishop. I was caught, I was made a priest, and by this grade I eventually came to the episcopate. (Sermon 355, 2)

So much for monastic life in Thagaste! Augustine was caught and thrown into the ministry. There was a bishop in Hippo, Valerius, but he was Greek-speaking, not proficient in Latin and looking for a priest to do his preaching. However, Augustine continued on with his intention of living a monastic life. Valerius yielded to his wishes and gave him and his community a place to live together, the so-called garden monastery.

I brought nothing with me; I came to this Church with only the clothes I was wearing at the time. And because what I was planning was to be in a monastery with the brothers, Father Valerius of blessed memory, having learned of my purpose and desire, gave me that plot where the monastery now is. I began to gather together brothers of good will, my companions in poverty, having nothing just like me and imitating me. (Sermon 355, 2)

	Possidius says briefly:

Soon after his ordination he founded a monastery near the church and began to live there with the servants of God, following the way of life and rule that had been established under the holy apostles. The most important provision was that no one in that community was to have any property of his own, but rather they were to have all things in common, with each being given what he needed; this was the course Augustine himself had adopted when he returned from overseas. (Possidius 5)	

Though he himself was a priest, his monastery was made up mostly of laymen.


4. As bishop

Augustine was later ordained auxiliary bishop of Hippo in 396 and a year later, after the death of Valerius, became the titular of the see: 

I arrived at the episcopate. I saw that the bishop is under the necessity of showing hospitable kindness to all visitors and travellers; indeed, if a bishop didn’t do that, he would be said to be lacking in humanity. But if this custom were transferred to the monastery, it would not be fitting. And that’s why I wanted to have a monastery of clergy in the bishop’s residence (Sermon 355, 2). 

	So he had to leave original monastery of laymen and go to live in the bishop’s house, bringing the monastic life style with him. He obliged all his priests and deacons to live a monastic life and reside in the bishop’s house with him: “This then is how we live: nobody in our company is allowed to have any private property”. Possidius adds: “Together they shared at all times a single house and a single table” (Life 25).


5. The writing of the Rule 

There are several theories of how and when the Rule was written. Some have put it as early as 391 when he was living as a priest in the monastery in the garden house given to him by Bishop Valerius. Others, recognizing the theological maturity of the Rule, give a later date closer to the end of the century (397). Still others place it at the time when he became a bishop and had moved out of the monastery to the bishop’s house, leaving the lay monks a Rule as a legacy and a guide for their future life. 

Some theories place the composition much later, to when he was addressing recalcitrant monks in Carthage (401-02), the same ones he had addressed in his book The Work of Monks. Finally, there are theories that say Augustine wrote the Rule towards the end of his life in the midst of the Pelagian controversy (426-30) for the purpose of solving the problems at the monastery of Hadrumentum.

The most accepted theory today revolves around the moment he moved into the bishop’s house. Augustine could no longer remain in the garden monastery because of his new duties. So he left the monks with the direction they wished for in the form of a Rule.

The authenticity of the Rule of St. Augustine is accepted today by practically all authors, despite the fact that neither Augustine nor Possidius ever spoke of it in their writings and different versions of it have come down to us. He didn’t speak of it because he didn’t consider it to be a literary work in the strict sense. Nevertheless, Augustinian authorship is assured by solid internal arguments – its terminology, its teaching, its style are Augustine’s.

Sr. Agatha Mary in her long commentary on the Rule makes an excellent point about the Rule when she says that it was the result of eight years of experience of community living and of Augustine’s personal knowledge of the members for whom it was written. He was not writing for future posterity or for timeless legislation. He was writing for people he knew. He had their faces, names and voices right before him; and knew what he was talking about.


6. Written for women?

You still hear people say that the origin of Augustine’s Rule is Letter 211, the one he addressed to a monastery of women where his sister was superior. Some say that the Rule we have now is an adaptation of this letter in which he reprimanded quarrelling nuns. The first part of Letter 211 is the reprimand; the second part is the Rule. However, scholarship has shown that it was the other way around. That the Rule was adapted for women from the masculine version is the most accepted theory today.





7. Other monasteries

Augustinian monasticism met with great success. Many of Augustine’s disciples were sent to other sees upon requests for bishops and brought the formation and the prestige of Hippo with them. In these places they would establish new monasteries in Augustine’s style. Alypius, bishop of Thagaste since 394, organized one tht was modelled on Augustine’s monastery. The propagation of monasteries by disciples and friends of St. Augustine was rapid. By 400 many of them had been founded in Carthage and were enthusiastically supported by the bishop Aurelius. Between 396 and 425 Leporius and Eleusinus set up two monasteries for laymen near Hippo itself. A monastery was begun in Thagaste by Pinianus in 411; another in Thabraca. St. Fulgentius of Ruspe, one hundred years after the death of Augustine, founded several monasteries under Augustinian inspiration. Marin says that Augustine continued to be a monastic leader through these men and you can really speak of an Augustinian  monastic movement in Christian North Africa. 


8. Monasteries for women

The first Augustinian foundation for women occurred in Hippo, possibly during the last years of the fourth century. Augustine’s sister was the prioress and a few nieces were part of the community. Monasteries for women followed the same ideal as those for men: “to live harmoniously in your house, intent upon God in oneness of mind and heart.” without possessing anything of their own and occupying their time in prayer, study and work. So the monastic movement had also its feminine branch.


9. Monastic reflections in Augustine’s commentary on Psalm 132

We can get another glimpse of Augustine’s monastic mind-set as we read what he once said to his people about the consecrated life. You will be studying this more closely in Januray, but we can take a quick look:


See how good and pleasant it is for brothers to dwell together in unity. … These words of the psalm, this lovely sound, this song equally sweet as a melody sung or a message understood, has given birth to monasteries. Brothers and sisters, who longed to live as one, were awakened by the song; this verse roused them like a trumpet. It rang all around the world, and those who were dispersed  came together into one sheepfold. (2)

… Why then should we not use the term “monks” when the psalm says, See how good and pleasant it is for brothers to dwell together in unity? ó means “one”, but not any kind of “one”. One person may be present in a crowd; he is “one” but one with many others. He can be called “one” but not ó, because ó means “one alone”. But where people live together in such unity that they form a single individual, where it is true of them, as Scripture says, that they have but one mind and one heart (Acts 4, 32) – many bodies but not many minds, many bodies but not many hearts – then they are rightly called ó, “one alone”. (6)

… They surely are mature persons who have mastered the art of living in unity; they are perfect, for they fulfil the law. How is Christ’s law fulfilled by those who dwell as brothers in unity? The Apostle gives us the answer: Bear one another’s burdens. And so you will full the law of Christ (Gal 6, 2). (9)


10. Monastic considerations in Sermon 356

	In still another sermon we can get another look, as he explained to his people his stand on common life after a brother had died and scandalously left a will to his family. This time he is speaking about poverty and “perfect common life”:

Anyone who wishes to have his own property, live off his own income and act against these norms of ours, it’s not enough to say he won’t remain with me, he won’t even have chosen this community life, anyone who lives it hypocritically, whom I find still having his own property, I will never permit him to make a will, but will strike him off the role of the clergy. Let him appeal against me to a thousand councils, let him sail overseas against me wherever he likes, wherever he can; so help me God, wherever I am a bishop that man cannot be a cleric (Sermon 356, 14).


10. The disappearance of Augustinian monasticism from North Africa

The itinerary of the Rule will now have to leave Africa and take us to Europe, because in the 5th and 6th centuries Augustinian monasticism was wiped out in North Africa by a succession of invasions by the Vandals and the Arabs. Between the years 430 and 570 monks fled the persecutions that followed and went north to the continent of Europe and the years 430 and 570 the Rule of St. Augustine went north with them 

The Vandals were Arian Christians. Under their king Genseric they brought about devastation in the parts of Roman North Africa where Augustine had lived and Augustinian monastic life had flourished. In 440 Quodvultdeus of Carthage brought Augustinian life to Italy near Naples. In 502 St. Fulgentius of Ruspe arrived in Sardinia. Some monks may even have reached France.

Others went to Spain, where currents of migration had passed years before that. We know that the abbot Nunctus arrived there with a group of monks towards the year 569 and set themselves up in the area of Mérida. Towards the end of the sixth century the abbot Donatus disembarked from Africa with seventy monks and an excellent library. 

A century later it was the Arab Muslim invasion that finally swept away Christianity in North Africa and brought about the end of all North African monastic life and later on n Spain. 



Acccording to Miguel Angel Orcasitas in his preface to Luis Marín’s recent book, The Augustinians: origins and spirituality, we have no evidence of an actually lived-out Augustinian life for several centuries:

Between the disappearance of Augustinian monasticism in North Africa and the historical moment of foundation in the 13th century many centuries passed with Augustinian monasticism remaining hidden in the shadows. However, as the author wisely shows, Augustinian spirituality did not disappear. It continued to survive throughout the Middle Ages in the Rule of St. Augustine that was in existence throughout the whole period. The Rule itself is the best argument for the survival of its spirituality. There are possible traces of its being concretely lived, but these are hard to verify, at least now in the present state of historical studies. (p.16)

Marín himself says:

We can affirm that without any doubt the persistence of Augustinian religious life consists not in a historical continuity, which can never be proven, but in the influence of the Rule of Augustine, to which even St. Benedict owed a debt, and whose glimmerings we will continue to find amid the mists of the Middle Ages. (p. 60)


11. The re-appearance of Augustinian monasticism

	The abundance of ancient manuscripts of the Rule of St. Augustine in different libraries during the Middle Ages shows that there was always an interest in it. Nevertheless it was overshadowed by other rules for more than three centuries, particularly the Rule of St. Benedict. Augustine’s Rule appears again in practice in eleventh century Europe as a basis for the reform of several monasteries and cathedral chapters. 

There had arisen important new religious groups within the Church that were different from the well established Benedictine monasteries. They were known as the canons. The canons regular were clerics in cathedrals and collegial churches who recited the divine office, depended directly on their bishops and lived together under the direction of a Rule, early on in their history often that of St. Augustine. The first indication of the canons’ adopting the Augustinian Rule is found at Reims in the year 975. After the reforms of the eleventh and twelfth centuries, the use of the Rule spread broadly through congregations of canons regular and became practically universal among them. There were large monasteries of canons that followed the Rule of Augustine, such as those of the Premonstratensians (1121), the Abbey of St. Victor in Paris, and the Lateran Canons. Before that, the Rule had been more a book on the shelves of medieval libraries. Now Augustinian life was back.

	The canons regular considered themselves to be the direct heirs of the life style set up by the bishop of Hippo for his clergy and the perpetuators of what could be found in the Rule. For them Augustine was the pater canonicorum, the founder of the powerful and extensive institution of the canons regular. So it should not be a surprise that the pope gave them the custody of Augustine’s remains that had been brought from Africa, via Sardinia, to Pavia.

	Two famous canons who later became Mendicant Friars were St. Dominic Guzman and St. Anthony of Padua. Many say Dominic had been an Augustinian before founding the Order of Preachers and Anthony an Augustinian before becoming a Franciscan. By that they mean, however, they were Augustinian canons. For the Augustinian Friars did not exist yet.


12. The Tuscan Hermits

Throughout all of medieval Europe, but particularly in Italy, there were always those men and women who went off to lonely places to give themselves over to solitude, prayer and penance. They would be followed by others who admired their holiness, chose to stay with them and formed a eremitical community with them. This mainly lay phenomenon consisted in a spiritual restlessness that found expression in lives of strict poverty, simple prayer and itinerant preaching of the Gospel. More often than not they lived in communities. A good example can be found in the Blessed John Bono (died 1249), a wandering clown and entertainer who after a deep conversion withdrew to a place of solitude near Cesena. Though he was illiterate, his evangelical preaching and penitential life attracted many followers. In time, communities of plain cloth hermits spread northwards and beyond the Alps. By 1228 they were united as an order, known as the Hermits of John Bono, and adopted the Rule of St. Augustine for their way of life.
.
The Tuscan Augustinian Hermits: On December 16 of the year 1243 Pope Innocent IV issued the bull Incumbit nobis calling on several eremitical communities in Tuscany to unite themselves into a single religious order with the Rule and way of life of Saint Augustine. The following March 1244 the hermits held a founding chapter in Rome.

	Here begins the history of the Order of St. Augustine. A new order was founded, with the title, the Hermits of the Order of St. Augustine of Tuscany. A Prior General was elected and Constitutions were written. The word “hermit” did not mean living alone, but referred to communities living apart, up on the mountain, deep in the woods, down in the valley, but never too far from human traffic. The Rule of St. Augsutine now began to spread even more.



13. The Mendicant Orders

The Rule of St. Augustine figured again in the thirteenth century with the rise of the Mendicant Orders. In 1215 the Fourth Lateran Council decreed that any new religious order had to take one of the already existing monastic rules. St. Dominic, who had lived under the Rule of St. Augustine in the cathedral chapter of Osma in Spain, chose this rule for the Order of Preachers he was founding (1216), as did other religious founders.


14. The Augustinian Friars

In 1256, 12 years after their foundation, a new development took place among the Hermits of Tuscany. On 9 April Pope Alexander IV issued the bull Licet Ecclesiae catholicae, confirming the union of five different eremitical congregations: the Hermits of the Order of St. Augustine; the Hermits of St. William in Italy, France, Germany, Belgium, Bohemia and Hungary; the Hermits of Brother John Bono in Italy, central Europe and England (with the Augustinian Rule since 1228); the Hermits of Brettino (also with the Augustinian rule since 1227); and the Hermits of Monte Favale. 

	This newly expanded Order then made the historic decision to go beyond its contemplative life style and become a part of the rapidly expanding Mendicant Movement, that then included the Dominican, the Franciscan and the Carmelite friars. In confirming these new Mendicant orders, the popes had intended to unite the existing spiritual forces that were in Europe into a new apostolic life of preaching and pastoral care for the inhabitants of the rising cities. The Mendicant movement was a revolutionary answer to a revolutionary situation in 13th century Europe. At the time there was a need for new evangelization. Europe’s life had been profoundly altered by a sea change in the economic and social orders, particularly in her cities, which were burgeoning and boiling over with commercial activity. In this new situation the faith needed to be re-proposed to urban dwellers and refitted, so to speak, to new ways of living. To accomplish this, religious were called to move off the hilltops and out of the woods into the major cities of Europe.

So, from places like Rosia, on the country road to Massa Marittima, and S. Maria in Montespecchio deep in the Ombrone Valley the new Augustinian friars moved within the walls of Siena, Lucca and Pisa. Friaries were established in Milan, Venice and most other Italian cities. Beyond the Alps Augustinian houses grew up almost as quickly as the European capitals themselves.





15. Further steps along the itinerary of the Rule

After these events the Order expanded rapidly. When the Augustinian Friars arrived in a new country they brought the Rule with them. I will cite a few dates and places, picking up from the first time those places appear on existing documents.

England: we know of the foundation of Clare Priory in Suffolk near Cambridge in the year 1248. It is still a part of the Order today, having been reacquired by the English Province in 1953, four centuries after its suppression by Henry VIII.

Germany: somewhere before 1256*. Guido of Staggia (a town near where I now live) was known to be the provincial of Germany from 1256 to 1264. He became the second Prior General after the Grand Union.

Hungry: sometime before 1262

Bohemia: sometime before 1285. This is the date of foundation of the present house in Prague, reported in the latest Order catalogue. The house was reacquired after the fall of the Berlin wall in 1989.

Ireland: somewhere before 1280. This is the date of foundation of the oldest Irish house recorded in the Order catalogue 2008.

Spain: sometime before 1257. I still need to research the events.


* We say “before” because  that is the first date found in official documents, which means they must have been there before.


	On January 20, 1327 Pope John XXII gave permission to establish a house in Pavia alongside the tomb of St. Augustine, where the Augustinian Canons were already located, thus fulfilling the friars’ dream of affirming a special bond to its spiritual head. In the papal bull the pope told them: "We believe it is right and fitting that in the very place where it is said that the body of that great doctor and teacher lies buried, you should honor him in a special way, so that, united as members to their head, sons to their father, disciples to their master, and soldiers to their captain, you may, with the protection of the Apostolic See, joyfully live united to God and to your Saint". 



16. Augustinian Women

There was to come soon after that a considerable development of contemplative monasteries of women. In 1264 the first one was incorporated into the Order at Oberndorf in Germany. Two years later the Augustinians of Germany were asked to assist the nuns of eight other German monasteries in their liturgical, spiritual, and administrative needs.

	In Italy, the first knowm monastery was begun by eleven women at Orvieto in 1286. Others were soon established at Cittaducale and Florence, and later at L'Aquila, Foligno, and Montefalco. 

In Spain an Augustinian hermitage at Toledo became an Augustinian monastery in 1259. Soon three others were established at Seville, Valencia, and Avila.


17. The 16th Century

Jumping ahead a few centuries, the Augustinians played an important role in the great missionary efforts of the 16th century in vast parts of the world that had been recently discovered by Europeans. This will extend the Rule’s itinerary now to the New World of the Americas and the far reaches of the Orient. Where the friars went, the Rule went with them and had its influence on these new places.


LATIN AMERICA

Mexico: 1533. The first seven missionaries were sent from Spain by St. Thomas of Villanova, provincial of the Province of Castille, landing at Vera Cruz and soon arriving at Mexico City.

Peru: 1551. Missionaries were sent from Spain and Mexico by King Charles V, landing at Lima and then moving on to distant parts of the territory as they evangelized the indigenous Aramaras and Urus. 

Ecuador: 1573. From Peru they arrived at Quito and spread out over the area.

Colombia and  Venezuela followed in 1575. In 1575 they went south to Chile, establishing themselves in Santiago, La Serena and Concepcion.



THE ORIENT

The Phippines: 1564, missionaries from Mexico went west all the way to the Orient, led by the great friar navigator, Andrés de Urdaneta, who drew up the main route to the East that was used by all ships for many centuries afterwards. The Augustinians were the first order to evangelize the islands and to bring about the meeting of many cultures.

Japan: The friars arrived in 1603 and set up their first mission at Nagasaki. Severe persecutions followed and brought martyrdom to both European and Japanese Augustinians (Bl. Thomas of St. Augustine, i,e. Kinsuba, and St. Magdalen of Nagaski were just two of several martyrs.

Kenya: 1597. Portuguese foundations too were followed by persecution and martyrdom at Mombasa

India: somewhere around 1572


18. Still later expansion

NORTH AMERICA

USA: 1796. Friars went to Philadelphia from Ireland and set up what would eventually become the actual Province of St. Thomas of Villanova

Canada: 1926. Friars from Germany arrived at Nova Scotia and later Ottawa and Toronto.



19. Commentaries on the Rule had different emphases

From its very start Augustine’s monasticism had an influence on others (cf. Paulinus of Nola’s Letter to Augustine in 394, Letter 25 in the Augustinian corpus). His Rule also influenced other legislators such as Caesarius of Arles, 524, and Benedict, 480-547. 

The Rule has also had its commentators throughout history. We can now look at some of them and take into consideration the differences arising from the times and places of their composition:

Hugh of St. Victor: Hugh, a canon regular and member of the abbey of St. Victor in Paris (+ 1141), wrote his commentary about the middle of the XII century. It seems to be the first serious commentary on the Rule after its reappearance on the ecclesial scene. It heavily influenced a later work, the Vitasfratrum of Jordan of Saxony. It was inserted into the Augustinian Constitutions alongside the Rule until the year 1686.

	In it Hugh unpacks Augustine’s Rule in great detail drawing from general contemporary Christian ascetical principles of the time. His commentary contains many pertinent scriptural references from both the Old and the New Testaments, especially from St. Paul. He occasionally makes references to other works of Augustine in order to enlarge on the particular passage he is treating.


Jordan of Saxony, OSA: This German Augustinian friar, in his Vitasfratrum (1357) left us the best description we have of the first hundred years of the Order and a commentary on the Rule as well. In his book, the Rule of St. Augustine serves as the backbone for all he has to say about the early life of the Order. He follows up each reflection on the Rule with a number of stories about holy Augustinians he personally knew or had heard of, examples of such values as: fraternal unity, holding all things in common, obedience, humility, care for the sick, prayer, chastity, fraternal correction. Towards the end of the book he dedicates much time to developing what he meant by “having all things in common”.

St. Alonso de Orozco, OSA: Alonso (1500–1591) was a Spanish Augustinian friar Spain, preacher at the royal court of the Emperor Charles V in Valladolid. When I was a novice, this was the first commentary I ever read. He wrote at length about the all the virtues required in a person who desires to live the monastic life (love of God, love of neighbor, detachment, humility, honoring the other, prayerfulness, moderation, poverty in dress, obedience to the superior, custody of the eyes, freedom from concerns for the sake of contemplation, asking pardon, forgiveness, silence, patience, mortification of the will, freedom, thankfulness to God). He made many imaginative references to grand personalities in the Old and New Testaments to illustrate his points.


Tars van Bavel, OSA: Published in 1984, it is at present the most influential of the existing commentaries. A Dutch Augustinian scholar in the Belgian Province, van Bavel was also general counselor of the Order from 1989 to 1995. His commentary is short, succinct and concrete. His approach was to use insights from other works of Augustine to draw a better understanding of the key lines found in the Rule, sometimes coming up with surprising results, which we will see during the course.

Adolar Zumkeller, OSA: Written in 1956 in post-war Germany. A prayerful reflection on the Rule by a member of the German Province. His reflections are quite monastic in orientation.


Clodovis Boff, OSM: Brazilian theologian and member of the Order of the Servants of Mary which follows the Rule of St. Augustine. In 1988 he wrote a commentary on the Rule in the light of Liberation Theoiogy which contains pertinent topics, such as value of the community of goods, unity of minds and hearts, the tendency to accumulation in world society, the need to work for the common good, fraternal love, and real poverty. Clodovis has recently moderated his views on liberation theology, much to the chagrin of his more famous brother, Leonardo.

Pio de Luis OSA: El Camino Espiritual de la Regla de San Augustín, Valladolid, Spain. Fr. De Luis is a reknowned Augustinian scholar who has a firm grasp on the whole corpus of Augustine’s works.

Agostino Trapé (1971) and Nello Cipriani (2004): two very well researched works by a former Prior General of the Order and a scholar here at the Patristic Instutute Augustinianum.

Athanase Sage, AA: In his masterly book, The Religious Life according to Saint Augustine, this French Augustinian of the Assumption, put together  the many conferences he had delivered on the Rule, which amount to a true commentary, and added several others on themes of religious life: consecrated life, fraternal life, contemplation, the Eucharist and the Virgin Mary. They were translated into English in 1990. 

	From this review of commentaries on the Rule, written at different times and in different places in the world, we can understand  how the Rule leaves itself open to new interpretations and new applications. More than just a document, it seems to be a movement always with new possibilities.



20. The Dublin Document

In 1974 the Augustinian Order met in Intermediate General Chapter in Dublin, Ireland, and drew up an important message to the entire Order, entitled: The Augustinian Order in the World Today. The document is not actually a commentary on the Rule of St. Augustine, but rather a look at the contemporary life of the Augustinian Order and its challenges with the help of Augustine’s writings, among these his Rule. It brings forward our understanding of the Rule. Some excerpts:

The Chapter is convinced that if we Augustinians do not achieve a renewal of community life based on the new Testament and the spirit of St. Augustine, the rest of our problems (crisis of vocations, crisis of identity, problems of the apostolate, etc.) cannot be solved, and we will not succeed in bringing about a new vitality in our Order. (n. 64)

Our community life will have an influence in the world only to the extent that we live it with the intensity required by St. Augustine. He chose for his model the primitive community of Jerusalem (Rule 3), a community in which communion (koinoia) was consciously cultivated. This communion is itself a kind of new reality, something that goes beyond what might be called “normal” friendly relationships. It brings about a sharing, not just of temporal goods, but a kind of psychological and spiritual openness. Such intercommunication, based on the presence of Christ in one’s brother (Rule 9), reaches a joy of friendship that transcends contrasts of temperament, age or ideology. It is not only a happy result of community life; it is also a means for the rejuvenation of authentic communion. (n. 66)

The superior (Rule 46) and everyone else have to look after the needs of each individual. If we wish to have communities of really human and religious quality, special care must be given to the formation of men of mature personality and deep spirituality. (n. 73)

Obedience, viewed in this community atmosphere, is more a matter of community living and of service: superior and brothers together are involved in a sincere search for God’s will. (n. 74)


21. The Rule and Modern Women

The Rule of St. Augustine has also been adopted by many religious congregations of women, who come up with still more interpretations of it from a feminine slant. I am particularly familiar with three groups. One of them is made up of many monasteries of Augustinian contemplative nuns in Italy, Spain and Latin America. In these communities the Rule neatly forms the base for a common life that is strictly dedicated to prayer, liturgy and the search for God. 

Another group are the School Sisters of Notre Dame, an active German foundation that has foundations in Germany, USA, Japan, Africa, Latin America. In the years since the Vatican Council II, they rediscovered the Rule of St. Augustine, studied it and allowed it to guide the formation of their renewed Constitutions. Its influence is very noticeable as you read them.

 Then there are the Agustinas Misioneras, a congregation of active sisters in Spain. About the year 1975 they made an important decision to return to their missionary nature and leave any unrelated works they had been doing before that. In so doing, they took their Rule of St. Augustine very seriously as the context in which they wished to live their missionary lives together in some very difficult places of the world. In 1993 two sisters, Sr. Ester and Sr. Caridad, were assassinated by extremists in Algeria after common discernment had led all the sisters in Algeria to choose to remain in the country despite the evidently terrible threats.

Finally, there is Sr. Agatha Mary, SPB, a member of an enclosed Anglican monastery in England that follows the Rule of St. Augustine. In 1992 she wrote a commentary on the Rule. Her approach was very original. One wonders how she could draw so much out of A century later it was the Arab Muslim invasion that finally swept away Christianity in North Africa and brought about the end of all North African monastic the various lines in the Rule and tie them all together into such a meaningful whole. She has a fine way of applying Augustine’s words to modern everyday situations with good sense and humor.


22. Modern expansion

The Rule was brought back to the Orient and to new places where it had never been before and could find new possible interpretations:

Australia: 1886, the Irish Augustinians made their first official foundation at Echuca in Northern Queensland.

A return to Japan: 1952. Seven years after the atomic bomb five American Augustinians went to Nagasaki and set up their first house only 500 meters from ground zero. Now their membership is almost entirely Japanese.

Indonesia: In 1953 the Province of the Netherlands established a new mission in Irian Jaya, bringing the Augustinian Rule with them. Today the growing membership is almost entirely Indonesian.

Korea: In 1985 from Australia and England the Rule and its life were brought to the peninsula.

Return to India: 1982. The Spanish missionary Province of the Philippines returned to the sub-continent and today has many vocations.


AFRICA

Nigeria: 1940. From Ireland and England mission was begun on the African continent. There is now a fully Nigerian Augustinian province in the country since.

Congo: In 1952. Belgian and German friars brought Augustinian life to another African country. Today there is a growing native presence and a maturing readiness for self-governance.

Opening in Tanzania: 1975 by the Spanish Philippines Province.

Return to Kenya: 1990. From Nigeria, Irish and Nigerian missionaries passed over to Kenya, where a thriving life is based on the Rule and a common African seminary is preparing young Augustinians for different areas of the continent.


23. A recent expression: “Congregavit nos in unum Christi amor”

In 1994 the Congregation for Instututes of Consecrated life and Societies of Apostolic Life came out with a document, Congregavit nos in unum Christi amor, a timely exhortation to religious men and women about what the congregation considered to the burning issue of the day in religious life, namely Fraternal Life in Community . Although it never explicitly cites the Rule of St. Augustine, one has the impression that this was an important spirit behind it. I remember the reaction of Tars van Bavel after reading it. He said: “Finally the Church has rediscovered the monastic Augustine”.




[bookmark: _GoBack]Towards the beginning, the document begins like this:

Religious community is not simply a collection of Christians in search of personal perfection. Much more deeply, it is a participation in and qualified witness of the Church-Mystery since it is a living expression and privileged fulfilment of its own particular “communion”, of the great Trinitarian “koinonia” in which the Father has willed that men and women have part in the Son and in the Holy Spirit.

Religious community is a living organism of fraternal communion, called to live as animated by the foundational charism. It is a part of the organic communion of the whole Church, which is continuously enriched by the Spirit with a variety of ministries and charisms. (n. 2)
	


*******************************************************************************


The important thing to note at this point in the course is how often Augustine’s Rule has been interpreted in different ways and at different times and in different places throughout history. How will it be interpreted today in Africa? in the Orient? In post-modern Europe? How can we we interpret it in the west now in the 21st century?

Certainly its fundamental elements will stay, but will they find new expressions that are pertinent to our contemporary Christian values?

In his conversation with the General Superiors in November of 2013 Pope Francis emphasized the importance of inculturation of a religious charism. Aren’t we talking about the same thing when we speak of interpreting the Rule in different times and different geographical locations?

Surely, we need to know the history of the document etc., and its time-bound elements as well. But it can be brought into the present and be a movement more than a document.

That’s what I want to get at now. Idea by idea:
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THE RULE OF SAINT AUGUSTINE

 

 

 

 

Before we get started, it would be good to 

l

ook at what we mean by the 

term 

“monastic rule”.

 

Technically speaking, a Rule is the foundational 

document of an important monastic movement within 

history of 

the Church. It 

gains 

a

 

permanence either by entering into living tradition

 

through

 

widespread and enduring use, such as those of Pacho

mius, Benedict, 

Augustine, Basil

 

and others

;

 

or 

through

 

official approval by the Church such 

as that of Francis by Pope Honorius II in 1223

 

and the Carmelite Rule by 

Gregory IX in 1229.

 

 

 

A Rule 

doesn’t 

usually 

change. 

It is 

a

 

heart that never grows old,

 

the 

chief source to which a community returns for its 

basic

 

inspiration and 

guidance. It is 

“a mirror”, as St. Augustine 

put it, that best r

eflects the 

community’s

 

identity. 

It is not intended to be so much a law as 

it is 

a

 

source

 

of communion that assures unity of purpose and harmony of life within the 

community. 

To it can be added secondary texts 

along the years 

that are 

applications of the 

Rule to changing times, such as 

C

onstututions, Statutes or 

by

-

laws.

 

 

T

oday,

 

with the foundation of new kind

s of religious life

, the term

, 

“Rule”,

 

is being used again

. 

Right now 

I am thinking of communities such as

 

the Monastery of Bose in 

northern 

Italy or 

that of 

Taizè in France (1952

-

3)

.

 

 

 

From another point of view, a

 

monastic R

ule is a gift 

from

 

a charismatic 

and saintly 

founder

 

to 

a community

 

that is

 

seeking God and 

wish

es

 

to 

do 

so

 

in the 

way

 

that was 

embodied by that

 

charismatic 

person

. 

The

 

gift 

is ditected 

to the future, a “light unt

o their feet”, so to speak, 

exceptional for its wisdom 

and clarity, 

so that they can 

always

 

grow in that path with surety.

 

In that 

sense it is a gift from God.

 

 

 

 

 

The Rule is the clo

s

est one

 

can come to the 

spirit of the founder. It 

embodies

 

his o

r her 

special 

grace from the past, the

 

charism to be shared in 

the present. Interpretations can vary according to time and place, but th

e 

essential, the non

-

negotiable

, remain

s

.

 

 

 

Monastic Rules also have their 

stor

i

es. There is the story that precedes 

the writing and the 

story that follows. 

Regarding the 

story before, 

the

 

Rule 

of 

Benedict 

is 

interesting

. Many say that more than compos

ing

 

a Rule, Benedict 

harnessed

 

a 

movement that 

was 

beginning

 

and

 

gave the fullest and clearest 

expression

 

to 

what it was attempting to do

. Francis’ Rule has two other 

editions 

that preceded before 

it was finally approved by the pope. And the 

origins of the 

Carmelite Rule 

were in

 

Jerusalem 

where

s the patriarch, St. 

