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ABSTRACT

Arising out of a perceived need to update a theology of leisure and its relationship with
work, this thesis examines the ways in which the concept of holy or sacred leisure,
dating from the early Christian centuries, can inform a renewed theological
understanding of work and leisure in the 21% century. Adapting the Theological Action
Research Model of the Four Voices of Theology, by Cameron et al,! this thesis has four
parts. Parts One and Two, the Normative and Formal Theologies, form the literature
survey. Adopting Jean Leclercq’s fourfold definition of leisure, otia, quies, sabbato and
vacatio,? the Normative Theology examines firstly the meaning and purpose of leisure
as described by key authors in the Classical Greek and Roman Periods. It then moves to
Holy Scripture, the Patristic Period and the Early Christian monastic rules highlighting
the religious, cultural and spiritual context in which the understanding and practice of
leisure flourished and developed. Moving ahead to the nineteenth century, Catholic
Social Teaching is surveyed, starting in 1891 with Rerum Novarum, examining the
ways in which the Catholic Church adapted to new patterns of leisure and work. The
Formal Theology provides a twentieth century commentary on the theology of leisure
drawing its inspiration from three Catholic authors, the German philosopher and
theologian, Josef Pieper, the Benedictine Jean Leclercq and the Trappist monk Thomas
Merton. Using their contributions it examines how both old and new ideas, together
with new approaches can enhance our Christian understanding of holy or sacred leisure,
and its relationship with work, in the modern world. Moving from the literature review
Part Three of the thesis, the Operant Theology, uses a thematic analysis of twenty-two
semi-structured interviews. During these interviews participants were asked to describe
how they understood and used their leisure time, especially in regard to a meditative or
contemplative practice. Additional topics such as silence, solitude, mindfulness, the
Sabbath, holiday time and the ways in which each of these contributed to their overall
well-being and happiness are also covered. The final part of the thesis, the Espoused
Theology, forms the synthesis and conclusion. Incorporating the voice of the author of
the thesis, it draws its inspiration from the Normal, Formal and Operant Theologies and

! Helen Cameron et al., Talking About God in Practice: Theological Action Research and Practical
Theology (London: SCM, 2010).

22 Jean Leclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age, Studia
Anselmiana (Rome: Pontificium Institutum S Anselmi, 1963).



formulates a Theology of Leisure and its relationship with work, appropriate for the

twenty-first century.
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INTRODUCTION

(1) THE CHOICE OF TOPIC

This thesis began its journey in the Spring of 1998 when | was seeking a topic for my
dissertation for the degree of a Masters in Applied Theology at the Graduate
Theological Union, Berkeley, California. At that time | had been a member of a
Benedictine community for sixteen years. Immediately after ordination, eleven years
earlier, in 1987, | had been appointed to the position of Cellarer (or Bursar) and given
responsibility for the day to day oversight of the finances, the domestic arrangements
and the general management of the monastic buildings, its school, playing fields and
grounds. Having over fifteen years of experience working in the Hotel and Catering
industry, an MBA from the University of Bath and professional membership of what is
now called the Institute of Hospitality, | was perhaps the ideal candidate for such a
responsibility. My appointment came at a time when religious orders, not only in the
UK, but the world over were attempting to “professionalise” their charitable operations
by making them more efficient and, more importantly, bring them into legal compliance

with current UK and EEC legislation.

After ten years in the position of Bursar | was granted a nine month sabbatical (August
1997 to May 1998) which I chose to spend at the School of Applied Theology (SAT),
Berkeley, California, U.S.A, where | opted to register for the Masters in Applied
Theology Programme rather than just “audit” classes. On my return to the monastery in
July 1998 | was appointed Vocations Director and asked to help with the community’s
Pastoral Programme which delivered residential and non-residential retreats and talks to
the many visitors who came to the monastery in search of rest and spiritual sustenance.
The choice of topic for my master’s dissertation at SAT was guided by a desire to have
something tangible that I could take back to the monastery and use for retreats and talks.
During my sabbatical a chance conversation with one of my tutors directed me to
Professor André Delbecg?® at the University of Santa Clara, a Catholic University, run by
the Society of Jesus, in the heart of Silicon Valley. Professor Delbecq was facilitating,

3 Professor Delbecq passed away in October 2016 having spent 40 years at Santa Clara University. He
was first Dean of the Leavey School of Management and then served as Director of the Institute for
Spirituality of Organizational Leadership. He also held the post of Faculty Senate President and was a
professor and senior fellow of the Ignatian Center for Jesuit Education.



for senior executives, a series of fifteen seminars or modules, held on a Saturday, under
the general heading of “Spirituality and Business Leadership.”* Many of those who
attended were working in the Silicon Valley computer industry and gave up part of their
“free time” at weekends to attend. The fifteen modules were centred around selected
readings specially chosen to illustrate basic principles and promote reflection and
discussion on the integration of business leadership with the spiritual life.> To engender
respect and sensitivity in these discussions, the seminars used “Appreciative Enquiry.”®
In contrast to “problem solving,” which often emphasises and amplifies problems,
appreciative enquiry focuses on what works best for an individual or an organisation. It
asks, “what are the “high moments™? Because these statements are grounded in real

experience and history people know how to repeat the success.

In subsequent discussions Professor Delbecq encouraged me to focus on the teaching of
the Rule of Benedict (RB)’ and its charisms, especially the role of the Abbot (RB 2 &
64), the Prior (RB 65) the Bursar (RB 31), the Tools of Good Work (RB 4), the virtues
of humility (RB 7) and obedience (RB5 & 71), the chapters on Manual Labour(RB 48)
and the Artisans of the monastery (RB 57).

After a period of exploration and reflection I decided to adopt an approach broadly
similar to Professor Delbecq but with two major differences. First, as remarked earlier,
the majority of the readings would be taken from the RB. Second, using the monastery
guesthouse and conference centre, rather than a sequence of Saturdays every two weeks,
attendance would take the form of six residential weekends, over a twelve month
period, Friday evening to Sunday lunchtime, at two-month intervals. This was
equivalent to twelve full days each year. The six weekends would address different

4 These seminars focused on themes such as Business Leadership as a VVocation, Listening to the Inner
Voice in a Turbulent Environment, the Discernment Process in the Spiritual Traditions, the Special
Challenges of Leadership, Wealth v. Poverty, Social Justice and Unheard Voices, Contemplative Practice
in the Hectic Space, the Mystery of Suffering and the Leadership Journey, Different Spiritual Masters.

® The readings were drawn from a wide range of religious authors. These provided a balanced approach
for each of the above topics and gave participants a chance to gain a deeper understanding of the issues
involved.

® peter Critten, Recognising the Spiritual Potential within Communities of Practice through Appreciative
Enquiry, ICOS (University of Surrey: 2002), Sue Annis Hammond, The Thin Book of Appreciative
Enquiry (Plano, Texas, USA: Kodiak Consulting, 1996).

" Throughout this thesis | will refer to the Rule of Benedict as RB and use the Latin/English edition edited
by Timothy Fry OSB. Timothy Fry, ed., RB 1980: The Rule of St Benedict in Latin and English with
notes (Collegeville, Minnesota, USA: The Liturgical Press, 1981).



topics and themes. These weekends could be attended as a series or just on a one-off
basis. Each weekend would consist of five 90 minute sessions. The weekend was
interspersed with an opportunity to attend the Divine Office, the daily Eucharist,
informal discussion time, an opportunity for a country walk on the Saturday afternoon
and socialising. Within each 90 minute session | aimed to spend 30 minutes explaining
the topic under consideration, a further 30 minutes for small group discussion (broken
down into groups of five or six) and a final 30 minutes for feedback and summaries

usually in the form of a flip chart presentation.

What these “retreat-workshops” would hopefully do was fivefold. They would:

1. Fill agap in what | perceived to be a lack of pastoral concern for the many
issues affecting the workplace.

2. Provide an opportunity to integrate Benedictine monastic ideals with
professional business practice and leadership skills.

3. Bring my managerial experience and professional qualifications in secular
employment, linked to my own spiritual monastic journey, to bear on the
content and delivery of the retreat workshops.

4. Attract a constituency of participants that reached out to leaders and
managers in both the profit and not-for-profit sectors, especially those on the
boundaries of religion or without any religious belief.

5. Allow this constituency to participate and experience the Benedictine and
monastic way of life in a non-threatening or invasive way: they could

participate to whatever level they felt comfortable.

As a basis for my Master’s dissertation, I decided to conduct three “pilot retreat
workshops” to test my ideas. It was only after conducting these retreat workshops, and
receiving the feedback from the participants, that | completed my dissertation, which |

submitted in the Spring of 1999. I was awarded my Master’s degree later that year.

Meanwhile, | had approached a number of UK management journals in order to
publicise the retreat workshops. These attracted a great deal of interest both at home and
abroad, including the Tablet, the Financial Times, Management Today, Personnel



Management and The Times. For practical and logistical reasons | set a limit of eighteen

participants for each of the weekend retreat workshops.

The retreat workshops in the first two years were heavily oversubscribed to the extent
that sometimes | had to turn applicants away, offering the possibility of a later date.
Over this five year period, although the topics remained the same, the emphasis
differed.® For many participants it was their first contact with a monastery and the
monastic way of life. Initially, one of the primary issues motivating attendance was the
ethical dimension of work, especially decision-making. The Enron crisis,® which had
taken place in the United States, together with the regulation of businesses, especially
the financial sector,® remained a “hot topic.” So too were issues around work-life
balance, well-being and happiness. At that time Lord Layard from the London School of

Economics was promoting his “happiness theory.”*!

| ceased to offer these retreat workshops on the Spirituality of Work at the end of 2004.
| felt that, after having been on offer for a number of years, these retreat workshops
were in need of a re-appraisal. My hope was that they could be relaunched in a different

format at a later date.

Soon after this, in early 2005, | had started to notice a greater interest in the way that
people used their leisure time, especially in the context of work-life balance, well-being

and happiness. More and more people were speaking about stress-related illnesses.

8 From September 1998 to December 2004 | conducted 33 weekend retreat workshops (Friday evening to
Sunday afternoon) on the “Spirituality of Work” spaced at two monthly intervals. Over that five year
period these were attended by 178 different people. Many of these came on one or more of the retreat
workshops. Several attended all six.

® The “Enron Crisis” or “Scandal” was first publicised in 2001 when the American Energy giant Enron
went bankrupt. At the same time Enron’s auditors, Arthur Andersen, one of the “Big Five,” were
subsequently dissolved as a result of what was called one of the largest audit failures in the history of
accounting. Using accounting loopholes and false reporting Enron had been able to cover huge losses
resulting from failed deals and projects. A number of Enron executives were prosecuted and given
custodial sentences. Arthur Anderson lost its license to audit.

10 The Global Financial Crisis of 2007/8 and the collapse of Lehman’s Bank came much later.

1 Richard Layard (b.1934) is a British labour economist currently working as programme director of the
Centre for Economic Performance at the London School of Economics. Latterly he has become active in
the area of “happiness economics.” He advocates that taxes, in addition to being used for public services,
goods and redistributing income should be used to counteract the cognitive bias that causes people to
work more than is good for their happiness. Taxes, therefore, should help people preserve a healthy work-
life balance. He is a Labour Peer (2000) and is credited with advocating many of the policies that led to
the election of “New Labour” to government in 1997.
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What impact did work have on their mental health? What form did their leisure take?
Did it have a contemplative dimension? If so, how did it impact on the way they made
decisions? The effect on their relationship with their colleagues and the workforce, not
to mention their families and close friends, was a significant factor also. There were
other questions too. When faced with failure and disappointment how did a
contemplative practice help? Finally, to what extent did their role as a leader promote
the “Common Good” in their organisation? For this reason, after a gap of three years, |
decided to relaunch these retreat workshops but with the focus on leisure rather than

work.12

In the earlier stages of the retreat workshops on the Spirituality of Work | had felt that |
was either talking too much or trying to steer the conversations in the way | wanted. |
had my own agenda that might be stifling potentially valuable contributions. | needed to
listen more. After consulting a friend, who was a business consultant and a trained
facilitator, I decided to move from “appreciative” to “co-operative enquiry” which had
been pioneered in the UK by John Heron*? at the University of Surrey and Peter Reason
of the Centre for Action Research in Professional Practice (CARPP) at the University of
Bath.1

There are a number of underlying principles about “co-operative enquiry” process. The
first is, that in addition to the facilitator, each participant is a co-researcher. This enquiry
is not the traditional questionnaire or interview where the participant has a set of
questions to answer which are then collated anonymously. After the first two
introductory sessions, the makeup of the group remained constant forming a cohort of

2 From December 2007 until October 2009 | facilitated 10 one day retreat workshops (non-residential) on
the “Spirituality of Leisure.” The first workshop in this series was offered twice to two different groups.
After these initial “taster sessions” some opted out. Subsequently 8 retreat workshops on different aspects
of the spirituality of leisure, using co-operative enquiry” were attended by a cohort of 17 people.

13John Heron, Our Process in this Place, ICOS - Living Spirit (University of Surrey, Guildford, UK:
2002), John Heron, Co-operative Enquiry: Research into the Human Condition (London: Sage, 1996),
John Heron, and Peter Reason, "The Practice of Co-operative Inquiry: Research ‘with’ rather than ‘on’
People," in Handbook of Action Research, ed. Reason Peter and Helen Bradbury (London: Sage, 2001).
14 p Reason, "Introduction: The Practice of Co-Operative Enquiry," Systematic pracice and Action
Research 15 (3) (2002), Mark Baldwin, "Co-operative Enquiry as a tool for professional decvelopment,”
Systematic practice and Action Research 15 (3) (2002), Peter Reason, "A Lay-persons Guide to Co-
operative Enquiry,” Centre for Action Research in Professional Practice (CARP), 2007, accessed
26/03/2007, 2007, www.bath,ac.uk/carpp/publications/coop_inquiry.html.

11



around sixteen people.* Thus, the second important feature of this process was the
possibility of having successive cycles of enquiry. Each time we gathered, members of
the cohort were making new contributions, often as a result of their reflections since the

earlier meeting.

Using this approach it is possible to facilitate several cycles of enquiry. In essence, the
outcomes from the first cycle of enquiry become the questions for the second cycle
enquiry and so on. In particular, 1 wanted to use this enquiry to explore different aspects
of sacred or holy leisure, especially the concept of monastic leisure or otia monastica. |
use the word “facilitate” deliberately because I wanted these retreat workshops to be an
opportunity for the participants to share their own experience and wisdom about the
topics under consideration. | saw my facilitator role as a listening one, introducing the
topic and then opening up discussion, using agreed guidelines. This enquiry, conducted
over a two year period, enabled me to formulate my research question for this thesis: “In
what ways can the concept of holy or sacred leisure inform a renewed theological

understanding of work and leisure in the twenty-first century?”

In the formulation of the research question cited above | was initially influenced by two
books. First, Josef Pieper’s Leisure the Basis of Culture®® and Dom Jean Leclercq’s The
Love of Learning and the Desire for God: A Study of Monastic Culture.” Further
research and reading revealed another important work by Dom Jean Leclercq Otia
Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.8 Written
and published in French, and not widely available, this analysis of the use of the word
otia or otium in the Patristic and Medieval writings spurred me on to explore the theme
of otia sancta (holy or sacred leisure) further. Trained in the French encyclopaedic
tradition, Leclercq’s writings, although scholarly and detailed, are accessible to any
interested reader. Some of his more important literary output has been translated into
English. His great magnum opus is his editions of the collected works of St. Bernard of

15 Not everyone could attend every session but there was a group of around 12 people who consistently
did.

16 Josef Pieper, Leisure the basis of culture, trans. Gerald Malsbary (South Bend, Indiana, USA: St
Augustine's Press, 1998).

17 Jean Leclercq, The love of learning and the desire for God: a study of monastic culture, trans.
Catharine Misrahi, Third ed. (New York, USA: Fordham University Press, 1982).

18 |_eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.

12



Clairvaux (c.1090-1153).% In the last couple of decades, in addition to Leisure the
Basis of Culture, the works of Josef Pieper, especially those focusing on the Theological
and Cardinal Virtues, have become popular and widely read also. Like Leclercqg many
of them have been translated into English. His concise, lucid style is readily accessible,
and has gained popularity, not just amongst theologians or philosophers, but amongst a
lay readership. As we shall see later, Pieper’s writing is frequently influenced by
Scholasticism? and beyond that the Greek and Roman philosophers of Classical
antiquity. Jean Leclercq had been a good friend of the third contemporary writer 1 want
to engage with in this thesis, namely the Trappist monk Fr Thomas (Louis) Merton.?
Merton, as we shall see later in Chapter Five, considered himself to be an “amateur
theologian.” However, his style of “popular theology,” as it has been called, has
attracted a worldwide readership and is counted amongst the most important Christian
writers of the twentieth century. For my thesis, these three Catholic authors, Pieper,
Leclercq and Merton, the last two monks following the Rule of Benedict, but in
different traditions (Benedictine and Trappist), together with a German Catholic
philosopher, are the focus of my reading about sacred and holy leisure. The result of this
enquiry, parts One and Two, (Chapters 1 to 5) form the literature survey of this thesis.

(i)  THE VOCABULARY OF LEISURE

By way of introduction, and before embarking on how sacred or holy leisure is
understood, it is important to understand what is meant by the English term “leisure”,
especially in relation to the Christian idea of what it means to be human and what part

leisure plays in God’s plan for our salvation.

19 St Bernard of Clairvaux (c.1090-1153) was a founding member of the Cistercian Order so called
because of the Abbey of Citeaux. Together with 31 companions, which included some of his own
brothers, he set about reforming Citeaux. Later St Bernard became Abbot of Clairvaux. By the time of his
death, the number of monks at Clairvaux exceeded 700. In addition to his reforms St Bernard is famous
for his sermons.

20 Scholasticism is a term applied to a rigorous theological approach, some of which relies heavily on
logic and reasoning, much of it in the tradition of the Greek philosopher Aristotle. One example is the
Summa Theologica and other writings of St Thomas Aquinas (1225-1274), some of which will be
introduced into this thesis later.

2L |_ouis was his monastic name, the name given him when he was clothed as a novice. As an author Fr
Louis was always known by his baptismal name, Thomas.

13



In its contemporary use, leisure signifies free time, freedom from or freedom for some
activity, unoccupied time, time at one’s own disposal.?? Having leisure can also indicate
having the time to do things without haste (in a leisurely manner), to deliberate or to
contemplate. Also, leisure can be misunderstood. It can be associated with idleness,
boredom and acedia.?® For instance, to the uncritical or uninformed observer
engagement in contemplation may look like idleness, or scribbling on a sketchpad may
look like boredom. Perhaps a more practical guide to defining leisure activities is the
report Leisure Time in the UK: 2015 published by the UK Office for National Statistics
(ONS) which lists the wide variety of activities associated with leisure used to compute
its analysis. These can be found in Appendix F. Activities such as resting, reflecting,
meditating and thinking are included under the sub-heading of “resting and taking time
out” whereas religious activities such as going to church are categorised under

“participatory activities.”?

In his Theological Investigations Karl Rahner devotes a chapter to the “Problem of
Leisure.”? He remarks, in the opening paragraph, that before any theologian can
proceed to do understand leisure, they need to look at the contributions of philosophy,
sociology and medicine. But, it is impossible, he adds, to do this without reference to
work. Thus, it is impossible to explain leisure in a vacuum. By the 1960’s the five day
working week had become commonplace, certainly in Europe and North America. But
it is an oversimplification, he remarks, to speak just about five days’ work and two
days’ leisure. Leisure, as defined above, can be understood as free time, rest, recreation,
play, the opportunity to engage in cultural activities such as theatre, art, poetry and
finally the freedom to observe the sabbath. In pre-industrial times, for the majority,

22 The Oxford English Dictionary (OED) gives the etymology of leisure as coming from the Old French
leisir which in turn derives its origin from the Latin licere meaning “to be permitted.” The principal
English meanings of the noun “leisure” are the freedom or opportunity to do something specified or
implied. Conversely it can mean freedom from doing from some occupation. In a slightly narrower sense
it denotes the state of having time at one’s own disposal often without haste; time which can be spent as
one pleases, free or unoccupied time. More rarely still it can be time to deliberate, meditate or
contemplate. Some of these meanings can imply the freedom to play or recreate but not necessarily.
Unlike its co-relative English word ‘work” leisure is rarely used as a verb although it can be used as an
adjective e.g. leisure time, leisure classes, leisure pursuits. According to OED the earliest recorded use of
“leisure” in the English Language goes back to the 14" century for instance Chaucer’s Parson’s Tale.

23 The meaning of acedia | explain in more detail at the end of Chapter One. For the moment it suffices to
say that acedia can be understood as sloth, torpor, sorrow, faint spirit, despondency, and disquiet.

24 Office for National Statistics, Leisure Time in the UK: 2015 (London: 2017). Table 1, pp. 24-25

25 Karl Rahner, "Theological Remarks on the Problem of Leisure (Vol.4)," in Theological Investigations,
vol. 4 (London: Darton, Longman & Todd, 1966). pp.368-390.

14



work was far more physical and toilsome. People worked longer hours and so the focus
was more on rest and sleep to recover their strength for work the following day.
Although holidays or vacations were rare there were many Church Feasts on which
labourers did not work. Any free time was used for recreation, play, pageantry, games,
festivals, and Sunday worship. All of these, in varying degrees, formed an important
part of “non-work” time in pre-Industrial Revolution society. There is also a further
distinction that needs to be made. Namely, what is work for one person can be leisure
for another. The hobbyist interested in nature can collect fauna for his private collection
in his leisure time; for the university researcher, engaged in the some environmental
survey, it is work. Digging the garden, no matter how back-breaking, can be a leisure
activity for the enthusiastic gardener. For an agricultural worker or any labourer, it is,
again, hard work. There is also the matter of paid and unpaid work especially in relation
to caring for the family or an aged relative. What impact does that have on the free time
available for leisure? Do women, especially those who have full or part time paid

employment, have less opportunity for leisure because of commitments at home?

Given the amount of time people spend “at leisure? it is perhaps surprising how little
theological comment and academic study this topic has attracted. Although the
publication of the Papal encyclical Rerum Novarum in 1891, by Pope Leo XIII, with its
focus on work, was an important watershed in Catholic Social Teaching (CST), it and
subsequent encyclicals up until Pope St John Paul have a limited amount to say about

leisure. A review of CST on leisure is contained in Chapter Two (below).

With some notable exceptions,? little seems to have written by Catholic authors about

the meaning and purpose of leisure. In his Theological Investigations, Karl Rahner

% Tt is generally accepted that those people in employment have increased “non-work” time. For instance,
the Office for National Statistics report for 2015 records that on average men spent six hours and 9
minutes per day in leisure activities compared to five hours and 29 minutes for women. When not at
leisure women spent more time at unpaid work. Leisure time was lowest (four hours 46 minutes) for those
in the 25-34 age range but increased with age so that those aged 65 and over spent almost double the time
at leisure with seven hours and 10 minutes per day. Those employed full-time took the least leisure time
but enjoyed it most. People in S.E. England spent the most time in leisure activities (5 hours and 2
minutes). The majority of leisure time for both men and women was spent consuming mass media e.g.
watching TV, reading, listening to music. See ONS Survey Leisure Time in the UK: 2015
(2017)Statistics.pp.1-26.

2 See the unpublished STL Thesis by Edward Fitzgerald, “Towards a Theology of Leisure” (Oxford,
1970). This thesis is available in a redacted form in a series of four articles published in the Clergy
Review in 1974. Edward Fitzgerald, "A Time for Play," Clergy Review 59, no. April, May, June & July
(1974). Also Jeff Crittenden, “Holy Leisure: A life of Prayer, Contemplation and Celebration” (St
Stephen’s, 2002).
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comments, “Mankind may be more free but what is this freedom for?”” he asks. Often

people do not know what to do with this freedom and escape back into work. Work then
becomes an analgesic against empty boredom. A shorter working week should allow the
spirit to fulfil itself in acts of no economic value, namely spiritual activity and leisure.?®

He concludes,

How many sacrifices will it cost, how many false starts must be made, till man learns to
“do something with” the free time of freedom which he is beginning to win for himself,
and for which the five day week is only a symbol.?

In a different vein, Hugo Rahner (1900-1968) has written a theological treatise on the
role of play in culture and society.* Play is an integral part of leisure. More importantly
it is an opportunity to participate in the life of God himself, an activity which is both
joyful and serious. The life of nature is located within the “play of grace.” Rahner,
following Aristotle, promotes the virtue of eutrapelia. This virtue was the “mean”
between accepting and rejecting joyous, refreshing, relaxing things, between gravity and
playfulness, crying and laughing. The Greeks, he adds, defined this as the “serious-
serene” man. It is this doctrine, says Rahner, that great Christian thinkers adopted and
worked it up into the doctrine of “man at play.” Quoting an example from one of the

Early Christian Fathers,

So we read in the Conferences of the Fathers that some were scandalised to find the
Apostle John playing with his followers. John told one of them, who was carrying a
bow, to draw an arrow: he did this several times and then John asked him if he could
keep on doing it without interruption; the reply was that the bow would break in the
end. John therefore argued that man’s mind would also break if the tension was not
relaxed.®
Leonard Doohan, in Leisure: A Spiritual Need believes that there is a need for authentic
leisure in every aspect of the Christian life. Leisure is a vital component of a person’s
spiritual growth. He emphasises the need to rest, to read, to re-create, to re-think, rejoice
and re-focus.®? In the wake of the Second Vatican Council the English Benedictine

Congregation published a theology of monastic life called Consider Your Call. Writing

28 Rahner, in Theological Investigations.p.389

29 |bid.p.390

30 Hugo Rahner, Man at Play, trans. Brian Battershaw and Edward Quinn (New York, USA: Herder and
Herder, 1965).

31 Ibid.p.130. A similar story is told about Abba Anthony in Benedicta Ward, The Sayings of the Desert
Fathers: The Alphabetical Collection (London: Mowbrays, 1975).p.5,813

32 |_eonard Doohan, Leisure: A Spiritual Need (Notre Dame, Indiana, USA: Ave Maria Press,
1990).pp.78-79
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mainly about work, in five short paragraphs they treat the subject of leisure. The editors
recognise the importance and value of leisure, especially providing opportunity for
defined periods of prayer and solitude, but also giving the opportunity time to spend
time with their family, relaxation and recuperation. But there is no doubting the
importance of work. However, some sabbatical time, especially at key stages of a
monk’s life is recommended also. The dangers of becoming over-involved in work is

stressed.

For effective work, but much more important, for the effective growth of fraternal
charity, individuals and communities need to stand back from the rush of active
involvement. Far from being a form of escapism or “dropping out”, this (leisure) would
allow a sane and positive assessment of the activities of ourselves and others; and
provide the opportunity to share pursuits conducive to health of mind and body, and to
relax in the company of the brethren.*
The Trappist monk Michael Casey reminds the reader of the implicit attraction to holy
leisure in the Benedictine vocation. There is a time and space of freedom in which the
deep self can find fuller expression. Self-realisation is the principal task of the monk or
nun. This is not the result of a self-conscious narcissism, he explains, but is a response
to God’s call embodied in what we are. A member of a Benedictine community is not

formed by particular tasks but rather is asked to grow to the particular possibilities in

the tasks assigned to them.

Leisure is not idleness or the pursuit of recreational activities. It is, above all, being
attentive to the present moment, open to all its implications, living it to the full...It is
more important that monks and nuns do a few things well, being present to the task they
undertake, leaving room for recuperation and reflection, and expecting the unexpected.
Leisure allows openness to the present. It is the opposite to being enslaved by the past
or living in some hazy anticipation of a desirable future.®
Writing in a similar vein Sister Joan Chittister emphasises that leisure is an essential
part of Benedictine spirituality. It is not laziness and it is not selfishness. It has
something to do with the depth and breadth, length and quality of life. The challenge is
to be counter-cultural and not to succumb to modern trends in work and leisure where

we are trained to be doers and makers rather than dreamers and seers. Benedictine

33 Daniel Rees, ed., Consider your call: a theology of monastic life today (London: SPCK, 1978).pp.308-
309

34 Michael Casey, Strangers to the City: Reflections on the Beliefs and Values of the Rule of St Benedict
(Brewster, MA, USA: Paraclete Press, 2005).pp.26-27
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spirituality sets out to develop people who reflect on what they are doing. The Gospel is

the filter through which they see the world.*

A number of non-Catholic authors have written on the Theology of Leisure, notably
Karl Barth’s focused defence of the Sabbath in his Church Dogmatics.* Graham
Neville notes the impact that increased leisure time is having on society in the twentieth

century.

If leisure is “free time”, it can have its own dignity. It is like the life of heaven - free
from self-seeking, often binding its participants to fellowship. And at its best utterly
absorbing. Perhaps it achieves a third love enshrined in Jesus’ summary of the Law.
Worship expresses love of God. The active life is where we show our love of
neighbour. We love ourselves in leisure.®

(i)  METHODOLOGY

Having established an area of interest | was seeking a methodology which would
facilitate the investigation of my research and help answer the question, “In what ways
can the concept of holy or sacred leisure inform a renewed theological understanding of
work and leisure in the 21% century?” The challenge was to find a way of integrating the
different strands of my research interests, in particular the application of sacred or holy
leisure, including otia monastica (monastic leisure), to contemporary organisational
practice as articulated by the twenty-two interviewees. Further research and enquiry led
me to the existence of the Theological Action Research Network (TARN) which was a
joint collaboration (at that time) between Heythrop College, London and Ripon College,
Cuddesdon, Oxford.®® | attended a number of their seminars and conferences. Several
members of that group engaged in Theological Action Research had published a book
on the application of co-operative enquiry. | have adopted their model which is
described and elaborated in Talking About God in Practice: Theological Action

3 Joan Chittister, Wisdom Distilled from the Daily: Living the Rule of Benedict Today (San Francisco,
USA: Harper, 1991).pp.97-98

3 Karl Barth, Church Dogmatics: The Doctrine of Creation, vol. Vol Il Part 4 (London: T & T Clark,
1961).8 53,pp.47-72

37 Graham Neville, Free Time: Towards a Theology of Leisure (Birmingham: The University of
Birmingham Press, 2004).p.8

38 Ripon College, Cuddesdon, Oxford provides theological courses for men and women training for the
Anglican ministry.
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Research and Practical Theology.*® The approach of the authors of this book provides a
framework on which to hang four distinct but integrated aspects of the theology of the

contemplative dimension of leisure including sacred leisure.

Normative
Theology Formal Theology

Scriptures, the creeds, The theology of
Church tea.ching & theologians & dialogues
liturgies with other disciplines

FOUR VOICES
OF
THEOLOGY

Espoused
Theology

Operant
Theology
The thelogy embedded

within the actual
practices of a group

The theology embedded
within a groups
articulaiton of its beliefs

The Four Voices of Theology (Bhatti et al. p. 54)

In this thesis | have adapted the Theological Action Research (TAR) approach
illustrated in the diagram above.* However, the parameters of my particular project do
not fall neatly into what Cameron et al describe as TAR. Greenwood and Levin (2007)*
and Burns (2007)*? identify several characteristics of TAR. For them TAR can be
summarised as a partnership, a process, a conversation and a way of knowing. Its main

features are:

e context based, addressing real life problems (such as balance between work and
leisure)

39 Cameron et al.

40 Deborah Bhatti et al., Living Church in the Global City: Theology in Practice (London: Heythrop
College, University of London, 2008).

41 Greenwood, D.J. and Levin, M. (2007), Introduction to Action Research: Social Research for Social
Change, Thousand Oaks CA, Sage.

42 Burns, D (2007), Systemic Action Research: A Strategy for Whole System Change, Bristol, Policy
Press.
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e acollaborative process between participants and researcher(s) in which
everyone's contribution is taken seriously

e an attitude to research that sees the diversity of experience and capacity coming
from the contributors as an asset that enriches the process

e the expectation that meanings derived from the research process will lead to new
actions (i.e. a change in behaviour)

e the expectation that reflection upon action will lead to new meanings

Chapters One and Two, which form Part One, constitute the Normative Theology. As
the word normative implies, this theology is based on “the norms” which in this context
we might describe as “traditional church teaching” or, as it is often described, Church
tradition. Cameron et al describe this as “the theology of the scriptures, the creeds,
official church teaching, liturgy and prayer.” The church is continually “updating” its
teaching, for instance reinterpreting or adapting basic doctrines to the current times. A
common way of doing this is through encyclicals, exhortations, homilies and speeches.
In a rapidly changing world and a move to globalisation, Catholic Social Teaching has
become an important element in how the Church adapts to the twenty-first century.
Since the pontificate of Paul VI, successive popes have left the confines of the Vatican
to travel to each of the major continents in order to visit local churches. These journeys
are often used as an opportunity to exhort, encourage and teach. In Chapter One the
focus is on the concept of sacred or holy leisure including otia monastica (i.e. monastic
leisure or otia sancta) as found in the Patristic period and Early Church, including the
monastic rules up to and including the Rule of Benedict. In addition, it includes the
biblical and classical influences on holy or sacred leisure. The second chapter examines
Catholic Social Teaching on leisure from Rerum Novarum (1891)* onwards up to and
including Pope Francis. Rerum Novarum (RN) represents an important watershed in the
Church’s social teaching on work. It is sometimes referred to as the “workers charter”
because it addressed the abuses and violations of worker rights arising out of the
Industrial Revolution. Successive popes have celebrated and updated the Church’s
teaching on work in successive encyclicals such as that of Pope Pius XI Quadregisimo
Anno (QA) promulgated to mark the fortieth anniversary of RN.** Looking back seventy

years, Pope St John XXIII in Mater et Magistra reminds the reader of the importance of

43 Pope Leo XIII, Rerum Novarum (Rome: Libreria Editrice Vaticana 1891).
4 Pope Pius XI, Quadregesimo Anno (Rome: Libreria Vaticana, 1931).
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RN which is celebrated as the magna carta of worker’s rights.*> Church documents
such as these, and many others, are a constant reminder that the Church is continually

looking at things anew in a rapidly changing world.

Chapters Three, Four and Five of Part Two constitute the Formal Theology. These
examine leisure from the perspective of three twentieth century Catholic authors already
mentioned above, Josef Pieper‘ (Chapter Three), Jean Leclercq*’ (Chapter Four) and
Thomas Merton* (Chapter Five). As we will see, each of these three authors, in
different ways, not only looks back to the Normative Theology of the past but also to
the future. Furthermore, they are among a rare group of Catholic writers who have
written, either explicitly or implicitly, about leisure. What they have in common is that
they remind us that leisure has its foundation in important theological principles.
Although it is not my intention to embark on a comprehensive survey of everything
written in the context of a theology of leisure, neither is it possible to confine this
examination exclusively to a theological perspective. It has to be remembered that other
disciplines, such as the social sciences (sociology, anthropology, ethnography),
psychology and economics have made a significant contribution to our understanding of
leisure in the twenty-first century. Pieper, for instance, trained as an anthropologist.
Merton was influenced by an enormous range of writers who encompassed such
subjects as philosophy, politics, anthropology, spirituality, mysticism and the religions
of the East. Leclercq underwent a rigorous academic formation which included not only
philosophy and theology but also the classical languages and skills necessary to pursue

the philological research of ancient manuscripts.

The Formal Theology is followed by the Operant Theology. As indicated earlier, for

this third element | have used a thematic analysis of the twenty-two interviews

45 St Pope John XXIII, Mater et Magistra (Rome: Libreria Vaticana, 1961).

46 Josef Pieper, "The Social Meaning of Leisure in the Modern World," The Review of Politics 12, no. 4
(October 1950 1950), Pieper, Leisure the basis of culture, Josef Pieper, Happiness & Contemplation
(South Bend, Indiana, USA: St Augustine's Press, 1998), Josef Pieper, The Christian Idea of Man (South
Bend, Indiana, USA: St Augustine's Press, 2011).

47 Leclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age, Leclercq,
The love of learning and the desire for God: a study of monastic culture, Jean Leclercq, Alone with God,
trans. Elizabeth McCabe (Bloomingdale, Ohio, USA: Ercam Editions, 2008), Jean Leclercq, and Thomas
Merton, Survival or Prophecy? (Collegeville, Minnesota, USA: Cistercian Publications (Liturgical Press),
2008).

48 Leclercq, and Merton, Thomas Merton, Contemplative Prayer (London: Darton Longman & Todd,
1973), Thomas Merton, The Seven Story Mountain (London: SPCK, 1990), Thomas Merton, Seeds of
Contemplation (Wheathampstead: Anthony Clarke, 1961).
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described in the research project outlined below in Section (iv) of the Introduction. In
this Operant Theology we literally “hear” the voices of the participants, their thoughts
and reflections about leisure, its contemplative dimension and the impact it has on their
lives, both at work and at home. Chapter Six provides a short biography for each of the
participants (who have been anonymised) and then goes on to describe the interview
process. The next three chapters represent some of the main themes that emerged under
three broad headings. Understanding Contemplative Leisure (Chapter Seven); the
Context for Contemplative Leisure (Chapter Eight) and the Fruits of Contemplation
(Chapter Nine).

Drawing on the other three voices of theology, the Espoused Theology, Part Four,
articulates what this theological voice might say to us as we attempt to formulate a
theology of leisure for the twenty-first century, especially one that has been influenced
and shaped by our understanding of holy or sacred leisure going right back to the early
Christian centuries. Together with the Normative and Formal Theologies, | incorporate
the voices of the participants contained in the Operant Theology, and, in addition, as a
participant observer, my own voice too. Together, | suggest the ways in which these
voices reimagine or espouse a theological understanding of work and leisure in the
twenty-first century. In doing this I have had to be highly selective because of the
enormous volume of material. However, | have identified four themes which | think are

worthy of consideration. These are:

1. Meditation, Contemplation

2. Christian Mindfulness

3. The Role of Rationality and Intuition
4. A Spirituality of Sabbath and Rest

(iv)  THE RESEARCH PROJECT

The main question that needs to be answered here is, “why these particular people”?
“How did you select them and how?”” For the purpose of this project the group was
formed of 22 participants, 13 males and 9 females, mainly practising Christians, who

hold senior management or leadership positions across a broad spectrum of occupations
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in the “for profit” and “not for profit” sectors. Some are recently retired although they

remain active in consultancy or voluntary work.*

As a selection criterion | have adopted an approach described as “purposeful sampling”
outlined by Michael Quinn Patton. This is an accepted approach in the disciplines of
sociology and psychology. Patton explains that a different logic differentiates
qualitative from quantitative sampling. Typically a qualitative enquiry, such as this one,

focuses in depth or relatively small samples selected on a “purposeful” basis. He writes,

The logic and power of purposeful sampling lies in selecting information-rich cases for
study in depth. Information-rich cases are those from which one can learn a great deal
about issues of central importance to the purpose of the research, thus the term
purposeful sampling.5°

Following the principal of “Purposeful Sampling” the common factor is that each
person interviewed had some form of contemplative practice. However, unlike the
majority of TAR projects, those interviewed never met as a group. If they had ever met,
some would have known each other because they had attended workshops on the
spiritual dimension of work and leisure at the same time.%* Each person underwent a
semi-structured interview for sixty minutes during which a series of cue cards were used
to prompt comment.> These interviews were recorded digitally and then transcribed.
Using qualitative data analysis software | coded each transcript to identify common

themes.5®

Although my project fulfils, to some degree, the criteria outlined by Cameron et al, a
number of significant factors differentiate it from the three practical examples they give.
The first is the fragmented nature of the constituency that my project draws upon. The
participants do not occupy the same physical space in a workplace; neither do they

belong to the same organisation, church or association. Secondly, even though some of

4% A more detailed breakdown (age, religion and gender) is given in Chapter 6.

%0 Michael Quinn Patton, Qualitative Evaluation and Research Methods (Newbury Park, California, USA:
Sage, 1980).pp. 169-186

51 As described in the introductory chapter, these were facilitated by me over a period of ten years from
1999 to 2009.

52 The seventeen words were broken down into three groups. They were 1. Quiet, Peace, Silence, Rest,
Sabbath and Vacation. 2 Contemplation, Meditation, Mindfulness, Well-being and Happiness. 3.
Discernment, Prudence, Wisdom, Courage, Reflection and Intuition.

53 The software package | used was MAXQDA which is very similar to NVivo.
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them knew one another, they never met as a group and, apart from a couple of cases
where the participants were married, they did not know the other person was
participating. In my project twelve participants (55%) had attended a series of
workshops on the Spirituality of Leisure that began in December 2007 and ended in
October 2009. Over a period of almost two years they came together on a Saturday for a
six hour period on ten occasions. These Saturday sessions were recorded and
transcribed. Additionally, in previous years (from 1998 to 2007), some of these
participants had attended the series of residential weekend workshops on the Spirituality
of Work mentioned above. These sessions followed a loose structure or agenda. The
outcomes arising from small group work were recorded using flip chart presentations.
As a result of this familiarity, and using a process of co-operative enquiry described
above, a remarkable level of trust and openness was achieved in a relatively short space
of time. All of these sessions were important in formulating the seventeen key words

(see above) which were introduced in the semi-structured interview.

The remaining ten participants were not connected with this Spirituality of Leisure
group. They were relative newcomers and had either attended (usually separately) one
of my later seminars on the spirituality of work or the contemplative dimension of
leisure.>* However the common denominator was that each participant had an interest in
the contemplative dimension of leisure linked to some kind of meditative or
contemplative practice, which as the thematic analysis will illustrate, took many

different forms.

%4 These seminars were sponsored by the BMW Foundation for Responsible Young Leaders. The
Foundation was established in Germany by Herbert Quant, the founder and owner of BMW. Its main
objective is bringing together young leaders from all over the world and promoting ethical and
responsible leadership on a national and global level. Recently the BMW Foundation has dropped the
focus on “young leaders” and widened its remit to all responsible leaders irrespective of age.
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PART ONE

A NORMATIVE THEOLOGY OF LEISURE

Otium lies midway between the two perils otiositas and negotium, which is the very
denial of otium. Otium is the major occupation of the monk. It is a very busy leisure,
negotiosissimum otium, as St Bernard and so many others have repeated.

(Dom Jean Leclercq The Love of Learning and the Desire for God, Fordham University
Press, New York, 1982, p.67)
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CHAPTER ONE

SCRIPTURE, PATRISTIC PERIOD, EARLY CHURCH & MONASTIC RULES

Cameron et al in their introductory chapter of Talking about God define normative
theology as “being concerned with its theological authority - an authority which may
even stand to correct, as well as inform, operant and espoused theologies.”® Thus, the
normative theology “is part of an interdependent dynamic of scholarly readings of
scripture, church history and doctrine.” Drawing on that authority, Chapters One and
Two survey the Christian literature relating to leisure from two distinct periods. The
first period (Chapter One) includes Holy Scripture and the Patristic Period. | have also
referred to some of the early monastic rules up to and including the RB. The second
period under review (Chapter Two) starts with the Papal Encyclical of Leo X1l Rerum
Novarum (1891) and successive Encyclicals and Church documents (addresses,
homilies, exhortations, etc.), including the Second Vatican Council, which relate to
leisure, up to Pope Francis. In this analysis of sacred or holy leisure | have been guided
by the four-fold definition of otia monastica used by Dom Jean Leclercg, namely the
Latin terms otia, quies, vacatio and sabbato.>® | have used these references to identify
the original source document quoted by Leclercq, and where available, provided an
English translation.

LEISURE IN EARLY CHRISTIANITY: THE POLITICAL, CULTURAL AND GEOGRAPHICAL

BACKGROUND

As the Christian Church, in both the West and East, became established, especially after
the unification of church and state in 312 under the Emperor Constantine (d. c. 337), the
Mediterranean rim became a melting pot for philosophical ideas and intense monastic
experimentation.®” A familiarity with the geography of the Early Christian world is
needed to understand its literary influences and the way in which these were

disseminated across both the Celtic world and Roman Empire from the British Isles on

55 Cameron et al. Pp. 54-55

5 eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age. These words
can appear in either the singular or plural form e.g. otium or otia, etc.

57 To support this theory see for instance, David Knowles, Christian Monasticism (London: World
University Library/Weidenfeld and Nicholson, 1969), Marilyn Dunn, The Emergence of Monasticism:
From the Desert Fathers to the Early Middle Ages (Oxford: Blackwell, 2000), Andrew Louth, The
Origins of the Christian Mystical Tradition: From Plato to Denys (Oxford: Clarendon Press, 1981).
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the Western rim to Cappadocia in the East.*® The ability to read and write was crucial
t00.%° European and Celtic monasticism was strongly influenced by Eastern literary
sources, especially monastic writings and monastic rules. However, as very few of the

Latin Fathers read Greek, they relied heavily on Latin translations of Greek texts.

Access to a vast network of merchant ships and trade routes meant that books, authors,
manuscripts could be conveyed relatively easily within the vast confines of the Roman
Empire. In cities such as Alexandra or Antioch, Greek and Roman cultures merged and
more often collided. Latin became the common language of politics, religion, commerce

and social intercourse.

From the time of Jesus’ public ministry and through the apostolic period the emerging
Christian Church came into conflict with the political and Jewish authorities. In spite of
this, the Christian Church grew relatively quickly and spread throughout the Roman

Empire as St Paul’s Letters and the earliest Christian texts testify.
IMPORTANT LITERARY LOCATIONS

A cursory glance at a map (see Appendix D) dating from the fourth to sixth centuries
A.D. will reveal Christian and monastic activity in Northern Africa (present day Algeria
and Tunisia) with Augustine (c354-430) Bishop of Hippo, being its most famous author
and resident. Often regarded as the greatest of the Latin Fathers of the Church he is
associated with monastic rules for both men and women. These were probably
composed by one of his disciples during or shortly after his lifetime.®® A thousand miles

to the West is the Nitrean Desert of Lower Egypt, famous for many of the Desert

%8 This topic is covered in the introductory chapters of Knowles., Christian Monasticism, London, 1969
and this two way influence is illustrated by the map contained in Appendix D.

% For instance the RB legislates that time must be given to Lectio Divina (sacred or prayerful reading)
every day (RB 48:1) and during Lent each brother is to receive a spiritual book from the monastery
library (RB 48:14-16). Whether or not the ability to read was a precondition for joining a monastery is not
clear. Monks might learn to read as part of their monastic noviciate. RB 38:12 implies that the monks
have different reading abilities and only those who are competent at reading should be allowed to read in
public. Key texts such as the psalms might be learned by heart. Neither did the ability to read mean you
had the ability to write although the copying of manuscripts, especially sacred scripture, was to become
an important occupation of monks. See also Leclercq, The love of learning and the desire for God: a
study of monastic culture.p. 15.

60 The authorship of the both the Praceptum (rule for men) and the Regularis Informatio (rule for women)
continues to be debated. In spite of his interest and commitment to monastic life Augustine makes no
reference to writing these rules himself and they are not included in the list of his writings composed by
his friend and biographer Possidius of Calama. Thus these rules appear to be a later attribution. See St
Augustine of Hippo, Augustine of Hippo and his Monastic Rule, ed. George Lawless OSA (Oxford:
Clarendon Press, 1987). pp. 23-49 for a summary of the debate.
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Fathers such as Amoun (c.295-c. 353),%! whose life and teachings are recounted in a
number of sources available in Latin.®? It is possible that the “vitas eorum” referred to
in the Rule of Benedict (RB 73:5)% refers to this and similar lives such as those
contained in Cassian’s Conferences and Institutes,5 On the coastal edge of Lower
Egypt was Alexandria, a city of great intellectual activity and political importance,
second only to Rome, where Greek philosophy, especially that of Plato, collided with
Semitism and the newly established Christian religion. This was home to Origen (c.185-
c.254), Clement (c.150-c.215) and Athanasius (c.285-c.373), later Evagrius (¢.346-399)
and Cyril of Alexandria (d. c.444). The Life of Antony by St Athanasius (c.293-373)
describing desert monasticism was the first of a number of books to have a strong
influence on the foundations of monastic life.®® Although spending the final 25 years of
his life in Rome, Plotinus (c.205-270) first made Alexandria his intellectual home. His
writings influenced not only Christian philosophy and theology but Jewish, Islamic,

Gnostic and pagan metaphysicians t00.%

The Nile basin of Upper Egypt (Thebes) became host to the monastic experimentation
of Pachomius (c.290- ¢.346), the first example of coenobitic life, which greatly
influenced the monastic rules of the West including the RB.®” Heading north into
Palestine, was Jerome (c.342-420), a Westerner, whose native language was Latin. After
extensive travels to Rome, Constantinople, Antioch and the Syrian Desert, he settled in

Bethlehem. His lives of Paul the Hermit (also known as Paul of Thebes d. c. 340)% and

1 Amoun was the third founder of Egyptian monasticism, with Antony and Pachomius.

62 These were available from about the sixth century onwards arranged either by theme and topic or by
author (i.e. alphabetical collection). The Verba Seniorum is available in Ward.; the Historia Monachorum
in Aegypto found in Benedicta Ward, The Lives of the Desert Fathers, trans. Norman Russell (London:
Mowbray, 1980), Benedicta Ward, The Desert Fathers: Sayings of the Early Christian Monks (London:
Penguin, 2003), Columba Stewart, The World of the Desert Fathers (Oxford: Fairacres Publications,
1995).

8 Fry.see note 73:5 on p.297.

64 John Cassian, The Conferences, trans. Boniface Ramsey O.P., Ancient Christian Writers, ed. Walter
Burghardt, John Dillon, and Dennis D McManus (New York, USA: Paulist Press, 1997), John Cassian,
The Institutes, trans. Boniface Ramsey O.P., Ancient Christian Writers, ed. Dennis D McManus, Walter
Burghardt, and John Dillon (New York, U.S.A.: The Paulist Press, 2000).

8 St Augustine in his Confessions attributes his reading of the Life of Antony as a major influence in his
conversion.

% Plotinus’ The Enneads is the edited version of his collected essays and notes used in lectures and
debates made by his disciple Porphyry (c.234-¢.305) Plotinus, The Enneads (Abridged), trans. Stephen
MccKenna & John Dillon (London: Penguin, 1991).

7 Armand Veilleux, ed., Pachomian Koinonia Vol 11: Pachomian Chronicles and Rules, vol. 11
(Kalamazoo, Michigan, USA: Cistercian Publications Inc., 1980).

8 Traditionally Paul of Thebes is the first Christian hermit who according to Jerome’s Vita Pauli is
reputed to have been visited by St Antony.
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Hilarion (c.291-371) would have been influential in bringing knowledge of monasticism
to the West.®® More important, by far, was his translation of the Bible into Latin, or the
Latin Vulgate, as it is called.”® Not far from Bethlehem, in Jerusalem, was another
important Latin author Rufinus (c.345-410).” He was particularly significant because he
redacted and translated Basil of Caesarea’s monastic rules, the Greek Asceticon, into
Latin (see below). It is probably this Latin redacted version of the Rule of Basil that RB
73:5 refers to.

In the Jordan desert and around the Dead Sea a combination of eremitical and
coenobitic monasticism manifested itself in the form of Laura.” This form of monastic
life was a “half-way house” between the eremitical and the coenobitic. After serving a
monastic apprenticeship the monk would move to an isolated location gathering
together with others for the Sabbath celebration.” Moving further north to Syria the
hypaitrae, lived in the open air and the denditae lived in the hollow of trees or hanging
basket. More famously the stylites inhabited the top of a pillar (e.g. Simeon Stylites
€.390-459).

In Asia Minor (Pontus of Cappadocia) Basil of Caesarea (c. 330-379), rejecting the
eremitical tradition, started to experiment with monastic life living in small fraternities,
the members of which he preferred to call brothers rather than monks because the term
“monk” was associated with the desert tradition of the solitary hermit and anchorites.
Out of this communal experience emerged his famous Asceticon or Rule of St Basil.
Basil was practical and pastoral, building on the outskirts of Caesarea hospitals and
hostels for the poor or dying, providing social and medical support to the local

community in an institution that came to be called the Basileiados.™ Bettering that,

89 St Hilarion is reputed to have been the founder of the anchoretic life in Palestine. First converted to
Christianity by the influence of St Antony in Alexandria he returned to his native Palestine in 306.

0 Initially Jerome used a Greek version of the OT which proved unsatisfactory. Eventually, over a fifteen
year period, he was able to translate the OT from the original language because he had learned Hebrew
while living as a hermit in the Syrian Desert. See ODCC p.1451

"L Rufinus was to translate a redacted version of Basil of Caesarea’s Asceticon which in the Latin West
was referred to as The Rule of Basil (see RB Ch.73 v. 5)

2 Knowles. Christian Monasticism, World University Library, (1969) pp.20-21

73 Christian monastic reformers such as Romuald (¢.950-1027) founder of the Camaldolese and Bruno
(c.1032-1101) founder of the Carthusians drew on the tradition of the Laura and the Desert Fathers.
These rules made provision for the monks to live in individual cells enclosed in a remote location
surrounding a church and communal facilities. Most of the time was spent in the solitude but they came
together for the daily prayer, the Eucharist and some meals.

™ Augustine Holmes, A Life Pleasing to God: The Spirituality of the Rules of St Basil (London: Darton,
Longman and Todd, 2000).
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Basil’s friend, John Chrysostom (c.347-407) chose to build his monastery right in the

heart of the city of Constantinople.

Crossing the Mediterranean to Italy monastics seem at first to have been regarded with
some suspicion in Rome.”™ There were, however, some fervent communities of men and
women ascetics. Charity was their primary motivation and inspiration for their rule of
life. By this time (381) St Jerome had arrived in Rome. He appears to have been “well
connected” to Roman society especially to a small group of influential Roman women
one of whom, Paula, was to become a significant support in caring for his domestic
household.”™ St Augustine underwent his conversion in Rome where he had been
influenced by St Ambrose (c.339-297), Bishop of Milan, and Athanasius’ Life of
Antony. Ambrose founded a monastery and wrote a number of hymns for the Divine
Office which the RB refers to as Ambrosian Hymns (RB Ch 9:4). Ambrose is one of the

few Latin Fathers who knew both Latin and Greek.””

Gaul (France) benefited from strong monastic connections, although, like Rome, it lived
under the potential threat of Barbarian incursions. Hilary of Poitiers (c.315-367) gave
Martin of Tours (d.397) a plot of land to build a monastery at Ligugé which attracted
many recruits, some of whom had been influenced by the Life of Antony. Another
monastery was built at Marmoutiers where solitaries came to live together. In South
Gaul, especially around Marseilles, monasticism took firm hold. Cassian (¢.360-435)
founded two monasteries nearby. Here he compiled in Latin, the Conferences and
Institutes from the records of his stay in monasteries the East; in particular his visits and
with the Desert Fathers. Like the Rule of Basil translated by Rufinus mentioned earlier,
the Conferences and Institutes are referred to in RB 73:5. The island monastery of
Lérins under Honoratus (c.350-429) became famous for its monastic observance and
scholarship. Notable members were St Hilary of Arles (c.403-449), St Caesarius of
Arles (c.470-542) and St Lupus (c.383-479). St Benet Biscop (¢.628-689 or 690)

became a monk of Lérins in 666.

>When St Paulinus of Nola, a monk, visited Rome in 394 he was greeted by Pope Siricus with ‘haughty
reserve.’

"However, Jerome’s relationship with the Roman aristocracy turned sour when he started to advocate
continence between men and women. Both he and Paula fled to Bethlehem where he remained until his
death.

"His treatise on Christian ethics directed at the clergy, De Officiis Ministrorum, based on
Cicero’s De Officiis, is an example of the influence of Classical Latin authors.
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Last, but not least, the British Isles became an important centre for monastic life and
scholarship. In addition to “Roman Christianity” which had been brought to the South
East of England, and eventually further north to York, by St Augustine of Canterbury
(d. 605/6) and continued by monks such as St. Benet Biscop,” St. Theodore (602-690)
and St Paulinus (d.644), “Celtic Christianity,” was pushed westwards by the Anglo-
Saxon invasions. It continued to flourish in Ireland, Scotland, Wales and North England
with some notable monastic foundations. There was a strong desire for voluntary exile
and a missionary dimension to Celtic monasticism which led monks such as St
Columbanus or Columban (c.543-615) to found monasteries in both Gaul (Annegray
and Luxeuil) and Italy (Bobbio). St Patrick (c.390-460), a Welshman, evangelised
Ireland. The Voyage of St Brendan by another missionary, St Brendan (c.484-577 or
583),which describes his visit to the “northern and western isles” (perhaps the Orkneys
and Hebrides), was widely popular in the Middle Ages. Since then it has provided an

important metaphor for pilgrimage and missionary activity.
LEISURE IN THE EARLY CHRISTIAN CHURCH

In contrast to the pagan culture characteristic of the Roman Empire, rather than
promoting the life of leisure enjoyed by the elite classes, the early Christian church
appears to have been anxious to make all forms of work an obligation. Jesus had been
born into a working family and drew most of his first disciples from a working class
background. Very little mention of leisure is made in the Gospels. St Paul, a tentmaker
(Acts 18:3), is particularly vocal in emphasising the importance of working and earning
one’s own living (e.g. I Thes.4:11 and II Thes.3:6-12). Jesus is quoted as saying that the
“labourer deserves his food.”(Mat. 10:10).

As the Church started to grow numerically and spread geographically, early Christian
writers such as Tertullian, Jerome, Hilary of Poitiers, and later on Rufinus, Ambrose,
Gregory and Augustine started to integrate their ideas and concepts about leisure that
had emanated from Classical antiquity with scripture. Tertullian, for instance, refers to
the “(pagan) philosophers who give the name of pleasure to quietness and repose.” He

goes on to write of the calm interior that God wishes each of us to possess free from

78 St Benet was to found the monastery of St Paul’s in Wearmouth, Northumbria, and later Jarrow, where
St Bede the Venerable (¢.673-735) famous for the Historica Ecclesiastica Gentis Angelorum (completed
in 731), at the age of 7, had been placed into St Benet’s custody.
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anger and sadness.” He views otium as a state of the soul without activity or idleness

during sleep.

Hilary of Poitiers speaks of a “religious leisure” symbolised by the otium Domini. In
contrast however commenting on Psalm 118 he characterises otium as a state of inertia
and idleness. What becomes evident is an imprecision in the way otia and otiosas are
used. Although otiosas invariably indicates idleness, otium can be used in both a
negative and positive sense. For instance, St Peter Chrysologus views otium as a form

of torpor.®°

Without doubt it is Augustine who gives the term otium greater precision in a positive
context. Augustine’s thinking had been shaped by his earlier life and conversion
experience. As a young man he had been strongly influenced by the philosophical
concept of leisure and put it into practice by living in a philosophical community before
his baptism. Augustine defends the deificari in otio which provides the necessary retreat
and seclusion for seeking and finding God.8! He writes of the obligation to know God.

Quoting Psalm 45:10 he writes,

We seek unity (with God), the simplest thing of all. Therefore, let us seek it in
simplicity of heart. “Be still and know that I am God!” This is not the stillness of
idleness but of thought free from space and time.®2

In the City of God Augustine gives even a fuller exposition to otium. Again he is careful
not to confuse leisure with idleness. Following Varro, the Roman philosopher, he
describes the three types of life,

There again, there are three kinds of life. The first, though not idle, is one of leisure,
spent in the contemplation of truth or in the search for it. The second exists in
engagement with the business of human affairs. The third is a judicious combination of
the other two. But when it is asked which of these is the more worthwhile here again no
controversy arises as to the Final Good. Rather, the question is which of these three
makes the attainment or the preservation of the Final Good either difficult or easy...He
is not made happy by a life of learned leisure merely, or of public affairs, or a life which

Alan Menzies, ed., Ante Nicene Fathers Vol. 111: Tertullian (Edinburgh and Grand Rapids, Michigan,
USA: T & T Clark with Eerdmans Publishing Company, 1887). P. De Specactulis XV, 2 “God has
enjoined us to deal calmly, gently, quietly and peacefully with the Holy Spirit because these things alone
are in keeping with his nature.”

8 Sermon 77 PL 52, 418a

81 St Augustine, Letter 10:2 PL 33, 74

82 St Augustine of Hippo, Augustine: Earlier Writings, trans. John H. S. Burleigh, The Library of
Christian Classics, ed. John Baillie, John T McNeil, and Henry P. Van Dusen (London: SCM Press Ltd,
1953). “De Vera Religione” p.258
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combines both. Indeed there can be many people living in anyone of these three ways
who nonetheless go astray in their search for the Final Good which makes a man

happy.&

What Augustine is implying here is that otium alone does not facilitate our search for
God but a judicious use of all three: even then, a successful search cannot be

guaranteed.

LEISURE UNDERSTOOD AS OTIA MONASTICA

Now we turn out attention to the use of the term otia in its monastic context. The
examination of the Latin term otia monastica (monastic leisure) and related words
found in the early monastic rules and other early Christian texts is a complex task that
presents a number of challenges in terms of approach and interpretation. Firstly, as Jean
Leclercq’s study on monastic leisure points out, there are several Latin words associated
with leisure such as, quies, otium, vacatio and sabbatum, each having its origin in
secular (profane in French), biblical and Patristic traditions.®* It is worth quoting at

length the following passage from Leclercq,

Because it anticipates eternal rest, monastic life, the life of the “cloistered paradise” is a
life of leisure. That is the definition most frequently found and in this case is expressed
in terms like otium, quies, vacatio and sabbatum, which are occasionally used to
reinforce each other otium, quietis, and vacatio sabbati. These terms must be
understood properly; the reality they describe is as different from quietism as the
traditional nouvyio is from hesychasm. Otium lies midway between the two perils
otiositas and negotium, which is the very denial of otium. Otium is the major
occupation of the monk. It is a very busy leisure, negotiosissimum otium, as St Bernard
and so many others have repeated.

Secondly, when the survey is extended to the English Language the task is
compounded. As mentioned earlier in the Introduction (ii), down the centuries, the term
leisure has assumed new meanings and a fundamental change in emphasis. A different
understanding of leisure in the twenty first century, allied to the numerous leisure

activities, is due in greater part to emerging technologies, advances in communication,

8 St Augustine of Hippo, The City of God against the pagans, trans. R.W.Dyson (Cambridge: Cambridge
University Press, 1998). Book XI1X, 2 p.914

8 Leclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.

8 Leclercq, The love of learning and the desire for God: a study of monastic culture. p.67. The Latin
word otiositas which means laziness or idleness can easily be confused with otium. The Latin for
commerce or any other form of economic activity was negotium which is the opposite of otium i.e. not to
be at leisure. (The Italian for a shop is negotio). The English adjective “otiose” derived from otium is
rarely in modern usage.
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and changes in work patterns and working hours that have come into effect since the
Industrial Revolution in the nineteenth century. The worker has more free time and a
greater choice as what to do with that free time. Activities associated with free time

such as sports, entertainment, travel, outdoor pursuits, internet gaming and shopping
compete against the traditional leisure activities like Church attendance, reading and

family visits.®

By the fourth century, the oppressive and savage persecutions of Christians by the

Roman Empire had ended. The Pax Romanum ensured that Christians could practise
their faith openly. Monasticism in both the West and the East grew and flourished in
what was a pagan culture. What part did this culture and its foundations in Classical

Antiquity play in the way that monasticism developed, especially in its attitude to otia?
OTIA IN CLASSICAL ANTIQUITY AND ITS INFLUENCE ON THE PATRISTIC PERIOD
(@) Greek Philosophy

Here we examine the extent to which early Christian writers and monasticism were
influenced by Greek philosophers such as Plato (c. 427—c.347 BC) and Aristotle (c.384—
c.322 BC). The evidence suggests that the philosophy, language and literature of
Classical Antiquity were part of the cultural wallpaper in which early Christian
monasticism flourished. Andrew Louth, in his introduction to The Origins of the
Christian Mystical Tradition writes,

One general and fundamental problem of Patristic Theology is its relationship to
contemporary Hellenistic culture, dominated as it was by ways of thinking which had
their roots in Plato; and it was in terms of such methods of thought that Christian
theology found its first intellectual expression.®’

This is particularly the case with the early Christian writers and their legacy. References
to the Greek equivalent of otium oyoAn (skholé)® can be found in the philosophers such

as Plato and Avristotle. For Plato and Aristotle® there were three main types of life or

8 Statistics.ONS Leisure 2015 Table 1, pp 24-25

8 Louth. P. xi

8 |n English our word for “school”, “scholar”, “scholasticism,” are derived from this Greek word
meaning “leisure”.

8 See Avristotle, The Nicomachean Ethics, trans. J.A.K.Thomson, Penguin Classics, ed. Betty Radice
(London: Penguin, 1976). p.69 (1095b15-19). Plato argues for the supremacy of the philosophical
contemplative life. See Plato, The Republic, trans. Desmond Lee, Second Edition (Revised) ed. (London:
Penguin, 1974). p.344 (581c). Apparently this tri-partite division originates from Pythagoras.
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activity: pleasure, politics and contemplation. In Hellenistic culture leisure was
considered an indispensable aspect to living the “good life”” and citizenship. The citizen
needed leisure in order to contemplate. Aristotle even goes as far as making
contemplation, together with “happiness” (evdatovia) the fundamental goals or ends of

life.*°Aristotle regarded contemplation as the highest form of activity,

Contemplation is both the highest form of activity (since the intellect is the highest
thing in us, and the objects it apprehends are the highest things that can be known), and
also is the most continuous...Also it is commonly believed that happiness depends on
leisure; because we occupy ourselves so that we may have leisure.®

Just as importantly, the opportunity to contemplate was linked to moral development
and ethical decision making. The education of the young men aspiring to engage fully
in the life of their city, or polis, and in particular the ability to be able to think “rightly”
about how to act morally and politically, were inextricably linked to leisure. Leisure,
having the free time to study, read, debate and discuss, was necessary for the
development of character, virtue and the proper performance of political duties.®? This
meant employing one’s intellectual faculties to the full.** Play or recreation was not the

same as leisure.®

The freedom to be at leisure was normally only available to those of the privileged
classes, whose property, wealth and position enabled them to participate fully in the life
of the city without worrying about the routine distractions of day to day living.
Mundane concerns and other aspects of economic activity were delegated to a hierarchy

of artisans, servants and slaves. Consequently, says Aristotle,

Nor must those who are to be citizens be agricultural workers, for they must have
leisure to develop their virtue, and for the activities of the citizen.%

% Aristotle. Book X p.312-342 (1172a19-1181b23). St Thomas Aquinas (c.1225-1274) the father of
Scholastic Theology, freely quoted from Aristotle. Happiness in the next life, i.e. eternal beatitude, rather
than happiness in this life was the goal of every Christian.

% 1bid. Book 10, vii, 1177a5-25, (p. 328)

% Aristotle, The Politics, trans. T.A. Sinclair and T.J. Saunders (London: Penguin, 1981). Book 8, iii,
1137b23-1338b2 (pp.455-457)

9 The curriculum for educating children for citizenship consisted of reading and writing, physical
training, music and (sometimes) drawing. See ibid. Book 7, iii, 1337b23, (p. 455)

% Ibid. Book 8, iii, 1337b23 (p.456) Although play has its uses, comments Aristotle, it cannot be an end
in itself. It belongs to the sphere of work

% ibid. Book 7, ix, 1328b24 (p.415)
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(b) Roman Philosophy

The majority of monastic writers in the West had little, or no, knowledge of classical
Greek but had access to many of secular texts through Latin translations and
commentaries.®® Outside the monastic sphere, Greek or Hellenistic culture, especially its
philosophy, had a profound influence on Latin philosophers and writers such as those
mentioned above. Categorised as libri liberalis, or libri seculares or scholastici many of
these Latin authors appear in lists of collections of monastic school libraries and the
liberal studies curricula where many monks would have studied before entering the
noviciate.®” These texts were important, not so much for their subject matter, but for
teaching Latin grammar and syntax and how to write properly. Whether the monks
approved of their contents, or carried on reading these pagan authors in adult life, is
uncertain. Nonetheless, it is possible to claim an indirect influence. A number of the
early Latin Fathers such as St. Ambrose (c.339-397), St. Augustine (354-430) and St.
Jerome and later St. Anselm (c.1033-1109) and St. Aelred of Rievaulx (1109-1167)

drew on secular classical sources such as Cicero and Seneca.®

In the Roman philosophers and other Latin writers the terms quies, otium (or otia) and
vacatio are used in the context of leisure or to refer directly to leisure. It is evident that
in spite of their classical origins, these references to otium, quies and vacatio anticipate
the Christian contemplative life. These classical authors were part of the cultural
wallpaper into which the early Church was born. Their importance can be gauged by the

legacy of their writings to the present day.

M Quies

Most frequently the term quies is used to convey the meaning of repose, tranquillity,
peaceful or agreeable surroundings, often qualified by adjectives such as sweet,

delightful, pleasant, charming, calm, fertile, tender and gentle. In contrast to “staying

% |eclercq, The love of learning and the desire for God: a study of monastic culture. For instance Plautus
(c. 254-¢.184 BC), Ennius(c.239 BC—c.169 BC), Terence (c. 195/185-c.159 BC), Cicero (106-43 BC),
Virgil (70-19 BC), Suetonius (c.69-c.122), Sallust (c.86—c.35 BC), Ovid (43 BC- c.17/18 AD), Seneca (c.
4 BC-c. 65 AD), Quintilian (c.35-c.100), Martial (c. 40-c.102) and Pliny the Younger (c. 61-c.112).
 Ibid.p. 114

% Secular poets like Lucan, Statius and Persius and masters in reflection and philosophy such as Cicero
and Seneca. See ibid.p. 114; St Ambrose’s De Officiis owes much of its content and structure to Cicero as
does St Aelred of Rievaulx’s treatise on Friendship. St Jerome is the most famous among the Doctors of
the Church for having drawn on secular literature. Amongst others he praised Persius and Homer.

36



alert for Vigils” it can be associated with sleep, slumber and drowsiness.* More
specifically it can be used in the context of philosophy such as in Lucretius who
contrasts quies (stillness) with being “in motion.” Its medical use can signify rest and
recovery from physical sickness and, perhaps more importantly, spiritual sickness. In
military terms it can be the absence of war, fighting and other forms of combat. Closer
to home it can indicate also interior harmony and concord in one’s family and political

activities.

Cicero claims that quies provides the necessary repose for writing and study.®® Above
all Cicero indicates that it is a particular state of mind and soul which is not always easy
to attain, or know how to use. Quies was synonymous with tranquillity, peace and
calm. Nonetheless, for Cicero the active life was superior to the contemplative. Action

had to flow from the intellectual life of study, writing and contemplation.

The Stoic philosopher Seneca in particular, elevated this interior life to a unique status
amongst other classical writers. Seneca was far more forthright in his defence of leisure
and retirement. Two treatises in particular are important, De Tranquilitate Animi and
De Otia, or as he preferred to call the latter, “the private life.”'** In his earlier writings
he proposes that the best kind of life is one which combines retirement and action.
Echoing the advice of Aristotle, he draws attention to the tension between living a life

of pleasure, a life of contemplation and an active life.

There are three kinds of life, and it is regularly asked “which is the best?” One is given
to pleasure, the other to contemplation, the third to action...Yet you cannot have one
without the other. The contemplative cannot contemplate without action, the man of
action cannot act without contemplation, nor does the third character, of whom we have
agreed to think ill, favour an idle pleasure but one which he has made stable by
reason. %

However, further on in his treatise, he admits that it is possible for someone living in
retirement, through their writings, to benefit from prosperity and have a lasting effect

and influence.

% eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age. pp. 13-14.
100 Cicero, Letters to Atticus, trans. E.O. Winnstedt (London: Harvard University Press: Loeb Classical
Library, 1912).11:20 p.172 “si quies dabitur”

101 Seneca, Seneca: Moral and Political Essays, ed. John M. Cooper and John Procopé, Cambridge Texts
in the History of Political Thought (Cambridge: Cambridge University Press, 1995).pp.178-179.

102 On the Private Life in ibid. p. 179
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They found a way to make their repose more profitable to men than the bustle and sweat
of others. Hence they can be seen to have done much, though they did nothing in the
public realm.1%

(i)  Otium or Otia

In its earliest use otium or otia is used in contrast to opus or opera (work) hence the
Latin negotium or negotia means “business” in English. Generally the word otium
evokes the idea of tranquillity and peace in both a personal and social or collective
sense. It can even imply, therefore, an absence of war. The calm and peace of the
countryside is characterised by leisure as is sometimes the town. 1% It is also associated
with sleep, dreaming, rest and repose, delights of eating, games and delicacies of many
types and even negatively referring to listlessness or sluggishness. However, leisure has
to be used in moderation. The challenge is knowing when and how to use leisure.
Otium is considered also necessary for study.'® Children in school for instance are “at
leisure” so that they can study.%® Education and leisure are inextricably linked.

One of things that the writings of Cicero and Seneca draw attention to is how much
leisure depends on the kind of life people lead.*® From earliest times the Greeks had
made a distinction between different life styles such as theoretical, practical, play,
games, contemplative, active and of course political and war. The emphasis usually
depended firstly on how one saw the end purpose of one’s life and secondly the way in
which one understood the body, its soul and emotions. Aristotle for instance, writes that
for living the “good" life, happiness, fulfilment and contemplation are inextricably
linked.’® From then to this present day the perennial dilemma comes to the fore. The

tensions between otia and negotia reflect the dichotomy that exists between the

103 |bid. p. 178

104 | eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age. p. 28 note 9
otia ruris’ quoting from both Marital and Virgil and ‘ Urbanum vitam atque otium’ in Terence.

105 |bid. p. 27 note 4 Truculentus or Mercator by Plautus and Hecyra by Terence.

106 It is useful to remind ourselves that the English word “school” is similar to the Greek word for leisure
“skole.”

197 An insight of what the liberal arts curriculum might contain for monks of the Middle Ages, especially
access to classical authors, can be found in Leclercq, The love of learning and the desire for God: a study
of monastic culture. p.112-150

108 A comprehensive survey of the ‘types of life’ can be found in R Joly, Le théme des genres de vie dans
["antquité classique, vol. Classes des letters et sciences morales et politique (Académie Royale de
Belgique., 1956).

109 Aristotle, The Nicomachean Ethics. See in particular Book X
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contemplative (vita contemplativa) and the active lives (vita activa) especially in
religious life. In contemporary society the life of the busy citizen, fully engaged in the

workplace, is marked by the same tension that leads to stress, burnout and illness.

Cicero opts for actio rather than cognitio. Or, to put it another way, the political life is
superior to the intellectual life. However, he recognises and esteems the contemplative

life as long as it benefits society, the freedom to be useful to others.

Others, of equal ability, but of different attitude towards the pursuit of life, preferred
ease and retirement, as Pythagoras, Democritus, Anaxagoras, and they transferred their
attention entirely from civic affairs to the contemplation of nature, a mode of life which,
on account of its tranquillity, and the pleasure derived from science, than which nothing
is more delightful to mankind, attracted a greater number than was of advantage to the
public interest.*°

Seneca, in De Tranquillitate Animi states that the best kind of life is a combination of
the two forms: retirement and action. In De Otia (The Private Life) he is far more

explicit. He urges “retirement” and justifies it in the following way,

What is the wise man’s attitude as he retreats into retirement? One of knowing, that
even then, he will be doing things for the benefit of prosperity....So why should it be
wrong for the good man, if it enables him to govern the centuries to come and address
not just a few men but all men of all nations, present and future?...They found a way to
make their repose more profitable to men than the bustle and sweat of others. Hence
they can be seen to have done much, though they did nothing in the public realm.*'!

Seneca’s letters to Lucilius several times emphasise the importance of leisure over
idleness and reinforce the importance of using leisure for learning. “Leisure (otium)
without learning is death,” he writes to his protégé.'*? Pliny in his letters associates
fruitful leisure with the idea of retirement, repose, silence and tranquillity, elevating
leisure to a studiosum otium.**®* Writing to his friend Caninius Rufus he reminds him

that this form of leisure is hard work and toilsome.1*

110 Cicero, De Oratore (Vol 3), trans. H Rackham (Cambridge, Massachusetts, USA: Harvard University
Press Loeb Classical Library, 1989).

111 Seneca.p.178 (6.4)

112 | gclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.See notes
65-71. “Otium sine litteris mors est.” (Letter 82, 3)

113 Pliny the Younger, Complete Letters, trans. P.G. Walsh (Oxford: OUP, 2006).pp. 26-27 (1.22.11)

14 |bid. p.4 (1.3.3) “Apply yourself to your books in this time of boundless and slothful retirement. Make
this your business, and leisure your work and relaxation.”
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Examples of leisure being applied to families, the city and other groups, rather than
individuals, can also be found in the literature. For these, the opportunity for leisure
signified the absence of internal strife in the city, as well as attack from without. Leisure
was a collective indicator of the happiness, prosperity and well-being of the city and the
families within it.**> These references to otium and otia, and most especially those in
Seneca, anticipate Christian contemplative life. They provide a spiritual and
psychological framework that would be become the foundation for successive Christian

writers.

(i)  Vacatio

As with the use of otium or otia, it is Cicero and Seneca who provide the greatest
evidence of the use of vacatio and its root vacare. Pliny, in his letters associates fruitful
leisure to the idea of retirement, repose, silence and tranquillity elevating leisure to a
studiosum otium. But, he adds this form of leisure is hard work and toilsome. It requires

commitment.t16

Here the meaning has more to do with being unoccupied, out of work or being available
to do some task. It is in Seneca that the term vacatio is first associated with

contemplation where it is contrasted with nature and action.*'’

Nature wished me to do both — to act and to be free for contemplation (contemplationi
vacare). | am doing both. Even contemplation involves action.®

Seneca also uses vacat when he associates it with pleasure calling it voluptati vacat.**®
Here he emphasises that neither can exist without the other. He writes, too, about
freedom for wisdom, freedom for oneself (sapientiae vacant). Leclercq comments that

using vacat in this way elevates the term to a special place in antiquity.'?

115 | eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age. p. 31 and
Notes 46-50.

116 |bid. note p. 78

117 Seneca.On the Private Life, p.179 (7.2)

118 |bid. p.177 (5.8)

119 |bid.Seneca, “Nec ille qui voluptatem probat, sine contemplatione est: nec ille qui voluptatiinservit,
sine voluptate est; nec illecuiusvitaactionibusdestinata est, sine contemplatione est.” (The contemplative
cannot contemplate without action, the man of action cannot act without contemplation, nor does the third
character of who we have agreed to think ill, favour an idle pleasure but one which may be made stable
by his reason.

120 | gclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.p.43 Note 12
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(iv)  Sabbatum

In a number of different ways pagan antiquity became familiar with the concept of the
Jewish Sabbath through its contacts with the Jewish nation and the Jewish Diaspora. In
its narrow sense sabbatum, as described in the Old Testament, was a concept both alien
and repugnant to pagan religion and philosophy. In spite of this, the Jewish religion

was tolerated by the Roman authorities.

Evidence of the Christian celebration of the Sabbath is independently provided in a
letter written by Pliny the Younger (c. 61— ¢.113) to the Roman Emperor Trajan while
Pliny was governor of Bithynia Pontus (Turkey) in about 106. Pliny was seeking advice

from the emperor on how to deal with Christians.

They (the Christians) also declared that the sum total of their guilt or error amounted to
no more than this: they had met regularly before dawn on a fixed day to chant verses
alternately amongst themselves in honour of Christ as if a god, and also to bind
themselves by oath, not for any criminal purpose, but to abstain from theft, robbery, and
adultery, to commit no breach of trust and not to deny a deposit when called upon to
restore it. After this ceremony, it was their custom to disperse and reassemble later to
take food of an ordinary, harmless kind. 1?*

LEISURE IN HOLY SCRIPTURE

In the OT there are a number of references to “rest” and “refreshment” or as it was
translated in the Latin Vulgate by the noun requies, or the verb requiesco. Of further
significance is the Hebrew word shabat (Latin cessare) from which is derived the word
Sabbath. “God rested from all the work he had done in creation” (Gen 2:3). Requies is
also synonymous with the Promised Land, a place of rest and the sabbatical year “In the
seventh year there shall be a Sabbath for complete rest of the land” (Lev 16:31). Later
Augustine and Gregory were to use words such as requies to express their desire to
possess God and the contemplative life.?? In contrast otium and otia in the OT have a
wide range of meanings most of which are used in a pejorative sense to mean idleness

or laziness (Ex 5:17; Sir. 31:3, 17). One positive example of its use however is

121 pliny the Younger, The Letters of the Younger Pliny, trans. Betty Radice, ed. Betty Radice (London:
Penguin, 1963).Book 10, Letters 96-97, p.294
122 | gclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.p.21

41



associated with Sabbath rest, peace and quiet (I Chron. 22:0). Vacatio and its
derivatives are seldom used. In the Septuagint (LXX) vacare conveys the same
meaning as quies and otium most notably in Psalm 45:11 “Be still and know that I am
God.”

However, Sabbatum is widely attested in the OT, which later, in the early Christian
Church, was to be transformed into the Christian Sunday or Dies Domini, “the Day of
the Lord.”*% In the NT Sabbath frequently appears, but often as a topic of conflict.
Right from the start Jesus clashes with the Jewish authorities over Sabbath observance
and establishes a new benchmark for Sabbath observance, “The Sabbath is made for
man, not man for the Sabbath, so the son of man is Lord, even of the Sabbath.” (Mk
2:27-28) In spite of the many restrictions and observances Sabbath for the Jews was
supposed to be a day of joy which was free from work. This mandate was extended to

aliens, animals and the land.

THE EARLY MONASTIC RULES AND THE UNDERSTANDING OF OTIA MONASTICA

As described above, in the section on “Literary Sources,” monastic experimentation,
facilitated by the relative ease of travel throughout the Roman Empire and the Celtic
West of the British Isles, became important corridors for the transmission of numerous
ideas and texts. This is highlighted by Luc Brésard, a Cistercian Trappist monk of the
Abbey of Citeaux. His insights about the migration of the different monastic rules helps
us to understand the way in which the concept of otia monastica evolved within the
constraints of monastic practice. He classifies the earliest Christian monastic rules as
“Mother Rules” (Eastern)'?* There are three mother rules he continues, two of which are

from Africa, the Rule of Pachomius!? and the Rule of St Augustine!?® and the third, the

123 Didache 14 see Thomas O’Loughlin, The Didache: A Window on the Earliest Christians (London:
SPCK, 2010).p. 99 Already, by the time of the N.T., as reported in Acts 20:7, Christians were gathering
on the first day of the week, i.e. Sunday, “to break bread.” However, the chief reason for the substitution
of Sunday for the Sabbath (Saturday) claims St Ignatius of Antioch (c.35-c.107) was that it celebrated the
Lord’s resurrection. In his Letter to the Magnesians (1X) he writes that it was this that gave the Sunday its
joyful character. Justin Martyr (c.100-c.165) in the First Apology (867) connected it with the first day of
Creation. Later, Tertullian (c.160-c.225) in On Prayer (823) elaborates further by emphasising that the
“Day of the Lord’s Resurrection” is a day from refraining from “business” and “kneeling.”

124 Luc Brésard, Monastic Spirituality, Three vols. (Stanbrook Abbey, Worcester: A.1.M., 1996).

125 veilleux.

126 st Augustine of Hippo, The Monastic Rules, trans. Sister Agatha Mary S.P.B and Gerald Bonner, ed.
Boniface Ramsey (Hyde Park, New York, USA: New City Press, 2004).
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Rule of Basil*?” from Asia Minor. The contents of these three rules are variable, and
each has a different structure and content. The second generation of rules is the western
“Daughter Rules.” These depend on these three eastern mother rules. Several
generations of daughter rules, he adds, can be distinguished. Some of these daughter
rules are more important than others. For instance in the first generation there is the
influence of Cassian’s Institutes.*?® Although they are not a monastic rule in the true
sense, they describe for the coenobite of Gaul, the observances inspired by Pachomius
and the hermits of the desert. In the second generation the influence of the Rule of the
Master is significant.’® The Rule of Benedict(RB) belongs to the third generation.
Composed around 540 by Benedict of Nursia®®® (c.480-c.550), it distils and refines a
variety of literary sources into one document that came to be accepted as “the monastic

rule par excellence.”!

In an explicit reference to other sources the RB mentions the “Conferences of the
Fathers, their Institutes and their Lives, there is also the Rule of our holy father
Basil.”*3 The Conference and Institutes alluded to in RB 73 are almost certainly those
of the Latin author Cassian (c.360-435).1* Similarly “the Lives” could refer to the Vitae
Patrum compiled in the sixth century. The Rule of St Basil that is mentioned in the RB
was probably the Latin reduction by Rufinus.*** Rufinus was almost certainly
responsible also for the Latin translation (c.404) of Historia Monachorum in Aegypto,
an account of a journey of seven monks from the Mount of Olives to visit the famous
monks of Egypt in 394. Besides the Latin version of the Rule of Basil other Eastern

monastic rules were available to Latin readers, such as the Rule of Pachomius.*®® This

127 Klaus Zelzer, ed., Basili Regula: A Rufino Latine Versa, vol. 86, Corpus Scriptorum Ecclesiasticorum
(Vienna, Austria: Hoelder-Pichler-Tempsky, 1986).

128 Cassian, The Institutes.

129 |uke Eberle, ed., The Rule of the Master: Regula Magistri (Kalamazoo, Michigan, USA: Cistercian
Publications, 1977).

130 Now the modern city of Norcia in the Province of Perugia, Italy.

131 Benedict of Aniane’s systemization of the Benedictine Rule was accepted at Synod of Aachen in 817
and adopted throughout the Christian Roman Empire by the majority of monasteries in the West.

132 Fry. RB Chapter 73:5. See also footnote 73.5 on p.297.

133 Different reasons are given why the RB does not cite Cassian by name. One plausible theory is that
Cassian was under suspicion because of his semi-Pelagian tendencies. His teaching on grace contained in
Conference 13, where he adopted an anti-Augustinian tradition, was later declared unorthodox. (see Fry,
RB80, p.58)

134 Holmes.p. 47. The Asceticon went through many stages of development and is available in English as
the ‘Longer’ and ‘Shorter Rules.” See St Basil of Caesarea, The Asketikon of St Basil the Great, trans.
Anna M Silvas, Oxford Early Christian Studies (Oxford: OUP, 2005).

135 Veilleux. pp. 7-8.
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was the first monastic rule that systematically legislated for coenobitic life and was
available in a Latin translation made in 404 by St Jerome!®* (c.343-420). Another
important Eastern influence was The Life of Antony**” by St Athanasius (¢.296-373)
composed while he was Bishop of Alexandria. It provided Latin readers with the
earliest account of Eastern Christian monasticism lived by the desert hermit St. Antony
(c.251-c.356). From the perspective of this study on otia monastica it provides an
insight into the fuga mundi that drove men and women out into the desert to engage in a
life of prayer and develop a greater intimacy with God. Although not a monastic rule in
the strict sense, St Gregory of Nazianzen (c.329-389) said of the Life of Antony was a

monastic rule in the form of a story.

This Eastern influence was set to continue. When Benedict of Aniane (c. 750-821),
compiled his Codex Regularum, he assigned great importance to the Eastern monastic
rules.® Even more notable, an eleventh century Italian document enumerates twenty-
six monastic founders of whom only four are from the Latin West and even one of

these, St Jerome, is often considered an Easterner.**°

If monks were assigned a particular time to engage in sacred reading or Lectio Divina#°

it must be assumed that the majority of them could read although this did not preclude

137 Robert G Gregg, ed., St Athanasius: The Life of Antony and the Letter to Marcellinus, Classics of
Western Spirituality, ed. Richard J Payne (New York: Paulist Press, 1980).

1% Fry, RB80, p.71, n.11

139 eclercq, The love of learning and the desire for God: a study of monastic culture., The Love of
Learning, pp.89- 90. See also footnotes 4 and 5.

140 A monastic, whatever their occupation or duties, would normally be occupied in “sacred reading” or
Lectio Divina two to three hours per day. See for instance the Fry. pp. 249-253. The only explicit mention
of Lectio Divina in the Rule of Benedict is in the Chapter on Manual Labour (RB 48:1) “The brothers
should have time for manual labour as well as for prayerful reading (Lectio Divina). The readings were
taken from scripture, the Church Fathers or some other spiritual writing. During Lent a book was
assigned from the library and the brothers instructed to “read the whole of it straight though.” (RB 48:15).
The amount of time allocated to Lectio Divina varied according to the time of year. The availability of
daylight to read was an important consideration. The day was divided into twelve equal periods, thus an
hour in summer, depending on location, could last 75 minutes, whereas in winter, it was considerably
shorter, around 45 minutes. Typically, during summer, a monk could spend up to “four hours” in lectio
divina (i.e. five hours real time) and in winter, “three hours” (i.e. just over two hours real time). On a
Sunday considerably longer was spent in lectio divina as only necessary work was done. See also,
Aquinata Bockmann, "RB48: Of the Daily Manual Labour - Part 11, Amercian Benedictine Review 59,
no. 3 (2008), Aquinata Bockmann, "RB48: Of the Daily Manual Labour - Part I," Amercian Benedictine
Review 59, no. 2 (2008), Michael Casey, The Art of Sacred Reading (Victoria, Australia: Dove/Harper
Collins, 1995), Guigo Il, Ladder of Monks and Twelve Meditations, trans. Edmund Colledge and James
Walsh (Kalamazoo, Michigan, USA: Cistercian Studies, 1979), Thomas Keating, Open Mind Open
Heart: The Contemplative Dimension of the Gospel (New York: Continuum, 2000), Duncan Robertson,
Lectio Divina: The Medieval Experience of Reading (Collegeville, Minnesota, USA: Cistercian
Publications, 2011).
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the possibility that sometimes they were read to in a group. In addition, reading at meals
was an integral part of monastic life (RB 38:1). Benedict was careful to ensure that the
reader, designated for a whole week, was up to the task (RB 38:2). It was also the norm
for a monk to be given a book to be read “straight through” for his Lenten reading
(RB48:15). Writing, especially copying, was not only a skilled task, it was hard work
and required considerable concentration. Many monks were trained to work in the
scriptorium, not only copying, but illuminating texts. Monastic formation, writing and
study relied on many of these texts to provide the rules for Latin grammar and syntax.
Etienne Gilson in a famous observation said that St Bernard and the Cistercians

“renounced everything save the art of writing well.”*#

INFLUENCES OF THE BIBLICAL TRADITION ON OTIA MONASTICA

(i) Quies

The principal biblical sources for early Western monastic writers would have been in
Latin, especially St Jerome’s Latin Vulgate referred to earlier, although Christians in the
East would have had access to Greek and Syriac texts of the bible. The Latin verbs
quiesco (to rest, to keep quiet, to repose in sleep) and requiesco or requies (to rest, to
quieten down, to rest upon something) are commonly used to translate the Greek mavm
and its derivatives. There are additional shades of meaning such as relaxation, sitting

down, lying down or even being asleep.

References to requies are more commonly found in the Old Testament, for instance,
when Abraham offers hospitality to the Lord by the oaks of Mamre. There its meaning
is associated with rest and refreshment, “...rest yourselves under the tree (requiescite
sub arbore)”(Gen: 18:4). The alternative cessare can be found also. In the Priestly
account of creation “God rested from all the work (cessaverat ab omni opere) he had
done in creation” (Gen 2:3). In other words God ceased from working. In the Hebrew,
this ceasing from work is shabat, which is the basis for the noun Sabbath in Exodus
31:12-17. In both Deuteronomy and the Book of Joshua requies is synonymous with the
Promised Land, “for you have not yet come into the rest (ad requiem) and the

possession that the Lord your God has given you” (Deut. 12:9)2 and “The Lord your

141 Etienne Gilson, The Mystical Theology of St Bernard, (New York, 1940) p.63 quoted in Leclercq, The
Love of Learning and the Desire for God, p.113.
142 See also Deut. 3:20; 25:19; 28:65
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God is providing you a place of rest (requiem), and will give you this land”

(Jos.1:13).In the context of the Sabbath, following earlier versions, Jerome occasionally
uses requietio. “It is a Sabbath of solemn rest (requietionis) to you” (Lev.16:31).2 Itis
also associated with the sabbatical year, “In the seventh year there shall be a Sabbath for

complete rest (requietionis) for the land” (Lev.25.4).

For the author of Second Isaiah the Sabbath is far more than just a prohibition from
business or travel. Observance of the Sabbath is the means to finding happiness in the

Lord; it is symbolic of eschatological hope.

If you refrain from trampling the Sabbath, from pursuing your own interests on my holy
day; if you call the Sabbath a delight and the holy day of the Lord honourable; if you
honour it, not going your own ways, serving your own interests, or pursuing your own
affairs, then you shall take delight in the Lord, and | will make you ride upon the
heights of the earth. (Isaiah 58: 13,14)

In the same way that rest is associated with Sabbath, repose and peace (interior and
exterior) are often used together, “...stay with him a while until your brother’s fury turns
(requiescat) away” (Gen.27:44). There are, for instance, frequent uses of requies in the
Book of Sirach (Ecclesiasticus), “The rich person toils to amass a fortune, and when he
rests (requie) he fills himself with his dainties” (Sir. 31:3). It can also denote rest from
work, preoccupations or disturbances. Perhaps most significantly an eternal rest after a
life of suffering, “Death is better than a life of misery, and eternal sleep (requies
aeterna) than chronic sickness” (Sir. 30:17). Jerome, Augustine and Gregory frequently
employed these words in their commentaries to speak about the desire to possess God

and the contemplative life.

S. Jérdéme, S.Augustin et surout S. Grégoire ont employé ces mots et les ont commentés
pour parler de ce désir, et déja de cette possession, que constitue la contemplation
amoureuse. 4

In Jerome’s Latin Vulgate there are no instances of the use of quies in the New

Testament.

(i)  Otia

143 See also Lev. 23:32, Ex.31.15’ i
144 eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.p. 21
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The use of the term otium or otia in the Old Testament has a wide range of meanings.
Most often derivatives such as otiosa or otiositas are used in a pejorative sense to mean
idleness or laziness.** In the Book of Exodus Pharaoh accuses the Israelite captive
slaves of being lazy (otio) preferring to sacrifice to the Lord rather than make bricks
(Ex.5:17). Proverbs promises food to those who till the land but nothing (or poverty) to
those who follow worthless (secatur otium) pursuits (Prov.12:11). Similarly
Ecclesiastes reminds those “who toil (otioso) with their wisdom and knowledge and
skill that must leave all to be enjoyed by another (Eccl.2:21). The approach of old age
and death, Ecclesiastes continues, is accompanied by “old men bent over and women
who cease to grind (otiosae) at the mill.” (Eccl: 12:3). The Prophet Ezekiel criticises
God’s chosen people for their “excess of bread and prosperous ease (otium)” while the
poor go hungry. (Ez. 16:49). In a positive sense leisure in the O.T. is associated with
Sabbath rest, peace and quiet. In the First Book of Chronicles David speaking to his son
Solomon promises that the Lord will give peace and quiet (otium) to Israel in all his
days. (I Chron.22:9).

The frequency of references to otium and its derivatives in the New Testament are rare.
There are three incidences of the use of the word otium in a negative sense in Matthew’s
Gospel. The first (Mat. 12:36) tends to be translated “careless word” (verbum otiosum).
In the remaining two instances (Mat. 22: 3,6) it means “idle” (otiosos) or “standing
around” (otiosi). St Paul, writing to Timothy, also uses the word to mean idle, “Besides
that they learn to be idle (otiosae), gadding about from house to house; and they are not
merely idle (otiosae), but also gossips and busybodies” (I Tim. 5:13). Finally in the

Epistle of James otiosa is understood to mean dead, useless or barren.
(©) Vacatio

In the OT vacare, vacatio, vacate and vacuitas (which has the same root as vacatio) are
seldom used.*® In the Greek LXX vacare is translated by the Greek oyoAn and conveys
the same meaning as the Latin quiescere and otium. These are used in either in a

positive or negative sense. One of the most memorable uses is in Psalm 45:11 “Be still

145 When otium is used in its O.T. Greek form (Septuagint or LXX) the corresponding words opya, and
occasionally oyoAn, can be found.

146 There are many versions of the Latin Vulgate. Although there are two instances of vacuitas these are
not found in St Jerome’s version of the Vulgate.
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and know (vacate et videte) that I am God.” It is used also in association with otium

such as in Exodus 5:8, 17 to mean ‘idle’ (vacates otio).
(d) Sabbatum

The Sabbath is widely attested in all the traditions of the Old Testament (Ex.34:21; EX.
23:12; Ex.20:8-11; Deut.5:12-15; Lev.23:1-3; 19:3; 26:2; Ex.31:12-17; 35:1-3). It was
to have a far reaching influence on the Christian faith, culture and liturgical practice.'’
For the chosen people of Israel the Sabbath was the seventh day of their Jewish week; it
celebrated the day on which God rested from his work of creation. It was confirmed by
both versions of the Decalogue which sanctified a complete absence from work
(Ex.20:10) and special gatherings for worship. In the Pre-exilic age, the earlier negative
formulation of Sabbath develops into a more positive understanding so that it is not just
a time when work is forbidden but also an opportunity for both worship of God and for
rest. This precept applied just as much to their slaves, servants and domestic animals as
much as it did to the Israelite people themselves (Ex. 20 and Deut. 5). Whereas God
had liberated his chosen people from slavery in Egypt so the slave is to be freed from
work on the Sabbath (Ex.23:12). This freedom is extended even into the seasons of
ploughing and harvesting when it was more difficult to interrupt agricultural work
(Ex.34:21). Thus, duties to God and neighbour are fused together to form an
indissoluble unity.*® The Book of the Covenant lays down that every Israelite, his ox
and donkey, his slave, and also the alien shall rest and be refreshed every seventh day.

Six days shall you do your work, but on the seventh day you shall rest, so that your ox
and your donkey may have relief, and your home born slave and the resident alien may
be refreshed.” (Ex.23:12)

Banished into exile, the Israelites placed an even greater significance on the Sabbath.
Together with circumcision, Sabbath worship and rest were what distinguished the
Jewish faith from the neighbouring pagan religions. For the prophet Ezekiel faithful
observance of the Sabbath was a sign of the covenant that existed between God and his

chosen people (Ez.20:12, 20). In contrast, the desecration of the Sabbath is the reason

147 The Sabbath is the most widely attested of all the Old Testament practices. Although some
commentators have tried to associate its provenance with earlier pagan practices such as those of the
Babylonians, Canaanites and the Kenites its origin and practice is uniquely Jewish and rooted in the
Decalogue. See , s.v. "Theological Dictionary of the New Testament.” p.3.

148 | bid.p.4
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why disaster has overtaken the Israelites (Ez.20:13-24; 22:8, 26; 23: 38). It is during this
post-exilic period that the highly developed rituals for sacrifices and Sabbath
observance are developed to ensure no falling away from strict observance.** Anyone
who profanes the Sabbath is to be put to death (Ex.31:14f). Love of God and loyalty to
his covenant are shown in zealous and scrupulous fulfilment of the Law whose supreme

commandment is keeping the Sabbath holy.
Third Isaiah provides a more eschatological and personal vision of the Sabbath.**

If you refrain from trampling the Sabbath, from pursuing your own interests on my holy
day; if you call the Sabbath a delight and the holy day of the Lord honourable, if you
honour it, not going your own ways, serving your own interests, or pursuing your own
affairs, then you shall take delight in the Lord, and I will make you ride upon the
heights of the earth. (1s.58:13-14a)

In addition to the weekly Sabbath observance, the OT speaks of a Sabbath which is to
be kept every seventh year and during which the fruits of the harvest are not to be
gathered and the land left fallow (Ex.23:10; Lev.25:1-7). What the untilled land
produced of its own accord was to provide sufficient nourishment for all. All loans to
the poor are released (Deut.15: 2-11) and slaves are set free and receive back their land.
Following the same custom (Lev.25:8-17), at the Jubilee, which was to be celebrated
every fiftieth year, (seven by seven plus one), slaves regained their freedom and land
reverted to its former owners. The prohibition to work was extended even to fighting
battles which on a number of occasions led to the Jewish armies being defeated by their
enemies or Roman oppressors. The capture of Jerusalem by Pompey, Herod and Titus

took place on the “unlucky day” as the pagans called the Sabbath.!

The Greek-speaking Jews of the Diaspora attached the same importance to the Sabbath
observance. Additionally, it united them with their Palestinian homeland with a special

bond. The celebration of the Sabbath became also a foretaste of eternal glory, an

149 For instance no fires are to be kindled (Ex. 35:3), nor burdens carried (Jer.17:21ff), nor trade carried
on (Neh. 10:32), nor the winepress trodden, nor beasts laden, nor markets held (Neh. 13: 15-22), nor
highways traversed nor business pursued (Is. 58:13). What is needed for the Sabbath is to be prepared the
day before (Ex. 16:22-26, 29)

150 According to historical evidence Third Isaiah was almost certainly composed in the period c. 530-510
BC (perhaps contemporary with the prophets Haggai and Zechariah) and after Ezekiel (c. 593-563 BC)
whose compaosition covers the period before the destruction of the Jerusalem Temple and the earlier part
of the exile.

151 See note 137 in Kittel. The Sabbath was the obvious day to attack the Israelites because their defences
were down.
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unending Sabbath.*>? Depending on local circumstances some pagan communities
adopted this Sabbath day of rest mainly on the principle that there was little they could
do if the Jewish population refused to work. However, the Jewish Sabbath was often
ridiculed by Greek and Latin authors such as Ovid on the grounds that it was a day
which Jews spent in idleness and sloth. Seneca blamed the Jews for squandering one

seventh of their lives in inactivity!**3

A number of commentators on the biblical influences upon Sabbath make the point that
it was supposed to be a day of joy which allowed freedom from work rather than a day

of solemn duties and self-restraint.

The Jewish Sabbath is not a Puritan Sabbath: it is not a gloomy or a sad day. It is rather
a day of joy and of pleasure. All the restrictions imposed upon us during this day as for
example to refrain from work and travel, are intended primarily not to impose burdens
upon us, but rather to give us full leisure and thus to increase our joy and our pleasure
on this sacred day. Our spiritual as well as our material life is to be richer, more
pleasant and more delightful by our leisure on the Sabbath day and by the observance of
its ceremonies.’>*

The word sabbatum, sabbata and its derivatives frequently appear in the New
Testament in connection with the Jewish Sabbath feast.’>> However, Jesus, almost from
the start of his public ministry, comes into conflict with the Jewish authorities over the
Sabbath observance. In the Gospel of Mark the plucking of ears of corn by his disciples
on the Sabbath causes outrage amongst the Pharisees. Neither is help and healing to be
brought to a sick person in danger of death (Mk.3:1-6). The carrying of all kinds of
objects is also forbidden (Jn. 5:9), and travelling on extended journeys.

Luke has two additional accounts of healing on the Sabbath. By having these he is
telling us more than any of the other evangelists about the Sabbath, and its relevance to
the new Christian community. The first is the curing of the woman who afflicted with a
spirit is unable to stand straight (Lk.13:10-17), and the second is the man who has
dropsy (Lk.14:1-6). In these and other incidents Jesus is portrayed initially as trying to

152 The concept of eternal Sabbath was to be taken up later by Basil of Caesarea speaking of the
relationship between the Sabbath and Heaven as the eighth day.

153 See note 135 and 136 on p.17 of Kittel

154 3.Z. Lauterbach, "The Sabbath in Jewish Ritual and Folklore," in Rabbinic Essays (Cincinnati, USA:
Hebrew Union College Press, 1951). Quoted in Leclercq, Otia, p. 52.

155 Mat. 12:1; 24:20; Mark 6:2; Luke 6:1, 6, 7, 9; 13:14, 15; 14: 1,3;18:12; 23:56; John 5:16; 7:22; Acts
13:42, 43.
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preach the Good News to the chosen people of Israel. It is only after their rejection that
his preaching is redirected to the Gentiles. John’s Gospel has two further Sabbath
healing narratives. The first is Jesus’ command that the lame man of Bethesda should
take up his bed and walk (Jn. 5:1-9) and the second the healing of the man born blind
(Jn. 9:1-41). The message is that his divine mission cannot tolerate any interruption,

even from the Sabbath.

The early Christian Church residing in Palestine clung at first to the Jewish Sabbath
which was on a Saturday. On the other hand the Gentile Christian churches, which arose
out of the Hellenistic Christian and Pauline mission, did not consider this tradition
binding. In conscious opposition to the Jewish Sabbath the “Day of Rest” was moved
to the Sunday, the day of the Lord’s resurrection.'®® Already, in NT times, the “Day of
the Lord” or, the “Lord’s Day,” began to replace the Jewish Sabbath. The earliest
reference to the “Day of the Lord” is in the Book of Revelation (1:10).%*” The emphasis
of the missionary preaching in the Acts of the Apostles is that the Sabbath is done away
with. Acts, 20:7 affirms that St Paul and the Christians of Troas assembled on the first
day of the week to “break bread.”**® In | Cor.16, 2 St Paul exhorts his new converts to
put by alms on this day also.**® Thus Christians started to keep the beginning of the
week as the dawning of a new creation at whose commencement Jesus was raised from
the dead.

INFLUENCE OF THE PATRISTIC TRADITION ON OTIA MONASTICA
(i) Quies

Tertullian (c.160-c.225) is the first Christian author to write about quies and associated
meanings. In one of his first works De Spectaculis he speaks of the calm interior that

God wishes each of us to possess free of anger and sadness.*°

16 Although in English the word “Sunday” is derived from the pagan dies solis (day of the sun), the Latin
is Domenica, that is, “the Day of the Lord.”

157 The “Day of the Lord” in NT Greek is xvptloxnfjuépa.

1%8 “On the first day of the week, when we met to break bread, Paul was holding a discussion with
them...”

159 «On the first day of every week, each of you is to put aside and save whatever extra you earn, so that
collections need not be taken when I come.”

160 In Leclercq, Otia, p.21,n.1
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God has enjoined us to deal calmly, gently, quietly, and peacefully with the Holy Spirit,
because these things are alone in keeping with the goodness of His nature, with His
tenderness and sensitiveness, and not to vex Him with rage, ill-nature, anger, or grief.2®

Later in the same treatise, evidencing the influence of the Classical philosophers, he

writes,

Thou art too dainty, Christian, if thou wouldst have pleasure in this life as well
as in the next; nay, a fool thou art, if thou thinkest this life’s pleasures to be really
pleasures. The philosophers, for instance, give the name of pleasure to quietness and

repose; in that they have their bliss; in that they find entertainment: they even glory in
it.162

Further on he emphasises the way in which quies can enhance Christian joy.'*® In De
Anima, Tertullian confronts the Stoics and their errors, especially about sleep and
repose.

He accordingly sets before your view the human body stricken by the friendly power of
slumber, prostrated by the kindly necessity of repose immoveable in position, just as it
lay previous to life, and just as it will lie after life is past: there it lies as an attestation of
its form when first moulded, and of its condition when at last buried—awaiting the soul
in both stages, in the former previous to its bestowal in the latter after its recent
withdrawal 1%

St Hilary of Poitiers (c. 315-c. 367) commenting on the Parable of the Ten Virgins in St

Matthew’s Gospel (27:4) uses the term quies,*® and again in Contra Constantium.*®®

The understanding of quies is far more developed in St Augustine of Hippo (354-430).

For him, repose and stability are creation’s natural state.

But because there is in man a rational soul, he subordinates all that he has in common
with the beasts to the peace of that rational soul. He does this so that his mind may
engage in some kind of contemplation, so that he may in some degree act according to

161 Menzies.De Spectactulis XV, 2

162 |bid.De Spectactulis XXVII 4, 5

163 In Leclercq Otia, p.21, n. 2

164 Menzies.De Anima XLIII, 9, 11

165 J.P. Migne, ed., Patrologia Cursus Completus: Series Latina (Paris: J P Migne, 1860). Vol. 20, 546
166 |hid.(PL 10, 602) Additionally quies is found in a number of early liturgical texts especially those
relating to the funeral rite such as quies perpetua or quies aeterna. The phrase Requiem aeternam dona
eis Domine which has been used from earliest times is taken from the Book of Esdras. The idea of rest or
repose that God takes on the Seventh Day (Sabbath) is transferred to those who have died.
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that contemplation, thereby displaying that ordered agreement of thought and action,
which, as we have said, constitutes the peace of the rational soul ¢’

He applies quies to the rest of the saints in heaven,

Next, let us consider...now the saints are to be occupied when they are clothed in
immortal and spiritual bodies, and when the flesh will live no longer in a carnal, but a
spiritual fashion...l do not know what the nature of that occupation, or rather of that rest
and repose will be 18

In his letters, St Jerome speaks of a calm interior and exterior leading to an absence of

indignation, a place appropriate for prayer, the tranquillity of the countryside, a silence

that is difficult to find in the town. Writing to Marcella he says,

Wherefore, seeing that we have journeyed for much of our life through a troubled sea,
and that our vessel has been in turn shaken by raging blasts and shattered upon
treacherous reefs, let us, as soon as may be, make for the haven of rural quietude. There
such country dainties as milk and household bread, and greens watered by our own
hands, will supply us with coarse but harmless fare. So living, sleep will not call us
away from prayer, nor satiety from reading.%®

Rufinus unites quies and silence in his preface to his Historia Monachorum in

Aegypto.1” Sulpicius Severus (¢.360-c.420) in his Dialogues emphasises the

inextricable bond between quies and the Eastern monks especially those living the

eremitical life in tranquillity and free from worldly distractions.*"

Palladius (c. 365-425) spent several years with the monks of Egypt where he was a
pupil of Evagrius Ponticus (c.346-99). During that time, while in Alexandria, he visited

the monk Isidore. Palladius writes in his Lausiac History,

When | visited him as a young man and besought that | might be trained in the solitary
life, since | was in the full vigour of my age and needed, not discourse, but bodily
hardships, like a good tamer of colts he led me out from the city to the so-called
Solitudes five miles away and handed me over to Dorotheus.!"2

167 Augustine of Hippo, The City of God against the pagans. Book XIX Ch.14, p.941 quoted in Leclercq,
Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age. p.23

168 Augustine of Hippo, The City of God against the pagans.Book XXII, Ch. 29, p.1171 quoted in
Leclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age. p.23

169 St Jerome, Letter 43:3 quoted in Leclercg, Otia Monastica: Etudes sur le Vocabulaire de la
Contemplation au Moyen Age. p.24

170 |bid.p.24,n.29

17 |bid.p.25,n.32 (Dialogue 1:2,2)

172 |_ausiac History I (Isidore)
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The Lives of the Desert Fathers contain several references to quies translated as
“stillness.” This is a technical term expressing the state of inner tranquillity and
profound silence which allowed the monks victory over passions. It was a necessary

condition for contemplation and is synonymous with the Greek Movyia (hesychia).

For this ascetic (John of Lycopolis) was particularly devoted to stillness. Spending his
days as he did in prayer and hymnody and much contemplation, he saw clear visions of
divine nature, sometimes while full awake, sometimes while asleep.”

And so you too my children, should cultivate stillness and ceaselessly train yourselves
for contemplation, that when you pray to God you may do so with a pure mind.*"*

Ammon kept such a profound silence (stillness) that you would think you were in the
desert.!™

For he (Abba Bes) lived a life of the utmost stillness, and his manner was serene, since
he had attained the angelic state.'’®

They (the monks of Nitrea) inhabit a desert place and have their cells some distance
from each other, so that no one should be recognised from afar by another, or be seen
easily, or hear another’s voice. On the contrary, they live in profound silence (stillness),
each monk isolated on his own.*”’

Antony said to him, ‘Serve the brethren in silence and do not taste anything until the
brethren have resumed their journey. When they had stayed a full three weeks without
Paul’s having eaten anything, the brethren asked him why he kept silent. When he did
not reply, Antony said to him, ‘Why are you silent? Speak to the brothers.” And he
spoke to them.1’®

St Gregory the Great, who experienced personally the tensions between public and
contemplative life, warns his clergy about the dangers of becoming preoccupied with

worldly affairs,

It is great assuredness of heart to have nought of worldly concupiscence. For if the
heart pants attaining earthly things, it can never be secure and tranquil, because either
things not possessed it desires, in order that it may possess them, or things obtained it is
afraid lest it should lose them, and whilst in adverse circumstances he dreads prosperous
ones, so in prosperous circumstances he dread such as are adverse, and he is tossed

17 Ward, The Lives of the Desert Fathers. 1,45, p.59
174 |bid.1, 62, p.62

175 Ibid. 111, 4, p.65

176 |hid.IV, 1, p.66

77 Ipid. XX, 7 p.106

178 Ibid. XX1V, 6,7, p.114
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hither and thither as if it were by a kind of waves, and is hurried about in various
fashions by the challenges of shifting affairs.'”

But he has a warning too for those who love a secret place of quiet, longing for a retreat

of speculation. He reminds them of the example of the only begotten Son of God,

And so there are some, as we have said, enriched with great gifts, who while they are
ardent for the studies of contemplation only, shrink from serving to their neighbour's
benefit by preaching; they love a secret place of quiet, they long for a retreat for
speculation. With respect to which conduct, they are, if strictly judged, undoubtedly
guilty in proportion to the greatness of the gifts whereby they might have been publicly
useful. For with what disposition of mind does one who might be conspicuous in
profiting his neighbours prefer his own privacy to the advantage of others, when the
Only-begotten of the supreme Father Himself came forth from the bosom of the Father
into the midst of us all, that He might profit many?%

(i)  Otia

Patristic evidence suggests also that otium and otia can be used in both a negative and
positive sense depending on circumstances and context. Tertullian for instance, in his

De Anima, views otium as a state of the soul without activity or idleness during sleep,

What indeed would be said, if in the case of Hermotimus were believed to be such that
the repose of the soul was a state of actual idleness during sleep, and a positive
separation from the body?18!

However, in his Apologeticum he qualifies this by linking otiosarum to baseness and

lasciviousness.

The consuls Piso and Gabinius, no Christians surely, forbade Serapis and Isis, and
Arpocrates, with their dog head friend, admission to the Capitol — in the act of casting
them out from the assembly of the gods — overthrew their altars and expelled them from
the country, being anxious to prevent the vices of their base and lascivious religion from
spreading.t®?

Hilary of Poitiers in his Commentary on Matthew’s Gospel interprets otium as

ineptitude and uselessness.'®® In another commentary, this time on Psalm 118, he

179 st Gregory the Great, Morals on the Book of Job, trans. John Henry Parker and J.G.F. and J.
Rivington (Oxford and London: 1844). http://www.lectionarycentral.com/GregoryMoralialndex.html. Ch.
35

180 St Gregory the Great, Pastoral Care (Regula Pastoralis), trans. Henry Davis S.J. (Westminster,
Maryland, USA: Newman Press, 1950). Ch. 5

181 Menzies.De Anima 44, 3

182 Tertullian, Apologeticum, 6, 8,

18 pL 9, 991 In Matth. 12, 19
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characterises it as a state of inertia and carelessness.*® In regard to the Sabbath he is far
more positive speaking of a “religious leisure” symbolised by the otium Domini.'®® In
Rufinus’ translation of the Rule of Basil sermo otiosus is just idle gossip.® Similarly,
in Pelagius’ (c. 454—418) commentary on St Paul’s Letter to the Corinthians otiosum is

condemned as a vice.'®’

To occupy one’s thoughts throughout life with journeyings which you cannot perform
tranquilly and easily, is not the part of a man whose thoughts are engaged with that last
journey which is called death, and which alone, as you understand, really deserves
serious consideration. God has indeed granted to some few men whom He has ordained
to rule over churches, the capacity of not only awaiting calmly, but even desiring
eagerly, that last journey, while at the same time they can meet without disquietude the
toils of those other journeyings; but I do not believe that either to those who are urged
to accept such duties through desire for worldly honour, or to those who, although
occupying a private station, covet a busy life, so great a boon is given as that amid
bustle and agitating meetings, and journeyings hither and thither, they should acquire
that familiarity with death which we seek: for both of these classes had it in their power
to seek edification in retirement. 1%

In another letter, this time to the monks of Capraria in 398, Augustine assures them that
although burdened and occupied with the duties of office he can share in their monastic

leisure through being a member of the same Body of Christ to which they belong.

When we reflect upon the undisturbed rest which you enjoy in Christ, we also, although
engaged in labours manifold and arduous, find rest with you, beloved. We are one
body under one Head, so that you share our toils, and we share your repose: for “if one
member suffer, all the members suffer with it; or if one member be honoured, all the
members rejoice with it (1 Cor 12:26)°

In a later treatise De Vera Religione he writes of the obligation for mankind to know

God. Insupport of this endeavour he cites Psalm 45, v.10

184pL9, Ps 118

185pL 9, 985 In Matth. 12, 2

18 p|_ 103, 513 Reg. 40

187 In1 Cor., 11, 27. Pelagius’ commentary is one of his few surviving works due to the fact that he was
eventually condemned as a heretic in 418. Subsequently most of his writings were lost. These
commentaries on St Paul’s letters have survived in a “worked over form” and more recently the original
manuscript has been discovered and edited by A. Souter (1922-31) and more recently Theodore de Bruyn
(1993).

188 Nicene and Post-Nicene Fathers, First Series, VVol. 1. Edited by Philip Schaff. (Buffalo, NY: Christian
Literature Publishing Co., 1887.) Revised and edited for New Advent by Kevin Knight. Trans. J.G.
Cunningham http://www.newadvent.org/fathers/1102048.htmSt Augustine, Letter 10:2

189 |bid. St Augustine, Letter 48:1
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If your mind eagerly pants to behold these things, keep quiet. Do not strive except
being accustomed to material things. Conquer that habit and you are victorious over all.
We seek unity, the simplest thing of all. Therefore let us seek it in simplicity of heart.
“Be still and know that I am God!” This is not the stillness of idleness but of thought,
free from space and time. 1%

St Augustine was preoccupied also with the tensions that might arise within the
monastic communities in regard to whether or not the brothers should live by the work
of their hands or depend on the gifts and alms of others. De Opere Monachorum
addresses this perennial tension which can lead to so much discord both within and
without the monastery.*** On the one hand he is on record as defending the need for
monastic otium, but here he defends the need for the brothers to do manual work. The
two are not incompatible providing there is an appropriate balance between them. In this
treatise he twice uses derivatives of otium to indicate laziness while maintaining the
need for the brothers, following the example of St Paul, to work to “earn their bread,”%

adding that it is more important to “idle their tongues than idle their hands.”

More than anywhere else it is in De Civitate Dei that St Augustine gives a fuller
exposition on otium. Following Varro, the Roman philosopher, St Augustine identifies

three kinds of life, being careful not to confuse leisure with idleness,

There again, there are three kinds of life. The first, though not idle, is one of leisure
(otioso), spent in the contemplation of truth or in the search for it. The second exists in
engagement with the business of human affairs. The third is a judicious combination of
the other two. But when it is asked which of these is the more worthwhile here again no
controversy arises as to the Final Good. Rather, the question is which of these three
makes the attainment or the preservation of the Final Good either difficult or easy...He
is not made happy by a life of learned leisure (otio) merely, or of public affairs, or a life
which combines both. Indeed there can be many people living in anyone of these three
ways who nonetheless go astray in their search for the Final Good which makes a man

happy.193
What St Augustine would seem to be implying here, and in other places, is that it is not
otium alone which facilitates our search for God but rather a judicious combination of
all three, otium together with business or human affairs, and a combination of both. In
the final chapter, without making any claim as to what form it might take, he uses otium

to symbolise the eternal rest promised to all the elect who believe in the one true God,

190 Augustine of Hippo, Augustine: Earlier Writings.P. 258 (De Vera Religione PL 34,151, Psal. XLV,11)
191 Not all scholars accept that Augustine was the author of De Opere Monachorum.

192 pL 40, 560 and PL 40, 573

198 Augustine of Hippo, The City of God against the pagans. Book XIX, 2 p.914 (PL41, 624)
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And yet to tell the truth, I do not know what the nature of that occupation, or rather of
that rest (quies) and repose (otium)will be.*%

Writing towards the end of the fifth century, Julianus Pomerius (d. ¢.499-505), in his
De vita Contemplativa, which was directed at reforming the local clergy in Gaul, spoke
positively of a quiet or restful leisure namely otiosa quies.'®® He is concerned whether a
cleric, preoccupied with pastoral duties, could ever attain the rewards of someone who

withdrew completely from the world. Later on he encourages an otiosum stadium
characterising a busy leisure.’” St Gregory in his commentary on the prophet Ezekiel

interprets the couch or bed as a symbol of otium upon which the soul of the bride is
totally preoccupied with God.*®®

(i)  Vacatio

In the earliest Patristic corpus Tertullian uses the verbal form of vacatio to signify that
something is missing, tainted or deficient. For instance, writing against the Roman
games and idolatrous worship he speaks of their “tainted idolatry.”** And, on the
behaviour of Christian women, he warns them to be devoid of any fault.?® In the later
literature the term takes on a more spiritual meaning. St Cyprian uses the phrase in the
context of emptying oneself for Christ and for God,** for prayer?®? and the
sacraments?®, while St Jerome applies the same meaning to the teaching of the saints?%

and other spiritual exercises.?%

St Augustine, more than any other early Christian writers, develops a more
comprehensive doctrine of vacatio. Augustine contrasts Christians with Jews who

remain in the wilderness. Their occupations are empty in comparison with those

19 Ibid.Book XXII, 29 (PL 40, 560)

195 Julianus Pomerius was an exile from North Africa who eventually settled in Arles, Gaul where he
became an Abbot and more importantly the teacher of St Caesarius (470-542) who in turn was
instrumental in preserving the writings of St Augustine and establishing monasteries.

1% De Vita Contemplativa I1, 16, 1 in PL 59, 459 »

197 Ibid 111, 28 PL 59,510

198 In Ezechielem Prophetam I1,7,11 PL 76, 1020

199 De spectaculis 10, 11 We see, therefore, that the arts also are consecrated to the service of the beings
who dwell in the names of their founders; and that things cannot be held free from the taint

of idolatry whose inventors have got a place among the gods for their discoveries.

200 De cultu feminarum 11, 2, 4

201 De habitu virginum 24

202 Epist. 1, 1

203 1hid.

204 Epist. 22, 35, 7 (see Leclercq n.5 p.45)

25 Thid 39, 4, 77
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Christians who recognise and understand the mystery of Christ or fructuosa vacatio.?*
More than anything else however St Augustine uses fructuosa vacatio to describe the
fullness of the Sabbath; the mystery of that seventh day when God rested from work of

creation.

For the morning and the evening of those days are all counted, until, on the sixth day,
all the things that God had made are finished, and, on the seventh, there is established
the great mystery of God’s rest. (Civ. Dei. XI, 6)%°

God’s rest is all powerful, inexhaustible and is the symbol of that rest in which all those
untied to God will rejoice. Works now accomplished in faith here on earth prepare us

for that day of eternal rest.2%

When God rested from all his works on the seventh day, and hallowed it...God’s rest
signifies the rest of those who rest in God, just as the house of joy means the joy of
those who rejoice in the house. ...Most appropriately therefore, it signifies by this that
those rest who are in him, and whom he causes to rest...and shall eternal rest in him if
they have first drawn near to him in this life.. (Civ. Dei. Xi)
Later on in the City of God St Augustine returns to this same theme. He wishes to
demonstrate that every individual must use all their rest, all their leisure to seek the truth

about God,

As for the three kinds of life — the life of leisure, the life of action, and the combination
of both: a Christian might conduct his life in any of these ways and still attain to
everlasting rewards, provided that he does so without prejudice to his faith...the delight
offered by a life of leisure ought to consist not in idle activity, but in the opportunity to
seek and find the truth...2°
St Augustine enlists also the teaching from the psalms. Mention has been made already
of Psalm 45:11 “Be still and see that I am God”?° Neither is the “Day of the Lord” to

be frittered away aimlessly.

Vacatio and its derivatives are used by a number of other early Christian authors and
Latin translations. In the Latin translation of Origen (by Rufinus) the verb vacare is

206 |_gclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.p.45 quotes
Augustine In Ps. XXXIII, 1,9

207 Augustine of Hippo, The City of God against the pagans.pp.456-457

208 |pid. p. 458

209 |hid. p. 948 Book XIX, 20

210 psalm 45:11 “Vacate et videte quoniam ego sum Deus”
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used in relation to both the vision?* and the word of God.?*? In another Latin translation,
this time of Hesychius, vacatio is closer to contemplatio??; similarly in Julianus
Pomerus vacatio is used several times.?** Additionally, the term can be found in several
monastic texts such as the Vitae Patrum, Historia monachorum in Aegypto, Vita
Melaniae, and monastic authors St Caesarius of Arles and Cassiodorus.?* In the Life of
Antony a more rare form of vacatio is found, vacantia which is applied more to spiritual

than to bodily activities.

In the RB vacare is employed in a both a positive and negative sense in a number of
places. The first in the Prologue 43 where vacat is used twice in a neutral sense of
“time to accomplish,”

If we wish to reach eternal life, even as we avoid the torments of hell, then while there
is still time, while we are in this body and have time to accomplish all these things by
the light of life, we must run and do now what will profit us forever.?

In the second instance vacet or vacat is used negatively three times in RB 432! and later
in RB 4828 the first two uses meaning “idle talk’ and the third as “not being idle.”*°
The third instance vacent and vacant are applied to Lectio Divina: in RB 48 “From the
fourth hour until the time of Sext they will devote themselves to reading”?® then “they
will devote themselves to their reading or to the psalms....should be free in the morning
to read until the third hour...”??! and finally, “while the brothers are reading.”??
Although this important chapter 48 is entitled “On the Daily Labour” much of the
instruction is devoted to the time and amount of sacred reading. Here the RB is
imposing an important balance between manual work and reading. In do so it is making

an implicit statement about the nature of otia monastica.

(iv)  Sabbato

211 Origen, In Cant. 2, 7-8 (trad. Rufinus),
212 Origen, In Gen. 1,7(Trad. Rufinus

213 In Lev, 23, 26 PG 93, 1092

214 De vita contemplativa, 1, 13, PL 59, 429
215 |_eclercq, Otia Monastica: Etudes sur le Vocabulaire de la Contemplation au Moyen Age.See p. 48
notes 23 to 28.

216 Fry. P.164 -165 Prologue 43”

217 |bid. RB 43, 8

218 | bid.RB 48:

219 1bid. RB 48:24

220 |bid. RB 48: 4

221 |bid.RB 48: 13, 14

222 |bid. RB 48: 17
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The term Sabbato (and Sabbatum)appear more frequently in the Patristic literature when
referred to in the context of the Gospels, for example Jesus speaking or healing on the
Sabbath. In conscious opposition to the Jewish Sabbath, the Didache (c.100-110) attests
that the “breaking of bread and giving thanks” was celebrated on “the Lord’s own
day.”??® The Letter of Barnabas (c. 120-130) draws a parallel between the day of rest at
the end of creation and the new Sabbath or Sunday. It then introduces the notion of “the

eighth day.”

Moreover, the Lord says to them, “I cannot stand your new moons and Sabbaths (Is.
1:13). It is not the Sabbaths of the present time that are acceptable to me, but the one |
have made, in which I will give rest to all things and make a beginning of an eighth day,
which is the beginning of another world. Therefore we celebrate the eighth day with
gladness, for on it Jesus arose from the dead, and appeared, and ascended into
heaven.??*

It was the commemoration of the Resurrection which for St Ignatius of Antioch (c. 35-

c.107) gave the Lord’s Day its joyful character.

And so those who lived according to the old ways came to a new hope, no longer
keeping Sabbath but living according to the Lord’s day, on which also our life arose
through him and his death — which some deny.??®

St Justin Martyr (c. 100-c.165) connects the Lord’s Day with the first day of Creation.

But Sunday is the day on which we all hold our common assembly, because it is the
first day on which God, having wrought a change in the darkness and matter, made the
world; and Jesus Christ our Saviour on the same day rose from the dead. For He was
crucified on the day before that of Saturn (Saturday); and on the day after that of Saturn,
which is the day of the Sun, having appeared to His apostles and disciples, He taught
them these things, which we have submitted to you also for your consideration.??

223 Bart D Ehrman, ed., The Apostolic Fathers Volume I, vol. 1, ed. Jeffrey Henderson (Cambridge,
Massachusetts, USA: Harvard University Press, 2003).p. 439. See also, O’Loughlin.pp. 99-100

224 Epistle of Barnabas, XV, 8-9, in Bart D Ehrman, ed., The Apostolic Fathers: Volume II, vol. Il, ed.
Jeffrey Henderson (Cambridge, Massachussetts, USA: Harvard University Press, 2003).

225 gt