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This Congress, looking for a “Benedictine answer to the religious challenges of today”, has 
set itself an ambitious goal.  It aims to encourage and activate Benedictine Oblates all over the 
world to “become active participants in the great movement for peace, justice and the 
protection of creation which the Christian Churches of Europe launched in Basle in 1989 – a 
world of sharing, a world of cross-fertilization, a world which will turn to the love of God”.    
 
Reading this, I was taken back not to Basle 1989 but to Graz eight years later, 1997, to the 
second European Ecumenical Assembly, which continued the work of the first Assembly in 
Basle.  I was present in Graz as one of a number of religious forming a part of the German 
delegation.  A Benedictine monk whom I met at one of the big preparatory meetings asked 
me:  “What on earth are we doing here?”, and in the conversation that ensued he expressed 
the belief that the presence of monks and nuns at this meeting would be meaningful if we 
were doing in Graz just what we would be doing at home, namely praying – praying for all 
participants, praying for an outpouring of the Spirit of the Lord on all the meetings and 
consultations that were taking place, and for the decisions that were emerging from them.  
Along with other religious who were going to Graz I took up this suggestion, and the result 
was that we decided to pray together in Graz and, as we would be doing at home in our 
monasteries, invite people to pray with us.    
 
A group got together - Catholic, Anglican, Lutheran and Orthodox (mainly religious) from 
England, Germany, Greece, and managed to get permission to use a Church near the Congress 
area.  There they organised ongoing prayer for the duration of the meeting.    
 
There was a mixed response to our project, which I suppose was not very surprising.  I think 
most of the people in Graz didn´t know that we were there, or took no notice of us.  Quite a 
few did come and prayed with us.  Most of them were happy to find such a place of prayer in 
the middle of the Congress area, and there were some good talks.  Others took it amiss that 
the prayer programme of the Congress didn´t seem to be enough for us, and that we were 
overdoing it. Others thought we were escaping from the challenges of the day.  Maybe there 
was something of that in it.  Maybe our prayer project was the result of our feeling a bit 
marginalised.   But it did those who organised it the good turn of initiating reflection and 
discussion about the potential that the monastic communities have for contributing 
significantly to the Conciliar Process.  Our experience in Graz brought us into direct contact 
with something that we had not taken too much notice of until then:  the growth of a new 
movement within the Christian Churches of Europe, recognising the need to join forces in 
trying to articulate a Christian response to the challenges of our time.  And already at Graz the 
Christian Churches were reaching out seeking contact and cooperation with other religions of 
non-European origin in the project.    
 
Where did the monks fit in to this movement?  Should we be involved? We did feel that the 
Benedictine family had a great deal to offer, and we thought we ought to be involved.   But 
the people we were meeting were clearly much more serious about global issues of war and 
peace, of social justice, and of care of creation than our communities at home would be.  
 
Graz confirmed us in our belief that, in the light of our own way of life, the activities of the 
Conciliar Process – all the meetings, discussions, decision processes, projects – would make 
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sense insofar as they were expressions of a mode of being of the human creature that is totally 
directed in a creature-creator relationship towards God.  Humanity´s ongoing participation in 
God´s creative act, including the aspirations to heal the world and make it a better place, 
requires contemplation as a mode of being: undivided attention of the creature to the creator, 
listening, answering in praise, adoration, thanks, intercession, all overflowing into creative 
and fruitful action and life as participation in the ongoing work of the Creator.  Maybe living 
that vision with more consequence in our communities, networked with each other in a way 
that would make their presence visible and audible,  would be our contribution.   We 
continued our journey after Graz with the question, How could all of this happen?  And I am 
still asking that question.   
 
Thinking globally:  Lectio Divina 
 
A slogan that was often to be seen and heard at the time of Graz was “Think globally, act 
locally”.  We were encouraged to move out of the narrow perspectives of our own place and 
culture with its challenges and problems, and through networking, ongoing education, 
intercultural encounters and relationships, to be getting closer to the whole picture of  the 
global situation – on the one hand the reality of a sick world, torn apart by war, injustice and 
destruction, on the other the vision of a world in which a deep ecumenical, interreligious and 
intercultural dialogue is working towards a world healing process.  The contemplative life of 
the average monk undoubtedly places restrictions on his/her possibilities for intercultural 
encounters.  But at the heart of his daily life is the global and cosmic vision revealed by the 
Spirit of God in the inspired books of the Bible.  Every day of his life he is listening to and 
meditating the story of God´s relationship with his creation, of the place he gave humanity in 
the cosmos, of the share he gives us in his power for creation.   As the monk soaks himself 
year by year in the Bible, the Spirit of the risen Lord is opening his eyes, as Jesus did on the 
road to Emmaus, to the meaning of the Scriptures.  His heart burns within him as he sees 
through a glass darkly how God´s powerful Word, which brought the world into being, 
continues to work on Creation, accomplishing God´s desire for the world´s life.  He gets an 
inkling of the future that the world has, because in Jesus Christ it has been chosen 
intentionally, laboured and sacrificed for by God.  The Bible, listened to with the ear of the 
heart, communicates a profound hope for the world´s future based on God´s faithful, 
sustaining, creative power.    (J.R.Sachs pp. 17-23)    The monk´s view of the world, his 
understanding of his own way of life, will be based on this vision and shaped by it.  All he 
does, all his relationships, will incorporate his commitment to work to realise that vision of 
the New Creation.     
 
Macrocosm and microcosm  
 
Much has been written about the beginnings of monasticism, and the different motivations 
that inspired men and women to move out of the cities of Egypt and Palestine in the 4th 
century in order to live a life in prayer and solitude.  One thread in the skein of motivations 
was the recognition that the affairs of the world and the human family were going very 
wrong, and that hope for the future would require a healing of the sickness that had settled 
into the roots of the relationship between God and his creatures.  The Man and the Woman at 
the beginning of creation had rejected the relationship by trying to break out of the restrictions 
of creaturehood, by their disobedience to the Creator, and by refusing to accept responsibility 
for what they haad done.   That threefold rejection of the relationship with God has 
perpetuated itself in every member of the human race since the beginning of Creation, and all 
the ills of the world go back to it.   So the theology of the early fathers. 
Some of them see in the movement into the desert a decision of people such as  Anthony and 
Pachomius to commit themselves to a process of restoration in their own lives of the original 
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relationship with God the Creator.  They wanted to move out of the vicious circle of 
arrogance, disobedience and self-justification, and start out on a return journey to God in a  
life of humility, recognising that God is the Creator and they were creatures; a life of 
obedience, keeping his commandments; and a life of responsibility for the damage their sin 
had caused.   
 
The step from going that journey alone to going it with a community of brothers and sisters 
was a significant development in monasticism.  The first monastic communities were 
communities of men or women living together in order to be a tiny cell in the human race that 
has turned round and is journeying back along the path taken in the wrong direction by the 
first Man and Woman, returning to the Creator, in order to live according to his original plan.   
 
The monks came together into communities, formed by the Bible in the conviction that 
community in itself is the heart of conversion and of the return to God.  There is no 
Christianity without community.  If you live as a hermit, whose feet will you wash?  asks St. 
Basil of a monk seeking advice about whether to live alone or in a community.  The monastic 
community believed that by being a microcosm trying to get back into consonance with God´s 
macrocosm, it was contributing actively to a redress of the negative balance created in the 
world through sin, the perversion of God´s plan for creation.   
 
By the time St. Benedict wrote his rule, the monastic way of life had gone through several 
cultural melting pots, but the kern of this original raison d´etre is to be found at the beginning 
of the Prologue and indeed has evolved into the main theme of the Rule:     
    
Listen carefully, my son, to the master´s instructions, and attend to them with the ear of your 
heart.  This is advice from a father who loves you; welcome it, and faithfully put it into 
practice.  The labour of obedience will bring you back to him from whom you had drifted 
through the sloth of disobedience (Prol 1-2).   And the Rule that Benedict draws up for those 
choosing to go this way of obedience is a rule for cenobites, those who belong to a monastery, 
living in community, serving under a rule and an abbot (RB 1, 1).    
 
The monastic community , together with its oblate members, is in its very essence a witness to 
this: human beings are made for communication and community with each other and with 
God, as an aspect of their sharing in the life of the Creator, the Trinitarian God.   
But a community that aspires to being a communion, contributing by its very existence to the 
peace and justice and cooperation with the Creator that we are striving for at the global level, 
has to be  consciously focussed on that plan and consciously aspiring to be a true realisation 
of it.  A community of unfriendly, quarrelsome brothers/sisters, not living out of the spirit of 
reconciliation brought into our life by the death and resurrection of Jesus, is not living its 
vocation to be a Christian communion.  None of us of course lives like this.  Every monastic 
community lives with its own sinfulness; but we are blessed with a rich tradition of teaching 
and counsel about how we can expose ourselves daily to the work of the Spirit who cleanses 
us from that sinfulness and enables us to grow in peace, wholeness and holiness.   The 
wisdom passed on to us in the Rule of St. Benedict gives us many helps to live in openness 
for the peace of Christ, which we want to share with all who come to us, notwithstanding our 
fragility.     
 
The rest of this paper is about concrete helps which our Rule gives communities  to keep 
focussed on the vision 
 
Acting locally: the monastic community as a place of peace, justice and love 
 

 3



 The monastic tradition envisages a lifelong training programme in basic community living, 
so that all members are contributing to its being a place that speaks of the peace, justice and 
love promised by Jesus.  It starts with a discipline to which we are introduced in ch. 3 of  the 
life of St. Benedict in the 2nd book of Dialogues of St. Gregory the Great.  The story tells how 
Benedict was called from his monastery in Subiaco to lead a neighbouring community in 
Vicovaro, where the Abbot had died.  His efforts were not blessed with success.  The monks 
did not accept him, and tried to kill him with poison. He decided to leave.  “He returned” the 
story tells “to his beloved solitude in Subiaco, where he could live by himself, under the eyes 
of the Creator”.  In the solitude, under the eyes of God, Benedict grew in self-knowledge.  He 
recognised that he himself was partly responsible for the disaster of Vicovaro.  He had 
expected too much of the monks, and had pushed them beyond their possibilities in his 
determination to force good monastic discipline on them.  The Latin expression used by 
Gregory for this “living by himself” (Habitare secum) refers to a basic exercise of 
Benedictine spirituality – the practice of being alone, in solitude, as a prerequisite for self-
knowledge and deep prayer.   For us too, as for Benedict, crises and experiences of failure in 
our lives can be stepping-stones to maturity, if we discover how we can grow in self-
knowledge through them.  We can learn to disentangle ourselves from relational situations 
that are alienating us from ourselves, each other, and God.  In a monastic community we can 
learn realism in self-assessment, and important skills for managing situations of human 
vulnerability.  Skilled in being alone, we are better able to form and build up relationships 
within the community.   
  
From the healthy separateness of his own house, the monk emerges into the community and 
forms and cultivates relationships to the brothers and sisters.   John Cassian, one of 
Benedict´s teachers, writing in the 5th century, describes as the goal of the monastic life a 
relationship of intimacy with God – ever tending towards being one with him and in 
consonance with his will and his plan.  He calls the state of the person who has advanced 
along this way “Purity of Heart”.  He names  obstacles within ourselves that hinder us from 
making progress on the way to Purity of Heart.  The exercises and disciplines that life in a 
community bring with it:  silence, time alone in prayer, growth in self-knowledge, ordering 
our emotional life so as to learn patience and humility, removing the self from the centre of 
consciousness and letting it be taken over by Christ – all of these are cleansing us and freeing 
us as we go along on the way to “Purity of heart”.   Along the road to union with God, 
relationships with others, and life in the community, play a central role.   
 
The relationships within the community that Benedict speaks about in the rule are not 
primarily the kind of bonding that grows out of a strong experience of mutual sympathy, or 
sharing of high ideals, though they do not exclude them.  The relationships that carry and 
nourish a community are those which in a process of patient growth liberate the monk from 
the chains of self-centeredness, open his eyes for the presence of Christ in the stranger, and 
transform that stranger into a brother.   Community life is about learning to get on with people 
you don´t get on with, to become their brothers and sisters, and to work hand-in-hand with 
them in the vineyard of the Lord.  Chapter 72 of the rule describes the quality of these 
relationships at an ideal level:   
 
They should each try to be the first to show respect to the other, 
Supporting with the greatest patience one another´s weaknesses of body or behaviour, 
and earnestly competing in obedience to one another. 
No-one is to pursue what he judges better for himself, 
 but instead, what he judges better for someone else. 
To their fellow monks they show the pure love of brothers. 
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 Benedict´s vision of community corresponds essentially with a contemporary Christian 
anthropology of human relationships.  The American Jesuit John R. Sachs sums it up in 
Community” in ch. 3 of his book “The Christian Vision of Humanity”:  Being human is 
essentially interpersonal and communal.  The basic “unit” or “form” of the personal is not the 
solitary “I” but the “You and I”.  The human being is dependent from birth on the continuous 
attention and care of others, and the independence that he acquires with developing maturity 
is not a lessening of his dependence on others but an expansion of it into an ongoing process 
of interdependence with his fellow-human beings.  The final good of each and every 
individual human person must be seen as the mutual interrelationship of persons in a 
community which includes all persons, in which each cares for the others and for the 
nonpersonal creatures placed in their care (P. 37).    The global community that is growing, 
the human family that we would see as the goal of our aspirations, must grow out of this 
relational matrix of mutuality and equality that is an essential aspect of our human nature.  
 
Part II 
The ascetic way to emotional maturity 
 
The monk who is living in relationships with his brothers as described in Chapter 72 of the 
Rule, will have started his journey laden with the prejudices, antipathies, cultural mind-sets, 
unordered emotions, that are part of the human condition.  If the community he joined was 
indeed practising the asceticism of the desert, he will have learned to recognise the set of 
feelings or passions that made up his emotional personality, and also to have recognised how 
they influenced and even controlled his behaviour.  And he will have learned how to handle 
them, not just as psychological exercises but as an element in his prayer-life.  He will have 
learned a high measure of self-perception, becoming alert to the onset of the emotion or 
passion that could lead him into an action that he knew to be not good and did not want to do.  
And he will have learned the use of various tools to help him in this process of dealing with 
himself, freeing him from prejudices and antipathies, opening the doors of the prison of 
narcissism, opening his eyes for the unique goodness and beauty in every human creature, 
waking in him the desire to communicate fraternally with that other, to support him and 
journey with him.   
 
Cassian sees community life as the ideal space in which this training in self-knowledge and 
openness to finding Christ in the brethren on the way to a relationship of love and intimacy 
with God can happen.  I need to be confronted with people who are “other” than myself in 
order to recognise my antipathies and prejudices, and I need constant confrontation with them 
in order to learn how to manage my feelings and to let them be transformed into a positive 
movement of interest in and profound fraternal concern for that other person.   
 
Anger-management has a special place in this training.  Anger, says Evagrius Ponticus, one 
of Cassian´s teachers, is the sharpest of the passions that dominate human behaviour 
(Praktikos 11), i.e. the one that is most damaging to others, to oneself, and to the community.  
It can be a boiling over of emotion gone out of control, or it can be an undercurrent of 
resentment and bitterness sometimes clothed in a garment of humility or irony.  Cassian´s 
model monk is not someone who has just followed the way of prayer that leads to 
contemplation, but one in whom that prayer journey was inextricably bound up with the 
learning of friendliness to the stranger and endless patience with the infirmities of ones 
brothers and sisters.   (Conf. 18).  This mature patience begins with learning anger-
management.  Anger is like a destructive fire in a community, and the monks are trained in 
fire-safety and fire-fighting, each in themselves, and in others, in whom they have 
inadvertently or otherwise kindled the flame of anger.  If a fire of anger or a smouldering of 
resentment breaks out in one of my sisters because of an angry outburst or a hard word on my 
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part, I am responsible for that fire.  It is not her problem, and I may not leave her to cope with 
it while I get on with praying my psalms.  I have to help her to extinguish her anger by 
mildness, generosity, asking for forgiveness.  The monk was taught to observe the passions as 
they came and went, and to notice how a flush of anger could often be followed by thoughts 
of revenge and retaliation, lies, self-defence, backbiting and rumour-mongering, hardness of 
heart, feelings of hatred and the temptation to an act of violence.  He learned how the power 
of the words of Scripture gave him strength to restrain his anger rather than open the door to 
consequences worse than those that had caused it.  He learned especially to meditate in the 
scriptures examples of the qualities of mildness, gentleness, compassion, that characterise 
friends of God and Jesus his Son.  He learned to meditate on the Sermon on the Mount as a 
means to seeing his anger through the eyes of Jesus.  He learned how substituting generous 
thoughts for destructive ones towards the person who has roused his anger can transform his 
mood and pre-empt a word he might regret.   The monk who is going the journey mapped out 
by the fathers for peaceful living according to the Father´s will in the community, is learning 
to reject violence in himself and in others as a solution to conflicts in the community, and to 
confront it when it does break out with an open attitude towards the apparent enemy.   
 
We all live in relationships that involve the use of authority. A right understanding of 
authority and a mature way of dealing with it, for those in an official position of authority and 
those who are not, is another stone in the foundation of a healthy community that can witness 
to the dignity of every human being and the peace of Christ.  The Rule of St. Benedict gives 
an inspiring concept of authority in a community that is based on the Bible.  It encourages  
growth in responsibility and independence, and at the same time growth in humilty, in 
realistic acceptance of authority as a necessity of community life, and of spiritual authority as 
a prerequisite for spiritual growth.  No community and no abbot or abbess realises this ideal 
fully.  In every community the Abbot or the Abbess is at the centre of some conflicts, where 
an individual monk is not yet able to accept authority in a mature way, or the abbot himself is 
not yet able accept his own fragility and limitations and to transcend them.  The Rule 
frequently reminds the Abbot of the necessity to do this, and of the fact that he has to give an 
account of his stewardship before the Lord.     
 
Whatever reasons a monk has had for choosing a life of celibacy, and whatever crises and 
challenges he may have to deal with in the course of his journey, living with celibacy is a life-
long training in awareness that I do not have the right to use or exploit any human being or 
indeed any part of God´s creation for my own satisfaction.   Whether handling the tools of the 
monastery with the same reverence as if they were liturgical vessels, or growing in selfless 
love for my sisters,  I am on my way to the same goal as married Christians who are 
discovering the saving, liberating power of sex in the measure that they find their interest, 
attentiveness and commitment to the larger human community nourished and strengthened 
through their relationship with each other.  The celibacy of the monks, like marital love, helps 
us to recognise that everything outside ourselves, every person, all of creation, is to be 
handled with care, with infinite respect, because God is in it.   The relationships of a 
Benedictine, whether monk or oblate, will be formed by the practice of this awareness.  
 
Forgiveness and Reconciliation 
 
Benedict knows well the limitations of human nature that prevent us from living relationships 
in consonance with the plan of the Creator.  Every day in every community there will be 
minor or even major emotional and verbal injuries.  One of the “Tools for Good Works” is “If 
you have a dispute with someone, make peace with him before the sun goes down.” (RB 4, 72)   
Do not let annoyance or anger become chronic.  There are conflicts that need to be dealt with 
in private, or that require therapeutic treatment by wise and experienced elders.  But Benedict 
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teaches us one important daily ritual that will keep the need to ask for forgiveness and to give 
it in the foreground of community awareness:  every day at the end of Lauds and the end of 
Vespers, the Abbot prays the Lord´s Prayer out loud, “because thorns of contention are likely 
to spring up (in the community during the day).  Thus warned by the pledge they make to one 
another in the very words of this prayer: Forgive us as we forgive ( Matt 6,12) they may 
cleanse themselves of this kind of vice.” (RB 13, 12-13).  Monks should be experts in making 
up after the hurts and contentions of daily life, and the Abbot and the Elders should have a 
store of wisdom for dealing with the fears, the anger, and the threats of divisions and splits 
that have wrecked many communities.  Our way of life should bear fruit in men and women 
who are learning to be peacemakers in the spirit of the Beatitudes.      
 
Hospitality as practised by the community is a powerful means to overcoming the barriers in 
ourselves that separate us from strangers and make us unwilling to open up and be welcoming 
to what is foreign to us.  Scripture passages telling stories of God or his messenger visiting 
someone in the guise of a stranger, culminating in Jesus word in Mt. 25.35:  I was a stranger 
and you took me in, underlie St. Benedict´s sentences about receiving guests:  When guests or 
strangers arrive, they should never find the monastery door unattended.  The porter should 
always be there and welcome them, poor or rich, with a blessing.  All guests are to be 
welcomed as Christ… the superior may break his fast for the sake of a guest…the abbot shall 
wash the hands of the guests, with the whole community he shall wash their feet… great care 
and concern are to be shown in receiving poor people and pilgrims, because in them more 
particularly Christ is received; our very awe of the rich guarantees them special respect  (RB 
53). A mature monastic community will be open not just to receiving guests with kindness 
and respect; it´s members will understand that hospitality is an ongoing project of the whole 
community.  It will be marked by the quality of philoxenia that makes a community aware of 
the human and spiritual riches that are in the world outside of its own walls, waiting to be 
discovered through encounter and dialogue, with a view to cooperating with all good people 
in the service of God and Creation.   This stranger, outsider, is to be welcomed with profound 
reverence, and drawn into prayer with those who receive him.  This is not in order to convert 
him to our religious way of thinking, but to enter with him into the presence of God as an 
expression that our opening to him is our opening to God.  The divine law, however, is read to 
the guest for his instruction. (RB 53,9).  The encounter with the stranger is an opportunity to 
tell him who we are as well as to listen to him.  John R. Sachs (p. 49 of the book already 
quoted):  Richard Gula, a catholic moral theologian, has suggested that “hospitality” conveys 
the sense of agape, (the selfless, disinterested, and above all dispassionate charity which 
Christians are supposed to have for others).  The heart of hospitality is being caught up in the 
feelings and needs of others as a way of getting less caught up with myself, in order to be 
open to God and to be in communication with Him. 
 
It is not too much to say that the whole of the Rule of St. Benedict is about relationships.  But 
he is talking about something different from the bonds that unite families, friends, football 
fans, members of secret societies.  The relationships of the monk are in the context of the 
relationship to Christ, to whom no-one is to be preferred, and in the context of the communal 
relationship to him, who is leading us all as a community, pariter, to the goal of eternal life. 
These living relationships of individuals to each other to the community and to Christ, and to 
all humanity, is what gives the Christian communion its unique focus.  In our lives together 
we are straining patiently to get to a world view that is focussed on Christ.  Simply being this 
kind of community would be the basis of the contribution of the Benedictine family to the 
global process of becoming a family embracing the whole world.    
  
We all want to be communities that are helping its members to grow to full maturity as human 
beings and as Christians, and to be constructive workers in the building up of the New 
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Creation.  We fail so often, because we do not know our own sources well enough.  We are 
not steeped enough in the Bible, we do not get to integrating the full picture revealed to us by 
God into our own view of the world.  We want to grow to maturity, but we would like to it to 
be as pleasant and painless as possible.  The way that the Rule shows us to becoming the kind 
of human that the world needs to day, is not an easy one.  But Benedict has unforgettably 
encouraging words for us too, right at the beginning.  As we toil away learning to manage our 
anger, our obstinacy, our narcissism or whatever, we are to keep the words of the Prologue 
before our eyes:  Do not be daunted immediately by fear and run away from the road that 
leads to salvation. It is bound to be narrow at the outset. But as we progress in his way of life 
and in faith, we shall run on the path of God's commandments, our hearts overflowing with 
the inexpressible delight of love. Never swerving from his instructions, then, but faithfully 
observing his teaching in the monastery until death, we shall through patience share 
in the sufferings of Christ that we may deserve also to share in his kingdom.  (Prologue, 48-
50)  
 
What is this saying for Oblates? 
 
Firstly, going back to the beginning of this talk and the question about the potential of the 
Benedictine Order to play an active part in what we have come to call for want of a better 
abbreviation the Conciliar Process:  I believe that the Rule of St. Benedict and the whole 
monastic tradition represents an anthropology and a concrete way of life that is capable of 
getting individuals, communities, and the whole of humanity into the right direction for 
contributing to that global enterprise. It is not just leading us to our own sanctification in an 
intimate relationship with God, but is transforming us into the sort of people who can 
contribute to the new Creation promised by Christ. We need to recognise it more clearly 
ourselves, to equip ourselves for the journey, and to pay the price that it costs.  And it has to 
engage all of us, monks, nuns, sisters and oblates, in mutual recognition and cooperation.   
 
The Community of S. Egidio here in Rome is an example of a Christian communion that is, 
through following its contemplative/active/worldly vocation, demonstrating how a Christian 
community can contribute very concretely, as a community, to peace in the world, social 
justice locally, and love and respect for Creation.  When they receive us as guests, they are 
always eager to tell us how they learned from St. Benedict.  Maybe it is time now for us to 
learn from them – and maybe our Oblate branch can learn lessons from them that we who live 
in the monasteries cannot do so well. 
 
 A very important experience for me personally during my years as a Benedictine has been the 
emergence of the CIB, the Communio Internationalis Benedictinarum, the International 
Communion of Benedictine Women.  It would go beyond the scope of this talk to tell that 
story, that started around 1980 and reached a certain goal in 2004, in any detail.  Briefly, what 
happened was, that the womens´ communities living according to the rule of St. Benedict, 
formed themselves into a new, world-wide association.  In a process of and international and 
regional networking and meetings something like this one, a world communion of 
Benedictine women was growing.  In 2004 it was finally established with the name C.I.B., 
Communio Internationalis Benedictinarum. 
 
A year later, the first world Congress of Benedictine Oblates took place.  The life of  
Benedictine Oblates and the nature of their commitment to their monastery are different in 
basic ways from that of a nun or a sister.   Similarly, there were significant differences 
between the status of Oblates in the Benedictine family and that of the Benedictine women. 
What Benedictine nuns and sisters on the one hand and Benedictine Oblates on the other have 
had in common was a striking development towards the end of the 20th century in their 
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relationship to the Benedictine Confederation, made possible by developments within their 
own group.  I do not know what route of development may be emerging for the Oblate part of 
the family.  But I do sense that the three groups of our Benedictine family are growing closer 
together, and that this could be of great advantage to all of us -  to the Oblates themselves, to 
the monasteries around which they grew, and indeed to the world family of Benedictines, 
embracing lay people and professed religious, men, women,  families and singles, each with 
their own structure.   Is that where the Spirit is leading us?  Is that the future of the Order of 
St. Benedict – an essential factor in the Benedictine response to the religious challenges of our 
time?   
 
So:  Where are the Oblates going?   
After Basle and Graz, the third European Congress took place at Sibiu in Rumania in 2007. 
I do not know when or where the next one will be.  When I was at Graz in 1997, Orthodox 
monks and nuns and lay people recognisably associated and working along with them, were a 
visible presence.  Wherever and whenever it is, Are we going to be there??  More important, 
what can we in the whole Benedictine family do to become more of a visible light on the 
world stage, witnessing to something that we are committed with our whole lives, and that is 
giving us a hope that we want passionately to share? 
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