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INTRODUCTION

A Letter to the Reader

From the Prior General, Order of St David

You are holding in your hands a Rule of Life. That is not a common thing.
Most books ask you to read them and move on. A Rule of Life asks
something different. It asks you to read it, and then to live it.

The Rule of St David is the founding document and the living law of this
Order. It was not written to be admired or studied at a distance. It was
written to be practised, day after day, in the ordinary conditions of life in
the world. Every article, every provision, every requirement it contains exists
for one purpose: to create the conditions in which a person can grow in the
love of God and neighbour, and so come, in time, to holiness.

"This book is a companion to that Rule. It exists to help you understand what
the Rule is asking, why it asks it, and how to go about doing it. It does not
replace the Rule, and it does not soften it. It opens it. Each chapter takes
one of the practices or commitments of the Rule and explores it in enough
depth to make it workable in your actual life, wherever that life is lived.

What a Rule of Life is for

A Rule of Life is not a list of religious obligations. It is a framework for the
whole of existence. When St Benedict wrote his Rule in the sixth century,
he called it a school of the Lord’s service. Not a programme, not a syllabus,
but a school: a place where the whole person is formed, over time, in the art
of living toward God. When St David gathered his monks at Menevia, he
was doing the same thing by another name. He was creating a pattern of life
in which prayer, work, simplicity, and community held each other in
balance, and in which the ordinary became the path to the extraordinary.

What both men understood is something that runs counter to the instincts
of every age, including ours: that freedom is not the absence of structure but
its fruit. The person who prays at fixed hours is not constrained by the clock;
they are freed from the tyranny of mood and distraction. The person who
fasts regularly is not deprived; they are gradually freed from the power that
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appetite exercises over their choices. The person who lives simply is not
impoverished; they are freed from the anxiety that accumulates around
things. A Rule of Life is an instrument of freedom, and the discipline it
requires is the price of that freedom.

"This is worth saying clearly at the outset, because the word rule can suggest
something burdensome. The Rule of St David itself addresses this directly
in its conclusion: it has been given not as a burden but as a gift, a path marked
out by those who have walked before us toward the City of God. That s the
spirit in which it should be read, and the spirit in which this book has been
written.

| “This Rule of Life, complementary to the Rule of St Benedict,

| adapts the ancient wisdom of Celtic and Benedictine monasticism

| for those living dispersed in the world. It is not a burden but a
guide; not a constraint but a pathway to freedom in Christ.”

Prologue, the Rule of St David
The heart of the Rule

The Rule of St David is built around a single sentence. It appears in the
Prologue, it runs as an undercurrent through all nine chapters, and it
reappears in the Conclusion like a refrain. The sentence was spoken by
David himself on the day before he died, and it was addressed to the monks
who had gathered around him:

| “Be joyful, keep the faith, and do the little things that you have
heard and seen me do.”

St David of Wales, quoted in the Prologue of the Rule

These three instructions are the interpretive key to everything the Rule
contains. They are not pious sentiment; they are a complete spiritual
programme.

Be joytul. The Rule requires asceticism, self-discipline, fasting, and
simplicity. It also requires joy. Not the shallow cheerfulness that ignores
difficulty, but the deep joy that comes from knowing that God is good and
that his purposes cannot be thwarted. Joy is not an emotional state that some
people happen to have. It is a practice, cultivated by gratitude and sustained



by hope. The Rule returns to it repeatedly because without it every other
practice becomes a performance, and performance is not holiness.

Keep the faith. The Rule is explicit about its doctrinal and sacramental
foundations. It names the Eucharist as the source and summit of the Order’s
life. It requires confession, prayer, spiritual direction, and fidelity to the
Church. Keeping the faith means remaining rooted in what has been
received rather than chasing novelty, and it means persevering when
perseverance is costly. The vow the Rule calls Rootedness is the structural
expression of this instruction. You stay. When it is hard, you stay. When it
is dry, you stay. You keep the faith.

Do the little things. This is the instruction that defines the Order’s charism
and gives it its name. The Rule calls this fidelity in small things, and it
describes it as the essence of Davidic spirituality. Holiness is not found
primarily in extraordinary acts. It is found in the faithful performance of
ordinary duties, each one offered to God with love and attention. This is a
demanding teaching, because ordinary duties are unspectacular and easily
taken for granted. The Rule insists that this is precisely where God is met.

The structure of the Rule

The Rule is arranged in five parts, covering nine chapters and thirty-six
articles. It begins with the nature and identity of the Order and moves
through the spiritual life, the three vows, the ascetic tradition, life in
dispersed community, hospitality and service, and finally formation and
profession. It concludes with provisions for the interpretation and
amendment of the Rule itself.

The spiritual life, addressed in Part T'wo, is the core of the Rule. Articles six
through ten lay out with care and specificity what the Order expects of its
members in prayer: the Liturgy of the Hours, mental prayer and lectio
divina, the Holy Eucharist, and Marian devotion. These are not optional
enrichments. They are the non-negotiable practices around which
everything else is arranged. The Rule is generous about circumstances and
dispensations, but it is clear that the spiritual life cannot be contracted
without remainder. Something genuine has to be given. One hour of daily
prayer is the minimum; the spirit of the Rule invites far more.

The three vows, Rootedness, Wholehearted Devotion, and Faithful Service,
occupy Part Two Chapter Four and are explored in detail across Articles
eleven through fifteen. They are the Benedictine vows of stability,
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conversion of life, and obedience, expressed through the lens of Davidic
spirituality and adapted for members who live in the world rather than in a
monastery. The chapters in this book devoted to these vows examine each
one carefully, because they are the formal commitment that distinguishes a
member of the Order from a person who simply admires its charism.

The ascetic tradition addressed in Articles sixteen through twenty is perhaps
the aspect of the Rule most foreign to contemporary assumptions. Fasting,
simplicity, manual labour, silence and solitude: these are the disciplines by
which the body and its appetites are gradually ordered toward God rather
than away from him. The Rule does not require St David’s austerity,
drinking only water and eating bread with salt and herbs. It requires a
genuine spirit of asceticism adapted to modern life. The chapters on fasting,
simplicity, and silence in this book are intended to make that spirit concrete
and workable.

How to use this book

Each chapter of this book corresponds to a practice, a commitment, or a
dimension of life addressed in the Rule. The chapters are arranged in the
order that makes most sense for someone coming to the Rule for the first
time: foundations first, then daily prayer, then the sacramental life, then the
outward expression of the consecrated life in work, hospitality, and service.
The Celtic inheritance, which provides the Rule with its deepest spiritual
colouring, is treated last because it functions best as a horizon rather than
an introduction.

You do not need to read the chapters in sequence. If you are already familiar
with the Liturgy of the Hours but have never encountered the practice of
lectio divina, begin there. If the chapter on the three vows feels most urgent
because you are approaching your own profession, begin there. The book is
designed to be a companion over time, not a course to be completed.

At the end of each chapter there are reflection questions. These are for use
in prayer and, if possible, in conversation with a spiritual director. They are
not comprehension questions. They are designed to help you bring the
practice just described into honest contact with where you actually are,
rather than where you think you ought to be. The difference between those
two things is often where the most important work happens.

Read the Rule itself alongside these chapters. The text is short enough to be
read in a single sitting, and familiar enough, after one or two readings, to be
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carried in the memory. The Rule is the authority; this book is only the
explanation. Where the two seem to be in tension, trust the Rule.

A word about where you are

If you are reading this as a postulant or a novice, you are at the beginning of
a journey that will take years. That is not a warning; it is a promise. The
practices described in this book do not yield their fruit quickly. They are
like planting trees rather than cutting flowers. The Liturgy of the Hours,
prayed faithfully over months, begins to change how a person inhabits time.
Lectio divina, practised slowly over years, begins to change how a person
reads the whole of their experience. The examen, brought to the close of
each day without exception, begins to create a kind of transparency in the
soul that makes honesty with God and oneself progressively easier. None of
this happens fast. All of it is worth it.

If you are reading this as someone discerning whether this vocation is yours,
the most honest thing that can be said is this: do not decide based on the
ideal. Decide based on the actual. The Rule will ask of you a daily hour of
prayer, regular fasting, simplicity of life, fidelity to the sacraments, and the
slow discipline of the vows. It will ask these things on the days when you feel
drawn to God and on the days when you do not. It will ask them in the
seasons of consolation and in the seasons of dryness. The question is not
whether you find all of this appealing in principle. The question is whether
this is the path to which God is calling you, and whether you are willing to
walk it.

The Order exists to support you in that walking. No one undertakes this
Rule alone. The dispersed community, the regional gatherings, the spiritual
director, the common prayer: these are not incidental features of the Order’s
life but essential ones. They are the way in which St David’s insistence on
faithful community finds its form in a dispersed institute. The chapters on
community and spiritual direction in this book address these supports in
detail. Use them.

| “Brothers and sisters in St David, this Rule bas been given to
you not as a burden but as a gift, a path marked out by those who
bave walked before you toward the City of God.”

Conclusion, the Rule of St David
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The Rule of St David ends with a prayer. It asks that members might be
joyful in faith, steadfast in hope, and faithful in the little things of daily life.
It asks that they might drink deeply from the well of grace, labour faithfully
in the vineyard, and at the last come to that blessed rest where, with David
and all the saints, they will praise God for ever.

That prayer is the truest description of what this book is for. Not
competence in spiritual technique. Not mastery of the tradition. Joy,
steadfastness, and faithfulness in little things. If these chapters help you
toward any one of those three, they will have done their work.

Begin.

Felix Gibbins OSD

Prior General, Order of St David
Feast of St David, 1 March 2026
King’s Lynn, Norfolk
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Be Joyful

Byddwch Lawen
Foy as the ground of the Christian life in the Davidic tradition

The First Word

Picture the scene. It is the evening of the first of March, in the year 589, on
the western tip of Wales. The monastery of Menevia — the community that
St David has built and led and prayed in for decades — is full of people who
love him. He is dying. He knows it. And so do they.

He has spent his last days in prayer and preaching, saying his goodbyes.
Now, on this final evening, he addresses the monks who have shaped their
whole lives around his teaching. They are waiting for his last words. They
know they will carry them for the rest of their lives.

And the first word he speaks is this: be joyful.
Not "be holy." Not "pray harder." Not "remember the Rule." Joy.

It would be easy to pass over this quickly, to treat it as a pleasant opener
before the real instructions begin. But David was not a man who wasted
words. He was a man who had spent his entire adult life ordering every hour,
every meal, every act of labour and prayer toward what truly mattered.
When he opened his final address with joy, he was not making small talk.
He was telling his community something about the nature of the God they
had all given their lives to serve.

Joy, for David, was not a reward for a life well lived. It was the foundation
of it. It was not what you arrived at after enough prayer and fasting. It was
the air you breathed while doing the praying and the fasting. It was where
you began.

This essay is an attempt to understand what he meant, and why it matters so
much — not just for sixth-century monks on the Pembrokeshire coast, but
for anyone trying to live a faithful life today.

The Paradox of Austere Gladness
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There is something that needs to be said honestly at the start. The
monastery at Menevia was not a comfortable place.

David and his monks drank only water. They ate bread with salt and herbs.
They owned nothing — not even, by the customs of the community, the
books they read. They pulled their own plough without draught animals.
They stood in cold river water to pray. David himself was known by the
Welsh name Dewi Ddyfrwr — David the Waterman — because of the
rigour of his ascetic practice.

And yet every account we have of Menevia speaks of joy. Not cheerful
tolerance of a difficult situation. Not the forced smile of people who have
been told they ought to be happy. Real, evident, contagious gladness. People
came from across the Celtic world to be part of it.

How? How do you build a joyful community out of cold water and bread
and salt?

The Desert Fathers — the men and women who fled to the Egyptian and
Syrian deserts in the third and fourth centuries to seek God in radical
simplicity, and whose writings formed much of David's own spiritual
inheritance — had been wrestling with this same question for generations.
Their answer was consistent, even if it ran against every instinct.

| "If you want to have joy, do not be troubled about
anything."

— Abba Poemen

That sounds, at first, like advice to be shallow — to stop taking things
seriously, to pretend the difficulties away. But that is not what Abba Poemen
meant. He had lived in the desert for decades. He knew what suffering was.
What he was pointing to was something harder and stranger: the discovery
that anxiety is not the same as seriousness, that worry does not make you
more present to what matters, and that the person who has genuinely placed
their trust in God is freed from a very particular kind of internal noise.

When there is less competing for the heart's attention — fewer possessions
to manage, fewer ambitions to pursue, fewer performances to maintain —
something clears. And in that clearing, God is found more readily. The
simplicity that looks like poverty from the outside turns out to feel, from the
inside, like a kind of spaciousness.
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This is what St Augustine was pointing to when he wrote those famous
words near the beginning of his Confessions:

| "You have made us for yourself, O Lord, and our heart is
‘ restless until it rests in thee."

— Augustine of Hippo, Confessions, Book I

The restlessness Augustine describes is what you feel when you have not yet
found your home. Joy is what the restlessness becomes when you finally do.
It is the particular quality of gladness that belongs to someone who has
stopped searching and started arriving. Menevia was joyful because the men
who lived there had found what they were looking for. The austerity did not
produce the joy directly, but it cleared away the things that had been getting
in the way of it.

The Joy of a World Full of God

There is another source of joy running through the Celtic tradition that is
worth pausing over, because it is one of the most distinctive and beautiful
things that tradition has to offer.

The Celtic saints saw creation differently from many of their
contemporaries. The world was not, for them, a vale of tears to be endured
until heaven arrived. It was luminous. Every creature, every landscape, every
shift of light and weather was, in some sense, transparent to the God who
had made it. A bird singing on a branch was not just a bird. It was a word in
the divine language — a small, particular disclosure of the One who had
breathed the world into being and still held it in existence moment by
moment.

This produced a particular quality of joy in the Celtic saints: the joy of
people who find everything interesting, because everything points
somewhere. The ancient prayers collected in the Carmina Gadelica — a vast
treasury of blessing-prayers from the Gaelic tradition — bless the fire and
the water, the morning light and the evening darkness, the milk and the
harvest and the journey. They treat every ordinary thing as an occasion for
delight and gratitude.

And they had a name for the places where this transparency was most
intense: thin places. The Irish called them caol dit — places where the
distance between this world and the next seemed worn almost through,
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where heaven and earth pressed close together and the membrane between

them felt gossamer-thin. A particular hillside. A certain stretch of coast. A
chapel that had held centuries of prayer. The threshold of a deathbed.

David's monastery sat on one of the most dramatically beautiful pieces of
land in Britain — a sheltered valley at the far western edge of
Pembrokeshire, minutes from the open Atlantic. His monks prayed against
a backdrop of sea and sky and wind that would have made the question
"where is God?" seem almost unnecessary. He was everywhere. He was
obvious. The world was full of him.

St Patrick's Breastplate — that great ancient prayer of the Celtic tradition
— begins with an act of attention to the created world that is itself a form of

joy:

| "I arise today through the strength of heaven: light of sun,
| radiance of moon, splendour of fire, speed of lightning,
| swiftness of wind, depth of sea, stability of earth, firmness
‘ of rock."”

— St Patrick's Breastplate

Notice what is happening here. The person praying is not asking for these
things. They are noticing them — acknowledging them, naming them,
receiving them as gifts. This is gratitude in action, and gratitude and joy are,
in the end, the same thing seen from different angles. You cannot be
genuinely, attentively grateful and simultaneously joyless. The attentiveness
itself is a form of delight.

This matters enormously for anyone trying to live a Davidic spirituality in
the modern world. You do not need to travel to Pembrokeshire. The thin
places are everywhere once you have learned to look. The quality of
morning light through a kitchen window. The silence that settles over a
garden in early summer. The face of someone you love. These are not
distractions from God. They are small disclosures of him, and the person
who has learned to receive them as such has found a source of joy that is
available every single day, in almost every single set of circumstances.

When Joy is Hard

We need to be honest here. Not everyone feels joyful, and a spirituality that
pretends otherwise is not worth very much.
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Grief is real. Illness is real. Depression is real. The experience of spiritual
dryness — where prayer feels like speaking into an empty room and the
whole of the faith seems to have become remote and mechanical — is
something that serious believers in every tradition have always known. St
John of the Cross called it the dark night of the soul. Ignatius of Loyola
called it desolation. The Desert Fathers called it acedia — a kind of deadness
of spirit that settled over the monk in the middle of the day like a grey fog.

What does "be joyful" mean to someone in the middle of that?

The first thing to say is that the Christian tradition has never confused joy
with happiness. They are related but they are not the same. Happiness is a
feeling — pleasant, welcome, not to be taken for granted, and subject to the
weather of circumstances. Joy is something deeper and more durable. St
Thomas Aquinas described it as the resting of the will in a present good. It
is less about what you feel and more about where you are oriented. It is a
choice, made at the level of what you most deeply want, to remain turned
toward God even when God feels absent.

The person in desolation who continues to pray — not because it feels good,
not because anything seems to be happening, but simply because they have
decided that God is worth showing up for — is practicing joy in its most
demanding and most admirable form. They are keeping the will pointed in
the right direction when every feeling is pulling it elsewhere.

St Thérése of Lisieux, the nineteenth-century French Carmelite whose
"Little Way" has so much in common with the spirituality of St David, spent
the last eighteen months of her life in a spiritual darkness she described as
almost total. She could not feel the faith she professed. She could not sense
the God she had given her life to. She kept going anyway. "I believe I have
made more acts of faith in this past year," she wrote, "than all through my
whole life."

Thomas Merton, the American Trappist monk whose writing has
introduced so many people to the contemplative tradition, put it this way:

"The only true joy on earth is to escape from the prison of
our own false self, and enter by love into union with the
Life Who dwells and sings within the essence of every
creature and in the core of our own souls.”

— Thomas Merton, New Seeds of Contemnplation
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The false self Merton describes is the self that is anxious about its own
performance, preoccupied with its own reputation, and dependent on
circumstances going well before it will allow itself to be glad. Joy, for
Merton, is what is found on the other side of releasing that self. It is not
easy. It often takes years. But it is available, and it is what the tradition is
pointing to when it insists that the Christian life is, at its deepest level, a life
of joy.

St John Henry Newman, writing from his own experience of a long and
sometimes painfully uncertain faith journey, offered a quieter version of the
same consolation:

"God has created me to do him some definite service. He
bas committed some work to me which he has not
committed to another... therefore I will trust him."

— Jobhn Henry Newman, Meditations and Devotions

There is joy in that trust. Not the joy of knowing how things will turn out.
Not the joy of feeling certain. The quiet joy of a person who has decided
that they are in the right hands, whatever happens next.

Joy as Something the World Can See

David's last words were not spoken in private. They were addressed to a
community, and through that community they have been addressed, across
fifteen centuries, to everyone who has read them since. Joy, in the Davidic
tradition, was never purely personal. It was inherently outward-facing.

Think about what it is like to spend time with a person who is genuinely,
deeply glad. Not someone performing happiness. Not someone who denies
that anything is wrong. But someone who has found, at the centre of their
life, something that holds — something that does not depend on everything
going well, something that persists through difficulty and surfaces even in
hard conversations as a kind of underlying warmth and groundedness. Such
people are remarkable. They stand out. You notice them.

In a world saturated with anxiety, cynicism, and the particular exhaustion of
people who have tried to find meaning in the wrong places and come up
empty, a joyful person is asking an implicit question. What do you know
that we do not? Where does that come from?



St Peter, in his first letter, writes:

"Always be ready to make your defence to anyone who
demands from you an account of the hope that is in you."

— 1 Peter 3:15, NRSV

The hope Peter is talking about is not a vague optimism about how things
might improve. It is the settled, specific hope of someone who knows what
they are living toward and why it matters. And that hope shows. It shows in
how people carry themselves, in the quality of their attention, in their
capacity to be present to suffering without being destroyed by it, in their
readiness to give away time and energy and kindness without keeping score.

The Rule of St David describes the members of the Order as hidden leaven
— present in the world without announcement, working by proximity and
contact rather than by display. Joy is perhaps the most powerful thing that
leaven can carry. It is the quality that makes people wonder. It is the Order's
most basic, most natural, and most available form of witness.

You do not need to say anything about your faith to communicate it. You
need, primarily, to be genuinely glad — glad in a way that is honest, that
does not pretend difficulties away, but that rests on something solid enough
to hold even when the ground shakes. That gladness is its own argument.

How Joy is Cultivated

Joy cannot be manufactured by effort, and it cannot be forced by willpower.
But it can be cultivated. The tradition offers some very practical guidance.

The first and most reliable practice is gratitude. Not gratitude as a feeling
— waiting until you feel thankful before you express thanks — but gratitude
as a daily discipline, a deliberate act of attention that you perform whether
you feel like it or not. The Rule of St David includes the daily examen as a
required practice: a few minutes at the end of each day to review what has
happened in the light of God's presence. The examen always begins with
gratitude. Before looking at what went wrong, you count what went right.
Not because the difficulties do not matter, but because the human mind has
a strong natural tendency to register problems more loudly than gifts, and
gratitude is the corrective.
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Over time — and this is the consistent report of people who have practised
it — the habit of daily gratitude changes how you see. You begin to notice
beauty you had been walking past. You find yourself surprised, regularly, by
how much is being given to you that you did not earn and did not arrange.
That surprise is the beginning of joy.

The second practice is attentiveness to the created world — which the Celtic
tradition would recognise immediately as a spiritual discipline in its own
right. Going outside and actually looking. Noticing the quality of light on a
particular afternoon. Pausing to listen to birdsong instead of checking your
phone. Eating a meal slowly enough to taste it. These are not trivial acts.
They are acts of reception — of allowing the world to give you what it is
already trying to give you. The person who has learned this kind of
attentiveness finds that joy is almost always available somewhere nearby, if
they are willing to be still long enough to notice it.

The third practice is praying the Psalms. The Psalter contains every human
emotion — grief, rage, despair, longing, confusion, wonder, delight. But it
moves, over and over, through those emotions toward praise. Even Psalm
22, which begins with the cry of desolation that Jesus himself spoke from
the Cross — "My God, my God, why have you forsaken me?" — ends in
praise. The Psalms are a school of joy not because they pretend that
everything is fine, but because they model the movement from wherever you
actually are toward the God who holds all of it.

Praying the Liturgy of the Hours — even the minimal commitment of
Lauds in the morning and Vespers in the evening — means making this
movement every single day. Whatever the morning brings, you begin it by
praising. Whatever the evening holds, you end it by giving thanks. Over
years, this shapes the soul in ways that are difficult to describe but
unmistakable in their effects.

The fourth practice is the simplest and perhaps the most important: the
company of joyful people. The Rule places members in a community
because joy, like every other virtue, is contagious. The dispersed community
of the Order — in its gatherings, its shared prayer, its conversations and its
fellowship — is itself a school of gladness. You cannot sustain Davidic joy in
isolation. You need people who are walking the same path, and whose
gladness can shore up yours when yours falters.

The Last Gift
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Return, at the end, to Menevia. David is dying. The monastery is full of
people who love him. He has given them everything he had — his time, his
energy, his prayers, his tears, his discipline, his long example of a life that
refused to be small or frightened or mean. And now he gives them one final
thing.

He gives them joy.

Not as an instruction. As a testimony. Be joyful — because I have been
joytul, and I tell you from the inside of that experience that it is the only way
to live. Be joyful because God is good and his goodness does not depend on
your circumstances. Be joyful because the world is full of his presence if you
have eyes to see it. Be joyful because the path we are walking leads
somewhere, and the somewhere it leads to is worth all the difficulty of the
walking.

David died well. His death, in every account we have of it, was peaceful and
luminous. The monastery was said to be full of angels. Christ himself was
said to be present. The man who had said "be joyful" died in joy. And in
doing so he gave his monks and everyone who has come after them the most
compelling possible argument for the possibility of what he was promising.

"This is a promise available to anyone who is willing to take it up. You do not
need to be a monk. You do not need to move to Wales. You do not need to
drink only water or pull your own plough. You need to begin, in whatever
circumstances you are in right now, to practise gratitude, to pay attention,
to stay in the company of people who believe the same things, and to show
up for prayer even when it is dry.

You need, in other words, to begin. And the beginning of the Davidic
spiritual life is always the same word.

Byddwch lawen.
Be joyful.
FOR PRAYER AND CONVERSATION

"The questions below are not comprehension questions. They are invitations
to bring what you have just read into honest contact with where you actually
are. They can be used in personal prayer, in conversation with a spiritual
director, or in a small group gathering
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1. When you hear the word "joyful," what comes to mind first?
Is it a feeling you associate with your faith life, or something that
feels distant from it? What do you think stands between you and
the joy David is describing?

2. Think of someone you know — or have known — who seemed
to carry genuine, deep joy. What was it like to be around them?
What do you think its source was?

3. The Celtic tradition speaks of "thin places" — moments or
locations where God's presence seems particularly close. Have
you experienced anything like this? What was the ordinary thing
or place through which it came?

4. Have you ever had a period of spiritual dryness, when prayer
felt empty or God felt absent? Looking back, what helped you
hold on? What would you say to yourself in that season now?

5. David says "be joyful" as his first word to people he loves, on
the day before his death. If you were to speak from that same
place — setting aside what you thought you ought to say, and
saying only what you most deeply know to be true — what would
your first word be?

Byddwch lawen.

Be joyful.
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Keep the Faith

Cadweh y Ffydd

Fidelity, perseverance, and the guarding of what has been received

More Than a Feeling
David's second word is easy to mishear.

"Keep the faith" can sound like a gentle encouragement to stay positive —
the kind of thing someone says at a funeral when they cannot think of
anything better. Or it can sound like a warning: hold the correct beliefs, do
not waver, do not doubt. Neither of those is what David meant, and neither
is particularly useful to someone trying to live a real, complicated,
sometimes exhausting life of faith in the modern world.

The Welsh is more precise, and more demanding. Cadwch y ffydd. The
verb cadw does not just mean to believe or to feel. It means to keep, to guard,
to preserve — the way a shepherd keeps a flock through a long winter, or a
lighthouse keeper keeps the light burning through a storm, or a parent keeps
watch over a sleeping child. It implies effort. It implies attention. It implies
the possibility of loss.

You do not keep something that cannot be lost. David's instruction carries
within it an honest acknowledgement: the faith can be lost. Not through
dramatic apostasy, not necessarily through any great crisis, but through the
slow, quiet erosion that happens when we stop tending to it. When the
practices drift. When the community thins out. When we begin to rely on
the feeling of faith rather than its substance, and then find one morning that
the feeling has gone, and discover that we have nothing underneath it to
hold on to.

"This essay is about what it means to keep faith in that full, active, watchful
sense — not as an emotional state to be sustained, but as a relationship to be
tended, a fire to be kept burning, a living thing that requires regular and
genuine attention if it is to survive.

A Man Who Kept Faith at Personal Cost
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The most dramatic public moment of David's life gives us the clearest
picture of what keeping faith actually looked like for him.

Around the year 550, a synod was convened at a place called Brefi, in the
hills of what is now Ceredigion. The gathering had been called to address a
heresy that had been spreading through the Celtic Church — a teaching
known as Pelagianism, which held that human beings could, through
sufficient effort and determination, achieve holiness without needing God's
grace. They could, in effect, save themselves.

It was an attractive idea. It still is. The version we encounter today sounds
less theological and more like self-help: if you develop the right habits,
practise the right disciplines, maintain the right mindset, you can become
the person you want to be. The spiritual life, in this telling, is a human
project to be accomplished through sufficient application.

Speaker after speaker addressed the Synod of Brefi, and no one could make
themselves heard above the crowd. David had not wished to come. He had
to be persuaded, even summoned. He was not a man who sought platforms.
But when he arrived and began to preach, something remarkable happened.
Rhygyfarch, who wrote the oldest account of David's life, tells us that the
ground beneath his feet rose to form a small hill so that the whole assembly
could see and hear him, and a white dove descended from the air and settled
on his shoulder.

The sign was not incidental. The heresy being refuted claimed that holiness
was a human achievement. The dove — the sign of the Holy Spirit — arrived
precisely as David was saying the opposite: that the power to live a holy life
comes not from within us but from the God who gives himself to us. You
cannot keep faith by your own strength. You keep it by remaining open to
the One who is always giving it.

After Brefi, David was recognised as Primate of the Welsh Church. He had
not sought it. He accepted it as he had accepted the summons to the synod
— without enthusiasm for the honour, and with complete seriousness about
what it demanded. Keeping faith, for David, had never been about
maintaining an agreeable private relationship with God while staying out of
difficult situations. It meant showing up when it cost something, saying what
was true when a crowd needed to hear it, and accepting responsibility when
it was placed in your hands.

Stay in Your Cell



The Desert Fathers understood the challenge of keeping faith with
extraordinary precision. They lived in a tradition that was ruthlessly honest
about the forces that work against fidelity, and they developed a practical
wisdom about how to resist them.

The monk Abba Moses — one of the most revered teachers of the Egyptian
desert — gave a piece of advice so simple that it sounds almost absurd until
you sit with it for a while:

"Go and sit in your cell, and your cell will teach you everything."

— Abba Moses, Sayings of the Desert Fathers

The cell in the desert tradition was not just a room. It was a way of life — a
commitment, a vocation, a particular set of practices and relationships and
obligations that together formed the container in which a person could be
changed. The instruction to stay in your cell was an instruction to remain in
your calling, to resist the temptation to seek improvement elsewhere, to stop
treating your current circumstances as an obstacle to the life you would be
able to live if only things were different.

The Desert Fathers noticed something that is just as true today as it was in
fourth-century Egypt: the human mind, when life becomes difficult or dull,
generates an almost endless supply of reasons why the problem is the
situation rather than the self. If I had a better spiritual director. If my parish
were more alive. If my community were more supportive. If [ had more time,
more solitude, more stimulation. The grass is always greener in the next cell,
and the monk who keeps moving from cell to cell in search of better
conditions never stays long enough for the real work of transformation to
begin.

St Benedict knew exactly the type. He described him, in the Rule, with
characteristic dry humour: the gyrovague, the monk who drifts from
monastery to monastery, always a guest, never accountable to anyone,
always moving on before the demands of a real community can settle on
him. "Such men as these," Benedict wrote with unusual sharpness, "are
slaves to their own wills and gross appetites.” The gyrovague is a man who
has never kept faith with anything long enough to be changed by it.

"This is why the Rule of St David names its first vow Rootedness. It is the
promise to stay — not necessarily in a place, but in a community, a set of
practices, a way of life, a relationship with God that is maintained through
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the ordinary round of prayer and service whether it feels rewarding or not.
Rootedness is the structural form of "keep the faith." It is what fidelity looks
like when it is turned into a daily commitment rather than left as a general
aspiration.

The Long Middle

There is a part of the spiritual life that the books about it tend to skip over,
or at least to move through quickly. It is not the beginning, when everything
is new and the sense of God's presence can feel vivid and immediate. It is
not the great crises of faith, which at least have drama and clarity and the
kind of urgency that forces decisions. It is the long middle: the years and
decades when nothing much seems to be happening, when prayer is a
discipline rather than a delight, when the practices feel routine and the
consolations are sparse.

St Ignatius of Loyola, the sixteenth-century founder of the Jesuits, spent
years mapping the territory of the inner life with the precision of a
cartographer. What he produced was a set of practical guidelines for
navigating the experience he called desolation — the spiritual equivalent of
a long grey winter, when the soul feels dry and closed and the presence of
God seems to have withdrawn.

His advice runs directly counter to instinct. When everything in you wants
to change something — to find a new approach, to abandon a practice that
isn't working, to make a significant decision about your spiritual life — hold
still. "In desolation,” Ignatius taught, "never make a change." The
desolation will pass. The decision may not be reversible. The worst thing
you can do in a dry season is to dismantle the very structures that will carry
you through it.

What you do instead, Ignatius said, is intensify the ordinary practices. Pray
a little more, not less. Attend to the small commitments more carefully, not
less. And wait — not passively, but in the active, deliberate posture of
someone who knows that God is present even when he cannot be felt, and
who has decided to behave accordingly.

Evagrius of Pontus, one of the great theorists of the Desert tradition, had a
name for the particular temptation that attacks in the middle of the day —
in the long middle of any sustained commitment. He called it acedia, the
noonday demon. It is a kind of spiritual torpor that makes everything feel
pointless: the prayers feel empty, the obligations feel burdensome, the whole
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enterprise seems vaguely absurd. Its main suggestion is always some version
of: this is not working, you should try something else.

The response the tradition prescribes is not to argue with it. It is simply to
continue. To say the next prayer. T'o show up for the next obligation. To do
the next small thing that needs doing, without waiting for the feeling to
return. This is keeping faith in its most unglamorous and most essential
form.

St Thérese of Lisieux knew this territory intimately. The woman whose
"Little Way" has helped millions of people find God in ordinary life spent
the last eighteen months of her short life in a spiritual darkness she described
as almost total. She could not feel her faith. She could not sense the God
she had consecrated her entire existence to. The heaven she had always been
so certain of seemed, in those months, like a comfortable illusion.

She kept going. Every day, she made the same choices: to pray, to serve, to
love the sisters around her — including the ones she found most difficult —
to perform her small duties with care. "I believe I have made more acts of
faith in this past year," she wrote, "than all through my whole life."

That sentence is worth reading slowly. More acts of faith in one year than
in all the years before. Not because she felt more faith. Because she kept
choosing it when she felt none. The dark night did not break her faith. In
some ways it completed it, stripping away the faith that rested on
consolation and leaving behind something more durable, more honest, and
more genuinely her own.

You Cannot Keep Faith Alone

One of the things that makes modern spiritual life particularly difficult is the
assumption that it is essentially private. Faith, in the contemporary
understanding, is something that happens between the individual and God,
and the community is at best a support and at worst an intrusion. If I can
pray at home, the argument goes, why do I need a community?

David's instruction "keep the faith" was not spoken to an individual. It was
spoken to a community. And both the Celtic tradition and the Benedictine
tradition, from which the Rule of St David draws its life, are emphatically
clear: you cannot keep faith alone. Not over time. Not through difficulty.
Not through the long middle of a life that contains seasons of dryness and
doubt and distraction.
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The Celtic tradition had a specific institution for this: the anam cara, the
soul-friend. The concept comes from the Irish monastic tradition and
carries a weight that the English phrase "spiritual friend" only partially
captures. The anam cara was someone to whom you disclosed the whole of
your life — not the edited version, not the version that made you look
suitably spiritual, but the whole truth of where you actually were. And they,
in return, held what you gave them with the kind of honest, attentive love
that sees clearly and does not look away.

St Brigid of Ireland, one of the great lights of the Celtic Church and a
contemporary of St David, is remembered for saying:

"Anyone without a soul-friend is like a body without a head.”
— St Brigid of Ireland

The image is arresting. A body without a head can still move, can still
perform some functions. But it has no direction, no intelligence, no capacity
to navigate. It stumbles. It cannot find its way. Without someone who knows
us truly and accompanies us faithfully, the spiritual life can similarly stumble:
well-intentioned, capable of certain motions, but lacking the orientation and
the accountability that keeps it honest and on course.

"This is one of the reasons the Rule of St David requires each member to
have a spiritual director. Not as an optional extra for people who like that
sort of thing, but as a structural requirement — something without which
the life described in the Rule cannot properly be lived. A spiritual director
is not the same as a therapist, though good direction has therapeutic effects.
It is not the same as a confessor, though regular confession is part of the life.
It is the specific relationship of an experienced companion who helps you to
see your own life more clearly, to discern where God is at work in it, and to
remain honest with yourself about where you are actually going.

Beyond the individual relationship of direction, the community itself is a
means of keeping faith. The Benedictine tradition calls this mutual
obedience — the practice of remaining accountable to one another, of
accepting fraternal correction, of not being allowed to drift quietly away
from your commitments without someone noticing and caring enough to
say so. This sounds demanding, and it is. But a community that never
challenges its members is not a community that loves them. Love, in the
tradition that David inhabited, was not primarily a feeling of warmth. It was
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the commitment to one another's actual wellbeing, which sometimes means
saying the difficult thing that needs saying.

The author of the letter to the Hebrews understood this with great clarity:

| "Let us consider bow to provoke one another to love and good

| deeds, not neglecting to meet together, as is the habit of some, but
encouraging one another, and all the more as you see the Day
approaching.”

— Hebrews 10:24-25, NRSV

"Provoke" is a strong word. It is not suggesting that we gently remind one
another. It is suggesting that genuine community has an edge to it — that
part of what we owe one another is the willingness to disturb each other's
complacency, to call each other back to the things we have pledged to do, to
refuse to let one another settle for less than the life we said we wanted.

Keeping Faith with More Than Ourselves

There is one further dimension to David's instruction that is easily missed,
and it matters enormously. "Keep the faith" does not mean keep your faith
— your personal, individual set of beliefs and spiritual experiences. It means
keep the faith: the faith once delivered to the saints, the full, embodied,
communal inheritance of Catholic Christianity that has been handed on
from generation to generation since the first disciples.

"This distinction is not pedantic. In an age that places enormous value on the
personal and the authentic, there is a strong temptation to treat faith as
something each person constructs for themselves — assembling the
elements that make sense to them, setting aside those that do not, ending up
with something uniquely their own. The problem with this approach is not
that it is insincere. The problem is that it is fragile. A faith built entirely
from your own experience and preferences has nothing to hold it up when
your experience goes wrong or your preferences change.

The faith that David is asking his monks to keep is larger and older and
sturdier than any individual. It is the faith of the creeds — those great
compact summaries of what Christians believe, hammered out over
centuries of argument and prayer and sometimes blood. It is the faith of the
sacraments, which the Church has been celebrating since the night of the
Last Supper. It is the faith of the Psalms, which David and his monks prayed
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every day, and which had been prayed by God's people for a thousand years
before them. It is the faith of the Desert Fathers, the Celtic saints, the great
theologians, the anonymous millions who have lived and died in the
conviction that God is real and that his love is the most important fact in the
universe.

G. K. Chesterton called tradition "the democracy of the dead” — the refusal
to exclude from the conversation all the people who happened to live before
us. When we keep faith with the tradition we have inherited, we are not
being conservative for the sake of it. We are being humble enough to
recognise that the people who came before us had something to teach us,
and that a faith which has been tested across twenty centuries in every
imaginable circumstance deserves more than our casual dismissal.

This does not mean that the tradition is beyond question or that every
element of it is of equal weight. It means that when something in the
tradition challenges us — when a teaching is demanding, when a practice
feels uncomfortable, when the faith asks something of us that we would
rather not give — the right first response is not to discard it but to sit with
it. To ask what it might be seeing that we cannot yet see. To give it the
benefit of the doubt that we would extend to any teacher whose knowledge
and experience significantly exceeded our own.

Keeping faith with the tradition is also, and this is easy to overlook, one of
the most reliable sources of comfort available. When you stand in a long line
of people who have believed what you believe, who have prayed the prayers
you are praying, who have endured the difficulties you are enduring and
found, on the other side of them, that God was faithful — you are not alone.

You are held. The tradition is not a weight on your back. It is a hand in the
dark.

The Daily Choice

Return once more to the eve of David's death. He is addressing people who
have kept faith for years, some of them for decades. They know what it costs.
They know the long middle, the dry seasons, the moments when the whole
of it seemed remote and the cell seemed very small and the world outside
the monastery seemed very large and very full of easier alternatives. And he
is not congratulating them on having arrived. He is exhorting them to
continue.

Cadwch y ffydd. Keep it. Keep on keeping it. It is not finished yet.
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Faith is not a possession you either have or do not have. It is a relationship
maintained by daily choices — choices that are often small and
unremarkable and made in the absence of any strong feeling. The choice to
pray when prayer feels empty. The choice to attend the gathering when
staying home would be easier. The choice to remain in the community when
it is frustrating. The choice to bring yourself honestly before a spiritual
director rather than managing the relationship to preserve your own dignity.
The choice, every day, to show up.

St Paul, writing to Timothy near the end of his own life, used words that
echo David's with startling precision:

| "I bave fought the good fight, I bave finished the race, I have
kept the faith.”

— 2 Timothy 4:7, NRSV

Two deathbed testimonies, centuries apart, converging on the same
sentence. Paul in a Roman prison. David in his monastery on the edge of
the Atlantic. Both of them looking back over a life of costly, complicated,
sometimes exhilarating and sometimes grinding fidelity, and saying the same
thing: I kept it. It was worth keeping. Keep it yourself.

"This is not heroic language. It is the language of ordinary, daily, stubborn,
unglamorous faithfulness — the kind that does not make good stories
because it consists mostly of showing up one more time and doing the same
thing you did yesterday. The kind that the Desert Fathers practiced in their
cells. The kind that Thérese practised in her darkness. The kind that the
Rule of St David asks of its members, in the structures of prayer and
community and accountability that are its practical expression.

The faith is worth keeping because the God it points toward is worth
keeping faith with. This is the one thing that finally sustains every other
argument for fidelity. Not the force of tradition. Not the support of
community. Not the consolation of the practices, which will sometimes be
present and sometimes will not. God himself — the God who entered
human life in person, who went to the Cross and came back from it, who is
present in the Eucharist and in the silence and in the face of every person
you will encounter today.
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Keep faith with him, and he will keep faith with you. This is the promise
that underlies every instruction in the Rule, and every word that David
spoke at Menevia on the last evening of his long and faithful life.

Cadwch y ffydd.
Keep the faith.

FOR PRAYER AND CONVERSATION

These questions are for use in personal prayer, in conversation with a
spiritual director, or in a community gathering. Take your time with them.
There are no right answers — only honest ones.

1. When you think of "keeping faith," what does that mean to you in
practice — not in principle, but in the actual shape of your days? What
does it look like when you are keeping it well> What does it look like
when you are not?

2. Have you experienced a long season of spiritual dryness — a time
when the practices felt empty and God seemed distant? What did you
do? Looking back, what do you wish you had done?

3. Abba Moses says that if you stay in your cell, it will teach you
everything. Is there a "cell" in your own life — a calling, a community,
a commitment — that you have been tempted to leave before it has
finished teaching you? What would it mean to stay?

4. Do you have an anam cara — a soul-friend who knows the truth of
your inner life and holds it with honesty and love? If not, what stops you
from seeking one? If so, what has that relationship given you that you
could not have found alone?

5. David and Paul both use "keeping faith" as the summary of a whole
life. If you were to look back over your own life of faith so far —
honestly, without either false modesty or self-congratulation — what
has it meant to keep faith? What has it cost> What has it given you?

Cadwch y flydd.

Keep the faith.
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Do the Little Things

Gwnewch y Pethau Bychain
Holiness in the ordinary: the theology of faithful smallness

The Most Radical Word

David has told his monks to be joyful. He has told them to keep the faith.
Now he comes to his third and final instruction, and it is the one that gives
the Order its name, its motto, and — perhaps more than either of the others
— its particular way of seeing the world.

Do the little things.

Not the great things. Not the impressive things. Not the things that will be
noticed or remembered or written into chronicles. The little things.

In the world David inhabited, this was genuinely counter-cultural. The
Celtic world produced saints of spectacular achievement: Patrick, who is said
to have converted an entire island; Columba, who sailed to Iona and founded
a community whose influence spread across half of Europe; Brendan the
Navigator, who set out into the open Atlantic in a currach and, according to
the stories told about him, found islands no one had found before. These
were men of dramatic vision and heroic endurance. Their lives made
extraordinary stories.

David lived among people who admired that kind of sanctity. And on the
day before he died, with everything he had learned distilled into a few final

sentences, he pointed in a completely different direction.
Do the little things.

This is, if you sit with it long enough, one of the most radical things a teacher
can say. It is a refusal of the logic of spiritual ambition. It insists that holiness
is not a matter of scale — that the size of what you do is not the measure of
its worth, and that the ordinary, the daily, the unspectacular and
unremarkable texture of a faithful life is not the waiting room before the real
work begins. It is the real work.

(32]



But David adds something that is just as important as the instruction itself,
and that is easily glossed over: do the little things that you have heard and
seen me do. He is not recommending a general attitude of humble-
mindedness. He is pointing to specific, concrete, daily practices — the actual
round of life at Menevia — and saying: these things, done faithfully, are
enough. They are the path.

Thirty Years in Nazareth

Before we can understand what David meant, we need to go back much
further — back to a village in first-century Galilee, and to thirty years of a
life that no one thought worth recording at the time.

Jesus of Nazareth spent approximately thirty of his thirty-three years in
complete obscurity. He was not preaching. He was not healing. He was not
performing miracles or gathering disciples or doing anything that would
have distinguished him, to any outside observer, from the thousands of other
Jewish craftsmen working in the villages of Galilee. He was making things.
Eating meals. Observing the Sabbath. Growing up. Living the unremarkable
life of a first-century household in a town so undistinguished that, when his
name began to be mentioned in wider circles, the immediate response was:
Nazareth? Can anything good come out of Nazareth?

The Christian faith holds that this man was the Son of God — the Word
through whom everything that exists was made. And he spent thirty years
doing ordinary things.

"This proportion is theologically enormous, and it tends to get overlooked
because the three years of public ministry are so dramatic by comparison.
But think about what the thirty silent years are saying. If the Son of God
found it sufficient to sanctify ordinary life simply by living it faithfully — by
doing the work that was in front of him, by being present to the people
around him, by attending to the small obligations and the daily rhythms of
a human life — then the ordinary is not a lesser mode of existence to be
endured until something more important comes along. It is the primary
arena in which God meets us and in which we can meet him.

St Luke records, at the end of the passage describing those hidden years,
that Jesus "increased in wisdom and in years, and in divine and human
favour." He grew. In Nazareth. Doing ordinary things. This is the
foundation of everything David is pointing to — the divine endorsement,

(33]



built into the very structure of the Incarnation, of the sanctity of small things

faithfully done.

| "And Jesus increased in wisdom and in years, and in divine and
buman favour.”

— Luke 2:52, NRSV
The Desert and the Cell

The Desert Fathers came to the same insight by a different route, and they
expressed it with the particular directness that characterises everything they
said.

Their whole way of life was built around small things. The cell was a single
room. The daily round consisted of prayer, manual work — mostly weaving
baskets from palm leaves — a simple meal, and sleep. There were no
programmes, no plans for spiritual advancement, no technique for achieving
higher states of consciousness. There was the cell, the prayer, the work, and
the day. That was all. And the tradition that emerged from those cells has
fed the spiritual life of the Church for seventeen centuries.

A brother once came to Abba Moses seeking wisdom. He wanted the kind
of teaching that would clarify everything, that would give him a framework
for understanding his life and his calling. Abba Moses looked at him and
gave him this:

"Go and sit in your cell, and your cell will teach you everything."”

— Abba Moses, Sayings of the Desert Fathers

That s a very small instruction. Go. Sit. Wait. The cell will do the teaching.
But notice what Abba Moses is saying underneath the simplicity: everything
you need is already available to you in the place where you are. You do not
need to go somewhere else, learn something more sophisticated, or find a
better arrangement. You need to be present to what is already here.

Abba Macarius, another of the great desert teachers, offered a warning that
sits alongside this:

"Do not desire to be thought of as a person of prayer. Instead,
think of yourself as a person who is not worthy to pray.”

— Abba Macarius
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The desert tradition is deeply suspicious of spiritual ambition — the desire
to be recognised as a holy person, to be known for one's prayer, to have a
reputation for sanctity. This is not false modesty. It is a precise diagnosis of
one of the most insidious temptations in the spiritual life: the moment when
the practice becomes less about God and more about the self-image of the
person doing the practising. The little things are a remedy for this
temptation because they are, almost by definition, unimpressive. No one is
going to admire you for washing the dishes carefully.

Brother Lawrence, the seventeenth-century Carmelite lay brother who
worked in the monastery kitchen for most of his life, discovered that this
apparent limitation was in fact the whole point. His conversations and
letters, collected after his death under the title The Practice of the Presence
of God, describe a man who found God as readily in the clatter of pots and
pans as in the most solemn moments of chapel prayer:

"The time of business does not with me differ from the time of
prayer; and in the noise and clatter of my kitchen, while several
persons ave at the same time calling for different things, I possess
God in as great tranquillity as if I were upon my knees at the
Blessed Sacrament.”

— Brother Lawrence, The Practice of the Presence of God

The kitchen and the chapel are not two different places on the spiritual map.
They are both, if approached with the right quality of attention, places
where God can be found. The little things are not the gap between the
spiritual life and ordinary life. They are the spiritual life, in its most honest
and most available form.

The Specific Things at Menevia

David said: the things that you have heard and seen me do. He was pointing
to actual, nameable practices. It is worth pausing to name them, because the
instruction to "do the little things" can float free of any specific content and
become just another abstraction — a pleasant sentiment without practical
weight.

At Menevia, the little things included morning prayer, said every day
without exception, before the work of the day began. They included the
shared meal, eaten in simplicity and silence. They included manual labour
performed with full physical effort — the monks pulling their own plough,
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carrying their own burdens, doing the hard bodily work of sustaining a
community rather than delegating it to animals or servants. They included
the evening reading and prayer, the slow movement of the community
through Scripture and silence as the day ended. And they included the care
of people.

That last category deserves to be held separately, because it is where the
little things become most concrete and most costly. The Rule of St David
asks members to visit the sick, comfort the grieving, and attend to those
whom society overlooks. These are not dramatic acts. They do not require
specialist training or unusual gifts. They require only the willingness to be
present to another person in their need, and to keep showing up.

Visiting someone who is ill seems like a small thing. For the person being
visited — especially if they have been ill for a long time, especially if the
visits have become less frequent as the months have passed and other
people's lives have moved on — it is not small at all. It is the difference
between feeling forgotten and feeling held. It is the difference between
enduring their illness alone and enduring it in the company of someone who
chose, freely, to be there.

Sitting with the dying is a more demanding version of the same act. Modern
culture is not comfortable with death, and the instinct of most people when
someone they know is dying is to visit less, not more — to wait until things
are clearer, to not know what to say, to be afraid of the weight of the
encounter. The member of the Order who walks through that door anyway,
who sits in silence or reads aloud or simply holds a hand, is doing something
that no medical technology can do: they are bearing witness to the fact that
this person's departure matters, that someone is paying attention, that they
will not make the crossing unaccompanied.

The same quality of attention belongs to the lonely. One of the quiet crises
of our time is the epidemic of loneliness among elderly people, many of
whom go days or weeks without meaningful conversation. A regular visit —
not a perfunctory check, but genuine time spent in genuine presence — is a
little thing. Its effect on a person whose world has grown very small and very
quiet can be very large indeed.

None of this requires grand gestures or special abilities. It requires turning
up. That is the little thing. That is the whole of it.

St Thérese and the Pin
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Thirteen centuries after David spoke his dying words, a young woman in a
Carmelite convent in Normandy arrived at almost exactly the same
discovery through her own experience, and gave it a name that the modern
world has found remarkably accessible.

Thérese Martin entered the Carmelite monastery at Lisieux at fifteen and
died of tuberculosis at twenty-four. In those nine years, she never left the
convent, never performed any visible act of heroism or great sacrifice, never
achieved anything that the world outside the monastery walls would have
thought worth noticing. What she discovered, through her own honest
struggle with her limitations, was the same thing that David had known: that
holiness is not a matter of scale.

She called it the Little Way — the way of spiritual childhood, of small acts
performed with great love, of finding God not in extraordinary penances or
dramatic mystical experiences but in the texture of daily, ordinary, often
irritating community life. Picking up an object dropped by a sister who
irritated her. Smiling at someone she found difficult. Eating whatever was
placed before her without complaint. Staying in her place in choir when she
would rather have been somewhere else.

| "Miss no single opportunity of making some small sacrifice, here
| by a smiling look, there by a kindly word; always doing the
‘ smallest right and doing it all for love.”

— St Thérese of Lisieux, Story of a Soul
And then, in a sentence that rewards very slow reading:

| "I prefer the monotony of obscure sacrifice to all ecstasies. To pick
up a pin for love can convert a soul.”

— St Thérese of Lisieux, Story of a Soul
"To pick up a pin for love can convert a soul.

Not: pick up a pin, which is a trivial act of no consequence. Pick up a pin for
love — meaning, with full consciousness of why love matters and who you
are doing it for. When that intention is present, something real happens,
both in the person performing the act and in the invisible economy of grace
that God operates in ways we cannot trace or measure. The act is small.
What moves through it is not.
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Jean-Pierre de Caussade, the eighteenth-century French Jesuit whose
writing on what he called the sacrament of the present moment has helped
generations of readers find God in daily life, expressed the same conviction
from a different angle:

"The present moment is always full of infinite treasure. It
contains far more than you have the capacity to hold."”

— Jean-Pierre de Caussade, Abandonment to Divine Providence

The present moment. Not a better moment in the future when conditions
are more favourable. Not the retreat you are planning or the prayer life you
intend to develop when things are less busy. This moment, as it actually is,
contains more than you can hold. The little things are the way you receive
what it is offering.

Hidden Leaven

There is one more dimension to the little things that matters especially for
members of the Order of St David, and it concerns the way holiness works
in the world.

Jesus described the kingdom of heaven as yeast mixed into flour. Not as an
army. Not as an announcement. Yeast, working invisibly through contact
and proximity, changing the whole batch from within, detectable only in its
effects and not in its process. This is one of the most precise images in the
Gospels for the kind of spiritual life the Rule of St David describes.

"The kingdom of beaven is like yeast that a woman took and
mixed in with three measures of flour until all of it was
‘ leavened.”

— Matthew 13:33, NRSV

Members of the Order do not wear a distinguishing habit in their daily lives.
They do not carry a label. Their consecration is hidden, known to God and
to those with whom they choose to share it. They go to work, raise families,
care for neighbours, serve their parishes, and live what looks, from the
outside, like an ordinary life. The consecration is not visible. But it is real,
and it is at work.

The person who has learned to do the little things with full attention and
genuine love brings something into every room they enter that the room
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might not otherwise have. A quality of presence. A willingness to give time
without keeping score. A capacity to sit with difficulty without needing to
fix it quickly. An unhurriedness that, in a culture of perpetual urgency,
stands out precisely because it is not trying to stand out.

You cannot manufacture this kind of presence by deciding to have it. It is
the slow product of years of practice — of daily prayer that has shaped how
you see, of the examen that has made you honest about yourself, of the
fasting that has loosened the grip of appetite, of the community that has
rubbed off your sharper edges and taught you something about patience.
The little things, practised faithfully over time, produce a person. And that
person is the Order's most basic and most powerful gift to the world.

Jesus puts it plainly:

| "Let your light shine before others, so that they may see your good
works and give glory to your Father in heaven."”

— Matthew 5:16, NRSV

The light shines through the works — through the actual, concrete, daily
acts of a life lived well. Not through the announcement that you are trying
to live well. Through the works themselves. The little things are the light.

The Whole Life

Gwnewch y pethau bychain. The Welsh deserves to be held in the mouth
for a moment before being translated.

Gwnewch: do, perform, carry out — an active imperative, not a passive
aspiration. This is not "try to be the sort of person who values small things."
Itis: do them. Now. Today.

Y pethau: the things — the specific, particular, nameable things. Not a
general orientation toward humility, but actual acts: the prayer said, the visit
made, the meal shared, the door answered, the dying accompanied, the
grieving remembered weeks after everyone else has moved on.

Bychain: little, small. Not qualifying or minimising, but pointing precisely.
The smallness is the point.

David spoke these words on the day before he died. He had given everything
he had — his whole life, every year of it, to the practices and the community
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and the God he had given himself to. He was not a man of grand projects.
He was a man of faithful dailiness. And looking back over that life from its
final hours, what he saw was not a series of great achievements. He saw a
round of prayer and work and welcome and care, done day after day, season
after season, decade after decade, and offered to God with whatever love he
could manage.

It was enough. More than enough. It made Menevia what it was: a place of
holiness and healing and genuine joy that drew people from across the Celtic
world and sent them away changed. Not because David had done great
things. Because he had done the little ones.

The Rule of St David asks each of its members for nothing more and
nothing less than the same. Not heroism. Not spectacular sanctity. Not the
kind of spiritual life that other people admire from a distance. The daily
prayer. The weekly fast. The regular examination of conscience. The honest
conversation with the spiritual director. The visit to the sick neighbour. The
meal shared with whoever is at the table. The care taken over ordinary work.
The door opened to whoever knocks.

These are the little things. They are what the Rule is for.

One Sentence, One Life
A Closing Reflection on All Three Essays

We have been living with seven words for the length of three essays. It is
worth, at the end, letting them sit together once more as a single sentence.

"Be joyful, keep the faith, and do the little things that you have
beard and seen me do."”

— St David of Wales, d. 1 March 589

These are not three separate instructions that happen to have been spoken
on the same occasion. They are one instruction, expressed in three
dimensions.

Joy is the atmosphere of the life David is describing. It is not the reward you
receive after you have prayed enough, fasted enough, served enough. It is
the air you breathe while doing all of those things. It is the quality of a soul
that has found its home in God and learned — slowly, imperfectly, through
long practice — to rest there. Without it, the practices become a
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performance, and a performance is not holiness. Joy is what turns duty into
love.

Keeping faith is the structure that makes the life possible over time. It is the
commitment to remain — in the community, in the practices, in the
relationship with God — through the long seasons when nothing seems to
be happening and the dry spells when everything feels mechanical and the
moments of genuine doubt when the whole of it seems to tremble. Faith in
this sense is not primarily a feeling. It is a choice, made again each day, to
stay in the place where God has called you and to keep doing what you
promised to do. It is what holds the joy in place when the feeling of joy has
temporarily departed.

The little things are where joy and faith become visible and real. They are
the hands and feet of the life David is describing — the actual, concrete,
daily acts through which an interior orientation toward God is expressed in
the world. You can believe in simplicity in the abstract. You cannot do
simplicity in the abstract. You have to choose the simpler meal, put down
the phone, sit in the quiet. You can admire the theology of hospitality. You
cannot do hospitality in the abstract. You have to answer the door, prepare
the meal, make the visit, give the time. The little things are where the
spiritual life stops being a set of aspirations and becomes a way of living.

And they work together in a way that none of them can manage alone. Joy
without the little things is sentiment — a pleasant feeling with no roots in
daily practice. Joy without keeping faith is fragile, dependent on
circumstances, unable to survive the dry seasons. Keeping faith without joy
is grim — mere endurance, a gritted-teeth holding on that exhausts itself
and the people around it. Keeping faith without the little things is abstract
— a general commitment to God that never quite translates into the specific,
daily, costly acts through which commitment becomes real. The little things
without joy are mechanical — duty performed without love, obligation
without delight. The little things without keeping faith have no continuity
— they are done when we feel like it and abandoned when we do not.

Together, though, the three instructions form a complete account of what
a human life given to God actually looks like from the inside. A life that is,
at its deepest level, glad. That has committed to remaining, regardless of
season. That expresses both the gladness and the commitment in a thousand
small, unremarkable, beautiful daily acts.
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"This is the life that made Menevia what it was. This is the life that the Rule
of St David asks its members to attempt — not perfectly, not without failure,
but genuinely and persistently and over the long arc of a whole life. This is
the life that the Order exists to support, in its dispersed communities across
the world, in the conversations between spiritual directors and their charges,
in the shared prayer and the annual gatherings, in the mutual accountability
and the fraternal correction and the slow, unglamorous work of formation.

David said: I will walk the path that our fathers have trod before us. He was
not speaking only of his own journey. He was speaking of ours. The path he
and his monks walked at Menevia, the path Benedict walked at Monte
Cassino, the path the Desert Fathers walked in Egypt and Syria, the path
that Thérese walked in her little way and Brother Lawrence walked in his
kitchen and Paul walked from Damascus to Rome to a Roman prison — this
is the same path, and we are on it.

It is not a path toward greater visibility or more impressive achievements or
a reputation for sanctity. It is a path toward God. And God, as every one of
these witnesses attests from their own experience, is worth the walking.

Begin. Or continue. Or begin again.
Be joyful.
Keep the faith.

Do the little things.

FOR PRAYER AND CONVERSATION

These final questions are for use in personal prayer, in conversation with a
spiritual director, or in a community gathering. They are designed to bring
the full arc of all three essays into contact with the actual shape of your life.

1. Of the three instructions — be joyful, keep the faith, do the little
things — which one feels most natural to you, and which feels most
challenging? What do you think that tells you about where your
formation most needs to go?

2. David pointed to specific practices: "the things you have heard and
seen me do." What are the specific little things in your own life that, if
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done faithfully and with love, would constitute your version of David's
daily round? Try to name them concretely.

3. Think of someone you know — or have known — who seemed to
embody all three of these qualities: genuine joy, evident fidelity, and
faithful attention to small things. What was it like to be in their
presence? What did they show you was possible?

4. The closing reflection argues that joy, faith, and the little things only
work properly together — that each one needs the other two. Where
do you notice gaps in your own practice? Which of the three tends to
drop away first when life becomes difficult?

5. David ends with a promise as much as an instruction: "I will walk the
path that our fathers have trod before us." You are now part of that same
procession of people who have tried, however imperfectly, to live this
way. What does it mean to you to be on that path? And what is the next
small step?

Byddwch lawen. Cadweb y ffydd. Guwnewch y pethau bychain.

Be joyful. Keep the faith. Do the little things.
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The Rule of St David

Arglwyddi, brodyr, a chwiorydd

Lords, brothers, and sisters



Prologue

The Call to Listen

Listen, beloved of God. Incline your heart and attend to these words with
the ear of your soul. For God is speaking to you now, in this moment, calling
you by name. He has been calling since before you were born, and he will
not stop until you rest in him forever.

The Celtic saints knew this truth: that God is as close as your own breath,
that heaven presses near to earth in every place and every hour. They called
such moments thin places, where the boundary between this world and the
next grows transparent, where the veil lifts and we glimpse the glory that
surrounds us always. But here is the secret the saints discovered: it is not
only certain sacred sites that are thin. The whole of creation is thin. God is
everywhere present, filling all things, if only we have eyes to see.

St David, our father and guide, understood this. He lived close to the earth,
close to the wind and the rain, close to the ordinary rhythm of bread and
water and daily labour. And in that closeness, he found God. Not in
extraordinary visions alone, though these came to him, but in the small and
hidden things. In the sound of the morning bell. In the taste of herbs
gathered from the garden. In the silence before dawn when the whole world
waits for the light.

So we begin, as St Benedict himself began: with listening. Ausculta, he wrote.
Listen. Not merely with the ears, but with the whole of your being. Listen
to Scripture. Listen to the wisdom of the Church. Listen to the still, small
voice of God within. Listen to your brothers and sisters in this community.
Listen to the created world, which declares the glory of its Maker without
ceasing.

This Rule you hold is not a set of burdens to be shouldered with grim
determination. It is an invitation to a way of life. It is a path marked out by
those who have walked before you, a path that leads, step by step, to the
heart of God. You are not being asked to perform impossible feats. You are
being asked to listen, to love, and to do the next small thing.
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The Three Pillars

When St David lay dying, surrounded by his monks in the monastery at
Glyn Rhosyn, he gave them final words that have echoed through the

centuries:

Byddwch lawen a chadwch eich ffydd a’ch cred, a
gwnewch y pethau bychain a glywsoch ac a welsoch
gennyfi.

Be joyful, keep the faith, and do the little things that
you bave beard and seen me do.

In these dying words, David gave us the whole of the spiritual life.
Everything in this Rule flows from these three streams. They are the pillars
upon which our common life is built.

Be Foyful
Joy is the first word. Not duty. Not sacrifice. Not obedience. Joy.

This is no accident. The Christian life, even at its most demanding, is a life
of joy. We do not serve a harsh master. We serve a God who delights in us,
who sang the world into being, who wrapped himself in our flesh and walked
among us because he loved us and could not bear to be separated from us.
The Gospel is good news. It is the announcement of a wedding feast to
which every soul is invited.

Joy is not the same as happiness. Happiness depends on circumstances; joy
depends on God. The martyrs sang hymns as they walked to their deaths.
The saints found joy in poverty, in sickness, in persecution. This is not
because they were strange or inhuman. It is because they had discovered the
secret: that nothing can separate us from the love of God, and therefore
nothing can rob us of the deepest gladness.

St David lived an austere life. He and his monks ate only bread with salt and
herbs. They drank only water, earning them the name aquatici, the
watermen. They pulled the plough themselves like beasts of burden. And
yet, his final word was joy. He would not have persevered had there been no
joy at the heart of it. The austerity was not the point. The point was
freedom, and freedom makes the heart sing.
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Let joy be the foundation of your life in this Order. Not a forced
cheerfulness that denies suffering, but the deep contentment that comes
from knowing you are held in the hands of a loving Father. Let your face
show it. Let your words carry it. Let joy be your witness to a world grown

weary and cynical.
Keep the Faith

Faith is the root from which joy grows. Without faith, joy becomes mere
optimism, which is fragile and breaks under pressure. With faith, joy is
anchored in the bedrock of reality: that God is, that God is good, and that
God will make all things well.

To keep the faith is first of all to believe. To believe that Jesus Christ is
Lord, that he died and rose again, that he will come again in glory. To
believe that the Church, for all her wounds and failings, is the Body of Christ
on earth, guided by his Spirit. To believe that the Scriptures are the living
Word of God, speaking to us afresh in every generation. To believe that the
sacraments are what the Church says they are: real encounters with the risen

Christ.

But faith is more than assent to doctrine. It is trust. It is the daily decision
to stake your life on the promises of God, even when circumstances suggest
those promises are empty. It is the choice to pray when prayer feels useless,
to hope when hope seems foolish, to love when love brings pain. Faith is not
certainty. Faith is fidelity.

The Celtic Christians called this peregrinatio: pilgrimage. They set out in
small boats without oars, trusting the wind and the current to carry them
where God willed. They left home and homeland not because they despised
what they left behind, but because they loved what lay ahead: the country
that is not yet seen, the city whose builder and maker is God. This is the
faith we are called to keep. Not a defensive clinging to the familiar, but a
bold setting forth into the unknown, with nothing but the promises of God
to guide us.

In this Order, you will be formed in the faith of the Church. You will pray
the prayers the Church has prayed for centuries. You will read the Scriptures
slowly, allowing them to sink into your bones. You will gather with your
brothers and sisters to break bread and share the cup. You will confess your
sins and receive absolution. You will learn the ancient wisdom and make it



your own. This is not mere tradition for its own sake. It is the well from
which living water flows.

Do the Little Things
Gunewch y pethau bychain

These words are the heartbeat of this Rule. They are the distinctive gift of
St David to the Church. They are the thread that runs through every chapter
that follows.

Do the little things. Not the grand gestures. Not the heroic sacrifices. Not
the extraordinary acts that others will admire. The little things. The things
no one sees. The things no one thanks you for. The things that seem too
small to matter.

A smile offered to a stranger. A prayer whispered for an enemy. A dish
washed with attention. A letter written to a lonely friend. A moment of
patience when impatience would be easier. A word of encouragement that
costs you nothing. The choice to be kind when kindness is not required.

This is the path of holiness. Not a path for heroes alone, but for ordinary
people living ordinary lives. It is the great democracy of the saints. You do
not need exceptional gifts. You do not need to leave your home and travel
to distant lands. You do not need to perform miracles or preach to crowds.
You need only to do the next right thing, the small good that lies within
your reach, the act of love that presents itself in this very moment.

St David understood that holiness is woven from small threads. The great
tapestry of a holy life is made up of millions of tiny stitches. Each stitch
matters. Each stitch adds to the pattern. And over time, the pattern becomes
visible: a life conformed to Christ, a soul being transformed by grace, a
person becoming who they were always meant to be.

This is why the Rule you hold contains detailed guidance for daily life: for
prayer and work, for rest and recreation, for solitude and community. Not
because God is a harsh taskmaster who monitors your every move. But
because holiness is built in the details. The small choices shape the character.
"The daily habits form the soul. The little things, done faithfully over years,
become the substance of a life offered to God.

The School of Love
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St Benedict called the monastery a school of the Lord’s service. We might
equally call it a school of love. For this is what we are learning: to love God
with our whole heart and soul and mind and strength, and to love our
neighbour as ourselves.

As a secular institute, the Order of St David is a different kind of school.
You do not live behind monastery walls. You remain in the world, in your
homes and workplaces, amid the noise and bustle of ordinary life. This is
not a compromise. It is the very heart of your calling. You are called to be
leaven in the dough, salt in the earth, light set upon a hill. You sanctify the
world from within.

But every school needs a structure. Every learner needs guidance. This Rule
provides the framework within which your life can flourish. It is not meant
to constrain you but to set you free. Just as a trellis allows a vine to grow
upward and bear fruit, so this Rule allows your soul to climb toward the

light.

Expect the way to be narrow at first. Any new discipline feels constricting.
But St Benedict promises that as we progress, our hearts will expand with
the inexpressible sweetness of love. What once felt burdensome becomes
natural. What once required effort becomes delight. We begin to run in the
way of God’s commandments.

The Path Before You

So here you stand, at the beginning of a journey. The path stretches before
you, marked by the footprints of those who have walked it before: St David
and his monks, St Benedict and his followers, countless men and women

through the centuries who sought God and found him faithful.

You are not alone. You walk with a community, both seen and unseen. Your
brothers and sisters in this Order will support you, challenge you, pray for
you, and hold you accountable. The saints in glory surround you like a great
cloud of witnesses. And Christ himself walks beside you, as he walked with
the disciples on the road to Emmaus, opening the Scriptures and making
your heart burn within you.

Do not be afraid. The God who calls you is faithful. He will not ask more of
you than he gives grace to bear. He knows your weakness better than you
do, and he has chosen you anyway. Not because you are strong, but because
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his strength is made perfect in weakness. Not because you are worthy, but
because his love makes all things new.

Rise, then, and follow. Let go of whatever holds you back. Turn your face
toward the light. And begin, with joy, to do the little things.

A mwynbau a gerdaf'y ffordd yd aeth ein tadau idd;.
And I will walk the path that our fathers have trod before us.

K



Part One: The Nature and Purpose of the
Order

Chapter 1: The Identity of the Order of St David

Article 1. Definition and Canonical Status

§1. The Order of St David is an institute of consecrated life within the
Ancient Apostolic Catholic Church, erected by competent ecclesiastical
authority in accordance with the Code of Canon Law of the Ancient
Apostolic Catholic Church. As a secular institute, its members assume the
evangelical counsels through sacred bonds recognised by the Church, while
remaining fully integrated in the ordinary conditions of the world.

§2. The Order is of Primatial right, subject immediately and exclusively to
the Primatial See in matters of internal governance and discipline. It
operates as a dispersed community, with members living in their own
homes, pursuing secular occupations, and gathering periodically for prayer,
formation, and mutual support.

§3. The consecration of a member does not change the member’s proper
canonical condition among the people of God. Lay members remain lay
faithful with all the rights and duties proper to their state. Clerical members
retain their incardination in their jurisdiction or religious institute, their
primary obedience to their ordinary, and their clerical identity.

§4. The Order bears the name of St David in honour of the patron saint of
Wales, whose spirituality, teaching, and example form the distinctive
charism of this community. The Order is complementary to the Rule of St
Benedict, drawing from Benedictine tradition while adapting it through the
lens of St David’s Celtic spirituality for those living in the world.

Article 2. The Charism and Mission of St David

§1. The charism of the Order of St David is drawn from the life and teaching
of Dewi Sant, the sixth-century bishop and monastic founder. This charism
is expressed in four distinctive qualities: simplicity, fidelity in small things, joyful
perseverance, and hidden sanctification of the world.



§2. Simplicity. St David and his monks lived with radical simplicity,
drinking only water and eating only bread with salt and herbs. While
members of the Order are not called to such extreme asceticism, they
embrace simplicity as a fundamental disposition of heart. This means
freedom from attachment to material goods, contentment with what is
necessary, resistance to consumerism and worldly excess, and the cultivation
of interior poverty that makes space for God.

§3. Fidelity in Small Things. St David’s final exhortation to “do the little
things” (gwnewch y pethau bychain) captures the essence of his spirituality.
Members of the Order understand that holiness is found not primarily in
extraordinary acts but in the faithful performance of ordinary duties. Every
task, however humble, becomes a means of sanctification when offered to
God with love and attention.

§4. Foyful Perseverance. St David’s words “Be joyful, keep the faith” reveal
that Christian life, even in its most austere demands, is fundamentally a life
of joy. Members cultivate holy joy that springs from confidence in God’s
providence, gratitude for His gifts, and hope in eternal life. This joy sustains
them through difficulties and witnesses to the world that life in Christ brings
true happiness.

§5. Hidden Sanctification of the World. As a secular institute, members
remain immersed in the ordinary structures of society, sanctifying the world
from within. Like leaven in dough, their consecration is hidden yet
transformative. They do not withdraw from secular responsibilities but fulfil
them with new depth and purpose, bringing the light of Christ into
workplaces, families, and communities.

§6. The mission of the Order is threefold: first, the sanctification of its
members through the faithful living of the evangelical counsels according to
this Rule; second, the sanctification of the world through presence and
witness in secular realities; third, the glory of God and the building up of
His Church through prayer, sacrifice, and apostolic activity appropriate to
each member’s state in life.

Article 3. Relationship to the Rule of St Benedict

§1. The Rule of St Benedict provides the foundational framework for the
spiritual life of members. The three Benedictine promises of stability,
conversion of life (conversatio morum), and obedience are adapted for
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members living in the world, forming the structure within which the
charism of St David is expressed.

§2. From the Rule of St Benedict, members draw the motto ora et labora
(pray and work), understanding that prayer and labour are not opposed but
united in the one offering of life to God. The balance, moderation, and
wisdom of St Benedict’s Rule safeguard members from extremes of laxity or
excessive rigour.

§3. The charism of St David complements the Benedictine tradition by
emphasising Celtic spirituality: closeness to creation, pilgrimage as a
spiritual truth, the presence of the thin places where heaven meets earth,
and the particular joy and simplicity that marked the saints of the Celtic
Church. St David’s self-denial and self-discipline, though adapted for
modern circumstances, reminds members that the way to God involves
discipline, self-denial, and the mortification of disordered desires.

§4. Members are encouraged to study both the Rule of St Benedict and the
life and teachings of St David, allowing these two streams of tradition to
form their spirituality. The present Rule of Life serves as the practical guide
for daily living, drawing from both sources while adapting them for
contemporary secular life.

Chapter 2: Membership and Structure

Article 4. Categories of Membership

§1. The Order of St David admits both lay and clerical members. All
members share equally in the spiritual patrimony of the Order, though the
expression of their consecration differs according to their state in life.

§2. Lay Members participate in the Church’s evangelising mission by
witnessing to a Christian life and fidelity to their consecration in daily
circumstances. They assist in ordering temporal affairs according to God
and in informing the world by the power of the Gospel. They may be single
or married; married members require the consent of their spouse before
admission.

§3. Clerical Members deepen their priestly service through consecration,
uniting pastoral care with the evangelical counsels. Their membership in the
Order does not diminish their primary obligations to their jurisdiction,
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diocese or religious institute; rather, it strengthens their ministry by
providing a framework of spiritual support, accountability, and ongoing
formation.

§4. Members lead their lives in the ordinary conditions of the world,
whether alone, in their own families, or in voluntary groupings according to
this Rule. This secularity is essential to their vocation: they remain
immersed in the structures of society, sanctifying them from within.

Article 5. Governance of the Order

§1. The Order is governed by a Prior General (or Prioress General if
female), who serves as the supreme moderator of the Order. The Prior
General is elected by the General Chapter for a term of six years and may
be re-elected. The Prior General exercises authority over all members and
houses of the Order according to this Rule and applicable canon law.

§2. The Prior General is assisted by a Council consisting of at least four
members elected by the General Chapter. The Council assists in the
governance of the Order and must be consulted on matters of major
importance. Certain acts, as specified in supplementary statutes, require the
consent of the Council.

§3. The General Chapter is the supreme deliberative body of the Order.
It convenes ordinarily every six years to elect the Prior General and Council,
to review the state of the Order, to make or amend supplementary statutes,
and to determine the direction of the Order’s life and mission. Extraordinary
chapters may be convened when serious necessity requires.

§4. Where numbers permit, Regional Groups may be established under a
Regional Prior appointed by the Prior General with the consent of the
Council. Regional Groups facilitate mutual support, common prayer, and
ongoing formation for members in a particular geographical area.

§5. The Order remains subject to the supreme authority of the Primatial
See. The Prior General submits a concise report on the state and life of the
Order to the Primatial See at the times and in the form prescribed. All
members are bound by reason of their sacred bond of obedience to obey the
Primate as their highest superior.



Part Two: The Spiritual Life
Chapter 3: Prayer and the Divine Office

Article 6. The Primacy of Prayer

§1. Nothing is to be preferred to the love of Christ, and nothing is to be
preferred to the Work of God, which is prayer. Members of the Order
dedicate themselves to prayer as the foundation and source of their
consecrated life. Without prayer, no authentic spiritual life is possible; with
prayer, even the humblest tasks become sacred.

§2. St David and his monks spent their evenings in prayer, reading, and
writing. In imitation of this pattern, members commit to regular daily
prayer, devoting time each day to converse with God in mental prayer, to
read and meditate upon Sacred Scripture, and to unite themselves with the
prayer of the universal Church.

§3. The minimum commitment for members is one hour of prayer daily,
which may be divided throughout the day according to the demands of their
state in life. This hour should ordinarily include: the Liturgy of the Hours
or portions thereof, mental prayer or meditation, and spiritual reading.

Article 7. The Liturgy of the Hours

§1. The Liturgy of the Hours is the prayer of the Church, sanctifying the
day through the offering of psalms, hymns, and readings. Members are
called to participate in this prayer according to their circumstances and the
demands of their state in life.

§2. All members commit to praying at least Lauds (Morning Prayer) and
Vespers (Evening Prayer) daily. These two hours frame the day with
prayer, offering the morning to God and gathering up the evening in
thanksgiving and penitence.

§3. Clerical members who are obliged to pray the full Divine Office fulfil
this commitment through their proper obligation. Lay members are
strongly encouraged to add Compline (Night Prayer) and, where possible,
the Office of Readings to their daily prayer.



§4. The Psalms may be prayed in English or Latin according to the
preference of the member. When gathered together, members should seek
to pray in common, understanding that united prayer has particular power
and grace.

Article 8. Mental Prayer and Lectio Divina

§1. Members devote themselves to mental prayer, which is the raising of the
mind and heart to God in silent communion. A period of at least fifteen
minutes of mental prayer daily is expected, though members are encouraged
to extend this as circumstances permit.

§2. The practice of lectio divina (sacred reading) is central to the spiritual life
of members. This ancient practice involves the slow, prayerful reading of
Scripture, allowing the Word of God to penetrate the heart and transform
the mind. Through /ectio divina, members encounter Christ in His Word
and are formed by the same Scriptures that shaped St David and St Benedict.

§3. The practice of lectio divina unfolds in four movements: reading (fectio),
meditation (meditatio), prayer (oratio), and contemplation (contemplatio).
Formation in this practice begins during the postulancy and novitiate and
continues throughout the member’s life.

Article 9. The Holy Eucharist

§1. The Holy Eucharist is the source and summit of the Christian life and
of the Order’s spirituality. Members who celebrate the Eucharist in their
own tradition are encouraged to do so daily, uniting their lives to the
sacrifice of Christ and receiving him in the sacrament according to the rites

of their church.

§2. When regular Eucharistic celebration or reception is not possible due
to legitimate circumstances, or where a member’s tradition does not practise
sacramental communion, members unite themselves to Christ’s self-offering
with ardent desire through spiritual communion or an equivalent act of
devotion. All members are encouraged to mark Sundays and principal feast
days with worship in their own tradition.

§3. Members are encouraged to cultivate a reverent awareness of Christ’s
presence, whether encountered in the Blessed Sacrament according to
Catholic and certain Anglican or Lutheran practice, or apprehended
through Word, prayer, and community in other traditions. Where

[56]



Eucharistic adoration is part of a member’s practice, a weekly holy hour is
strongly encouraged.

§4. Members of Catholic, Lutheran or high-church Anglican heritage
within the Order may celebrate or attend Mass according to the modern
form or the traditional Latin form, in accordance with the liturgical
provisions of the Ancient Apostolic Catholic Church. Members from other
traditions celebrate according to the rites of their own church. All
expressions of Eucharistic worship within the Order are to be treated with
mutual respect.

Article 10. Mavian Devotion

§1. With special reverence, members honour the Virgin Mary, the model
and protector of consecrated life. Mary’s example of humility, obedience,
and purity provides a pattern for all who seek to follow her Son. Her
maternal intercession strengthens members in trials, guides them in
discernment, and draws them ever closer to Christ.

§2. Members pray the Rosary regularly, meditating upon the mysteries of
Christ’s life in company with His Mother. The daily Rosary is strongly
recommended; at minimum, members pray at least one decade daily as part
of their spiritual commitment.

§3. The principal Marian feasts of the Church are observed with particular
devotion. Members may adopt additional Marian practices according to
their devotion, such as the Angelus, the Memorare, the Little Office of the
Blessed Virgin Mary, or consecration to Mary.

Article 10a. Learning to Pray the Liturgy of the Hours

§1. Article 7 of this Rule establishes Lauds and Vespers as the minimum
daily commitment for all members. For those who come to the Order
without prior formation in the Divine Office, this commitment may feel
daunting. The Liturgy of the Hours has its own structure, its own
vocabulary, and its own rhythm of psalms, antiphons, canticles, and
readings. What follows is not an exhaustive guide but a practical orientation
that should be sufficient for a member to begin.

§2. A member beginning the Hours needs a breviary or a reliable digital
equivalent. For English-speaking members, the principal options are the
four-volume Liturgy of the Hours published by the Catholic Church
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following the Second Vatican Council, the one-volume Christian Prayer
which draws from the same source, and the shorter forms available through
iBreviary, Universalis, or the Benedictine Daily Prayer compiled by Maxwell
Johnson. The Order does not prescribe a single edition; the member is to
choose what is accessible and sustainable. A simple, consistent resource used
daily is worth more than a comprehensive one used rarely.

§3. Each Hour has a recognisable structure. Lauds begins with an opening
versicle and response, moves through a hymn, two or three psalms each with
its own antiphon, a short reading from Scripture, a responsory, and the
canticle of Zechariah (the Benedictus), and closes with intercessions and a
concluding prayer. Vespers follows the same pattern, replacing the
Benedictus with the canticle of Mary (the Magnificat). A member who can
find their way through this structure on the first occasion will find that it
quickly becomes familiar. Most of what varies from day to day is the psalm
selection and the antiphons; the overall shape of each Hour remains constant
throughout the year.

§4. The psalms are the heart of the Hours, and many members new to the
tradition find them unfamiliar. Some psalms are straightforward expressions
of praise and trust; others are laments, complaints, or even expressions of
violent feeling that seem remote from contemporary sensibility. Members
are to resist the temptation to skip what is uncomfortable and are
encouraged to sit with what is difficult. The Church has prayed every psalm
for two thousand years precisely because the full range of human experience
before God is represented in them. The psalm that seems too dark or too
angry for prayer today may be exactly the right prayer for some future hour
that has not yet arrived. Praying the psalms faithfully is itself a school of
honesty before God.

Article 10b. A Method for Mental Prayer

§1. Article 8 of this Rule prescribes at least fifteen minutes of mental prayer
daily. Mental prayer is the raising of the mind and heart to God in silent
communion, and the Rule does not prescribe a single method because the
Holy Spirit is the true guide of prayer and different souls are led by different
paths. For members who are new to silent prayer, however, the absence of
any guidance can make the practice difficult to sustain. What follows is a
simple method that draws on the ancient tradition of the Church and is
commended as a starting point. Other methods are entirely valid; the
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member whose spiritual director guides them in a different approach is to
follow that guidance.

§2. Begin by settling the body. A quiet place, a comfortable but upright
posture, and a brief moment of deliberate stillness help to signal to the whole
person that this time is set apart. Make the sign of the cross and offer a
simple opening prayer in your own words: something as brief as “Lord, I am
here. Speak to me” is sufficient. The intention is to bring the whole self to
the threshold of the prayer, not to produce a devotional performance at its
beginning.

§3. Choose a single word or short phrase that expresses your desire for God:
words such as “Lord”, “Come”, “Mercy”, or “Here I am” serve this purpose
well. This word is not a mantra to be repeated rhythmically but an anchor:
something to return to, gently and without frustration, when the mind has
wandered. The mind will wander. This is not failure; it is the ordinary
condition of human attention. The act of returning to the sacred word, each
time the mind drifts, is itself the prayer. Over fifteen minutes, this act of
return may occur many times. Each time is an act of love.

§4. Close the prayer gradually rather than abruptly. After the period of
silence, remain quietly in God’s presence for a moment before ending. A
short prayer of thanksgiving, or the recitation of the Our Father, makes a
natural and gentle conclusion. Members are not to evaluate the quality of
the prayer immediately afterwards by asking whether it felt productive,
moving, or spiritually significant. Mental prayer is not an experience to be
assessed but a relationship to be sustained. The session that felt empty may
have been more fruitful than the one that produced strong feeling. The
measure of mental prayer is not what is felt in it but what, over time, it
produces in the quality of daily life.

Article 10c. The Daily Examen: A Worked Form

§1. Article 12 of this Rule prescribes a daily examination of conscience and
identifies its five elements: gratitude, petition for light, review, sorrow, and
resolution. What follows is a practical form for a fifteen-minute examen that
members may use as a starting point. It is not the only form, and those who
have been formed in a different approach by their spiritual director are free
to continue with it. The purpose of this worked form is to give members
who are new to the practice a way in.
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§2. Begin with two or three minutes of gratitude. Do not begin by reviewing
failures. Begin by asking: what was given to me today? Let the memory move
through the day from its beginning: the fact of waking, the people
encountered, the work attempted, the small moments of beauty, kindness,
or unexpected grace. Name these before God, however briefly. Gratitude is
not a warm-up exercise; it is the correct starting posture of a creature before
its Creator, and it opens the heart in a way that self-examination alone
cannot.

§3. Spend a moment asking God for the light to see yourself honestly. This
is a genuine prayer, not a formula: the honest self-examination that follows
depends on a clarity that does not come from personal effort alone. Pride,
habit, and self-deception are persistent, and the request for God’s light is
the appropriate acknowledgement that seeing ourselves truly is not
something we can reliably do without help.

§4. Review the day, moving through it in memory from morning to now.
The question to hold is not “what did I do wrong” but “where was God
present, and where did I respond to that presence, and where did I miss it
or resist it?” Notice interior movements as well as external actions: where
did peace increase and where did it drain away? Where did charity come
easily and where did it fail? Where did a decision, an impulse, a word, or a
silence now seem different from how it seemed at the time? Spend the
largest portion of the examen here, perhaps seven or eight minutes, allowing
the day to speak rather than rushing to verdict.

§5. Acknowledge sorrow for what fell short, briefly and without self-
punishment. Name it before God, receive the assurance of forgiveness that
faith provides, and release it. The examen is not an occasion for prolonged
self-reproach. Monthly confession is the proper sacramental place for the
fuller accounting; the nightly examen is the daily maintenance of honesty
that makes that confession genuine.

§6. Form a single, concrete resolution for tomorrow. Not a programme of
improvement: one small thing, specific and achievable. Then close with a
brief prayer of commendation, placing the day, with all its unevenness, in
God’s hands, and sleep.

Article 10d. The Rosary as Scriptural Meditation



§1. Article 10 of this Rule prescribes the daily Rosary as strongly
recommended and specifies a minimum of one decade daily. The Rosary is
sometimes misunderstood as a devotional repetition that engages the lips
more than the mind. Properly understood and properly prayed, it is one of
the richest forms of scriptural meditation available to the ordinary member:
a contemplative journey through the principal mysteries of the life of Christ,
accompanied by Mary, using the repeated prayers as a background rhythm
that quiets the surface mind and allows the mystery itself to become the
focus of attention.

§2. The twenty mysteries of the Rosary, across its four sets of five, cover the
Annunciation, the Incarnation, the hidden life of Christ, his public ministry,
his Passion and death, his Resurrection, and the outpouring of the Holy
Spirit. To pray the full Rosary regularly is to walk, week by week, through
the entire arc of the gospel. The member who prays a decade daily and
rotates through the mysteries over time is engaging with Scripture at its
heart, not at its edges. The Hail Mary repeated during each decade is not
the object of the prayer but its vehicle: the vocal prayer creates a
contemplative space in which the mystery named at the decade’s beginning
can be allowed to work on the heart.

§3. The method is simple. At the beginning of each decade, name the
mystery aloud or silently, and hold a brief image of it in mind: the angel
appearing to Mary, the baptism in the Jordan, the raising of Lazarus, the
garden of Gethsemane, the empty tomb. During the ten Hail Marys, return
to that image or scene whenever the mind wanders, allowing it to deepen
rather than analysing it. The prayer is not a study; it is an act of loving
attention to what God has done. At the end of the decade, the Glory Be
gathers the mystery into praise. This simple movement, repeated across each
decade, constitutes a form of prayer that is simultaneously vocal, meditative,
and contemplative.

§4. Members who find the full five-decade Rosary difficult to sustain are to
begin with the single daily decade that the Rule prescribes as the minimum
and to let the practice grow from there. The decade itself, taking perhaps
five minutes, covers one mystery and offers a moment of sustained scriptural
attention that is available to any member regardless of their circumstances,
formation, or available time. Like the plough pulled through the field by
David’s monks, it is a small thing, done faithfully, that sanctifies the time in
which it is offered.
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Chapter 4: The Three Vows

Following the ancient Benedictine tradition, members of the Order of St
David profess three vows drawn directly from the Rule of St Benedict:
Stability, Conversion of Life, and Obedience. 'This is the entire structure of
Benedictine profession. There are no additional vows, promises, or sacred
bonds beyond these three. Within the Order of St David, these vows are
expressed through a distinctly Davidic lens, drawing upon the pastoral
gentleness, missionary zeal, and call to holiness in ordinary things that
marked St David’s life and teaching.

Although Benedictines do not vow poverty and chastity as separate
promises, those evangelical counsels are fully contained within the vow of
Conversion of Life. Chastity is included as part of the consecrated way of
life; poverty is embraced through simplicity of life and detachment from
possessions. Obedience is explicitly vowed as its own promise. Thus the
evangelical counsels are present in their fullness, but absorbed into the
Benedictine framework rather than standing as separate commitments.

The three vows, expressed in the Davidic charism of this Order, are named:
Rootedness (Stability), Wholehearted Devotion (Conversion of Life),
and Faithful Service (Obedience). These names honour the pastoral
heritage of St David whilst maintaining the substance and meaning of the
Benedictine vows.

Article 11. Rootedness (Stability)

The Formula of Profession:

“I pledge to be rooted in the life, prayer, and
mission of this Order, vemaining constant in
fellowship and steadfast in purpose, as St David
taught his people to stand firm in the little
things.”

§1. The vow of Rootedness binds the member to the Order of St David as
their spiritual home. In the monastic tradition, stabilitas loci meant remaining
physically in one monastery for life. For members of this dispersed Order,
Rootedness expresses the same commitment in a form suited to life in the
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world: it is rootedness in a community of faith, prayer, and mission rather
than in a single physical location.

§2. Through this vow, members commit to perseverance in the Order,
resisting the temptation to abandon their commitment when difficulties
arise. St David’s final words—“Do the little things”—remind us that
faithfulness is proved in small, daily constancy rather than grand gestures.
Rootedness guards against spiritual restlessness and the tendency to seek

novelty rather than depth.

§3. Rootedness is expressed through: faithful participation in the gatherings
and common life of the Order, whether in person or through legitimate
online means; constancy in the spiritual practices prescribed by this Rule;
maintaining communion with fellow members through prayer and mutual
support; and perseverance through seasons of difficulty, doubt, or dryness
in the spiritual life.

§4. This vow does not prevent members from changing their place of
residence, employment, or circumstances of life. Rather, it ensures that
wherever they go and whatever changes occur, they remain rooted in the
fellowship of the Order and steadfast in their commitment to its way of life.
The community travels with them, bound together by a shared profession
of the heart rather than shared walls.

§5. Rootedness is counter-cultural in an age of constant change and shallow
commitments. By vowing to remain, members witness to the world that
lasting fidelity is possible and that deep roots produce lasting fruit. As St
David remained faithful to his monastery at Menevia until death, so
members pledge to remain faithful to this Order as the place where God has
called them to seek holiness.

Article 12. Wholebearted Devotion (Conversion of Life)

The Formula of Profession:

“I pledge to offer my whole life to God’s
transforming grace, ordering my relationships,
desires, and daily conduct toward Christ, and
seeking purity of intention and faithfulness in all

my commitments.”
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§1. The vow of Wholehearted Devotion corresponds to the Benedictine
conversatio morum, the most distinctive and comprehensive of the
Benedictine vows. It encompasses the entirety of the consecrated life:
ongoing conversion of heart, the ordering of all desires toward God, and the
embrace of discipline and ascetic practice. Within this single vow, the
evangelical counsels of chastity and poverty find their proper place.

§2. Conversion of life is not a one-time event but a lifelong journey of being
transformed into the likeness of Christ. It involves the daily examination of
conscience, regular confession, and the constant effort to grow in virtue and
diminish vice. Members commit to continual turning toward God,
recognising that perfection lies not in having arrived but in faithfully
walking the path.

§3. Members examine their consciences daily, ideally in the evening before
sleep, reviewing the day’s actions in the light of God’s love. The daily examen
includes: gratitude for blessings received; petition for light to see oneself
truly; review of thoughts, words, and actions; sorrow for failures; and
resolution for the following day. Members approach the Sacrament of
Penance frequently, ordinarily at least monthly.

Chastity within Wholebearted Devotion

§4. The evangelical counsel of chastity is embraced within the vow of
Wholehearted Devotion. Chastity, rightly understood, is the proper
ordering of sexual desire and affection according to one’s state in life. It is
not merely abstinence but the integration of sexuality into the whole person,
directing the heart’s capacity for love toward its true end in God.

§5. For celibate members (whether unmarried lay members or clergy),
chastity is expressed through complete continence for the sake of the
Kingdom of Heaven. They offer their bodies and affections wholly to God,
witnessing that human fulfilment does not depend upon marriage or sexual
expression, but upon union with Christ. Their celibacy is not a rejection of
love but its redirection: they love with an undivided heart, free to give
themselves entirely to God and to the service of all.

§6. For married members, chastity is expressed through faithful, loving
commitment to their spouse and the sanctification of married life. They
honour the marriage covenant as a sacred bond reflecting Christ’s love for
the Church. Married chastity includes: exclusive fidelity to one’s spouse in
thought, word, and deed; the integration of sexuality into a relationship of
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mutual self-gift; openness to children according to the teaching of the
Church; and the offering of married love as a path to holiness. Married
members do not live a lesser form of chastity but express the same virtue in
the manner proper to their vocation.

§7. For all members, whether celibate or married, chastity embraces purity
of heart as well as body. All members cultivate interior purity through:
custody of the eyes and moderation in use of media and entertainment; the
practice of modesty in thought, word, and deed; regular examination of
conscience regarding purity; frequent confession; and prudent avoidance of
occasions of sin. Recognising that chastity requires ongoing vigilance and
grace, members rely not on their own strength but on the grace of God and
the intercession of the Blessed Virgin Mary.

Poverty within Wholebearted Devotion

§8. The evangelical counsel of poverty is likewise embraced within the vow
of Wholehearted Devotion. St David’s monks possessed nothing of their
own; even to say “my book” was considered an offence. Whilst members of
the Order continue to own property and receive income, they embrace the
spirit of poverty that marked St David’s community: living simply, being
detached from possessions, and using material goods as stewards rather than
owners.

§9. Members commit to the following expressions of evangelical poverty
adapted for secular life: living within their means without extravagance;
avoiding unnecessary accumulation of possessions; giving generously to the
poor and to the Church; consulting their spiritual director before major
purchases or financial commitments.

§10. The Order does not require members to renounce ownership of goods,
but rather to hold them with evangelical freedom. Members remember that
they are pilgrims on earth, that treasure laid up on earth perishes, and that
only treasure laid up in heaven endures forever. They contribute to the
support of the Order according to their means, enabling its mission,
supporting members in need, and carrying out works of charity and
formation.

The Way of Ongoing Conversion

§11. Beyond the specific counsels of chastity and poverty, Wholehearted
Devotion encompasses the whole of the spiritual life: the ordering of time
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through faithful prayer; the discipline of the body through fasting and
simplicity; the training of the mind through sacred reading; and the
formation of character through the practice of virtue. It is a commitment to
monastic discipline adapted for life in the world.

§12. Through this vow, members pledge to offer their whole lives,
relationships, desires, daily conduct, to God’s transforming grace. They seek
purity of intention in all they do, asking not “What do I want?” but “What
does God desire?” They strive for faithfulness in all their commitments,
whether to God, to family, to work, or to community, recognising that
integrity of life is the fruit of conversion.

Article 13. Faithful Service (Obedience)

The Formula of Profession:

“I pledge to serve God’s call with bumility and
steadiness, responding to the guidance of the
community and its leaders, and placing the
common good above self-will, that Christ may be
known and loved.”

§1. The vow of Faithful Service corresponds to the Benedictine vow of
obedience (oboedientia). The Latin word ob-audire means “to listen
toward”—obedience is fundamentally an act of attentive listening to God
and to those through whom God speaks. It is not blind submission but
disciplined attentiveness, a humble openness to God’s will expressed
through Scripture, the Church, the community, and legitimate authority.

§2. In imitation of Christ who was obedient unto death, members embrace
the vow of Faithful Service. Through this vow, the will is offered to God;
self-will is mortified; and the member is freed from the tyranny of ego to
serve God and neighbour with undivided heart. Obedience is paradoxically
the path to true freedom, liberating the soul from the prison of self-
centredness.

§3. Members owe obedience first to God, who speaks through Sacred
Scripture, the teaching of the Church, and the voice of conscience rightly
formed. They owe obedience to the Primate as highest superior of the



Order, to the Prior General and other legitimate superiors according to this
Rule, and to the particular directives given them by their spiritual director.

§4. Clerical members retain their primary obedience to their diocesan
bishop, jurisdiction or religious superior. Their membership in the Order
does not create conflicting obligations but rather strengthens their fidelity
to their proper ordinary. The vow of Faithful Service deepens their priestly
obedience rather than competing with it.

§5. Faithful Service is exercised through: faithful observance of this Rule
and the Order’s statutes; prompt and cheerful response to the directives of
superiors; regular accountability to one’s spiritual director; participation in
the gatherings and programmes of the Order; humble acceptance of
fraternal correction; and placing the common good above personal
preference.

§6. Benedictine obedience includes a strong communal dimension:
members practice mutual obedience within the community, serving one
another’s needs and deferring to one another in love. This mutual obedience
reflects the humility that St Benedict considered the foundation of the
spiritual life. As members serve the community, they serve Christ; as they
listen to one another, they listen for God’s voice.

§7. The goal of Faithful Service is that “Christ may be known and loved.”
Obedience is not an end in itself but a means to the end of all Christian life:
the glory of God and the salvation of souls. Through humble service,
members become transparent to Christ, allowing His love to shine through
their ordered lives.

Article 14. The Profession of Vows

§1. The three vows of Rootedness, Wholehearted Devotion, and Faithful
Service constitute the entire structure of profession in the Order of St
David. They are professed together as a single act of consecration, not as
three separate commitments. Together they express total dedication to God
according to the Benedictine-Davidic way of life.

§2. At temporary profession, members make these vows for a period of one
year, renewable annually. At perpetual profession, the vows are made for
life. The form and solemnity of profession is detailed in Part Four of this
Rule, concerning Formation and Profession.



§3. The vows are not burdens but paths to freedom. They liberate the heart
from disordered attachments, free the will for wholehearted service of God,
and configure the member to Christ who remained steadfast in His mission,
devoted Himself wholly to the Father’s will, and served unto death.
Through these vows, members participate in Christ’s own way of life and
become signs of the Kingdom to come.

§4. The combined formula of profession, incorporating all three vows, is as
follows:

In the name of the Father, and of the Son, and of the Holy Spirit. Amen.

I, N., in the presence of Almighty God, the Blessed
Virgin Mary, St David, St Benedict, and all the
saints, and before this community, do solemnly profess
[for one year / for life] the three vows of the Order of
St David:

Rootedness: I pledge to be rooted in the life, prayer,
and mission of this Order, remaining constant in
fellowship and steadfast in purpose, as St David
taught his people to stand firm in the little things.

Wholebearted Devotion: I pledge to offer my whole
life to God’s transforming grace, ordering my
relationships, desires, and daily conduct toward
Christ, and seeking purity of intention and
faithfulness in all my commitments.

Faithful Service: I pledge to serve God’s call with
bumility and steadiness, responding to the guidance
of the community and its leaders, and placing the
common good above self-will, that Christ may be
known and loved.

I make this profession according to the Rule of St
David, complementary to the Rule of St Benedict,
trusting in God’s grace to fulfil what I have vowed.
May St David pray for me, that I may be joyful, keep




the faith, and do the little things until I come to
eternal life. Amen.

K

§5. The profession is signed by the member, witnessed by the Prior General
or delegate, and preserved in the archives of the Order. A copy is given to
the member as a reminder of their sacred commitment.

Chapter 5: On Humility

Article 15. The Nature and Necessity of Humility

§1. Humility is the foundational virtue of the Davidic-Benedictine life. It is
the disposition of the soul that makes prayer honest, makes community
possible, makes work an offering rather than a performance, and makes the
sanctification of ordinary life real rather than merely intended. Without
humility, the outward observance of this Rule remains a shell. With it, every
element of the Rule has the capacity to transform.

§2. Humility is not a low opinion of oneself but an accurate one: the
recognition that the member is a creature entirely dependent on God for
existence, for grace, and for any good that they accomplish. It is the right
ordering of the self before the One from whom all life comes. This
recognition is not a diminishment but a liberation, freeing the member from
the compulsion to justify, defend, or assert themselves, and opening them to
receive from God what they cannot provide for themselves.

§3. St David is the Order’s model of humility. He governed a great monastic
community, exercised widespread authority in the Welsh Church, and was
revered across the Celtic world, yet his manner of life was indistinguishable
from that of the least of his monks. He ploughed the fields himself, ate bread
and herbs and water, wore no mark of precedence, and sought no glory for
what he did. His dying words—Guwnewch y pethau bychain, do the little
things—are themselves a final act of humility: a life’s teaching compressed
into a counsel of smallness, fidelity, and service without ambition.

§4. In the Benedictine tradition, Chapter Seven of the Rule of St Benedict
presents the ascent toward God through the image of a ladder of humility.
The monk climbs this ladder not by asserting himself but by yielding:
yielding his will to God’s, his judgement to the community’s wisdom, his
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need for recognition to the quiet certainty that God sees what is hidden.
The destination of this ascent is not the crushed and diminished self but the
free and loving self: the person who serves God from love rather than from
fear, and for whom virtue has become, in Benedict’s phrase, second nature.

§5. Members are to regard humility not as one spiritual practice among
others but as the interior condition that gives all other practices their worth.
The Liturgy of the Hours prayed without humility becomes routine. Lectio
divina undertaken without humility becomes a means of self-improvement
rather than an encounter with God. The vows made without humility are a
performance of consecration rather than its reality. Humility is the soil; the
other practices are what grows from it.

Article 15a. The Practice of Humility in Secular Life

§1. Members living in the world encounter the specific temptations of pride
that characterise contemporary life. The compulsion to appear competent,
the difficulty of admitting ignorance or error, the reluctance to ask for help,
the tendency to judge others by a standard not applied to oneself: these are
the particular battlegrounds of humility for the secular member. The
member who is growing in humility will recognise these temptations by
name and will resist them, not through effort of will alone but through the
dispositions cultivated in prayer and examination of conscience.

§2. Members are to practise the humility of honest speech: saying what is
true, acknowledging what is not known, receiving correction without
defensiveness, and giving credit to others without diminishment of self.
They are to practise the humility of attentive listening, following the first
word of the Rule of St Benedict—Listen—and understanding that the
experience and wisdom of others may contain what they themselves have
not yet seen.

§3. Members are to bring the question of humility to their regular
examination of conscience and to their conversations with their spiritual
director. The questions that guide this examination are not abstract but
practical: Where have I sought recognition rather than simply served?
Where have I protected my self-image rather than faced the truth? Where
has the need to be seen as competent or capable prevented me from the
freedom that the gospel promises?
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§4. The member is to understand that humility, consistently practised,
produces a particular quality of presence. The person freed from the need
to be seen and praised becomes fully available to others, capable of genuine
attention, capable of real service. This availability is itself a form of the
hidden sanctification of the world that is the Order’s mission: not a visible
or celebrated work, but the quiet and steady offering of a life ordered toward
God and therefore genuinely given to those around them.

Chapter 6: On Good Works

Article 15b. Do the Little Things: The Ground of Good Works

§1. St David’s final words to his community were not a call to great
enterprises. They were a call to fidelity in what is small, immediate, and
given: Gunewch y pethau bychain. Do the little things. This counsel is not a
consolation for those incapable of greater deeds. Itis a description of where
the Christian life is actually lived: in the ordinary encounter, the
unremarkable duty, the daily texture of work and relationship. The member
of the Order who has understood this has understood the heart of the
Davidic charism.

§2. The good works to which members are called are not spectacular. They
are the works that present themselves in every ordinary day: honest labour
offered to God; patience sustained where impatience would be easier;
truthful speech maintained where evasion would be more convenient;
courtesy shown to those who will not return it; fidelity to commitments
when no one is watching to note it. Each of these is a little thing. Each is, in
the sight of God, of permanent worth.

§3. Members are to resist the temptation to wait for significant
opportunities to do good while neglecting the ordinary ones. The person in
need of a listening ear is present now. The task done carelessly could be
done with attention. The word of encouragement could be spoken today.
The Rule of St Benedict lists among its tools of good works the principle of
never despairing of God’s mercy, and this applies equally to good works
themselves: no good act is too small to matter, and no day is too ordinary to
be sanctified.

§4. Members bring to all their works the spirit of the monk who ploughs
without draught animals: not because the harder path is always better, but
because the willingness to give what costs something is what distinguishes
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an offering from a performance. Good works done for appearance have
already received their reward. Good works done quietly, without
expectation of return, are stored where rust and moth do not consume them.

Article 15¢. Be Kind: Good Works Toward Others

§1. Kindness is the visible face of the Order’s charism. It is the quality that
translates interior consecration into something tangible for the people
around the member. St David’s community was known not only for its
austerity but for its hospitality: travellers and the poor were received, fed,
and sheltered as a matter of course. This welcome was not an add-on to the
community’s spiritual life but an expression of it. Members of the Order
carry this tradition into every environment in which they live and work.

§2. Kindness toward others begins with attention: the willingness to notice
what another person is carrying, to ask rather than assume, to be present
rather than merely nearby. It is expressed in the small acts of daily life that
require no particular resources but considerable intention: the thoughtful
word, the assistance offered before it is requested, the willingness to bear an
inconvenience for another’s sake, the care shown to those who are
overlooked. Members are to understand that these ordinary acts of
consideration are not peripheral to their consecrated life but among its most
direct expressions.

§3. Good works toward others require a particular attentiveness to those
who are poor, isolated, or without a voice. The hidden sanctification of the
world that is the Order’s mission is accomplished above all through
presence: being the person in any room who sees those who are not seen,
who includes those who have been left out, who speaks for those who cannot
speak for themselves. This is not a specialised apostolate but a disposition of
ordinary Christian life that every member is to cultivate.

§4. Members who are ordained carry these obligations in a particular way
in their pastoral ministry. Their priestly service is to be marked by the same
accessible kindness that David himself embodied: authority exercised
without condescension, availability without pretension, correction offered
in a spirit of love rather than judgement. The ordained member who has
allowed the charism of the Order to form them will find that it shapes not
only their private prayer but the whole manner of their public ministry.
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Article 15d. Be Joyful: The Spirit in Which Good Works Are
Offered

§1. St David’s dying words contained three elements, and they were not
offered in order of importance. Be joyful stood first. This ordering is
deliberate. Joy is not the reward for completing the other two; it is the spirit
in which they are undertaken. The member who does the little things
without joy reduces them to duty. The member who is kind without joy
turns kindness into a transaction. Joy is what makes both genuine: the sign
that the works spring from love rather than obligation, and from gratitude
rather than anxious striving.

§2. The joy the Rule commends is not cheerfulness maintained by effort or
optimism sustained by temperament. It is the deep and stable gladness that
comes from knowing oneself held by God: from the daily certainty, renewed
in prayer and sacrament, that nothing in this life or the next can separate the
member from the love of Christ. This joy coexists with difficulty, with grief,
with the weight of ordinary human suffering. It does not deny these things
but it is not destroyed by them, because its root is deeper than circumstance.

§3. Good works offered in a spirit of joy are themselves a form of witness.
In a culture marked by exhaustion, anxiety, and the compulsive need for
distraction, the person who is genuinely peaceful and genuinely glad
becomes a sign of something the world does not fully understand but
recognises and desires. Members are not to suppress their joy or apologise
for it. It belongs to their vocation. The Psalmist calls the people of God to
serve the Lord with gladness, and this gladness is among the most persuasive
arguments for the gospel that any member can offer.

§4. Members are therefore to examine their hearts when good works have
become burdensome, when prayer has grown heavy, when the demands of
the Rule feel like a weight rather than a gift. This is not a sign that the
vocation has failed but an invitation to return to its source: to the
sacraments, to the community, to the spiritual director, and above all to the
God who does not call his servants to joyless service but promises that his
yoke is easy and his burden light. Joy is always recoverable because its source
is inexhaustible.

Chapter 7: On Obedience and Silence

Article 15e. The Habit of Listening
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§1. The first word of the Rule of St Benedict is Listen. It is not an instruction
given once at the threshold and then set aside; it is the posture the entire
Rule assumes of its reader from beginning to end. Article 13 of this Rule
established that the vow of Faithful Service is rooted in ob-audire: to listen
toward. What the vow commits the member to in principle, this chapter asks
them to practise as a daily habit of the heart.

§2. Obedience as a spiritual discipline begins long before any act of
submission or compliance. It begins in the quality of attention the member
brings to each hour of the day: the willingness to be interrupted, to receive
what the day presents rather than only what was planned for it, to hold
preferences loosely enough that they can be set aside without resentment
when something more pressing or more needful presents itself. This interior
flexibility is not weakness of character but its opposite. It requires a self that
is secure enough not to need to impose its agenda on every situation.

§3. In prayer, the habit of listening takes the form of silence: the deliberate
stilling of the mind’s own activity in order to attend to what God may wish
to communicate. Members are to understand that the fifteen minutes of
mental prayer prescribed in this Rule is not merely a period of spiritual
activity but a period of spiritual receptivity. The member who comes to
prayer already knowing what they want to say, and what they expect to hear,
has not yet arrived at the interior posture of obedience. The one who comes
prepared to be surprised has.

§4. Over time, this habit of listening in prayer extends naturally into the rest
of life. The member formed in contemplative attentiveness begins to
recognise the voice of God in what would otherwise seem like ordinary
circumstance: in the counsel of a friend, the lesson embedded in an
unexpected difficulty, the persistent quiet conviction that a particular course
of action is right or wrong. This is not superstition or the projection of
divine authority onto personal preference. It is the fruit of a long-cultivated
attentiveness that has learned to distinguish what is of God from what is
merely of the self.

Article 15f. Obedience in the Conditions of Secular Life

§1. The member of the Order does not practise obedience within the
ordered life of a monastery, where every relationship of authority is defined,
every hour is shaped by a common rule, and the abbot’s voice is consistently
present. They practise it in the world, where the forms of legitimate
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authority are varied, the expectations placed upon them are sometimes
competing, and the connection between daily obligation and the will of God
is not always self-evident. The translation of obedience into secular life
requires both theological understanding and practical discernment.

§2. Members are to regard the legitimate obligations of their working life
as a primary arena for the practice of obedience. The employer whose
reasonable directives are followed honestly and without evasion, the
organisation whose structures are served with genuine commitment rather
than minimum compliance, the colleague whose authority in a given matter
is respected even when the member’s own judgement might differ: each of
these is an expression of the same interior disposition that Benedict demands
of his monks. This is not the abandonment of conscience or the suppression
of legitimate dissent; it is the recognition that ordered life in community,
whether monastic or secular, requires the regular subordination of personal
preference to the common good.

§3. Within the family, obedience takes the form of mutual deference.
Members who are married are to understand that the sanctification of their
marriage is bound up with the willingness to yield, to serve without keeping
score, to place the wellbeing of spouse and children ahead of their own
convenience. Members who care for ageing parents or other dependants are
to recognise in that care a particular form of faithful service, demanding in
its constancy and rich in its spiritual fruit. Those who live alone are not
exempted from this dimension of the Rule; they are to practise the same
quality of deference toward the neighbours, communities, and associations
in whose shared life they participate.

§4. The obligations of civic life are likewise to be met in a spirit of
obedience: the laws of the land observed not merely from fear of
consequence but from the genuine conviction that ordered society is a gift,
and that the member’s participation in it is a form of service. Where civic or
legal obligation conflicts with the clear demands of conscience or the
teaching of the Church, the member is to follow conscience, as Article 13 of
this Rule provides. Outside such cases, obedience to legitimate civil
authority is itself a work of charity toward the common good.

Article 15g. Finding God’s Will in Ordinary Obligation

§1. The deepest fruit of obedience as an interior discipline is not compliance
but discernment: the growing capacity to perceive God’s will not only in the
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explicit demands of the Rule and the voice of legitimate authority, but in the
ordinary texture of daily obligation itself. Benedict teaches that the monk
should look for God in every hour of the day; the member of the Order,
living in the world, is called to the same sustained awareness, finding in the
unremarkable duties of each day the hidden will of a God who is present in
all things.

§2. This means that the meeting which disrupts the prayer plan, the demand
which arrives at the wrong moment, the task which is unglamorous and
unrecognised, are not interruptions of the spiritual life. They are its
material. The member who has been formed in obedience does not divide
experience into sacred time and secular time, into moments given to God
and moments given to the world. They bring to every obligation the same
interior orientation: this is where I have been placed; this is what has been
given to me; this is where God is to be found and served today.

§3. Members are to bring the question of obedience to their examination of
conscience alongside the questions of humility and good works. The
practical questions that guide this examination are not abstract: Where
today did I resist a legitimate demand because it was inconvenient? Where
did I serve the letter of an obligation while withholding the spirit? Where
did I impose my own preference where listening would have been more
truthful? Where did I mistake stubbornness for principle, or self-will for
conscience? These are the questions that keep obedience honest and prevent
it from hardening into mere external conformity.

§4. The goal of obedience, as Article 13 states, is that Christ may be known
and loved. The member who has grown in this interior discipline does not
experience it as a diminishment of self. They discover, as Benedict promises
at the end of his own chapter on humility, that what was once practised with
effort has become second nature: the soul that has learned to listen to God
in the small demands of daily life finds that it is less and less divided against
itself, more and more at rest, and increasingly free for the love that is the
whole purpose of the consecrated life.

Article 15b. The Nature and Necessity of Silence

§1. Silence is not the mere absence of noise. It is a positive spiritual
condition: the interior stillness in which the soul becomes capable of hearing
what it cannot hear amid the clamour of its own activity. The Desert Fathers
understood silence as the environment in which all serious spiritual work
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takes place. The Celtic monks who inherited their tradition, including the
community at Menevia whose evenings were given to prayer, reading, and
writing in the quiet that fosters contemplation, understood the same. Article
20 of this Rule names this truth briefly; this chapter develops its implications
for the member living in the world.

§2. The spiritual tradition of the Church identifies two dimensions of
silence that are distinct but inseparable. The first is exterior silence: the
deliberate reduction of noise, distraction, and unnecessary speech in the
member’s daily environment. The second is interior silence: the stilling of
the mind’s restless movement, its constant commentary, its rehearsal of
anxieties and ambitions, its compulsive production of thoughts that crowd
out the quieter voice of God. Exterior silence supports interior silence but
does not guarantee it; a member may sit in complete physical quiet while
remaining entirely consumed by interior noise. The discipline of silence
aims at both.

§3. Members are to understand that the difficulty of silence is itself
instructive. When a period of deliberate quiet is attempted and the mind
immediately fills with plans, resentments, distractions, and the restless
urgency of things left undone, this is not a sign that silence is unsuitable for
the member. It is a revelation of the interior condition that the silence has
made visible. The Desert Fathers taught that one does not enter silence to
escape from oneself but to encounter oneself honestly in the presence of
God. What the silence surfaces is the material of ongoing conversion.

§4. The member formed in the discipline of silence gradually acquires what
the tradition calls a quiet heart: not a heart emptied of feeling or concern,
but one that is no longer governed by its own noise. This quietness does not
make the member passive or detached from the world around them. It makes
them more genuinely present to it, more capable of attention, more able to
hear what is actually being said rather than what they expected or feared to
hear. Silence, rightly practised, is the foundation of genuine attentiveness to
God and to other people alike.

Article 15i. The Guarding of the Tongue

§1. St Benedict devotes a chapter of his Rule to restraint of speech, drawing
on the wisdom of Scripture and the Desert Fathers. Proverbs counsels that
sin is not wanting in many words; the Book of James describes the tongue as
a small fire capable of setting a great forest ablaze. These are not merely
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moral warnings about the harm caused by unkind or dishonest speech. They
are spiritual observations about the relationship between the words a person
speaks and the condition of their interior life. Speech and silence are not
merely external behaviours but expressions of the state of the soul.

§2. Members are to cultivate a deliberate moderation of speech: saying what
needs to be said, and not more. This means resisting the social pressure
toward constant commentary, the habitual filling of silence with words that
carry little weight, the reflexive reaching for speech as a way of managing
the discomfort of quiet or the anxiety of uncertainty. It does not mean
curtness or the affectation of taciturnity. It means that when the member
speaks, they speak with intention, and that their silence, when they are silent,
is a genuine presence rather than a mere absence of words.

§3. The particular forms of speech most damaging to the interior life are
named plainly in the tradition. Gossip, which makes the failings of others
the material of casual conversation, erodes both the speaker’s charity and
their capacity for recollection. Complaint, which meets every difficulty with
verbal dissatisfaction rather than with patient acceptance or constructive
address, habituates the soul to resentment. Boasting, whether direct or
disguised as self-deprecation in search of contradiction, feeds the pride that
humility is working to dismantle. Members are to bring these specific habits
to their examination of conscience and to be honest about which of them
most readily takes hold.

§4. The guarding of the tongue is not only about what is avoided. It equally
concerns what is offered. The tradition commends speech that builds up,
that comforts, that speaks truth without cruelty, that gives encouragement
where it is genuinely due, that acknowledges the gifts and achievements of
others without envy. The member who has learned to speak less, and to
speak with more care, often discovers that their words carry more weight
than before: that others listen more attentively, and that the relationships
shaped by this quality of speech are deeper and more trustworthy than those
maintained by a constant flow of words.

Article 15j. Silence in a Noisy World

§1. The member of the Order practises silence not in a cloister but in a
world that is, by the measure of any previous age, extraordinarily and
deliberately loud. The environments of contemporary life, workplaces,
households, public spaces, digital platforms, and broadcast media, are
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saturated with noise, information, and stimulation designed to fill every
available moment of attention. The deliberate seeking of silence is, in this
context, a countercultural act: an assertion that the soul has needs which
constant stimulation cannot meet and that the life hidden with Christ in
God requires, at its edges, the quietness in which it can be heard.

§2. Members are to make practical provision for silence in their daily lives.
Article 20 prescribes a period of deliberate daily silence and an annual retreat
of at least three days; these remain the minimum. Beyond them, members
are encouraged to consider where in the ordinary shape of their day silence
can be protected: the morning moments before the household stirs, the brief
pause before a meeting or a difficult conversation, the deliberate choice to
travel without audio entertainment, the evening time that is given to reading
and prayer rather than to screens. These are small things. Their cumulative
effect on the interior life is considerable.

§3. Digital life presents a particular challenge. The devices and platforms
that now mediate so much of modern existence are designed to capture and
hold attention, and they are extraordinarily effective at doing so. The
member who has given the first hour of the morning to a phone and its
demands before offering a single word to God has allowed the silence of the
night to be consumed before it can bear its spiritual fruit. Members are to
be honest in their examination of conscience about the degree to which
digital noise has colonised the interior spaces that silence requires, and to
make deliberate adjustments where honesty requires it.

§4. The silence that the Rule cultivates is not ultimately the silence of
withdrawal from the world. It is the silence that makes genuine engagement
with the world possible: the interior stillness from which the member goes
out to speak, to serve, to be present to others, and to which they return in
prayer. David’s monks were not silent because they had nothing to say. They
were silent because they had learned where speech comes from and what it
is for. The member who has made this same discovery brings to every word
they speak, and every act of service they perform, a quality of recollection
that transforms them from the inside out.

Chapter 8: On Good Zeal

Article 15k. The Love That Holds the Community Together
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§1. There is a zeal that is bitter and a zeal that is good. St Benedict
distinguished between them plainly. The bitter zeal separates from God and
leads to hell; the good zeal leads away from sin and toward God and life
everlasting. What makes the difference is not the intensity of the
commitment but its direction: whether the fervour of the member is turned
inward, toward the assertion of their own rightness, or outward, toward the
genuine good of those around them. Chapter 72 of the Rule of St Benedict
describes this good zeal as the positive heart of community life: the warm
and generous love without which every other observance remains
incomplete.

§2. The Order of St David is a dispersed community. Its members do not
share a refectory or a cloister; they share a Rule, a charism, a set of vows,
and the bond of common prayer across distance. This dispersal does not
diminish the reality of the community or the obligations of charity that
community life creates. It changes their expression. Where the monk in
community encounters his brother at every turn of the corridor, the member
of the Order encounters theirs in the weekly Zoom gathering, in the
exchange of a message, in the brief and sometimes infrequent contacts of a
geographically scattered life. The love the Rule demands must be practised
in these smaller spaces with the same intentionality that Benedict demands
of his monks in their continuous common life.

§3. Members are to prefer nothing whatever to Christ, and to prefer no
one’s good to the good of their brothers and sisters in the Order. This is not
a counsel of self-neglect but a counsel against the habitual prioritising of
personal ease, personal preference, and personal advantage that can quietly
shape the way a scattered community relates to itself. The member who
attends the community gathering only when it is convenient, who prays for
fellow members in general terms but never by name, who is generous with
encouragement when it costs nothing but absent when a fellow member’s
need would require something real, has not yet entered the good zeal that
Benedict describes.

§4. The love of the community is to be warm in its quality as well as faithful
in its practice. Benedict speaks of members outdoing one another in mutual
respect, bearing one another’s weaknesses with patience, competing only in
the giving of honour to others. This warmth is not a personality
requirement; it is a spiritual one. The member who is naturally reserved is
not excused from fraternal warmth; they are invited to express it in the forms
available to them, which may be quiet and consistent rather than eftusive,
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but must be genuine. Charity covers a multitude of sins, and it covers a
multitude of temperamental differences as well.

Article 151. Bearing with Weakness and Difference

§1. Every community contains within it the full range of human limitation:
different temperaments, different capacities, different speeds of spiritual
growth, different wounds and resistances and blind spots. The member who
expected to find in the Order a community of the already perfected has
misunderstood both the Order and the gospel. What the Order offers is a
community of the being-perfected: men and women in various stages of
conversion, united by shared intention and common prayer, imperfect in
their practice and genuine in their commitment. The capacity to bear with
one another in this condition is among the most important fruits of the
formation the Rule provides.

§2. Bearing with weakness means something more precise than tolerating
it. It means carrying it: absorbing the cost of another’s limitation without
passing that cost back to them in the form of impatience, judgement, or
withdrawal of charity. The member who bears with a fellow member’s
slowness in responding, with their difficulty in maintaining commitment,
with their tendency to speak more than is helpful or to fall silent when
speech is needed, without allowing these things to harden into contempt or
cold distance, is practising the good zeal Benedict commends. This is not
easy. It is, however, the specific form that fraternal charity takes in a
community of real people.

§3. Difference of opinion, difference of temperament, and difference of
theological or liturgical sensibility are to be met with the same patience. The
Order admits members from various Christian traditions, various cultures,
and various stages of life, and it does not require uniformity of expression in
matters where the Rule does not require it. Members are to resist the
temptation to regard their own manner of living the charism as normative
and others’ as deficient. The diversity of the community is not a problem to
be resolved but a richness to be received: each member brings to the
common life a particular experience of God and a particular gift, and the
community is diminished when any of these is dismissed rather than
welcomed.

§4. Where a member’s failing is genuinely harmful to themselves or to
others, the Rule does not counsel silence. Article 23 provides for fraternal
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correction offered in charity and humility. Good zeal does not mean the
pretence that serious failures do not exist; it means that when they are
addressed, they are addressed in a spirit of genuine love for the person rather
than frustration at the inconvenience they have caused. The test of whether
a correction springs from good zeal or bitter zeal is not its content but the
interior disposition from which it comes: does it seek the good of the other,
or the relief of the one who speaks?

Article 15m. Good Zeal in a Dispersed and Digital
Community

§1. The dispersed nature of the Order places particular demands on the
good zeal of its members, because the natural supports that sustain fraternal
charity in a shared physical life are largely absent. In a monastery, charity is
reinforced by proximity: the monk who has failed in patience at Chapter is
likely to encounter the brother he wronged before the day is out, and the
structure of common life provides continuous opportunities for repair and
renewal. In a dispersed community, distance can allow minor failures of
charity to persist and harden without the corrective pressure of physical
presence. Members are therefore to be more deliberately attentive to the
state of their fraternal relationships than the monk who is surrounded by his
community every hour of the day.

§2. The communications of the community, whether by message, by email,
or through the shared gatherings of prayer and formation, are to be
conducted in a spirit of charity that reflects the quality of the common life
the Order is trying to build. This means that the tone of a message written
in haste or frustration is to be reviewed before it is sent. It means that the
absence of a fellow member from a gathering is noticed and followed up
with genuine concern rather than silent judgement. It means that the small
courtesies of acknowledgement and appreciation, which cost little and
matter greatly, are to be practised consistently and not only when they are
easy.

§3. Members are to pray for one another by name, not in general terms.
The fellow member whose name is brought to prayer becomes, over time, a
real person to the one who prays for them, even if they have never met in
person. This practice of named intercession is among the most effective
means by which the bond of a dispersed community is maintained and
deepened. It transforms an abstract sense of belonging into a concrete act of
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charity, repeated daily, that gradually shapes the member’s heart toward
genuine love for their brothers and sisters in the Order.

§4. The good zeal of the community finds its measure in Christ, who laid
down his life for those who were not yet his friends, who served without
calculation of return, and who loved each person he encountered as though
that person were the only one. Members do not aspire to this measure as an
achievement of their own strength. They aspire to it as the direction of
travel: the orientation of the whole consecrated life toward the love that
Benedict places at the summit of his Rule, and that St David expressed, in
his own way, in the counsel that has carried the Order into being. Be joyful.
Be kind. Do the little things. These are not three separate instructions. They
are one life, offered whole.

Chapter 9: On Ongoing Conversion and
Discernment

Article 15n. The Nature of Ongoing Conversion

§1. Article 12 of this Rule establishes that the vow of Wholehearted
Devotion corresponds to the Benedictine conversatio morum: the
commitment not merely to follow a rule but to remain permanently open to
transformation. Conversion of life is described there as not a one-time event
but a lifelong journey. This chapter develops what that journey looks like in
practice: how it is recognised, how it is sustained, how it stalls, and how it is
recovered. These are not abstract questions. They are the most pressing
practical questions that members of the Order will face in the years
following their profession.

§2. The spiritual tradition of the Church does not describe the interior life
as a straight line of continuous improvement. It describes it as a path with
seasons: periods of consolation in which prayer is alive and virtue feels
natural, and periods of aridity in which nothing moves easily, the words of
prayer feel hollow, and the gap between what is professed and what is felt
seems very wide. Both of these belong to the journey. The seasons of
consolation are not proof that the member has arrived; the seasons of aridity
are not proof that they have failed. They are different forms of the same
invitation: to continue, to return, to trust that the One who began the work
will complete it.



§3. Growth in the spiritual life is rarely experienced as growth from the
inside. The member who is genuinely advancing in humility does not feel
themselves becoming more humble; they become more aware of how much
humility they still lack. The member growing in charity notices more clearly
the places where charity fails them. This is not regression. It is the fruit of a
conscience that has been formed and sharpened by the practice of the Rule,
and that can now see what it could not see before. The appropriate response
to this kind of discovery is not despair but gratitude: it means the light has
reached further into the interior than it had previously.

§4. Members are to understand that the vow of Wholehearted Devotion
does not promise a comfortable spiritual life. It promises a real one. It
commits the member to remain available for whatever transformation God
wishes to bring about, at whatever cost to previous certainties, habits of
comfort, or preferred self-image. The Benedictine tradition describes this
openness not as a burden but as the very condition of spiritual freedom: the
soul that is willing to be changed is the soul that can be given everything.
The soul that insists on remaining as it is has closed the door of the very gift
it professes to seek.

Article 150. Recognising Stagnation and Returning from It

§1. Stagnation in the spiritual life is not the same as aridity. Aridity is a
season, often given by God for reasons the member cannot see and cannot
control. Stagnation is a condition the member has, to some degree, chosen:
the gradual reduction of the spiritual life to a routine that no longer costs
anything, no longer surprises, and no longer asks anything that has not
already been comfortably accommodated. It is the spiritual life continuing
in its external forms while the interior encounter with God has quietly
ceased. The tradition regards this as a more serious condition than obvious
failure, precisely because it is so much harder to recognise.

§2. The signs of stagnation are practical and recognisable. Prayer has
become mechanical: the words are said, the obligations met, but without
attention or desire. The examination of conscience consistently finds
nothing of significance: not because the member has attained great purity of
life but because the examination has become too shallow to find anything.
The vows are observed in their letter but not explored in their depth; they
have become boundaries rather than invitations. The annual retreat is
endured rather than received. Spiritual direction has become a report on
external observance rather than an honest conversation about the state of
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the interior life. A member who recognises more than one of these signs
should bring them with honesty to their spiritual director.

§3. The return from stagnation does not ordinarily require dramatic action.
It requires honesty and the willingness to begin again in small things. The
prayer that has become mechanical is not to be abandoned but renewed: a
different text, a shorter time with greater attention, a return to a form of
prayer that once moved the heart, or the simple decision to bring to prayer
a question that has not previously been asked of God. The examination of
conscience is deepened by returning to specific, concrete questions rather
than general ones. The annual retreat is approached not as a duty but as an
appointment with a God who has been waited upon and who has been
waiting.

§4. Members who have been absent from the full practice of the Rule for an
extended period are to return to it gradually, without attempting to recover
all at once what has been neglected over a long time. The parable of the
prodigal son is instructive here: the father does not wait for the son to have
repaired everything before coming out to meet him. He comes out when the
son turns. The turning is what matters. The member who turns back toward
the Rule in honesty and simplicity, without the added burden of self-
recrimination for the time that has passed, will find that what was lost is
more quickly recovered than they feared.

Article 15p. Resources for the Long Fourney

§1. The Benedictine and Davidic traditions do not leave the member to
sustain ongoing conversion by personal effort alone. The Rule provides a
set of structures precisely because the individual will, left to itself, is not
reliable over the long term. Prayer tires. Attention wanders. Fervour cools.
The structures of the Rule, the daily Hours, the regular examen, the
monthly confession, the annual retreat, the ongoing relationship with a
spiritual director, the accountability of the community, are not obstacles to
the spiritual life but its scaffolding: the means by which the interior work
continues even when personal enthusiasm has temporarily failed.

§2. Spiritual direction is the primary resource for the long-term member
precisely because it provides what the interior life cannot provide for itself:
an honest witness from outside. The member who has lived with their own
spiritual condition for many years is rarely the most reliable judge of its state.
The spiritual director who knows the member over time can recognise
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patterns of stagnation, avoidance, and subtle self-deception that the member
cannot see from within, and can offer the gentle challenge or the timely
encouragement that the situation requires. Members are to value their
relationship with their spiritual director not only in periods of difficulty but
as a continuous resource, and to bring to it the same quality of honesty that
the Rule asks of every other practice.

§3. The tradition of the Church offers particular resources for members
who find themselves in extended periods of darkness or apparent regression.
The writings of St John of the Cross describe with great precision the
interior movements of what he calls the dark night, in which God withdraws
the consolations of prayer not as a punishment but as a purification, drawing
the soul beyond its dependence on felt experience into a deeper and more
naked faith. These are not experiences reserved for mystics. Many long-
standing members of religious institutes encounter something of this kind
in the middle years of their consecrated life, and the tradition’s account of it
is among the most practically useful formation resources the Order can
offer.

§4. The Rule of St David provides, in the charism of its patron, a resource
that is always available and never exhausted. When the interior life feels
complicated, David’s counsel is simple: be joyful, keep the faith, do the little
things. This is not a counsel of spiritual minimalism. It is a counsel of return
to the ground level of the consecrated life: the ordinary acts of prayer and
service that are available in every condition, that require no particular felt
fervour, and that have sustained the hidden sanctification of the world across
every century since David first offered them to his community at the
threshold of his death. The member who has lost sight of the horizon is not
to strive to recover it by force of will. They are to do the next small thing
that the Rule places before them, in faith that the God who placed it there
is already present in it.

Article 15q. The Tradition of Discernment

§1. Discernment is the art of recognising God’s will in the concrete
circumstances of daily life. It is a skill the Christian tradition has always
regarded as essential, and it is one the Order is expected to cultivate. It is
not a talent reserved for the spiritually advanced. It is a capacity developed
over time through prayer, honest self-examination, fidelity to the Rule, and
the guidance of a wise companion. Every member, at every stage of
formation, is engaged in discernment whether they are aware of it or not.
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The purpose of this chapter is to make that engagement conscious and to
give it the resources it requires.

§2. The Benedictine tradition draws deeply on the teaching of John Cassian,
whose Conferences record the wisdom of the Egyptian desert on the
discernment of spirits. Cassian taught that the most important gift a monk
could receive was the ability to distinguish between the movements that lead
toward God and those that lead away from him: between the quiet
deepening of charity, peace, and humility on one side, and the restlessness,
self-aggrandisement, and false fervour that can wear the appearance of
spiritual progress on the other. This teaching, developed centuries later by
St Ignatius of Loyola into a systematic method, rests on foundations that are
older than either Benedict or Ignatius, and is entirely at home within the
Davidic-Benedictine charism.

§3. St David was himself a figure of discernment. The Synod of Brefi was
convened because the Welsh Church needed someone capable of speaking
with authority on a matter of faith that had divided it; David was identified
as that person not by self-promotion but by the testimony of those who knew
his life. His authority rested on the quality of his prayer, the consistency of
his practice, and his transparent disinterest in personal advantage. These are
precisely the marks of a person who has learned to hear God clearly: not
because they are free of all human impulse, but because long discipline has
taught them to distinguish their own voice from God’s.

§4. Members are to understand discernment as a practice rooted in the
ordinary disciplines the Rule already provides. The daily examination of
conscience is itself a school of discernment: the regular practice of reviewing
the interior movements of the day, noticing where peace was present and
where it was absent, where charity increased and where it contracted,
gradually trains the member to recognise patterns that would otherwise
remain invisible. Discernment does not arrive as a sudden gift of insight. It
is the accumulated fruit of sustained attentiveness.

Article 15v. Recognising the Movements of the Spirit

§1. The tradition identifies two principal categories of interior movement
to which the member is to attend. The first is consolation: the interior
condition in which faith, hope, and charity are alive and moving, in which
the soul is drawn toward God and finds in that drawing a deep and stable
peace, however mixed with difficulty or pain on the surface. The second is
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desolation: the interior condition of spiritual darkness, heaviness, and
confusion, in which the soul feels cut off from God, faith seems thin, and
the desires of the heart run toward what is petty, self-centred, or faithless.
Both consolation and desolation are normal features of the spiritual life. The
skill of discernment lies not in eliminating desolation but in learning how to
move rightly within each condition.

§2. During consolation, the tradition counsels humility and gratitude rather
than presumption. The member in consolation is in a good condition for
making decisions, for undertaking new commitments, and for the kind of
generous impulse that serves others well. They are also, however, in a
condition susceptible to a particular kind of spiritual pride: the assumption
that the clarity they feel is permanent, that the energy available to them now
represents their ordinary capacity, and that decisions made in this state will
seem equally sound when the consolation has passed. Generous impulses
made during consolation are to be tested by whether they remain reasonable
when the feeling has subsided.

§3. During desolation, the tradition gives firm and consistent counsel: do
not make significant changes. The member in desolation is not receiving
clear signals from the interior life; they are receiving noise. The voice that
says the vocation was a mistake, that the Rule is too demanding, that God is
absent and the whole enterprise is hollow, is not to be trusted during a
period of spiritual darkness. It is to be named for what it is and set aside.
The member is to continue the practices of the Rule as faithfully as possible,
to increase rather than decrease their prayer, to seek out their spiritual
director rather than retreating into isolation, and to wait. Desolation passes.
The Rule remains.

§4. Not every interior movement is either pure consolation or pure
desolation. Much of the spiritual life is lived in the middle ground, where
mixed motives, competing goods, and genuine uncertainty about the right
course of action create a complexity that neither simple category adequately
describes. In this middle ground, the member is to apply the tests that the
tradition has consistently recommended: Does this movement lead toward
greater charity, humility, and peace, or toward self-assertion, agitation, and
the narrowing of love? Does it hold up under honest prayer, or does it lose
its force when brought into God’s presence? Does the community and the
spiritual director recognise in it something consistent with the member’s
known gifts and vocation, or does it seem to come from nowhere and go
against what those who know the member best would counsel?
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Article 15s. Discernment in the Life of a Secular Member

§1. The member of the Order faces discernments that differ in their
particular form from those faced by a monk in community, though not in
their underlying spiritual character. The most common and most
demanding of these concern the balance between the claims of the Rule and
the claims of the ordinary life in which the member is immersed: family,
work, civic responsibility, friendship, and health. The Rule does not regard
these as competing with the consecrated life but as among its primary arenas.
The question the member must learn to discern is not whether family or
Order comes first in some abstract ranking, but how God is calling them, in
this particular season of their life, to serve the whole of what they have been
given.

§2. When the demands of the Rule and the demands of daily life appear to
conflict, the member is to resist two equally mistaken responses. The first is
the scrupulous response, which treats every compromise of the ideal as a
failure of consecration and generates a chronic anxiety that is itself an
obstacle to genuine spiritual life. The second is the lax response, which treats
the demands of daily life as a permanent justification for never quite
observing the Rule in full. The discerning response lies between these: the
honest assessment, made with the guidance of a spiritual director, of what is
genuinely required by the current season of life, what is a temporary
accommodation that must not become permanent, and what is a genuine
call to fidelity that must not be evaded simply because it is inconvenient.

§3. Professional life presents its own particular discernments for the
consecrated person. The member who carries their vows into a workplace
does so without advertising them, but not without allowing them to shape
the quality of their presence. How power is exercised, how colleagues are
treated, how ethical pressures are navigated, how ambition is held: each of
these is a site of discernment. The member is not to expect that their
consecration will make these questions simple. It will make them more
visible. The person formed in the practices of this Rule will find that the
examination of conscience reveals professional compromises that a less
attentive person would not notice, and that the standard they are held to by
their own interior life is a demanding one. This is not a burden. It is the
form that hidden sanctification of the world takes in the particular
conditions of their vocation.
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§4. All discernment, however personal its content, is to be brought into the
relational structures the Rule provides. The spiritual director is the primary
guide; the community, where it is available, offers a second set of eyes; the
Prior General or Regional Prior may be consulted where a discernment has
implications for the member’s relationship with the Order. No member is
to make a significant discernment in isolation. The tradition is unanimous
on this point: the person who discerns alone is the most susceptible to self-
deception, and the most reliable safeguard against error is the honest
engagement with another whose judgement can be trusted. St David himself
was not a solitary figure but a man embedded in community, accountable to
his monks and to the wider Church, and it was precisely that embeddedness
that made his own discernment trustworthy. The member who discerns well
does so not despite their relationships but through them.

Article 15t. Peregrinatio: The Celtic Dimension of Ongoing
Conversion

§1. The Benedictine concept of conversatio morum, treated in Articles 15n to
15p of this Rule, describes ongoing conversion as a permanent state of
interior movement: not a plateau of achievement but a river always in
motion, carrying the soul through seasons of growth, aridity, stagnation, and
return. The Celtic tradition, from which the Order draws equally,
contributes a complementary image to this understanding. It is the image of
peregrinatio: the willingness to be perpetually displaced from comfort, to
hold one’s present condition lightly, and to remain open to wherever God
leads. Together, these two images describe the full shape of the consecrated
life as this Order understands it.

§2. Peregrinatio was not merely a practice of physical wandering. The great
Celtic peregrini, who crossed seas and mountains without fixed destination,
understood their journeys as an outward expression of an interior
disposition: the surrender of the need to be settled, secure, and in control of
what came next. For the member of the Order of St David who lives a fixed
life in the world, with a family, an address, and a regular employment, this
surrender cannot take the form of literal wandering. It takes the form of a
sustained interior openness: the willingness to be changed by what God
places before them, to be led into unfamiliar territory in the spiritual life
without insisting on remaining where they are comfortable, and to receive
disruption, loss, and unwanted change as possible vehicles of grace rather
than purely as misfortune.
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§3. The long middle stretch of the consecrated life, after the initial fervour
of profession has settled and before the deep peace of mature holiness has
been established, is the period in which peregrinatio is most needed and most
resisted. It is in this period that the temptation to reduce the spiritual life to
its minimum forms is strongest: to observe the Rule in its external
requirements without allowing it to make further demands on the interior,
to settle into a routine that has ceased to be a living encounter with God,
and to mistake familiarity with the forms of prayer for growth in the
substance of it. The member who recognises this condition in themselves is
not to condemn it but to name it honestly as a form of spiritual settlement,
and to ask where God may be inviting them to move.

§4. The practice of peregrinatio in a settled life is expressed through small
acts of deliberate openness: the willingness to take up a form of prayer that
feels unfamiliar, to engage with a spiritual text that challenges rather than
confirms existing understanding, to offer service in a context that is not
naturally comfortable, or to bring to spiritual direction a question that has
previously been avoided. These are the contemporary equivalents of setting
out without a fixed destination. They express the same interior disposition
that animated the Celtic peregrini: the conviction that God’s call is always
moving forward, and that the consecrated life requires the continual consent
to follow it.

Article 15u. The Annual Retreat as a Moment of Conversion

§1. Article 20 of this Rule prescribes an annual retreat of at least three days
in silence and solitude and describes it as not optional but an essential
element of the Order’s life. What the Rule prescribes in that article as an
obligation, this article addresses in terms of its purpose and its proper use.
The annual retreat is not a rest from ordinary life, though it may provide
rest. [t is not a reward for a year’s observance, though gratitude for the year
belongs within it. It is, in the language of the Celtic tradition, a moment of
intentional peregrinatio: a deliberate stepping out of the settled routine in
order to become, for a few days, available to God in a way that the ordinary
demands of life do not always permit.

§2. The retreat is most fruitful when it is approached with a specific
intention rather than as an unstructured period of spiritual recreation.
Before the retreat begins, the member is to spend time in conversation with
their spiritual director identifying what the year has revealed: where growth
has occurred, where stagnation has taken hold, where a question has been
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forming that has not yet been honestly faced. The retreat then becomes the
space in which that specific material is brought before God in sustained
prayer, rather than a general withdrawal from which the member returns
refreshed but unchanged. A retreat entered with honest intention is rarely
comfortable. It is, however, almost always fruitful.

§3. The structure of a three-day retreat follows naturally from the
disciplines the Rule already provides. The first day is ordinarily a day of
arrival and settling: the gradual release of the noise and preoccupations of
ordinary life, the recovery of silence, and the unhurried resumption of the
Hours and lectio divina that daily life may have compressed. The second day
is the heart of the retreat: the extended prayer, the honest review of the year
in God’s presence, and the particular conversations with God that the
intention set beforehand has identified. The third day turns toward return:
the concrete resolutions that arise from what has been received, and the
renewed offering of the vows in the light of what the retreat has clarified.
Members are encouraged to record briefly what they have received and
resolved, not for the purpose of self-surveillance but as a resource for the
spiritual director and for the following year’s retreat.

§4. Spiritual direction in the period immediately following a retreat is to be
used as a vehicle of integration rather than merely a report. The member
who has received something significant during the retreat is to bring it to
their director with the same quality of honesty that the retreat itself
required, and to allow the director’s perspective to test, confirm, or gently
challenge what they believe they have heard. In the same way, regular
spiritual direction throughout the year is most fruitful when it is treated not
as an accountability meeting at which the member reports on their
observance of the Rule, but as an ongoing conversation about the interior
life: what is moving, what is resistant, where God seems to be pressing, and
where the member is holding back. The member who brings their whole
interior life to direction, rather than a curated account of it, will find that
the relationship becomes one of the most significant resources for
conversion that the Order provides.

Chapter 10: On the Theological Virtues

Article 15v. Faith: The Ground of the Consecrated Life

§1. The theological virtues of faith, hope, and charity are not achievements
of the spiritual life but its foundations. They are given in baptism, deepened
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by the sacraments, and either exercised and strengthened or neglected and
weakened by the choices made in every ordinary day. The Rule of St David
addresses prayer, work, asceticism, community, and the vows with care. This
chapter addresses the three virtues that underlie all of these and give them
their meaning: the virtues without which the most faithful observance of the
Rule remains an outward shell, and with which even the most imperfect
observance is a genuine offering of love.

§2. Faith is the virtue by which the member assents to what God has
revealed, not because they have seen it proved but because God, who reveals
it, is utterly trustworthy. This assent is not blind; the Christian tradition has
always insisted that faith is reasonable, that it fits the evidence of creation
and conscience, and that the more honestly the intellect engages with the
gospel the more grounds it finds for belief rather than fewer. But it is also
not merely intellectual. Faith, in the sense the tradition commends, is the
orientation of the whole person toward God as the source and ground of all
that is: a trust that runs deeper than argument, steadier than feeling, and
more durable than certainty.

§3. For the member of the Order, faith is exercised above all in prayer. The
person who shows up for the Liturgy of the Hours on the morning when
nothing is felt, when God seems absent and the words seem empty, is not
going through a motion. They are making an act of faith: the assertion,
against the testimony of immediate experience, that the God to whom the
prayer is addressed is real, present, and attentive. St David’s monks prayed
through the long Welsh evenings in conditions that offered little obvious
consolation. The member who prays faithfully in the arid seasons of their
own life is doing the same thing, and it is among the most honest acts of
faith available to a human being.

§4. Faith is also exercised in the daily decisions of ordinary life: in the
willingness to act with integrity when dishonesty would be easier, to speak
the truth when silence would be more comfortable, to hold to the Rule’s
demands when the world’s demands seem more pressing. Each of these
small acts of fidelity is an expression of the belief that God’s ways are better
than the alternatives, and that a life ordered toward him is more truly human
than one ordered toward anything less. The member who understands this
will find that faith is not something reserved for prayer but the animating
principle of every hour.

Article 15w. Hope: The Virtue Most Needed
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§1. Of the three theological virtues, hope is the one most directly under
pressure in contemporary life, and the one most in need of the formation
the Rule provides. The culture of the present age is not short of optimism,
which is the temperamental expectation that things will probably turn out
well. Itis short of hope, which is the theological virtue by which the member
trusts that God will complete what he has begun, that the final word belongs
to him and not to any of the disorders of the present, and that nothing in
this life or the next can separate the soul from the love of Christ. Optimism
depends on circumstances; hope does not. Optimism fails when
circumstances are genuinely bleak; hope persists because its object is beyond
circumstance entirely.

§2. The Benedictine tradition connects hope directly to perseverance. The
Rule of St Benedict ends its Prologue with a warning that the way to God
will be narrow at its beginning before it opens into the freedom and joy of
the mature spiritual life, and the whole Rule is built on the assumption that
the monk who persists faithfully will arrive somewhere worth arriving at.
This confidence is not complacency; it is hope. The Celtc tradition
expresses the same conviction through the concept of the thin places: the
conviction that heaven and earth are never far apart, that God is always
already at work in the present moment, and that the apparent absence of the
divine is a condition of perception rather than a fact of reality. To live in
this conviction is to live in hope.

§3. The member of the Order cultivates hope through the practices the Rule
prescribes, particularly through the Liturgy of the Hours. The psalms are
saturated with hope in its truest form: not the denial of darkness but the
stubborn insistence, from within darkness, that God is faithful. Psalm 22,
which begins ‘My God, my God, why have you forsaken me’ and ends in
confident praise, is the pattern. The member who prays the Hours faithfully
is being formed in this pattern day by day: learning, at the level of habit and
instinct, to hold lamentation and confidence together in the same breath.
"This is what hope looks like from the inside.

§4. Members are to resist the particular form of despair that presents itself
not as dramatic collapse but as the quiet reduction of expectation: the
gradual acceptance that things will not change, that the spiritual life will not
deepen further, that the vows professed with fervour will settle into a polite
minimum, and that this is simply how things are. The tradition names this
acedia: the spiritual listlessness that whispers that effort is pointless. It is the
enemy of hope in its most common contemporary form. The remedy is not

[94]



willpower but the return to the ground-level practices of the Rule and the
community: the prayer, the conversation with the spiritual director, the act
of service, the small fidelity offered again on a day when it costs something.
Hope is renewed not by feeling hopeful but by acting from hope in the
absence of the feeling.

Article 15x. Charity: The Form of the Whole Life

§1. Charity is the greatest of the three theological virtues, as St Paul
declares, and it is the virtue that gives all others their final form. Faith
without charity becomes mere correctness of opinion. Hope without charity
becomes a private concern for one’s own salvation with little interest in the
salvation of others. The Rule of St David, in its chapters on good works,
good zeal, and fraternal communion, is in large part an extended treatment
of charity in its practical expression. This article draws that treatment
together and names what it rests on: the love poured into the heart by the
Holy Spirit, which is the source of every genuine act of service, patience,
kindness, and sacrifice that the Rule commends.

§2. The tradition makes a careful distinction between charity as feeling and
charity as will. The feeling of warmth and affection toward others is a gift
when it is present, but it cannot be commanded, and its absence is not
evidence that charity has failed. Charity as will is the settled determination
to seek the genuine good of another regardless of what is felt: to serve them
when they are difficult, to pray for them when they have caused harm, to
withhold judgement when judgement would be easy and satisfying, and to
act in their interest when personal preference runs in the opposite direction.
This is the charity that the Rule demands and that the whole apparatus of
prayer, examination of conscience, and spiritual direction is designed to
cultivate.

§3. For the member living in the world, charity is expressed in the first
instance within the existing relationships of their life. The family is the first
school of charity, and the member who has truly embraced the Order’s
charism will find that their consecration makes them more present, more
patient, and more genuinely generous within their family rather than less so.
The workplace, the neighbourhood, the parish, and the wider community
are further arenas. The stranger encountered once and never again is as
much an object of charity as the lifelong friend. This is the Davidic principle
in its simplest form: every person, in every encounter, is a little thing to be

done faithfully and well.



§4. Members are to understand that the growth of charity is not something
they can manufacture by effort but something they are to receive and
cooperate with. The primary means of this cooperation is the Eucharist and
the sacramental life; the secondary means are the disciplines of prayer,
silence, humility, and community that the Rule provides. The member who
finds charity difficult, who struggles to love those around them as the gospel
requires, is not to conclude that they lack the capacity for it. They are to
return to the sources from which charity flows: to the prayer that opens the
heart, to the sacraments that restore what effort cannot maintain, and to the
God who, as St John declares, loved first, and whose love is the only ground
on which the member’s love of others can genuinely stand.

Chapter 11: On Asceticism Adapted for Modern
Life

Article 16. The Spirit of St David’s Asceticism

§1. St David was known as “the Waterman” (Aquaticus) because of his
extreme asceticism: his monks drank only water, ate only bread with salt and
herbs, and pulled the plough themselves without draught animals. While
such severe practices are not required of members of the Order, the spirit
that animated them is to be cultivated: the spirit of self-discipline,
detachment from bodily comforts, and the subordination of flesh to spirit.

§2. Asceticism, rightly understood, is not hatred of the body but its proper
ordering. The body is good, created by God and destined for resurrection.
Yet fallen human nature requires discipline if the spirit is to rule the flesh.
Ascetic practices strengthen the will, purify the desires, and dispose the soul
for contemplation.

§3. Members adapt ascetic practices to their circumstances, health, and state
in life. What is required is not the letter of St David’s austerity but its spirit:
the willingness to embrace discomfort for love of Christ, to say no to the
flesh that one might say yes to the spirit, and to unite small sacrifices with
the great sacrifice of Christ on the Cross.

Article 17. Fasting and Abstinence

§1. Members observe the fasting and abstinence prescribed by the Church
for all the faithful: Ash Wednesday and Good Friday as days of fasting and
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abstinence; all Fridays as days of penance (abstinence from meat or a
substitute penance).

§2. In addition to these universal obligations, members observe abstinence
from meat on all Wednesdays of the year, in honour of St David and in
imitation of his simplicity of diet. Those for whom this is not possible due
to health or circumstance may substitute another form of penance.

§3. Members are encouraged to embrace additional voluntary fasts,
particularly during Advent and Lent, and on the vigils of major feasts. Such
fasts should be undertaken prudently, with attention to health and duties of
state, and ideally with the guidance of a spiritual director.

§4. In the spirit of St David’s dietary simplicity, members cultivate
moderation in eating and drinking at all times. Gluttony and drunkenness
are contrary to the spirit of the Order. Members avoid excess at table,
remembering that food is nourishment for service, not an end in itself.

Article 18. Simplicity of Life

§1. St David’s community was marked by radical simplicity: no personal
possessions, no unnecessary comforts, no distractions from the work of God.
Members translate this simplicity into modern terms by cultivating an
uncluttered life, both materially and spiritually.

§2. Material simplicity includes: keeping possessions to what is necessary
and useful; avoiding the accumulation of goods beyond one’s needs;
choosing quality over quantity and durability over fashion; resisting the
culture of consumerism and constant acquisition; and regularly reviewing
one’s possessions to give away what is not needed.

§3. Simplicity of schedule includes: guarding time for prayer and reflection;
avoiding over-commitment and busyness for its own sake; maintaining
boundaries around work to preserve time for God, family, and rest; and
embracing sabbath rest as essential to spiritual health.

§4. Simplicity in digital life is particularly important in modern times.
Members exercise prudent restraint in the use of social media, electronic
entertainment, and digital communication. These tools may be used for
legitimate purposes but should not dominate one’s time or attention.
Periods of digital silence are encouraged, especially during times of prayer
and retreat.
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Article 19. Manual Labour

§1. St David’s monks pulled the plough themselves without using draught
animals, sanctifying their labour through physical effort offered to God. In
the Benedictine tradition, work is not opposed to prayer but united with it
in the single offering of life.

§2. Members sanctify their daily work, whether manual or intellectual, by
offering it to God and performing it with diligence and excellence. Work is
not merely a means of earning a living but a participation in God’s creative
and redemptive activity.

§3. Members are encouraged to include some element of manual labour in
their lives, even if their primary occupation is intellectual. This might
include gardening, cooking, cleaning, crafts, or other physical work. Such
labour keeps one grounded, provides opportunity for prayer, and imitates
the humble work of Christ who laboured as a carpenter.

§4. Idleness is the enemy of the soul, as St Benedict taught. Members avoid
sloth by maintaining productive activity, whether in work, study, prayer, or
service. Yet they balance work with rest, remembering that the sabbath is
holy and that human beings are not made for work alone.

Aprticle 20. Silence and Solitude

§1. St David’s monks spent their evenings in prayer, reading, and writing,
in the silence that fosters contemplation. Silence is not merely the absence
of noise but a positive disposition of the heart that creates space for God to
speak.

§2. Members cultivate interior silence by moderating speech, avoiding idle
chatter and gossip, and choosing their words carefully. They recognise that
“in much speaking, sin is not wanting” (Proverbs 10:19) and that silence
disposes the soul for prayer.

§3. Each day should include some period of deliberate silence, apart from
the silence of prayer. This might be a silent morning before the demands of
the day begin, a quiet evening after work, or designated periods of silence in
the midst of activity.

§4. Members make an annual retreat of at least three days in silence and
solitude. This retreat is not optional but an essential element of the Order’s
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life. During retreat, members withdraw from ordinary activities to focus
entirely on God, to examine their lives, and to renew their consecration.
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Part Three: Life in Community

Chapter 12: Fraternal Communion

Article 21. The Dispersed Community

§1. Members of the Order of St David live dispersed throughout the world,
each in their own home and circumstances. Yet they form one community,
united not by physical proximity but by shared consecration, common
prayer, and mutual charity. The bond that unites them is deeper than
geography: it is the bond of Christ who gathers His scattered children into
one.

§2. Although dispersed, members maintain communion through: regular
communication with one another; participation in gatherings of the Order
(whether physical or virtual); prayer for one another; mutual support in
times of difficulty; and shared commitment to this Rule of Life.

§3. The Order recognises the legitimacy of online gatherings as a means of
maintaining community among members who are geographically distant.
Such gatherings must be conducted with reverence and order, ensuring that
the bonds of fraternity, prayer, and accountability are preserved even when
members cannot meet in person.

§4. Nevertheless, physical gatherings remain important and should not be
entirely replaced by virtual means. Where possible, members should gather
in person for prayer, formation, and fellowship. Regional priories facilitate
such gatherings for members in a particular area.

Article 22. Gatberings and Meetings

§1. The whole Order gathers at least annually for a general assembly. This
gathering includes common prayer (especially the Liturgy of the Hours and
Holy Mass), spiritual conferences, discussion of the Order’s life and mission,
and fraternal recreation. The annual gathering renews bonds of charity and
provides opportunity for ongoing formation.

§2. Regional priories meet more frequently, ordinarily monthly. These
meetings include prayer, study of Scripture or spiritual reading, discussion
of the Rule, and mutual support. Where physical meetings are not possible,
virtual gatherings may be substituted.
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§3. All members are expected to participate in gatherings of the Order unless
legitimately prevented. Those who cannot attend should inform their
Regional Prior in advance and may participate virtually where this is
possible.

§4. The feast of St David (1 March) is the principal feast of the Order and
should be celebrated with particular solemnity. Members gather (or connect
virtually) on or near this date for festive prayer, renewal of their
commitment, and celebration of their patron’s memory.

Article 23. Mutual Charity and Support

§1. “By this all will know that you are my disciples, if you have love for one
another” (John 13:35). Members treat one another with the charity that
flows from their common consecration to Christ. They bear one another’s
burdens, rejoice with those who rejoice, weep with those who weep, and
support one another in the journey to holiness.

§2. Practical charity includes: praying for fellow members by name; reaching
out to those who are struggling; offering concrete assistance in times of
need; celebrating the joys and achievements of others; and maintaining
regular communication especially with isolated members.

§3. Members practice fraternal correction when necessary, following the
Gospel pattern: speaking privately first, with charity and humility, seeking
the good of the other rather than victory in argument. If serious concerns
remain after private conversation, they may be brought to a superior.

§4. Conflicts between members are resolved through dialogue, with
recourse to superiors when necessary. Members do not harbour grudges,
gossip about one another, or allow division to fester. They remember that
the unity of the community is a witness to the world and a participation in
Christ’s own prayer “that they may be one” (John 17:21).

Article 24. Spiritual Direction and Accountability

§1. Each member has a spiritual director, either assigned by the Order or
chosen with the approval of the Prior General. The spiritual director
accompanies the member in their journey of faith, provides guidance and
counsel, and helps them to discern God’s will in their life.
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§2. Members meet with their spiritual director regularly, ordinarily at least
monthly. The relationship of spiritual direction is confidential, and directors
do not report the content of direction to superiors except with the member’s
consent or in cases of grave necessity.

§3. In addition to spiritual direction, members maintain accountability to
the community through: regular communication with their Regional Prior;
participation in the gatherings and programmes of the Order; submission of
an annual report on their observance of the Rule; and openness to fraternal
correction and guidance.

§4. Members who struggle to fulfil the obligations of the Rule should seek
help from their spiritual director or superiors. The Order supports members
in difficulty rather than abandoning them. However, persistent and
unrepentant failure to observe the essential elements of the Rule may lead
to dismissal according to the procedures established in supplementary
statutes.

Chapter 13: Hospitality and Service

Article 25. The Apostolate of Witness

§1. The principal apostolate of members is the witness of consecrated life
itself. By living the evangelical counsels faithfully in the midst of the world,
members proclaim the primacy of God, the reality of the Kingdom, and the
possibility of holiness in every circumstance. This witness is often hidden,
yet it bears fruit that only God can measure.

§2. Members do not ordinarily distinguish themselves externally from other
faithful. They do not wear religious habit or use religious titles (unless they
are clerics). Their consecration is hidden, known only to God, to the
Church, and to those with whom they choose to share it.

§3. Yet this hidden consecration is meant to be fruitful. Members are present
in the world as leaven, salt, and light. They bring the Gospel into
environments where priests and religious cannot easily go. They sanctify the
workplace, the family, the neighbourhood, and civil society from within.

§4. Fully professed members may use the post nominals OSD (Order of St
David) to signify their vows and commitment to the Order and to their own
continuing spiritual formation.
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Article 26. The Habit of the Order

§1. In keeping with the hidden character of the Order’s apostolate, the
majority of members do not wear a distinguishing habit in the course of their
daily lives. Their consecration is expressed not through external dress but
through the interior disposition of a heart given wholly to God and to the
service of others in the spirit of Saint David’s exhortation to do the little
things faithfully.

§2. Fully professed members who are clerics may wear the habit of the Order
for liturgical and solemn occasions. The habit is white, reflecting the
simplicity and austerity that Saint David demanded of his own monastic
community at Mynyw, where monks lived by the labour of their hands,
practised strict fasting, and sought to strip away all that was superfluous in
order to stand before God in purity of heart.

§3. The habit consists of four elements for clergy, each bearing its own
spiritual significance:

(1)  The tunic is the foundational garment, worn closest to the body. It
signifies baptismal grace and the putting on of Christ, recalling
Saint Paul’s exhortation that all who are baptised have clothed
themselves in Christ (Gal 3:27). As the garment nearest the skin it
speaks of an interior consecration, the life that is hidden with Christ
in God (Col 3:3), and of the simplicity that lies at the heart of
Davidic spirituality: a life stripped of pretension and offered wholly
to God.

() The scapular is worn over the tunic as the distinctive sign of
Benedictine consecration, representing the yoke of Christ taken up
willingly in a spirit of obedience and love. In the monastic tradition
it has long been understood as the apron of labour, the garment of
work offered to God. For members of this Order it signifies the
sanctification of ordinary duty, the hallowing of the everyday tasks
through which the Davidic vow of Faithful Service is lived out. To
wear the scapular is to declare that no work undertaken in love is
too small to be an act of worship.

(i) The cincture, or cord, bound at the waist signifies the virtue of
chastity lived according to the member’s state of life, and the
readiness for service evoked by Our Lord’s injunction that His
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disciples keep their lamps burning and their loins girded (Lk 12:35).
It binds the habit together as charity binds the whole Christian life
into unity, and it recalls the cincture with which Christ Himself
girded His waist before washing the feet of His disciples, making
humble service the defining mark of all who follow Him.

@iv) The cowlis worn by clergy over the scapular and is the most solemn
element of the habit, signifying the fullness of sacred ministry and
the weight of pastoral responsibility accepted at ordination. Its
hood draws the wearer inward to the silence in which God speaks,
serving as a perpetual reminder of the contemplative dimension
that must undergird all apostolic activity: the ordained minister is,
before all else, one who listens. In the ancient monastic tradition
the cowl was reserved for those who had made solemn profession,
marking a deeper consecration and a more complete surrender to
the life of God. For the ordained members of this Order it bears
that same sense of gravity and gift: the cowl declares that the cleric
stands before God and His people not in his own name but in the
person of Christ the Servant, and that the authority entrusted to
him is always and only authority exercised in love. It is thus both a
garment of honour and a garment of humility, a visible sign that
ordination does not elevate the minister above the community but
binds him more closely to its service.

§4. Lay members may wear a Benedictine oblate scapular, a small form of
the monastic scapular that rests on the chest and back. It bears St Benedict
on one panel and the Benedictine medal on the other, and may be worn over
clothing in church and discreetly beneath clothing elsewhere. It represents
avisible sign of sharing in Benedictine life and dedication to Christ’s service.

Article 27. Hospitality

§1. “Let all guests who arrive be received as Christ” (Rule of St Benedict,
chapter 53). The Benedictine tradition places great emphasis on hospitality,
and members of the Order embrace this value according to their
circumstances. In welcoming guests, they welcome Christ Himself.

§2. Hospitality for secular members may be expressed through: opening
one’s home to guests; offering meals and fellowship; providing a listening
ear to those in need; welcoming strangers and newcomers to parish and
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community; and creating environments where others feel valued and cared
for.

§3. Members exercise particular hospitality toward the poor, the suffering,
and the marginalised. Following St David’s own care for the afflicted, they
are attentive to those whom society overlooks. They visit the sick, comfort
the grieving, assist the needy, and advocate for justice.

Article 28. Service to the Church

§1. Members serve the Church according to their gifts, circumstances, and
state in life. This service flows from their baptismal call and is deepened by
their consecration. They do not consider themselves above the ordinary life
of the parish and diocese but participate fully in the Church’s mission.

§2. Forms of service may include: liturgical ministry (as lectors, acolytes,
musicians, or in other roles); catechesis and religious education; works of
charity and mercy; participation in parish councils and committees; visiting
the sick and care homes; support for vocations; evangelisation and
apologetics; and any other service to which one is called and gifted.

§3. Clerical members serve through their priestly ministry, which is
strengthened and enriched by their membership in the Order. Their
consecration supports their pastoral care, deepens their preaching, and
sustains their fidelity through the challenges of ministry.

§4. In all service, members maintain the spirit of St David: doing the little
things faithfully, serving without seeking recognition, and finding joy in
hidden acts of love. They remember that the greatest service is prayer, and
that their most important contribution to the Church is the offering of their
consecrated lives.
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Part Four: Formation and Profession

Chapter 14: Admission and Formation

Article 29. Requirements for Admission

§1. Any person of right intention who meets the requirements of this Rule
and canon law, and who is free from canonical impediments, may be
admitted to the Order. Candidates must be baptised, confirmed, and in good
standing with the Church.

§2. Candidates must have completed at least eighteen years of age at the
time of first admission. There is no upper age limit, though candidates must
be capable of fulfilling the obligations of the Rule.

§3. Married candidates require the consent of their spouse before admission.
This consent indicates understanding of the nature of the Order and
willingness to support the candidate’s vocation.

§4. Clerical candidates require the written consent of their diocesan bishop
or religious superior. Such consent does not diminish their primary
obligation to their ordinary but permits their participation in the Order’s
life.

§5. The following constitute impediments to admission: grave canonical
penalties; serious psychological conditions that would prevent fulfilment of
the obligations of the Rule; or lack of the freedom necessary for
consecration.

Article 30. The Period of Postulancy

§1. Before formal admission to the novitiate, candidates undertake a period
of postulancy lasting at least six months. During this time, they learn about
the Order, participate in its gatherings as observers, and discern whether
God is calling them to this form of consecrated life.

§2. The period of postulancy includes: study of this Rule and the Order’s
spirituality; regular meetings with a member designated as their guide;
participation in prayer and gatherings of the Order; and ongoing dialogue
with the Prior General or delegate about the discernment process.
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§3. At the conclusion of the postulancy period, the candidate may petition
for admission to the novitiate. The Prior General, with the consent of the
Council, decides on admission after considering the candidate’s suitability,
the report of their guide, and other relevant factors.

Article 31. The Novitiate

§1. The novitiate is the period of formal formation for membership in the
Order. It lasts two years, during which the novice is introduced to the
spiritual and practical life of the Order, tested in their vocation, and
prepared for temporary profession.

§2. The novitiate includes: systematic study of this Rule, the Rule of St
Benedict, and the life of St David; instruction in prayer, especially the
Liturgy of the Hours and Jectio divina; formation in the evangelical counsels;
spiritual direction; participation in the gatherings and life of the Order; and
a retreat of at least five days before first profession.

§3. The novice is assigned to a novice director who guides their formation.
The novice director meets regularly with the novice, monitors their
progress, and reports to the Prior General on their suitability for profession.

§4. During the novitiate, the novice may freely withdraw, and the Order
may dismiss the novice if they are judged unsuitable. Neither withdrawal
nor dismissal during novitiate carries any canonical penalty or stigma.

Article 32. Temporary Profession

§1. At the conclusion of the novitiate, novices who are judged suitable and
who freely desire to continue may be admitted to temporary profession.
Temporary profession involves making promises (or vows, according to the
discretion of the Prior General) to observe the evangelical counsels
according to this Rule for a period of one year.

§2. Temporary profession is renewed annually until the member is admitted
to perpetual profession. The total period of temporary profession must be
at least one year and not more than six years.

§3. The ceremony of temporary profession takes place within a celebration
of Holy Mass, ordinarily on or near the feast of St David or another
significant feast of the Order. The member makes their promises before the
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Prior General or delegate and signs a document of profession which is
preserved in the Order’s archives.

§4. During the period of temporary profession, formation continues
through ongoing study, spiritual direction, participation in gatherings, and
the gradual assumption of responsibilities within the Order.

Article 33. Perpetual Profession

§1. After at least one year of temporary profession, members who have
demonstrated fidelity to the Rule and suitability for perpetual commitment
may petition for admission to perpetual profession. Perpetual profession

involves making vows to observe the evangelical counsels according to this
Rule for life.

§2. Admission to perpetual profession requires: the petition of the member;
a positive vote of the Council; the approval of the Prior General; completion
of any additional requirements specified in supplementary statutes; and a
retreat of at least five days before profession.

§3. The ceremony of perpetual profession is a solemn occasion, taking place
within a celebration of Holy Mass. The member professes vows of chastity,
poverty, and obedience according to the formula approved by the Order.
They receive a blessing and may be presented with a symbol of their
profession, such as a scapular of St Benedict.

§4. Perpetual profession is a definitive commitment, binding until death
unless legitimately dispensed by competent authority. Members who have
made perpetual profession are full members of the Order with all rights and
obligations pertaining thereto.
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Part Five: Final Provisions

Chapter 15: Observance and Interpretation of
this Rule

Article 34. The Spirit of the Rule

§1. This Rule is not to be observed in a spirit of legalism or scrupulosity but
in a spirit of love. The Rule exists to serve the member’s growth in holiness,
not to burden them with impossible demands. Where the letter of the Rule
cannot be fulfilled due to legitimate circumstances, the spirit should be
preserved.

§2. The Prior General, with the consent of the Council, may grant
dispensations from particular provisions of this Rule in individual cases and
for just cause. Such dispensations should be temporary and granted with
pastoral wisdom.

§3. Authentic interpretation of this Rule belongs to the General Chapter
and, between chapters, to the Prior General with the Council. Questions
about the application of particular provisions should be directed to these
authorities.

Article 35. Amendment of the Rule

§1. This Rule may be amended only by the General Chapter, with a two-
thirds majority of those present and voting. Proposed amendments must be
circulated to all perpetually professed members at least one month before
the Chapter at which they are to be considered.

§2. Amendments to the fundamental elements of the Rule (the nature and
purpose of the Order, the essential commitments of membership, the form
of the sacred bonds) require confirmation by the Primatial See before taking
effect.

§3. Supplementary statutes, which apply the Rule to particular
circumstances, may be adopted or amended by the General Chapter with a
simple majority, or between chapters by the Prior General with the consent
of the Council, provided that they do not contradict this Rule.

Aprticle 36. Particular Observances
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§1. In addition to the provisions of this Rule, members observe the
particular laws of the Ancient Apostolic Catholic Church and the
supplementary statutes of the Order. Where these are more demanding than
this Rule, they take precedence; where less demanding, this Rule governs.

§2. The Order may establish particular customs and traditions that, while
not binding as law, enrich the spiritual life of members. Such customs should
be in harmony with the charism of St David and the spirit of this Rule.

§3. Members are encouraged to develop their own practices of devotion
within the framework of this Rule, according to their spiritual needs and the
guidance of their director. The Rule provides a framework, not a constraint;
within its boundaries, there is room for genuine diversity.

Conclusion

Brothers and sisters in St David, this Rule has been given to you not as a
burden but as a gift, a path marked out by those who have walked before you
toward the City of God. It draws from the ancient wells of Celtic and
Benedictine spirituality, adapting their wisdom for those who seek God in
the midst of the world.

Remember always the words of your patron saint: “Be joyful, keep the faith,
and do the little things that you bave beard and seen me do. I will walk the path
that our fathers have trod before us.” In these words is contained the whole of
your vocation: joy in the Lord, fidelity to the faith once delivered to the
saints, and humble attention to the small duties of each day.

You are called to be hidden leaven in a world that has forgotten God, salt in
a culture that has lost its savour, light in the darkness of our age. Your
consecration may not be visible to others, but it is seen by Him who sees in
secret and rewards openly.

May St David, your patron and guide, accompany you on the way. May St
Benedict, whose Rule forms the foundation of your life, teach you the
balance of prayer and work. May the Blessed Virgin Mary, model of
consecrated life, draw you ever closer to her Son. And may the God who has
begun this good work in you bring it to completion on the day of Christ
Jesus.

ey
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Appendix to the Rule: Formation,
Curriculum and Recommended Reading

This Appendix sets out the formation curriculum for each stage of
membership in the Order of St David, together with a recommended
reading list organised by stage. It is to be read alongside Part Four of this
Rule (Articles 29 to 33), which establishes the structure, duration, and
canonical requirements of each stage. The Appendix does not carry the same
canonical force as the articles of the Rule; it may be updated by the Prior
General with the consent of the Council to reflect new resources or revised
formation priorities without requiring formal amendment of the Rule itself.

The formation of a member of the Order is not principally a programme of
study. It is a sustained encounter with God, mediated through prayer,
community, spiritual direction, and the gradual internalisation of the Rule.
Reading supports this encounter; it does not replace it. The texts listed here
have been selected because they illuminate the charism of the Order, deepen
understanding of the Davidic-Benedictine tradition, and provide the
practical formation that the Rule’s obligations require. Members are to
approach them as companions for the journey rather than as a curriculum
to be completed.

Stage One: Postulancy (at least six months)

Purpose of this stage

The postulancy is a period of mutual discernment. The candidate is learning
about the Order, and the Order is getting to know the candidate. Formation
at this stage is introductory: the aim is to give the postulant a clear
understanding of the Order’s identity, charism, and Rule, and to help them
assess whether God is genuinely calling them to this form of consecrated
life. No binding commitments are made, and the postulant is free to
withdraw at any time.

Formation practices during the postulancy

Study of this Rule of St David, with attention to Part One (identity and
charism), Part Two (spiritual life and vows), and the Appendix on formation.
Regular meetings with the assigned guide, at least monthly. Participation in
the weekly prayer gathering and the monthly Mass. Introduction to the
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Liturgy of the Hours, beginning with Lauds and Vespers. Introduction to
lectio divina, using a short Gospel passage as the starting text. Beginning the
daily examen, using the worked form provided in Article 10c.

Recommended reading: Postulancy

The following texts are to be read during the postulancy, ordinarily in the
sequence given.

The Rule of St David (this Rule). Order of St David. Read in full at least once
during the postulancy.

The Rule of St Benedict. St Benedict of Nursia. A reliable modern translation
such as that of Abbot Parry (Gracewing) or the Collegeville edition is
recommended. Read the Prologue and Chapters 1, 4, 5, 6, 7, and 72 as a

minimum.

Seeking God: The Way of St Benedict. Esther de Waal. The most accessible
introduction to Benedictine spirituality for the lay reader. Widely used in
oblate formation programmes in the United Kingdom and Australia.

The Life of St David. Rhygyfarch ap Sulien. Available in translation. The
primary hagiographical source for the life of the Order’s patron; short
enough to read in a single sitting.

Celtic Daily Prayer. The Northumbria Community. An accessible
introduction to the Celtic tradition of daily prayer, suitable for those new to
the Hours.

Stage Two: The Novitiate (two years)

Purpose of this stage

The novitiate is the period of formal and systematic formation. Article 31 of
this Rule specifies its content: study of both Rules, instruction in the Hours
and lectio divina, formation in the evangelical counsels, spiritual direction,
and participation in the life of the community. The novice director oversees
this formation and meets regularly with the novice to assess progress and
address needs. By the end of the novitiate, the novice is to have a working
knowledge of the Order’s prayer life and a sufficient understanding of the
vows to make their first profession with genuine freedom and informed
consent.
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Formation practices: First year of novitiate

Establishment of the full daily prayer rule: Lauds, Vespers, and Compline,
with at least fifteen minutes of mental prayer. Daily lectio divina, working
through a single Gospel over several months. Daily examen. Monthly
confession. Monthly meeting with spiritual director. Study of the Rule of St
Benedict in full, guided by the novice director. Introduction to the theology
of the three vows.

Recommended reading: First year of novitiate

The Rule of Saint Benedict: A Spirituality for the 21st Century. Joan Chittister.
A chapter-by-chapter commentary written for lay readers; draws out the
practical application of each chapter for contemporary life.

Living in the Truth: Saint Benedict’s Teaching on Humility. Michael Casey. The
finest accessible treatment of Chapter 7 of the Rule; essential formation
material for the chapter on humility in this Rule.

Lectio Divina: Renewing the Ancient Practice of Praying the Scriptures. M. Basil
Pennington. A practical guide to the four movements of lectio divina;
suitable for those in the early stages of the practice.

The Examen Prayer. Timothy Gallagher. A clear and accessible treatment of
the Ignatian examen; provides exactly the kind of worked guidance that
supports Article 10c of this Rule.

In the School of the Holy Spirit. Jacques Philippe. On docility to the Holy Spirit
in ordinary life; particularly useful for formation in discernment.

The Way of a Pilgrim. Anonymous (19th-century Russian). An account of the
Jesus Prayer and continuous interior prayer; introduces the hesychast
tradition referenced in the Rule’s treatment of mental prayer.

Formation practices: Second year of novitiate

Deepening of the prayer rule established in the first year, with attention to
quality of attention rather than expansion of quantity. Systematic study of
the history and spirituality of the Celtic Church, with particular attention to
the monastic tradition of Wales and Ireland. Study of the theology of secular
institutes and the vocation of the consecrated person in the world. A five-
day silent retreat before first profession.
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Recommended reading: Second year of novitiate

The Celtic Way. lan Bradley. A clear and historically grounded introduction
to Celtic Christian spirituality; counters romantic misrepresentations while
drawing out what is genuinely distinctive and formative.

Celtic Christianity: Making Mytbs and Chasing Dreams. Ian Bradley. A more
critical companion volume, useful for formation in honest engagement with
the tradition.

Dewi Sant: Saint David of Wales. D. Simon Evans. The best scholarly account
of the historical St David available in English; should be read alongside
Rhygyfarch.

The Interior Castle. St Teresa of Avila. The First and Second Mansions at
minimum; introduces the map of the interior life that underpins the Rule’s
treatment of mental prayer and ongoing conversion.

Into Your Hands, Father: Abandoning Ourselves to the God Who Loves Us.
Wilfrid Stinissen. On trust and self-surrender; accessible theological
formation for the vow of Wholehearted Devotion.

A Retreat with Benedict and Bernard. Various. Available from various
publishers; a structured retreat text drawing on both the Benedictine and
Cistercian traditions, suitable preparation for the pre-profession retreat.

Stage Three: Temporary Profession (one to six years)

Purpose of this stage

The period of temporary profession is the time in which the member begins
to live the vows in full and to discover what they require in practice.
Formation continues but changes in character: it becomes less systematic
and more responsive, guided principally by the relationship with the
spiritual director and shaped by the particular challenges and graces of the
member’s own life. The novice director’s role diminishes; the spiritual
director’s role becomes central. The aim of this period is not the completion
of a curriculum but the deepening of a life: the gradual integration of the
charism of the Order into every dimension of the member’s existence.

Formation practices during temporary profession
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Faithful observance of the full prayer rule. Annual retreat of at least three
days, as prescribed by Article 20 of this Rule. Monthly spiritual direction.
Participation in the gatherings and formation programmes of the Order.
Annual submission of a report on the member’s observance of the Rule to
the Regional Prior. Continued lectio divina, with gradual movement from
the Gospels into the Letters and then into other books of Scripture.
Engagement with one or two substantial spiritual texts per year, chosen in
consultation with the spiritual director.

Recommended reading: Temporary profession

The following texts are recommended across the period of temporary
profession. They are not all to be read immediately; the member and
spiritual director are to select from them according to what is most pertinent
to the member’s current stage of the interior life.

The Practice of the Presence of God. Brother Lawrence of the Resurrection.
The classic short text on continuous interior prayer in the midst of ordinary

work; the single most Davidic text in the tradition outside the sources of the
Order itself.

Abandonment to Divine Providence. Jean-Pierre de Caussade. On the
sanctification of the present moment; essential reading for the theology of
hidden sanctification of the world that is central to the Order’s charism.

The Ascent of Mount Carmel. St John of the Cross. Foundational for
understanding the stages of the interior life and the nature of spiritual

aridity; recommended for members in the middle years of the consecrated
life.

The Dark Night of the Soul. St John of the Cross. A companion to the Ascent;
directly relevant to the treatment of ongoing conversion in Articles 15n to
15p of this Rule.

Fire Within. Thomas Dubay. The most accessible modern guide to the
Carmelite tradition of prayer; bridges St Teresa, St John of the Cross, and
contemporary formation.

The Conferences. John Cassian. The foundational source for the Benedictine
tradition of discernment; Conference Two on discernment is essential
formation material for Article 15q of this Rule.
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Discernment of Spirits. Timothy Gallagher. A systematic and accessible
treatment of the Ignatian rules for discernment; complements the chapter
on discernment in this Rule directly.

The Way of Perfection. St Teresa of Avila. On prayer, community, and the
interior dispositions that sustain the consecrated life; particularly relevant to
the vow of Faithful Service.

Orthodoxy. G. K. Chesterton. An account of the reasonableness and joy of
the Christian faith; recommended for members whose intellectual
formation needs deepening alongside their spiritual formation.

He Leadeth Me. Walter Ciszek SJ. An account of sustained fidelity under
extreme conditions; one of the most powerful treatments of obedience and
abandonment to God’s will in the modern tradition.

Stage Four: Perpetual Profession and Continuing
Formation

Purpose of this stage

Perpetual profession marks not the end of formation but its deepening. The
fully professed member has committed their life to the Order and to the
charism of St David. Their formation is now entirely self-directed under the
guidance of their spiritual director, shaped by the needs of their interior life
and the particular invitations to growth that each year presents. The
recommended reading at this stage is deliberately wide: it draws on the
whole tradition of Christian spirituality rather than a single school, in
keeping with the Davidic-Benedictine charism of the Order.

Recommended reading: Perpetual profession and ongoing
formation

The Cloud of Unknowing. Anonymous (14th century, English). The great
English text on contemplative prayer; recommended for members whose
mental prayer has moved beyond discursive meditation.

New Seeds of Contemnplation. Thomas Merton. On the contemplative life and
the nature of the true self before God; among the most widely read spiritual
texts of the twentieth century in the Benedictine tradition.
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The Story of a Soul. St Thérese of Lisieux. The autobiography of the Little
Flower; her ‘little way’ is the most direct modern expression of the Davidic
principle of fidelity in small things.

Introduction to the Devout Life. St Francis de Sales. The definitive spiritual
guide for consecrated persons living in the world; written explicitly for
laypeople and clergy in secular life.

The Spiritual Exercises. St Ignatius of Loyola. To be undertaken in the
directed form under the guidance of a trained director; the fullest systematic
treatment of discernment and the ordering of desires in the Christian
tradition.

Seeking His Mind: 40 Meetings with Christ. M. Basil Pennington. Lectio-
based meditations on the Gospel; a model of how sustained engagement
with Scripture shapes the interior life over years.

The Reed of God. Caryll Houselander. On Mary as the model of the

consecrated life; recommended alongside the Order’s Marian devotion.

The Brothers Karamazov. Fyodor Dostoevsky. Particularly the sections on
Father Zosima; one of the great literary treatments of holiness, humility,
and the sanctification of ordinary life.

Diary of a Country Priest. Georges Bernanos. A novel of the hidden
consecrated life; recommended for ordained members in particular.

Faithful Departures. Various Benedictine authors. Meditations on death,
judgement, and the last things from within the Benedictine tradition;
suitable for members in the later years of life or facing serious illness.

On the Use of This Appendix

The texts listed here are recommendations, not requirements. The spiritual
director is always the primary guide in the selection of reading material, and
a text recommended for one stage may be more appropriately read at
another depending on the member’s circumstances and interior condition.
Some texts listed here are demanding; they should be read slowly, in the
spirit of lectio divina, rather than worked through as an academic exercise.
A single chapter read with attention and brought to prayer is worth more
than a book read quickly and set aside.

[117]



The Order does not require that any particular number of these texts be
read before profession, nor does it examine members on their content.
Formation is measured not by what has been read but by what has been
received: the gradual deepening of prayer, the slow growth of the virtues,
the increasing integration of the charism of St David into the whole of daily
life. These texts are offered as companions for that journey. The journey
itself belongs to God.

Conclusion

Brothers and sisters in St David, this Rule has been given to you not as a
burden but as a gift, a path marked out by those who have walked before you
toward the City of God. It draws from the ancient wells of Celtic and
Benedictine spirituality, adapting their wisdom for those who seek God in
the midst of the world.

Remember always the words of your patron saint: "Be joyful, keep the faith,
and do the little things that you have beard and seen me do. I will walk the path
that our fathers have trod before us.” In these words is contained the whole of
your vocation: joy in the Lord, fidelity to the faith once delivered to the
saints, and humble attention to the small duties of each day.

You are called to be hidden leaven in a world that has forgotten God, salt in
a culture that has lost its savour, light in the darkness of our age. Your
consecration may not be visible to others, but it is seen by Him who sees in
secret and rewards openly.

May St David, your patron and guide, accompany you on the way. May St
Benedict, whose Rule forms the foundation of your life, teach you the
balance of prayer and work. May the Blessed Virgin Mary, model of
consecrated life, draw you ever closer to her Son. And may the God who has
begun this good work in you bring it to completion on the day of Christ
Jesus.
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Prayer to St David

O God, who did call your servant David to be a preacher of the Gospel and a light
to the people of Wales, grant that we who honour his memory may follow his
example: being joyful in faith, steadfast in hope, and faithful in the little things of
daily life.

Through the intercession of St David, may we drink deeply from the well of your
grace, labour faithfully in your Vineyard, and at the last come to that blessed rest
where, with him andyow’re your saints, we shall praise you for ever.

Through Fesus Christ our Lovd, who lives and reigns with you in the unity of the
Holy Spirit, one God, world without end.

Amen.

MK
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