
PersonaL pRAYER 

Circular Letters by Reverend Father 
Dom André Poisson 

1976-1977 
1. At the Threshold of Prayer 

 

Charterhouse of the Transfiguration 
2018 



CARTHUSIAN BOOKLETS SERIES, N° 29 

First published, 2016 

Photo front cover: Entrance gate of the Charterhouse of Portes, 

France. 

Photo back cover: Cross and globe at La Correrie of La Grande 

Chartreuse. (The Correrie is a small monastery near La Grande 

Chartreuse where at the beginning of the foundation the lay 

monks lived.) 



3 

INTRODUCTION TO THE BOOKLET 

The reflections on prayer by our former Reverend Father Dom 

André Poisson, entitled Personal Prayer, which we publish in this 

booklet n. 29 and in the booklets n. 30 and 31, were originally written 

as a series of three circular letters written in the period 1976-1977 for 

the Priors of our Order in preparation for the General Chapter
1
 of 

1977. The letters were written in French and then translated into Eng-

lish by a Carthusian. 

Dom André’s reflections consist of three parts: 1. At the Thresh-

old of Prayer (All Saints 1976 = the present booklet n. 29); 2. Prayer 

in Solitude (Christmas 1976 = booklet n. 30); 3. Prayer and Commun-

ion (Lent 1977 = booklet n. 31). 

We shortened and omitted some passages of the original text so 

as to adapt it to a more general reading public. For the same reason 

we added subtitles. 

In At the Threshold of Prayer, which we present in this booklet, 

Dom André quotes several spiritual authors and Fathers of the 

Church. The translations of the passages quoted were made from the 

original languages expressly for the lectionaries we use in our liturgy 

and to which Dom André refers.
2
 We kept the translation of these 

quotes, but replaced the references to the lectionaries by references to 

commonly used English editions of the works of the authors, listed in 

the bibliography at the end of this booklet. 

Quotes from the Statutes are taken from the Renewed Statutes 

(RS), the edition in force when the circular letters were written. 

Sometimes one finds two references, for example: (RS 6.16; 12.9). 

This means that the same quote occurs at two different places in the 

Statutes. Since 1991 the Renewed Statutes have been replaced by the 

Statutes of the Carthusian Order (St). We kept the references to RS. 

However, when the reference to St is different from the one to RS we 

added the St reference. 

                                                      
1
 General Chapter: a biennial meeting at La Grande Chartreuse of the Superiors of all 

the Charterhouses to deliberate on matters pertaining to our Order. 
2
 This does not apply to the quotes from Saint Bruno, Guigo I and Guigo II. 
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All footnotes and illustrations have been added by the editors of 

this booklet. 

 

The reflections we present here keep their solid monastic, Car-

thusian character. At first sight they might give outsiders the impres-

sion of being rather austere and esoteric. 

Dom André liked to compare prayer with a little flame or a spark 

burning in our heart. However, he reminds us that prayer is also a 

“work”, our “most personal and secret work.” From time to time we 

are obliged “to ask whether we are doing all that depends on us in 

order to respond to what God and the Church expect of us today.” 

We believe that these letters can help all of us who struggle to 

keep the flame of prayer burning in our heart and find encouragement 

for this in the tradition of Saint Bruno. 

N 
 

 

 

 

 WINTER SUNLIGHT ON LA GRANDE CHARTREUSE 

WHERE DOM ANDRÉ WROTE HIS LETTERS ON PRAYER 
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PERSONAL PRAYER 

By Dom André Poisson 

1976-1977 

N 

PREFACE 

To the members of the Order: Dear brothers and sisters, 

At the approach of the coming General Chapter (1977) I would 

like to draw your attention in a special way to the significance of the 

effort which we have been called upon to make and to the goal toward 

which we are striving. 

The last General Chapter (1975) gave us as the object of our re-

search the improvement of the quality of our prayer life. This was not 

given as a complete program; its intention was rather to ask us to re-

flect on the subject in preparation for the next General Chapter 

(1977), which will have the responsibility of taking the matter really 

in hand, to work on it, and to give the means for each one of us to ef-

fect before God the conversion which is necessary in order to be more 

faithful to what He expects of us. 

So it seems to me particularly important that everyone should re-

flect on the subject, examining his own life and seeking whether, be-

yond his personal efforts, it is not possible for the whole Order to as-

sist us, by guiding our fraternal effort of conversion and of careful 

study. 

Let us ask God to enlighten us and to revive in us the desire to 

give Him everything that He expects of us. Let us pray at once for this 

intention, so that we may be ready to receive His grace. 

 “Grace and peace to you from God our Father and the Lord Jesus 

Christ” (2 Cor 1:2). 

Fr. André 

Grande Chartreuse, All Saints, 1976 

 



 

 

 

 

 

 

THE CHURCH OF LA GRANDE CHARTREUSE 
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INTRODUCTION 

We wish to reflect in these letters on the quality of our personal 

prayer, keeping for later whatever concerns liturgical prayer properly 

so called. 

Let it be said clearly from the start that it is not a question today 

of learning how to pray. A circular letter cannot pretend to speak in a 

personal way to each of its readers, whereas prayer is precisely our 

most personal and secret work. It is our very own, and cannot be 

taught in a nameless manner. 

Moreover we all know already what prayer is. The intention of 

the General Chapter when inviting us to improve our prayer was not 

to say that we do not know how to pray, or that our prayer was not 

good; it wished to stir up our attention and oblige us to ask whether 

we are doing all that depends on us in order to respond to what God 

and the Church expect of us today. 

So we will seek in God’s presence to look again at our personal 

prayer, asking ourselves in what way we manage the following as-

pects of our life. 

THE PRELIMINARIES TO PRAYER 

 Humility 

 Purity of heart 

 Assimilating the Word of God 

OUR PRAYER AS SOLITARIES 

 The reciprocal influences of prayer and solitude 

 The necessity of surpassing our insufficient ideas of 

solitude 

 The prayer of Jesus in solitude, according to the Gos-

pels 

PRAYER AND COMMUNION 

 The heart, according to the Statutes 

 Prayer and community life 

 The grace of the Holy Spirit 
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PART ONE: 

AT THE THRESHOLD OF PRAYER 

Prayer is not an activity developing spontaneously in the human 

soul; we all know by experience how much it depends on preparation 

immediately beforehand. Such preparations are like continual digging, 

which in the end reaches the depth from which true prayer springs up. 

So to prepare for prayer means to undertake a work of progres-

sive movement, upon which depends the depth and richness of our 

journey to God. These successive advancements can be envisaged in 

numerous ways. Here we can recall humility, purity of heart and close 

acquaintance with the Word of God. Other choices could be made, but 

what have been mentioned correspond to the recognized needs of 

monks of all times, and are contained in the very meaning of the mo-

nastic life. 

Thus, before speaking of prayer properly so called, let us consid-

er first of all these three subjects: 

 Humility frees the soul from all those false illusions about it-

self which hide the truth from it. 

 Purity of heart renders it transparent in depth, yet without 

causing it to arrive at that outpouring which is a gift from 

God. 

 It is the inspired Word which will place in our heart that seed 

which will transform us, so that there will be born in us the 

movement which will lead us to the Father. 

Humility 

The Monastic Tradition 

“I desire, my very dear brothers, to speak to you of the emi-

nent dignity of humility, but I am overcome by fear, like a 

man who sees himself about to speak of God with language of 

his own invention” (Isaac of Nineveh, Ascetical Homilies, 

Homily 77, p. 534). 

In fact it is always formidable to talk of humility when one is 

aware that one should far rather seek it than teach it. 
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However the link between humility and what is most profound in 

the monastic vocation is a teaching which is too constant in the whole 

of monastic tradition for it to be passed over in silence. Guigo is a 

faithful echo of it when he writes: “Let others journey to Jerusalem: 

you should journey to humility and patience. The latter means that 

you travel beyond the world, the former only within it” (Guigo, Medi-

tations, #262). In the monastic conception, in order to approach God 

it is necessary to pass by way of humility. “Seek God, and do not seek 

in what place He dwells. What is most important in order to find Him 

is to remain silent and to be humble” (Abba Sisoes, Sayings, #40-41). 

Humility is not only a general condition of monastic life, it is 

first of all the gate of prayer. “It is nothing very great to be with God 

in thought; but it is indeed a great thing to consider yourself inferior 

to every creature” (Abba Sisoes, Saying 13). In other words, meeting 

God does not consist in having fine thoughts about Him, it consists 

far more in plunging oneself into a deep humility. That prayer which 

is authentically humble is of more worth than a fine meditation. The 

latter is not worthless, yet it remains empty as long as it does not 

transform us. 

Our lectionary contains a sermon of Isaac of Nineveh for the 

feast of Blessed William
3
 which has a particularly engaging text on 

humility. The humility of the monk is founded on that of Christ, he 

tells us. 

“Humility is the garment of the Divinity … whoever truly puts 

on this same garment renders himself, by humility, into the 

likeness of Him Who descended from His exalted majesty. … 

The man who puts on the garment under which our Creator 

showed Himself among us in His most holy flesh, that man 

puts on Christ” (Ascetical Homilies, Homily 77, p. 534). 

These considerations go beyond the monastic vocation: they 

touch the very nature of our Christian being. The condition for en-

countering Christ is to take the path by which He came to us. He 

chose to humble Himself by becoming incarnate, and it was by humil-

ity that He saved us. There can be no sound prayer, no meeting with 

God, without humility. 

                                                      
3
 Blessed William of Fenol, an Italian Carthusian lay monk (d. 1200), known for his 

simplicity and humility. 
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Perhaps we are too accustomed to read from every pen exhorta-

tions to humility, fervent examples of humility, and so on. The pre-

sent reflections do not wish to add to this abundant literature, but ra-

ther to ask what practical effect it has on our conduct during prayer. 

 

 

“HUMILITY IS THE GARMENT OF 
THE DIVINITY” 

ISAAC OF NINEVEH 

WASHING OF THE FEET OF THE MONKS BY THE PRIOR ON GOOD FRIDAY 

 

The Instinctive Refusal of Humility 

Experience shows that we are spontaneously rebellious to hu-

mility. No doubt this is a normal reaction of our nature seared by sin. 

Monks—the same as all men—have always known this difficulty. 

Nevertheless, in the present psychological and spiritual context, is 

there not a certain number of elements which contribute to render us 

still more alien to reflexes of humility? 

Contemporary man, proud of the accomplishments of science 

and technology, feels endowed with a self-assurance which may be a 

bit naive but which is nevertheless common in today’s mentality. It is 

easier to give oneself security in this way against one’s secret fears 
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than to face up to the motives for feeling little and feeble before all 

our limitations. 

There is likewise a widespread tendency today to close one’s 

eyes to whatever is “negative,” so as to value better the “positive” 

side of man. Recognizing one’s littleness, admitting that one is a sin-

ner, presenting oneself in the state of asking: all that is considered 

negative. Thus it is normal in the end to adopt an attitude of suspicion 

in regard to humility, and quickly to tend to consider it as contrary to 

man’s perfection. 

These views are very worldly, and should not affect us very 

much; but there are others to which we are more exposed. Certain 

spiritual works, particularly of the last century, sing the merits of hu-

mility with exaggerated insistence; many people have loudly pro-

claimed their unworthiness in a vehement manner; all these excessive 

thoughts tend to lessen the value of true humility. So today one easily 

gets the impression that humility is a facade; a garment which it is 

better to put on when one is a monk, but which does not correspond to 

any profound attitude. In this way one quickly arrives at the convic-

tion that words or gestures of humility are false attitudes, almost de-

ceitful, particularly if the life of those who parade them is not in con-

formity with the feelings they pretend to experience. 

Under these conditions it is normal in the end to frankly refuse to 

“appear humble,” being unwilling to be caught up in the deceit. Hu-

mility is then brought into judgment, not only in its external manifes-

tations, but also as an interior attitude. We are dealing with a problem 

of the truth: the humility we are seeking should be rooted simply in 

the truth. It should not be an artificial attitude, but the loyal reaction 

of one who accepts to see himself as he is. 

The Word of God as Starting Point 

To speak of humility is to speak in part of God, as Isaac of Nine-

veh has just said to us. True humility can only occur as a reflection of 

God’s light on us. We can only enter into true humility from the day 

when we allow ourselves to be led there by the very Word of God. 

Every day we have long hours when we can allow ourselves to 

be modeled in an atmosphere of true humility, when we are singing or 

reciting the Psalms. Many of them are really the cry of the man who 

knows that he is poor, who recognizes that he is a sinner and asks for 
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the help of God. “And now, Lord, have compassion on my distress; 

vexation has dimmed my eyes, frets me away, soul and body” 

(Ps 30:10). It is not a question of reasoning indefinitely on what the 

Psalmist says to us, but of really letting ourselves be questioned by 

this Word of God, putting into our heart those words which He ex-

pects of us. Becoming conscious of our weakness is always accompa-

nied by a very clear light concerning the need we have of God: “But I 

trust in You, Lord; I say, ‘You are my God.’ My fate is in Your 

hands; rescue me from my enemies, from the hands of my pursuers.” 

(Ps 31:15-16). 

 

 

“EVERY DAY WE HAVE LONG HOURS WHEN WE CAN ALLOW OURSELVES 
TO BE MODELED IN AN ATMOSPHERE OF TRUE HUMILITY, 

WHEN WE ARE SINGING OR RECITING THE PSALMS.” 

 

 

The Psalms abound in appeals such as those we have just cited. 

Let us pay attention to them, allow them to flow from the depth of our 

being and, beyond those artificial attitudes we have spoken of, the 

very truth of God will oblige us to see ourselves as we are, as His love 
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seeks us: that is to say, in our boundless poverty, in our endless need 

of being taken up into Him. 

We need likewise to live in compunction, a fundamental monas-

tic attitude.
4
 It is the necessary disposition for entering into the pas-

chal mystery, just as Jesus offers it to us each day. The paschal mys-

tery is the resurrection, which we easily accept. It is just as much the 

redemption of sinners, the taking into account by Jesus of the reality 

of what we are, wounded by our faults, exiled from the Kingdom of 

God. The Blood of the Lord, which we receive each day, is it not 

“poured out for many for the forgiveness of sins” (Mt 26:28)? The 

whole Gospel invites us to enter into these views. If we wish to en-

counter the glance of God, we must place ourselves there where He 

casts His eyes: toward the poor, the meek, those who weep; in a word, 

toward all those whose lot Christ proclaims as blessed (see the Beati-

tudes, Mt 5:3-12; Lk 6:20-26). 

The very thirst which we have for God urges us to follow the 

path indicated by the numerous parables where an approach to God is 

reserved to sinners, the rejected, and so on, who recognize their state 

simply, without ostentation, and who have confidence in the divine 

mercy. 

This truth coming from God is very enlightening if we give our-

selves up to it. So, at the threshold of all true prayer let us place our-

selves sincerely in an attitude of humility. Not an attitude in the sense 

of a ritual gesture, even though interior, but, on the contrary, a freeing 

from all those false illusions which hide the truth from us, so that we 

may present ourselves before God in that reality in which we really 

are. Will not our prayer itself in this way arrive at a permanent act of 

humility, in an almost spontaneous way? That is what Cassian prom-

ises us: 

“Frequently compunction, the source of salvation, fructifies 

in an ineffable joy, in spiritual happiness, and this joy is so 

great that it is no longer possible to contain it” (Cassian, 

Conference 9.27). 

                                                      
4
 Compunction, from Latin compungere to ‘prick hard’, to ‘sting’: a complex experi-

ence of on the one hand inward sorrow by recognizing oneself as sinner, seeing 

one’s true status before God, and on the other hand joy because of the assurance of 

God’s forgiveness. 
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Purity of Heart 

Blessed Are the Pure of Heart 

The happiness of pure hearts is that of those who seek God, of 

those who desire to see Him; it is the happiness proper to prayer. 

“He who wishes to converse with God must have a soul ex-

tremely pure, without any stain; he should have rendered 

himself as perfect as possible, or at least should oblige him-

self to tend toward a perfect knowledge, desiring it eagerly, 

and fleeing absolutely every evil deed” (Clement of Alexan-

dria, Miscellanies, 7) 

A certain habit of recommencing every day our spiritual exercis-

es, the recitation of our Offices, the imposed moments of prayer, per-

haps all this renders us less aware of the necessity we are in of pre-

senting ourselves before God in a state of transparence to His light. 

Perhaps our natural dullness does not render us sufficiently 

aware that there is a fundamental incompatibility between the gift 

God desires to make to us of Himself and a certain grossness in our-

selves to which we are all too accustomed. It is indispensable that 

sometimes we receive as a shock this awareness of being in ourselves, 

independently of every external object, the principal obstacle which 

prevents us praying in a correct manner. 

Nevertheless the attentive recital of the Miserere should keep us 

continually alert in this regard: “In Your abundant compassion blot 

out my offense. Wash away all my guilt…” (Ps 51:3-4). The infinite 

tenderness of God toward which we turn is paralyzed because we do 

not thirst enough to become beings of light. 

The effect of purity of heart is not only to allow us to receive, in 

the intimate recess of our heart, the divine light; it can also be said 

that it allows God’s gaze to take delight in us: 

“Here we seek that eye, the clear gaze of which wounds the 

Bridegroom by that love which contemplates God in its per-

fect purity” (Saint Bruno, Letter to Raoul le Verd, 6). 
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Saint Bruno recalls this in a 

phrase of extraordinary meaning. He 

explains how purity of heart is not 

something acquired from the begin-

ning, but the object of a persevering 

quest in the silence of solitude. The 

purity of heart which sees God is 

that eye with the clear gaze which is 

not only penetrating enough to see 

the Spouse, but its clarity is such that 

the Spouse Himself is wounded 

thereby. A wound which certainly is 

caused by the gaze of the one who 

loves, but caused likewise by the 

love which contemplates God in a 

way which is totally pure. The Latin 

construction of this last part of the 

phrase has challenged the sagacity of 

translators. The only satisfactory 

way of keeping the order of the words makes us say that it is love 

which contemplates God. But a love which is perfectly pure: the qual-

ifications used, “mundo et puro,” the meaning of which is almost 

identical, only insists on the extreme quality of purity which that love 

must possess in order to contemplate God, while wounding Him with 

love. 

Thus at the threshold of prayer 

“what we propose is purity of heart. Without that no one will 

ever reach the end (the Kingdom of God). Let us concentrate 

our attention on purity of heart: that will indicate the direc-

tion” (Cassian, Conference 1.4.3). 

This purity of heart can only exist at the moment of prayer if we 

have sought it all our life long. There is a strict connection between 

my heart at the moment of prayer, and what it is during the other ac-

tivities of my day. The quality of prayer, its capacity to penetrate the 

heart of God, comes from the way I know how to keep my heart alert, 

and to hold it always oriented toward its end during all the lesser ac-

tivities, which are less recollected. 

STATUE OF SAINT BRUNO AT THE 

CHARTERHOUSE OF ÉVORA 
(PORTUGAL, 17TH CENTURY) 
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“The whole end of the monk, all the perfection of the heart, 

tend to a continual and uninterrupted prayer… In order to ar-

rive at it, we seek the labor of bodily asceticism and the hu-

miliations of the spirit, with an unwearied perseverance… 

The only end of all the edifice of the virtues is to lead to the 

perfection of prayer” (Cassian, Conference 9.2.1). 

Let us see, in a more concrete way, whether our monastic life is 

truly the habitual instrument of this purification of our heart. After-

wards we will stop to reflect on our attitude in regard to the direct ac-

tion of God, coming Himself to purify our hearts, beyond ordinary 

human means. 

 

  

 

 

“THERE IS A STRICT CONNECTION BETWEEN MY HEART 
AT THE MOMENT OF PRAYER, AND WHAT IT IS DURING 

THE OTHER ACTIVITIES OF MY DAY.” 

(L.: MONK AT WORK AT THE BENCH; R.: MONK AT PRAYER IN HIS ORATORY) 
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Purify the Heart by Our Life 

“When the mind wanders, watching and prayer keep it firm. 

When concupiscence is enflamed, hunger, affliction, and as-

ceticism quench it; when our irascibility is agitated, psalmo-

dy, patience and mercy calm it. And all that is accomplished 

at the moment and in the measure that is right: for what is 

immoderate and untimely lasts but a short time, and what 

lasts but a short time is more harmful than useful” (Evagrius, 

Praktikos, 15). 

This chapter of Evagrius condenses and abbreviates a complete 

program of asceticism by means of monastic observances. He shows 

how the different parts of the soul which are affected by sin regain 

their purity by the variety of those exercises which compose the soli-

tary life, the life in community, or even external prayers. It would take 

too long to treat in detail the observances which apply to our case; let 

us limit ourselves to opening up some vistas concerning cell life, obe-

dience, and patience with oneself. 

Cell Life 

“The monk who continues faithfully in his cell and lets him-

self be molded by it, will gradually find that his whole life 

tends to become one continual prayer. But he cannot attain to 

this repose except at the cost of stern battle” (RS 3.2). 

The educational value of the cell for a solitary is one of the most 

traditional teachings of those who live it. There is no need to invent 

supplementary exercises: of itself, the cell is an extraordinarily effica-

cious instrument—if we allow ourselves to be formed by it—to reach 

in our most secret depths the tendencies to which we are slaves. In 

particular, the fact of feeling oneself bound by those walls which we 

have chosen for God, obliges us to enter more profoundly into our-

selves: 

“It is not possible for a man to keep his mind firmly fixed on 

one Person if, beforehand, he has not perseveringly kept his 

body in one place. And if the mind is to draw near to Him in 

Whom there is neither change nor shadow of alteration, it 

must adhere unshakably to its undertaking” (RS 29.7 = St 30.8). 

But the cell is likewise “the place of solitude,” that solitude sanc-

tified since the day when “Jesus was led up by the Spirit into the wil-
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derness to be tempted by the devil” (Mt 4:1). That dwelling of Jesus 

in solitude, which gives the orientation to all the liturgy of Lent, is a 

continual light for our solitary existence. Solitude is the place of 

temptation, even though we have been led there truly by the Spirit of 

God. 

“Let not the novice be worn down,” say the Statutes, “by the 

temptations which are wont to beset the followers of Christ in 

the desert; nor let him put his trust in his own strength, but in 

the Lord, Who has called him and Who will bring to perfec-

tion the work He has begun” (RS 8.13 = St 8.16). 

 

 

 

CELLS OF THE CHARTERHOUSE OF PORTES, FRANCE. 

 

 

There is no need to enter into numerous details: it is the totality 

of our life in cell which is the vehicle of grace, so long as we give 

ourselves up to it, and through it to the Lord. It is not so much a ques-

tion of underlining such or such a point as insisting on the unwearying 

perseverance with which it is necessary to begin anew each day, in 

spite of the weariness of the repetition, to allow oneself to be worked 

on by the simple reality of the cell in which we live in union with Je-

sus Christ. 



 21 

Obedience 

We must also draw attention to the purifying value of community 

life. Let us dwell simply on the teaching of Saint Bruno on obedience. 

To the converse brothers of the Grande Chartreuse he wrote with an 

exulting heart: 

“Although you do not have the knowledge of letters, the all-

powerful God writes with His finger on your hearts, not only 

love, but the knowledge of His holy law. For you show by 

your works what it is that you love, and what it is that you 

know. For you practice true obedience with all possible care 

and zeal” (To His Brothers of Chartreuse, 3).  

We deal here with what we said already: that purity of heart 

which leads to God is born in the normal development of daily life. 

Obedience, the objects of which are generally quite material, possess-

es a particular efficacy in this matter: 

“It is the accomplishment of the will of God, the key and the 

seal of spiritual observance. It never exists without a great 

humility and a remarkable patience; and always it is accom-

panied by a chaste love of the Lord and a true charity” 

(ibid.). 

Saint Bruno speaks explicitly 

here of the purity of love of a soul 

that allows itself to be trans-

formed by obedience. We find the 

same teaching of Jesus to His dis-

ciples after the Last Supper: the 

Father comes to the soul of the 

one who keeps the command-

ments, that is to say, the one who 

tries on every occasion to do the 

will of God. But does not true 

obedience lead us always in this 

direction: “the accomplishment of 

the will of God?” The connection 

between purity of heart and obe-

dience, between prayer and a con-

crete obedience in regard to him 

who aids us to discern the will of 

OBEDIENCE 
CHARLES-HENRI MICHEL 

(END 19TH CENTURY) 
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God is evident. Are we not too easily tempted to free ourselves from 

it? 

Patience with Oneself 

Finally, let us notice within us, that which should oblige us to pu-

rify ourselves: our own heart in its weakness and poverty. It is neces-

sary to know how to arm oneself with an untiring patience in order to 

bear with oneself in peace, and at the same time in perseverance. Here 

we are again at what we said before concerning humility, and this is 

not fortuitous, because purity of heart and humility are two aspects of 

one and the same spiritual reality. Of one and the other we can say in 

all truth what the Statutes attribute to poverty: 

“If the way to God is easy, it is because it is traveled, not by 

loading ourselves with burdens, but by getting rid of them. Let 

us then free ourselves from our possessions to the point that, 

having given up everything and having left even self behind, 

we may share in the way of life of our first Fathers” 

(RS 33.7). 

Purity of heart, in fact, does not consist in accumulating gestures 

of virtue, in the same way as humility only becomes perfect in so far 

as it despoils itself of what it has. In both cases, it is necessary to free 

oneself from whatever encumbers our heart, so as to “allow God to 

enter through all its doors and passages” (RS 4.2) 

To Be Purified by the Action of God 

“Christ suffered for us, leaving us an example, that we should 

follow in His steps; this we do by accepting the hardships and 

anxieties of this life” (RS 7.1). 

It is the austere life in which the monk remains in order to be 

faithful “to the law of the cross, and willingly accepting the tribula-

tions by which God will try him as gold in the furnace” (RS 3.2). The 

presence of the Lord intervening in our life by external or internal 

trials, darkness, incomprehension, and so on, corresponds to the expe-

rience of whoever has elected to follow Him. Moreover, this is the 

program He has called us to, when He invites: “If any man would 

come after Me, let him deny himself and take up his cross daily and 

follow Me” (Lk 9:23). It is not a question of commenting now on the 

profound meaning of our participation in the Cross of Christ, but of 
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asking ourselves whether, in our daily life, we know how to take it up 

in a manner which is sufficiently sincere and honest. 

 

 

 

CALVARY NEAR LA GRANDE CHARTREUSE 

 

 

Isaac of Nineveh speaks to us of this kind of trial, in a very vig-

orous passage: 

“Spiritual darkness should not cast us down, particularly if it 

is not we ourselves who are the cause. Then it is Divine Prov-

idence which produces them, for motives which it alone 

knows. Our soul is suffocating: it is in a full storm. We try 

opening a book of prayers, but we only find fresh darkness, so 

that we are obliged to stop… It is a moment full of fear and 

despair. It seems that hope in God and the consolations of the 

faith have fled from the soul, which no longer finds in itself 

anything but doubt and anguish. 

“But those who have passed through this storm know by ex-

perience how everything changes afterwards. God never 

leaves a soul for long in this paroxysm of suffering… Listen to 
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my counsel. If in this trial you no longer have control over 

your soul and cannot even prostrate yourself for prayer, wrap 

your head in your mantle, and remain there until this hour of 

darkness has passed. But do not at any cost abandon your 

cell. Happy the one who is able to remain in it in such cir-

cumstances” (Ascetical Homilies, Homily 50, pp. 376-377). 

No doubt the torment is not always as strong as Isaac describes it 

here, but the kind of temptation it is necessary to face is always the 

same: we must remain in our cell not only bodily, but also with our 

heart. We do not feel strong enough to face the tempest, yet neverthe-

less we must confront it and allow it to accomplish its work in us. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 “WRAP YOUR HEAD IN YOUR MANTLE AND REMAIN IN 

YOUR CELL UNTIL THIS HOUR OF DARKNESS HAS PASSED.” 
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These are hours when we are really alone in our cell, face to face 

with ourselves, under the hidden gaze of God. It is under such cir-

cumstances that we exercise in the highest degree our responsibility 

as men of prayer. No human gaze comes to judge us, yet all the same 

we are, alongside Christ, burdened by the weight of all our human 

brothers. Beyond all our own impurities, which are very real, we are 

joined to all those of our brothers, and we have no right to abandon 

the combat. It is important to keep alive within us the certitude that 

the tenacity with which we desire to resist the storm is truly the work 

of grace, in conformity with the experience of those who have passed 

like us by the same path. 

The trials do not always present this tragic aspect, but often 

enough they are a work of perseverance, on account of the intermina-

ble time they remain with us. It is then that, in the humble conscious-

ness of the weakness of our means, we must turn to Christ, since it is 

He Who has set us in this direction where “the journey is long, and 

the way dry and barren, that must be traveled to attain the font of wa-

ter, the land of promise” (RS 4.1). What is proper to these trials is that 

they keep the soul under their influence, not only during the time of 

prayer, but all the day long. It is a painful, but very active, presence of 

Christ crucified in our soul and our sensibility which we experience. 

Beyond the wood of the cross, beyond the wound of this prick, let us 

always recognize the presence of the Son of God, Who shows suffi-

cient confidence in us to permit us to participate in His trial. 

This purification of the heart under the hand of God is then no 

longer a simple preparation for prayer. It is already a beginning of 

prayer, it is a school of prayer which continues during all our exist-

ence. That should help us avoid the too easy deviation of being con-

tent with acts of virtue, even very generous ones, just for their own 

sake. Purifying the heart, purifying oneself from all sorts of unhealthy 

attachments: all that is praiseworthy, but risks becoming an end in 

itself. Perfection would become our worst enemy, if we made it an 

end. Only a true thirst to follow Christ, to become like to Him and to 

share in His love will enable us to escape this risk, and will transform 

us little by little into true men of prayer. 

In this way we shall progress toward purity of heart such as Saint 

John shows us: “Everyone who has this hope based on Him (to be-

come like Him) makes himself pure, as He is pure” (1 Jn 3:3). The 
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purity to which we are invited consists in attaining such a degree of 

transparency that His presence transforms us until we become like 

Him (see 1 Jn 3:2). It implies the disappearance of whatever in us is 

foreign to the “the new self, created in God’s way in righteousness 

and holiness of truth.” (Eph 4:24). “To be pure as Jesus is pure.” That 

is true prayer. 

 

 

“…the journey is long, and the way dry and barren,  

that must be traveled to attain the font of water, 

the land of promise.” 
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The Word of God 

The third immediate preparation for prayer is the transformation 

of our heart by contact with the Scriptures. We shall see in succes-

sion: 

 The link between the Word of God and prayer. 

 The manner of reading the Word itself, and then of studying 

it. 

 The interior meditation of the Word, which transforms us in-

to its likeness. 

 

 

 

CARTHUSIAN BIBLE, MANUSCRIPT OF THE 12TH, ON PARCHMENT, 
USED FOR READING AT THE OFFICE AND IN THE REFECTORY 

(TODAY IN THE LIBRARY OF GRENOBLE) 

 

 

The Word and Prayer 

Prayer Nourished with His Word… 

“No one has ascended into heaven but He Who descended from 

heaven” (Jn 3:13). Our prayer cannot pierce the heavens, it cannot 

have access to the Father, if it does not come from Him. There is a 

strict connection between the Word which has come from God and 

our prayer. The Word has no other scope than to reach the depth of 
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our heart, and to draw it to heaven; prayer can have no other source 

than this living and efficacious Word: “living and effective, sharper 

than any two-edged sword, penetrating even between soul and spirit” 

(Heb 4:12). 

“Just as from the heavens the rain and snow come down and 

do not return there till they have watered the earth, making it 

fertile and fruitful… so shall My Word be that goes forth from 

My mouth; it shall not return to Me void, but shall do My will, 

achieving the end for which I sent it” (Is 55:10-11). 

Prayer nourished with His Word is thus more God’s work in us 

than our own. Let us not be deceived by the attraction of a prayer 

coming forth naturally from our depths, permitting us as by a sponta-

neous movement to unite ourselves to the Most High. Prayer springs 

from a divine initiative, to which we should be attentive, in order to 

perceive it and to allow ourselves to be borne by it. 

Scripture Is the Beginning of a Dialogue… 

The Council was pleased to insist on the idea that Scripture is the 

beginning of a dialogue between God and the soul. 

“In Sacred Scripture (…) the marvelous ‘condescension’ of 

eternal wisdom is clearly shown, ‘that we may learn the gen-

tle kindness of God, which words cannot express, and how far 

He has gone in adapting His language with thoughtful con-

cern for our weak human nature’ (Saint John Chrysostom, On 

Genesis, 3,8). For the words of God, expressed in human lan-

guage, have been made like human discourse, just as of old 

the Word of the eternal Father, when He took to Himself the 

weak flesh of humanity, became like other men” (DV 13). 

That is to say that Scripture, although appearing to only relate 

limited historical facts, or of transmitting ideas adapted to our capaci-

ty of understanding, contains in a mysterious manner the divine beau-

ty and goodness themselves, coming to enrich us and to permit us to 

speak to God, in some sort, as an equal. 

“In the sacred books, the Father Who is in heaven meets His 

children with great love and speaks with them; and the force 

and power in the Word of God is so great that it remains the 

support and energy of the Church, the strength of faith for her 
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sons, the food of the soul, the pure and perennial source of 

spiritual life” (DV 21). 

The Council speaks of our Heavenly Father manifesting His ten-

derness in our regard by coming to meet us: whatever other path can 

we follow? How is it then that our prayer remains so poor, very often, 

if the very Word of the Father echoes in our heart? 

“The Supreme Good of Knowing Christ Jesus…” 

Doubtless we often consider it in too abstract a manner. The fact 

that the Word of God is a book risks leading us into error. We make it 

an object for our intellect, instead of placing ourselves before it in the 

attitude of an attentive and affectionate meeting with a living being. 

Think of the eloquence with which Paul expressed himself to his 

friends the Philippians: “I even consider everything as a loss because 

of the supreme good of knowing Christ Jesus my Lord” (Phil. 3:8). 

The knowledge here spoken of is that biblical knowledge which is not 

“an intellectual discovery, but a vital bond in intimacy” (note in 

TOB).
5
 

It was in this way that Mary said to the angel that she “knew not 

man,” using the word which is of the same origin as that employed by 

Paul. Such indeed is the thought of the Apostle, since he continues: 

“…to know Him and the power of His resurrection and the sharing of 

His sufferings by being conformed to His death, if somehow I may 

attain the resurrection from the dead.” (Phil 3:10-11). Such is the atti-

tude we should have in the presence of the Word of God. 

This is not an abstract reality: it is the Life and the Light. This is 

the Word which “in the beginning was; and the Word was with God, 

and the Word was God” (Jn 1:1). This Word became flesh, and the 

God Whom no one has ever seen, Who abides in the bosom of the 

Father, has Himself become our interpreter (see Jn 1:14 and 18). 

One cannot then but wish to have the same feelings as Origen: 

“I will find my joy in the Word of God; I will rejoice to enter 

into the knowledge of the divine mysteries, and to be judged 

worthy of learning the secrets of the wisdom of God. My hap-

piness will be great at having abandoned everything of the 

world, not only that which is useless, but also the useful, not 

                                                      
5
 TOB: Traduction Œcuménique de la Bible, a French translation of the Bible. 
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only its vanities, by what is necessary, so as to devote myself 

entirely to the Word of God and to His wisdom” (Origen, On 

Numbers, 11,8). 

Lectio Divina 

Contact with the Word of God can be established in different 

ways, but it requires the tireless return to direct contact with the sa-

cred text, so that it may take us in hand and form us into its likeness.  

“Little by little, by the study of Scripture, our spirit is re-

newed, and then the sacred text takes on an unsuspected ap-

pearance. We receive a more mysterious understanding, the 

beauty of which increases with our progress. For the divine 

Word adapts itself to man’s capacity” (Cassian, Conference 

14.11.1). 

 

 

 

 

 

“HAVING ABANDONED EVERYTHING SO AS TO DEVOTE MYSELF 
ENTIRELY TO THE WORD OF GOD” (ORIGEN). 
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Establishing a Direct Contact with the Word of God 

There is a tradition among monks to establish a direct contact 

with the Word of God, in which one gives to the words the immediate 

meaning which they awake in our heart. Hence there is no need for a 

learned scientific formation. There is rather a need for an interior dis-

posability: 

“He who nourishes himself with Scripture will enter so fully 

into the spirit expressed by the Psalms, that henceforth he will 

recite them, not as works of the Prophet, but as though they 

were his own; at least, it seems to him that the Psalms have 

been written expressly for him. What they express was not on-

ly fulfilled of old in the Prophet’s person, but the monk every 

day experiences it in himself’ (Cassian, Conference 10.11.4). 

This profound harmony between the Word of God and our own 

word should be fostered with care and love. But in general it is not 

sufficient. 

An Intellectual Effort to Approach Scripture 

We are children of our century, deeply impressed by a culture 

which has fashioned our manner of thinking. This demands of us an 

intellectual effort to approach Scripture with critical rigor, in order to 

avoid letting our secular background slant for us the immediate mean-

ing of Scripture, which we feel is escaping us. 

Of course there is no question of a Carthusian becoming a pro-

fessional exegete; neither should we wish to savor the countless re-

search theories being spread, sometimes too lightly or imprudently, 

by the professional exegetes. Our part is more sober, yet not less de-

manding. Contemporary exegesis in its most responsible manifesta-

tions is attaining stable conclusions whose solidity no one can doubt. 

We must take the trouble to know them and assimilate them, for they 

afford us an approach to the authentic truth of Scripture. No doubt 

this effort will cause us to momentarily lose a certain freshness of the 

spontaneous type of contact with the Word of God; yet we must re-

gard this cheerfully, since the Church invites us to it with firmness 

and conviction. 



 

 

  

 

PROCLAIMING 
THE GOSPEL 

 

 

LISTENING TO THE READING AT MASS 
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Streams of Living Water… 

If, with simplicity and the spirit of faith, we seriously and serene-

ly approach the Scriptures, in the long run we shall find an evident 

enrichment of our prayer. This will manifest itself thanks to a return 

to a fresh form of simplicity, born of the truth itself. 

“This is what Christ teaches the Samaritan woman. Those 

who drink from earthly wells will still have thirst; but in him 

who will drink of the waters given by Jesus there will gush 

forth a spring of water welling up to eternal life. Another pas-

sage of the Gospel speaks, not of sources and wells, but of a 

still richer reality: ‘He who believes in Christ, as Scripture 

says, from his bosom will flow streams of living water.’ You 

see, the one who believes in Him possesses within himself, not 

only a well, but wells; not only sources, but streams; sources 

and streams not to nourish this mortal life, but to acquire the 

eternal one” (Origen, On Numbers, 12,1). 

These streams of living water spring forth in him who has truly 

come to Christ with all his being, who has sought the truth by all the 

means at his disposal. By means of the teaching of the Church he has 

discovered the riches hidden in the Scriptures. 

Theological Studies 

Nevertheless in general we cannot be content with the mere read-

ing of Scripture. The monks of the cloister are required to undertake 

real theological studies. It is a monastic theology that is meant, having 

its proper characteristics. We have to recognize, however, that it is 

presently difficult to find the necessary tools for this. 

Monastic Theology 

Owing to a possibly excessive standardization of the pedagogical 

methods obligatory for candidates to the priesthood, monastic theolo-

gy, in fact, has been forgotten for centuries, and it must be brought 

back to life little by little. The Statutes, by a few discreet but suffi-

ciently eloquent lines, show us in what spirit we should undertake 

these studies: 

“We should, at once with zeal and discretion, devote our-

selves to studies fitting to us; and this, not from an itching de-

sire for learning, nor from a wish to publish books, but be-
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cause wisely ordered reading endows the mind with greater 

steadiness and provides a foundation for the contemplation of 

heavenly things. For they are mistaken who think that they 

can easily attain to interior union with God, while having 

previously neglected the study of the Word of God, or later 

abandoned it altogether” (RS 5.2). 

So it is a question of giving 

strength to the soul, of furnishing a 

support for one’s contemplation, 

and finally of envisaging intimate 

union with God. Such is the reason 

for monastic theology. It is des-

tined to form the cloister monks 

for the priesthood, but even more 

to give them the means to meet 

God in solitude (see RS 9.10). 

Elsewhere, taking up a formu-

la of Guigo, the Statutes tell us that 

“…books are the imperisha-

ble food of the soul. It is fit-

ting that monks should find 

their nourishment primarily in 

Holy Scripture, the Fathers of 

the Church, and proved mo-

nastic authors… In solitude 

we read, not to be informed 

about the latest opinions, but so that faith may be nourished 

in peace and prayer fostered” (RS 21.11 = St 23.15; Cus-

toms, 28.3). 

Hence the Statutes indicate a program which is at once sober, but 

at the same time requiring a continual effort, if we wish, by means of 

study ordered in wisdom, to penetrate the depths of God. 

Other Reading Materials 

Besides our studies, other reading material is available to us, 

which we are free to accept or to refuse according to the true and 

proved needs of our soul (see RS 6.4-6). A right human equilibrium, 

without which our search for God would be lacking a solid base, re-

SPIRITUAL AND INTELLECTUAL FOR-

MATION IN THE SILENCE OF THE CELL 
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quires that we should sometimes be able to have the nourishment we 

need, beyond strictly theological or spiritual works. This is a normal 

requirement of our being, in the same way as we ought not to despise 

bodily nourishment, our walks, and so on. However the Statutes insist 

too much on our responsibility in this matter for us not to be very at-

tentive so that these legitimate diversions do not lead to a weakening 

of our spiritual tone. In fact experience shows that it is in proportion 

to how much our heart is really taken by love for the Lord that the 

most profound human equilibrium is, to a large extent, realized there-

by; for then the innermost powers of our being find the activity they 

need. On the other hand, we must say of our mind what the Statutes 

say of the material cell: “If the monk gets into the habit of going out 

of cell frequently and for trivial reasons it will quickly become hateful 

to him” (RS 4.2). Let us not forget “the dangers that often lie in wait 

for the solitary, such as following too easy a path in cell and meriting 

to be numbered among the lukewarm” (ibid.). 

 

  

 
 

THE LIBRARY OF LA GRANDE CHARTREUSE 
AND BOOKSHELVES IN A MONK’S CELL 
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Doctrinal Formation 

Doctrinal Formation of the Lay Monks 

For the lay monks, the General Chapter has recently introduced 

the plan of an obligatory doctrinal formation. This is a new practice, 

which has astonished more than one. Are we not compromising in this 

way the traditional simplicity of our brothers, whose merits our Father 

Saint Bruno praised with such real enthusiasm? There is no doubt that 

there is a risk of deviation. Nevertheless the General Chapter decided 

and approved, knowing the facts, and after experience, to impose this 

education on all the young brothers. Let us cheerfully enter into these 

new views thus opened up, and let us find all the positive elements 

they contain, without letting ourselves be overshadowed by the possi-

bilities of deviation which may also be discovered therein. A creative 

effort is therefore asked of us, to work out little by little the right 

methods and texts which will give to the brothers a solid formation on 

which they can build their spiritual life, in the same way as we have 

said already for the fathers. 

Intellectual Simplicity of the Lay Monks 

However, one cannot judge in the same way the monastic theol-

ogy proposed for the fathers, and the doctrinal formation for the 

brothers. What Saint Bruno wrote retains its value: 

“I rejoice that, although you do not have the knowledge of 

letters, the all-powerful God writes with His finger on your 

hearts, not only love, but the knowledge of His holy law” (RS 

11.9; Letter to His Brothers of Chartreuse). 

The very grace of the lay brother’s vocation inclines him to an 

attitude of intellectual simplicity, which we have no right to disturb. 

The cloister monks also tend to simplicity of heart and of mind, but 

their route is less direct. Even if the brothers are no longer “ignorant 

of letters,” yet they have a fundamental equilibrium of life which is 

still the same since the days of Saint Bruno. Experience still shows 

today that, if they faithfully follow the rhythm which is their own, 

they gather “with wisdom the savory and vivifying fruits of Sacred 

Scripture” (ibid.). One can only say: “Remain then, my brothers, with 

what you have attained” (ibid.). 
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LAY BROTHERS IN THE CHOIR 

 

 

However it would be purposely blinding oneself to imagine that 

the brothers could behave in the same way as the unlettered of Saint 

Bruno’s time. The obligatory instruction which all the young receive 

until a relatively advanced age has developed their intellectual activi-

ty, whether they like it or not, and it is these capacities which need to 

be shaped in a conscientious and organized way by the divine doc-

trine. 

Interior Hearkening to the Word 

To read the Scriptures would have little meaning if we did not 

seek to allow ourselves to be transformed by them. The Word of God 

became humble and docile in order that we might assimilate it, or ra-

ther, in order that we might allow ourselves to be assimilated by it. 

This is the work of meditation. Guigo II speaks of it at length in his 

Ladder of Monks: 

“Attentive meditation does not remain at the exterior, it does 

not stay on the surface: it establishes its movements still high-

er, penetrates to the interior, examines all the details” (Chap-

ter V.) 
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Christ Himself shows us the way in the parable of the sower, 

which is, properly speaking, the parable of the Word. Numerous are 

the ways of wasting the precious seed which has been cast into our 

hearts by the Sower. Only that which “fell into good soil has grown, 

and yielded a hundred-fold’ (Lk 8:8). “The grain that fell into good 

soil, they are those who, hearing the Word, hold it fast in an honest 

and good heart, and bring forth fruit with patience” (Lk 8:15). “Much 

patience,” according to the expression of the Vulgate, is an indispen-

sable condition so that the seed may give fruit. It must slowly, often 

very slowly, germinate in us before the slender stem appears, which 

announces the ear bearing a hundredfold. And no doubt it is not by 

chance that Jesus ends His parable by crying out: “Listen, you who 

have ears to hear” (Lk 8:8). 

 

 

 

 

 

This germination of the Word, which has been so well assimilat-

ed that it is born again in us, is the fruit of a persevering rumination of 

the Scriptures, which frequently do not reveal their secret at the first 

reading. It is necessary to read them again with the eyes, repeat them 

by heart, allow them to impregnate us, so that their mystery trans-

forms us and the good grain sprouts. Whether we sleep or whether we 

watch, during the night or the day, the seed germinates and grows, 

one knows not how (see Mk 4:27). 
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In still more colored language Cassian explains the treasures 

which we can discover thus in ourselves only by allowing the inex-

haustible Word of God to ripen in our hearts. 

“Gathered with eagerness, carefully deposited and labeled in 

the depths of the soul, marked with the seal of silence, the 

scriptural truths will become like wines of a suave perfume, 

which rejoice the heart of man. Ripened by a long reflection 

and by the slowness of patience, they will flow from your 

heart while spreading their precious aroma, like a fountain 

always flowing, they will flow forth in abundance by the 

troughs of experience, by the canals of the virtues: they will 

be like a perpetual stream issuing from the abyss of your 

heart. Then will be realized for you what is said in the Book 

of Proverbs: ‘Drink water from your cisterns, from the spring 

of your wells’” (Cassian, Conference 14.13.5-6). 

An Attitude of Simple Listening 

So it is indispensable to orientate this active, laborious medita-

tion to an attitude of simple listening. 

“Your prudence knows what it is that Wisdom tells us,” 

writes Saint Bruno: “If a man does not renounce all that he 

has, he cannot be My disciple” (To Raoul le Verd, 10). 

Being the disciple of Christ, that is to say, allowing ourselves to 

be taught by Him, will be our part if we acquiesce to renounce all that 

we possess, if we risk a great poverty of spirit, so that it will not be 

our own wisdom which inflates us, but the Word we have listened to 

and gathered from the Savior Himself, which leads us out of our-

selves. 

“Who does not see how beautiful, how useful and how sweet 

it is to remain at His school, allowing oneself to be taught by 

the Holy Spirit, so as to learn the divine philosophy, which 

alone can give true happiness?” (ibid.). 

Saint Bruno multiplies the adjectives in order to praise the in-

comparable character of this listening, of this availability, wherein the 

Holy Spirit makes of us His disciples, souls attentive to receive that 

which He gives them. 
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Listening to the Word Leads Us to Silence 

Finally, such a listening to the Spirit present in the Word leads us 

to silence. Let us listen again to Cassian, telling us all that he finds in 

the divine Word, and particularly in the Psalms: 

“It is a question of feelings written in our nature: we bring 

them forth from the depths of our heart; we understand them 

from our living experience rather than from the text. By this 

path we arrive at pure prayer, which no longer stops at any 

image, which does not express itself in any word, but bursts 

forth in a flame of fire, an inexpressible rapture...” (Cassian, 

Conference 10.11.5). 

The Word, when it has accomplished its mission, returns to God, 

Who sent it (see Is 55:11). There is the silence to which it leads us. It 

was finally the only message it had to transmit to us, causing us to 

enter into the intimacy of the Father. 

“Whoever multiplies words, even though he recounts what is 

admirable, know that he is empty within… Silence, like a sun, 

will enlighten you in God and will free you from the illusions 

of spiritual ignorance. Silence will unite you to God Himself” 

(Isaac of Nineveh, Ascetical Homilies, Homily 64, p. 449). 

We are now at the threshold of prayer. 

 

 

“ZONE OF SILENCE OF THE DESERT OF 
LA CHARTREUSE” 
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GUIGO II, d. 1193, ninth Prior of La Grande Chartreuse. 

The Ladder of Monks and Twelve Meditations (Cistercian Studies 

Series, 48), Kalamazoo, MI, Cistercian Publications, 1981. 

ISAAC OF NINEVEH, d. c. 700. Also known as ISAAC THE SYRIAN, this monas-

tic writer served for a short while as bishop of Nineveh before retir-

ing to live a secluded monastic life. His writings on ascetic subjects 

survive in the form of numerous homilies. 

The Ascetical Homilies of Saint Isaac the Syrian, revised 2
nd

 edi-

tion, trans. The Holy Transfiguration Monastery, Boston, MA, 

2011. 

ORIGEN OF ALEXANDRIA, 185-254. Influential exegete and systematic theo-

logian. His extensive works of exegesis focus on the spiritual mean-

ing of the text. 

(As far as we know there exists no English translation of Origen’s 

Commentary on Numbers, from which Dom André quotes.) 

SISOES, ABBA, Desert Father, Egypt, late 4
th

 century; fifty-four Sayings are 

attributed to him. 

The Sayings of the Desert Fathers: The Alphabetical Collection 

(Cistercian Studies, 59), trans. Benedicta Ward, S.L.G., Kalamazoo, 

MI, Cistercian Publications, rev. ed. 1984, pp. 212-222. 

RS = Renewed Statutes (1973) 

St = Statutes of the Carthusian Order (1991) 
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CARTHUSIAN BOOKLETS SERIES 

1.  Two Letters and the Profession of Faith, by Saint Bruno. 

2.  Silence and Solitude: Two Essays on the 900
th 

Anniversary of Saint 

Bruno’s Death, by Cori Fugere Urban and Philip F. Lawler. 

3.  Architecture of Contemplation, by Robert H. Mutrux. 

4.  Carthusian Life and Its Inner Spirit. Reflections of a Former Retreatant. 

5.  Contemplatives in the Heart of the Church: The Solemn Teaching of 

Pope Pius XI on the Apostolic Value of Carthusian Life. 

6.  The Solitary Life. A Letter of Guigo, Fifth Prior of the Grande Char-

treuse. Introduced and Translated from the Latin by Thomas Merton. 

7.  Captivated by Him Who Is Only Love. Message of Pope John Paul II for 

the Ninth Centenary of Saint Bruno’s Death, to Reverend Father Mar-

cellin Theeuwes, Prior of Chartreuse, Superior General of the Carthusi-

an Order, and to All Members of the Carthusian Family. 

8.  Carthusian Saints, by a Carthusian Monk. 

9.  Saint Bruno as Seen by His Contemporaries: A Selection of Contribu-

tions to the Funeral Parchment. Translated by a Carthusian Monk. 

10.  The ‘Silent’ Summer of 1944: The Martyrdom of Carthusians Who Hid 

Refugees from the SS Military Troops, by Giuseppina Sciascia 

(L’Osservatore Romano). 

11.  Carthusian Nuns, by the Nuns of the Charterhouse of Notre Dame, 

France. 

12.  The Silent Life of the Carthusians: A Modern Version of the Classic 

Text, by Thomas Merton. 

13.  The Charterhouse of the Transfiguration: Two Historical Essays: Pro-

fessor Kent Emery, Jr. and Analecta Cartusiana. With a Picture History. 

14.  Saint Bruno, Pilgrim of the Absolute: Carthusians Reflect on Their Fa-

ther and Their Life: 1. La Grande Chartreuse and Serra San Bruno.  

15.  Saint Bruno, Pilgrim of the Absolute: Carthusians Reflect on Their Fa-

ther and Their Life: 2. The Charterhouse of the Transfiguration. 

16.  Saint Bruno, Pilgrim of the Absolute: Carthusians Reflect on Their Fa-

ther and Their Life: 3. The Houses of the Nuns: Nonenque, Benifaçà, 

and Notre Dame. 

17.  Saint Bruno, Pilgrim of the Absolute: Carthusians Reflect on Their Fa-

ther and Their Life: 4. The Houses of the Nuns: Trinità, Vedana, and 

the Annunciation. 
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18.  God Alone Is the Source of True Peace. Pope John Paul II’s Visit to the 

Town and Charterhouse of Serra San Bruno, Calabria, Italy, October 5, 

1984. 

19.  The Beauty of Nature Opens up to the Graciousness of God. The Dedi-

cation of the Saint Bruno Scenic Viewing Center atop Mount Equinox, 

September 8, 2012 - Homily and Addresses. 

20.  A True Link between Heaven and Earth. The Dedication of the Saint 

Bruno Scenic Viewing Center atop Mount Equinox, September 8, 2012 

- Vermont Catholic and Burlington Free Press Articles. 

21.  A Beacon of Constant Prayer. The Dedication of the Saint Bruno Scenic 

Viewing Center atop Mount Equinox, September 8, 2012 - Reflections 

and Thoughts. 

22.   The Plenitude of Eucharistic Love. The Letter of Pope Paul VI to the 

Minister General of the Carthusian Order, 1971. 

23.  A Dwelling Place Worthy of God. Saint Bruno and Saint Hugh, Bishop 

of Grenoble, Founder and Co-Founder of the Carthusian Order. 

24.  Finding the Essential in Silence. Pope Benedict XVI’s Visit to the 

Town and Charterhouse of Serra San Bruno, Calabria, Italy, October 9, 

2011. 

25.  The Fire of Divine Charity. Spiritual Letters of Saint Bernard of Clair-

vaux and Saint Catherine of Siena to Carthusian Monks. 

26.  I Come to Express to Your Community the Esteem and Encouragement 

of the Holy See. Two Episcopal Addresses to Carthusian Monks. 

27.  The Cross Stands while the World Turns. The Archbishop of Canter-

bury’s Sermon to Commemorate the Carthusian Martyrs, at Charter-

house, London, May 4, 2010. 

28. Saint Bruno, by Dom André Louf, O.C.S.O. 

29. Personal Prayer, by Reverend Father Dom André Poisson: 

1. At the Threshold of Prayer. 

30. Personal Prayer, by Reverend Father Dom André Poisson: 

2. Prayer in Solitude. 

31. Personal Prayer, by Reverend Father Dom André Poisson: 

3. Prayer and Communion. 

32. He Had to Renounce a Great Human Love for a Greater Love. Memo-

ries of Our Former Prior Dom Raphael Diamond, Written by His Friend 

Dr. Alice von Hildebrand. 
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33. The Life of Christ Rosary, also Known as the Carthusian Rosary. At-

tributed to Dominic of Prussia. 2
nd

 edition. Compiled and Introduced by 

Daniel Frattarelli. 

34. Saint Bruno’s Own Words. Sermons by Reverend Father Dom André 

Poisson for the 9
th

 Centenary of Saint Bruno’s Arrival at Chartreuse, 

Given at La Grande Chartreuse, 1983-1984: 1. Sermons I-V (1983). 

35. Saint Bruno’s Own Words. Sermons by Reverend Father Dom André 

Poisson for the 9
th

 Centenary of Saint Bruno’s Arrival at Chartreuse, 

Given at La Grande Chartreuse, 1983-1984: 2. Sermons VI-X (1984). 

36. The Prayer of the Heart, by Reverend Father Dom André Poisson. 

37. The Interior Life, by a Carthusian Monk.  

38. Like a Voice Crying Out in the Desert: The Meeting at la Grande Char-

treuse, by His Eminence Robert Cardinal Sarah and Reverend Father 

Dom Dysmas de Lassus, with Nicolas Diat. 

39. Contemplatives and the Crisis of Faith, Message by a Group of Con-

templatives to the Synod of Bishops of 1967. 

40. Driving to the Sky: A Visit to Mount Equinox Offers History, Panorama, 

Gifts and Solitude, by Telly Halkias, Independent Journalist, 2018. 

41. Praying for the World: The Monastery Above Manchester Village, by 

Anita Rafael, in Stratton Magazine, Holiday 2017. 

To order any of these booklets or other Carthusian items, please con-

tact the gift shop (please, not the monastery) at: 1A St. Bruno Drive, 

Arlington, Vermont 05250. Email: stbrunogiftshop@comcast.net 

Phone: 802-362-1114   Fax: 802-362-3346   Website address: equi-

noxmountain.com N 
 

DOM ANDRÉ POISSON 
1923-2005 

 
PRIOR OF LA GRANDE CHAR-

TREUSE 
AND SUPERIOR GENERAL 

OF THE CARTHUSIAN ORDER 
1967-1997 

 
PRIOR OF THE CHARTERHOUSE 

OF THE TRANSFIGURATION 
1997-1999 

 
VICAR OF THE NUNS OF 

THE CHARTERHOUSE OF VEDANA 
1999-2001 
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Charterhouse of the Transfiguration 
Carthusian Monastery 
1084 Ave Maria Way 
Arlington, VT 05250 
Fax: 802-362-3584 

E-Mail: carthusians_in_america@chartreuse.info 
http://transfiguration.chartreux.org



 



 



 

 
CARTHUSIAN EMBLEM 

— 13TH CENTURY — 

A GLOBE SURMOUNTED BY THE CROSS 
WITH SEVEN STARS SYMBOLIZING SAINT BRUNO 

AND HIS FIRST FOLLOWERS 

THE LATIN MOTTO RUNS AS FOLLOWS 
”STAT CRUX DUM VOLVITUR ORBIS” 

WHICH MEANS 
“THE CROSS STANDS FIRM, WHILE THE WORLD TURNS” 



 

 


