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COMMUNITY NOTES

DEATH THE GATEWAY TO LIFE; life changed not taken away; continuity,
incorporation into the risen life of Christ—so we try to articulate that
which is a great mystery, beyond words, beyond our finite understanding.
Yet we know and we affirm our belief that our true citizenship is in
heaven, that here we have no abiding city.

The earthly life is not the end of man.
It is the place where man is set
to learn to love both God and man,
to witness, to endure, to live and die
for love of God and man.
Gilbert Shaw—The Face of Love

Since the last Chronicle five of our Sisters have passed through the gateway
of death to enter into the fuller expression of that life whose seed they
received at baptism. For many people today death is a deeply submerged,
but never quite obliterated reality, too painful to face and so better forgot-
ten. It won’t happen to me-at least not yet awhile. Thus our response to
life is distorted because our vision is limited to this world. But surely it is
only as we face death openly and positively that we can live life to the full,
and only as we live life to the full that we are ready to die into life eternal.
There awaits for all of us this last battle with death, with our animal nature
and its strong instinct for survival, ever at war with the new life in Christ.

‘The tree lies as it falls’, it’s true, but it is not the last stroke that
fells the tree, nor the last word nor gasp that qualifies the soul . . . Our
critical day is not the very day of our death, but the whole course of
our life. I thank him that prays for me when the bell tolls, but I thank
him much more that catechises, or preaches to me, or instructs me how
to live. ‘Do this and thou shalt live’, there’s my security, the mouth of
the Lord hath said it. But though I doit, yet I shall die too, die a bodily,
a natural death . . . But whether the gate of my passing be opened with
an oiled key (by a gentle and preparing sickness), or the gate be hewn
down by a violent death, or the gate be burned down by a raging and
frantic fever, a gate into heaven I shall have, for from the Lord is the
cause of my life, and ‘with God the Lord are the issues of death’.

These lines come from the last sermon preached by John Donne, used by
us for the Second Nocturn lesson for Matins of the Dead. Thus in ten
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weeks we read it five tmes, giving thanks for the life and death of

Sister Mary Grace of the Holy Cross (17 August)

Sister Marjorie of Christ the King (13 September)

Sister Gertrude Mary of the Heart of Jesus (24 September)
Sister Naomi of the Holy Cross (23 October)

Sister Faith of the Word of God (28 October)

praying for them as they do for us, in the name of Jesus Christ, in whose
passion and resurrection God has uttered his eternal Yes.

Mother Jane is at the time of writing still on sabbatical leave with the
Evangelical Sisters of Emmanuel at Bafut in the Cameroons. From the news
we have received she is very happy and finding it an immensely fruitful
experience to be sharing in their simple way of life.

Sister Anne returned from her visit to New Zealand in the middle of
August. Her stay there was richly blessed both for herself and for her own
family and through the contacts she was able to make with other com-
munities who are for the most part isolated and so cut off from the
support and encouragement of their fellow religious. Sarah and Silvia have
joined the Novitiate as Postulants, and we look forward to the clothing of
Patricia as Novice Patricia Thomas on 21 December.

We learned with much regret of Bishop Kenneth’s resignation from the
see of Oxford. We are exceedingly grateful to him for all the help and
friendship we have received from him as our Visitor. We were very pleased
that Bishop Peter Walker was able to celebrate the Eucharist at Fairacres
shortly before he left the diocese, and Sister Rachel Mary and Sister Mary
Dominica were present at his enthronement as Lord Bishop of Ely on
5 November. Pishop Peter’s friendship with the Community goes back to
the time of his curacy at St Mary’s Parish Church, Hemel Hempstead
during which time links were forged with our convent at Boxmoot.

Two FLG retreats were held in the Autumn and we are very grateful to
Father Ben de la Mare for conducting the one at Durham, to which Sister
Mary Magdalene went as participant and representative of SLG, and to
Father Robert Llewelyn who conducted the retreat at Woking. Jean
Hennig-Barson was admitted as a Novice Oblate on 14 August. Jean’s home
is in the USA. She was with us for three months during which time she
visited all the houses. Georgina Alexander was received as an Oblate on
the Feast of St Teresa.

Now our thoughts turn towards Christmas, and the Church in her
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Liturgy at this time speaks to us of silence, peace, simplicity and waiting,
and the world in which we live is a place of violence, noise, unrest and ever-
increasing complexity. To hold in our hearts the silence and peace of
which the Liturgy speaks is our vocation as Christians, because only then
can we be channels of God’s peace in the world. And as we ponder on the
mystery of the Incarnation, that moment in time and space when God
became man, we see in the Christ whose coming we worship in the humility
of Bethlehem, He whom we know as the risen and ascended Lord.

God grant you all a very happy Christmas.

- SISTER RACHEL MARY SLG
Prioress, Fairacres

CHRONICLE NOTES

Before anyone picks up his pen to ask us whether we realise that Father
Coleman’s article ‘Woman and the Priestly Ministry’ is loaded in favour,
and whether, if we do, we have used it to indicate the Community’s view
on the subject, the answers are, respectively, yes and no. Yes, we realise
that the arguments which might weigh against the ordination of women
are here presented in such a way that, unless the reader is very wide awake,
he will find himself automatically rejecting them; and no, it is not our
intention to indicate the Community view since in this, as in most matters,
the Community has as many views as it has members. We simply hope that,
as Father Coleman said in a concluding sentence which we did not have
room to print: ‘Though it does not do justice to the arguments on either
side, while some are not mentioned at all, if it nevertheless leads the reader
to pause and look again at the arguments it will have served its purpose.’

Sister Jocelyn Mary and Sister Isabel Mary participated in a conference
of major importance at Chevetogne, a report of which is given in this issue.
We are very proud to include a review by a good friend of Sister Marjorie,
Father Max Warren, who died a few days after sending it in and a few days
before Sister Marjorie herself. Our deepest sympathy goes to Mary, his wife.
By a happy timing we have been able to publish two papers which have the
Incarnation as central to both of them, Mary and the Mystery of the
Incarnation by Andrew Louth, who also kindly agreed to review the Myth
book for us, and Trinity and Incarnation in Anglican Theology by our
Warden, A.M. Allchin. Notices of these pamphlets are given in this issue.
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TRIBUTE TO SISTER MARJORIE

A VISITOR TO THE PRINT ROOM once asked me, ‘What must one have in
order to start a press?’ ‘Sister Marjorie!’ I replied. I then went on to expand
the point until the visitor was fully persuaded that, lacking this prime asset,
schemes for opening up small printing houses were unlikely to get off the
ground. By way of tribute to Sister Marjorie I shall try to expand the same
point here while giving something of the history of the SLG Press since its
inception just over ten years ago with the first Fairacres Chronicle.

Gilbert Shaw’s association with SLG as one of its regular confessors
began in 1962 and subsequently he became Warden of the Community
and resided at Fairacres until his death in 1967. His meeting with Mother
Mary Clare and, through her, the Community, inspired in him an Indian
Summer and during those last years his output of homilies, addresses and
retreats was prolific. Sister Marjorie, who had taken a degree in history at
Bristol University (her home town) followed by a nursing career until the
death of her mother left her free to enter the Community, and who was
gifted in artistic as in practical matters, took down Father Gilbert’s dis-
courses and reproduced them with a skill and sense of lay-out which
greatly assisted the reader’s understanding. When, therefore, Father Gilbert

p expressed the wish that the Community should utilise its resources in the

founding of a press for the production and dissemination of Christian
literature, it was to Sister Marjorie that the venture was entrusted.

By this tme Sister Marjorie was herself fully prepared for the charge.
But her remote preparation had begun a few years earlier when, contrary
to-her private aspirations, one of those moments occurred which, in Sister
Marjorie’s case, swung her on course for the Press. For many years she had
been Infirmarian to the Community and her ultimate hope was that she
might test a vocation to the eremitical life. One day, however, a represen-
tative from Rotaprint called and Mother Mary Clare collected some likely
Sisters to attend the demonstration of the hand-operated machine he was
selling. Sister Marjorie was present only under obedience. Her sights were
set and men extolling the merits of machinery for reproducing the written
word were not in its line of vision. But, while the other Sisters stood
around silent, in varying degrees of incomprehension, Sister Marjorie’s
mechanical flair began to operate and, despite herself, she could not help
but ask the kind of questions which revealed an immediate grasp of the
problems and principles of the piece of machinery under review. Her
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future was settled.

In later years men trying to sell Sister Marjorie pieces of machinery
became a feature of her life. And while she had an all-round ability for
every aspect of the Press, from solving a grammatical, stylistic or ter-
minological problem presented by the compositor to the correct position
of the rollers on the Offset Litho, the full extent of her gifts manifested
itself most especially in her astute investigations into the capacities of a
machine she had decided it was necessary to buy. Many a representative,
after spending an hour or two under cross-examination, must have left
mopping his brow and wishing he had taken an advanced course in his
subject before “venturing to put it over to Sister Marjorie, while Sister
Marjorie’s comment on the afternoon’s work, as she tidied away the
thumb-screws and lie-detectors, would be: ‘Such a nice man! So helpfull’
We have, in fatt, two important pieces of machinery which were only
bought after Sister Marjorie had devised adaptations on them to meet her
particular requirements, adaptations not previously thought of by the
manufacturers.

The first four issues of the Fairacres Chronicle were produced in a small
room in the convent, typed on an ordinary typewriter but ‘justified’ by
adding spaces between words in order to make an even line length—a labour
which required the kind of patience Sister Marjorie did not by nature
possess. Meanwhile, thanks to the money left for the purpose by Father
Gilbert, a large (as it seemed at the time) and airy Print Room was being
built, and in the fifth Chronicle (Vol. 2, No.1) there was a picture of the
St Teresa’s Lodge and St Gilbert of Sempringham annexe, and a section in
the Community Notes which explained that St Gilbert of Sempringham

. is a memorial to our late Warden, Father Gilbert Shaw, whose
generosity made the printing press and its work a possibility. The
Community, being his chief literary executors, are editing and print-
ing some of his hitherto unpublished papers . . . The Press from time
to time also prints small pamphlets on spirituality. In addition it
produces the Chronicle, prints cards and notelets for Christmas,
Easter and various occasions to help it become self-supporting.

“To help it become self-supporting.” In those early days Sister Marjorie
undertook many kinds of printing commissions from headed notepaper to
the Occasional Papers put out by Westminster Abbey—a marathon with
their 3-5,000 copies at a time. But in the space of a few years she achieved
the transition from being a printer to being a publisher, and in the last
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months of her life was able to direct the course of the Press exclusively in
this latter direction. The ‘small pamphlets on spirituality’ had not only
become extremely numerous, with a wider and wider distribution, but a
number of them were fullsized books. Of these special mention should be
made of the revised edition of The Face of Love by Gilbert Shaw, originally
published by Mowbrays in 1959 and now enjoying an equal popularity in a
modernised version. Another full-sized book, published in the same year
as the Face of Love, 1976, was The Influence of St Bernard, a collection
of essays with an Introduction by Dom Jean Leclercq OSB. At the same
time, while a number of smaller works were also rolling off the press, we
were setting up and printing the revised edition of Anglican Religious
Communities: A Directory of Principles and Practice for the Advisory
Council for Religious Communities.

1976, then, was a year of record production. It was also the year
following the doctors’ prognostication that Sister Marjorie would not live
to see Christmas 1975. Secondaries had appeared two years after an
operation for breast cancer and there were times when she was extremely
ill. But whereas most of us would have put our feet up and called it a day
the effect on Sister Marjorie was electrifying. Not only did she rally after
every wearing new course of treatment but she returned to the business of
the Press with a courageous determination that certain productions or
acquisitions she had planned should be carried through. Her last major
purchase was an IBM electronic composer, a brilliant advance on the’
previous IBM composer (which had itself been a revolutionary advance on
the typewriter); and the last publication produced under her aegis was,
appropriately, Solitude and Communion, the papers of the Hermit Con-
ference at St David’s in Wales, which she had attended, and in which she
was specially interested. By a most happy timing it arrived back from the
binders four days before her death and gave her immense satisfaction.
Three days later she was not well enough to open the Press post, and that
afternoon she was taken to the new Sir Michael Sobell House for terminal
cases where, unexpectedly but very peacefully, she died four hours later.

She leaves behind her a Print Room which has once again become too
small (notwithstanding 2 most valuable addition built as a tribute to the
work of Mother Mary Clare on her retirement from being Mother General
in 1973), but is equipped with exactly the right kind of machinery for
producing publications that meet a need for short but substantial works
on spirituality, and—not least for those who carry on this work—a great
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deal of goodwill among our suppliers and engineers with all of whom
Sister Marjorie established excellent relations. Of these it would, I think,
be fitting to quote from two of their letters, the first from Mr. Hawes of
Bocardo and Church Army Press (the binders of all our publications which
exceed forty-four pages) who wrote: ‘I shall always retain memories of her
pleasant personality and of her undoubted business acumen through the
years of our association.” And the second from Mr. Gibbs of Lunnons, our
paper suppliers: ‘I was happy to hear that the end came peacefully as I
shall always remember the cheerful reception I had whenever I called at
SLG. Sister Marjorie always seemed a happy person in whatever she was
doing and that is how I shall remember her.’

And so indeed will we. Sister Marjorie was unpredictably prone to
flashes of sentiment but she was quite consistent in disliking expressions of
sentiment in otlers so it would be unsuitable to indulge in anything of the
sort here. I shall simply conclude by reflecting on her remarkable achieve-
ment, an achievement which, on the technical side is, perhaps, most fully
appreciated by professional§ in the printing and publishing fields but
which on the spiritual side is appreciated by a wide spectrum of Christians
wherever they meet with the Fairacres Publications.

Sister Marjorie has bequeathed to her Sisters of the Love of God a
vehicle for the word, and thus a responsibility for the future which those
who try to follow in her footsteps are all too conscious can only properly
be fulfilled in the enabling power and grace of the Holy Spirit.

SISTER EDMEE SLG

FLG RETREATS IN 1978

Please note that the FLG retreat to be held in Woking will be at a later
date than originally proposed—now 9-13 October.

The question of a retreat for Scotland and the North will be discussed
when Mother returns from the Cameroons.



WOMAN AND THE PRIESTLY MINISTRY

PERCY COLEMAN
A talk given at Fairacres on 14 June 1977

FOR THOSE WHO can read, and will read them (an important qualification),
the arguments for and against the ordination of women are being presented
in books and journals, usually with vigour, sometimes with subtlety and
learning, at times passionately, and on occasion somewhat unbelievably.
It is not the purpose of this talk to direct you to specific conclusions one
way or the other, but rather to look at some of the arguients as such in
the moderate light enjoyed by one who makes no claim to theological
expertise. :

A passing note of flippancy suggests the complexity of the issues
involved. To one mind at least, talk about the Ministry of Women always
conjures up the thought of a Civil Service department with a Minister of
Women, or maybe for Women, supported or controlled by a complex and
carefully defined hierarchy ranging from permanent secretaries to office
cleaners. Speak of admitting women to the priestly ordained ministry of
the Church and you are at once involved not just in niceties of theological
discussion as it is commonly understood but in empirical assessments of
human beings and their relationships and their role in the fulfilment of
divine purpose. If one allows that the created order has indeed a role in
divine purpose it follows that there is a need for caution not only in regard
to our understanding of what is and what is not ‘theological’, but also in
our decisions as to what conclusions may properly be drawn from evidence
presented to us. An a priori discussion of the ultimate nature of some
observed phenomenon in the created order may lead to conclusions which
do not seem to fit the observed ‘facts’, while the observed ‘facts’ may be
used as the basis of a universal judgement which is not and probably can-
not be supported to the point of universality by the ‘facts’ so observed.

We can, however, begin the discussion with one historical fact, namely,
that in Catholic tradition as commonly understood women have never
been accepted as candidates for the office of priest in the Church. This is
in itself a formidable assertion. The Vincentian Canon Quod Semper—
‘what always has been’*— still has much force, and those who hold a

*But see, ¢.g., the Oxford Dictionary of the Christian Church for the full version of
this Canon. Ed.
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traditional view of tradition itself will properly wish to submit to closest
scrutiny any proposal to modify seriously the institutional expression of 2
function which lies at the very heart of the Church’s life. Tradition is seen
to be the expression of the Church’s unity in time, the ‘memory’ which
holds as present reality the truth perceived and expressed in earlier ages.
In his book Christ in Orthodox Theology Father John Meyendorff, of
St Vladimir’s Seminary, New York, writes thus of tradition: ‘What we call
Tradition is the internal continuity which exists between the New Tes-
tament and the theology which developed from it.” At any moment in
time there is a coherence within the tradition, so that the various elements
which constitute tradition may be said to coinhere. Ultimately no one
dogma or institution can be separated from the whole body and treated in
isolation without affecting the rest. Father Meyendorff’s colleague, Father
Alexander Schmiemann, goes so far as to say: ‘We regard the ordination of
women to the priesthood as tantamount to a radical and irreparable mut-
lation of the entire faith, the rejection of the whole scripture and, needless
to say, the end of dialogue.” Within the Anglican Communion, while there
is still a healthy respect for tradition, it is probable that most thoughtful
Anglicans would hesitate before accepting Father Schmemann’s rigorous
assertion; but it is as well to bear in mind that he is regarded as a progress-
ive and influential Orthodox theologian, notably in the field of liturgical
theology, and that his views are shared by many Roman Catholics.

On the other hand, tradition does not stand still. It is received, lived
and enriched by the experience of every new generation; and if it is not to
become simply another form of fundamentalism it must be tested and
scrutinised according to the circumstances of the Church and the world
at any given time. Here we are at once confronted with a difficulty; for if
tradition embraces a development of theology from the New Testament,
the literature of the New Testament itself has undergone the most rigorous
critical study during the past century. This in turn has led to a reappraisal
of the meaning and authority to be attached to particular texts, and to a
recognition that in the chain of development from the New Testament to
the Church we know today, some of the earlier links can no longer be
identified with such assurance as had been previously taken for granted.
Here we may note in passing that tradition is not simply a matter of
custom. It is an apprehension of truth within the Body of Christ, as to its
faith and beliefs, its self-awareness and manner of life.

In what sense, then, is the traditional exclusion of women from the
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ordained priestly ministry of the Church founded on scripture? It is
freely acknowledged that scripture contains no direct utterance of Christ
prohibiting the ordination of women to the priesthood. But if the Son of
God is properly understood to be the Word of God~the utterance of God
in history—the actions of Jesus may be accepted as expressing divine pur-
pose. It seems clear beyond doubt that Jesus did not at any time call a
woman to the exercise of a special office or ministry such as he bestowed
upon the apostles. This was not due to conservatism or blind adherence to
convention. Generally in his public relations with women Jesus went much
farther than men commonly did in his day. Some would say that his
practice was quite revolutionary. Among his followers, moreover, there
seems to have been a group of women who made up a kind of fellowship,
gathering in loyalty at the cross and the tomb. Yet the gospels contain no
record of his calling them to office. So too with his mother. From this it is
concluded that it was his intention that women should be excluded from

- the ministerial priesthood of the Church, and this has clearly been accepted
in the practice of the Catholic Church down to our own day.

But this line of ‘argument from absence’ has been questioned. Notwith-
standing our Lord’s ‘advanced’ attitude towards women (which on occasion
gave rise to scandal), the restrictions on women in Jewish society were
such that it would have been difficult to make them office-holders within
a little community which still existed within the Jewish ‘church’. Women
were admitted to the temple precincts at Jerusalem only as far as the
‘Court of Women’. They could not offer sacrifice. They did not count for
the quorum necessary if a synagogue service was to be held, and they were
separated from men in the synagogue. They could not give evidence before
a court of law—and the apostles were to be witnesses. None of this is con-
clusive, but it does put a question mark against any assertion that Jesus did
not allow himself in any way to be affected by current Jewish restrictions
on the status of women. Before coming to a firm conclusion based on the
positive evidence of the gospels regarding the relationships of Jesus with
the women who came within his circle, we may properly ask whether
his limitation of the apostolate to men might not have been influenced by
the great difficulties which could have arisen had he called women to this
ministerial office at that time and in those circumstances. There is no
clear-cut answer any more than there is, empirically, to the question of our
Lord’s intention when calling the apostles, for he did not state unequivo-
cally an intention to exlude women for ever from this ministry.
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According to John’s record, however, Jesus promised that the Holy
Spirit would lead his followers into-the truth. Through the Spirit the mind
of Christ is accessible to his Church. This is the teaching of Paul to the
Corinthians (1 Cor. 2), which concludes with the affirmation, ‘We have the
mind of Christ’. When giving his judgement on the problems which had
arisen in the church at Corinth Paul is careful to indicate the level of
authority to be attributed to his words. In some cases he is giving a per-
sonal opinion; in others he claims to be speaking with the authority of
Christ himself. In 1 Cor. 11 he gives his judgement that men ought not to
cover their heads when praying or prophesying, but that women should
do so, and concludes by saying that if any one persists in arguing about the
matter there is, in fact, no other custom in the Church. By contrast, in
chapter fourteen of the epistle he claims that the further directions he
gives for the conduct of worship rest on commandments of the Lord. It is
in verse thirty-four that he gives the emphatic injunction: ‘Let your
women keep silence in the churches; for it is not permitted unto them to
speak . . .” These words, coupled with 1 Timothy 2, 12 (‘I suffer not a
woman to teach’) are an important link in the chain of argument against
the ordination of women, notwithstanding the fact that 1 Cor. 11:5ff.
assumes that women may pray and prophesy aloud in church. On the
other hand, Father H-M Legrand OP claims that the majority of Catholic
exegetes regard 1 Cor. 14:34-5 as an interpolation; and Professor Héring of
Strasbourg claims that, while 1 Cor.11 implies that women who are
inspired to prophesy in the public assembly should not be silenced, in
1Cor.14:34-5 he is referring to ordinary female members of the con-
gregation, who ought to abide by accepted Jewish and Greek custom, and
not ask questions in church. Yet another view is taken in the commentary
of Robertson and Plummer (International Critical Commentary), where it
is argued that Paul was legislating for the circumstances of the church in
Corinth, with which he claims a special relationship, and not for the whole
Church throughout time.

But there is much more than this to Pauline teaching about the relative
status of men and women. In 1Cor. 11 Paul reasons that the man is the
head of the woman, that woman was created indirectly from the man, and
that she was created for the man, not vice versa. Yet he admits that both
need each other, in the Lord, perhaps seeking to keep a balance with ‘there
is neither male nor female’ of Galatians 3:28. In 1 Timothy 2:11 ff. woman
is not to wield authority over man: she comes after him in the order of
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creation and is responsible for the fall. Woman is subordinate to man,
and this view is carried over into the teaching of Augustine and Thomas
Aquinas. It is the duty of man to love, respect and cherish his wife, but she
nonetheless remains subordinate. From this it is argued that a woman
cannot be admitted to a spiritual office which gives power over men.

Much depends here on the biblical account of human origins. There are
many Christians who would not accept that account as providing definitive
teaching on the relative status of men and women, at least in the sense of
saying that this is how men and women emerged in the process of creation,
and this therefore is the mode of their relationship for all time. Yet the
creation stories are part of the inspired scriptures, and there is no way
of avoiding the question of their significance for a true understanding of
man (sc. the human race) and of man’s relation with God. Paul Evdokimov,
in his profound and sophisticated study La Femme et le Salut du Monde,
insists that the teaching of the scriptures in no way points to an essential
inferiority of woman but rather to fundamental distinctions in the nature
and role of man and woman which are brought to fulfilment in a relation-
ship of true complementarity. Although he does not address himself to the
ordination of women as such, his whole approach seems to imply that for
women to seek to exercise the priestly ministry would be an abuse of the
distinctions and the complementarity. It is unfortunate that so few English
theologians appear to be aware of the character and methods of Orthodox
theology, with its deep sense of coinherence and its readiness, as in the
work of Evdokimov, to draw its evidence from a range of disciplines which
in Western study rarely converge. Nonetheless, even a sympathetic Western
mind may be disconcerted by the extent to which historic social patterns
of relationship are accepted by the Orthodox as reflecting an ultimate
reality, and so may be vested with a degree of ‘givenness’ which may itself
be conditioned by the facts of history.

Evdokimov calls this examination of woman and the salvation of the
world a Christian and anthropological study of the charisms, or gifts which
properly belong to woman. If the fundamental differences between man
and woman are such that no woman can exercise the priestly ministry,
the ground must presumably be sought in an understanding of Christian
priesthood as it is related to those differences. It is firmly rooted in
tradition that the priest does not act in his own name. In Cyprian’s words
‘the priest truly acts in the place of Christ.” The Eucharist, it is argued, is
the point at which a priest most clearly fulfils his representative role,
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- acting in persona Christi. In this representation, following the teaching of
St Thomas on sacramental signs, there must be some ‘natural resemblance’.
Since Christ was of the male sex, how can one who is not 2 man provide
this ‘natural resemblance’? According to the Vatican statement of October
1976, the fact that Christ was a male cannot be dissociated from the
economy of salvation.

Further, the relationship of God and his people, and of Christ and his
Church, is expressed in terms of nuptial mystery. Christ is the Bridegroom
and the Church is the Bride. How can the Bridegroom’s representative be
other than a man? Writing before the publication of the Vatican statement
Father Legrand“argued that the priest represents Christ only by reason of
the fact that herepresents the Church in virtue of his ordination. The state-
ment took the opposite view that the priest first represents Christ. Still,
the question remains: ‘Who is the Christ thus represented?’ Is he not the
new creation, the new man, in whom there is neither male nor female? Do
we not all pray in thanksgiving at Christmas that God’s Son has taken our
nature upon him?

The nuptial imagery gives rise to further problems. What is Paul saying
in Ephesians 5:22-24? Is he taking marriage as he knew it in his day as an
allegory to explain better the love of Christ for his Church? (So Father
Legrand.) Or is the human relationship a reflection of a divine reality?
According to Evdokimov, ‘The reciprocity of man and woman according to
God’s plan is initially the relation between Jesus Christ and his Church . . .
The true significance of human relations is to be sought in the image of the
divine.” Is there not a danger here of imputing an absolute status to the
characteristics of marriage in a particular age? Similar problems arise in
connexion with our language about the fatherhood of God. The idea of
adoption lies at the heart of New Testament teaching on redemption, and
Paul teaches that it is the Spirit within us who calls on God as Father.
Does this directly or by implication require that the ordained priestly
ministry should be limited to men? Or are the language and imagery in this
field primarily analogical, being the best tools we have for expressing and
communicating what we know to be beyond human powers of expression?
And if in terms of this imagery we say that all who believe have been given
sonship in Christ, may we then believe that Christ may be represented
ministerially by any of his ‘brethren’ of whichever sex?

Inevitably, in the discussion of women in relation to the priestly
ministry, there is much reference to the observed characteristics of men

13



and women. The conclusions drawn from observations are likely to vary
according to the particular discipline in which the observer is working. An
Orthodox theologian like Paul Evdokimov, with the great sense of unity
and coherence characteristic of his tradition, may well be disposed to give
something of an absolute significance to what is observed, whereas a more
tentative and contingent approach will probably be adopted by such an
observer as Robert Hobson, who contributed a long essay on ‘Psychological
Considerations’ to the Report of the Archbishops’ Commission on Women
and Holy Orders, published in 1966. The degree of universality attached to
the fruits of observation is always limited by the fact that future obser-
vations may lead to other conclusions, even though the ground for present
interpretation may be very strong.

In Catholic traditon, as we noted above, women have never been
accepted as candidates for the office of priest in the Church. A particular
church which claims to stand within that tradition, but believes nonethe-
less that in this field tradition must be modified, must certainly consider
its position with regard to those churches which adhere to the unchanged
tradition. Such a grave step as the ordination of women to the priesthood
ought, it is argued, only to be taken in agreement with those churches.
Yet the Western Church has not adhered strictly to this principle. At the
Reformation the church in this country accepted a new mode of existence,
claiming to stand in the Catholic tradition while out of communion with
the Pope and the Orthodox Churches. The Roman Catholic Church has
proceeded to definitions of faith without the assent of the Orthodox. Of
course, the Anglican Communion is little more than a splinter group com-
pared with these two great communions, but size does not alter the fact of
unilateral change, though it could well be argued that it would at least be
imprudent for Anglican churches to be so markedly out of step with Rome
and Orthodoxy. But how are we to make allowance for the obdurate fact
of Christian disunity? Is there any real hope for the immediately foresee-
able future of bringing Rome, Orthodoxy and the Anglican Communion
into such a relationship that they will be able to make agreed decisions on
vital matters of faith and practice? Impatience is clearly no answer and it
does seem highly improbable that this, of all questions, can be resolved
ecumenically for many years to come except by a continuation of the
historic tradition. However, some Anglican churches have already accepted
the ordination of women, and it may be doubted whether present pressure
in the Church of England will be reduced out of regard for established

g *
tradition. 14
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PRIESTLY POVERTY

A Homily for the Thirteenth Sunday of Year C
DAVID THOMAS

Foxes have holes and the birds of the air have nests, but
the Son of Man has nowhere to lay his head. (Luke 9:58)

The disciple must not be surprised if he loses, or at least stands the risk of
losing, the very basic security of a place to call his own, or the where-
withal to provide such a place for himself. There is a sense in which every
Christian, in different ways but certainly in some way or another, is called,
just like the Cistercian monk, to be ‘poor with the poor Christ’. It is about
this aspect of discipleship, going with the Son of Man who has nowhere to
lay his head, that I would like to share a few thoughts with you this
morning.

- You will understand that I am unqualified to make any sort of remarks
directly about monastic poverty, of which all I know is the little I have
read. All that I can reasonably speak about is some of the ways in which I
myself hear and understand the call to be poor as a priest. Perhaps also we
should be clear that I have no intention at all of extolling poverty in itself.
If, as John Cassian tells his readers, even such an utterly noble and desirable
thing as purity of heart has value only as a step towards the final goal,
which is the kingdom of God, then to regard poverty as anything more
than a means to an end would be entirely wrong. We should think of
poverty, rather, in terms of an ascending scale. At the bottom is material
. poverty, which those of us who experience it are called to use as an aid
towards poverty of spirit. ‘If you are poor in reality’, says St Francis
de Sales, ‘be poor also in spirit.” Poverty of spirit being integral to purity
of heart (in the patristic sense of purity of heart), leads on towards ever
greater spiritual transformation and the glorification of all things in Christ,
who will himself be all in all.

In view of this ascending scale of values and priorities, I do not want to
say anything about the very serious material poverty which is actually
suffered by many priests and their families—I just remind you of it—
because I am sure this is something which is often in the prayers of all
who are concerned about the clergy. What concerns me far more is the
close connection that exists for many clergy between material poverty and
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‘role’ poverty, the feeling that we can no longer very easily and satisfac-
torily define our role either to others or to ourselves. The sociologist,
Brian Wilson, once referred to what he called ‘the alienation of the clergy’,
and compared them to ‘charcoal burners or alchemists in an age when the
processes in which they were engaged had been rendered obsolete tech-
nically or intellectually’. (Religion in a Secular Society, 1966.) Personally
I do think that is pitching it a bit high! But nevertheless there is a certain
truth in what he says, and the truth simply comes over to me on the
emotional level, for it is sometimes very much more a case of how you feel
than of how you think. The security of the definite niche in society which
a clearly defined role would give us is now denied to us Lty many people.
You can feel this as you walk down the street in your collar or your
cassock. Our basic function, as I understand it, of presiding at the Eucharist,
is one that makes no very great sense at all to the vast majority of people
nowadays, and consequently our related tasks of Christian leadership, the
proclamation of the Gospel, building bridges between man and God and
man and man, standing beside the lonely, the helpless and the sad—all this
kind of thing very often gets seen by people in a distorted way. This
happens because the basic function, the Eucharistic one, is something they
do not really understand. And only a priest who has a heart of stone could
truly say that the way other people view his function has absolutely no
effect on him himself. The way he may sometimes feel about all this, I
think, is very helpless and rather ridiculous, not entirely different from the
pauper and the way he feels.

Related to this ‘role’ poverty is what I call ‘time’ poverty. It is part of a
priest’s task, I think you would agree, to proclaim the Gospel, a task
which, as the Prayer Book Ordinal reminds us, requires regular and careful
Bible study. And so when you are mapping out your week’s work you
leave yourself a bit of time—a morning, say—for this purpose, and what
happens? The postman brings half a dozen letters which must be dealt
with urgently, and then the telephone and the doorbell start ringing a
sort of carillon between them, and by lunch-time your morning’s Bible
study has been frittered away almost to nothing and you are in a very bad
temper and your wife cannot think what is the matter with you. No priest
I know has been at his job for long before realising that he could produce
much better sermons if there were less pressure on his time, and it is at this
point that the way is laid open for us by grace to realise in our hearts as
well as in our heads, translating the thing right down into the reality of
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ourselves, that pride in our own achievements and the security derived
from being good at something or thinking we are good at something is
the very opposite of what the Lord himself demands of us. Again it is the
call to poverty that we hear, the call not to have capital in the bank.

Understandably, the kind of thing I have been talking about, like any-
thing that makes us feel insecure, soon gets pretty tiring, and so it is that it
bears in on us in our times of prayer more and more as the weeks go by.
You say Mattins and Evensong each day, and because you are tired, and
because you are insecure (which really comes to the same thing), you
hardly notice what the lessons are about, and the more you try to concen-
trate the less you take in. If the Office feels like this then the other less for-
mal part of prayer is likely to feel even more discouraging. Father Michael
Hollings hits the nail on the head for quite a lot of us when he says in his
very good books Living Priesthood, that for a priest prayer can often be
‘sleepy stupid’. And yet, paradoxically, it is precisely at this point when
one is no longer able to put anything into one’s time of prayer, that the
great miracle of grace takes place. Father Hollings puts it very well indeed
in the same paragraph: ‘It is important to remember that it is God who is
doing the work. A man is often most vulnerable to God in tiredness and on
the borders of sleep.’

Yes, our human poverty is used by God in all kinds of ways to bring us
a step nearer to his kingdom. The example I have given of prayer is one
where it seems to me that we are helped to approach the point where we
cannot pray at all except in the blessedness of those who are poor in spirit,
and as this happens what treasures we find! For example, a deeper level of
meaning begins now to reveal itself to us in the Office, especially in the
Psalms. Before, the psalmody was something you just had to repeat; now,
all of a sudden, the Psalms become much more central to all our prayer,
and consequently a tighter relationship builds up between the Office and
the less formal prayer. ‘This poor man cried, and the Lord heard him, and
saved him out of all his troubles . . . O taste and see how gracious the
Lord is! Blessed is the man that trusts in him!’

As this happens, so we begin to realise that the demand of the Lord
we serve is also and above all the grace of the Lord who equips us for his
service. If, as I believe, Father Hollings is right in his book to stress the
need for a degree of toughness in the man who would become, or indeed
who would remain a priest in the last quarter of the twentieth century,
then it is important for us to realise also the only source from which the
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right sort of toughness can come. If it comes from inside ourselves, it will
lead us into all sorts of distortions and mistakes. For example, we may
dominate, and the dominating priest is a very dangerous priest. Or we may
come to laugh in the wrong way and at the wrong moments, rather like
Graham Greene’s Father Rank in The Heart of the Matter who ‘brought no
comfort to anyone’. What a frequent defence mechanism laughter is when
we are frightened and feeling poor and helpless! No, our toughness must
come only from the grace of the Lord who gives us his Spirit, so that we
may be ‘as having nothing, yet possessing all things’. So I would like to
close by saying a prayer written by Dietrich Bonhoeffer in his prison
which I think says everything. : '

O God, early in the morning do I cry unto thee,

Help me to pray and to think only of thee.’

I cannot pray alone. In me there is darkness,

but with thee there is light.

I am lonely, but with thee there is peace.

In me there is bitterness, but with thee there is patience;

Thy ways are past understanding, but thou knowest the
way for me.

THE LOWEST PLACE

A Homily for the Twenty-second Sunday of Year C

MARK SANTER

When you are invited to a wedding (and for a Jew that means not a service
in church but a party in a home) make sure that you sit at the bottom of
the table, in the least important place (Luke 14:7-11). Why? Because you
certainly cannot be put any lower and there is always a chance that you
may be moved up higher. But if you start by sitting at the top of the table
you may be moved down to make room for somebody else. Echoes of
embarrassment you may have seen in theatres and concert halls and even
in churches: red faces for some, satisfaction for others.

The Lord is brutally prudential in his advice. He takes it for granted
that we want to sit at the top and, even more important, that we don’t
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want to lose face. The question is: how to be sure of getting what we
want? Answer: go and sit at the bottom! But that is where our troubles
begin. If you go and sit at the bottom and spend all your time craning
your neck this way and that, endeavouring to be noticed, you will look
rather ridiculous and you will not eat much dinner! Anyway, choosing the
worst seat as a sure-fire way of getting to the top is not really choosing the -
worst seat, is it? And so we have to sort out our motives. If we go to a
theatre, do we really want to see the play, or are we like some first-night
opera goers in the boxes for whom it is more important to be seen than to
see? Do we really want to meet our host because of who he is? Or do we
want to be seen, or to see ourselves, talking with him because of what he
is?

If we really want to meet the Lord his teaching is plain. We must go and
sit, not in the public eye, but in the obscurest corner. We must eat what is
set before us there and find fellowship with the neighbours we find there.
It does not matter who sees us sitting there or who does not see us sitting
there. Nobody else’s opinion matters, and my own opinion does not
matter either. All that matters is that I should try to find the least impor-
tant place and sit there and stay there. And, sooner or later, one of my
neighbours in that dark corner will reveal himself to me as my host, and
the lowest place will turn out to be the highest. But you may have to sit
there a long time before you find that out.

Now what I am talking about, as all of you very well know, is the heart
of the Christian life. Going and sitting at the bottom of the table is one
way of describing it; losing your life in order to find it is another. Total
loss is the condition for finding, and it is no use hanging on to little bits.
We have got to let go of it all; we have to practise dying. What I am talking
about is the small and narrow path that leads to life and which many
people think of as the path of difficult duty. But that is not what the
narrow path is. It is a path so narrow that, if we are to get along it, we
have to shed not only our vices but also our virtues. No luggage at all!
Naked I came into this world and naked I must go out of it.

All of this you know, and you know it much better than I do. I know
with my head that what I am saying is true, but I also know that I don’t
really know what I am talking about. If I knew a bit more I should
probably say rather less. I pray indeed that God will show me his face; but
I also dread the fulfilment of the prayer because I dread the cost of it. I
know with my head what the cost is—that it is everything—but I do not
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yet know it inside me and I fear the finding out.

But [ also know this: that if I really want to see my Lord there is no
escaping that cost. If I want to find myself sitting next to him I must
go away and be a nobody—and that is much harder for someone who is
a somebody. If I want to enter the kingdom of heaven I must be poor.
The rich will not get in. So I must unload everything I possibly can. My
virtues and my vices do not matter, and I must hide even from myself.
I must hide and I must wait. I must wait and let myself be found. That
is the only way to find the Lord—by letting him find me. I may have
to wait a long tme, shut up in my innermost chamber, but I shall not
find him if 1 go out and start banging about on the street corner; I will
only find. him if I stay indoors and wait. Waiting for what? ‘Behold, I
stand at the door and knock. If anyone hears my voice and opens the
door, I will come in to him and eat with him and he with me.’ (Rev.
3:20.) ‘I will come in’, says the Lord. Not ‘you must come out.’

This is the pattern of the Incarnation. The Lord has made himself
small; as small as me who am dust and ashes. If I try to make myself
big I shall not find him. (And you can find out all about that in the
Seventh Book of St Augustine’s Confessions.) But if I can bear to be
small and to wait, then he will come to me, even as he comes in the small-
ness and humility of the Eucharist. In fact he is already here. He came and
sat down beside me long ago. All I have to do-but it is all—is to wait for
him to open my eyes and my heart to the facts that I think I already-
know.

‘If anyone asks you to a wedding,’ says the Lord, ‘go and sit in the
lowest seat.” But what if the Lord is not only the father-inlaw who is
giving the party, what if he is also the bridegroom? And what if he is
asking us not only to be his guests but, closer still, to be joined with him
in a marriage? Why then we hear new echoes. Echoes of the song of our
Lady: ‘He hath put down the mighty from their seat, and hath exalted
the humble and meek.” And we hear new echoes at the Eucharist. ‘This
is my body,” says the bridegroom, ‘and this is my blood.” This is myself,
my all, brought to nothing and given to you. And the bride responds,
‘Amen’, she commits herself to a giving as total as that. For she can only
receive in the measure in which she gives. ‘This is my body’, says the
Lord. ‘Amen’, we reply. And all our life, and our death, is a learning
of what it means, not only to say but also to be, that AMEN.
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OUR FAITH

A Homily for the Twenty-seventh Sunday of Year C
JOHN SAWARD

Today’s readings teach us a few simple but hard truths about faith. The
Old Testament reading tells us that the upright man will live by his faith-
fulness or, in the more familiar translation, ‘the righteous shall live by his
faith’. And the New Testament tells us that what defines us and gives us
our meaning is our faith in the Lord Jesus Christ. Take that away and for
the Christian there is nothing. Christ is our life; he gives himself to us to be
the bread of eternal life; in him we shall be made alive. And even now he is
the life of men. ‘For me to live is Christ.” ‘Whosoever liveth and believeth
in me shall never die.” Our only hope for eternal life is to be found in him.
We live by our faith in Christ. The righteous shall live by faith.

Our faith is really something very simple. It is a personal relationship of
love and trust in Jesus Christ our Lord, God and Saviour. It is total self-
oblation and self-giving to him. It is referring all things to him, finding our
meaning in him.

But such faith, so deeply personal, is also shared. I live by faith in the
Son of God, but my faith is also the faith of the Church. It is a shared
faith, not a solitary experience; not, as Luther said, ‘under the left breast’.
When St Paul speaks of ‘the faith and love that are in Christ Jesus’, he
means not only the faith and love of which Jesus is the object, he means
also that it is in Christ, in his Body, that we share his gifts of faith and love.
Professor Moule in his recent book, The Origin of Christology, has shown
that the term en Christo in the teaching of St Paul is always closely tied to
the theme of the mystical Body of Christ. We are in Christ as incorporated
members of his Body, the Church. And so the faith that we personally
appropriate, that we speak of as ‘my’ faith, my relationship with Jesus, is
in fact a faith and a relationship that only have meaning within the soli-
darity of the people of God. In the new baptismal rites of both the Roman
Catholic Church and the Church of England, the words after the profession
of faith are: ‘This is our faith; this is the faith of the Church; we are proud
to profess it in Christ Jesus our Lord.’

And that brings us to the teaching of today’s Gospel. The apostles ask
Jesus to give them more faith, to increase their faith. They turn to Jesus
as the giver, the author of their faith. He is the object of their faith, the
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one in whom they believe. It is Christ in his mystical Body, the Church,
that they profess the faith. But Jesus is also the source, the giver of faith.
St Paul lists faith as one of the supernatural gifts of the Spirit bestowed
on the Church (I Cor.12). And, in the language of theology, faith is an
infused virtue. _

All today’s readings have this theme in common, that faith is something
great, something greater than we are. But at the same time faith is some-
thing small, infinitely, preciously small. First of all, it is greater than we
are. It is a divine gift and it is shared in the Body of Christ. This is deeply
encouraging and consoling to us. When faith, our personal appropriation of
faith, seems hard, when all is dark and obscure, we need not despair—for
the faith is bigger than us. The faith once delivered to the saints, the faith
which fills the hearts of our Lady and the blessed saints in heaven, our
brethren, is the faith on which we may lean. And this is'not laziness. It is
the way God wants us to live: by bearing one another’s burdens, by draw-
ing inspiration, hope and trust from the Communion of Saints. We live off
the faith of the saints, the faith of our fathers. The faith is a rock and a
great resource; it is not simply a self-generated holy feeling within me.
What is weak in me is strong in us.

Faith is a gift of the Spirit to us, and as in prayer—with which it is so
intimately bound—the Spirit comes to the aid of our weakness. That is
why, secondly, faith is a small thing, something infinitely, preciously small.
And so our Lord says, in today’s Gospel: ‘Were your faith the size of a
mustard seed you could say to this mulberry tree, “Be uprooted and
planted in the sea”, and it would obey you.” As St Teresa of the Holy
Child Jesus, whose feast we celebrated yesterday, taught us, faith is the
little way of trust, self-abandonment, self-loss; a childlike trust in the Lord
in all things and for all things. The greatest faith is the faith that is quite
unconscious of itself and is aware only of its own weakness and imperfec-
tions, that trusts and prays, ‘Lord, I believe, help thou mine unbelief’.

It is that faith in the Lord Jesus which will work miracles and move
mountains. But we must have a deep sense of our utter poverty and
dependence on God for everything. Even our faith is his gift; even the
possibility of our relationship with him is his gift. Not even our faith is a
cause for boasting, but in that littleness and spiritual poverty is our only
greatness. It is the faith of God’s little ones which works miracles and
transplants mulberry trees into the ocean!
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CONFERENCE AT CHEVETOGNE-—August 1977

‘THE ROLE OF THE APOPHTHEGMATA AND THE
EARLY LITERATURE OF THE DESERT IN CHRISTIAN SPIRITUAL RENEWAL’

. SISTER ISABEL MARY SLG

IN HIS LIFE OF MILTON Dr Johnson relates of the poet’s travels in Italy
that he proceeded from Rome to Naples ‘in the company of a hermit’—‘a
companion’, adds Johnson with deadly mildness, ‘of whom little could be
expected’. The remark fairly sums up the residual notion of ignorant
fanatic inelegance which was all the eighteenth century mind retained of
the fourth century flight from civilization to the desert. Perhaps those of
us who, at the end of August took part in a Conference devoted to the
literature which grew out of that flight, were reflecting unawares the total
reversal of expectation of the Desert brought about almost imperceptibly
in the course of this century. There are many factors to account for what
has happened and the mere existence of such a place as Chevetogne
embodies some of the most important of them. Founded in the early
twenties to work and pray for the healing of Christian divisions, chiefly
the most disastrous of all—that between East and West, the Benedictine
Community at Chevetogne has struck its roots so deep into those spiritual
and liturgical traditions which are properly the heritage of all Christians,
that it has become known to an infinite variety of people as a place of
‘adoration and spiritual search.

Readers of the Chronicle may remember that an earlier Conference on
the Sayings of the Fathers set out to restore the individual portraits of real
Old Men as a prelude to establishing living contact with them. The ultimate
purpose, it became clear, behind all work on the texts, behind the search
for the most authentic version, the most just ascription of any Saying, is to
open a channel of communication between those who here and now find
~in themselves a thirst for the knowledge of God and the earliest of their
brethren who, like Jesus himself, were driven into the wilderness by the
Spirit to be tempted of the devil. For these portraits are enshrined in a
literature of great bulk and complexity which has been subject over a span
of fourteen centuries not only to devout assimilation, but also to neglect,
carelessness and unscrupulous revision, and it is only now being once again
widely recognised as indispensable to the spiritual life.

Such a view of this literature has, of course, always obtained in the East,
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for although the life of the Desert proper first withered and then vanished
before the advance of Islam, written records of the wisdom won from the
silence and solitude had been collected and were carefully guarded where-
ever the monastic life took root and endured. There it has remained as a
great reserve of energy to animate at least the memory of the Desert in
phases of mediocrity and to nourish fervour in times of renewal.

In the West things have been otherwise. In spite of Cassian and the early
Carmelites the loss of contact has been more drastic, the tradition handed
on only intermittently and, as it were, piecemeal. This second Conference,
then, which once again two members of SLG were privileged to attend,
was focussed not on the unbroken thread of continuity to be found in the
East, but on certain glimpses of the recurrent vitality manifested by the
Desert tradition in Western Christendom, and the tendency of the Desert
Fathers to turn up here, too, at unexpected moments and in milieux the
least apparently favourable to their reception.

These moments and milieux were the theme of six out of seven of the
main papers read by Church historians specialising in various fields, a list
of which is appended to this article. They were weighty in content and of
a high level of excellence, but here it will be possible to do no more than
give the briefest summaries.

1. The movement of reform in the Western Church of the late fifteenth
century known as the Devotioc Moderna (with which a link is maintained
to this day by many Christians for whom The Imitation of Christ has a
central place in their lives), was essentially a popular movement of lay-
people seeking a more direct access to the heart of the Gospel than the
corrupt ministrations of the Church could by then offer them. Loving
devotion—contemplative but not mystical—to the person of the Saviour
and a fervent longing to conform their lives to his in penitence and
obedience led the adherents of the movement to the Desert Fathers as
those who were nearest to our Lord in time and in the integrity of their
search for him.

2. The numerous collections of Sayings and Lives of the Fathers which
for about seven hundred years nourished the spiritual genius of the Russian
people was by the end of the seventeenth century being relegated more
and more to the backwaters of national life. Still woven into the fabric of
existence in the poorer monasteries and sketes, among the peasantry and
especially in the ‘alternative society’ set up by the Old Believers, this
spiritual and national heritage was to provide the link between the
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Hesychasm taught and practised by St Nil Sorsky in the fifteenth century
and the wonderful rebirth of Russian monastic and spiritual life which we
associate with St Seraphim and after him with the great startzi of the
nineteenth century. Meanwhile however the Desert tradition banished by
Peter the Great and his successors to make way for the doctrines of the
Enlightenment, for Jesuit missionaries from Poland, and the refinements
of Western civilisation was lost not only to sophisticated secular society
but to the official and compliant Church itself until the time came for it
to be reclaimed from its humble guardians for the spiritual renewal of the
nation.

3. While this tradition was making its way underground in imperial Russia,
it was emerging with-a new vitality in the German Pietistic movements
both within the orthodox Lutheran Church and in the separatist groups
springing up outside it. Some sort of counter-reaction, we were told, was
bound eventually to follow from Luther’s violent repudiation of his back-
ground with the Hermits of St Augustine. German Pietism in the seven-
teenth century coincided with a rediscovery of Byzantine and Russian
literature which was included in such vast compilations of spirituality as
those of Gottfried Arnold and Johann Arndt, and at the same time with a
return to the practice of the anachoretic life. Under the protection of
sympathetic minor princes, colonies of hermits read the Lives of the
Fathers and the Homilies of Macarius in the woodlands of their tiny
territories, until an edict of the Emperor Joseph forced them to emigrate
to the New World. Here in the climate of religious toleration diffused by
William Penn they were able to renew their experiments with every form
of the hermit life, culminating in the foundation of the famous monastery
of Ephrata. . -

4. It was in a setting roughly contemporary but otherwise disparate that
the Abbot de Rancé made his dramatic impact on the reform of the
Cistercian Order in the reign of Louis XIV. Successively an infant prelate,
a precocious scholar and a dissolute courtier, de Rancé was converted by
an experience of bereavment which shocked him out of the sterile arti-
ficiality of his way of life with a violence and intensity only a radical
interpretation of the Desert as ‘entombment’ could appease. In his reading,
above all of St John Climacus, but also of Cassian, Ephraim the Syrian,
Dorotheus and others, he fastened on those aspects of their teaching which
prescribed the most drastic remedies for the sicknesses of the soul and
proceeded to set up his heroes (over the heads, indeed, of the Cistercian
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Fathers) as guiding lights in the creation of a new Thebdid.

5. If there is something unexpected about that electric encounter with
St John Climacus in le grand siécle, the same is true of a similar attrait of
John Wesley in eighteenth century England. During a stormy Atlantic
crossing Wesley tells us: ‘I read Macarius and sang’, and he was to devote
sixty pages of his Christian Library to this favourite author. Both the
Wesley brothers were widely and deeply read in the whole field of patristic
writing, but while Charles’s hymns reveal a close sympathy with the
mystical and ecstatic side of the Desert literature, John’s overriding sense
of pastoral mission drew him especially (though not without reservations)
to that knowledge of ‘the depths of inbred sin’, to their compunction and
moral earnestness, which he recognised in the Fathers. Believing that the
passage of time corresponded with a progressive deterioration in the faith-
ful, he could forgive them their perverse solitude for the sake of the
transparent Christian character which proved them ‘nearest to the well-
head’ of the Gospel.

6. The last twenty years of the eighteenth century saw the publication
first in Greek and then in Slavonic of the great collection of ascetical and
mystical writings known as the Philokalia. This was to become a powerful
spiritual force countervailing the gradual spread of free-thinking rational-
ism on the one hand, and on the other the tendency of a tradition, guarded
but no longer transmitted, to ossify and lose its dynamic. In Russia an
almost instinctive power of response to mystical realities, assumed by the
Philokalia, had remained active in the lives of humble people at all levels of
society, and this factor combined with a general increase in literacy to
produce a rich soil in which the Philokalia could take root and blossom
beyond all expectation. In Greece, on the contrary, the tradition had
become the exclusive preserve of a monasticism which had lost the power
of living communication with other men, and only a very small secular
public outside the monasteries was able to receive and to respond to its
influence.

Such, in barest outline, were the themes presented to the Conference
with an erudition and mastery of the material which a report of this kind
cannot hope to reproduce. Perhaps, however, some of the reflections to
which they gave rise will not be out of place by way of conclusion.

One factor that might account for the charm held by the Desert Fathers
for such dissimilar groups of men and women is a definite aloofness, if not
actual physical flight from the prevailing culture of their times which is
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common to them all. In going literally to the fringes of the Empire, the
first solitaries were putting as great a distance as possible between them-
selves and all the preoccupations of their fellow-citizens. They arrived at
their clear insight into the solidarity of mankind—'My life and death are
with my neighbour’—as a result of their flight from the visible Church no
less than from the world. So in later ages, men and women whose deepest
longings and aspirations ran counter to the general trends of piety and
culture around them were naturally led to grope backwards into the
eremitical tradition for the guidance and encouragement of those who had
learned how best and for what good ends to support such isolation. In the
eyes of anyone even dimly aware of the brilliant prospects opened up to
humanity by the Renaissance and the Enlightenment, little indeed could
be expected from the followers of the Devotio Moderna, from the sketes
buried in the Russian forests, from the pietists of Germantown, the
despised Methodists or the fierce ascetics of La Trappe. And it must be
conceded that (with the exception of Russia) such contact as these move-
ments were able to recover with the Desert was not only fragmentary but
evanescent. The Wesleys’ intelligent love of the Fathers was hardly shared
by the thousands whose lives they changed; de Rancé was no typical
Cistercian, and the bonds he forged between the Strict Observance and the
primitive Desert barely outlasted his rigidly literalistic régime. Too often
the Desert Fathers were discovered by individuals, or at most by relatively
small groups of people whose best efforts, for want of the fuller knowledge
which only an environment retaining traces at least of sensitivity to the
impulses that moved them could have nurtured, petered out in sentiment-
ality or were stultified by excess. This is not to disparage the importance
of the Fathers for such movements, nor to overlook the fact that, as Dom
Emmanuel Lanne put it in his masterly summing up of the Conference:
‘It was Macarius the Egyptian, the solitary at the heart of Orthodox and
monastic spirituality, who fired the spiritual renewal of the Reformation
as no Catholic could have done.’ It is, rather, to observe only one of the
tragic infirmities of a Christendom divided in spirit, for, as Father Lucius
Cary wrote in Called of God: ‘It is by transmission of spirit that vital
continuity is maintained.’

Ever since St Antony came out of his cave, ‘a father of men’, the Desert
has borne witness to the certain flowering of spiritual paternity from the
seeds of solitude. And because this is so, it follows that the recovery of -
the Desert tradition in its full vigour can only come from deliberately
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embracing all that solitude has to teach. The tradition must be assimilated
to the very roots of a life before it can be transmitted in life-giving words.

In the light of this it was appropriate that the Prior of Chevetogne
should have given an exposition of prayer as a priestly act which takes
place in the innermost recesses of the being and is offered to God in the
heart as on an altar sanctified by the Holy Spirit. This profoundly eucharis-
tic understanding of prayer, to be met with in so many Fathers of the
Church, in Origen, Clement of Alexandria, Ephraim Syrus and Isaac of
Nineveh, in Gregory of Rome, Bede of Northumberland, Gregory of Sinai
(and in one of the finest hymns of Charles Wesley, ‘O Thou Who camest
from above’), was an instance of that transmission of spirit which belongs
essentially to the role of a spiritual father. Archbishop Basil Krivocheine,
one of the great living transmitters of tradition, said towards the end of
the Conference: ‘Where do the Fathers come to an end? They never do;
we are the Fathers. Their role falls to us as we receive what they have to
give.’

When therefore a Cistercian monk who has spent many years translating
the Fathers into Dutch can affirm without hesitation: ‘Not one of the
Sayings of the Fathers is negligible or of small account; each one is of vital
importance for the serious pursuit of the spiritual life’, we see that the new
ease of access to the Desert literature, that we owe to the labours of so
many scholars and translators, has coincided with a renewal of the Desert
itself which in turn is quickening fresh hope for Christian unity. One
example is that of the Coptic Monastery of St Macarius which over the
past ten years has risen from its ruins in the Wadi-el-Natroun, about a
hundred miles from Cairo, to become once again a city of monks under
the leadership of Abba Matta el Meskin and with immense appeal for
young people. These very modern Coptic monks are already forming
relationships with their Western counterparts at a level of understanding
where confessional barriers have more and more an air of unreality. It has,
it seems, been necessary to restore the Desert Fathers to their true place
‘nearest to the well-head’ of living water that renews the Body of Christ in
order to discover their ecumenical significance and their spiritual fecundity
as new generations approach them in expectation of a word of life.

PAPERS READ AT THE CONFERENCE
‘The Desert Literature in the renewal of Catholic Spirituality at the
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beginning of modern times’, Dr. Enrico Norelli, Instituto per le Scienze
Religiose, Bologna.

‘The literature of the Patérika in Russia; in the monasteries and among
the Old Believers’, Professor von Lilienfeld, Erlangen.

‘The role of the Desert Literature in the spiritual renewal movements of
German evangelical Christians and the pietists of Pennsylvania’, Professor
E. Benz, Marburg.

‘The cult of interior spiritual sacrifice; a heritage of the Desert’, Dom
Michel van Parys, Prior of Chevetogne.

“The Desert literature in the reform of ’Abbé de Rancé’, Father Lucien
' Aubry, La Grande Trappe.

‘The Desert literature in John Wesley’, Revd Gordon Wakefield, Manchester.
‘The role of the Greek and Slavonic Philokalia in monastic and spiritual
renewal’, Professor Antony Tachiaos, Thessalonica.

BOOKS

THE MYTH OF GOD INCARNATE John Hick (ed.) SCM, 1977. £2.95.

THE TITLE OF THIS BOOK is an exact one, for whatever differences there
may be among its contributors, they are all agreed that the myth of God
Incarnate is a myth. That is to say: it is not true or, at any rate, not true of
God. It is not true that God the Son, the Second Person of the Blessed
Trinity ‘for us men and for our salvation came down from heaven, and was
incarnate by the Holy Ghost of the Virgin Mary, and-was made man.’ On
that they are agreed. But beyond this agreement what they are trying to
say is less clear. Most of the contributors hold that to talk in terms of the
Incarnation of the Son of God was once a2 good way of expressing the
Christian faith, but that it is so no longer. At the same time most of them
seem to hold that this was a good way only because those who spoke like
that did not realize the incoherence of such language. The poor, benighted
Fathers, Schoolmen, and others, did not have our modern grasp of logic.
Don Cupitt seems however to stand somewhat apart in holding that
any talk of incarnation offends against the transcendence of God, which is
what~he thinks—religion, and in particular the Christian religion, is all
about. But in that he only highlights the impression that this book is not
intended to present anything so much as to destroy something. This is
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confirmed by the talk in the Introduction about ‘clearing the ground’
which, where there is already a construction, usually takes place after
demolition. One suspects they are trying to persuade themselves that the
edifice of the doctrine of the Incarnation has already fallen so as to avoid
being blamed for attempting to knock it down.

Not only is it not clear what it is about however, it is also difficult to
decide what sort of a book it is. The publicity which surrounded its appear-
ance strongly suggested that here we had a group of distinguished academic
theologians leaving their ivory towers and coming into the market place
to explain the discoveries of modern theology to the ordinary thinking
Christian. A work of popularization, then; with luck of haute vulgarisation.
But in fact the essays in this volume are full of the jargon and ‘in-talk’ of
a certain sort of academic theologian. There is, for example, much talk of
things ‘being contingently the case’. Or take Leslie Houlden’s essay: he
explains to us the difference between immediate, vital experience and
secondary reflection on such experience in concepts, and he suggests that
we can see in the early Church, even within the New Testament, a move
from vital experience to conceptualization, from the experiential approach
to what he calls the credal approach: ‘the surging spring of inspiration has
turned into a controlled flow of thought.” He then goes on: ‘There is a
strong element of post-Kantian consciousness in distinguishing the two
approaches at all, and we need to reckon with the fact that those involved
in writing early Christian books would surely have been aware of no such
distinction.” But what on earth does Leslie Houlden mean by our ‘post-
Kantian consciousness’? Kant did indeed distinguish between experience
or intuition on the one hand and thought (using concepts) on the other.
But they cannot be separated: thought has no content except what is
provided by experience. To quote Kant: ‘Thoughts without content are
empty, intuitions without concepts are blind.” On this basis, Father
Houlden’s talking about ‘post-Kantian consciousness’ might suggest that in
the early Church we can discern a movement from blindness to emptiness.
But I hardly think that is what he means—though heaven knows there is
enough of both in this book.

All the same, there is something post-Kantian about the consciousness
expressed in this book. Kant was impressed by the ability of science to
explain the world in which we live, so much so that he handed over to the
ways of empirical science any search for truth in the world. Religion may
have value at the level of the way in which we conduct our lives, but as far
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as questions of truth are concerned, science has it. God has no place in this
world, only in our atfempts to understand it. And this is very much the
attitude of the writers of this book. Time and again we are told that the
doctrine of the Incarnation was formulated in a world where ‘supernatural
divine intervention was . . . natural’ (Wiles, p.4), where ‘supernatural
causation was accepted without question’ (Young, p.3 1). Welive in a world
where the only way to truth is by means of science, a2 world, then, where
God and any ‘divine intervention’ is ruled out in principle. Religion, and
any talk of God, belongs not to the realm of truth—‘hard fact’ as they
would doubtless say—but to some other realm. That of poetry is often put
forward; the language of poetry is, apparently, imprecise but evocative. 1
wonder what poets they read? Religion is not about anything that is, that
happens; rather it is about how we interpret our experience of the world.

So theology is very much a matter of ‘patterns of interpretation’.
Professor Wiles finds in Christianity four fundamental myths: Creation,
the Fall, Incarnation, and Final Resurrection and Judgement. The first two
and the last are quickly consigned to the realm of unhistorical myth: they
do not tell us what happened (or is to happen), but suggest something
about how we are to interpret our experience of life. The Fall, for instance,
says something about ‘men’s falling below the highest that they see and
could achieve’ (p.161). But what of the Incarnation? That seems to be ted
to something that happened—the life and death of Jesus of Nazareth. ‘Do
we then simply have to acquiesce in this diversity of type within the central
structure of Christian theology?’ Wiles asks. ‘It may be that in the end we
should decide that that is what we ought to do. But there is an untidiness
about such a solution that prompts the reflective mind to seek for some
greater unity of structure’ (p.155). An untidiness—that’s what is wrong
with the Incarnation, it’s untidy. Things that actually happen often are;
but Professor Wiles does not want things to happen.

Much the most interesting essay is Dr Young’s second essay in which
she gives a lively account of the religious ideas that were current in the
patristic age. Her argument—more implied than stated—is that the doctrine
of the Incarnation fits neatly and pretty indistinguishably into this back-
ground. But behind her argument lies the basic assumption—prejudice
really—that the scientific approach is the only way to the truth. ‘Truth
about this world’, she writes, ‘is found nowadays not in unique particular
exceptions, but in statistical averages’ (p.40). Good heavens! So ‘nowadays’
we get to the truth about Shakespeare, for example, by programming a

31



computer to produce word counts. Can Dr Young really believe that?
And yet she seems determined to do so.

With such an approach any distinctions do indeed fall into the back-
ground. But there are distinctions between the Christian doctrine of the
Incarnation and the sort of ideas we find in the Hellenistic age. A. D. Nock,
the great authority on Hellenistic religion on whom Frances Young relies
when he suits her purpose, wrote: ‘We must credit the Christian movement
in its beginnings with the originality of inferring that God’s agent in
redemption was also his agent in creation.” (Essays on Religion and the
Awncient World, OUP 1972, 11, 965.) And it is astounding to consider that
only twenty or so years after the death of Jesus Christians were saying that
he was the one through whom all things were made (see I Cor. 8:6, to be
dated probably about AD 55/6). Such an assertion, however you look at
it, is pretty staggering. And it draws attention to something quite absent
from this book: that the patristic doctrine of the Incarnation is intimately
bound up with their understanding of creation. The Incarnation was not
an example of ‘divine intervention’, as if some being from another realm
had visited this world. The Word made flesh came unto his own, not to
some remote realm where he had no business to be, but to the universe
that owed its existence to him. The Incarnation is the supreme example of
God’s freedom, and it is to the love of a God who is free and sovereign
over his creation that we are called to respond.

A God who is free, 2 God who acts. But for the writers of the Myth of
God Incarnate, Christology is our interpretation, our picture, of the life
and death of Jesus. He is inspiring—or the picture we have of him is—but
that he is still alive and active is an idea these writers shy away from.
Perhaps they feel it would be to claim too much. Not so Athanasius in his
great treatise on the Incarnation:

For if it be true that one dead can exert no power, while the Saviour
does daily so many works, drawing man to religion, persuading to virtue,
teaching of immortality, leading on to a desire for heavenly things,
revealing the knowledge of the Father, inspiring strength to meet death,
showing himself to each one, and displacing the godlessness of idolatry,
while the gods and spirits of the unbelievers can do none of these things

. whom is one to pronounce dead? Christ, who is doing so many
works? But to work is not proper to one dead.

The Byzantine scholar, Norman Baynes, once remarked: ‘There are to be
found at the heart of Christianity a stark asceticism and a staggering
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confidence.” There is no ascetisism and consequently no confidence in
the kind of theologising we find in the Myth—but then neither are we at
the heart of Christianity. All we find here is a simple acquiescence in the
fashions of the age. And such acquiescence is very constricting: we are
limited in this book to what we can make sense of. We miss the depth
and breadth of Athanasius’ great vision:

And, in a word, the achievements of the Saviour which he accomplished
through his Incarnation are so great and so many that if anyone should
wish to give an account of them he may be compared to those who gaze
at the vast expanse of the sea and wish to count its waves. For as no
one can take in the whole of the waves with his eyes, for those that are
coming on baffle the sense of him that attempts it, so for him who
would take in all the achievements of Christ in the body, it is impossible
to grasp the whole, even by reckoning them up, as those which go be-
yond his thought are more than those he thinks he has taken in. So it is
better not to aim at speaking of the whole, where one cannot do justice
even to a part, but, recalling just one, to leave the whole for you to
wonder at. For all alike are marvellous, and wherever 2 man turns his
glance, there he beholds the divinity of the Word, and is struck with
exceeding great awe.

ANDREW LOUTH

CHARLES SIMEON OF CAMBRIDGE by Hugh Evan Hopkins, Hodder
and Stoughton, 1977. £5.95.

Writing in 1893 Liddon, in his Life of Pusey, had this judgement to record:

The world to come, with its boundless issues of life and death, the
infinite value of the one Atonement, the regenerating, purifying,
guiding action of God the Holy Spirit in respect of the Christian soul,
were preached to our grandfathers with a force and earnestness which
are beyond controversy. The deepest and most fervid religion in England
during the first three decades of this century was that of the Evangelicals.

No student of the history of the Church of England during those three
decades can have any doubt that, under God, the spiritual mainspring of
that preaching was Charles Simeon who, for fifty-four years was Vicar of
Holy Trinity Church, Cambridge the while he was, for the same period, a
Fellow of King’s College.

Simeon was not merely a great preacher and evangelist. He was
supremely a pastor, with a pastoral vision which carried his influence all
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over this country, and which reached during his life-time to India, New
Zealand, Australia and the United States. He was, In so many respects, a
pioneer. A large proportion of the undergraduates of his day were destined
for the ordained ministry. Long before, in our Church, any theological
college was founded, he was devoting much of his boundless energy to the
training of men for the Ministry. At the same time he was pioneering, in
his parish, the use of the laity, not only in managing the finances and
charities of the parish, but also using them in pastoral visitation.

In days when the Conventicle Act was still in force, and most people
were terrified of the possible impact of the revolutionary ideas from
France, Simeon started meetings in hired halls and private houses in order
to be able to be in a more intimate pastoral relationship with his people
than was possible in church. This was real pioneering as far as the Church
of England was concerned. The idea of the ‘house church’is no novelty of
our century. Another very important pioneering venture was his pastoral
care for the wives of the clergy, for whom he had a great concern, and who
were always invited to the conferences for clergy which he planned and led.

In one respect, commonly misunderstood, he was also a pioneer in seek-
ing to secure the continuity of a spiritual ministry when once it had been
established. For a thousand years and more Advowsons, that is the patron-
age of livings, had been in the hands of private or corporate patrons.
Simeon believed that a truly spiritual ministry was vital for the spiritual
health of Church and nation. Those were the days when more than half
the parishes in England had noresident parish priest. Simeon formed a trust
to remeedy this state of affairs and to acquire Advowsons. It is a remark-
able story, and needs to be judged by its motive and the circumstances of
the time. His Trust Deed for the guidance of those who were to administer
it made no reference to any party and did not use the word ‘Evangelical’.

All of this might suggest a man who was an energetic administrator,
something of an empire-builder. In fact, he was a man whose life was a
continuous battlefield in which angularities of manner and arrogance of
temper were slowly but surely changed into gentleness and humility. This
side of his story is something of a spiritual classic which could be an
encouragement to us all. Hugh Evan Hopkins’ biography gives us a portrait
or, rather, a panorama of the work of God’s grace in 2 human life. Here is
no hagiography but a beautifully written and most sensitive study of a
great pilgrim, a splendid testimony ad maiorem gloriam Dei.

MAX WARREN*
*See Chronicle Notes, p.3. 34



THE HERMITAGE WITHIN Spirituality of the Desert. By a Monk.
Translated by Alan Neame, Darton, Longman and Todd, 1977. £1.95.

It seems incredible that a book on the ‘spirituality of the desert’ should
have no reference, apart from an occasional vague one to the ‘anchorites of
old’, to the actual Desert Fathers and the whole tradition of spiritual
writing which stems from them. This may partly be explained by the fact
that the author is a Cistercian monk for, in its origins it seems, the Cister-
cian Order was uninfluenced by the Desert Fathers; and although this
would certainly be untrue of most of its members today, it is clearly to
Charles de Foucauld that this monk looks as his ‘Abba’, and the kind of
spirituality he teaches, which is similar to that made familiar to many
through the writings of Pére Voillaume and Carlo Carretto.

By baptism all Christians are called to radical renunciation, radical faith
and radical obedience in the following of Christ. For a few—a very few—this
following will entail a withdrawal into a literal or metaphorical desert, but
for the majority the exigencies of their baptism must be worked out in the
ordinary circumstances of their lives.

What has this book to say to them? It is divided into three sections,
entitled The Desert, The Mountain, and the The Temple. The first section
is more directly addressed to the actual or potential hermit, but the
Mountains and the Temple are for all. One particularly welcomes the stress
on the transcendence of God in the chapter on Mount Sinai, a transcen-
dence that evokes the response of worship, awe and compunction from
man. This stress on transcendence is balanced by the stress, in the fine last
chapter in the section on The Temple, on the immanence of God and the
indwelling of the Trinity in the soul.

There are some minor irritants to be overcome before one can fully
appreciate what the author is saying. They are probably more apparent in
the English translation. The poetical style of the French original must have
been very difficult to translate and in many places the English reads
awkwardly and with a degree of flatness. For instance, compare ‘La mon-
tagne vierge et solitaire est un cadre digne des grandes communications du
Seigneur. Elle participe aux exigences de dépouillement du Désert’, with
“The solitude of the virgin mountain is a worthy setting for the Lord’s
great revelations. It shares the desert’s insistence on privation.” Also the
book’s sustained exhortatory character, which is constantly urging the
reader to ‘try’ ‘strive’ ‘do’ ‘be’, for those naturally inclined to cussedness,
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may well prove counter-productive and evoke the answer of Bad Bear.
One recognises, gratefully and humbly, the fervour of love for God out
of which this book is written, a fervour that will kindle the spirits of those
who truly seek God, and who often find little teaching on silence and
solitude to help them on their pilgrimage. But one suspects that an actual
hermit would turn rather to the writings of the Great Old Men who were
‘nearest the well-head’.
SISTER JOCELYN MARY SLG

HIS LIFE IS MINE, Archimandrite Sophrony. Translated by Rosemary
Edmonds, Mowbrays, 1977. £2.95.

In this truly profound book, Father Sophrony makes the New Testament
come alive for us through his own experience of the tradition of Mount
Athos. Moreover he gives us hope that through perseverance in prayer we
can all attain to this living penetration of the essence of the New Testament.

The New Testament is not primarily a handbook of religious philosophy
and moral precepts. Rather it is concerned with God’s fully personal
revelation of himself to his free creature, man. Father Sophrony writes:
‘God reveals himself, mainly through the heart, as Love and Light. In this
light man contemplates the Gospel precepts as the reflection on earth of
celestial eternity, and the Glory of Christ . . . the glory the disciples saw on
Mount Tabor. The personal revelation makes the general revelation of
the New Testament spiritually familiar’ (p.44).

And man is endowed with a capacity for a personal knowledge and love
of his Father-Creator; but what we observe on the plane of history is the
tragedy of man’s ignorance of his high destiny and his indifference, or even
rejection, of the new life given to him in Christ. ‘The tragedy of our times
lies in our almost complete unawareness, or unmindfulness, that there are
two kingdoms, the temporal and the eternal. We would build the kingdom
of heaven on earth, rejecting all idea of resurrection or eternity. Resurrec-
tion is a myth’ (p.37). Or again: ‘In the history of the Christian world we
observe two theological tendencies: one, lasting for centuries, would
accomodate the revelations concerning the Triune God to our manner of
thinking; the other summons us to repentance, to a radical transformation
of our whole being through life lived according to the Gospel. The former
is laudable, even historically essential, but if separated from life it is
doomed to failure’ (p.30).

It is with thelatter theological tendency, the radical need for repentance
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in order that we might return to a state of reality in relation to God, to
our brothers and sisters, and to the world which God has given us as a gift,
that Father Sophreny deals in all its various aspects and consequences.
‘Repentance does not come readily to carnal man; and none of us fathoms
the problem of sin, which is only disclosed to us through Christ and the
Holy Spirit. The coming of the Holy Spirit is an event of supreme impor-
tance. Fallen man meets with God all-Holy. The notion of sin is possible
only where God is regarded as Absolute Hypostasis. And, likewise, repen-
tance for sin is possible and appropriate only where there is a personal
relationship. Encounter with a Personal God—that is what the event sig-
nifies. The sinful man experiences at one and the same time fear and
exultation. It is a new birth from on high’ (p.42).

Father Sophrony leads us from repentance to the understanding that for
the sinner God is a ‘consuming fire’. ‘Unless we go through this fire that
consumes the decaying passions of our nature, we shall not see the fire
transformed into light, for it is not light that comes first, then fire;in our
fallen state burning precedes enlightenment. Let us therefore bless God
for this consuming fire’ {p.65). The consuming fire of the Holy Spirit
imparts a new quality of prayer: ‘Misfortune . . . often drives people to
prayer. But there is a different kind of prayer, prayer of the spirit, fastened
on eternity, and here no external well-being can heal the sufferings of the
soul who sees herself falling short of the sought-for eternal. Then prayer
becomes the normal state for the soul, and the grace of the Holy Spirit
may visit her, suddenly, inscrutably, bringing a foretaste of eternity’
(p.47).

It is impossible in a short review to do more than whet the spiritual
appetite of the seeker after truth, hoping that he will obtain a copy of the
book for himself to read and re-read it, slowly and prayerfully. The second
part is concerned with the theory and practice of the Jesus Prayer and is
especially suitable for English-speaking Christians who have been drawn to
this way of prayer, but who have no access to personal guidance. It will
equally be of great help to anyone who is already familiar with the Jesus
Prayer and wishes to make further progress in the use of it. For my part, I
am deeply grateful to Father Sophrony for giving of himself and his
experience so generously in writing this beautiful book for our comfort
and guidance.

GREGORY CSWG
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FATHER SLADE REPLIES

After the publication of Sister Edmée’s review of Contemplative Intimacy
in the Summer Chronicle, we were asked by Darton, Longman and Todd
if we would print a reply by Father Slade in the event of his being prepared
to write one. At the same time Sister Edmée wrote a letter to Father Slade
assuring him that her article represented her own personal view and not
that of the Community, and we are very glad to be able to print his answer.

My dear Sister 12 August 1977
FOOD FOR LOVE

It was most generous of you to write and when I read your letter I
changed my attitude towards your review of my latest book. That attitude
I had already shared with Robin Baird-Smith {of DLT] who had sent the
review and wondered whether I would reply. Feeling a little dazed and
ruffled, something like Napoleon on his darker St Helena days, I told him
I could do no more than keep silence and adopt the Napoleonic stance:
‘I’histoire décidera’. Now comes your letter which transforms what seemed
to be a confrontation with massed forces of Religious into a domestic
encounter with the readers of the Fairacres Chronicle and your own loving
Community. Of course I'must take up my pen and write.

I have always held that conflict is a good thing and that within many
religious communities we get too little practice in the art of being angry
and sinning not. Your review and my response is a wonderful opportunity
for some practice. Part of my reply is concerned with the art of handling
such an encounter so as to make it a dynamic exercise in the art of love.

The wrong way to go about it I think is to use boxing metaphors. I
used to practice that art before I joined my own Community and not
without some success, but [ am certain that Mahomet Ali techniques when
applied to differences of opinion between Religious can at best lead to
the victory of one and the annihilation of the other. A more sophisticated
technique is required if our differences are going to lead to light and
reconciliation.

Such a technique is described in my book under the title of ‘The
Pushing Hands Exercise’ (p.200). It is quite difficult to learn and you
would have to visit us for a few days to master it, but once mastered we
should both have a technique by which to overcome by yielding and to
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resolve conflicts by bringing the antagonists into a higher unity. It is a
technique we might both master and use when we have to go out to war.

Churchill once wrote to Field Marshall Alexander at the time of the
Anzio landing: ‘My comment is that senior commanders should not urge
but order.” With a few modifications that seems to apply to authors when
they make similar landings on other strongly defended beaches: they
should not persuade, they should emphatically proclaim their convictions.
That is what I propose to do in this reply. I shall not attempt to answer
your rather scolding criticisms, which you have a perfect right to make,
but I shall take this chance to say even more clearly what [ intended my
book to be about.

But before I do so, may I, as now the holder of the British Rail Senior
Citizen Railcard, reject the use of any band-wagon. I am not trying to
travel with any select group of passengers but with the strange collection
of people who want to share the adventure of loving God and each other.
These travellers have, it seems to me, always been more like a band of
troubadours than the Queen’s Guards Trooping the Colours on her birth-
day, but I find such company no embarrassment. Indeed, I discover,
often among the young travelling companions who bustle around the
universe with such expectant enthusiasm, potentially wiser men than those
who invoke the law to keep them in other ways. I am sure that Religious,
with their freedom from heavy baggage, should be in this environment
whenever they are given the chance, using it as a privileged position from
which to share God’s love of His world.

Now to the work of reiterating the main contentions of my book.

1. The Primary source is the Song of Songs. The secondary sources,
which are intended to do no more than illustrate the theme of this primary
source, I have included under the sub-heading of ‘Other Songs of Songs’.
We are writing such a song at the Anchorhold, but it was not ready for
publication when my book went to the publishers. One day it will join
these lesser songs. In making this selection I found myself in reassuring
company from Karl Barth to St Bernard and St John of the Cross. Karl
Barth thought it the finest writing of the Old Testament. With St Bernard
and St John of the Cross I find it the greatest writing of the whole Bible,
the superb piece of empirical theology which explains all the rest. It is the
most challenging exposition of St Augustine’s demand: ama et fac quod vis.

2. This brings me to my second and most provocative position. No less
a wise and cautious person than Father Fitch warned me against the word
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intimacy, but I persisted and so there came the title of the book, Contem-
plative Intimacy. 1 am unrepentant still about the wording of my theme. I
am trying to bring together two parts of prayer that are essentially one. I
think it was Teilhard de Chardin who said that love fully expressed was
more powerful than any nuclear energy. I have tried to show how we are
trying to do this at the Anchorhold against the theological background of
the Athanasian canticle and the positive challenge of the Revised Catechism
which invites us not to suppress our bodily desires but to control them
through the power of the Holy Spirit who dwells within us. Of course we
take great risks, and anyone who explores this way must be prepared for
misunderstanding and criticism, but I am convinced that it is the way of
Religious who aspire to full contemplative prayer. We share an exploration
and must be ready to heal each other’s wounds.

3. And that brings me to my last proclamation which is that this
contemplative intimacy is an affair of heart, soul, mind and strength and
this involves the use of all our faculties under the inspiration of the Spirit.
For this something much more like a twentieth century Anchorhold is
needed than a medieval monastery. It must be a place where the body may
match itself with the earth, the instincts of goats and hens, the mysteries
of our incomplete selves: where wounds may be given and received, where
sorrow may be obliterated by joy and tears and laughter live together.
No, not another garden of Eden. There is no need to repeat that mistake.
But something much more like Calvary and the Easter tomb and resur-
rection. All that we must live through to make our own Song of Songs
and sing it to His glory and the renewal of His world.

After that I must ask you to come and see for yourself. You are always
welcome.

Love and joy from us all

Herbert Slade SSJE
The Anchorhold
Paddockhall Road
Haywards Heath
Sussex RH16 1HN

We have also received two letters, both from Norwich, protesting about
the review. One of them is concerned to defend the Anchorhold—which
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was not, however, the subject of the review. The following is the other
letter:

Dear Editor 11 October 1977

Instead of attempting an objective review of Father Slade’s Contem-
plative Intimacy your reviewer gave us her personal response. I would like
to do the same because, unlike her, the book was important for me; and I
feel that there must be many other people, like myself, who would find it
stimulating and helpful.

For me, also, there were passages which remained with question marks
beside them, passages [ disagreed with, others I didn’t like, others I skipped
because they meant nothing to me—but is any of this necessarily a com-
ment on Father Slade’s book? Taken as a whole I found his book exciting
and optimistic. Unlike your reviewer I was grateful that he had attempted
to share his experiences by putting them into words. He confirmed my
own gropings and tentative conclusions from them; and he led me further
and has encouraged me to continue.

It is a book, I think, which fits ‘knocking large nails not quite on the
head’, and I felt this has its value. Father Slade is not trying to write a
definitive work with all the ends neatly tied off; but is trying to open up
what is, still largely, to be explored. It is quite possible, and I would guess
that Father Slade would be the first person to hope so, that in twenty
years the book will seem old hat, incomplete and even some things to be
discarded. But the future will have come out of the present and the work
of people like Father Slade today.

For Father Slade man is a person made in the image of God. A person
which includes the soul and the body as well as the spirit, so man can only
approach God, not by transcending the human, but by becoming more and
more fully human. Union with God is not an annihilation of the person
but can only take place when we have flowered to be a person. This trans-
figured person is the transfiguration of the whole man, an integration of
his personality which includes his sexuality, aggression and shadow, or
darker side of his nature.

The life which leads to God and this transfiguration of the whole
person Father Slade calls contemplative intimacy. It is a corporate exper-
ience in which we know all things in God; and God, Who is Love, in all
things, our fellow humans and the whole of creation.
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With the help of literature and the shared experiences of the Anchor-
hold community Father Slade explains what he means by contemplative
intimacy. He starts with the Song of Songs and says: ‘Every person and
every generation, as it struggles to realise the self in some form of intimacy,
writes its own Song of Songs.’” Father Slade’s book is concerned with
giving clues as to how we might all do this, write our own Song of Songs
more fully.

Your reviewer’s response left me wondering if the Anchorhold poses a
threat to ‘professional’ contemplatives and those living in more traditional,
so called, communities. But is this a good enough reason for avoiding the
book? When threats make me put my head in the sand it is generally
because I am being forced to ask questions I would rather not ask about
the authenticity of what 1 am doing. Openness to life and change is not
necessarily a sign of weakness, loss of nerve or that the past has in itself
been wrong. It can be 2 sign of strength and self-confidence, and I would
have thought, is tradition itself. Life cannot stand still. Tradition which
ceases to express itself in a contemporary way ossifies and is no longer
tradition.

Yours sincerely

Cherida Campion
71 Spixworth Road
Norwich NRé 7NQ

We would also like to thank the many other readers who have written
and, in fairness to their point of view, to conclude the correspondence
which the review has aroused by quoting a typical comment from an
Australian Franciscan:

‘All the Brothers here would like to say “thank you” for your review
of Contemplative Intimacy. It is good to get an honest book review
instead of the usual praising to the skies.’
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TWO NEW FAIRACRES PUBLICATIONS

MARY AND THE MYSTERY OF THE INCARNATION An essay on the
Mother of God in the theology of Karl Barth. Andrew Louth, SLG Press,
Fairacres Publication 67, 1977. Price: 30p.

‘KARL BARTH AND THE PROBLEM OF MARIOLOGY’ was the ttle under
which this paper was first delivered to the Ecumenical Society of the
Blessed Virgin Mary in Oxford. But we thought it sounded too academic
and failed to convey that the author’s approach to our Lady is as simple
as it is profound, and that there is thus as much food for faith in this essay
as for understanding.

A good deal of theology at the present time tends to regard any con-
sideration of Mary as peripheral to the doctrine of the Incarnation. But it
is through Mary that we are brought to see in the Incarnation not a theory
about God’s dealings with men, but the mystery of God’s becoming man.
Although Barth did not develop the significance of our Lady, he did see
that Mary is an integral part of the mystery of our redemption and cannot
be ignored. Perhaps the reason why much contemporary English theology
is uncertain in its approach to the doctrine of the Incarnation is that it has
bypassed the theology of Karl Barth.

Like Hans Urs von Balthasar, whose book on Barth he quotes, Father
Louth sees in the theology of Karl Barth immensely stimulating insights
that can bear rich fruit in Catholic theology.

TRINITY AND INCARNATION IN ANGLICAN TRADITION A Paper
read to Romanian Orthodox theologians by A.M. Allchin. SLG Press,
Fairacres Publication 68, 1977. Price 30p.

This paper sets out to describe the place of the doctrines of the Trinity and
the Incarnation in Anglican theology from the end of the sixteenth century
until today. Beginning with Richard Hooker and Lancelot Andrewes, it
comes in the nineteenth century to R.M. Benson and F.D. Maurice, and
in our own time to David Jenkins.

These doctrines have, of course, a central place in all the major forms of
traditional Christianity. But in Anglicanism they have a special significance.
The other articles of faith are grouped around them and understood in
relation to them. What is more, they are seen not as remote or abstract
formulations, but as living truths which shape and renew the lives of those
who believe them. When we confess our faith in the Incarnation we declare
not only that God has come to share our human nature, but that he
grants us to share in his divine nature (the doctrine of theosis or dei-
fication). When we acknowledge the glory of the Holy Trinity we confess
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that thelife of man madein the image of the Tri-Une God is also essentially
personal and social. At this point Anglicanism and Orthodoxy come very
close to one another, and the great icon of Andrei Rublev [used for the
cover] puts into visual imagery what generations of theologians have
attempted to put into words.
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