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COMMUNITY NOTES

And the Lord appeared to [Abraham] by the oaks of Mamre, as he sat
at the door of his tent in the heat of the day. He lifted up his eyes and
looked, and behold, three men stood in front of him. (Genesis 18:1-2)

MUCH HAS BEEN WRITTEN in exposition of the celebrated icon painted by
Andrei Rublev in the fifteenth century, depicting the ‘three men’ (or
angels) partaking of Abraham’s hospitality, in which theartistrepresents the
dynamic relationship of love within the Godhead. In one of his addresses
to us in the Retreat he conducted at Fairacres before Advent, Fr Roland
Walls linked the icon and the Genesis story it illustrates with the first
letter of John: ‘. .. the life was made manifest, and we saw it, and testify
to it, and proclaim to you the eternal life which was with the Father and
was made manifest to us ... (I John 1:2) So it has seemed appropriate to
send our Christmas greetings to you this year in a reproduction of Rublev’s
Icon of the Trinity.

An article which appeared some years ago over the signature of ‘A
monk of the Eastern Church’in the journal of the Benedictine monastery
at Chevetogne, Irénikon, declares that this icon shows us the participation
of all the Persons of the Trinity in the Incarnation, and that the circular
movement of giving and receiving between them draws in the tree and the
house in the background, showing God’s continuing concern with His
creation. Rublev’s icon, the writer says, enables us to glimpse something of
the mystery of divine love which our human love can never emulate, but
from which it draws inspiration and towards which it tends. He wisely
concludes that Rublev’s painting will be appreciated more by prayer than
by thought.

Similarly T.S. Eliot in Four Quartets refers to Incarnation as ‘the hint
half guessed, the gift half understood’ (The Dry Salvages), reminding us
that confronted with the sacrificial, self-giving love that causes God to risk
all for the sake of gaining all in terms of a free and loving response from
His creatures, speculasion and surmise lead only to wonder and worship.
If we acknowledge relationship tobe of the essence of God, and that within
Himself there is the loving exchange, not just to and fro between two
persons but in the circular movement indicated in Rublev’s Trinity icon,
we must look for the same thing in God’s ‘dear humankind’ made in His
image. Human loving is seldom merely a neatly reciprocal matter of mutual
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exchange; it is a mystery, diminished by attempts at definition, in which,
more often than not, by receiving from one we are enabled to give in our
turn to another. At Christmas time we think especially of Incarnation in
respect of the ineffable God being of us and with us: perhaps we should
follow this thought to an enduring realization of the infinite potential and
impenetrable mystery of every one of our fellow human beings. It would
be a sad thing if we could ever do more than half guess or understand the
reality of any other person. This is one reason why generalizations are so
inadequate and the sweeping terms in which principles are proclaimed and
judgements are pontficated oftenlack love of God and man. Jesus teaches
us tolook at each individual person as unique and to consider the particular
circumstances of every case in which a decision has to be made. This is
hard to apply in a world of cut-throat competition where streamlined
efficiency is theideal to be striven for. But each of us can try in the limited
sphere of our own little lives not to be pressurized into ‘mass’ thinking;
and then we shall discover the truth of the concluding words of the
‘Periscope’ article in The Tablet of 9 December: ‘The friendly greetings,
the words of encouragement and sympathy, the small acts of kindness
which people exchange a thousand times a day, and most of all in times of
trouble, are a better clue to the spirit of man than the sad public events.
The good goes unremarked.’

This is an appropriate point at which to remark, with great appreciation,
the long and loving service given by Oblate Sister Lilian (Miss Jefferies)
as Secretary of the Friends of Fairacres. She has now renred from that
position and her work has been taken over by the Sister Bursar at Fairacres.
We do thank Lilian for all she has done for the Friends in terms of personal
contact and care as well as efficient organisation.

The Reverend John Sclater, our Chaplain at Bede House since 1975,
recently announced his engagement to Clare Sherwin, a Community friend,
and we wish them both every happiness and blessing in their life together.
In these three years, Father John’s many gifts have come to be so much
valued by the Community and by our visitors at Bede House that when he
leaves us next Spring he will inevitably be keenly missed. We look back on
these years with much gratitude and forward with the warmest interest
and expectations to the next stage of his ministry.

Since the last issue of the Chronicle appeared Sister Isabel Mary has
spent six weeks in Germany visiing Communites with whom we have had
friendly contact for some time. Itis clear that our understanding of SLG’s
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‘ecumenical’ vocation has developed to a point where what seems to be
required of us from time to time is to pray and live with others in their
situation, and although we do not deliberately look for opportunities to
do this, when an opportunity is offered we have to examine it very care-
fully to see if it is something that the Community should accept in the
person of a Sister who is willing and able to do so. The value of Sister
Isabel Mary’s experience was greatly enhanced by her being able to speak
German fluently; it has yet to be assimilated by us all at the deepest level.

In September Sister Mary Paul went at the request of the Superior of
the Society of St John the Evangelist in America to stay for some months
at Emery House, their Retreat House near Cambridge, Mass. She writes
frequently and enthusiastically of all that is happening there and in the
Religious Life of the United States as a whole. It seems that something
important is developing and I hope to make a two week visit to Emery
House myself after Easter. We are making plans for Sister Mary Kathleen
to spend some weeks in Cameroon early next year to maintain our con-
tacts with the Sisters of Emmanuel at Bafut.

In this issue of the Chronicle we are very glad to be able to reprint an
article by a monk.of the Monastery of St Macarius in Egypt. We have a
number of links with this monastery, notably a young Egyptian layman,
Fateen Moussa, who is in close contact with Abba Matta el Meskin, and
with whom we formed a warm friendship when he visited us last year.

Here at home our life goes on and inevitably changes of importance
must take place. On 1st January Sister Elvira will be installed as Prioress in
the Convent of St Mary of Nazareth, Burwash, and Sister Jane Frances,
who has filled that office with such love and care, will return to Fairacres.
She will be missed by many outside as well as inside the Community there,
but we know that Sister Elvira will receive a warm welcome from everyone.

Wendy, Julie and Avis joined us as Postulants last Autumn, and we
hope that Shirley will be coming in the New Year. We also look forward in
1979 to meeting our new Bishop when he and Mrs. Rodger can find time
to visit us.

The Advent Blessing given in the Series 3 Order for the Eucharist
makes a fitting conclusion in which to express our best wishes to you all
for 1979:

The Sun of righteousness shine upon you
and scatter the darkness from before your path.
MOTHER SLG



THE MONASTERY OF SAINT MACARIUS

in the Desert of Scetis

By a Monk of the Monastery

THE MONASTERY OF SAINT MACARIUS is situated in the Wady Al-Natroun,
the ancient desert of Scetis, about ninety-two kilometres from the desert
road that joins Cairo to Alexandria. It was founded in 390 by St Macarius
the Egyptian around whom, in order to benefit from his spiritual fathe-
hood, were gathered more than four thousand monks from different
regions: Egyptians, Greeks, Ethiopians, Armenians, Nubians, Asians,
Palestinians, Italians, Gauls and Spaniards. Among them one could meet
scholars and philosophers, members of the highest aristocracy of the time,
alongside simple illiterate fellahs. From the fourth century until today the
monastery has always been inhabited by monks.

In 1969 the arrival of a dozen monks, under the spiritual direction of
Father Matta el Meskin, entrely renewed the monastery, as much at the
architectural as on the spiritual level. Until then these monks had lived
together entirely cut off from the world in the caves of the desert of the
Wady el Rayyan, about fifty kilometres south of El Faiyum. For twelve
years they had lived a completely eremiucal life, in the spirit of the first
fathers of the desert, with the same simplicity, the same total dispossession
of all the goods of this world and all its preoccupations, the same deep
experience of the divine love, the same total confidence in Providence in
the midst of the worst natural conditions and the dangers of these desert
places. This period in the lives of these twelve monks had thus served to
fuse them together in the crucible of the divine love and to unite them in
Christ in the spirit of the Gospel.

It was this group, then, who in 1969 left the Wady el Rayyan in costly
obedience to the Patriarch, Cyril VI, who ordered them to go to the
monastery of Saint Macarius in order to renew it. The Patriarch received
the group, blessed it and assured it of his prayers, asking for the spiritual
father the grace to make the desert blossom again and to people it with
thousands of solitaries. At that time the monastery had only six old monks
and the ancient buildings were threatening to fall into ruin. The new group
was also warmly welcomed by the superior of the monastery, Amba
Michail, who is Bishop of Asyut. By his discernment and humility he knew
how to provide the new monks with the climate favourable to the desired
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4



At the present time, under the Patriarchate of pope Shenouda III (who
is personally concerned with the renewal of the two monasteries of Amba
Bishoi and Baramous), after seven years of incessant activity in reconstruc-
tion and spiritual renewal, the monastery of Saint Macarius has more than
sixty monks. Most of them are university graduates and, before entering
the monastery, have practised various professions in the world as agri-
culturalists, veterinary surgeons, doctors, pharmacists, engineers in all
branches, and so on. They live in the greatest spiritual unity, practising
fraternal charity and unceasing prayer of the heart. They are all directed
by the same spiritual father, who keeps the unity of the spirit in the
monastery. Renewal is also manifest in the careful rendering of the Office
and other liturgical prayers, for the monks aim, as much by outward prac-
tise as by assiduous study, to show forth to the Church the authentic
spirit of worship of the early centuries.

THE RECONSTRUCTION OF THE MONASTERY

The new buildings of the monastery, planned and constructed by monks
with the necessary competence, are on the point of completion. They
consist of more than a hundred and fifty cells (each cell has a room for
work, a bedroom, a wash room, and a kitchen); a large refectory where the
monks come together once a day for a fraternal meal, a new library of
considerable size; a large guest house with several reception rooms and
numerous individual rooms for retreatants and temporary guests. In
addition there are the various dependent buildings of the monastery:
kitchen, bakery, workshops, farm buildings, etc. These new buildings
occupy a space six times larger than that of the old monastery—nearly
ten acres in all.

Care has been taken also to restore the ancient monuments of the
monastery. This difficult and delicate work has been well carried out under
the supervision of the best archaeologists of the Service of Antiquities.
These specialists have been very appreciative of the efforts made by the
monks in the archaeological field. On their advice, not only has the restor-
ation and consolidation of the historic monuments been undertaken, but
also the destruction of all the recent and tumble-down buildings which
surrounded and even covered them, especially the latrines whose bad
drainage system was a real danger for the preservation of the ancient
monuments.



THE AGRICULTURAL PROJECT

At the request of the monks the Egyptian government has offered
them 130 hectares* of desert land around the monastery at a token price
for them to improve and cultivate, and to establish a professional youth
centre on it. Various professions and techniques, besides agriculture, will
be taught there. The necessary buildings for this agricultural and industrial
project are already under construction a kilometre to the north of the
monastery.

Some of the land has already been improved and planted with olives
and figs; large cattle sheds have just been built; and the monastery hopes
to receive from Providence aid to enable them to carry out successfully
this project for young people. The ideal which lies behind this under-
taking is to unite spiritual and moral formation with professional training.

OUR RESOURCES

Up to the present we have spent almost a million Egyptian pounds
without having access to any capital sum or being in a state of financial
security. The monastery has no banking account, it does not collect alms
and is not subsidized by any organization. It never makes its financial
needs known—except to the Lord in a common prayer offered for this
purpose—and the money comes to us through daily gifts, according to our
needs, often in a way so miraculous that it leaves no doubt that God is
taking the responsibility for this enormous work, as much on the material
as on the spiritual plane.

CONDITIONS OF ADMISSION

The only condition for admission asked of the new candidate by the
spiritual father is, according to his expression, ‘that he should have felt his
heart stirred by love for God, even if but a single time’. For it is the love of
the Lord which has united us and which does not cease to direct our
common life from day to day. We have no other rule and no other aim
than to submit ourselves always to the will of God out of love for him.
This divine will is declared to us by his Word in Holy Scripture. Thus our
chief occupation is meditation on the Word of God, as much in the Old as
in the New Testament. There lies the source of our vitality, of our renewed
thirst for God and ever increasing love for men.

* About 325 acres—if our calculations are correct. Ed.
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the spiritual father. However a first bell arouses us at two o’clock for our
personal prayer, each one in his own cell: psalms, litanies, personal prayer.
A second bell at three o’clock brings us to the church to sing together, in
Coptc, the midnight praise. This is especially the biblical canticles (Ex. 15;
Ps.135; Benedicite; Pss. 148-150) which chant the praise of God, Creator
of the world. This is for us the most perfect moment of our monastic day.
We have taken pains to arrange our liturgical chants in the best way by
reference to the most ancient and authentic chants of the Coptic Church.
In the singing of these harmonious melodies our voices blend together as
an expression of the union of our souls, and it is truly with one heart and
voice that we sing the praise of the Lord. All the monks are conscious
that in participating in this daily praise, and in taking part in the common
meal, we taste daily, by antcipation, the beatitude of the kingdom to
come. About six o’clock this celebration ends with the Office of Prime.

UNITY OF WORK AND PRAYER

After the Office of Prime each monk sets about the task which has been
assigned to him by the spiritual father and which normally corresponds
with the profession he had in the world. The monk begins his work with
his soul dilated by the atmosphere of praise in which he has spent several
hours in church. Thus he begins to taste the mystery of the unity between
work and the praise of God. If he perseveres successfully in this under-
standing, work is spontaneously transformed for him; from the occasion of
fatigue, labour and curse (‘in the sweat of your face you shall eat bread’),
it becomes a ceaseless praise of God and means of fraternal love.

All the practical works of the monastery are thus transfigured into one
spiritual activity, as much on the building sites as in the machine room, in
the carpenter’s workshop or in the forge, in the plantations or on the farm,
at the guest house or the dispensary, or again in the huge monastery
kitchen. This kitchen caters for our workmen—who can number up to two
hundred—as well as our guests, who normally number fifry, but can be
several hundreds at holiday times. The monastery dispensary is served by
several of our monks: a doctor, a dentist, and several pharmacists. It offers
all kinds of medical care and remedies to the monks, to the workmen, and
to visitors.*

* All our workmen, besides receiving their wages, are lodged, fed, clothed and cared
for freely. We take responsibility for their spiritual and moral orientation as well as
for their professional training.



All the works are carried out under the attentive eye of the spiritual
father, who possesses great practical and theoretical experience in the
various domains, and in the manner of directing the workmen. He is always
ready to give advice, to point out what needs to be done, to admonish and
to correct, uncovering the faults of the soul which are shown up through
faults in the carrying out of the work. In this way the practical life be-
comes for the monk an irreplaceable means for his formation and progress,
for putting into practice the spiritual principles which he has learnt, of
becoming aware of his faults and correcting them. Work, often even very
heavy work, is for the spiritual father a means he likes to choose in order
to detect the deficiencies of the soul and to correct them both psycho-
logically and spiritually. We have however learnt to know with certainty
that the work in itself and its success does not at all interest the spiritual
father, but that his interest is always bearing on the integrity of the soul,
on its growth and maturity.

We never separate the material and the spiritual orders. The whole of
our life, even in its most material details, must contribute to the spiritual
progress of each monk and of the whole Community to the praise of God,
‘for the perfecting of the saints . . . for the building up of the Body of
Christ’ (Eph.4:2). We are deeply convinced that it is by means of the
works that we do on earth, in themselves so small and commonplace, that
we are bringing our heavenly vocation to completion.

This unity in our life between what is material and what is spiritual is
a very important norm of our spirituality. It is because of this that the role
of the spiritual father is not limited to the direction of the spiritual life but
extends to the whole life, material, psychological and corporal, down to
its least details. It is equally because of this that we do not have a strict
timetable which separates times of prayer from times of work. Whatever
the diversity of our occupations during the day, we consider that we all
have only one essential task, to which we must give ourselves constantly,
as much in our work as in our cell or in the church: to offer ourselves as
a holocaust of love to the Lord Jesus, raising our hearts in ceaseless prayer,
and remaining always, even in the midst of the hardest conditions of work,
peaceful with the peace of Christ which passes all understanding (Phil. 4:7).

A visitor watching the monks at work would not be able to tell a senior
monk from a beginner, or the superior from a simple monk, for the work
unites them in an intimacy full of charity and humility. Their movements
accord with each other, and they exchange all the tasks indiscriminately,
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THE COMMON MEAL AND COMMUNITY GATHERINGS

Towards midday we gather together in the refectory to sing the Office
of None, with its twelve psalms, followed by the only meal of the day
which is taken in common. During this meal, the sayings (apophthegms) of
the Fathers are read to us. The evening meal, and possibly the morning one
(for the weak and sick) are taken in the cell, at the ume and with the
amount indicated for each one by the spiritual father according to his
capacity to fast, and also according to the physical effort demanded of him.
Thus our common life does not hinder the personal life of each monk.

From time to time the spiritual father brings us together in church fora
spiritual instruction. But this is not a regular thing; it keeps its free and
occasional character which depends on the inspiraton given by God to
the spiritual father according to the needs of the Community.

On Sunday evening we meet for a time of shared prayer when each
expresses freely what is in the depth of his heart. It is also the time when
we offer to the Lord all the needs, spiritual and material, of the Com-
munity. We consider this gathering for prayer together to be very important
for preserving the ‘unity of the Spirit’ (Eph.4:3) in our Community.

THE EUCHARISTIC LITURGY

According to the tradition of the Desert Fathers we have only one
Eucharistic liturgy a week, on Sunday morning. It begins with the Office
of Praise at two o’clock, ends towards eight o’clock and is followed by an
agape meal. It is through this celebration of the Eucharist that our Com-
munity is transformed from an ordinary human gathering into the Body of
Christ. Therefore for us the mass cannot be the prayer of an individual,
nor even of a part of the Community, but is essentially the reunion of the
whole Community, gathered together in church, around the immolated
Lamb, to celebrate his wedding supper. (Rev. 19:9.)

THE PLACE OF EREMITISM IN OUR LIFE

We live a community life but we consider that the full flowering of our
vocation as monks is to be found in the solitary life lived in the open
desert, more often than not in a cave cut out of the mountain side. When a
monk shows sufficient aptitude to live in this way the spiritual father
advises him to go out into the desert. But even before this definitive going
out, the spiritual father can allow some monks to taste the sweetness of
the solitary life for a limited period, either in a cave or in their own cell.
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OUR VOCATION IN RELATION TO THE WORLD

The monastery welcomes a great number of visitors, both Egyptians
and foreigners, sometimes as many as a thousand a day. Most of them are
seeking primarily to receive the blessing given by a place consecrated by
the tears and prayers of generations of saints, whose names have become
celebrated throughout the world—for who has not heard of Macarius the
Great, Macarius of Alexandria, John the Short, Paphnutius and Isidore,
Arsenius and Moses the Black Man, Poemen and Sisoes, Isaiah of Scems,
Silvanus, Serapion, and many others?

The monastery puts at the disposal of the visitors monks ready to
listen to them, answer their questions, and direct them in the spiritual
life. Most of our visitors are able to forget all their cares and problems
from the moment they enter the monastery. The great spiritual joy which
they draw from this blessed place enables them to go beyond everything
that saddened them.

Above all, in the summer holidays the monastery gives young people
the opportunity of spending some days of retreat among us. We try to
direct both the spiritual and social orientation of their lives, without in
any way attaching them to the monastery or trying to give a monastic
spirit to the living out of their daily lives.

Among our visitors priority is given to priests, to dedicated lay people,
and to those responsible for Sunday Schools, who come to prepare them-
selves the better to offer their lives to the Lord in various sectors of the
apostolate.

Through numerous writings of the spiritual father (more than forty
books and two hundred articles), the monastery plays a predominant role
in the spiritual awakening of the Coptic Church. We are also responsible
for the editing of Marcos, a monthly periodical of spirituality particularly
addressed to young people. Numerous sermons of the spiritual father,
recorded on discs or tapes, circulate among the Copts both in Egypt and
abroad. From now on the monastery will have for its use a very modern
printing press which will facilitate the publishing of the spiritual father’s
manuscripts and the printing of his various publications both in Arabic
and in foreign languages. The few articles already translated into Euro-
pean languages have been received with much interest in many places.

The monastery has good relations with the various organisations of the
Egyptian government. It is generally known that all our monks have done
their military service, and that there are among us therefore a large number
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of officers and soldiers. Above all, the political opinions of Fr Matta
el Meskin are respected for their integrity, their humanity and their
responsibility. In his book on The Church and the State he claims that
politics should be entirely separated from religion. ‘Give to Caesar what
is Caesar’s and to God that which is God’s.” In other writings, such as
Sectarianism and Fanaticism, he warns against the tendency of minorites
to turn in on themselves and to despise others.

The monk is aware of the gravity of his responsibility in the face of the
sinful world, in the face of the Church in its division and decadence, in
the face of young people of today who move farther and farther away
from God. He thinks of himself as the representative of the suffering world
before God, and offers himself daily in sacrifice, in union with the sacrifice
of Christ, for the salvation of the world. On the other hand all the monks
contnue to perfect their formaton by serious studies in order to be ready
to serve the Lord, no matter where, provided that this service is not
contrary to their monastic vocation.

OUR MONASTIC LIFE AND THE UNITY OF THE CHURCH

Our monastery shows forth in its life the unity of the Church in spirit
and in tuth while awaiting the outward realisation of this unity. Because
of our sincere openness of heart towards all men, irrespective of their
religious confession, it has become possible for us to recognize ourselves
in others, or rather, to recognize Christ in every one. Christian unity is for
us to live together in Christ by love. Then the barriers fall down by them-
selves and differences cease. There only remains the One Christ who gathers
us all into his holy person.

Theological dialogue must be held but we leave it to those who are
competent. For ourselves, we feel that the unity of the Church exists in
Christ and that, consequently, it is in the degree with which we are our-
selves united with Christ that we shall discover in him the fullness of unity.
‘If anyone is in Christ, it is a new creaton’ (II Cor. 5:17). And in this new
creation there is not muldplicity but ‘one new man’ (Eph. 2:15). Although
we live our orthodox faith to the full with awareness of all the truth and
richness which is found in it, we know nevertheless that in Christ ‘there
is neither Greek nor Jew, circumcision nor uncircumcision, barbarian,
Scythian, bond nor free, but Christ is all and in all’ (Col. 3:11). In this
interior agony we would be willing to die daily in sacrifice for the recon-
ciliation of the Churches.
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We have found in the monastic life the best means for us of union with
Christ, and therefore the best realisation of this new creation which gathers
men of every nation and race and people and language into unity of heart
and spirit. This was very clearly shown from the beginning of the monastic
life in the desert of Sceds. The particular charism of Saint Macarius was
to unite together, through his paternal love, men of very different charac-
ters, from very different social backgrounds and from many different races.
Among his spiritual sons one might see a Saint Moses, the former Nubian
brigand, by the side of a Saint Arsenius, Roman philosopher and tutor to
the Emperor’s sons; illiterate Egyptian fellahs by the side of kings sons.
And all lived in complete spiritual harmony thanks to the spirit of great
charity which filled Saint Macarius and was transmitted by him to his
contemporaries and to his spiritual descendants even to our own day.
We hope that the desert of Scetis will once again become a place of real
understanding, of reconciliation and of unity, for all the peoples of the
earth in Christ Jesus.

ACKNOWLEDGEMENT

Translated by Sister Jocelyn Mary SLG from the French article in Irénikon
(No. 2, 1978), the journal of the Benedictine monastery at Chevetogne in
Belgium, and reproduced here by kind permission of the Editor.

NOTICE OF AN FLG RETREAT IN 1979

A Retreat for Companions and members of the Fellowship has been
arranged, by kindness of the Revd Mother CJGS, at West Ogwell in South
Devon. Conductor: The Rt. Revd R. Cartwright, Bishop of Plymouth.
Dates: 12—16 March 1979. Fee: £11. Please send names to:

Mrs. Shipp, 18 Sandringham Drive, Paignton, Devon TQ3 1HY
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EASTER IN ROMANIA 1978
SISTER EILEEN MARY SLG

IN APRIL AND MAY this year, Sister Mary Angela and I spent a month in
Romania which included the celebration of Orthodox Holy Week and
Easter at Manastirea Varatec in the North of the country. The desire to
share as completely as possible in this central act of the Church’s year
with a monastic community in an Orthodox country had been kindled five
years before as I sat in the churchyard of a monastery in Serbia. In a
paper called ‘Monks and their consideration of death’, Bishop Emilianos
Timiadis has written that in such cemetenies the sense of Resurrection
hope and joy is very strong: ‘The cemetery . . . was expressive of peace and
hope, a time of waiting after toil. The cemeteries of large towns with walls
do not give the same atmosphere as that found in those belonging to
villages and monasteries. Joy reigns there, flowers, lights, trees and many
other delightful things.’”! In such a place where the dead had been prayed
for continually for eight centuries one became aware at a level below
thought and reason of the Resurrection as the first fact of life, with every-
thing else, including the necessity of the Cross, stemming from that point.
One wanted to learn more, not only from the liturgy, but also of its
influence in the lives of those who for generations had found their spiritual
home within it.

Christ is risen from the dead, trampling down death by death.
Bestowing life to those in the grave.

This hymn sung repeatedly throughout Saptamina luminata, the octave of
Easter, proclaimed Christ’s Resurrection as his timeless victory over death;
the sense of that victory already won shone through the Liturgy and
asceticism of Holy Week, inspiring each worshipper with courage to carry
his own partcular cross through life in that Resurrection light that never
ceases to shine across the world no matter how dark the path may seem to
be. The West looks at the Resurrection through the Cross; the East at the
Cross through the Resurrection.

Manastirea Varatec, situated under the foothills of the Carpathians, is
one of the four monasteries in Romania which are neither single com-
munity houses nor sketes, but villages of nuns living two, three or four to a
house. At Varatec there are 330 nuns, three churches and five priests who
take turns to officiate in each of these churches. Around the group of nuns’
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houses is another circle of similar homes for the thirty or more workers
and their families who are employed to help the nuns farm the lands on
which their livelihood is based. To live in such a place for a month was to
enter into a village type of community in which religion, the soil, national-
ism and family life were bound together in an interdependent relationship
not only with the Church and country of the present day but also with
those who were no longer seen but who still lived in the minds and mem-
ories of those who followed them. There was little division between nuns
and lay Christians. Many of the nuns’ houses had extra rooms and here
people could stay either for the great feasts of the year or to enjoy a
summer holiday in a monastic setting.

Orthodox spirituality is monastic in form and all the ceremonies which
we attended took place either within the traditional Hours of the Church
or in the context of the Eucharist. In contrast to the West, where much
personal prayer is interior and solitary, everything in Orthodox worship
can be held within the liturgical worship of the Church. To say this is not
to forget the private pravila of reading, prayer and prostrations which is
obligatory for all monks and nuns, but something of everything could be
found in the services of Holy Week. These sometimes lasted for six or
seven hours and included long, solid blocks of Bible reading, canons which
were corporate meditations in song and word on the events of the Passion
and Resurrection, the chanting of psalms, and sufficient time and freedom
to allowone’s own prayer to be carried along in the tide of love and longing
flowing towards God. Everywhere icons and frescoes drew one’s eyes and
heart through the visible into the unseen spiritual realities. Everyone who
has shared in Orthodox worship knows its sensual attraction, yet one’s
main impression during Holy Week was not of beautiful, spectacular
ceremonies but of the sheer weight and solidity of the prayer and reading
which preceded them and which gave little satisfaction to the senses. Thus
the principal asceticism of this time lay in the endurance and tiredness
which never seemed to be for its own sake, but for the sake of that love
and awe in the heart which needed to be expressed. ‘I see your little room,
my Saviour, unadorned, and have no clothing fit to enter in. Illuminate
the garment of my spirit, giver of life, and save me.” (Hymn sung at Matins
during the first three days of Holy Week.) This was the spirit in which the
Church entered into the mysteries of Holy Week and Easter.

Holy Week itself was sandwiched between two feasts, for on the Sun-
day before Easter, Duminica Florilor (Sunday of Flowers), the Church
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celebrated the Raising of Lazarus as well as the Entry into Jerusalem. A
mini-Resurrection, so to speak, was observed a week before the actual feast
of Easter. Towards the end of the usual Vigil service on the previous even-
ing, carpets were rolled up and a great pile of fir branches was brought out
from behind the iconastasis. As everyone went to receive a branch, a
jubilant hymn was sung from side to side of the church and one could hear
in it the sound of a marching crowd moving from station to station and
merrily starting off again with each change in the music. Afterwards every-
one processed with their branches to kiss the icon and to be anointed with
holy oil. On Duminica Florilor itself the great fast was relaxed to allow fish
to be eaten. Tables were decorated with small posies of Spring flowers and
everyone relaxed a little in preparation for the rigours of the coming week.

These began next day with the singing of the Third, Sixth, and Ninth
Hours, extended by the inclusion of long Gospel readings. On Monday the
whole of the Gospel of St Matthew was read in two parts, together with
half of St Mark’s Gospel; on Tuesday this was finished and two-thirds of
the Gospel of St Luke followed; on Wednesday the remaining portion of
St Luke and the whole of the Gospel according to St John was read. During
these days the Liturgy of the Pre-Sanctified was celebrated and included
Old Testament lessons on Jacob and Job and long readings on the life of
the patriarch Joseph as a type of Christ. At Varatec the whole Community
joined together for confession in public at the end of the Monday morning
service. The spiritual father of the Community stood in front of the icon-
astasis with the abbess kneeling before him and all the nuns ranged behind.
Although one did not understand all that she confessed, the list seemed to
consist of sins to which religious communities of East and West alike are
prone, such as drowsiness in church or arriving late for the services without
adequate reason. Subdued noises from the other nuns during this recitation
indicated that they were identifying themselves with it. In the coming days
all would make their more private confessions to one of the priests of the
Community.

During this week one saw tiredness but not strain, since spiritual
endeavour was never separated from the homely and natural. Sometimes
we visited the other churches for the evening services and went home in
groups in the light of an enormous Paschal moon, expressing compliments
and mutual joy in each others’ fellowship as we went, dropping off nuns at
each small house with the customary farewell, Blagoslaviti si iertati (‘Bless
and forgive me.’)
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Maundy Thursday began with the ceremony of the Blessing of the Oils.
Six priests officiated and the service began with the many readings from
the Epistles and Gospels in which oil is mentioned, and also with the read-
ing of 1 Corinthians 13. Each priest had a long list of names of those who
had asked for prayers, and as these were recited people from the congrega-
tion pressed forward to have the stoles of the priests placed over their
heads as a sign and means of healing. This too was the day in which many
of the nuns and laity communicated. Some had fasted from all food and
drink for the preceding twenty-four hours. For the Orthodox, Communion
is so linked with fasting that it is more customary to communicate during
the fasts rather than on the feasts of the Church’s year.

The Vigil service on Maundy Thursday evening was the greatest test of
endurance but also one of the most satisfying in its starkness and simplicity.
It consisted of the usual six psalms and twelve long Gospel readings on the
Passion from the four Evangelists, interspersed with hymns and canons on
the theme of the Betrayal and Passion. This service was very much the
equivalent of the Watch on Maundy Thursday night as the words and music
flowed around us binding us together in a corporate meditation on the
simple biblical narratives which we could follow in our Romanian bibles.

On Good Friday morning what were termed the Royal Hours were sung
at 9 a.m., the hour of the Lord’s crucifixion. These consisted of the First,
Third, Sixth and Ninth Hours, followed by Vecemie (Vespers). Each of the
Hours included the usual preparatory prayers and psalms together with Old
Testament lessons from the book of Job or the Suffering Songs of Isaiah,
an Epistle and Gospel, and many sentences similar to the Reproaches sung
in Western churches on Good Friday, for example, ‘I healed the sick and
fed you with bread, why do you crucify me?’ It was early afternoon when
these Hours were completed with the Troparion, ‘The noble Joseph took
Thy spotless body down from the Tree and, wrapping it in fair linen with
spices, laid itin a new sepulchre.” While this was being sung, a table shaped
like a coffin and covered with a black cloth was wheeled out into the
middle of the church. The epitaph, a cloth painted with a representation
of the dead Christ, was spread over it, and a cross, a bible, the icon of the
crucifixion and two tabernacles containing the Blessed Sacrament were
placed upon it while a nun decorated the tomb with flowers and another
sprinkled the congregation with scent as a symbol of the sweet-smelling
spices which were brought to Our Lord’s sepulchre. Presumably Good
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Friday was a working day in Romania but as usual on such occasions a
large congregation had assembled as the service proceeded toits spectacular
close. People came with candles to venerate the tomb and the icons, ident-
fying themselves with Christ’s death and descent into hell by crawling
under the tomb and emerging on the other side.

In the evening of Good Friday the service began with Prohodul, the
Lament of the Virgin Mary on the death and burial of her Son. These
sentences were sung alternately by four choirs situated in different parts
of the church to music which was haunting and moving. It was followed
by Mattins of Holy Saturday, the celebration above all of the entombment
of Christ and his descent into hell. Christ’s funeral service was enacted at
this point. After the singing of psalms and verses and the funeral Canon
of Holy Saturday, preparations were made for the procession around the
outside of the church. The tomb was dismantled, the epitaph was carried
by four priests and the procession was led by banners, torches and the
choir singing to the funeral chant, ‘Holy God, Holy and mighty, holy and
immortal, have mercy on us.” The monastery bells tolled and the congre-
gation followed carrying lighted candles. At the door the priests held the
epitaph high for the people to pass under into the church, and as they
carried it through the nave to place it behind the iconastasis, small boys
ran backwards and forwards beneath it in that mingling of gaiety and
solemnity which is uniquely Orthodox.

Holy Saturday, the great and Holy Sabbath, represented the culminating
point of Holy Week. Whether Christ’s descent into hell is thought of in
orthodox Christian terms or as his descent into the collective unconscious-
ness of man, his experience of human death and dissolution was necessary
for the salvation of the unseen as well as the visible levels of man’s nature.
So the whole liturgy of this day moved between two poles, that of mourn-
ing for the death of Christ and of joy in the mystery of the renewal of
human nature which was accomplished in the quiet of Holy Saturday.
‘O Christ, Thou didst sleep a life-giving sleep in the grave and didst awaken
mankind from the heavy sleep of sin.’? On this day the Church awaited
the Resurrection in awe, singing instead of the usual Cherubic Hymn, one
which has become well-known and loved in the West, ‘Letall mortal flesh
keep silence’.

The Easter midnight service began inconspicuously at eight o’clock in
the evening with one nun reading the whole of the Acts of the Apostles by
the light of a single candle. As the evening wore on a tide of worshippers
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gathered behind her and threatened to engulf her as she imperturbably
read on. The doors of the iconastasis had been removed and only curtains
hung across the doorways symbolising the destruction of all separation bet-
ween heaven and earth through the Resurrection. As midnight approached
the people waited in the dark with their candles until the priest appeared,
carrying the new light from the altar. As the procession emerged from
behind the iconastasis the flame was passed from one to another in a wave
of light which gradually illuminated every corner of the crowded church.
Led by five priests a long procession moved outside to a station from
which. the proclamation of the Resurrection would be made. At this stage
there was no singing but bells were ringing, fireworks exploding, and still
the wave of light spread to the thousands of people waiting outside. It was
estimated that at Manastirea Varatec alone, five thousand people had come
from the cities and countryside to celebrate the feast, encouraged this year
by the fact that Easter Monday was also Labour Day and a public holiday.
At the station in the grounds the Resurrection was proclaimed: ‘Christis
risen! He is risen indeed! Then followed the hymn which was sung repeat-
edly during the octave: ‘Christ is risen from the dead, trampling down
death by death. Bestowing life on those in the grave.” As the front of the
procession moved back towards the church, a long line of twinkling lights
stretched far behind round the grounds of the monastery. At the door the
priests knocked and it was flung open from within, symbolising the break-
ing open of the tomb and entrance into Resurrection life. Several more
hours of worship were to follow with much singing of hymns and venera-
tion of icons. At the Liturgy itself there were still many people present but
only eight communican®. When ultimately breakfast was produced we ate
it in company with the traffic policeman who had been on duty all night.
With much the same air as that of his English counterpart after a peace-
ful demonstration, he announced with satisfaction that there had been 750
cars in the car park and no trouble at all.

There were overtones of Pentecost and its gift of tongues at Vespers of
Easter Day, for the Gospels were read from different parts of the church
successively in Latin, French, Hebrew and Romanian. After this a meal
was served in the refectory to distinguished guests and to as many of the
nuns as could get in. During this season special Easter food was eaten,
including a particular kind of bread and coloured eggs signifying the eggs
which legend says were brought to the foot of the Cross by the myrrh-
bearing women and dyed by Christ’s falling blood. These eggs, often
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beautfully patterned, had to be cracked against one’s neighbours’ eggs at
mealtmes as a symbol of the shattering of the tomb.

On the third day of Easter there were special services for the commemo-
ration of the dead. After the morning’s liturgy we went to the back of the
church where tables were laden with colourful gifts of eggs, bread, cake
and wine, topped with burning candles to be offered in memory of past
members of the Community, or for friends and relatives. All were prayed
for by name. As we left the church the sound of music could be heard
from the churchyard where the choir mistress together with a group of the
choir were singing at the grave of her predecessor. Then bread, wine and
cake were served to all who had shared in the prayers.

So Easter continued to be celebrated, intensively throughout Saptamina
luminata and at a more subdued level during the weeks that followed. We
visited other monasteries at this time but felt that we had been able to
enter far more deeply into the life and spirit of Romanian monasticism
by staying in one place than by trying to see too much too quickly.

The heart of Romania, past and present, seems to lie within the walls of
these monasteries, for they retain a culture in which the Church, national
ideals and aspirations, and the rituals of life and death, are bound together
in one interdependent whole. It is true that as an increasing number of
people move from the villages to the towns there is the risk of influence
from Western secular culture, yet it seems from the numbers who spend
their summer holidays or stay for the great feasts at the monasteries, that
the Romanians still cherish their past and the tradidonal values of their
race. Communist morality does not create a dichotomy for it too stresses
those virtues of love, humility, self-sacrifice and hard work that the Church
itself teaches. When the Religious Life is seen to be faithful to its spiritual
ideals it sdll attracts the young. As in the West there are more vocations
among women than there are among men, and Varatec has many novices.
‘Women have so much more love and warmth than men’, explained one
abbot, but there seemed to be no shortage of young monks in places
where there was a strong spiritual life centred around a charismatic spiritual
father. In recent years the Romanian monastery on the Holy Mountain has
been repopulated with them.

To travel into a foreign culture and religion requires a journey of the
imagination and understanding far greater than that made by public trans-
port. One encountered aspects of Orthodoxy which appeared to Western
eyes to be a contradiction of that Resurrection-orientated theology which

20



we had experienced in the liturgy. In particular, attitudes towards sex and
fastng seemed to be based on Jewish Levitical law rather than on the free-
dom of the Gospel. Yet life itself was more than the law and its prohibi-
tions, and one found less of a dichotomy between the masculine and the
feminine, the head and the heart, than one does in the West.

What of the minutiae of fasting rules based on the kinds of food which
could be eaten rather than upon quantity or attractiveness? No doubt
many simply kept the rules but for those who wanted no stimulants other
than the stimulation of the love of God, the fasting consisted in the lack of
choice—although stimulants such as coffee or wine could also be avoided
by individuals even when permissible.

At the opposite pole one was tempted to find the festive parties with
which anniversaries of deaths were celebrated, almost too materialistic.
Yet the link between the living and the dead members of a community was
very strong and was cemented by these meals. Bishop Emilianos has
written: ‘It is evident that among monks communion between the living
and the dead was something quite natural, spontaneous as well as edifying
... The monk lives in two worlds: the present and that which is to come;
life here on earth and life in the hereafter.’® Not only was one celebrating
with one’s unseen friends, but the food and drink represented the dead
person’s material contribution to the community in his lifetime. ‘Human
activity in all that is most human, most earthly and most temporal is not
to be despised by the Christian. It is pregnant with eternal life but must
submit to the pangs of childbirth.’®

Passages such as these helped one to understand the relationship between
flesh and spirit in Orthodoxy. The human flesh is arrogant but not totally
depraved. If one’s approach to life is through the Resurrection and the
birth of the risen Christ within the soul then the half-converted creature
should approach i% coming glory with humility. The human flesh veils
itself as in Eden because it has sinned, but there is still tenderness and love
for the human creature made in the likeness and image of God and capable
of divinisation. This seems to mark the difference between puritanism and
what can sometimes look like it in the Orthodox tradition.

Human life even in this world is pregnant with Resurrecton life. ‘We
shall only live fully if we say yes to life, to the life which death will
destroy but not the fact that it has been. There is something which the
claws of death can never touch; and in this death is not the all-powerful.
To live or not to live? To live belongs to eternity. Nothing therefore is
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A HOMILY FOR NEW YEAR’S DAY*

MARTIN SMITH SSJE

I KNOW NOTHING about Margaret Fowler except that she was the one
who said ‘I accept the universe’ in the hearing of Carlyle and thus provoked
him to exclaim, ‘Gad, she’d better!’ No doubt she had silly pretensions
to philosophy and the retort was justified. Yet I feel rather on her side.
Carlyle was right, of course. We’d better accept the universe, and within it
no end of things on a lesser scale; the voice of common sense tells us we
have no real alternative. But there is all the difference between accepting
things because it seems we have no choice and accepting them with all our
heart, with all our mind, with all our soul, and with all our strength (as
perhaps Margaret Fowler was trying to do); accepting them in spirit and
in truth. My heart tells me that this is one of the most fundamental forms
of human courage.

You see, 1 have been asking myself as I come to the turning of the year,
whether I accept time. An inner voice retorts, ‘Gad, you’d better’; it’s no
good using last year’s train timetables or pretending you are still twenty-
nine. But it is, in fact, hard to accept ime. We kick against the pricks of the
goad which keep us moving on our pilgrimage. We dare notlaugh too loudly
at thesociety hostesses growing old ungracefully, with their silicone bosoms
and face-lifts. They are not the only ones who long to stop the clock.

For to say, ‘1 accept time’ is to say nothing other than, ‘I repent’.
Repentance means accepting now. ‘Behold, now is the acceptable time;
behold, now is the day of salvation.’ ‘The Spirit of the Lord is upon me to
proclaim the acceptable year of the Lord; today this Scripture has been
fulfilled.” To repent is to accept the acceptable time, the time of God’s
acceptance—today. And because this year of grace is free, gratis, its cost is
very high; its cost is ‘forgetting what lies behind and straining forward to
what lies ahead, pressing on towards the goal’.

Easily said—how hard in reality. In monastc lifeitis not long before we
have to face and experience the strain caused by the violent tenacity with
which the heart holds out against the newness of life in Christ. The Holy
Spirit begins to make raids on our little collection of spiritual possessions
and assets. We are offended and appalled at the divine Thief who comes in

*
Given at Fairacreson 1 January 1978. For the purpose of this homily the references
to the year have been altered to 1979 where they occur. Ed.
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the night and steals our clothes. We never realised that Christ really in-
tended to be taken at his word when he said, ‘Behold, I make all things
new’. We don’t want all things new. So we try to hold out—going through
the old routines, prolonging styles of relatdonship, perpetuating yesterday’s
world by rehearsing in the form of preoccupying thoughts our familiar
ways of apprehending things, ticking off the inventory of the anxious soul.

So it is a kind of folly-by-the-grace-of-God to say, I accept time, I wel-
come time’s summons to maturity, change, growth and detachment. I
embrace time, stepping out of what was once the case into what is the case
with God and me. I accept the First of January, 1979, the acceptable ume,
because that is the very thing which is release to me, a captve of inertia;
recovery of sight to me blinded by preoccupaton; liberty to me who am
under the oppression of anxiety.

This acceptance of ume, this readiness to be on the move with life is,
of course, just one aspect of the restoration in us of the divine image. In
God there is no nostalgia, in him there is no inertia at all. The life of God
is an energy of love;the Father goes forth from himself in the begetting of
the Son, in the procession of the Holy Spirit, vital, self-communicative,
creative. Time is our tutor in becoming free enough to share in that
contnual going-forth of love which loses self for the other. The discipline
of time, of our earthly pilgrimage, is the necessary preparation for eternity.
It is rehearsing the steps of the dance of heaven. We learn to step forth in
a kind of humble apprenticeship in ecstasy.

I had grown rather tired of the image of pilgrimage—we have had rather
a lot about the pilgrim people of God since Vatican II. I suppose I had
assumed that the pilgrimage came to a halt at its heavenly goal. But
studying Father Benson has changed all that. For him the pilgrimage does
not end in the heavenly city. There, in truth, it really begins:

This city shall come forth wherein all the fullness of earth is gathered
up into the manifestation of the glory of God, that glory which the Son
had with the Father from all eternity; and in this glorious lustre of
Divine righteousness, by the power of the Holy Spirit shall the city'éoa
forth on its mysterious march of eternal triumph. The Spirit of God
proceeding from the Father and the Son makes this city to go forth.
The Spirit of God has upborne us here on many a weary pilgrimage, and
he will bear us on in this glorious march of Eternal Light...To go forth
is to go forward in the energy of the Divine Life whereby the Holy Ghost
proceeds. (Aberdeen Retreat, 1877)
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Father Benson goes on to say, as all visionaries do, ‘We cannot tell
what that going forth is . . . we cannot speak of those mysteries’. Yet he
has spoken of them and his words have the hallmark of true intuitions of
the age to come, that is, they cast a shadow. They tell us not only of the
certainty of heaven but the possibility of hell. Maybe the judgement
consists in God’s invitation to man to set out with all the sain®% on this
‘mysterious march of eternal triumph’ into the horizonless infinity of his
own glorious Being. Maybe, if there are to be any in hell, it is because they
dare not step out on this ‘glorious march of Eternal Light’. They shrink
from the limitless unknown of God and an exploration of his love which
has no stopping and no end. Maybe some will prefer to shelter eternally
in the haven of their own enclosed selves and breathe back for ever their
own stale breath of nostalgia and egotism. Hell, no matter how banal,
how narrow, how asphyxiating, how inert; this rather than the eternal
pilgrimage of those who will walk freely together for ever further into the
heart of God.

So now, Lord, it is the year of grace 1979. Just as you went ahead of
your disciples, after your resurrection, into Galilee, so you have gone
ahead of us into your New Year. Let the diaries in our pockets and the
new calendars on our walls speak to us: ‘Behold, the Bridegroom cometh;
go ye out to meet him’. And help us to obey with joy, stepping forth into
the now of grace, learning toleave all behind for your sake and the gospel’s,
practising the steps of eternity.

CONTINUED FROM P. 21
more precious than life, whatever be the kind of life that has been lived.
How infinitely worthwhile, then, is life.”

It is this faith which has given toughness and resilience to the Romanian
spirit through all the vicissitudes of its history, and which is still alive and
potent in the Church and people of Romania today.

NOTES

1. Paper written for the Orthodox-Cistercian Symposium, Oxford 1973, p.17,
by Emilianos Timiadis, Metropolitan of Calabria.

2. The praises, Canon of Holy Saturday.

3. Seenote 1, pp. 6 and 7.

4. Ibid, p. 7.

5. Ibid, p. 23.

24



SYDNEY SMITH’S RULES FOR LOW SPIRITS

That we were obliged to reprint FACING DEPRESSION by Gonuville
ffrench-Beytagh six weeks after its publication earlier this year suggests
that the subject is a popular one. When, therefore, a reader drew our
attention to a letter, written in 1820, from the great nineteenth-century
humourist, Sydney Smith, containing what Hesketh Pearson describes as
his ‘rules of life’, it occurred to us to reprint it here for the benefit of our
readers as a new year approaches.

Sydney Smith was a brilliant all-rounder: a distinguished churchman
(though his wit saved him from rising higher than being a Canon of Saint
Paul’s), a courageous social reformer, and an immensely practical and
compassionate pastor—as, undemeath its humorous tone, this letter shows.

DEAR LADY GEORGIANA, —Nobody has suffered more from low spirits
than I have done—so I feel for you. 1st. Live as well as you dare. 2nd. Go
into the shower-bath with a small quantity of water ata temperature low
enough to give you a slight sensation of cold, 75°. or 80°. 3rd. Amusing
books. 4th. Short views of human life—not further than dinner or tea.
5th. Be as busy as you can. 6th. See as much as you can of those friends
who respect and like you. 7th. And of those acquaintances who amuse
you. 8th. Make no secret of low spirits to your friends, but talk of them
freely—they are always worse for dignified concealment. 9th. Attend to
the effects tea and coffee produce upon you. 10th. Compare your lot with
that of other people. 11th. Don’t expect too much from human life—a
sorry business at the best. 12th. Avoid poetry, dramatic representations
(except comedy), music, serious novels, melancholy, sentimental people,
and everything likely to excite feeling or emotion, not ending in active
benevolence. 13th. Do good, and endeavour to please everybody of every
degree. 14th. Be as much as you can in the open air without fatigue. 15th.
Make the room where you commonly sit gay and pleasant. 16th. Struggle
by little and little against idleness. 17th. Don’t be too severe upon yourself,
or underrate yourself, but do yourself justice. 18th. Keep good blazing
fires. 19th. Be firm and constant in the exercise of rational religion. 20th.
Believe me, dear Lady Georgiana, Very truly yours, SYDNEY SMITH

(Reprinted from Hesketh Pearson’s biography, The Smith of Smiths, first
published in 1934 and in Penguin in 1948, from which the above is taken.)
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the issue which renders it unfruitful for discussion. And if we are unwill-
ing to entertain it for discussion it follows that there must be those who
are unwilling to entertain it for real thought. The best minds have better
things to think about.

Another factor, which adds caution to disinclination, is that for those
who uphold the Judaeo-Christian tradition of a male priesthood, there is
the awareness of swimming against the tide of several hundred years of
history, a history from which has emerged the ‘Protestant psychology’.
This Protestant psychology, which is now dominant in the Anglican
Communion as a whole, and an increasing force in the Roman, reflects
popular reaction against privilege, distinctions and exclusiveness of every
kind, and consequently gives the impression of being forward-looking,
democratic and open-minded. The ‘Catholic psychology’, on the other
hand, being based precisely on those principles of hierarchy and differences
of nature and function between one thing and another against which the
Zeitgeist is solidly set, frequently gives the impression of being stuck in
the past, obscurantist and narrow-minded. As it is a brave—or bigoted—
man who can bear to be classed among the backward-looking intransigents,
the temptation to join the more simpatico party is strong. (‘Why has
Father X changed his mind about the ordination of women?’ I recall
hearing one person ask another. ‘Because’, replied the other, ‘he has met so
many lovely people who are in favour of it.”) Nevertheless, the seemingly
impenetrable conventionality of mind which as a party the proponents of
the ordination of women manifest is ultimately quite as repellent as the
arrogance and rabid tone of many of those against. The extremes of both
sides hang, as it were, like gargoyles over the entrance to the subject,
frightening off the timid and uncertain.

But beyond the barrenness of the debate, and a dislike of being
identified with either gargoyle, there is, I think, a deeper reason why this
subject is not drawing out the thought it requires and it is that here, as in
no other problem to the same extent, we are trying to understand causes.
And it seems that understanding causes is not our business. ‘By their
fruits will you know them’, said Jesus, and it is only in relation to this
problem that I have grasped the significance of the unspoken half of the
saying— which might be rendered: ‘Judge by fruits because you cannot
understand causes and cannot, therefore, judge by them.” And this is
consistent with the fact that the whole Bible, from its opening pages, never
explains why something should be so. God tells Adam and Eve what the
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result will be if they disobey his command concerning the Tree of Know-
ledge, but he does not tell them why he makes the command in the first
place. It is only after they have disobeyed the command that the reason
for it emerges. In the Old Testament especially there is often portrayed a
profound horror in the face of causes, expressed in the conviction that
death will follow immediately upon having seen further than is permitted,
or in a sudden access of self-knowledge so piercing as to amount to death
of a kind:

Therefore have I uttered that I understood not;

things too wonderful for me, which I knew not . . .

... now mine eye seeth thee. Wherefore I abhor

myself, and repent in dust and ashes. (Job 42)

This incapacity of man to see into causes goes some way to explaining
why the most convincing contributions to Man, Woman and Priesthood
are the two in which the results of the drive to ordain women are described,
‘The Experience of the Church of Sweden’ by Bishop Girtner and Carl
Strandberg, and ‘A Fractured Church’ by Bishop Terwilliger of the United
States. I do not know how I would have read these accounts if I were a
woman seeking ordination but as one who is not I found them deeply
distressing, and not only distressing but horrifying. The relentlessness with
which the Swedish government is enforcing equal oppgrtunity for the sexes
is producing pressures comparable with those in Iron Curtain countries and
reminiscent of much in the administration of Nazi Germany. A quotation
from C.S. Lewis which Kallistos Ware uses in his contribution is apposite
here: ‘As the State grows more like a hive or an ant-hill it needs an increas-
ing number of workers who can be treated as neuters. This may be inevit-
able for our secular life. But in our Christian life we must return to reality.’
In the next paragraph Fr Kallistos goes on: “Those Western Christians who
do not in fact regard the priest as an icon of Christ are of course free to
ordain women as ministers; they are not, however, creating women priests
but dispensing with priesthood altogether.” (p.83) This, apparently, is
exactly what is happening in Sweden: ‘It is being said rather openly now
that the question about women priests is, in fact, only a prelude to the real
question of whether we should ‘ordain’ priests at all . . . Twenty years ago
it was argued that a woman was equally capable of filling the priestly role;
now some argue that the role is allwrong.’ (p.129) On the other hand, it is
clear that persecution is sharpening the wits of the dissident minority there
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which as a result is becoming ‘unusually alert theologically’ (p.125), and
the article ends with the discovery of ‘what real Christian hope is, and
what is the real source of such hope.’ {p.132)

‘A Fractured Church’ is equally distressing if less horrifying, probably
because the Americans are still strongly mixed and have not yet reached
the stage of legislating with hard-faced efficiency only for stereotypes. One
aspect of their situation seems to be equally true of ours in the Church of
England and ought especially to concern us and thatis that the ‘American
House of Bishops is a body of pragmatic men’ most of whom have been
elected because of their pastoral and administrative abilities rather than for
theological qualifications, ‘since the Church has chosen as a model for
electing bishops the methods of selection for corporate executives’. They
are, nevertheless, ‘tremendously conscientious and hard-working . . . and
very obviously try to respond to what seems to be the leading of the Holy
Spirit for the future, but the result often appears to be a gradual conform-
ing of the Church to current trends, whether in the Church or in secular
society, rather than apostolic leadership.’ (p.144)

From these two admirably written articles emerge with ineluctable
clarity the destructive effects of ordaining women to the sacramental
ministry of the priesthood. Here are no fruitful tensions between diverse
positions but a deadly erosion of all positions. The picture presented by
two bishops who do have theological qualifications is full of implications
for the whole of human life and one sincerely hopes they have been and
will be widely read.

There we have the fruits. What of the causes? What can one make of
the other contributions to Man, Woman and Priesthood which attempt to
show why women should not be ordained? The least satisfactory of these,
in my view, are the two which examine the matter in largely psychological
terms. The one called ‘Psychological Aspects’ by Gilbert Russell and
Margaret Dewey is, however, extraordinarily interesting, densely packed
with insights which must strike the reader who is in touch with his own
psychology (though in this case one ought to say ‘her’) as bearing very
closely on the truth of the matter. But the article suffers from being too
condensed. Almost every point in it would benefit from expansion. (Good
use could have been made, for instance, of a number of the non-canonical
sayings of Jesus, particularly ‘I came to do away with women’s work’.)
And there is a flaw in the point made in the final paragraph: ‘We have
known, some of them very closely, a number of women active in this

29



campaign . .. With few exceptions their deepest desire was to be not priests
but men.” Who can doubt it? But the flaw lies in ‘with few exceptions’. If
there is only one exception the argument breaks down. For one exception
points away from the psychological imbalances of individuals to the theo-
logical presuppositions which enable one woman as woman to offer herself
for the priestly role. So, the ‘few exceptions’ confirm the conclusion
that it is the theological context which ultimately determines this issue,
and that all the rest is, asit were, accessory after the fact. All the same, in
place of Susannah Herzel’s ‘The Body is the Book’, which gropes mistily
among Jungian images and ideas, moving now nearer, now farther from the
vital areas of the subject, I would have preferred a strong dose of Freud,
with special reference to his discovery in women of what he termed a
‘castration complex’.

Of the attempts to show from Scripture and tradition why women
should not be ordained it is significant that the most profound contribution
comes from Orthodox thought, that is, from the Church where a division
between theology and spirituality has not taken place as it has in the West.
Kallistos Ware’s essay speaks with the authority of this undivided voice,
thus raising the whole subject far above the description of ‘currentdebate’
to the level of spiritual seriousness where it properly belongs. He begins
with the document known as the Apostolic Church Order and continues in
a style at once simple and learned to reveal the mind of the Church on this
question from its beginnings to the present day, utilising a wealth of
apposite quotation, woven together by his own deep feeling and sure
insights. Everything Fr Kallistos says is important. But even more than
what he says (which cannot be proved, as he points out in the key section
on ‘The Priest as Icon’) is the immense concern with which he saysit. And
not only does one feel his concern but also that of other contemporary
Orthodox theologians whom he quotes—a concern all the more impressive
because it does not stem from any personal identification with the prob-
lem. It is not a problem for the Orthodox. Butitis as though they have an
intuition that, just as we now know from the ecologists that we are living
in one world and are all affected at the physical level by what is done in
it, so any misuse of nature at the spiritual level equally generates its own
pollution or ‘fall-out’. That is how I read Kallistos Ware’s essay. He writes
with real anxiety for the Church in which he was brought up, and it is a
matter for great gratitude that he did not stand aloof on this question at
a critical moment in her history.
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Of the other essays Dr Mascall’s brilliant survey of ‘Basic Considerations’
must have cleared many minds by its lucid exposition of the facts of the
debate. Next, possibly, in order of excellence, is Louis Bouyer’s ‘Christian
Priesthood and Women’, but it is irritatingly brief. In ‘The Bearing of Holy
Scripture’ Roger Beckwith deals briskly and confidently (¢oo confidently.
Conviction about this issue is essential; confidence is misplaced) with
Genesis and the New Testament. But the sense that an important area was
missing from the discussion was most notable in connecton with ‘The
Role of Women in Judaism’ by Jonathan Sacks. How curious, it seemed,
that arabbi, soaked as he must be in the Old Testament, could do no more
than point to the ascendancy of the Jewish woman in the home. Did he
really say so little? So I read him again and this time registered a key
sentence: ‘The office of rabbi is divorced completely from the idea of
priesthood. Judaism, of course,:knows of the institution of the priest, or
Cohen, but it functioned primarily in connection with the Temple and for
the last nineteen hundred years has survived in a vestigial and attenuated
form.” (p.41) That explains why his contribution contains little of real
relevance: Judaic priesthood is no longer within the province of the Jews
but for the last nineteen hundred years has been in the possession of
their heirs. Why, then, has not one of the nine Christian priests who have
contributed to this book anything to say of his origins in the Old Testa-
ment? Is Judaeo-Christian priesthood passing out of the province of the
Christians also? It was at this point that I read Leviticus. Ah, of course!
‘Rules Concerning the Clean and the Unclean’ and ‘The Law of Holiness’,
to take just two section headings from the Jerusalem Bible translaton,
under the first of which can be found the prescriptions governing mens-
truation. No wonder everyone who has tackled the subject of women
priests has kept quiet about the Levitical laws! And yet, once one has
recalled their existence, it becomes immediately clear that the whole
Levitical system is central to any consideradon of Christian sacramental
priesthood and should by no means be left out of account.

Yes, but what an impossibly difficult book Leviticus is! In spirit and
ethos it is, as it were, a million light years away from everything that
modern, western liberal man has come to believe. One can understand how
it was that Alexander Jones, thegeneraleditor of the Jerusalem Bible, even
went so far as to advise the reader to miss it out altogether. And yet this
book, no less than any other of the books of the Bible, claims to be the
Word of God, that Word which ‘is quick and powerful, and sharper than
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any two-edged sword, piercing even to the dividing asunder of soul and
spirit, and of the joints and marrows, and is a discerner of the thoughts
and intents of the heart.” (Hebrews 4:12) But who is able to read the Bible
in that belief nowadays? Certainly not the commentators. Rather, it is the
character of biblical criticism which divides our soul and spirit so that
when we read a book like Leviticus we understand it at our level instead of
at its level. And the assumption behind modern biblical commentaries
which effects this fatal alteration of centre is that we have knowledge now
while they had only ignorance then. Much evidence in several areas has
come to light in recent years which challenges this assumption, but at the
present time the gulf between the various disciplines is so great, and the
kind of specialisation thought necessary for Old Testament studies so
remote from ‘real life’ that, for instance, discoveries in biology which show
that the ancient Jews ‘knew a thing or two’, in the common phrase, have
little chance of engaging the serious attention of the commentators. But
even if they had, our problem with Leviticus would not be solved. For
while many of its prescriptions might be made credible to our rational
minds if their causes could be demonstrated, nothing would make them
acceptable to our rational minds. And here, it has to be said, we are really
dealing with a question of spirituality.

This question of spirituality is connected with our understanding of the
relationship of the Old Testament to the New. Wherever there is an under-
standing that the Old Testament continues to be as important for the
Christian as the New there is a true spirituality. As Roland Walls said to us
during the recent retreat: ‘The Old Testament is not just the runway for
our lovely Christian aeroplane!’ But the relationship of the Old to the New
Testament is a problem, and has been from the very beginning, as we know
from the Epistle to the Hebrews on the one hand and St Paul on the other.
If St Paul in a certain sense represents discontinuity, Hebrews represents
continuity; and given that Hebrews sees the continuity between the Old
and New Testaments in terms of priesthood, it is significant that the same
reviewer who asked, ‘Can there be much in this question?’ began a lecture
on Hebrews with the words: ‘There is not much to be said about the
Epistle to the Hebrews.’

This brings me to the point of my chief concern which is that the effect
of much Protestant theology has been finally to reject the Old Testament
and bring us to a state of mind where the danger of Marcionism is as acute
as itwas in the early days of the Church. Marcion was immensely successful,
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According to the Oxford Dictionary of the Christian Church, his central
thesis was that the Christian Gospel was wholly a Gospel of Love to the
absolute exclusion of Law. The Dictionary goes on:

This doctrine . . . led him to reject completely the Old Testament. The
Creator God or Demiurge, revealed in the Old Testament from Genesis
onwards as wholly a God of Law, had nothing in common with the God
of Jesus Christ. This [Old Testament] God constantly involved himself
in contradictory courses of action . . . was fickle, capricious, ignorant,
despotic, cruel. Utterly different was the Supreme God of Love whom
Jesus came to reveal. It was his purpose to overthrow the Demiurge.

According to Marcion, this contrast of law and spirit was fully under-
stood by St Paul alone, thetwelve Apostles and Evangelists being largely
blinded to the truth by the remnants of Jewish influence. -Hence for
Marcion the only Canonical Scriptures were ten of the Epistles of Paul
(he rejected the Pastorals) and an edited recension of St Luke . . .

All that is so familiar it is hard to realise it is a description of a second
century heresy. But one can see why it was, and is, so attractive, foritis
a Gospel which can easily be understood by ‘decent’ people everywhere.
It is, however, noteworthy that Marcionism was finally absorbed into
Manichaeism in the century following its initial success, which shows that
this Gospel of Love goes wrong somewhere. And it goes wrong because the
opposition between Law and Gospel is false, based as it is on a misunder-
standing of the Law and above all of him who, when he was asked what
was the great commandment in the Law, drew his answer from the heart
of Leviticus: ‘You shall love the Lord your God with all your heart, and
with all your soul, and with all your mind . . . And the second is like it,
You shall love your neighbour as yourself.” (Matt. 22:37, 39)

Where does this modern Marcionism stem from? When I was brooding
on Leviticus it occurred to me that the great theological statement which,
as it were, threw the Levitical system on the scrap heap, was the Lutheran
‘Justfication by faith alone’. This formula of the Reformation was thrown
up in violent reaction to a corrupt Leviticism, both in the Religious Life
and in the priesthood. As a pope of Luther’s time expressed it: ‘Luther is
wrong, of course. But we have only ourselves to blame.” And yet, although
we are all familiar with the horrors of the Levitical system run to seed
which produced a Luther, I am notaware that thereis the same recognition
of the horrors which may be regarded as having ensued from its overthrow.
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It seems to me, then, that if assent to a formula, however theologically
profound, replaces a way of living and worshipping God, however spiritually
faulty, then only the rational part of man will be engaged. And if only the
rational part, then all thelevels of approaching God and, equally of refrain-
ing from approaching God, which are comprised in the sacra, will be dis-
engaged and will either atrophy or emerge on the enemy’s side. Sacramen-
tal ritual, and the reverence for the sacred which goes with it—what is most
conveniently called the sacra—having been largely thrown out, there is,
consequently, frequently found in Protestant tradition little sense, when it
comes to the Communion, of handling sacred vessels and consecrated
elements (the surplus of which, in regard to the wine, may be used up later
at ordinary meals); little sense of awe, of holiness, of set-apartness, of the
consecration of specific things and people to a particular use; little sense,
therefore, that things are different and have different functions, that they
are now fit for putting in front of the Lord and now not; that things and
people may be contaminated by what is unclean or—more mysteriously—
defiled by what is holy (e.g. the menstrual flow), and require time for
cleansing before being once again fit to enter the Lord’s presence, even
though defiled, perhaps, in his service.

Now if all these attitudes to the sacra are absent in practice it follows
that anyone at any time and under any conditions may handle the sacra—
anattitude of which we have seen a great deal in recent years. There would,
further, be no justification for withholding the right to such handling from
any person who desires that right. Hence the conclusion that ‘there are no
fundamental objections to ordaining women to the priesthood’. Undeniable
in this context. But it is as though one were to examine a eunuch and then
conclude that there were no fundamental objections to his being a celibate.

There is yet more. If this emasculation of worship is rooted in the rejec-
tion of the Old Testament then it seems there may be a causal connection
between the humiliadon and extermination of the Jews under the Nazis
and the abundance of German theologians who continued their work
throughout that time, the word ‘demythologising’, for instance, having
gone down in history as emerging from Bultmann in 1941. The theologians
were impotent, except to weave more rational formulas for more rational
assent, while the fecundating force of the sacra had passed into the hands
of the powers of darkness and was animating the priests of Nazism. The
most evil photograph I have ever seen showed an enormous ‘monstrance’
bearing the Swastika symbol being drawn in procession, flanked by Nazis
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vested in copes and attended by servers, surrounded by a vast congrega-
tion. The caption underneath read, ‘The Parody of the Blessed Sacrament’.
{Reproduced without explanation in an article on Karl Barth in the Spring
1977 issue of the Ampleforth Joumal.)

What all this suggests to me is that the sacra is not something beyond
life, or apart from life, but Life itself, and where thereis a loss of reverence
for it there is a loss of reverence forlife. This was spectacularly so in Nazi
Germany, the first country to enact legislation for euthanasia in the case
of persons deemed useless to the State. And itis at this point that we can
no longer regard Nazi Germany as entrely irrelevant for ourselves. The
rush of secularising theology which has swept the board ever since Honest
to God first let in gusts of German theology at the popular level {providen-
tially challenging, it must be said, the stale complacency of Anglican
Catholicism at that time) has, I think, helped to create an ethos in which
obviously well-intentioned people are promoting the cause not only of the
ordinaton of women but of its naturalattendants: abortion and euthanasia
for the aged, the incurably ill and the hopelessly handicapped.

But, on the question of secularising theology, someone will say, are
there not signs—-in the theological colleges, for instance—that it is on its
way out? Is not your concern based on attitudes which are fast giving way
to a renewal of those you evidently desire? Are you not, in short, already
out of date? Precisely. But how to convey to the man in the street (who is
not so elusive a character, after 2all) that the decision of 8 November last
would have been spiritually retrogressive had it been different—the exact
contrary of what he thinks?

There is thus some hard work ahead for those whose convictions lie on
the side of the book with which I began these reflections, Man, Woman
and Priesthood. Theologically, one of the many grounds for hope we—the
Community—derived from Roland Walls, during the retreat already referred
to, came from his telling us that Roman and Calvinist theologians in
dialogue together are finding that Catholic Eucharistic theology plus
Calvinist Eucharistic theology equals a move towards the Orthodox.

But what must inform all theology, if it is to be true theology, is
spirituality. ‘The theologian is one who prays, and one who thinks about
the object of his loving prayer’, writes Andrew Louth in Theology and
Spirituality.® Itis in Our Lady, the Virgin of Israel, that we can find our

*Quoted from the notice for the revised edition on p.44 of this issue.
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best model for such loving prayer, and so I will conclude with an extract
from ‘Mary, Virgin and Mother: An Anglican Approach’ by A. M. Allchin
which for several years we have used at Night Office for the Feast of the
Conception:
Mary, the Mother of God, reminds us of the necessity for silence, recep-
tivity, growth and contemplation. At times in our century, the Church
seems to be running along behind the world . . . desperately trying to
present to the world a mirror-image of its own concerns. But unless the
Church can reveal to our society something which it does not already
know or does not recognize about itself, what value has it for the world,
let alonein the eyes of God? In the world itself, if we would be attentive
to it, there are many hints of a growing awareness of the need to redis-
cover the intuitive, symbolical, pre-conscious modes of living and
knowing and being, the need to find some corrective to the insistent
pressures of activity. Is it not the Church which ought to be able to
give to the world the possibility of a new vision, of a new frame-work
in which to see things? Perhaps what we need above all is the ability to
wait and to listen, to be present and open, to let things grow, so that
our actions may in time become more fruitful and less anxious, and our
words be qualified with the wisdom which comes from silence. It may
be that the reason why for many, Catholic as well as Protestant, the
question of Mary seems remote and unimportant, is because the par-
ticular things for which Mary stands are neither seen nor understood.
It seems as if we were trying to incarnate the presence of God in the
world through our own efforts, without sufficiently realising that if it
is to be the presence of God, and not just of certain ideas, or words,
or concepts about God, then that presence can only become real in
our world, in our flesh, in so far as we are learning to be open, receptive,
obedient to the Word of God, so that the Holy Spirit may work his
recreative work in us. Only in the free consent and obedience of the
Virgin could God take flesh; only through his relationship to her,
could her Son, who is God’s Son, express in human love the love of
God which both creates and redeems the world. Only in so far as the
Church and every member of it begins to rediscover how she, the
second Eve, is the mother of all the living, shall we be able again not
only to confess our faith before the world, but to live it in simplicity
and joy. V :
(From One in Christ, 1969, 3, pp. 289f.)
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BOOKS

SUFFERING, INNOCENT AND GUILTY, Elizabeth R. Moberly, SPCK
1978. Paperback £3.95

It is always interesting, I find, to begin a book by reading through the
Acknowledments;onegains thereby some idea of its scope and some insight
into the author’s character. The list in this book begins fairly conventonally
with the kind of acknowledgements one would expect in a doctoral thesis,
but one soon comes to references that are less commonly found in modern
academic works, thanking people from a variety of religious traditions for
their help in prayer. It is an unusual list, but Elizabeth Moberly is an
unusual person. She comes from a gifted family, at least two of whose
members have greatly enriched the Anglican tradition, but she is herself
from choice 2 member of the Orthodox Church. Unlike some converts, she
does not denigrate what she has left behind; indeed, this book is a work of
piety in the classical sense, in that it is a tribute to her great-grandfather,
Robert Campbell Moberly, the author of Atonement and Personality, and
to his eldest son, her great-uncle, Sir Walter Moberly. It is refreshing now-
adays to find anyone of her generation with so strong a sense of the value
of the past, and particularly of her own family past, and so strong an
awareness that originality lies, not in a self-centred repudiation of one’s
origins, but in adding something of one’s own, in humility and gratitude,
to a living tradition.

It is a work of piety, too, in the modern sense. Dr. Moberly’s Orthodox
allegiance has perhaps helped her to see what is all too often hidden from
academics, that theology and prayer are intimately connected and feed
each other. Consequently, considerations one would nowadays usually
only find in writers classified as ‘devotional’ she sees as quite properly
derived from and in turn illuminating philosophical and dogmatic pre-
suppositions. Moreover, she refuses to divorce either theology or prayer
from the practical realities of life in the world.

In consequence this is an extremely wide-ranging study, touching on
many matters not normally considered in reladon to each other, such as
the problems of theodicy, the theology of atonement, penal theory, and
biblical interpretation. For all that, it is in no way diffuse. Indeed, it is
somewhat densely writien: each sentence is lucid enough, but the whole
needs to be read slowly, with careful attention, as nothing is irrelevant,
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and everything is meticulously and tightly tied into the argument. This
makes for some repetition, and it is immediately evident that it began life
as a thesis, not a book for the general reader. Nonetheless, the general
reader can greatly profit from it, and can be very glad that it has appeared
in this accessible form. Many are the thorny problems that Dr. Moberly
helps to disentangle: for instance, the priority of faith over works, the
respective roles of retribution and deterrence in punishment, the relation
of baptism to confirmation, to mention only those that are relatively
marginal to her main argument.

Her starting-point, already apparent in her acknowledgements, is the
sense of coinherence: we belong to each other, and everything hangs
together. Relatedness is an inescapable condition of life. God himself
exists in an eternal relationship of mutual self-giving within the Trinity,
and man made in his image cannot be self-sufficient. God could have
created a world in which we could not hurt each other only by creating
a world in which we could not reach each other at all. Suffering is not an
inevitable corollary of existence, but the possibility of suffering is—a
possibility actualised whenever anyone refuses to accept interdependence.
We all live from other people, and ought to live for other people. Suffering
is caused when we live for ourselves and ignore the claims of others on us.
There are two kinds of suffering: innocent, or what the victim of wrong-
doing suffers, and guilty, or what the wrongdoer brings on himself.

Dr. Moberly examines with care the belief of most Eastern religions
that all suffering is guilty suffering, the working-out of an impersonal law
whereby we eventually gain our just deserts. The obvious defects of this
theory are two: that it will clearly take more than one lifetime for the
consequences of sin to run their course, and that if there is no such thing
as innocent suffering there can be no vicarious or redemptive suffering. It
is a scheme that undervalues personality and leaves noroom for forgiveness.

Quite apart from what we do to others, wrongdoing (or doing good, for
that matter) has an infernal effect. Doing wrong inevitably causes the
wrongdoer to suffer in that it distorts his character and begins a process of
deterioration that will cut him off more and more completely from others.
Punishment is not the direct or inevitable consequence of wrongdoing: it
is intended to forestall and reverse the internal effects of wrongdoing by
leading to a reform of the criminal and his reinstatement in society. It is
best understood in Sir Walter Moberly’s terms as symbolic, an outward
sign which is intended to bring about an inward grace. There is, of course,
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no certainty that it will succeed. To see punishment in these terms not
only sheds light on practical problems of penal reform; it also helps to
make better sense of the traditional teaching of the Western Church
about hell and purgatory. Hell is the condition of those who persist in
wrongdoing and suffer its natural and inescapable consequences. Purgatory
is for those who acknowledge past wrong-doing with penitence and who
accept gladly the process of punishment and rehabilitation that will fit
them for a society of perfect coinherence. Neither is arbitrarily imposed.
Both are painful; but the pain of moral deterioration is poles apart from
the pain of self-knowledge and readjustment to society.

So much for guilty suffering; but it is vital to recognise that there can
be innocent suffering. This is first clearly recognised in the Book of Job
which, as Dr. Moberly says, does not so much answer the question as
question the answer, rejecting the then-current assumption that all suffer-
ing was one’s own fault. Even the criminal, who fails in his relatedness to
other people, may be the victim of other people’s failures: those whose
relationships from other people have been defective find it difficult (but
not impossible) torelate to others. Thus the cure of sin needs to be double,
cleansing us from its guilt and power: we need, in some sense, both abso-
lution and exorcism. Anyone, however, can accept his own sufferings in
one of two ways: either with resentment and a desire for revenge, which
turns them into guilty suffering; or accepting them and offering them for
other people. The sufferings of Christ must not be understood in terms
derived from guilty suffering (‘penal substitution’ but as the supreme
instance of innocent suffering. Kenosis, or self-emptying, did not begin for
Christ with theincarnation; under the conditions of this life it had to entail
suffering. But the willingness to give oneself without limit is the essential
prerequisite for entering into the joy of heaven.

It is difficult to summarise an argument which calls on so many different
kinds of evidence. There is much more in this book on which one would
like to comment. For instance, her insistence that the Christian doctrine of
creaton implies an ecological concern is both timely and well-expressed;
her attempted rehabilitation of Abelard is interesting, if not entirely con-
vincing. It would be wrong, however, to pursue in isolation topics whose
place in the book is due to a sense of their inter-relatedness. If it is the
genius of Anglicanism to say ‘both ... and’ where others say ‘either. .. or’
then this is a very Anglican book. There is only one reference to Charles
Williams but it is he, more than any other, who through his writings has
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taught our generation the meaning of coinherence. My impression is that
Dr Moberly owes as much to him for the presuppositions of her thinking,
as she does to her own family for focusing her attention on a particular
range of problems which the concept of coinherence can so effectively
illuminate. As a born westerner, she can enter into her own heritage and
discuss peculiarly western problems from within and with insight often
lacking in Orthodox comments; but as one who is learning to live and think
within a different and very rich liturgical and contemplative tradition, she
can approach these very questions witha certain detachment and with fresh
insight. Altogether, this is a remarkable feat of clarification and synthesis.

MICHAEL PATERNOSTER

BLACK THEOLOGY BLACK POWER, Allan Aubrey Boesak, Mowbrays
1978. Paperback £2.95

To someone who is a typical product of a White, Anglo-Saxon, Protestant
society, to whom the legality of freedom has never been either a fiction or
a possible question, the first reaction to this book is one of great confusion
and the mild anger to be expected from a WASP background.

The confusion arises from the wide scope of the author’s thesis, from
his attempt to identify American Black Theology and Black Power with
their South African counterparts. They are indeed related, the roots of
oppression lying deep in the colonizing history of both nations, but the
cultural differences of today should not be ignored. There is, after all,
no longer legal segregation in the United States, whatever white attitudes
may proclaim to the contrary, and this must be counted a very positive
factor in the self-realization of blacks in that country. The repressive
character of apartheid in South Africa must almost inevitably lead to
violence and produce a far more depressed and angry people in a way
that need not (I dare not say ‘cannot’) happen in the States. To some
extent this is evident in Dr Boesak’s book. He writes as a man passionately
dedicated to freeing his people, illustrating his emotions by copious
references to the major black theologians and liberationists, but at the
expense of developing his own thought—the few instances of which,
particularly in the last chapter, left me uncomfortably questioning my
own attitudes and complacency.

Perhaps the best illustration of the impossibility of dealing with this
subject at any depth in so short a book lies in the first chapter with its
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biblical exposition of liberation theology. To base so vital and challenging
a theology merely on the Exodus and on Luke 4:18-21 (“The Spirit of the
Lord has been given to me . . .’) is to channel it into the same narrow
streams as the Afrikaaners have followed in their justification for apartheid.
It would seem from this chapter that the author regards the Resurrection
as of little importance for Black Theology. There are, in fact, several
indications that he does regard it as important, particularly in the last two
chapters; but these are not strong enough to eradicate the first impression
that for liberationists Luke 4:18-21 is the whole gospel. But however
inadequate the theology of the liberation movements may be, it is inspir-
ing men and women to risk torture and death in freeing the oppressed.
Dr Boesak understands this, of course. He writes:

Black theology realizes that Black Power does not have the ‘Jast word’,
nor can it offer ‘final solutions’. In other words the forces of Black
Power will never bring about the fullness of the kingdom of God. This
fact, however, will not deter blacks in their efforts to transform the
world through their prophetic witness and total commitment to the
liberaton of the oppressed.” (p.98)

And the anger? It arose from the assumption of so many of the writers
quoted that all whites are the same—all WASPS, all prejudiced, all fighting
to keep the blacks ‘in their place’. Obviously there are some of these
attitudes in myself, hence the lack of compassion. Yet at the risk of being
accused of living in a state of ‘pseudoinnocence’ (sic) it seems to me that
some whites have understood that even good social structures are not all
that is needed for freedom but arerather the expression of a self-realization
which begins in the heart, with a commitment to work for all that makes
for peace, and then works outwards; that even the whites who may be said
to have realized their freedom are still struggling towards ‘the fullness of
the stature of Christ’ which is true liberty; and that many whites are as
hard-pressed by social structures and restraints as blacks. But the anger is
mild; it 1s the anger of someone who is not respected for the positon he
holds, but who can in the end gain recognition on the strength of his white
skin. The anger of blacks is something incomprehensible to most whites, as
Gonville ffrench-Beytagh pointed outin his review of this book in Christian
World (6 July 1978).

Although the book seeks to cover too wide a field in too few pages, itis
a useful summary of current thinking in these areas, and with its extensive
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bibliography provides an excellent source for further reading. In spite of
the book’s weaknesses I am grateful to a black South African Minister of
the Butch Reformed Church for risking his own life and reputation in
writing as he has ‘out of anguish and deep concern; out of the inevitability
of commitment; out of anger and a fragile but living hope; out of an inex-
plicable joy through faith in Jesus the Messiah, whose refusal to let go of
me has been my liberation’. (Preface)

SISTER CHRISTINE SLG

WHEN YOU PRAY compiled by John Gilling and Sister Patricia CSP
with a Foreword by the Bishop of Truro. Barton, Longman and Todd,
1978. Paperback £1.25. Leather £2.95.

This is neither a book about prayer, nor an anthology of prayers, nor a
door ajar at which we listen to another man praying, but a basic prayer-
book. It begins with the Lord’s Prayer and the Apostles’ Creed, includes
short forms of prayer corresponding to the traditional Hours, and ends
with the Stations of the Cross and the Rosary. Although there is no index,
there is a detailed table of contents which should enable the user to find
the text of, say, the Anima Christi or Te Deum, though he might not at
first think of looking for ‘Lighten our darkness . . .’ among prayers to God
the Father.

Even so brief a survey of the book’s contents indicates that it is defin-
itely in the Catholic tradition. Although the Introduction mentions prayers
from the Orthodox and Free Churches as well as Roman Catholic sources,
there is no way of identifying them. In the headings for intercession there
is no mention of the Jewish people, who are presumably included among
‘those of other faiths’, whereas ‘Those working in the Media’ are quite
minutely differentiated.

The liturgical language of the Church of England is still very much in
transition, and it is noteworthy that the compilers have chosen to give the
majority of the ‘basic’ prayers in the ‘thou’ form, and to retain ‘Holy
Ghost’ in the Creed and Te deum. Elsewhere, as in the section of prayers
for the Christian year, collects are given in a modern version and psalms in
the Grail translation, and those who prefer the traditional wording are
referred to the Book of Common Prayer. There is also a section devoted
to contemporary prayers, most of which seem banal by comparison with
the vigorous compositions in the other sections. This may be the result of
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unwise selection (for example, the following from It’s me O Lord: ‘It’s no
good; I'm empty; I'm bored; I don’t really believe / So if you are there,
do something please.’) or because most prayers written in the contem-
porary idiom are unable to stand outside their particular context.

In the Introduction, and again on p. 58, reference is made to the use of
the Psalms in private prayer. This seems to me something of very great
importance, because an unfortunate result of the widespread movement to
make the Eucharist the chief act of worship on Sunday has been that,
since many people do not attend any other service, they are ceasing to be
familiar with the Psalter as a whole. Even where, as in the Roman Missal,
the Liturgy of the Word includes a psalm, these tend to be chosen from a
relatively narrow range of which only a few are sufficiently short to be
used in their entirety. Any encouragement to Christians thus deprived
regularly to pray the Psalms is surely very welcome.

For any Christian newly drawn to the Catholic tradition, When you
Pray gives access tosome of the finest prayers and offers a balanced pattern
of praying and simple teaching on the life of prayer which together would
form a sound basis on which to build.

SISTER CATHERINE SLG

NEW FAIRACRES PUBLICATION

SEEDS OF LOVE by Gilbert Shaw, edited by Sr Edna Monica SLG.
SLG Press 1978. Price: 60p.

In his Introduction to A Pilgrim’s Book of Prayers, Father Gilbert Shaw
wrote: ‘The place in the prayer life where so many souls fall back is where
spontaneous acts begin to fail, for then souls feel they have lost devotion
and, instead of persevering with conscious acts, get careless and neglect
their prayer life, and so run the grave risk of losing what they may already
possess.’

Father Gilbert wrote The Glastonbury Series of Short Prayers in order
to provide material which people could use at such a time to sustain their
loving attention to God and to keep their will responsive to him. Unless
God directly challenges the soul with a thought on which prayer is to be
made, material is often needed with an affective element that can be used
by the Holy Spirit to lead the soul on to further understanding and res-
ponse. In a review of The Face of Love Julia de Beausobre wrote: ‘[ Father
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Gilbert Shaw] does not seek to dictate a method or words of prayer, but
hopes to help others . . . to build up a solid Christian disposition of mind
and emotion.” Those words can equally be applied to the prayers here
presented in a revised and modernised form under the title Seeds of Love.

Gilbert Shaw was a successful barrister when the call to the priesthood
came in middle life. He served variously among the unemployed in Poplar
during the 1930s and later at St Anne’s, Soho. For many years he worked
for the Association for Promoting Retreats. His life found its full flowering
in his priestly ministry to the Sisters of the Love of God whose Warden he
was from 1964 unti} his death in 1967.

REVISED FAIRACRES PUBLICATION

THEOLOGY AND SPIRITUALITY by Andrew Louth. SLG Press 1976,
revised 1978 (Fairacres Publication 55). Price: 35p.

In recent theology—and indeed for centuries—theology and spirituality
have been divorced, ‘as if mysticism were for saintly women and theo-
logical study for practical but, alas, unsaintly men’ (Thomas Merton).
If this has not been the case in the East it is because there theology has
yet to experience the rigours of an academic discipline as it has in the
West, and the blind alleys up which an academic approach, uninformed
by spirituality, can take one. And so Father Louth writes:

Theology interpreting spirituality, and spirituality informing theology:
that is the understanding of theology and spirituality I want to suggest
to you. The theologian is one who prays, and one who thinks about
the object of his loving prayer. So, part of the formation of a theo-
logian is the study of spirituality, not just as another branch of the
history of doctrine, or whatever, but as a deepening of his own life
of prayer.

This essay, then, seeks to show that theology-even the most rigorous
‘academic’ theology—and spirituality belong together and, isolated, suffer
disintegration and atrophy. It does this by suggesting that contemplation
lies at the heart of both theology and spirituality.

For the reprint of this pamphlet the author has taken the opportunity
of adding a section on the relation of the theologian to the contemplative
in the thought of Diadochus of Photicé which may strike the reader as
unexpected.
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