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COMMUNITY NOTES

THIS EDITION OF THE CHRONICLE is appearing rather earlier than usual in
the hope that it will reach our United Kingdom subscribers before Holy
Week. So I am writing these notes near the beginning of Lent when there
is not much evidence of the word’s old English meaning of Spring. I hap-
pen to be at Bede House where the Kentish landscape is always beautiful,
and one can believe that within the surrounding, still barren brown-ness,
things are germinating that will in a2 couple of months—even this year—
produce the glory of pear and apple blossom that is always a fresh wonder.
Undoubtedly there ought to be a spiritual message here, but [ will not
pursue it further than to say that under the brown and ordinary appear-
ance of SLG’s life 2 lot of thought and talk is going on about the essence
of the task God has given us to do as Sisters of his Love.

One possibility is that he wants us to do more about living together in
mutual ‘liking’, rather than dismissing that possibility as something given—
or withheld—by nature and being content to believe that ‘loving is all that
matters’. Loving is such a wide term that it can be emptied of practical
application. I recall a priest once telling me that parishioners will act ‘for
the family’ in blatantly selfish ways and see themselves as altruistic; and it
is all too obvious how ‘national’ interests are currently fragmenting the
world. A Sister with whom I had spoken of loving and liking gave me a
succinct quotation from Dodie Smith’s Look Back with Love: ‘True liking
implies a reasoned judgement, and I have come to believe it is more impor-
tant than loving; it wears better.’

I find this profoundly important, as well as true. The old saying goes:
‘To know all is to pardon all.’ I think that really to bother to know and
understand another person will, with determination and goodwill, bring
one eventually not only to ‘forgive’ but actually to like him or her, and
that this is the stuff of which the Love of God is made. We can, alas, all
too easily proclaim with Charlie Brown that ‘we love mankind, it’s human
beings we can’t stand’! »

Sister Vera of the Sacred Heart, who had been failing for some months,
died very peacefully on 7 January in the eighty-eighth year of her life.
Sister joined the Community in 1934 after several years as a UMCA
missionary. Africa remained an absorbing theme of her prayer and interest
to the end of her life.



Dorothy Maynard, Companion, died on 20 February. She was for
many years a nun in SLG and was Novice Mistress for a time before il
health compelled her to leave the Community. I was glad that Oblate
Sister Mary Elizabeth and I could be at her requiem at St Mary Magdalene’s
in Oxford.

Shirley, Jane and Rachel have joined us as postulants since the last
Chromnicle appeared. We look forward to the Clothing on Low Sunday of
Novice Julie and Novice Avis Mary of the Divine Compassion.

Sister Elvira was installed on 1 January as Prioress at Burwash. Our
resident Chaplain there, Fr Hugh Maycock, officiated, as our Warden—
together with many expected visitors—was unable to come because of the
weather conditions. Sister Mary Kathleen flies to Bafut on 22 March to
live with the Sisters of Emmanual untl mid-May. She returns in time for
our annual Chapter at the end of which, on Trinity Sunday, 10 June, she
will be installed as Prioress at Fairacres. Sister Rachel Mary, after two
three-year terms in that office, will draw a deep breath at Bede House for a
few weeks and then take Sister Mary Kathleen’s place at Boxmoor.

Sister Mary Paul continues to flourish with SSJE at Emery House in the
States and it seems that important things may be developing there. I hope
to visit them for ten days on 24 April and Sister will be back for Chapter
to see us all before returning to the U.S.A. for a further time. Meanwhile
we are delighted to have at present Fr Bede Thomas Mudge from the Order
of Holy Cross, U.S.A., spending six months with SLG, mostly at Boxmoor.

We look forward eagerly to the first visit to Fairacres of the new Bishop
of Oxford, who has kindly consented to be our Visitor, on 15 May when
he and Mrs. Rodger and Fr Jonathan Meyrick, his Chaplain, will spend a
few hours with us.

Among the many welcome visitors we have had [ will name Sister Lorna
Frances SSC of Tymawr who spent five weeks sharing our life, certainly to
our profit and I hope to hers; and Dom Jean Leclercq who was with us for
a Sunday afternoon pouring forth wisdom about monasticism, past, present
and future.

The fruits of Sister Isabel Mary’s time in Germany, especially with the
Sisters of Ordo Pacis, will be further shared with SLG through the three
Oblates’ gatherings we are having this year instead of the one retrear and
Chapter week. The Oblate Sisters will come in smaller groups, and for the
July session two Ordo Pacis Oblate Sisters will be staying with us. We hope
to use these times for discussion, as well as retreat, with special reference
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to exchanges of experience and understanding about Oblature in our two
Communities.

Several of us have been reading The Lenten Triodion (reviewed in this
issue by Fr. Mark Everitt). The quotation below is the fruit of Sister Edna
Monica’s study, and with it 1 will end, sending you all our best love and
prayers for a truly blessed Holy Week and Easter.

MOTHER SLG

: @e springbime of the Jast
has desoned,
Che ﬂmoev oj- vzfznkam has
\:ejm %o ofen.
O brethren, et us deaunse
onrselves from all i m"xicy
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of Lijlﬂc“,
S‘WJ be o THECE who
alone lovest memkind. .

The Leaten. Tricdion



THE MYSTERY OF LOVE IN SOLZHENITSYN
A Conference given to the Novitiate on the Vow of Chastity

SISTER EDNA MONICA SLG

I WONDER how many people read footnotes! It was in a footnote to the
second volume of Solzhenitsyn’s Gulag Archipelago that I found con-
firmed my intuition that his writings had greatrelevance to the monastic life.
Solzhenitsyn describes the Solovetsky Islands, rising in their paradisaical
beauty from the White Sea, having several hundred lakes replete with fish,
their lands full of grouse, hare and deer, while no beasts of prey have ever
appeared there. ‘Half a thousand years before the G.P.U.’ (human beasts of
prey?), two monks crossed the sea in a tiny boat and the Solovetsky
Monastery came into being with them. ‘In all this brightness it is as if there
were no sin present . . . It is as if nature had not yet matured to the point
of sin,’ is the Russian writer Prishvin’s perception. Butin 1923 the monks
were all thrown out and the northern Special Purpose camps were concen-
trated on the Solovetsky Islands, partly housed in the monastic buildings.
Solzhenitsyn comments on his quotation from Prishvin in the footnote:

And to Prishvin only the monks themselves seemed sinful in the context
of Solovki. It was 1908, and in accordance with the liberal concepts of
the times it was quite impossible to say an approving word about the
clergy. And yet to us, who have survived the Archipelago, those monks
certainly seem angels. Though having every opportunity of eating their
bellies full, they, in the Golgotha-Crucifixion Monastery, permitted
themselves fish, itself a fast dish, only on the great holidays. Despite
the opportunity to sleep whenever they pleased, they kept vigil for
nights on end, and (in that same small monastery) day long, year long,
and in perpetuity, read the Psalter around the clock and prayed for
all Orthodox Christians, living and dead.

(op. cit. Part III, Ch.II, note 1.)

The monastic life, with its disciplines of prayer, fasting and keeping
vigil, is not remote from the lives of those unjustly imprisoned. The white
martyrdom of witness, of endurance in the spiritual conflict, is not of a
totally different order from the white martyrdom of those who have
‘survived the Archipelago’, and the red martyrdom of those hundreds of
thousands who have not, or will not, survive.
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In a2 most profound study of Solzhenitsyn’s writings, The Spirit of
Solzhenitsyn (Search Press 1976, henceforth referred to as SS in the refer-
ences), Olivier Clément combines the insights of Orthodox spirituality and
theology with those of literary criticism. He selects various themes such as
‘Death and the Meaning of Life’ ‘Being as Sacrament’ and ‘Conscience in
the Image of God’ and shows how these themes, well known to Christian
spirituality, are re-expressed in a wholly original and often remarkably
beautiful way by Solzhenitsyn. Clément focuses, with a close-up lens, into
a series of still pictures for contemplation, details from the vast moving
panorama of Solzhenitsyn’s novels and other writings. He traces the literary
use of recurrent images, giving one a unified vision of Solzhenitsyn’s
message: that death is always present in the midst of life; that existence is
nevertheless to be wondered at; and that every human face is a way to joy,
truth and the Divine.

In Clément’s book also, I found confirmation of the relevance of the
monastic life to this particular moment in history. I quote:

The historical experience of evil is still alive [in Eastern Europe]. But
that experience, destructive as it is for so many, has a terrible fecundity
of its own in the case of the few. It is as though history were leading
millions of men along a narrow route from which there is no escape:
that of the most severe discipline. When men no longer offer sacrifice
total wars break out. Wherever monasteries disappear, there prison
doors open to innocent people, and some of them become monks. If a
civilization based on the pursuit of happiness knows no discipline but
the dedication of sportsmen, weekend yogis and the devotees of the
latest slimming craze, a tragic sequence of events imposes on the
‘living dead’ a new deprivation, fasting, continence, and what is known
in Orthodox spirituality as the memento mori. And yet, in the light
of this spirituality . . . the memento mori can become a kind of resur-
rection from the dead.

(8S, Part I. 1. “The camp, war, cancer’, pp. 10,11.)

Monks in the Orthodox tradition have been called the ‘risen ones’ and
it behoves us Western monastics not to succumb to the temptations of a
superficial ‘with-it-ness’ and thus to bypass the being ‘nailed to the cross of
our Order’—as a medieval work, A Talkyng of the Love of God puts it.
What Solzhenitsyn says of the ‘living dead’ who have ‘survived the Archi-
pelago’ must also be able to be said of those living the monastic life: that
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they have experienced a metanoia, not just in the sense of repentance, but
as man’s return to his own deepest centre where he can find again the
image of God. When Solzhenitsyn adds, ‘it is as if they bore some luminous
sign on their foreheads, or stigmata on their feet and palms’ (Cancer Ward,
ch.34), one is reminded of the allegory of the life of the monk as it is
given in the Athonite Painter’s Guide of 1458:

Draw a cross and set on it 2 monk . . . His feet are to be nailed to the
footboard of the cross, his eyes and mouth are to be closed . . . And in
his hands he holds lighted candles . . . And above the inscription which
is at the head of the monk [write] this: Let it not be mine to boast but
in the cross of my Lord ... And also draw Jesus in the midst of clouds
at the head of the cross, and on his breast an open Gospel with the
words: He who wishes to come after me, let him take up his cross and
follow me.

(Cited in Athos, the Mountain of Silence, Philip Sherrard, p.71)

Like the Christian monks, those who ‘become monks’ when the ‘prison
doors open’, learn the necessity of a radical detachment in order to attain
to true freedom. ‘It is in the nature of man that as long as he is alive there
is always something that can be taken away from him’ (The First Circle,
ch. 84), and for the majority of prisoners it is this fear of deprivation that
his captors work upon and which can be used to destroy him as a human
being. But the system can go too far and become self-defeating. ‘You only
have power over people so long as you don’t take everything away from
them. But when you’ve robbed a man of everything he’s no longer in your
power—he’s free again.’ (Ibid ch. 17.) For the few there may be a conscious
choice which can turn the circumstances of evil into a form of asceticism,
a stripping down of life to bare bones and a striving for what is essential.
So those who had chosen to descend lower than the first circle of hell, to
confront death in the camps, ‘were at peace within themselves. They were
as fearless as men who have lost everything they ever had—a fearlessness
hard to attain but enduring once it is reached.’ (Ibid ch. 87.)

Monks also are those who seek for the ‘one thing necessary . . . doing
violence in everything to the death which impregnates our lives, and of
which they become acutely conscious: a violence of obedience, which
gives freedom from the ego and its characterisations; a violence of poverty,
which gives freedom from all possessions, in every sense of this word; a
violence of chastity which makes way for the first two freedoms and
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ensures the crucifixion and transformation of eros by agape . . . For the
monk the most precious thing in the world is the comprehended love of
God. The monk is he who welcomes this love which seems non-existent
and empty for most men’. (From a paper by Olivier Clément translated
into English under the title ‘The Holy Spirit and Monasticism Today’.)

In Part II of The Spirit of Solzhenitsyn, ‘Towards Spiritual Awareness’,
Clément devotes three chapters to ‘Eros and love’. I would like to draw
from those chapters and make a further connection from Solzhenitsyn’s
insights into eros and love with the monastic understanding of chastity.
In Clément’s view, it is monasticism which ‘could give the true, fully
“paracletic’” meaning and direction’ to that basic drive of eros which man
shares with the rest of God’s animate creation. (From the paper cited.)

Solzhenitsyn is fully aware of the ambiguity of eros. ‘It can transcend
itself and achieve fulfilment in the communion of persons; between a man
and woman it can become the language of immensity and silence, the
power of mutual service. But by becoming objectified it can also drive
them back into their respective solitudes, supplant the absolute, and then
sink back, having reduced an hour, a2 month or a lifetime even, to ashes.’
(SS p.72.)

The encounter of Oleg and Zoya in Cancer Ward expresses this ambi-
valence. The twenty-three year old Zoya, nurse and medical student, is
full of good health and vital energy. Like most of her friends she ‘believed
that everything possible should be grabbed from life immediately and with
both hands.” (Op.cit. Ch.6.) She tries to enjoy life to the full but she
remains dissatisfied. Her grandmother has told her that she does not need
a handsome suitor but a good one, a man of integrity. Will this be Oleg, a
patient recovering from cancer, a man who has been through the camps
and is now exiled ‘in perpetuity’? Oleg talks about his life, tacitly asking if
Zoya will understand and would be prepared to join him in exile. But she
cannot grasp the depths of his experience and so misunderstanding and
passion grow up between them. Their first kiss lacks the innocence of true
love; each is evaluating the experience and Oleg feels that Zoya’s eyes are
predatory and he is the prey. Clément comments: “This is why eroticism
makes for such terrifying loneliness . . . “Their mouths joined again. They
wanted to drain each other dry”—to get something and give nothing of
themselves. Soon, however, mechanical pleasure becomes habit, need,
passion; and passion, because it fails to integrate a person’s inner drives
into a process of genuine exchange and murtual service, leads, paradoxi-
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cally to emptiness. Two isolated people, reaching out pathetically to a
form of satisfaction through which each merely consumes the other with-
out bringing healing: two people who, precisely because of their isolation,
are strangers to the suffering of others. Passion might well be defined as
the opposite of compassion.” (§S, pp.75, 76.)

This is illustrated by the episode of the oxygen cylinder. Oleg is like
one possessed, ‘thinking about this girl, this woman, this “bit of skirt’” ...
(Note how she is diminished from a person to an object.) Although Zoya is
on duty they use the need to refill an oxygen balloon as an excuse to get
away together. Oleg and Zoya are completely immersed in each other;
‘although the balloon in her hands was needed for the sick man, to prevent
him suffocating, they’d already forgotten about him.” At last, ‘the gay,
multicoloured wheel of their game’ rolls to its rest and they remember to
switch off the oxygen just before the balloon bursts. ‘“The last few cubic
centmetres of air in the doomed man’s balloon had been no more than a
pretext for going off into a corner together and getting to know each
other’s kisses.” Their unmindfulness of another’s suffering calls forth a
terrible word from Solzhenitzyn who says of the dying man: ‘He was still
alive but there were no living men around him.’ (Cancer Ward, ch. 18.)

As in the marital relationship eros can become ‘the language of immen-
sity and silence’, so for the monk it can become the ‘dynamism, the
language, the silence of personal love’. By the monk’s struggle for purity
of heart his eros, instead of being allowed to ‘supplant the absolute’ is
opened up to the Holy Spirit and is transfigured by being filled with his
divine energy. Whereas passion ‘fails to integrate a person’s inner drives
into a process of genuine exchange and mutual service’, the life of vowed
chastity is an offering of the whole being to God; all one’s creative faculties
are, by ir, submitted to God for their re-creation in Christ. It is a process
of integration, a coming together into wholeness as a person, of which the
fruit is a genuine availability to others and a genuine compassion. Like his
Lord, the monk will not be a stranger to suffering, and all the world’s
sorrow will have a place in his heart. The saying of St Irenacus, ‘the glory
of God is a living man,’ should be supremely true of the monk.

Solzhenitsyn has both ‘survived the ‘Archipelago’ and made a remark-
able recovery from cancer, and these experiences have marked him deeply.
Clément suggests that they have affected Solzhenitsyn’s approach to the
mystery of eros. Because his heart has been purified by the nearness of
death the old distinction between pure and impure has been swept away
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and there remains in its place a sense of the innocence of the flesh with
a corresponding awareness of the terrible freedom of the individual,
Clément perceives how ‘each of us is inwardly aware of a pull, an imper-
sonal eros . .. Each is inwardly aware also of the Christian revelation of
the person and of an unsatisfied longing for communion. If Solzhenitsyn
roundly condemns all mechanical eroticism and the violence which pros-
titution does to women . . . he speaks gratefully of the gift 2 woman can
make of her body, in a brief encounter, to a man who has been crushed by
life in the camps or by sickness.’ (SS, p. 69.) On the day Oleg Kostoglotov
is discharged from the Cancer Ward he is pushed by the crowd on a tram
very close to the body of a young girl who makes no attempt to move
despite his grotesque appearance. Solzhenitsyn describes Oleg as remember-
ing gratefully the curls on the back of the girl’s neck; her face he had not
even been able to see. Amid all his impressions of the beauty and freshness
of creation this momentary contact with the girl’s body is like a gift of
new life to Oleg.

Those who are commitred to a life of chastity have to experience the
‘unsatisfied longing for communion’ exclusively with another person,
but while it is a costing knowledge it is not a negative one for it opens the
heart outwardly to all men and inwardly to God. In the section on Celibacy
and Prayer in his book Teach us to Pray, André Louf succeeds in articulat-
ing what is experienced inwardly:

When somebody freely embraces celibacy for Jesus’ sake, and on behalf
of prayer, then, in his body and in his sexual dynamic, something
occurs that both restructures his whole person and intensifies prayer
and his bond with Jesus. If this were not to happen, celibacy would be
a terrible hazard and in many cases could only make for a stunted
affective life . . . Our celibacy must be a sign that the new creation is
beginning to dawn and that God has drawn close to man. Sexual
abstinence for Jesus’ sake presupposes a specific capacity for love—a
widening, enlarging process so far out of the ordinary run of things that
one is bound to call it charismatic. This happens in two directions. First
outwards, towards greater universality. Virginity creates the possibility
of entering into a love-relationship with all human beings. The unmarried
person’s family is the whole of mankind, the good as well as the bad,
who are cherished and preserved by the Father. Sexual abstinence also
enlarges the scope of our love inwardly towards the deep interiority of
our heart ... Celibacy can open up a path to prayer. . . prayer is assisted
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by the sexual solitariness of man and woman . . . Through celibacy and
prayer man and woman find their other half in God.
(Op. cit. ch. 6, section ‘Celibacy and Prayer’—all of which should be read.)

Vera Gangart, one of the doctors in Cancer Ward, may be seen as typi-
fying Solzhenitsyn’s insight into a woman’s capacity to resist, because of
her basic concern with people rather than ideas, the moral degradation of
her position in Soviet life and the conditioning Marxist thought withour
losing her femininity. This is how Clément, quoting Solzhenitsyn, describes
Vera:

The patients ‘had become her patients . . . her own permanent living

charges who trusted her and waited on the encouragement of her voice

and the comfort of her glance.” In fact her grave, gentle, profoundly
feminine beauty helped her to encourage her patients ‘with glances and
smiles to make up for their finding themselves inside this notorious
cancer circle’. Her watchful brown eyes were indeed, for the patients,

‘the eyes of a doctor’, but they were also ‘the eyes of a very old friend’

—a friend indicating a personal relationship that transcends the differ-

ence between the sexes. Her ‘severity is touched with softness . . .

it is ‘somehow melodic and based on harmony’. Her femininity is

preserved intact yet ‘methodically’ integrared into a personal vocation

and service. (SS, p.66.)

This description reminded me of one of our Night Office readings from
Die Ewige Frau by Gertrud von le Fort: ‘Because it is only a child, poor
and abandoned, the world needs to find the mother in woman . . . [whol
in silence bears and gives and ever begins over again, triumphing over the
limits of the material by virtue of humble submission to earthly matter. . .
conquering day by day simply by making life bearable.” This is the vocation
not only of the married woman, the physical mother, but also of those
committed to celibacy, as Vera Gangart was out of fidelity to her dead
fiancé, or as the nun is by her vow of chastity. Our chastity should similarly
enable our essential womanhood to flower and our innate capacity for
motherhood to operate in healing and constructive ways.

The true monk is he whom the beauty of Christ always draws in the
light of the Spirit. He crucifies his eros and sees it rise again in a personal
love. Eros then becomes entirely creative, a power not only of natural
birth but also of regeneration. Monastic ascesis makes it possible to
go beyond the element of capture and possession which is inherent in
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sexual life, so as to transform eros into openness, a tenderness of the

whole being, spiritual paternity.

(Olivier Clément, ‘The Holy Spirit and Monasticism Today’)
Solzhenitsyn says that Vera Gangart’s lips ‘were made, as all lips are, for
kissing, yet they had other more important work to do: to sing of bright-
ness and beauty’. (Cancer Ward, ch. 34.) Tradition calls the monk ‘equal to
an angel’, not in the sense of an asexual angelism, but because the monk
exists to proclaim with his whole being the Psalmist’s words, ‘1 will sing to
the Lord as long as I live; I will sing praise to my God while T have my
being’. The monk, like the angel, is to be a singer of God’s glory of his
‘brightness and beauty’. (Solzhenitsyn is probably not unaware of this
tradition when he refers to the monks of Solovki as ‘angels’.)

Solzhenitsyn has much to say about eros and love when it is denied its
physical expression. One of the most moving characters in Cancer Ward is
Elizaveta Anatolyevna. She is one of those unobtrusive people whose self-
effacing concern for others makes it easy for them to overlook her. ‘The
more uncomplainingly she workd, the less notice they took of her ...
As the two-thousand-year-old saying goes, you can have eyes and still not
see.” (Cancer Ward, ch. 34.) She had been deported with her husband and
daughter, who died in exile. Then after their release her husband was re-
arrested and she is left alone with a small son. Although she is highly
intelligent and formidably well-read, this ‘history” has forced her to become
a hospital orderly. Her love for her husband remains constant and Solzhen-
itsyn describes her as ‘hanging on a single thread, a single thread of hope’ for
the hypothetical letter she longs to receive from him. Clément comments
that ‘hers is not that tense kind of expectation which would drive her
deeper into her distress, but an expectation full of faith which strengthens
her inner resources and alerts her to the suffering of others. With quiet
devotion to duty she ‘“crawls under the beds to wash the floor”, carries
“anything heavy, inconvenient or dirty”.’ (SS, p.92.)

This presents the fairly standard picture of the religious Sister sublim-
ating her natural desires into service of the poor and suffering. In our own
contemplative life, while the vow of chastity will express itself in loving
service of one’s neighbour through the ministry of prayer, there is also
something else. Contrary to much modern thought, which understands
sexuality as necessarily implying physical relations between men and
women for completeness, the vocation to a life of vowed chastity wit-
nesses to the fact that sexuality can play a rightful part in all human
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reladonships, other than a physical one, and that it can be integrated into
all the areas of one’s life. As with Elizaveta Anatolyevna, love, when itis
denied its physical expression, does not just wither and die, but it broadens
out toreach the crying need of all humanity. It expresses itself in a genuine
‘bearing of one another’s burdens’—as the weekday Chapter at Sext
constantly reminds us.

Gleb and Nadya Nerzhin only shared one year of married life together
before they were separated first by the war and then by Gleb’s unjust
imprisonment. After a rare half-hour meeting in the Leforto Prison, which
Clément describes as ‘by its very reticence one of the most intense love
scenes in all literature’ (SS, p.88), their love for one another is deeply re-
born. But the testing time comes afterwards, and I am immensely grateful
to Clément for setting side by side in two of his ‘portraits’ this meeting
of Gleb and Nadya with their experiences on the day following, which are
separated by three hundred pages in The First Circle.

Before he knew of his wife’s visit Gleb had arranged an assignation with
one of the free workers, but ‘after his yesterday’s meeting with Nadya, his
hands and lips were clean, and it seemed impossible to him now to go up
to Simochka, draw her close to him and kiss her.” She is obviously upset
by his ‘distance’, and this pierces Gleb’s own defences. His refound love
for Nadya helps him to appreciate Simochka more truly, without despising
her, and he ends by asking her forgiveness. Solzhenitsyn describes Gleb as
he ‘pressed his forehead to the window again, and looked out into the
darkness. And, as sometimes happens when one looks at scattered lights at
night, thinking of something else, they ceased to be those of the Moscow
suburbs; he forgot where and what they were, they assumed a new sig-
nificance . . .” They spoke of the light of his new found faith in God and
love for his wife. (The First Circle, ch.47.)

Nadya meanwhile, back in the hostel where she has to conceal the fact
of her marriage and of her visit to the prison, is profoundly depressed by
Gleb’s hint that he would not be freed for a long time, perhaps never. A
male friend of her own age calls in to see her and for a moment she allows
herself to enjoy the comfort of his physical closeness, until a whisper is
torn out of her to the effect that her husband is alive and in prison and
that she has seen him. Shchagov, her friend, rushes out and Nadya goes over
to the window, reaching out to feel the cool panes against her palms.
Solzhenitsyn says she stands there, ‘like someone crucified on the black
cross of the window . . .” ‘She could see a long row of street lights stretch-
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ing away in the darkness, as though into the future—a future for which she
had no will to live.” Suddenly Shchagov bursts in with a bottle and two
glasses: ‘Well, soldier’s wife! Don’t lose heart! ... Let’s drink to the resur-
rection of the dead.” (Ibid, ch.47.)

Clément comments: ‘This is the mystery of conjugal fidelity in physical
separation. Nadya, who “does not believe in God”, has just participated in
the death-resurrection of the unknown God who awaits us in the darkness
even of hell. Two windows open on the same night. Between the separated
couple there is only the night—a sign of crucifixion and resurrection.’ (SS,
p.92.)

The mystery of conjugal fidelity is balanced by the mystery of monastic
stability—both strengthen and support each other in the Body of Christ.
It probably takes a lifetime to plumb the depths and heights of the image
of night in relation to chastity as fidelity in relationship. Our monastic life
is lived against this recurring thythm of night; it is, as it were, a refrain to
our life as it is to St John of the Cross’s beautiful ‘Song of the soul that
delights in knowing God by Faith’, ‘... Although ’tis night’. This night is
for us too a sign of both crucifixion and resurrection. As another of our
Night Office lessons puts it: ‘Celibacy is a fight, an agon, like Christ’s
passion. It may entail all the pangs and anguish Christ experienced on the
cross. But the Christian virgins are comforted by the knowledge that the
pains of their state of life are nothing but the pains of the death of their
Master, the birth pangs of the new world, of the progressive stripping of
the flesh from the old man, as the new Adam rises slowly to the new life in
the Spirit.” (Lucien Legrand, The Biblical Doctrine of Virginity, pp. 69f.)
And as the first Alleluia sung in the Easter Vigil ‘rises above the grave of
Adam’ with ‘the blood of Christ on its. wings’, ‘so is the whole life of
Christians: a gentle, quiet song of joy which meets the rise of day in the
midst of the suffering night of time.” (Aemiliana Léhr, The Mass Through
the Year, Vol. I1, p. 64.)

But night, as we have seen, is not only the time of separation and
suffering; it is also the time of union:

O night you were the guide!

O night more desirable than dawn!

O dark of night you joined

Belovéd with belov’d one,

Belov’d one in Belovéd now transformed.

(The Dark Night, trans. L. Nicholson in G. Brenan’s St John of the Cross)
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Finally, from Clément’s book, I would like to quote his commentary
on Solzhenitsyn’s play, The Love Girl and the Innocent.

Lyuba’s parents were peasants who had the use of a family allotment.
The entire family was deported when the land was collectivised and
both father and mother died in the upheaval. In order to survive Lyuba
took to prostitution, and in the camp where she has ended up she has
become more of a ‘love-girl’ than ever, As far as she is concerned, men
are ‘only after one thing’, so that she herself has been reduced to that
one thing. Then a young officer, Nemov, who has been arrested for
some unspecified reason, discovers her and offers her tenderness and
personal love. He does not ask for her body, but simply that she should
be there because with her he feels good, free . . . And so for one week
they live this true liberating love at every level of their being, including
the physical, and during that time he is rescued from the ‘mist’ in which
he had been stumbling since his arrest, while she is set free from the
objectivization of her own body . . . Then she makes a terrible sacrifice:
she agrees to go and live with the camp doctor, 2 sensual petty tyrant,
knowing that in so doing she will be able to save Nemov. She gets his
name struck off the list of those to be transferred to a camp from
which no one ever returns and cares for him after an accident. For him
she is a lost woman in every sense of the term . . . she surrenders her
life in order to save him. Her last words, spoken on the threshold of
her place of humiliation are: ‘He’s alive.’

(S5, p. 80.)

That quality of total disregard for self, a willingness to ‘lay down one’s
life’ for others is the quality asked of the Christian celibate. Lyuba’s last
words recall Guerric of Igny’s first Easter Sermon. He uses an Old Testa-
ment text: ‘Jacob’s spirit revived, and he said, It is enough for me if
Joseph my son be yet living.” Guerric says: ‘in this you will know that
your spirit has fully come to life in Christ, if it can say sincerely, “It is
enough for me that Jesus lives”.” Thomas Merton, commenting on the
sermon, says: ‘There you have the doctrine of pure love packed into a
very short phrase’, and he re-translates Guerric’s next sentence: ‘If Jesus
himself is absent from me, provided he is living, anyway for himself, I
don’t care about me.’ (Cistercian Studies, 1972:1.) That is to be the
whole trend of our lives vowed to chastity: ‘He’s dlive—I don'’t care
about me.
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In conclusion, I can only hope, like St Augustine, that ‘one who loves
will understand’ the connections I have tried to make. It is perhaps sig-
nificant that Lyuba is the Russian word for love in the sense of agape so,
in the sacrifice of this ‘love-girl’, we are shown that eros and agape are not
to be set in opposition to one another. Olivier Clément, writing as a theo-
logian, sees eros, in its root, as the impulse of the Holy Spirit within us, ‘a
tension towards the highest life, a tension which makes of true man a
“man of desire” (Rev.22:17)." Therefore, he writes,

At the same time as we of the laity are called to live a renewed experi-
ence of the marital relationship, it behoves monks not to flee from eros,
but to penetrate its meaning, to transfigure it integrally into an im-
patience for the Parousia—an impatience which was so very evident in
early monasticism. The greatest and most rigorous ascetics, like St John
Climacus, and the most profound mystics, like Dionysius, have de-
ciphered the meaning of eros which, they say, must not be destroyed
but changed. Eros, for them, constitutes the ‘pneumatic’ spirit of
created nature tending towards its origin and its end. Having become
disordered in the world of alienations it is called to become in the Spirit
the dynamism, the language, the silence of personal love . . . Opposed
to natural desire (eros) made absolute and impersonal, the practice of
chastity opens the way for the fulfilment of eros, in what Climacus
means by the expression ‘love (eros) for God’. ‘O that physical love’,
he says, ‘might be seen as a model for the love of God.” And again,
‘Blessed is he who has no less violent a passion for God than that of
the lover restless for his beloved.’ . .. Only this grounding of eros in the
invisible can communicate, particularly to those who are committed to
the ascesis of marriage, a true understanding of chastity as spiritual
integrity, as an integration of eros in a personal relationship of fidelity.’

(‘The Holy Spirit and Monasticisim Today’)
Many waters cannot quench love,
neither can the floods drown it;

if @ man would give all the substance of his house for love,
it would be utterly contemned.
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OUR LADY OF HADDINGTON
The Restoration of a Holy Place

A Talk given by the Earl of Lauderdale at Fairacres on 5 January 1979

w

Christ, born into virgynite
Succour Scotland and remede
That stad is in perplexyte
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Introductory

A CHRISTIAN PILGRIMAGE can be at one level a day’s outing by busto a
Lowland county town, and at another a venture into the spiritual topo-
graphy whose pattern, woven throughout the centuries, can still be traced
out on the physical contours of aland. Our islands abound in holy places,
many of them half forgotten, oratories, wells, shrines of the saints, sites of
hermit and monastic life which, even when all evidence of their earlier uses
is obliterated, retain a mysterious power to waken in the merely curious
unaccustomed feelings of reverence, an unaccountable desire to linger,
and—in the pilgrim—an enhanced sense of belonging to the household of
God and the fellowship of the saints.

Desecrated and abandoned as many of these places are, their ruins
testify not only to acts of violence and vindictiveness, but also to the
judgement inevitably visited on the betrayal of a trust or on accommoda-
tion to the values of a world in which such forces are allowed free rein.
And yert the place ‘where prayer has been valid’ possesses an inherent holi-
ness; it remains a point of contact with the Church Triumphant, even
while it shares in the self-inflicted wounds of a suffering world.

The late Fr Gilbert Shaw had an abiding preoccupation with the re-
covery of holy places. He was fond of saying the ‘real’ Britain was ‘laid
up’ in heaven, its eternal destiny assured in Christ and mirrored in the
characters of its saints who, submerging their own partial vision and love
of country in the divine purpose for all humankind, were content to lay
down their lives in that service. In Eliot’s well-known words:

. .. a people without history
Is not redeemed from time, for history is a pattern
Of timeless moments . . .

The restoration of a holy place means, no less than the careful and
reverent repair of its physical fabric, its reconstitution as a place where
prayer is to be continually offered, where contemporary Christians in the
throes of whatever perplexity, may be drawn into the timeless moments
which are the real history of a nation and, ‘standing on earth, looking at
heaven’, as Edwin Muir put it, experience, even fleetingly, the companion-
ship of the saints whose love embraces and exceeds their own.

Such a place, simply by being known to exist, will become, like Iona,
Glastonbury, and many others, a centre of unity and reconciliation; but,
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in corresponding measure, it will be also a target for attack by all that is
hostile to prayer. Such attack can be met only by the increase of prayer
itself, by standing, in the face of all denial and distortion, in the divine
overcoming of all the malice of the evil one.

Much of this is illustrated in the history of Haddington and Whitekirk.
The eradication from Scotush life not simply of pilgrimages but of every
vestige of the spiritual tradition to which they belonged was pre-eminently
the achievement of a man born in Haddington, the most famous of all
Scottish Reformation figures, John Knox, who must have fuelled the fur-
nace of his invective against the idolatry of pilgrimages and the like from
early recollections of the gross abuses practised there and at Whitekirk.
But no episode in the history of those places could be more striking and
mysterious than the quiet developments of the last seven years. Not only
are their present guardians the lineal descendants of men once deeply
embroiled in the bitter politics of Reformation Scotland, but the pilgrim-
age itself, attracting every year Christians of all confessions in increasing
numbers is, as it were, silently proclaiming the resolution of that ancient
strife. What would be the amazement of that Haddington man if he could
see the restored pilgrimage of today including in its list of patrons a
Roman Catholic abbot, the bishops of the Scottish Episcopal Church,
three former Moderators of his beloved Kirk and, among them, perhaps
the most distinguished and revered of living Calvinist divines? The situation
is one which might leave even Knox at a loss for words.

We are very glad to be able to print the following talk given to us by
someone who has supplied so much of the dedicated energy, vision and
inspiration which after more than four centuries have rekindled the Lamp
of Lothian for pilgrims of today.

SISTER ISABEL MARY SLG
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The talk

MAY I SAY how grateful I am for the many prayers you have offered for
Haddington. What has been happening is already quite extraordinary. In
the last four years, that is, since I talked to you before about Haddington,
the most obvious thing has been the steady growth of interest. In our first
pilgrimage seven years ago thirty people came, and last May nearly a
thousand. Clearly there is no human explanation. The whole pilgrimage
is gradually taking shape and the object now is quite simply to honour
the Incarnation; the focus of attention has been brought to rest right at
the heart of the faith. But before I describe in more detail what has been
going on perhaps I should try briefly to fill in the historical background.

Both Whitekirk and Haddington (about twenty-five miles east of
Edinburgh on the A1) were centres of popular devotion in the later Middle
Ages, and in both places this was intimately associated with homage to the
Mother of Christ. The earliest evidence is a seal dated around 1245 pre-
served in the British Museum. It comes from the Cistercian nunnery
about a mile downstream from Haddington and shows Mary displaying the
Holy Child to the world. The incomplete inscription, Sigillum . . . Sancte
Marie de Hadintyne, probably had the word Domus in the part defaced.
In any case, what is certain is that there was a devotion to the Blessed
Virgin invoked under the title ‘Our Lady of Haddington’. The title is, for
example, quoted in the Atlas Marianus published at Munich in 1672 in
which the Jesuit author, William Gumpenburg, was clearly drawing on
earlier sources.

What sort of shrine existed at Haddington is a matter of speculation,
but we do know of an altar of the Blessed Virgin and the Three Kings,
these latter known as the ‘Three Kings of Cologne’ because in the twelfth
century the supposed relics of the Magi had been translated from Irtaly to
Cologne where, indeed, they are still housed today. Such dedications were
rare; there was one at the Franciscan Friary at Dundee and possibly
another at Cullen on the Moray Firth.

LAMP OF LOTHIAN )

On a site near Haddington’s present parish kirk of St Mary’s, and very
probably extending to part of the site nearby of Holy Trinity Episcopal
Church, there stood a Franciscan Friary founded about 1242, only sixteen
years after the death of St Francis. This friary church became famous
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under the name Lucerna Ludoniae—Lamp of Lothian. The origin of the
name is a matter of historical dispute.

WHITEKIRK

In his Scotichronicon the fourteenth-century chronicler, John Fordun,
described the ‘Image of Our Lady in the White Kirk’. The foundation date
of this lovely church, now Presbyterian but still dedicated to St Mary, is
lost, but it occupies a site of continuous worship going back to the sixth
century when it is believed to have been founded by the Columban mis-
sionary, St Baldred, who lived in partial seclusion on the Bass Rock. It was
probably a low, squat building, covering the area of the present nave,
roofed with turf and washed white with lime—hence the name Whitekirk.
About the twelfth century Whitekirk became known for its Holy Well.
Since the end of the eighteenth century no trace of this remains, for the
place was filled in and ploughed over, but the search for the site, so far
unsuccessful, has not been abandoned. The field beside the kirk is still
called Ladyfield.

BURNT CANDLEMAS

The kings of Scotland were among the 10,000 or so pilgrims visiting
Whitekirk every year in the later Middle Ages. One famous pilgrim was the
Italian Papal Legate who later became Pope Pius II. He walked barefoot in
the snow from Dunbar to do honour to Christ’s mother at her shrine and
give thanks for his survival from a stormy crossing of the North Sea.

Fordun records that the English sailors of Edward III landed on the
shores of the Firth of Forth in 1356, ‘rushed upon the abbey church of
Our Lady [at Whitekirk], stripped her image which no man hitherto had
wickedly touched with impunity, and robbed her of her ornaments . . .
the pious offerings of the faithful’. Swift retribution followed, for a heavy
crucifix fell upon the head of the leading despoiler and killed him; next a
storm blew up and destroyed much of the invading King’s navy. His
revenge was to pillage Haddington where, in the ‘Burnt Candlemas’ of the
same year, the Franciscan church was burned down. The event was long
remembered for its destruction of a church known as ‘the singular solace
of the faithful in that part of the country’.

About forty-four years later the people started building a great parish
church, the ‘Hie kirk of Haddington’, which was duly dedicated to St
Mary. This building, which was known to have included ‘Our Lady’s altar’,
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was finished about 1480 and is the parish kirk of St Mary’s, Haddington
which we know today.

As a complete church, however, it was to have only about sixty years’
use. In 1548, during ‘the Rough Wooing’, Haddington was taken by the
English, then in turn besieged by the Scots and the French. The siege left
the choir and transepts derelict and roofless. The building survived in a
wretched state until the nave was restored in 1811 and brought back into
use as the parish kirk. But the ruined choir and transepts and the East end
of the church, their floors grassed over, remained open to the sky.

TRANSFORMATION AND RENEWAL

The wonderful transformation that has since come about may perhaps
be dated from the arrival more than a century ago of the Revd Robert
Nimmo-Smith as Senior Minister in the parish. He prayed earnestly for the
revival of religion and the restoration of this church. In 1963 the Kirk
Session, comprising the Minister, the Revd J. Thomson and the Elders,
decided to tackle the restoration of the choir, transepts and tower, and
Miss Hilda Nimmo-Smith, daughter of the former Minister, who had
already made a very generous donation to this end, thereupon doubled
her gifts. These, joined to the sum raised by the Kirk Session—mainly from
the sale of their seventeenth-century Communion plate—provided more
than a third of the total cost of £200,000. The remainder was eventually
raised with the help of the Duchess of Hamilton who, through a special
campaign embodying the Lamp of Lothian Trust, warmly supported the
Kirk Session and the newly-founded Friends of St Mary’s in the efforts
needed to collect this considerable further sum. The roofless choir and
battered transepts are now renewed, revaulted, re-windowed and re-paved.
The shattered church has been restored to its original completeness as the
symbol of a whole community.

LAUDERDALE AISLE

To the north of the choir there has long been a vaulted chamber whose
ancient round-arched doorway, together with the adjoining wall, must
have been part of the original friary church. Underneath this chamber are
believed to lie buried the remains of the medieval Maitlands of Lethington.
Beside it is the Lauderdale family vault built in 1600.

This space remains the property of the Earls of Lauderdale, and it was
resolved to offer this last relic of their former estates as a contribution to
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the total recovery of this great church dedicated to the honour of Christ’s
mother. First, the water-logged burial crypt needed rebuilding. Next the
elegant seventeenth-century Lauderdale Monument within the aisle had to
be restored by the Ancient Monuments Board. These two undertakings
were lengthy but essential preliminaries to the rehallowing of the aisle
itself for use as a restored chapel of the Blessed Virgin and the Three
Kings, not far from the site of the original shrine in the north transept.

The Lauderdales have fairly consistently adhered to the Scottish
Episcopal tradition which is why the chapel, although available for ecu-
menical use, has been designed as an Episcopalian responsibility. This
intention was formally welcomed by St Mary’s Kirk Session who also
hoped to see suitable provision made elsewhere in the church for Roman
Catholic interests as events matured.

On 8 April 1978, the altar table in the chapel, comprising stones from
Scotland’s holy places, from the Holy Land, from Lourdes and from
Czestochowa in Poland (one of the most special of all shrines dedicated to
our Lady), was consecrated, after an all-night vigil, by the Primus of the
Episcopal Church, the Bishop of Edinburgh. Later, with the support of
clergy of the Roman Catholic, Eastern Orthodox and Church of Scodand
traditions, he hallowed the Chapel itself as the Shrine of Our Lady of
Haddington in the Chapel of the Three Kings. The Abbot of Nunraw
blessed the figures, carved by Anthony Wagner of Oberammergau. Thus
Haddington has become a focus for ecumenical Christian action by Chris-
tians of various traditions as well as a centre of pilgrimage. Successive
Moderators of the General Assembly of the Church of Scotland, the late
Bishop Carey of Edinburgh and Cardinal Gray have all given their blessing
to the venture.

LENNOXLOVE CHAPEL

Lennoxlove House, now the property of the Duke of Hamilton, has
played a significant part in the story. It was the home of Sir Richard
Maitland, the blind poet of the sixteenth century, as also of Queen Mary
Stuart’s secretary, Maitland of Lethington. The late Duke of Hamilton and
the Duchess of Hamilton have in recent years converted a dungeon there
for use as a chapel. Here ecumenical services have been held and the
Eucharist concelebrated according to the rites of the Church of Scotland,
the Scottish Episcopal Church and the Roman Catholic Church. Very
quietly it has become a centre of prayer and unity.
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PILGRIMS RETURN

The first formal pilgrimage was in 1971 —~some thirty folk from Glasgow
and Edinburgh. There was a Eucharist in Holy Trinity Episcopal Church,
then a simple walk to view the restoration works and to be told a bit of
history. Last May nearly a thousand people came. They first visited White-
kirk where they waited in silence or recited the Pilgrim Prayer before a
short opening Office conducted by the parish minister, the Revd Kenneth
Walker, and a well-known Catholic priest, Fr Dalrymple, from Edinburgh.
Because of the numbers the Office was repeated five times at twenty
minute intervals. Next the pilgrims visited Lennoxlove Chapel where the
local parish minister, the Revd George Louden, has built 2 devotional
service around the hymn, ‘Come, Thou Holy Paraclete’, common to the
Catholic and Reformed traditions alike. Then the pilgrimage moved to Had-
dington itself where clergy of the Church of Scotland and of the Episcopal
Church led groups in prayer from an ancient carving of the instruments of
the Passion and the Sacred Heart at the West Door to the Holy Spirit
Chapel in the South Aisle of the choir; then on to the Lady Chapel in the
North Aisle, and finally to the Shrine of Qur Lady of Haddington in the
Three Kings Chapel before the Eucharist took place. The Primus celebrated,
using the new Scottish Experimental Rite. He explained that, according to
the rule of the Scottish College of Bishops, there would be an open com-
munion, and all Christians of good standing were welcome, subject to the
rules of their own Church. Ministers of the Church of Scotland joined in
administering Holy Communion~which was received by nearly 700 people.

Interest in this Holy Place is growing all the time, particularly in Pres-
byterian congregations. The Church of Scotland is a Church I like more
and more the better I get to know its people. Last year the publicity depart-
ment at the Church of Scotland headquarters in Edinburgh undertook to
send out the pilgrimage leaflet with their own monthly letter to all the
ministers of the Kirk. Some of those who responded felt we were not
doing enough about visual aids and provided two photographers who came
on the last pilgrimage. They produced a series of eighty coloured slides,
with a commentary by myself, which are now going round the parishes,
to Women'’s Guilds, and so forth. What is more, they have most generously
given me a duplicate set for my own use.

There is now an informal committee of local Presbyterian ministers
who meet with the Episcopal clergy and help to plan it all. This year we
shall be keeping an all-night vigil of prayer on Friday in Passion Week as
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part of our preparation for what will be the eighth pilgrimage on 5 May
1979. But it begins tolook as if pilgrims will soon be coming at other times
as well as on the great day in May. All sorts of groups—American Orthodox
on their way to Iona, the Scottish Ward of the Society of Mary, an organis-
ation for spastic children, these and many others—are signifying their desire
to visit the Shrine, and there are indications that it may become very
specially a focus for children.

Organization is still fairly minimal, but there is now an active and
resourceful Pilgrimage Organiser in Mrs. David Hardie (24 Bruntsfield Place,
Edinburgh EH10 4H]J, tel. 031 229 7814), and there are agents in a dozen
parts of Scotland and Northern England and many generous local helpers
such as Mrs. Playfair and others of the Ladies’ Guild of St Mary'’s.

A HOLY PLACE

Many people have spoken of the strangeness and peaceful atmosphere
of this holy place, and 2 number have described experiences of healing and
renewed hope. All sorts of tales are being related which, whatever you may
think of them, leave no room for doubt that there is something very special
about Haddington, as indeed there is about all Marian shrines of any
antiquity or history. The architect who did the restoration of the church
told me how on two occasions he was baffled by particular technical prob-
lems. Both times he spent hours pacing up and down the grass trying to
think them out; each time he felt there was someone standing behind him.
When he looked round on each occasion his eye lighted on a piece of
shaped stone that gave him the clue he needed. Twice some of the men
working on the building left it to get better pay on a housing estate and
twice they came back. After a while they developed the habit, during the
tea-break, of leaving a spare seat for what they called ‘the presence’. A
very simple story is of a year when it pelted with rain and I was in an
awful state thinking we would never get it going. At the end of the day we
all felt pretty miserable except for one poor and elderly lady for whom the
bus fare from Glasgow must have meant a real sacrifice, to say nothing of
the fatigue and wet. But all she said was: ‘Today I feel as if I've been away
from the earth for a hundred years.’

But for those who know the Scottish ecclesiastical scene nothing could
be more remarkable than the list of Pilgrimage Patrons:Roy Sanderson,
T.F.Torrance, Ronald Selby Wright, Stuart Louden, W.H.Rogan with
the Primus and College of Bishops of the Episcopal Church and the Abbot
of Nunraw. As Roland Walls would say: ‘It’s fantastic!’
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THE SACRAMENT OF RECONCILIATION

A Homily given at Fairacres on 18 February 1979
DAVID HOPE

Art and iconography have always played a vital part in the expression and
communication of the Christian faith. St Mark’s account of our Lord’s
healing of the paralytic, which we have heard in today’s Gospel (2:12), is
represented in the Catacombs of Callistus and also in the Baptistry of Dura
Europas, and it is not difficult, I think, to find the reason for its use in a
specifically baptismal context. It is because the whole story centres on the
forgiveness of sins. And it is about the sacramental aspect of reconciliation
and healing that I want to speak briefly this morning as we approach the
season of Lent.

We all know what has happened to ‘going to confession’ in the Church
at large—~the truth of the matter is that on the whole we don’t. Even in
those establishments which boast ‘the full faith’ confessions are increasingly
rare. Part of our problem is, I suspect, summed up in the very phrase
‘going to confession’, with its overtones of cold formality, of a certain
legalism, of a routine ritual, in performing which you will be seen to be
doing what is expected of you. In short, ‘going to confession’ has come to
be associated with a huge negative—~the morbid preoccupation with what
you have done wrong, creating a mood more appropriate to the head-
master’s study or the Crown Court than to the joy of celebration and
feasting as the Father’s outstretched arms welcome the Prodigal.

So where do we begin? I would just like to touch on three areas. First,
both theologically and practically the sacramental expression of penitence
needs to become much more integrated with the whole of our Christian
living. From a purely practical point of view, I would want to urge the
individual Christian to make the celebration of this sacrament a regular
feature of his whole spiritual life, part of that cantus firmus of prayer and
Eucharist and reflection that are fundamental to it; and that instead of
viewing confession as something we do now and again when we feel we
need to or ought to or perhaps by way of a prelude to the greater feasts,
we consider the sacrament of reconciliation and healing in the light of our
whole baptismal Christian life and its continuing development.

My second point is about preparation for this sacrament, for this
certainly needs to be approached in a more positive and creative light,
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indeed in the light which issues from deep reflection upon the Word of
God in Scripture rather than upon the dreary barrenness of those man-
made lists. You know the sort. Have I taken my food greedily or daintily?
Or (from the more juvenile kind of lists), Have I played games I would not
wish my mother to seeP— a question intended to pertain to sex. Well,
whatever the subject, I personally find this kind of approach a hindrance
rather than a help. Such lists become in themselves so constricting, so con-
straining that they can make the whole exercise impossibly unnatural, and
indeed probably ensure that confession is, in fact, not made. Is it not time
to replace the list mentality with gratitude of heart to God for his con-
tinuing graciousness and loving-kindness to us, even when we have strayed
into a far country and wasted our substance?

So first of all you need to set aside a definite period of time when you
can just be quiet and silent, when you can be expectantly reflective, when
you have the opportunity to ponder deeply upon your life in the light of
God’s Word, when you can be attentive to what God is saying to you and
within you as you receive this Word deep in your heart. And there are
several appropriate passages of Scripture for this particular exercise. For
example, St Paul’s hymn on love (I Cor.13), the Beatitudes, and so on.
Read through the particular passage slowly and deliberately, chew upon
it, and as you do so, allow your mind to turn over the events of the past
week, or month, and you will find that quite naturally this incident, that
thought—my neglect, my downright rudeness and viciousness—all these
begin to surface, to come to light. And certainly, if it is a help to do so,
use a pencil and a piece of paper to jot down one or two points. How
much more fruitful, how much more positive a way of preparing for the
celebration of this sacrament, of seeing how meagrely I have responded to
God and my brothers and sisters around me. In other words, we allow this
encounter with the Word of God deep within us to convict us of sin.

I have used the phrase ‘celebrate this sacrament’ and you may well be
thinking: what is there to celebrate here? And if that is a real question for
you, it may be because of a too negative approach in the past. To confess
in the biblical sense means ‘to bless’, to proclaim, to acknowledge. So have
we not here first of all a particular opportunity for the confession of God’s
essential goodness and holiness revealed in his redemptive acts? Indeed is
not this the opportunity for a more realistic recognition of God present
and active in my life in spite of the weak and vulnerable and sinful human
being that I am? Could not this become the occasion for reflecting on my
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own personal experience and trying to establish not only how far I have
failed God but, perhaps even more importantly, how God has been merci-
ful to me in my failure? My confession would then be in the first instance
a celebration of God’s goodness, his lovingkindness, his constancy, and only
as a consequence of that would it be also a confession of my inadequacy,
my failure, my sin, and a prayer for the fulfilment of God’s will in my life.

To prepare in this way would, surely, lead to a healthier sense of one’s
own sinfulness, seen now in its proper context. Confession would thus be
both the expression of faith in God and the means by which that faith
could be strengthened and deepened.

What I have said has had to be fairly cursory and is probably not, in
any case, very new. One thing I should like, however, to underline in
conclusion is that penitence, reconciliation, like all Christian liturgy, is the
celebration of something which must be a constant and progressive element
of our Christian living. We celebrate this struggle against sin in the sacra-
ment of reconciliation, and we celebrate at the same time Christ’s victory
over division and destruction, over all that is dark and evil. Do not forget
that that struggle is a permanent and crucial feature of Christian living in
a world in which the forces of evil are so much in evidence. Turn your
back resolutely against the Devil and 2ll his works, be converted daily
and turn to Christ, the Daystar from on high, who even now invites you,
and me, all unworthy, to share the joy of feasting with him at his table, the
pledge and the reward of the healing and reconciliation which is given to us
in the life-giving sacramental celebration of the Christian community.

THE LOOKING GLASS OF FAITH

A Homily given at Fairacres on 25 February 1979
MARTIN SMITH SSJE

Since I am among friends I can do exegesis by free association and I choose
the text, ‘For now we see through a glass darkly’. I shut my eyes and see
what first comes into my mind: Father Benson's photograph album and
about half way through a phortograph of an enchanting and bewitching girl,
and underneath it the legend: Alice Liddell, Charles Dodgson, 1859. And I
close my eyes again and I find myself in what is for me one of the most
important parts of that great contribution to English spirituality, Alice
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Through the Looking Glass, the marvellous passage where Alice has come
to the end of her conversation with the Flowers and she sees the Queen.

I think I'll go and meet her,” said Alice, for, though the flowers were
very interesting, she felt that it would be far grander to have a talk with
a real queen.

You can’t possibly do that,” said the Rose, I should advise you to
walk the other way.’

This sounded nonsense to Alice, so she said nothing, but set off at
once towards the Red Queen. To her surprise, she lost sight of her in a
moment, and found herself walking in at the front door again.

A little provoked, she drew back and, after looking everywhere for
the Queen (whom she spied out at last, a long way off), she thought
she would try the plan, this time, of walking in the opposite direction.

It succeeded beautifully. She had not been walking a minute before
she found herself face to face with the Red Queen, and full in sight of
the hill she had been so long aiming at . . .

Alice explained that she had lost her way. ‘I don’t know what you
mean by your way’, said the Queen. ‘All the ways about here belong
to me.’

This tells us something about seeing through a mirror which we could
apply to the ‘mirror reversal’ of grace. Because we are exactly back to
front, there had to be the Mirror of Christ to turn everything in the right
direction. In our present condition the word of the Cross is ‘foolishness’,
like the words of the Rose which ‘sounded nonsense to Alice’. Repentance
is nothing else than the crazy and shame-faced experiment of ‘walking in
the opposite direction’ to that which seems most natural to us.

The opening of Lent is a critical time; there is a hill we have been so
long aiming at, the hill of deeper conversion and transformation. I for one
find it almost irresistible to set off at once towards it by what appears the
direct route of discipline. It seems so obvious, so effective. Discipline
powered by will-power! It is almost embarrassing to say it, and I am
constantly humiliated and offended, put out and surprised when the goal
is lost sight of in a moment, and I find myself walking in at the front door
again.

‘A little provoked, she drew back.’ In this condition she rather reminds
me of the Prodigal Son. She drew back, she came to herself. And that is
what I am trying to do this morning before Lent is upon us. Can I set off
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this time, however ridiculously embarrassing it seems to the sensible part
of me, to try the plan of walking in the opposite direction, turning my
back on the goal—the renewed self, the transformed me—and looking away
in another direction?

Let us leave Alice and listen to a less quirky source. This strange prin-
ciple of ‘reversal’ is beautifully expressed in a letter which Rilke wrote to
Clara on 8th March 1907: '

Gazing is such a wonderful thing about which we know little; in gazing
we are turned completely outward, but just when we are so most,
things seem to go on within us, which have been waiting longingly for
the moment when they should be unobserved, and while they are
happening within us, intactly and strangely anonymously, indepen-
dently of our consciousness, their significance gradually grows in the
object without, a convincing, powerful name . . .

This principle that things go on within us when we are looking out-
wards seems to me profoundly true of aesthetic perception, about which
Rilke is speaking, and of personal relationships—the other transforms me
most when my attention is wholly given to him—but supremely of the
relationship between worship and repentance, theoria and metanoia,
gazing and being changed. This principle is enshrined in another mirror
verse of St Paul: ‘And we all with unveiled face, reflecting the glory of the
Lord, are being changed into his likeness from one degree of glory to
another, for this comes from the Lord who is Spirit.” (I Cor. 3:18.)

Let us take another example of this ‘mirror reversal’—the hill we have
been aiming at for so long—silence. To go for deeper silence head on, to
make a frontal attack on my noisiness, to work at defending, protecting,
enlarging and enhancing my silence—hopeless! And if, as faithful disciples
of that bright luminary of the British monastic life, Pelagius, we with our
disciplina, disciplina, lex, lex (words which constantly occur in his wretched
writings), achieve a little silence, how uninteresting and stale a thing it is—
‘my silence’! I think of Rilke’s phrase: ‘The pseudo-silence of drowned
commotion.’

My silence 1s worth nothing; what matters is God’s silence. The only
silence worth having, the only real silence, is within me waiting longingly
for the moment when it should be unobserved, the silence which will be
there within us only when we are turned completely outward, listening to,
listening for, weighing God’s silence, which is silence indeed, all-creative,
fruitful silence. 20



So there is this foolish walking-in-the-opposite direction which consists
in recognising that silence is just what I cannot make, achieve or arrive at
for myself, and that I only give it a chance by devoting myself to the
supremely odd business of concerning myself with God’s silence. ‘He who
truly possesses the word of Jesus can hear even his silence’, Ignatius of
Antioch wrote to the Ephesians. And again, in a letter to the Magnesians,
‘Jesus Christ, who is His Word issuing from silence.’

Just two points about listening to God’s silence: first, I must head out
in my poor coracle on the ocean of God’s unspeakable plenitude, the hid-
den, inexhaustible and unsearchable riches of God’s Being. Jesus is the
Word of God; as such he does not drain the silence of God, but is a sign of
its infinite and unsoundable depths. If I head out into those unsoundable
depths, one deep will call another. Listening to the silence of ‘the God
who hides himself’ brings out the silence in the ‘hidden man of the heart’
(I Peter 3:4) which this God has created as his other self, his vis-a-vis.

Secondly —something more difficult—listening to the silence of God’s
self-containment. We come to terms with the experience that God does
not speak to us as we hoped, does not speak to us as we were tempted to
suppose we had the right to demand. So we come to terms with ‘seeing
through a glass darkly’, with God’s opacity and unobviousness, the experi-
ence of the withholding from us of his Voice, the silence of the Cross in
our lives. I find this most beautifully expressed in the early part of Paul
Evdokimov’s book, The Struggle with God:

Reason, even at the moment when all is consummated, lays down its
conditions. ‘If he is King of Israel, let him come down from the cross,
and we will believe in him.” God answers by his silence, but for the one
who knows how to listen, it is in this silence that ‘he declares his love
to man’ (N. Cabasilas). This is the divine folly of which St Paul speaks,
the incomprehensible respect that God has for our freedom.

Every compelling proof violates the human conscience and changes
faith into simple knowledge. That is why God limits his Almighty
power, encloses himself in the silence of his suffering love, withdraws
all signs, suspends every miracle, casts a shadow over the brightness of
his face. It is to this kenotic attitude of God that faith essentially res-
ponds. It keeps, and will always keep, an element of darkness, a crucify-
ing obscurity, a sufficient margin to protect its freedom, in order to
guard its power to say no at any moment and to build on this refusal.
It is because a man can say no that his yes can attain a full resonance;
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his fiat is then not only in accord with but on the same dizzy level of
free creation as the fiaf of God.

Faith is a dialogue, but the voice of God is almost silence. It exercises
a pressure that is infinitely delicate and never irresistible . . .

‘God answers by his silence, but for the one who knows how to listen, it
is in this silence that he declares his love to man.’

The silence of God is for the sake of our freedom. If we listen to it,
it creates in us a silence which truly reflects, echoes and corresponds to
it; a silence so fruitful that it gives rise to a word that was spoken from
his silence: the word YES.

Jesus Christ, who is His Word issuing from silence.
He spake the Word and it was made.
But in Him it is always YES.

CHRIST IN MAJESTY
A Homily for the Feast of Christ the King, 26 November 1978
ROLAND WALLS

Everyone who comes into the new creation, the new kingdom that Christ
has brought in through his holy humanity, has to be baptised, has to go
through the waters of death to rise to new life. And this includes words.
There is one word in the Creed which finds it very hard to go through the
waters of baptism and that is the word ‘almighty’. Someone has said that
this is the most uncrucified word in Christian speech. So today, when the
Church rounds off its celebration of the Paschal Mystery with this great
feast of the kingship of Christ, I think it is important that just for a -
moment we make quite sure, before we go on with the holy Liturgy, that
this word is being baptised now amongst us. You see, the kingship of
Christ is not the kingship of some earthly ruler raised to the nth degree.
You cannot put an infiniry mark against majesty and kingship as we know
it from this world and then apply it to Christ. This is what we do, it seems
to me, when we quite naturally—though not supernaturally—make Christ
into a cult figure so that he becomes a kind of centre and focus for those
religious aspirations of ours which do not really begin at the Cross.
Today’s Gospel in the cycle of readings [the new Roman Sunday Missal,
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Matt. 25:31-46] is very interesting. Each year we are given a picture of a
Christ whose majesty is not in the tinsel of earthly glory. I remember the
year before last it was Christ before Pilate—you, a king? And is this mys-
tery of the kingship delivered to us this year in glory and aureole? No, we
are shown it in the kingship of love. Christ’s power is the power of God to
love to the uttermost; that love that is eternal in the Godhead but now
comes forth from the Godhead to have a kingly presence—a magisterium—
that will rule in love in the person of the poor and the naked, the person
in prison, the sick and the hungry. That is fantastic! God’s transcendence
is the very opposite of our transcendence. When we transcend we have to
go up and out and beyond; God’s transcendence is the other way round.
God is already in highest majesty. His love comes down—that is his trans-
cendence—to reach us. What a majesty! And a terrifying majesty! Much
more terrifying than someone who has the power of life and death over us
with some sceptre and the Law Book in his hand. This is a majesty which
is Alpha and Omega. We shall be judged by this love. We shall be judged as
well as saved by this love.

To enter this kingdom, to proclaim this kingdom, to submit to this
kingdom, to reign in this kingdom, can only be done by the simplicity of
the same love. ‘1 was hungry’~—that is Christ’s majesty, to be present in the
agony of a sinful fallen world, where hunger and thirst and nakedness and
imprisonment and all the rest becomes the predicament of the man who
falls foul of man’s idea of power. Here is this Christ who comes to us now,
the other side of the Resurrection, in the throne of his glory. Not that he
has to leave that throne; it is his glorious majesty to be with us in hunger,
in poverty, in distress.

It’s 2 marvellous mystery. If you want a focus for this day I can think of
nothing better than Graham Sutherland’s tapestry in Coventry Cathedral~
because he’s got it! He never said what he meant by it. When he was asked
on television: ‘What do you mean by this strange Christ, this strange
Majestas which is comparable to the medieval Majestas but is so utterly
different?’, he replied: ‘I am not going to say what this picture might say
to anyone else who looks at it. I have painted it, I have stated something.
What it means 1 must leave to the people who look at it.” And as I stood
there for the first time and was held by this mighty tapestry I thought I
began to see what he had done.

The aureole is not in golden thread, it is in black, and it is in the oval
shape of the glory theme of the medieval Majestas—~only now it is a bomb.
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All the threads make up a2 bomb-shaped encasement of Christ. Even the
great creatures of creation that support his throne are there in hideousness—
they are all neurotic, contorted, as if all creation is groaning and travailing
under this great curse of the final decay of human life through the sin of
man. And where is Christ? Above it? No. At the side of it? No. He is inside
it. And he has those black threads of anguish and passion to the end of
time in that brow so white, so new. But Christ reigns within, he has the
last word; it is his love, not man’s hate, that is the last word, that is his
magisterium, and he holds his hands over all distress in blessing.

And Graham Sutherland has done a quaint thing. We must not go too
far in imagination, but I am sure it is there. It is in the extraordinary shape
of the clothes. There is a great thing like an Easter egg at the bottom of
the clothes; they fall in a kind of egg shape corresponding to the bomb
shape and the black threads in this white, ridiculously out-of-line design
of the garments, which don’t fall naturally at all. The garment of Christ’s
kingly glory makes a kind of egg shape at the bottom, and I think it is
intended. It is the egg of life, the new life coming out of the darkness,
the new life of the world to come.

He’s King all right! He is Alpha and Omega.

A Q A Q A Q A Q

NOTICE OF THE NEXT FELLOWSHIP RETREAT

The next Fellowship Retreat will be 15 October 1979 and will be held
at St Columba’s House, Woking.

Conducter: THE REVD NEVILLE WARD

Chaplain: Father Dart, Warden of St Peter’s.

Cost: £12.65

Will those who are already on the list please confirm to Miss Brenda
Ferguson, 4 Manor Close, Oxford 0X8 1ER

There are still some vacancies
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BOOKS

THE LENTEN TRIODION translated from the original Greek by Mother
Mary and Kallistos Ware. Faber and Faber, 1978. £12.50

Here is the second volume in the series “The Service Books of the Orthodox
Church’. It contains the main services for the pre-Easter period, which in
the Orthodox Church extends over ten weeks and comprises four Sundays
of preliminary observance, the six weeks of the Great Fast of Lent, and
Holy Week, which is not counted as part of Lent but as an observance on
its own. The services of all the Sundays, of the first week of Lent, and of
Holy Week, are given in their entirety, plus the services of certain other
days of special observance. The volume is very clearly printed, and pleasant
to handle.

The liturgical texts are prefaced by two general essays. The first, on ‘The
Meaning of the Great Fast’, by Archimandrite Kallistos Ware, is a very
valuable essay on the meaning of Lent. The lenten fast arose as a prepara-
tion for Easter, and without such a period of preparation, the deeper
meaning of the Easter celebration is likely to be lost. In this preparation,
fasting traditionally holds a prominent place. Its decline (in the West
particularly) is no accident; indeed, it very probably betrays the prevalence
of a false spirituality which ignores the body to concentrate on man seen
solely in terms of his reasoning brain. But fasting in its religious sense is
one means of exploring the potentiality and the limits of the body, and is
intended to make us more conscious of our dependence on God. It is
useless and even harmful unless accompanied by prayer and almsgiving, (a
point which also emerges with great clarity from the patristic passages read
at the beginning of Lent in the revised Roman Catholic Office).

A note on the historical development of Lent, and another on the rules
of fasting follow. Western Christians are likely to be astounded by the
severity of the rules of fasting. No doubt they need to be visualised in the
context of a life-style altogether more spare than that of modern Western
man living in the world; even so, they throw out a challenge.

The inner unity of the Triodion is not at once apparent, and in view of
the complex historical development which these services have undergone,
there is a certain justification after the event in attempting to provide a
sustained interpretation of such very varied material. Nevertheless, Archi-
mandrite Kallistos finds a convincing pattern of common themes running
throughout. The Triodion in its origins is a monastic service book, and in
practice, in parishes the services are considerably curtailed. All the same, in
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Holy Week many Orthodox Christians will reckon to spend a good part of
each day in church, standing throughout this rich, but lengthy pattern of
services.

A rubrical note on the structure of the lenten Offices follows, intended
to give an outline of the ‘common’ Offices, into which the ‘proper’ texts
which follow can be fitted. Some difficulties may arise here. It may be
assumed that users of the book already have the first volume, The Festal
Menaion, with its invaluable glossary; but even with its help, the texts in
this second' volume are not always self-explanatory. The rules are very
complicated, and the necessary crossreferencing is not always provided.
The main problems are provided by the Canons, the long poems, sung
usually at Mattins, which consist of up to eight canticles based upon
biblical canticles (though these latter are generally omitted). Each canticle,
or ode, of a Canon begins with an opening stanza, or irmos. Often, in this
volume, only the opening words of the irmos are given. Detective work
will sometimes enable the reader to track down the complete text some-
where else in the volume, but by no means always, so that he may on
occasion be faced with an insoluble problem, to know what to say at the
beginning of the canticles of some Canons. But these are only minor
criticisms of detail. What of the texts themselves?

Like all the services of the Orthodox Church, these are ‘little else than
one vast and extended meditation upon Holy Scripture’ (Prof. Florovsky,
in the introduction to The Festal Menaion). This immediately raises a
problem and poses a question. For ‘Holy Scripture’ in English now exists
in many different versions, and none seems likely for a long while yet to
achieve the predominance which the Authorized Version and the Prayer
Book psalter enjoyed for over three centuries. Much illumination has come
from the spate of new translations, but of course there has also been a
severe loss. No version can become deeply part of our mental furniture
except by the constant use and repetition of the same words. What is true
of Scripture is also true of liturgy, and here again, modern versions have
brought impoverishment and a sharp break with traditional means of
expression, as well as a new freshness. The important difference between
Series II and Series III lies not in content but in the style and ‘register’. The
translators of these volumes have opted for the ‘Series II’ solution (though
some Orthodox, like Mr Gotteri in a recent number of Sobornost, have
queried this decision). The translators explained their policy in the Preface
to Volume I: ‘For three centuries and more the Authorized Version, and
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along with it the Anglican Book of Common Prayer, have provided the
words with which English-speaking peoples throughout the world have
addressed God; and these two books have become a part not only of our
literary but of our spiritual inheritance . . . The English of the King James
Bible is still easily understood.’

This policy works well in general, and seems to give a good account of
the elaborate prose of the original. But, of course, the further the text is
from Scripture, the less satisfactory the result. There are terms which defy
the translators; for instance, they leave ‘Theotokos’ untranslated. But
though this might pass where the title is being used as a technical term, it
sounds odd to address our Lady as ‘O Theotokos’ in a hymn or prayer.
Thus, the well-known antiphon now concludes: ‘Thou who inviolate hast
borne God the Word: in very truth the Theotokos, thee do we magnify.’
This is hardly English. And there are occasional instances where the hymns
are less reminiscent of Scripture than of a theological treatise: *. . . with due
honour let us venerate the holy ikons of Christ, of the all-pure Virgin and
the saints, whether depicted on walls, on wooden panels or on holy vessels,
rejecting the impious teaching of the heretics. For, as Basil says, the
honour shown to the ikon passes to the prototype it represents.’ (Saturday
Vespers on the Sunday of Orthodoxy.) Again, this sounds oddly, though
given the text to be rendered, perhaps this is inevitable.

But for the most part the liturgical texts are given a poetical and sen-
sitive rendering. They assume throughout that kind of ‘bi-focal’ reading of
Scripture which we call typology. At the same time, particularly in Holy
Week, they have a startling realism. Day by day, the faithful are helped by
them to call to mind, as exactly as possible, the events of the correspond-
ing day in the life of Christ. This is not intended to be merely an exercise of
the historical imagination, however. On the contrary, it is meant to provide
the means of reliving the original events of our salvation and participating
in them as contemporaries. Equally clearly marked is the ‘eschatological’
reference. The Orthodox Church has nothing corresponding to the western
Advent, but ‘Advent’ themes are constantly sounded in the lenten services.
This is particularly so on the Sunday of the Last Judgement (the Second
Sunday before Lent), but by no means only then. It is prominent in one of
the oldest and most striking of the lenten texts, the Great Canon of Andrew
of Crete:

The end draws near, my soul, the end draws near;
Yet thou dost not care or make ready.
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The time grows short, rise up; the Judge is at the door.
The days of our life pass swiftly, as a dream, as a flower.

The hymn, ‘Behold the Bridegroom cometh in the middle of the night’,
which appears among the Advent hymns in our English hymn books, is
in fact a translation of the introductory hymn at Mattins on the first three
days of Holy Week:

Behold the Bridegroom comes in the middle of the night; and blessed is
the servant whom He shall find watching, but unworthy is he whom He
shall find in slothfulness. Beware, then, O my soul, and be not overcome
by sleep, lest thou be given over to death and shut out from the Kingdom.

Whatuse can the Western Church make of this material? One answer has
already been given: our hymn books have long since familiarised us with
verse translations of some extracts from the Orthodox service books.
In this context, it is odd not to find the name of J. M. Neale in the list of
translations of material from the Triodion known to the translators. Neale
was not only a pioneer translator; the Introduction to his Hymns of the
Eastern Church, though brief, is still almost the only discussion in English
of the forms and development of Greek ecclesiastical poetry. Neale came
to the conclusion that ‘the best way to employ Greek hymnology for the
uses of the English Church would be by centos’. Many of his versions have
become popular hymns, but Hymns of the Eastern Church contains many
more. He is a fluent versifier, and his versions have great merit and are re-
markably faithful to the original. Here, for the sake of comparison, is the
opening text for Saturday Vespers on the Sunday before Lent, when the
Orthodox Church commemorates the casting out of Adam from Paradise:

The Lord my Creator took me as dust from the earth and formed me in-

to a living creature, breathing into me the breath of life and giving me a

soul; He honoured me, setting me as the ruler upon earth over all things

visible, and making me companion of the angels. But Satan the deceiver,
using the serpent as his instrument, enticed me by food; he parted me
from the glory of God and gave me over to the earth and to the lowest
depths of death. But, Master, in compassion call me back again.
The Lenten Triodion

The Lord my Maker, forming me of clay,

By His own Breath, the breath of life convey’d:

O’er all the bright new world He gave me sway,

A little lower than the Angels made.
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But Satan, using for his guile
The crafty serpent’s cruel wile,
Deceiv’'d me by the Tree;
And severed me from God and grace,
And wrought me death, and all my race,
As long as time shall be.
O Lover of the sons of men!
Forgive and call me back again!
J. M. Neale

Still, Neale’s procedure is no more than a quarrying of single gems,
and it is valuable for us to have access to the main galleries of the mine.
Probably the most fruitful use which Western Christians could make of
this volume would be to use it, more or less as it stands, as material for
slow, meditative prayer. It could hardly fail to enrich and deepen our
preparation ‘in the closet’ for participation in the Lent and Holy Week
liturgy of our own Church.

MARK EVERITT

MARKED FOR LIFE Prayer in the Easter Christ, Maria Boulding OSB.
SPCK 1979. £1.95

Paperbacks about prayer abound but Marked for Life is one which it
would be rewarding for us all to read and re-read in order to assimilate the
depth of its message.

Dame Maria Boulding writes lucidly and with a light touch and, without
falling into the pitfalls of religious clichés, relates the traditional vocabulary
of Christian spirituality to the ordinary experiences of everyday life. For
example, the title of chapter nine, dealing with the ascetic preparation for
prayer, is simply ‘Pruning’, which enables us positively to enjoy the thought
of the beauty of next year’s crop of roses or flowering shrubs after the
autumn cut-back of old wood has been accomplished, while at the same
time the writer leaves us in no doubt that the cut-back must be faced.

The sub-title, Prayer in the Easter Christ, gives us the key to that joy in
exploring our encounter with God which is the essence of the nature of
true prayer. Maria Boulding gives us the message:

In pouring out the Spirit upon us the risen Christ lifts us into his son-
ship . . . We pray in the Easter Christ; whether we think of it in these
terms or not, it is a fact. And so our prayer must in some way be a
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listening to the Father’s word of love that gives us meaning and calls us
into the freedom that is our birthright. (p.27)

As she unfolds her theme we gain fleeting foretastes of what is the
ultimate goal of this adventure—union with God, and the freedom to be
our real selves as he wills us to be. How is this wholeness to be achieved?
By our increasing surrender to the Easter Christ. As our life moves into the
inevitable cycle of failing natural powers and physical strength, we find
our capacity grows to wonder at and enjoy not only God but all God’s
creation. This is the fruit of persevering prayer as also is the sense that we
are ourselves being brought to 2 new simplicity in reconciliation ‘with
ourselves and with all men’.

In her chapter ‘Towards Wholeness’ Maria Boulding gives us the ultimate
word of encouragement: ‘The ability to play before God and to dance in
his presence is ours because we secretly know our kinship with a life and
an order of being beyond the pains and labours of everyday existence, for
we participate in the dance of all creation. In laughter we touch an eternal
order of rightness and sanity.’ (p. 76, see note 16, ch. 8.)

Finally, in recommending most sincerely this book to our readers, I
would especially draw attention to the excellent notes and biblical refer-
ences for each chapter given at the end of the book. Used as ‘springboards’
for prayer these notes would give both depth and meaning to our Bible
reading as a foundation for prayer and also stimulate us to explore further
the tradition of Christian spirituality from which Dame Maria Boulding has
drawn so extensively in her book. It is true, as the blurb says, she has not
spent ‘much time on technical distinctions’, but there is enough valuable
teaching in chapter six, ‘The Prayer of the Psalms’, and in chapter five,
‘Freedom to Ask’ (on intercession), to meet the needs of anyone who
seeks to pray.

We are grateful to Maria Boulding for sharing so generously with us her
insights on prayer and especially for putting them into the context of ‘this
pervasive experience of death and resurrection which draws us deeply into
the Easter Mystery of Christ’. I am sure that her book will be of great
value to individuals in their ‘brooding prayer’, and also provide subject
matter for prayer and discussion groups—in fact, for any who are truly
seeking that constant exposure to God in prayer which is the sign of our
desire to be more deeply ‘marked for life’.

MOTHER MARY CLARE SLG
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THE STUDY OF LITURGY, ed. Cheslyn Jones, Geoffrey Wainwright
and Edward Yarnold SJ. SPCK 1978. Hardback £14.50, Paperback £8.50

There has been a great advance in liturgical studies in the last half-century,
a period which has seen the work of J.A.Jungmann and Odo Casel, to
name but two of the great continentals, and, in England, the work of
E. C. Ratcliff and Dom Gregory Dix. Much work had already been done in
the editing and publishing of liturgical texts, though that continued and
continues, but the work of these scholars enables us to understand and
appreciate the variety of ways in which liturgy had been practised and
experienced in the Church’s history, and the factors that influenced its
development. As such it has been part of a more general movement in
theology that has restored to us the riches of the past as past (and there-
fore present in the Communion of Saints) and saved us from seeing in the
past simply a quarry for materials for our own concerns and controversies.

Fifty years ago the Church of England was smarting after the rejection
by parliament of the proposed revised Prayer Book; the Roman Catholic
Church had an entirely Latin liturgy celebrated in strict accordance with
the text and rubrics of the Missale Romanum of Pius V (though there had
been significant reform of the breviary by Pius X in 1912). Since then
there has been immense change and, although change is generally for the
worse, it cannot be pretended that there have not been great gains as a
result of liturgical reform. The Eucharist has become much more what it
was always meant to be: the normal celebration of the whole people of
God, neither a private nor an unusual devotion. One particular fact about
the liturgical reform of the last half-century is the way in which the litur-
gical forms and practices of the different Christian communions have con-
verged (perhaps more so in England than on the Continent). The main
Sunday service is likely to be a Eucharist at which most will communicate
(indeed, that way of putting it betrays an older style of thought, where
corporate celebration and individual communion are separated)—a long
way from the choice of choral Mattins, the non-communicating High Mass,
or a non-liturgical ‘hymn sandwich’.

How can we understand these changes, understand the meaning of the
liturgy that these reforms are seeking to express, and so participate intellig-
ently? How can ordinands be trained in liturgy when the definite form
of a single book has gone, whether Prayer Book or Missal with detailed
rubrics? It is this need that The Study of Liturgy tries to meet, on the
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whole very successfully. The standard work on the study of liturgy—for
Anglicans, at least—had been Liturgy and Worship, edited by W. K. Lowther
Clarke in 1932, nearly fifty years ago. The contrast between the two
books is instructive, and reflects the changes in the liturgy we have noted
above. Liturgy and Worship was by Anglicans for Anglicans, and was thus
centred on the Book of Common Prayer (it has a chapter on ‘Collects,
Epistles and Gospels’—a very Anglican expression). The Study of Liturgy
has three editors, one Roman Catholic, one Methodist and one Anglican,
and although most of the contributors are Anglican, they are not all so,
and even include an Eastern Orthodox (or is he Western Orthodox?).
The scope of the book is in one sense wider than Liturgy and Worship in
that it is not at all purely Anglican: the history is not treated simply as
background, and as we enter the modern era we learn as much about
Roman Catholic and Protestant liturgy as about Anglican liturgy. It is,
however, English: there is not a great deal about the Continent (although,
perhaps rather strangely, the chapter on music in the liturgy is written by
the Frenchman, Pére Gelineau SJ. Strangely because the tradition of
English church music is at least unique, and might even be regarded as
splendid). In another sense this book is narrower in scope than Liturgy
and Worship as that included the pastoral Offices—the ‘occasional Offices—
marriage, visitation of the sick and burial of the dead, which The Study of
Liturgy does not deal with. It is a pity, but 600 pages is long enough for a
book.

The Study of Liturgy is divided into three parts: ‘A Theology of Wor-
ship’, ‘The Development of the Liturgy’, and ‘Pastoral Orientations’. Part [
and III are fairly brief; the historical part Part II has the lion’s share of
the book. (It is also the case that Parts I and III are left to non-Anglican
contributors, which might be significant.) Part Il has a general introduc-
tion with chapters on the various sources (in both senses of the word) of
the Christian liturgy, and then sections on Initiation, the Eucharist, Ordin-
ation, the Divine Office—all treated historically, from the New Testament
to Series III, as it were—the Calendar, and the Setting of the Liturgy. The
last section has chapters on ceremonial, music and singing, hymnody
(apparently something different, as indeed it is!}, the language of worship,
the architectural setting of the liturgy, and vestments. With twenty-two
contributors of very varied backgrounds there is no single voice, but the
editors have done a good job of linking up different views on the same
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subject so that it is easy to distinguish the parts in the harmony (though it
is occasionally a discord). Nevertheless, one criticism of the book would
be that the contributors are on the whole attempting to say what no-one
would seriously disagree with. I do not think they succeed, though they
often achieve that other quality of the unexceptionable: a certain lack of
edge. (This, however, does not apply to the contributions of R. T. Beckwith
who clearly likes being disagreed with.) Language in the liturgy is, for
instance, an immensely contentious issue; and while it is good to hear the
voice of sweet reason in Geoffrey Wainwright’s contribution, ‘The Language
of Worship’, an anxiety not to touch on controversy and a failure to dis-
cover the roots of that controversy lend blandness to his reasonableness.

The Study of Liturgy is not intended to be the definitive work, the ‘Jast
word’ on the subject or, rather, on many subjects. On anything that falls
within its scope there is something to be found here, and that something is
well documented and accompanied by a good bibliography. Indeed, the
bibliographies, sometimes several pages long, are one of the most valuable
features of the book. They ensure that it will not only give you a ‘first
word’, but enable you to pursue that a long way, quite as far as any but
the professional liturgical scholar is likely to want to go—and he too will
find this book useful.

We owe a debt of gratitude to the editors for this valuable book. Their
task of extracting the various articles from so many contributors cannot
have been easy. But it was worth it, for they have given us a book which
will help us to understand the liturgy more deeply and so help the priest
who celebrates, and those who celebrate with him, to participate more
intelligently, and therefore more really, in that Aoywn Aarpeia, rational
worship, as St Paul calls it, which celebrates and makes present and effec-
tive the mystery of our redemption.

ANDREW LOUTH
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CHRIST AND THE HUMAN PROSPECT by John de Satgé. SPCK 1978.
£3.75.

This is on the whole a disappointing book. I wish I could welcome it more
heartily and recommend it more unreservedly, as it is potentially of great
importance. I remember some years ago meeting a Spanish Dominican who
ran an organisation called ‘Unity through Mary’. T thought at the time only
a Spanish Dominican would think that a profitable line to follow, but now
I find an Anglican Evangelical assigning to Mary a role that hitherto none
but Catholics would have dreamt of conceding. No one would have pre-
dicted fifteen years ago that someone with Canon de Satgé’s background
could possibly come to take so favourable a view of Roman Catholicism
without abandoning his former allegiance. He insists, however, that he is
still an evangelical, and yet he is prepared to take into his devotional life
veneration of Our Lady and the saints and prayer for the departed. He has
come out of his corner, but he has not come out fighting. Such a startling
change can only have come about because the Roman Church has itself
changed and made a real effort to integrate its Mariology into its doctrine
of Christ and the Church. Consequently, an open-minded evangelical can
now see the point, and concede that unfamiliar ways of thinking and feel-
ing may be an expression of the Gospel and not a denial of it.

Canon de Satgé has already devoted a book to Mary and to the new
insights he has been forced to assimilate as a result of a sympathetic study
of the documents of Vatican IL In this book he extends his concern to the
whole relationship between the Church ‘militant here on earth’ and the
vast majority of Christians who are no longer living, and also to the mulu-
tudes of discarnate spirits who have never been human. He sees the funda-
mental division in present-day Christianity as not between Catholic and
Protestant but between those for whom it is a supernatural faith and those
for whom it is not. I believe this analysis to be correct, and I am, with him,
firmly on the side of the supernaturalists.

By far the longest chapter, however, is on the more mundane question
of how to reunite those Christians who are still on earth, with particular
reference to Anglicans and Catholics. Uniat status is discussed, very inter-
estingly, but with too little awareness that there are Anglicans outside
England whose circumstances are very different.

This book may well be of value to some readers in suggesting unexpected
or unfamiliar ideas. Interesting use is made of certain ideas of Fr. Gilbert
Shaw. But not everything Canon de Satgé refers to is obviously relevant to
his main theme, and the subtitle, ‘The Unity of Existence here and here-
after’, scems to be assumed rather than argued. 1, for one, could have done
with fewer echoes of the pulpit and a more closely reasoned argument.

MICHAEL PATERNOSTER
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TWO NEW FAIRACRES PUBLICATIONS

THE SINGLE PERSON by Philip Welsh. SLG Press (Fairacres Publication
71) 1979. Price: 15p

The person who is single, for whatever reason, is easily made to feel out
of step. Yet there is a far higher proportion of single men and women in
the community, and especially in the Church community, than we are
often aware of. The author, who writes sympathetically from parish
experience, insists that:

The single person, of whatever age, should not just be seen as someone
with particular needs. He or she should be valued as someone with
particular gifts. As I see it, the greatest gift that the single person can
bring to others is that, being single, he or she cannot hide so easily
from a number of life’s most basic questions.

PHILIP WELSH is a parish priest in the Diocese of Southwark, and has
recently been appointed Chaplain and Lecturer in English at St Stephen’s
College in the University of Delhi.

THE LETTERS OF AMMONAS Successor of St Antony, translated by
Derwas J. Chitty, SLG Press (Fairacres Publication 72) 1979. Price: 50p

This is a companion volume to The Letters of Saint Antony the Great
(Fairacres Publication 50, 1975), and contains the fourteen surviving
letters of St Ammonas, one of St Antony’s disciples. The main topics of
these letters are of perennial interest, the gifts of the Spirit, discernment of
the will of God, and spiritual direction.

A draft translation, made on the basis of the Greek and early Syriac
version, was left by Fr Derwas Chitty, and this has now been thoroughly
revised by Dr Sebastian Brock, who has also added a short introduction
and provided a bibliography.

THE REVD DERWAS CHITTY D.D. (1901-1971), devoted his life to the
study of early Egyptian and Palestinian monasticism, summing up the
fruits of forty years research in his notable work, The Desert a City.

DR SEBASTIAN BROCK is University Lecturer in Aramaic and Syriac
and Fellow of Wolfson College, Oxford.
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SLG AND ASSOCIATES

NEW MEMBERS

FLG
Revd B.G. Patteson, 32 Sedcole St., Pahiatua, Wairarapa, N.I. New Zealand
Miss Joanna Stubbs, St Patrick’s House, Howell’s School, Denbigh, Clwyd,
LL16 3EN
Miss Melanie Folkes, L’Arche, 25 Fairfield Crescent, Liverpool L6 8PH
Mr Nadir Dinshaw, La Rocquaise, St Brelade’s Bay, Jersey, Channel Islands
R.IP,
Miss Dorothy Maynard (Companion SLG), Little Gidding, Chapel Road,
South Leigh, Witney, Oxon.

CHANGES OF ADDRESS
Dr C. H. Cross (Oblate Christian), Trinity Western College, 7900 Glover Rd
Langley, B.C., Canada V3A 4R9

Priest Associates
John Skeggs, Astveitskogen 14A, 5084 Tertnes, Norway

Christopher Andrews, 12 Shannon Court, Kingston Park, Newcastle 3
Raymond Lloyd, Novice SSF, Hilfield, Dorchester, Dorset DT2 7BE

Companions :
Miss Elizabeth Beaton, 75 Herongate Rd, Wanstead Park, London E12 5EH
Mrs. F. Palethorpe, Claybourne Hotel, 196 Holdenhurst Rd, Bournemouth
BHS8 8AS

FLG

Mrs. Pamela Grounds, c/o Mr-Faisal Hussain Bazra, Manager, Mohebi
Center, P.O. Box 265, Dubai, United Arab Emirates
Miss Veronica Upcott, 47 The College, Froxfield, Nr Marlborough, Wilts
Revd John Tidy, St Peter’s Vicarage, 39 Etherley Lane, Bishop Auckland,
Co. Durham DL14 7QZ

Mrs. B. Harris (Hazel), 30 Columbine Gardens, Walton on Naze, Essex, has
ceased to be a Companion but continues as 2 member of the Fellowship.

WANTED!

The Garden Sister at Fairacres would be very glad to receive
any old gloves—odd ones which have lost their other half
extremely welcome—for work in the garden
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SOME FAIRACRES PUBLICATIONS

Pamphlets and books on spirituality written for and by the Sisters of the
Love of God, an Anglican contemplative community, and published and
printed by them under the name SLG PRESS

NO. PRICE
12 LEARNING TO PRAY Mother Mary Clare SLG .20
16 THE VICTORY OF THE CROSS Dumitru Staniloae .20
24 SILENCE AND PRAYER Mother Mary Clare SLG .15
26 THE MESSAGE OF SAINT SERAPHIM Irina Gorainov .20
28 JULIAN OF NORWICH A. M. Allchin and SLG £3/5
31 PRAYER: ENCOUNTERING THE DEPTHS Mother Mary Clare SLG 215
34 LITURGY TODAY: Divine Office and Eucharist, Sr Benedicta Ward SLG .30
35 THE WORD OF GOD: Reading the Bible, Sr Mary Paul SLG 'S

40 ST THERESE OF LISIEUX: Her Relevance for Today, Sr Eileen Mary SLG .15
43 THE POWER OF THE NAME (The Jesus Prayer in Orthodox Spirituality)

Kallistos Ware .30
44 WHOLENESS AND TRANSFIGURATION Illustrated in the Lives of

St Francis of Assisi and St Seraphim of Sarov. A. M. Allchin .20
48 THE WISDOM OF THE DESERT FATHERS (From the Apophthegmata

Patrum, Anonymous Series) trans. Sr Benedicta Ward SLG .90
50 THE LETTERS OF ST ANTONY THE GREAT trans. Derwas J. Chitty .50
55 THEOLOGY AND SPIRITUALITY Andrew Louth =35
57 THE BEAUTY OF HOLINESS An Introduction to Six Seventeenth-Century

Anglican Writers. R. W. Southern and others .60
60 THE INFLUENCE OF ST BERNARD Anglican Essays with an Introduction

by Jean Leclercq OSB. Edited by Sr Benedicta Ward SLG £1.75

62 ANSELM OF CANTERBURY: A Monastic Scholar, Sr Benedicta Ward SLG .30
63 EVELYN UNDERHILL: TWO CENTENARY ESSAYS

Michael Ramsey and A. M. Allchin 35
66 SOLITUDE AND COMMUNION Papers on the Hermit Life given by Orthodox,
Catholic and Anglican contributors. Edited A. M. Allchin £1.50
67 MARY AND THE MYSTERY OF THE INCARNATION An Essay on the
Mother of God in the Theology of Karl Barth. Andrew Louth .30
68 TRINITY AND INCARNATION IN ANGLICAN TRADITION A Paper read to
Romanian Orthodox theologians. A. M. Allchin .30
72 THE LETTERS OF AMMONAS Successor of St Antony. Translated by
Derwas J. Chitty .50
A PILGRIM’S BOOK OF PRAYERS Gilbert Shaw £1.20
THE CHRISTIAN SOLITARY Gilbert Shaw 1’5

COMPLETE LIST OF PUBLICATIONS AVAILABLE ON REQUEST FROM:

SLG PRESS, Convent of the Incarnation, Fairacres, Oxford 0X4 1TB
Price list February 1979
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