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COMMUNITY NOTES

The proclamation of the Easter message is possible only when the
Church is a community. As long as we do not transcend our differ-
ences of origin, social status, training and tastes in order to unite
with one another, we are not truly Christian. The gift of Christ is
precisely that he has broken down the dividing walls that isolate men
from one another.

It is fitting to open this number of our Chronicle, which pays tribute to the
fifteen-hundredth anniversary of St Benedict’s birth, with a quotadon
from Consider your Call, a Theology of Monastic Life Today (p.142),
produced in 1978 by the English Benedictine Congregation* and a work of
great value to all who are in any way concerned with or interested in the
Religious Life. For it has been truly said that those who express their
baptismal commitment through this particular form of Christian life are
trying to make evident and explicit that which is essential and implicit in
all other forms of it as well. A community of Religious comes into being
not primarily because its members have chosen to live together but because
each has responded to what he or she experiences as a personal call from
God for a self-giving to Him that will be expressed by living with this par-
ticular group of people in the way in which they are drawn to serve Him.
In so far as a religious community contains persons varying greatly in
‘origin, social status, training and tastes’, it represents a cross section of
human society; and its responsibility to transcend differences to a degree
beyond mutual toleration and peaceful co-existence is a solemn one.

The structured security of a community such as SLG is understandably
envied by some who face the prospect of a lonely old age in an unfriendly
society; but the life vows which we make, in the folly of reliance on God’s
faithfulness alone, and which bind us to live day by day with the same
people, can sometimes be experienced as piercing nails, tolerable only in
‘the power of His Resurrection’. I expect there are times when many of
the baptized who take Christianity seriously wish that they need not do so;
for believing that God is truly involved with man in the way shown by
Jesus means that man is offered the opportunity to be truly involved in
God’s redemptive work. So we have the option of deciding whether or not

*Recently published (by SPCK) in a paperback edition, price £6.50.
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to respond by accepting the consequences, and knowing also ‘the fellow-
ship of His sufferings’.

If we believe that religious communities have the functon of demon-
strating through their way of life the basic requirements of all forms of
Christian living, it is relevant to notice what is said in Consider Your Call
about the specifically Benedictine vow of Stability:

At a time when inherited structures are changing, the real ground of
stability becomes clearer: it is a ‘belonging to the people’ who make
up one’s own community. Genuine belonging demands continual
conversion of heart for the sake of trust. The real enemy of stability
is not moving about but personal alienation, and especially the alien-
ation which is not a passing pain but a rigid habit. (pp. 139-140)

Living together a common life, then, and trying to transcend differences
through a common attention to God above all else, we cannot be surprised
if we experience in essence the divisions of humanity. We believe that it is
our allotted task to meet and in our small sphere to try to resolve them,
not by uniformity of behaviour but by a constant and costly acceptance of
and respect for that which sometimes appears to be in radical opposition
to our own profound convictions—without denying or abdicating these.
‘Continual conversion of heart for the sake of trust’ is an ideal attainable
only if the mind of Christis in us: but at Easter of all times we have surely
to acknowledge that it is God’s purpose for the human race. Abba Matta,
a Coptic monk at the flourishing monastery of St Macarius in Egypt, has
expressed what must often be felt by those who live the monastic life:

Eager as I have always been to see monasticism in me simply as a
Christian life without any distinction from the life of any other
Christian in the world, I could not ignore a reality which I feel and
experience within me, the like of which I hardly find in the life of
Christians living in the world. This reality is the depth and broadness
which characterise my experience of God in others. I have found out
that among people living in the world many possess an inner Christian
life stronger and deeper than mine, but rarely have I found among
them any who possess my experience of God in others with all its
force, nay, with all its violence and depth . . .

(From the October 1979 issue of St Mark, the monthly review of the
Monastery of St Macarius, pp.1-2)



‘To gather into one the children of God who are scattered abroad’
(John 11:52). Everyone of us must affirm this not just as a pious hope but
as a necessity for survival. Those concerned with current affairs emphasize
that unless the North/South dialogue between rich and poor nations makes
some significant progress there will be grave consequences, and soon, for
the whole world. Nothing short of ‘conversion of heart’—and ultimately
each one of us is responsible for that—can change the policies of natons,
because these depend upon the dispositions of their individual members.
And every one is of equal value and influence in the eyes of God, whose
kingdom comes in ways quite other than those of political machinations.

However, there is surely food for thought and hope in the event which
has, together with the Clothing of Novice Alison Kathleen of Christ the
King on 12 February, been the chief item of ‘Community news’ since the
last Chronicle appeared—the Enthronement of the Archbishop on the
Feast of the Annunciation. The world-wide representation (including both
Benedictine and Coptic monasticism) in the attendance at that great
ceremony, and the inspiration of the Archbishop’s sermon, must have
given encouragement to many beyond as well as within the Anglican
Communion. And so, in the affirmation that God really is, at all times and
in all places, fulfilling His promise to make all things new, we wish you all
a truly blessed and joyful Easter and Ascension-tide.

MOTHER SLG

FLG RETREAT 1980

The Annual Retreat has been arranged from Monday 29 September to
Friday 3 October at St Columba’s House, Woking, Surrey. The Conductor
will be the Revd John Shand.

Will those who are already down for the Retreat please confirm their
booking to me. It is not quite fully booked and I am glad to receive
applications. The fee charged by St Columba’s House for a midweek
retreat is now £19.60.

BRENDA FERGUSON
4 Manor Close, Cassington
Oxford 0X8 1ER
Tel. Oxford 880941



OBEDIENCE, STABILITY AND CONVERSION

Reflections on the Rule of St Benedict
MICHAEL PATERNOSTER

NOT LONG AGO I was urged by a Benedictine religious to write some-
thing about the Rule and, as 1980 marks the fifteenth hundred anniversary
of the birth of St Benedict, it seems a good opportunity to add my pebble
to the commemorative cairn. Not that I am competent to write a full-scale
commentary on the Rule or a history of the Order; but what I can perhaps
do is indicate how it strikes me as an outsider.

It is more than twenty years since I first read the Rule and was deeply
impressed by it. Since then I have become a priest and have married; I have
never belonged to a religious community or spent more than a few days at
a time in a monastery as a guest or retreatant. Nonetheless, St Benedict’s
Rule—surely the oldest written constitution under which twentdeth-
century men and women are stll living— seems to me to offer, not merely
a solid foundation for the many forms of religious obedience that have
been built on it, but also firm guidelines for those of us who live in the
world. In this article, therefore, I am not concerned with what the Rule
might mean for monks and nuns—who am I to instruct them about their
life>—but with what it does mean to someone trying to live the Christian
life in circumstances its author did not consciously envisage.

No rule would have endured for fifteen centuries were it not flexible
and capable of almost infinite adaptation. A great many people have found
it providing a possible framework for their lives because Benedict knew
better than to ask too much at the outset. He set himself a relatvely mod-
est goal. He did not say, ‘This is what you must do to be perfect.’ He set
out, as he says in the Prologue, ‘to establish a school for the service of the
Lord’, and in the final chapter he sums up his purpose: ‘Now we have
written this rule in order that by its observance in monasteries we may
show that we have attained some degree of virtue and the rudiments of the
religious life.” He regarded himself as providing elementary education only;
the more advanced pupils might, after prolonged probation, be encouraged
to go out and lead a solitary life. The word ‘monk’, of course, originally
meant a solitary, and it is perhaps understandable that he should rate the
cenobite lower than the hermit. However, in his first chapter he refers to
two other kinds of monks, sarabaites and gyrovagues, who follow their own
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inclinations and are not prepared to submit to the discipline of Commu-
nity life, who when things grow difficult give up or go elsewhere. Those of
us who feel no call to the life of the cloister, still less to that of the solitary
cell, may all too readily recognise ourselves in them. Our problem is to
maintain stability and obedience in our own proper and particular voca-
tion and thus attain the conversio morum demanded of all Christians. St
Benedict did not write with us in mind, but the key concepts of his Rule
and much of his incidental advice can be applied almost as it stands to our
situation.

COMMUNITY AND CONSTRAINT

One of Benedict’s intentions in framing a rule at all was to encourage
those who accepted it to persevere. He is under no illusions about the
faults and failings either of those who are trying to be monks or of those
who are set in authority over them. The abbot is urged ‘to keep his own
frailty ever before his eyes’, ‘to study rather to be loved than to be feared’,
and to be prudent in administering correction ‘lest in seeking too eagerly
to scrape off the rust he break the vessel’ (ch. 64). Even so, life in commu-
ity is bound to be irksome at times, and a community run on the principles
St Benedict takes for granted will always go against the grain since it leaves
no room for self-expression. Not that the Rule gives much encouragement
to those parodies of religious obedience which try to belittle and diminish
the individual and deliberately thwart his natural bent; superiors are expec-
ted to assess the potentialities of each person under their charge and study
to bring out the best in them by whatever means are appropriate: ‘One he
must coax, another scold, another persuade according to each one’s charac-
ter and understanding’ (ch. 2). The novice, however, is warned to expect
opprobria (ch.58). This word, Cardinal Hume suggests, should not be
translated ‘insults’ or ‘humiliations’. ‘What it really amounts to is this: can
a novice be told things about himself without his being unduly hurrt,
ruffled or put out?’ 1 The really testing thing about community life is
learning about oneself, and that is why a thorough grounding in such a life
ought normally to precede any attempt at solitary contemplation.

Monks are enjoined to be obedient not only to the abbot but to each
other, ‘knowing that by this road of obedience they are going to God’
(ch.71). Nobody is the best judge of his own case; if a brother is asked to
do something he considers to be impossible, he is allowed to ‘submit the
reasons for his inability to the one who is over him, in a quiet way and at
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an opportune time, without pride, resistance or contradiction’ (ch. 68).
But if he is overruled he must do his best, trusting in God’s help. Cardinal
Hume points out that being obedient to each other does not just mean
taking orders from each other, it is much more a matter of learning to
accept the limitations and constraints imposed on us by the very fact that
there are others. Monastic communities are among the few survivors of
what the sociologists call ‘total communities’, in which the members live,
work and spend their leisure in the same place and with the same people.
One of the reasons why the parish system no longer works very well is that
most people today live in one place and work in another and are free to
choose where and with whom to spend their time off. Nonetheless, there is
no escape from the constraints of a ‘given community’—the family, the
office, the neighbours—and it is from these constraints and the collisions
to which they giverise that those of us who are not under a formal vow of
obedience to a religious superior may perhaps expect to learn what obed-
ience to the will of God for us entails.

A RHYTHM OF LIFE

Benedict’s clearsighted awareness that those who are trying to live by
his Rule are just ordinary human beings, with all their idiosyncrasies and
their tendency to self-deception, surely disposes firmly of any double
standard that would regard the religious life as per se ‘better’ than other
vocations, and Christians living ‘in the world’ as second-class citizens, de-
barred from striving after perfection. His detailed timetable of work and
worship is, as it stands, inapplicable to the daily life of ordinary people, or
even to that of many active religious orders; it sets before us, however, an
ideal of living according to a natural rhythm, adjusting the liturgical cycle
to the sun and the seasons. In our lives, governed by the clock and depen-
dent on artificial light, it is hard to see how we could return to such a
rhythm; but there are not wanting voices to warn us of the danger of
cutting ourselves off as we do from nature.

Such a rhythm of life was not, of course, so unfamiliar to Benedict’s
contemporaries as it is to us. For them, what was novel in his teaching was
the insight that contemplation and manual work can go together. Accor-
ding to the current edition of Butler’s Lives of the Saints

it was not the least of St Benedict’s miracles that he broke down the
deeply-rooted prejudice against manual work as being degrading and
servile: he believed that labour was not only dignified but conducive
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to holiness, and therefore he made it compulsory for all who joined
his community—nobles and plebeians alike.?

THE DIGNITY OF WORK

It may be said that in the secular world the ancient prejudice against
work stll survives. Drake, it will be recalled, insisted that the gentlemen
should haul and draw with the mariners. Sir Bernard Fergusson, visiting
the Antarctic, noted that the Drake tradition was observed by the New
Zealand base, but at the American base scientists were a privileged caste,
exempt from fatigues. A sense of the dignity of labour is something many
of us still need to learn. Benedict insisted on so many hours’ hard work
every day, but he did not enjoin any exceptional penances—indeed he
tended to discourage them. As Cardinal Hume comments, ‘of all the ascet-
ical activities of which spiritual writers speak, there is no substitute for
work.’? In his chapter on the duties of the cellarer Benedict lays down,
‘Let him regard all the utensils of the monastery and its whole property as
if they were the sacred vessels of the altar’ (ch. 31). He has had apt pupils—
Brother Lawrence is one example—but our age is in some respects not
materialistic enough, we have insufficient respect for things in themselves.
Commenting on this, Aelred Squire remarks,

in a life which is lived with and for God and one’s fellow-men in a
spirit of love, Benedict seems to be urging, nothing can safely be
thought of as merely profane. The notion is as valid outside 2 mon-
astery as inside one, wherever any properly human dimension of
work is recognised . . . A respect for the tools of living is a part of
sound living itself.*

Having emphasised the -importance of work, Benedict consistently
refers to prayer as work: it is the Work of God. Again, we all need to
remember this. Prayer is not always easy and delightful, but it is not to be
abandoned when it becomes difficult. It is part of our job, a duty laid on
us which is worth doing even when we are not enjoying it or ‘getting
anything out of it’, just as chores are worth doing even when they are
distasteful.

As one reads and re-reads the Rule, one is struck over and over again by
Benedict’s shrewd common sense and the wisdom and penetration of his
advice. Even if we do not enrol in his ‘school’, we can profit from his text-
book. Point after point strikes the eye and provokes meditation on the
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quality of our service. Three things, however, are fundamental: stability,
conversion of manners and obedience.

THE COUNSELS OF PERFECTION

Most people, if questioned, equate the vows of religion with the evan-
gelical counsels of poverty, chastity and obedience. Communities founded
since St Francis have, indeed, usually made these the explicit basis of their
rule. In many orders the members wear a girdle of rope with three knots,
as a sign that they are bound to the observance of these counsels. Yet of
two of them St Benedict’s provisions for solemn profession make no speci-
fic mention. ‘He who is to be received shall make a promise before all in
the oratory of his stability and the reformation of his life and of obed-
ience’ (ch.58). It is evident that life under the Benedictine Rule must
include celibacy and poverty. As the failure of many short-lived utopian
experiments serves to emphasise, celibacy, renunciation of individual
ownership and deference to authority are well-nigh essential for stable
community life. Indeed, all who take their Christianity seriously recognise
that the counsels of perfection are in some sense binding. Whatever their
state of life, married or single, they must be chaste; they must cultivate the
spirit of poverty, not clinging to possessions, reckoning a man’s value not
in terms of what he owns but of what he is; and they must strive to be
obedient to the will of God, however it may manifest itself to them,. The
solemn vows of a Benedictine monk do not deal explicitly with poverty or
chastity; what they do is introduce two different but complementary
principles: stability and conversio morum, or ‘conversion of manners’. If
the Rule has something distinctive to teach to those who do not live under
it, it seems to me that it must be in these two fundamental concepts.

OBEDIENCE AND HUMILITY

First, however, something must be said about obedience, since this is
common to all forms of profession under vows and is particularly difficult
for the rest of us to understand or apply. Clearly, many of the detailed
provisions of the Rule are inapplicable outside monasteries. Clearly too,
Benedict’s conception of authority is paternalist—and is none the worse
for that, even if ‘paternalism’ has now become a term of abuse. The
brethren elect their abbot, but they elect him for life and he has almost
unlimited claims on their obedience. He is, it is true, required to keep the
Rule himself and to order nothing contrary to its spirit. The pattern of
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authority envisaged was one familiar enough in Benedict’s day but almost
obsolete in ours. Absolute monarchy, and the holding of office for life,
have virtually disappeared. Within the church bishops are like constitu-
tional monarchs and their powers have been so diminished by synods and
councils that there is very little substance left in the oath of canonical
obedience taken by their clergy. Most religious communities (including
many that follow the Rule of St Benedict) now elect their superiors for a
limited term of office and have all kinds of checks on the arbitrary exer-
cise of authority. Outside the armed forces, few lay people are trained in
obedience. What then are we to make of St Benedict’s insistence that it is
the foundation of everything else—an insistence echoed in all subsequent
rules?

I find fruitful Cardinal Hume’s reminder that the Latin word oboed-
ientia comes from a root concerned with hearing, and that the first word
of the Rule is ‘listen’. What we are to do is to listen for the will of God:
when we know God’s will for us, then of course we must obey it. The diffi-
culty is often to discover what it is. We may question whether any other
individual or group is ever capable of infallibly passing on to us the com-
mands of God, so that all we have to do is to suppress our own judgement
and initiative and do what we are told. But this does not mean that we can
rely infallibly on an inner light which may be no more than the voice of
our own desires and idiosyncrasies. There are occasions—rarer than we are
apt to think—when obedience to God involves defiance of other people.
With the exception of the genuine (and rare) vocation to the solitary life,
however, a fully human life means a life lived in company with other
human beings. And since living successfully with others involves being,
in general, law-abiding, the onus is on us to obey even those rules which
might in principle be otherwise than they are, and to disobey only those
where there is a clear issue of principle. The first question should always
be, not ‘Why should I conform?’ but, ‘Why should I not conform?’ What it
means to live together in a spirit of obedience is to be chary of giving our-
selves the benefit of the doubt. As we noticed before, Benedict lays it
down that only those who have learnt to live together in a monastery are:
ready for the solitary life. Unless one willingly accepts the constraints of a
common life as part of God’s discipline, and as one of the ways in which
he actually speaks to us, it is all too easy to have a spiritual life which is
largely fantasy, to dream of having an interesting and intimate téte-a-téte
with God, disturbed only by the dull and unspiritual people who keep
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interrupting with their mundane claims on our attention. In reality, the
life of prayer is not so much a concerto in which we are called upon to
play a solo, as a symphony in which our contribution, however small and
apparently insiginificant, is of unique and vital importance for the whole.
Humility and obedience go together, and humility depends on seeing our-
selves as we really are, without being too discouraged by it. Unless we
learn to be humble and disciplined, we are like St Benedict’s ‘third kind of
monks, a detestable kind’:

These, not having been tested as gold in the furnace by any rule
or by the lessons of experience, are as soft as lead . . . Their law is
the desire for self-gratification; whatever enters their head or appeals
to them, that they call holy; what they dislike they regard as un-
lawful (ch. 1).

STAYING IN ONE’S PLACE
In St Benedict’s scheme of things obedience is fundamental; but stabi-

lity is the necessary condition for learning obedience and conversion is its
proper outcome. The vow of stability was the means he devised to deal
with ‘the fourth kind of monks, those called gyrovagues’, who ‘spend their
whole lives tramping from province to province’ (ch. 1). As a parish priest,
I seem to be ministering to a host of involuntary gyrovagues. A Methodist
minister once told me that his five-year term in a congregation, which was
meant to enshrine the principle of an itinerant ministry, in fact usually
meant that he now outstayed all but the most permanent members of the
local church. More and more people are obliged to change jobs and houses
every few years, never settling and putting down roots. We can, I think,
legitimately criticise a society so organised that mobility on this scale has
begun to efface the older pattern of stable community life; but we cannot
blame the people who find themselves travelling on this merry-go-round
with very little prospect of getting off. The really serious aspect of this en-
hanced mobility is the way it conwibutes to the breakdown of some of the
institutions that give stability and continuity to individual lives. Children
change schools and homes often and develop no profound loyalties. The
statistics of marital breakdown are alarmingly high, and are beginning to
be matched by a similar abandonment of lifelong commitments voluntarily
undertaken on the part of priests and religious. Much of this is simply to
be attributed to the general unsettlement, which gives no support to indivi-
duals passing through the inevitable crises that occur in the course of living
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living out a vocation. At one time the pressures of society tended to
support those who tried to stand by the obligations they had contracted;
now they tend to undermine any sense of commitment. It is always
possible, it seems, to make a fresh start. All the more important, in such an
environment, that we should understand the point of the vow of stability
and try to cultivate its spirit.

STABILITY AND AVAILABILITY

What Benedict was legislating against was a phenomenon natural
enough in the early days of monasticism, especially in a world that was,
in its way, as unsettled as our own. Would-be monks often attached
themselves informally to a celebrated ascetic—as Benedict himself had
gathered a following without originally intending to. If they found their
‘guru’s’ teaching uncongenial they would melt away again, perhaps looking
for another spiritual master, perhaps giving up altogether. To prevent this
wandering from place to place, with its lack of steady application and solid
progress, Benedict made professed monks promise to stay in the house
that had accepted their profession for the rest of their lives. A Benedictine
is first and foremost a member of a particular monastery, not of a world-
wide order which may send him anywhere. It is true that monks can be
transferred to other houses or seconded for other duties in the Church but,
when this happens, they either remain members of their original convent
or are required to make a new promise of stability. Benedict exalted
stability where later founders would stress availability. In the strongly-
centralised orders of the later Middle Ages and the Counter-Reformation,
members might be sent anywhere. Stability and availability are alternative
manifestations of obedience. A man must stay where God puts him, even
if he feels like moving; but he must move when God requires him to, even
if he feels like staying.

Something of the ethos of stability may be gleaned from an article by
Thomas Merton, written towards the end of his life. Readers of his auto-
biography, Elected Silence, will recall that he entered the Cistercian
monastery of Gethsemani in Kentucky after a singularly unsettled youth
and early manhood. There he remained for over twenty years. Towards
the end he was allowed to live as a hermit—the Benedictine Rule having,
in his case, achieved the result intended by its author. In this article,
‘The Cell’,5 he begins from one of the stories of the Desert Fathers:

A brother asked one of the Elders saying: What shall I do, Father, for
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I work none of the works of a monk but here I am in torpor, cating
and drinking and sleeping and in bad thoughts and in plenty of
trouble, going from one struggle to another and from thoughts to
thoughts. Then the old man said: Just you stay in your cell and cope
with all this as best you can without being disturbed by it.

Commenting on this story, Merton says, ‘In the disciple’s own mind, this
experience was so defeating and confusing that ke could only interpret it
in one way: as a sign that he was not calied to this life.” He goes on:

In fact, in any vocation at all, we must distinguish the grace of the
call itself from the preliminary image of ourselves which we spon-
taneously and almost unconsciously assume to represent the truth of
our calling. Sooner or later this image must be destroyed and give
place to the concrete reality of the vocation as lived in the actual
mysterious plan of God, which necessarily contains many elements
we could never have forseen.

THE REWARDS OF FIDELITY

The rest of the article is of particular value to those called to a life of
contemplative prayer, but in the sentence just quoted we have, it seems to
me, a clue to the widespread failure to persevere in a commitment to mar-
riage, the priesthood, the religious life or Church membership generally.
The actual experience of these things turns out to be very different from
our expectations, and if nothing has prepared us for this, we are apt to
conclude that our original choice was a mistake and that we had better
abandon it as soon as possible and try something else. New converts—
assisted perhaps by adolescent fervour—find everything easy and delight-
ful; bur religious duties soon become boring, and confirmation instruction
has often done little to prepare them for periods of dryness, or to explain
to them that, so far from being signs of failure, these can be signs of
positive growth. Couples who expect marriage to be a prolongation of the
romantic feelings of courtship are soon disappointed in the actual quality
of life together and tend to blame each other and look for a more perfect
soul-mate. In a society where divorce is readily available, it is all too easy
to conclude that either they were never actually ‘in love’ or else thatthey
picked the wrong partner and owe it to themselves to try again. The
traditional marriage vows in fact imply stability: ‘for better for worse,
for richer for poorer, in sickness and in health, till death us do part.’ Only
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on such a foundation is it possible to win through to a mature relationship
based on a realistic awareness of oneself and of the other person. Roman-
tic love does not last, but in those who persevere it is succeeded by some-
thing much more valuable. Father Schmemann writes:

In movies and magazines the ‘icon’ of marriage is always a youthful
couple. But once, in the light and warmth of an autumn afternoon,
this writer saw on the bench of a public square in a poor Parisian
suburb, an old and poor couple. They were sitting hand-in-hand, in
silence, enjoying the pale light, the last warmth of the season. In
silence: all words had been said, all passions exhausted, all storms at
peace. The whole life was behind—yet all of it was now present, in
this silence, in this light, in this warmth, in this silent unity of hands.
Present and ready for eternity, ripe for joy. This to me remained the
vision of marriage, of its heavenly beauty. ¢

Respice finem. The rewards of any commitment come only to those who
persevere in it.

A LIFE OF SMALL THINGS

This, perhaps, brings out the intimate connection between stability and
‘conversion of manners’. The history of Christianity, and particularly of its
revivalist movements, is studded with stories of instant conversion. The
implication is that those who give themselves to Christ and are filled with
the Spirit never look back, their former way of life is instantly abandoned
and is no longer a temptation. Benedict more realistically assumes that
progress in holiness is gradual, and that those who band themselves to-
gether the better to serve the Lord are still weak and sinful men, however
good their intentions. They need the support of habit and example. He
hoped that in founding a school for the service of the Lord, his rule would
‘introduce nothing harsh or burdensome’, but warned his disciples not to
be dismayed and run away if at first they found that ‘a certain strictness
results from the dictates of equity for the amendment of vices or the
preservation of charity’. He promised that ‘as we advance in the religious
life and in faith, our hearts expand and we run the way of God’s com-
mandments with unspeakable sweetness of love’ (Prologue). Benedict
eschews the dramatic; he substitutes an ordered round of prayer and work
for the athletic feats of extreme asceticism on which the reputation of
some of the Fathers had rested. One of the things his followers had to
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learn was that the way to heaven was not an exciting adventure but a
humdrum journey. When Keble wrote

The trivial round, the common task
Will furnish all we need to ask,

he seemed to be rejecting monasticism, but was in fact expressing the very
spirit of St Benedict whose Rule is designed to furnish

Room to deny ourselves, a road
To bring us daily nearer God.

As Cardinal Hume says, ‘Community life is made up of a lot of small
things. It is the small courtesies that matter.’”

It is true that the standards by which a Christian ought to live are dia-
metrically opposed to those of the world, and this of course has always
been true. What is demanded of every Christian is a radical conversion, a
complete re-orientation of life, so that it is no longer self-centred but
God-centred. What is important to grasp, however, is that such a total
reversal of values is rarely achieved in a moment, and that it does not of
itself imply or necessitate any break with one’s former way of life, which
may well be the sphere in which one is to serve God. Elisabeth Leseur
wrote in her journal, ‘I will ask of God such an enlargement of soul that I
may love him with ardour, serve him with joy and transmit his radiance to
the world.” But she also wrote, ‘the duties of my position take precedence
over everything else.’ There, in a French housewife, is the Benedictine
balance between conversion and stability, the latter being the instrument
of the former. Thomas Merton speaks of ‘a mysterious awakening to the
fact that where we are is where we actually belong.” Commenting on his
article, Monica Furlong remarks, ‘The Christian life can all be done on the
spo'c.’8 Where we are is, for the moment, where God requires us to be.
Hence the insistence of the Desert Fathers on staying in one’s cell even
when prayer seems impossible and other obviously Christian duties seem
to beckon. The article immediately preceding Merton’s in Sobornost is by
Father Gilbert Shaw writing about William of Glasshampton, from whom
he quotes:

We know that it is easy to go on when successful but it is one of the
signs of saintliness that a man keeps going when his work seems to
be only failure, for God does not ask for success. He asks for the gift
of ourselves.?
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The gift of ourselves can be offered in a moment—a moment, perhaps,
of confirmation or ordination, of marriage vows or the vows of religion,
but it is a gift which God claims over the course of a whole lifetime. In a
famous chapter St Benedict describes the ladder of humility, which is
nothing other than our life in the world. The fact that the sides of the lad-
der are said to be our body and soul indicates that he is not concerned
only with things spiritual, but sees all life as sacramental; our body has its
part to play in the pursuit of holiness. The rungs are schematised as twelve
stages in our ascent by self-abasement, beginning with the fear of the Lord
and ending with the perfect love that casts out fear. St Benedict’s way is
not the only way to heaven, but it is one which is firmly grounded in
scripture and in commonsense, and it may be that its double emphasis on
stability and conversion is the very thing that we who live fifteen centuries
after his time most need to be reminded of, whether we belong to his
family or not.
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THE LORD OUR INTEGRITY

A Howmily given at Fairacres

FATHER GREGORY CSWG

What is integrity? Integrity in reladon to God is faith to recognise and to
trust in his mysterious action. Integrity in relation to our fellow beings is
to refrain from accusation in our everyday dealings with other people and
when our own integrity seems to be threatened. Both these aspects of
integrity are revealed to a remarkable degree in the Annunciation of Our
Lord to Mary and Joseph as it is described in Matthew 1:18-24.

See first of all what this integrity involves for Mary. In her, heart and
womb are made one. The Word received in her heart by faith—‘the Lord is
with you’—becomes flesh in her womb by the re-creative work of the Holy
Spirit, he who in the beginning brought man into being. In Mary there is
found no disorderly desire for self-expression and therefore the perfect
order of God’s gift in her womb can find expression through her. She can
co-operate with the Holy Spirit in re-creation, in bringing to birth the new
manhood in Christ.

Then see what integrity involves for Joseph. He learns that his fiancée
is pregnant by someone else—surely a situation that would threaten the
integrity of any man. In the sight of his fellows he would seem to be an
object of great pity. And yet there is no accusation in his heart; rather, he
resolves to drop the marriage quietly. And inasmuch as there is no move-
ment of accusation to separate him from what the Holy Spirit is doing in
Mary, he also can receive the conviction that this is the work of the Holy
Spirit.

Just as this extraordinary degree of integrity is revealed at Our Lord’s
Annunciation, so he is declared to be the one who will restore integrity to
his people. The remarkable thing here is that he is declared to be the one
who will save his people from their sins—not merely this individual or that
individual plucked, as it were, like a brand from the burning—he will save
his people, his chosen people, his own from the beginning of creation.
Because of this, our salvation is not only something wrought in the soul of
each one of us, something merely personal, but the salvation of God’s
people is the restoration of that perfect unity in mutual trust and love
which is the communion of the Holy Spirit. Now, if we are to be the
people to receive the salvation prepared for us in Christ, we will need to
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approach him with an awareness of what this integrity will involve for our-
selves. Let us then meditate on the example of Mary and Joseph. Each of
them has a great deal tosay tous. God himself is healing his chosen people,
yet we carry within ourselves the conditioning of a fallen world. I use the
word ‘world’ in its Biblical sense—the world as an organisation of human
weakness for (primarily) temporal ends, to enable men to find some
security in this world without having to consider their eternal destiny or
their obedience to the heavenly Father who has called them to grow.
Therefore we see in the sinful world a certain lack of integrity; we see dis-
orderly self-expression in many different forms. And we find frustration
because, if man’s heart is not united with his deepest creative centre,
frustration there will certainly be. And where there is frustration there is
accusation and there is infidelity which, as it degenerates, becomes a
veritable pact with Satan and with death. Lack of integrity turns into
self-destruction.

Therefore the best of all possible good news is that God, who has
created man, has sent his Son to save his people from their sins. First of all
we need to recognise this and trust in the means by which he has brought
it about, in the Incarnation of Our Lord Jesus Christ, through the co-
operation of Mary and her spouse Joseph. Secondly we need to recognise
how it is that this Lord Jesus Christ is drawing us to receive from him that
integrity which is sufficient for us all. It is first of all a call to repentance
because we need to receive the forgiveness of our sins; then, in receiving
the forgiveness of our sins we discover the capacity to forgive one another.
It is not enough to forgive as the world forgives—that is just to accept
people for what they are. Truly to forgive them is to see them in their
relation to Our Lord Jesus Christ and to see their restoration in his forgive-
ness. We must believe in that and hope in that in all our dealings with
other people. To receive forgiveness and to impart it to others brings
us to the point where we ourselves can refrain from accusation, to where
faith can take deep root in us; and integrity—which is true chastity—can
once again bear fruit in co-operation with the Creator Spirit.
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LOOKING TO ETERNAL LIFE
A Homily given at Fairacres on the Sixth Sunday of the Year—Cycle C

LENNARD PEPPER

How happy are you who are poor: yours is the kingdom o f God.
Happy you who are hungry now: you shall be satisfied.

Happy you who weep now: you shall laugh . . .

But alas for you who are rich: you are having your consolation now.
Alas for you who have your fill now: you shall go hungry.

Alas for you who laugh now: you shall mourn and weep.

Alas for you when the world speaks well of you! This was the way
their ancestors treated the false prophets. (Luke 6: The Beatitudes)

The Beatitudes are part of the complete Messianic proclamation which
includes both words—the good news to the poor—and deeds. It is the
answer to the longing of John and his companions for the coming of the
Messiah. This is their reward. He has come.

This longing for God is part of our faith too. During Advent we prayed
‘may our communion teach us to love heaven. May its promise and hope
guide our way on earth.” And every day we pray, ‘Thy kingdom come’.
We don’t pray for the rich to be poor, the poor to be rich, but we pray
for God to reveal himself, and this longing for God to reveal himself is
expressed in our liturgy. What I want us to ask ourselves is how much
weight there is in that longing?

I have found myself asking this as a result of recent world events.
Apocalyptic language is in the air, and talk of the end of civilisation or
even of human life altogether. After some years of silence people are once
again talking about the danger of nuclear war. We need to avoid sensation-
alism, but we need to look at the possibility too—as Pope John Paul was
ready to do in his encyclical Redemptor hominis—and if we do, the
possibility of the end of human life on earth throws into immediate focus
the question, What then do we hope in, and how firm is that hope?

There is a long Christian tradition of contemplating our end. Ignatius
Loyola invited retreatants to contemplate vividly their own death. Such a
practice attracts the charge of morbidity, of course, but the true purpose
of this contemplation is to press us to examine the state of our hope. If all
else goes, what do we hope to have, and how real is it to us? Do we truly
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believe in the resurrection of the dead—enough to be able to view the loss
of all else without being overcome by total fear? Consider St Paul. He
speaks in many places of what he has lost—esteem, family, friends—and of
what he has suffered—beatings, abuse (from both inside and outside the
churches), threats, suspicion, lies. But all the loss is bearable because of
Christ and our resurrection which lies ahead. If the resurrection were not
there it would be unbearable, he says. We would have lost everything for
nothing. ‘The most miserable of men’ would then be an understatement.

But the resurrection is there, a promise, heavy and solid, real and true.
St Paul has built on it, trusted in it. But the very solidity of it for him has
made him vulnerable. He has built so much on it that if faith in the resur-
rection vanishes, or is taken from him, he has nothing left.

But is it like that with us? Has the promise of the resurrection got that
amount of weight for us? Is ourlonging for God as deeply rooted as that?
If we lost everything else, would our hope survive? What difference would
it make to us if we ceased to believe in the resurrection? There are theo-
logians who sit lightly to ideas of heaven and resurrection, who find the
Advent liturgy, for instance, a bit embarrassing. That may well be our
fault. They may be reflecting an unspoken lack of faith on the part of the
Church. They may be revealing to us the tattered state of our belief and
our hope and showing us that we need to renew our belief in the resurrec-
tion, and work at our hoping.

I see this lack in myself when I make the exercise of standing and con-
templating the end of man on earth. It is bad enough to contemplate my
own death, but there is the humanist consolation that others, my children
and grandchildren, will inherit the world that is lost to me—the loss is not
absolute. But contemplating the end of all men on earth shows me the
thing at its starkest. Putting it crudely—if all were lost, would heaven make
up for it? If you are like me, that crude question elicits a painful answer: ‘I
am not sure that it would.” In comparison with this world and this life, the
kingdom of God seems insubstantial, ghostlike. Since I am intimately linked
to this earth it must seem so, I suppose, and perhaps it should. Perhaps it
will be right for us to be surprised and overwhelmed by the solidity and
richness of the kingdom—if by God’s mercy we come into it—to be taken
utterly by surprise, overwhelmed, suddenly and without preparation.

That I am sure will be so, however much we long for the kingdom and
try to imagine it here and now. But I am sure also that we must have a
much stronger hope in the kingdom and in the resurrection, a much more
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passionate longing for God. Three simple things strike me as being possible
for us. First, deliberately to contemplate the glory of the Risen Christ—in
the imagery, perhaps, of the vision of St John in Revelation. Secondly, to
reflect on those words we find in the new rite of Eucharistic adoration:
‘When you come again, Lord Jesus, we shall already know you a little,
through your body which you give us.” At Communion ask yourself, ‘Who
is this I am meeting?’ Finally, fill out the kingdom with faces—think of the
saints and all the departed. But think of them filled with Christ’s glory.
Simple things, yes, but consciously to pray to Christ risen and glorified,
the One who is to come, and to pray in fellowship with the communion of
Saints can, I believe, do much to strengthen our longing and our faith in
the resurrection. People sometimes have doubts about stressing the resur-
rection of the dead and the kingdom of heaven in case it leads us to turn
our backs on mankind and the human struggle for justice and peace. It
need not do so. If we have this firm conviction that God is waiting for us
and calling us it renews our whole human life and sends us back into the
struggle, into the heat and drought, refreshed and ready to bear fruit.

THE JUDGEMENT OF JUDGEMENT
A Homily given at Fairacres on the Fifth Sunday of Lent

GEOFFREY ROWELL

In the Summer of 1963 when, asan undergraduate, I was first beginning to
explore the world of Eastern Orthodoxy, I travelled with a friend to
Jerusalem. On the way there we stopped for some days in Aleppo in
northern Syria but, the very day after we arrived, there was a coup d ¢tat
in Damascus, and we were confined to our rather squalid hotel for forty-
eight hours. I well remember on the second day another traveller arriving
at the hotel, having somehow got through the military on the streets. He
was a young Swiss and clearly in a shocked condition, not, as we at first
suspected, because of some incident connected with the political upheaval,
but because in the Syrian port of Lattakia where he had come from, he
had witnessed the stoning of a woman for adultery. The savagery had
sickened him, and he was anxious to leave the country as soon as it was
possible for him to do so.
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My mind always returns to that incident whenever the story of the
woman taken in adultery occurs in the lectionary; it places it firmly for
me in the setting of the angry, tense crowds, scenting blood; the dust, the
heat, the shouting; the woman, cowering and alone, unable to deny her
guile, terrified of the penalty to be exacted. “Taken in adultery’—her secret
love made known, her privacy destroyed, her dreams and fantasies torn
apart, the reality of her betrayal of husband and family borne in upon her;
she is thrust outside the community, and accusing fingers pointand voices
are raised with that peculiar thrill of pride and pleasure that the detection
of sexual sin arouses. She stands alone, surrounded by a menacing crowd,
whose leaders are determined to be the instruments of divine judgement.
But she stands before another who is also alone, apart from the crowd, one
whose singularity the crowd wishes to test, whose claim to embody the
will of God infuriates those for whom that will is clearly set out and pres-
cribed. He is asked to judge that he may be judged, that it may be secen
where he stands in relation to the crowd, and to the heritage of Israel’s
past. He stoops down and writes in the dust—a refusal to be drawn which
maddens any crowd. They persist in pressing him with their question:
What is the appropriate reaction to a sinner such as this woman? The past
surely prescribes a particular penalty; to deny that penalty would be for
that lone man to set himself over against the revealed will of God, to claim
to be greater than the patriarchs and prophets. But Jesus responds by
turning the point against those so ready to judge and asking them to judge
themselves, asking them about their own past in relation to that same law
by which they claim to live. ‘If there is one of you who has not sinned, let
him be the first to throw a stone at her.’ In the face of this single man the
crowd become individuals, and they melt away, one by one, leaving Jesus
alone with the woman. In the face of that single, searching question, no
one can claim to stand as judge, except the one who is without sin, the one
in perfect relationship to God. And neither does he condemn because the
very being of that relationship comes down to the lowest part of our need.

This acted parable of judgement and forgiveness, which meets the
burden of the guilt and fear of the past with a word of total acceptance,
creates the condition for the woman to be told, ‘Go, and sin no more’.
Jesus deals with her as the unique person that she is, accepts what her past
has made her, and so meets her where she is.

The woman is isolated and rejected in her sin, on her the crowd loads
its guilt. In calling for punishment and condemnation, they seek to justify
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themselves, to define their position as the righteous over against the guilty
and the sinful. Like all scapegoats she is made to bear the sins of many. As
we so often see, to the guilt of real sin is added the intolerable burden of
the world’s self-righteousness; as we so often do, we deflect the judgement
of our own sin by magnifying the deficiencies of others. Our deadly table
of comparative righteousness is ever to hand. Solidarity in condemnation
can conceal our individual frailty and failure. By pointing to flagrant sin
we can settle to our subtle compromises, the many expediencies by which
others are compelled to die on our behalf. The law of Moses may have
been transformed in Christ, but how often and how easily have Christians
made the very imitation of Christ into a new law, and have been more con-
cerned about their own self-image than about the way in which the word
of acceptance and the embrace of forgiveness may be expressed towards
those many wounded by the world’s condemnation.

It was, I think, St Maximus the Confessor who said that the death of
Christ on the cross was the judgement of judgement. That was, and is, the
definitive expression of the way in which the hollow pretences of worldly
authority and religious superiority are exposed by the humility of a God
who meets our sin with his self-giving. On Calvary the last, the ultimate,
judgement of the world takes place; there the glory and the cost of love
are exposed; there the life of God constrained in love into our human free-
dom accepts the nails of our frustration and bitterness; there meaning is
established in the darkness of unmeaning, the suffering that screams there
is no God or, if there be, he be a devil. There out of the limitation of a
man’s life and a man’s death, out of that ultimately limiting pinning back
of hands and feet to wood, the possibility of our sharing in the divine life
is enacted at the furthest point of our estrangement. Kierkegaard reminds
us that that sharing demands a singling out, a standing alone as its ground,
for what is shared in is the ‘gesture of Jesus’ whole subjectivity’. At the
last Jesus stands alone. Unlike the great of this world his climb was step by
step downwards. Only so could the love which bears all things, endures all
things, and hopes all things, be expressed.

O let me so long eye thee, till I be turned into thee, and look upon me

till thou art formed in me, that I may be a mirror of thy brightness, and
habitation of thy love and a temple of thy glory. (Traherne)
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JEAN VANIER: A NEW VISION OF HUMANITY
SISTER ISABEL MARY SLG

ON EASTER DAY in 1974 a large group of people, many of them severely
handicapped, came from the first English house of L’Arche Community to
celebrate the festival. They brought bells and guitars, and between the
services they used them to express an overflow of joy, singing and dancing
with the Primate of all England in his own cathedral. Some of those present
saw in the incident a prophetic sign, a glimpse perhaps of a new way of
thinking and feeling about people whom society regards as its problems,
those who are poor not simply in goods or opportunities but through the
defectiveness of their minds and the consequent cruelty of their ex-
perience. The current of joy and worship that flowed from them through
that majestic building somehow revealed these ‘unfortunates’ as the bearers
of a rare and wonderful gift.!

A recent book? by the founder of L’Arche is not, strictly speaking,
about L’Arche. Superficially at least, Community and Growth (the mislead-
ingly stolid English title for La Communaute: Lieu du Pardon et de la
Féte) is a fairly typical contribution to the growing body of literature
about the widespread movement towards community living, ‘community’
being defined by Jean Vanier as ‘essentially groupings of people who have
left their own milieu to live with others under the same roof and work
from a new vision of human beings and their relationship with each other
and with God’ (p.2). The book, then, includes some of the ideas and em-
ploys much of the current vocabulary of this movement, but its difference
lies in the special character of the ‘new vision of humanity’ which inspired
the creaton of L’Arche in the early sixties and now accounts for its
presence in thirty centres throughout the world.

The deepest insight of Jean Vanier, and the mainspring of his great
achievement, is the personal discovery that ‘there is a covenant between
Jesus and the poor’ (p.43). The poor are, in a profoundly biblical, and
indeed eschatological sense, the special treasures of God; and a covenant
with Jesus involves for one who enters it a covenant also with his people,
who thereby become ‘my people’. This central intuition of Jean Vanier

1 See A.M.Allchin, ‘Easter at Canterbury’, in Christian, Vol. 2, No. 1. Whitsun 1974
2 Jean Vanier, Community and Growth. Darton, Longman and Todd 1979. £3.40
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merits the closest study, and an understanding of his book that is any-
thing more than superficial depends upon it.

In an earlier work (Eruption to Hope, 1971) Vanier wrote about the
singular grace and attractiveness manifesied by the mentally-handicapped:

Because they do not have a consciousness of power their capacity for
love is more immediate, lively and developed than that of other men.
They cannot be men of ambition and action in society and so develop
a capacity for friendship rather than for efficiency. They are indeed
weak and easily influenced, because they confidently give themselves
to others; they are simple, certainly, but often with a very attractive
simplicity. Their first reaction is often one of welcome and not of
rejection or criticism. Full of trust they commit themselves deeply.

So much might be apparent to any sensitive observer, but by going
further Vanier has discovered that ‘once in contact with the poor, once
touching them, establishing a loving and trusting relationship with them,
a mystery unveils itself. At the heart of the insecurity of the poor there is
a presence of Jesus. And so we discover a sacrament of the poor and enter
into the mystery of compassion’ (Community and Growth, p.45).

Making this discovery Jean Vanier had simultaneously to accept a new
awareness of his own weakness and poverty—this was the condition of his
entry into the covenant with the poor. It might be countered that this
could be true, if at all, only in a very relative degree, since Vanier had to
bring to their service unusually rich and quite inalienable gifts of mind,
heart and heredity. How could such a man be poor in any but a meta-
physical sense? Here we touch the mystery to which Vanier refers. He dis-
covered his poverty in terms of his own need of those to whom he was
offering all that he had, a need for the friendship, welcome and confiding
trust that was so candidly and naively offered to him in turn. The covenant
thus established is something that goes far deeper than the well-meant and
well-worn phrase, ‘I have received far more than I ever gave’. For it has not
been necessary for Vanier to deny the tragic incompleteness and disorder,
far less the anguish and violence of mad people, in order for him to recog-
nize them as the treasures of God. The covenant between God and the
poor, he tells us, is a great mystery, and so the covenant between a man
and the people of God, we must suppose, is also a mystery and cannot be
explained entirely to the satisfaction of the inquiring mind. It should be
enough to know that this mystery has been revealed to Jean Vanier as it
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was to St Laurence, St Francis, Charles de Foucauld and, in our own day,
William of Glasshampton, Mother Teresa, and many more, and that the
grace of their initiation has, in every case, inspired others to make the
same discovery and enter the same covenant. In Eruption to Hope Vanier
wrote: ‘I think it has been one of the greatest graces of my life (and may
Jesus keep me faithful to it) to meet him in the hearts of the weak.’ Ten
years later he can say: ‘I want to remain faithful to my brothers and sisters
of L’Arche. I want to live and die with them.’

This fundamental and quite specific point of stability and constancy in
Jean Vanier has to be stressed as a prelude to anything that might be said
to commend Community and Growth. Not only is it the underlying and
ever-recurring theme of all his reflections but it is also the source of the
authority and relevance with which he addresses communities very dif-
ferent in ethos from his own. For the covenant with Jesus and the poor
has given an amazing largeness to his particular vision of what it means to
be any kind of human being in relation with others. Loving and enjoying
his handicapped brothers and sisters, not just because they need him but
for the unique beauty he discerns in each one’s gift, and grieving with
them over the unique burden that each one has to carry, he has come to
see that every person, whether technically handicapped or not, has his own
gift, his own wound, his own secret. In a community these are not shared
equally with all who love him and Vanier distinguishes carefully between
the various supportive roles: the leader to whom obedience is due, the
shepherd of souls, and the witness or ‘reference person’ who, in dependence
on and obedience to the community, acts as the best friend of another’s
choice. All three roles are of course exercised in friendship but they will
seldom be combined in one person. What is vitally important for the
community is not that everyone should know everything about everyone
else but that these three areas of growth and pain should be known to
exist and be respected in all. Only so can the weak forgive the strong their
strength and the strong forgive the weak their aggression and confusion.

This pattern of relationship which the special circumstances of L’Arche
has brought to light can be seen at its sharpest and strongest in those con-
ditions which enable the mentally weak, and even the extreme and danger-
ous eccentrics now known as ‘marginal people’, to live alongside the strong
and sane on terms of equality and trust. But it is a pattern which com-
munites of the ‘normal’, who are not calied to incorporate marginal
people into their daily life and common commitment, would do well to
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discern and trace out in their own more placid and comfortable situation.
In most well-adjusted lives all the resources of intelligence, optimism and
self-respect are employed to enable the individual to keep his secret,
develop his gift and manage his wound. This makes it possible for him to
function effectively in society and not to burden it but, at the same time,
in proportion to the degree of self-sufficiency attained, so much less will
be his need of love and understanding and his power to excite generous
impulses in others. The poor, by contrast, never think in terms of self-
development; they have no resources for managing anything; the discovery
of their gift has to be made for them by the love and esteem of another
person who must have the patience and trust to coax it forth from under
the rubble of pain and rejecson.

That such patient attention to the reality of another should actually
release and multiply the capital reserves of lovingkindness the world so
desperately needs is one of the fruits of Jean Vanier’s covenant experience.
The poor also reveal the capacity of their ‘helpers’ for love. ‘The poor
man has a mysterious power; in his weakness he is able to open hardened
hearts and reveal the sources of living water within them’ (p.44). The
spring of compassion released by the covenant flows for all, even for the
self. ‘We are all handicapped before God, prisoners of our own egoism’
(p.205). In other words, we all qualify for admission to the covenant of
God with the poor, though most of us will need to be led into it by
someone poorer than ourselves.

In the light of this it will be clear that what Vanier says applies to all
who call themselves a community—whether experimental or tradisonal,
lay or monastic, based on celibacy or on family life. What Vanier and his
companions have lived and suffered through in the most acute forms is
experienced in one way or another by us all. He makes no attempt to
develop an argument or to map out a path of progress. Rather he offers
a series of almost random reflections, many of them profound, some
prophetic, which revolve round a cluster of themes—Covenant, Growth,
Nourishment, Gifts, Welcome, Celebration—and return almost invariably
to what he calls ‘the focal point of fidelity’. Each community must dis-
cover and perpetually renew its vision of that focal pointand daily test its
fidelity to it. This, it seems, is the one safeguard of the ‘essential vision’ by
which the community defines its goal—whether it be to ‘walk with the
poor’, to preach the Good News or to subordinate all activities to the work
of prayer—and without which it can only regress, crumble into mediocrity
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and disappear. And the test of this, says Jean Vanier, is to ‘ask the insig-
nificant people, those who surround it and are in need. These people know
very well if authority is being properly used and if the community is being
faithful to its original vision’ (p.192).

This original vision of the community is closely linked in Vanier’s mind
with the individual’s experience of vocation. ‘True Christian communities’,
he says, ‘always have a multiplicity of references, from the founder, the
Gospel, the whole tradition of the Church, the bishop, the Holy Father (if
they are Roman Catholic), to other Christians living in the spirit of Jesus.
And then, most essentially, each member of the community must learn to
take as their reference the spirit of Jesus living in themselves’ (p. 101).

These words reflect the remarkably unified vision of authority and free-
dom, obedience and autonomy, commitment and spontaneity which runs
through the book. Because of this Jean Vanier is sometimes dismayed by
the provisional, appraising quality of the response with which many young
people, eager for risk but shy of any form of restriction, meet the miracle
of the personal call of Jesus combined, as it often is, with a powerful
attraction to the spirit of a particular community.

The call is an invitation: ‘Come with me.’ It is an invitation not primarily
to generosity, but to a meeting in love . . . You are called to enter into a
covenant with God and with your brothers and sisters. You must not
hold back . . . Entering into the covenant is abandoning ourselves
trustingly to a new life which is already hidden in the deepest part of
ourselves and which—if we give it earth, water and sun—will be reborn
with a new strength. And the harvest will come. (pp. 49-51)

Vanier knows very well that the élan of generosity is not enough to sus-
tain the initial gift of self. It must be fed on ‘the manna of fidelity to the
covenant’, and this is to be sought above all in the routine and respon-
sibility of daily life, in the myriad encounters and small events which even
the dullest day presents as food for ‘the energies of hope’. It is for the
community, and especially its leaders, to see that the appropriate nourish-
ment for body, mind and spirit is provided at all stages of growth. Young
people, for instance, who have ‘heard an inner call to grow in love may
need a very directive shepherd. If their shepherd only asks questions they
will not know how to cope with the experience because their inner con-
fusion is too great. They will find it impossible to distinguish the dream
from the reality. If they are to take the first steps in inner growth they
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need a firm father figure who demands obedience’ (p. 180).

Jean Vanier expects the members of his community to pass, within its
protection, from idealistic fervour to a sober acceptance of the fact that
‘there is no ideal community’, and to grow from there into what he calls
‘the time of fidelity’ and finally into ‘the time of wisdom’. The communiry
is there to enable the often painful transitions to be made in safety, but it
cannot and was never meant to eliminate the distress and loneliness that
are inherent in the human condition . . . Ultimately we have to know how
to nourish our trust in the call’ (p.146), and this can only be done by
means of a deeper descent to the place where it was first heard. The know-
ledge that one’s own story will unfold in the teeth of disappointment and
darkness can be survived without deviation or bitterness only if the secret
place of the heart is being continually nourished. ‘The Word of God, of
Jesus and the Gospel are a bread of life of which we can never have enough.
They touch the essential in us’ (p. 129). The secret place of the heart is
that ‘essential’, the place of communion and of solitude. ‘The heart finds
its nourishment in fidelity to the collective conscience and structures of
the community, in its continual loving and patient ‘‘yes’ to these’ (p. 145).
But also, ‘To live in community is to learn to walk alone in the desert, at
night and in tears, putting our confidence in God the Father’ (p. 146).

In the fine chapter entitled ‘Growth’ Jean Vanier compares the develop-
ment of a community with that of a human being which gradually builds
up to a peak of efficiency before it begins to run down again into depen-
dence and weakness like that of an infant. He makes the vital point that
while this is inevitably so on the physical and mental planes, ‘growth, at
the level of the heart and wisdom can be continual’ (p. 64). Because of this
‘a community consisting entirely of old people can be a place of astonishing
gaiety and peace’. The old and sick ‘can be the most precious members of
a community—lightning conductors of grace’ (p. 112); and he insists on the
need of any community for its grandmother—‘a grandmother who has ex-
perience, who is comfortable with herself, knows that what we really need
is a week at the seaside’ (p. 185).

It is characteristic of Jean Vanier’s wholeness of vision that it should
continually reflect the paradoxes of the Gospel. In practice this means that
he is immediately sensitive to the hidden strength of the weakest person,
quick to recognize the sweeter and rarer gifts entrusted to the insignificant.
He has an ear for the shyest voices, a profound respect for the most halting
thoughts. From the silence of the handicapped he has learned to expect
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words of prophecy and has found in the empty-handed ‘an extraordinary
power to heal the wounds of our hearts.’

This delicate awareness of the infinite paradoxes that compose the life
of a community has an important bearing on the practical as well as the
pastoral ordering of that life. Since forgiveness, daily and hourly given and
received is at the heart of the community, this must, as in the parable of
the Prodigal Son, declare itself in celebration, a coming together of the
community pre-eminently in worship but also for the exchange of gifts,
for food and for play. Jean Vanier, who in himself combines the keen
attentiveness of a good host with a huge capacity for fun, reminds us that
‘there is always an element of sadness in celebration, because there are
people on this earth of ours who are not celebrating, who are despairing,
anguished, starving and mourning’; and even within the celebrating com-
munity, ‘sometimes we have to wait a long time for everyone to be able to
join in a celebration’. Consequently things cannot be left to work out of
their own accord. It is cruel to invite handicapped people to celebrate and
‘be themselves’ without oneself working to create the atmosphere and
nurture the relationships within which such a frightening venture can be
safely made. Hence Vanier’s stress on the importance of preparation for
even the simplest acts of worship, meals, conversation—even for spon-
taneity itself. For the moment of spontaneity, the moment at which to
begin the orange peel fight, must be recognized when it comes with the
alacrity of a vigilant mind if the community is to be able to surrender to
its grace.

The covenant with the poor commits Jean Vanier to a responsibility
not only to cherish and protect but to help people to recover, if possible, a
measure of freedom and autonomy in spite of their handicaps, to help all
people to stay, with whatever they have, ‘in the light of God’. So he has
certain expectations of all who seek to join the community.

A community which welcomes marginal people has to make clear to
them when they arrive exactly what it expects of them. They have to
accept rules, even if these are very flexible and, in a sense, made for
marginal people! They have to sense that the community will not let
them do exactly what they like, but will demand this minimum con-
formity. If they refuse this, that is their way of saying they do not want
to stay. (p.201)

So he is sceptical of people who want to change or abolish structures rather
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than change hearts. The structures of a community exist both to protect
and nurture the individual, and to safeguard the community’s fidelity to
its goal. ‘Structures’, he says, ‘are the mirror of hearts.’

At L’Arche we need people who are competent teachers and trained
workers. We also need people who are open to whatever comes, who
live in our houses, love community life, and above all want to live with
and discover the gifts of the handicapped person. We need people who
are formed in their spiritual and religious life, who spend time with God
in prayer. (p.182)

People living in community, who take the wise step of reading and
pondering this book together, will often find themselves coming under
judgement. This is inevitable for, as Vanier says, ‘a community is not made
up only of the converted. It is made up of all the elements in us which
need to be transformed, purified and pruned. It is made up also of the
unconverted’ (p.21).

But though there is much that is challenging there is nothing from
which to flinch. Jean Vanier’s insights are born not of dissatisfaction but
of a profound love of the Church and its institutions. Standing as he does
in the tradition of those who have been admitted to the mystery of
poverty he finds his whole strength and joy in its sacraments and in
dedication to its mission. He is one of those who are actually building the
Church with their own lives, and so he can prophesy:

Some human hearts are being reborn and discovering that there is a
hope within them and not outside them—a hope that they can today
love and create community because they believe in Jesus Christ. A
renaissance is coming ... Soon there will be a multitude of communities
founded on adoration and presence to the poor, linked to each other
and to the great communities of the Church—which are themselves
being renewed . . . The love of God is both tenderness and fidelity. Our
world is waiting for communities of tenderness and fidelity. They are
coming. (pp. 59-60)

30



HYMNS IN HONOUR OF LADY JULIAN

The Julian Shrine at Norwich has recently published a leaflet of ten hymns
in honour of its patron. Single copies are available and will be sent free to
churches and other bodies who wish to make their own reproductions or
selections. Please send a stamped addressed envelope. The leaflet can also
be supplied in packets of twenty for £1. (Add 15% for postage). Cheques
should be made payable to the Julian Shrine and should be sent to the
Chaplain at the Julian Shrine, c/o All Hallows, Rouen Road, Norwich.
Orders should be placed before mid-April each year if supplies are required
in time for the Julian festival on 8th May. Late applicants will be supplied
as far as possible from stock already in hand.

In our view these hymns achieve a standard of excellence which suggests
that the art of hymn writing is not, after all, dead, and we are glad to be
able to print the following example:

Lady of gentle strength

Spirit of faith outpoured

W e marvel at the wisdom spent
Within your courteous word.

Surely our hearts concur

When from your lonely cell,
Love is proclaimed as paramount
And doing all things well.

So, like the Seraphim
And you, through all our days
We lift before the Trinity

Our hazelnut of praise.

Sister Paula SSC
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BOOKS

THE WOUND OF KNOWLEDGE Christian Spirituality from the New
Testament to St John of the Cross by Rowan Williams. Darton, Longman
and Todd, 1979. Paper £4.75

It is always a responsibility to write a review of a book, and this is par-
ticularly so when it deals with the central experience of Christian prayer.
Anselm of Canterbury’s ‘faith seeking understanding’ is nowhere better
illustrated than in Dr William’s book, The Wound of Knowledge.

The author explores the foundations of Christian spirituality in the New
Testament and the early Church, through Ignatius of Antioch, Irenaeus,
Clement and Origen, to Athanasius, the Cappadocian Fathers and Augus-
tine; he takes up the story with Aquinas, Bernard and Eckhart, and ends
with a brilliant excursus on the two sides of the Reformation in Luther
and St John of the Cross. The inevitable criticism of such a span of time
will be that so much is left out, and each reader will want more on his own
special interest, whether it is the Desert Fathers or the medieval Cistercians.
This feeling may be intensified because Dr Williams contrives to convey an
amazing amount of plain information about each writer, so that one begins
to think of the book as a comprehensive guide to the Fathers by one who
is, indeed, equally competent in the ancient world, the Middle Ages and
the sixteenth century. But this criticism, while an oblique compliment to
the author, would miss the meaning of the book. What it conveys is not in-
formation but a key, or rather a series of keys, to what is called in the first
sentence, ‘an experience of profound contradictoriness . . . the questioning
at the heart of the faith’ (p. 1) as seen in some of the classic documents of
Christian belief. The diversity among the writers who have been selected
to embody this theme is resolved by the basic unity upon which their ex-
perience is grounded: ‘Every Christian thinker, if he or she at all merits
the designation, begins from the experience of being reconciled, being
accepted, being held (however precariously) in the grace of God’ (p. 2).
‘Crux probat omnia’ is the phrase that resolves everything, not in the sense
of doing away with that testing cross, but drawing everything and every-
one more deeply into its basic experience.

This is not an easy book in any sense; most of all, it is not ‘easy’ because
it speaks of a God who is both terror and mercy, of ‘the anarchic mercy of
God’ (p.6). It approaches the Christian faith with deep seriousness, and
with that theological insight best summarized by the quotation from St
Ignatius of Antioch which provides the title for the first chapter: ‘The
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Passion of My God’. Inevitably, personal preferences lead one to see more
in one section than another, but it seems to me that the chapters in which
this ‘engagement of God in the affliction of his people’ (p.14) is most
vivid, are the best, that is, in the chapter on St Ignatius of Antioch, in the
chapter on St Augustine of Hippo, ‘The Clamour of the Heart’, and in the
chapter on Luther, ‘The Sign of the Son of Man’.

It is a book written out of the same experience of God as that found in
the materials from which it is drawn: ‘To discover in our “emptying’’ and
crucifying the “emptying’ of Jesus on his cross is to find God there, and
so to know that God is not destroyed or divided by the intolerable contra-
dictions of human suffering’ (p. 179), and this is perhaps the reason why
the author has been able to respond to such a diversity of ancient writers—
‘cor ad cor loquitur’. It is a book which achieves the aim of any writer who
uses ancient texts in that it makes the reader eager to read more of the
writers who have been used. But it is to a deeper desire and a more costly
search that this book invites. It is written out of the ambiguity of ex-
perience of love and sorrow in human life as the place of the manifestation
of God, and it is to that and to that only that this book will most truly
speak.

SISTER BENEDICTA SLG

THE CLERICAL PROFESSION by Anthony Russell. SPCK, 1980, £8.50

In this book Dr Russell is principally concerned ‘to analyse the clergyman’s
role in contemporarysociety’ but, he adds, his study ‘is centrally concerned
with the process by which the clergy, a pre-professional occupational
group, acquired certain professional characteristics’. He seeks to make ‘a
contribution to the sociology of professions’ and also to ‘the contemporary
debate about the nature of the Church’s ministry and the crisis in the
priesthood’.

In fact, as he acknowledges, the major part of the book is concerned
with the process of change, with analysing the changes consequent upon
‘the adoption of a new model’ for the role of a clergyman, ‘namely that of
the professional man’. Only the two final chapters bear directly on our
present situation, although a knowledge of the process described by
Dr Russell is an essential ingredient to the understanding of our present
problems. The history is both illuminating and entertaining. An introduc-
tory chapter on ‘The Emergence of the Professions in English Society’
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reveals a Josephite Golden Age in the mid-eighteenth century, when the
complete establishment of the Treasury (including housekeeper, door-
keeper and messenger) was twenty-three! We are shocked by the reminder
that in the early days of that century there was an ill-paid, almost proleta-
rian class of poor clergymen, whose poverty was so great that the curate of
Lastingham, for example, with a stipend of £20 a year, could maintain his
thirteen children only with assistance from his wife who ran a public house.

As a background to this valuable survey of change in the clerical role we
see the developing secular professions which, if we accept Dr Russell’s
argument, provide a new model in the nineteenth century for the clergy of
the Church of England. But here a word of caution is necessary. At first
Dr Russell approaches his subject with some reserve: it is a question of an
occupational group acquiring certain professional characteristics. This does
not mean in itself that the ministry of the Church is to be understood as a
profession on the model of doctors and lawyers, or that the clergy in the
formative period of the nineteenth century ‘took the emerging professions
as their model’.

Undoubtedly the clergy of the Church of England in this period became
very self-conscious, and it would be surprising if they had not in some way
borrowed something of a professional sense from professional men with
whom they mixed as members of the same social group. In any case, the
Church is part of society and its form and mode of operation have been
affected by its social context for the greater part of its history. The secular
professions developed in response to a variety of social influences and
pressures. These, in part, led to an unprecedented degree of ‘profession-
lisation’ in the role of the clergy. Dr Russell properly analyses and traces
the process of change in relation to what he describes as the ‘charter
elements’ laid down in the ordinal: duties, qualities and style of life
deemed to be appropriate to the ordained minister. He recognises that
the changes were borne on the movements of Evangelical and Tractarian
renewal, and indeed gives copious examples from those movements, but
seems rather reluctant to accept that they inspired many of the clergy of
the nineteenth century with a high sense of office which was not derived
from secular models but from the ordinal and the scriptures. That the
effect of all this was a form of professionalisation is clear, and we may be
grateful to Dr Russell for his study of the change, but it does not follow
that we may treat the ministry as a profession and no more, even though
we may accept the methodology of scholars who embark on a sociological
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study of the ministry as a profession and in so far as it is a profession.

Dr Russell asserts that the professions have in recent years fallen in the
public esteem and have become increasingly separated from the mainstream
of social life. This is borne out by a recent report from the Royal Institute
of Chartered Surveyors. In the author’s view, this alienation is especially
characteristic of the clergy. He frequently refers to the ‘marginality’ of
the clerical profession, and in terms of objective description the charge
cannot be denied—and the reader is left with the impression that it is a
charge and not simply a description. Yet, even in Dr Russell’s story, this is
not a wholly new phenomenon. ‘There is a tendency’, he writes, ‘to over-
look the fact that the alienation from the Church of the urban working
classes in the nineteenth century had its origins in the practice of rural
communities in the previous two centuries; habits of indifference stretched
back over several generations and corresponding attitudes towards the
Church had become embedded in the local culture.’ In so far as England
was still predominantly rural during these centuries one cannot help asking
to what extent the ministry of the clergy ever was in the ‘mainstream’ of
nadonal life? Dr Russell puts his finger on the real point at issue when he
refers to attitudes towards the Church. If people reject the Church, or at
best regard it with indifference, they are unlikely to be interested in the
specifically ‘religious’ aspects of the clerical role, as distinct from those
social functions which Dr Russell discusses under such headings as ‘Clerk’,
‘Officer of Law and Order’, and ‘Officer of Health’. Of course, Church
and ministry won a new acceptance, prestige even, during the nineteenth
century in those areas of society in which power was concentrated, and
the rising middle classes poured much wealth into the building of churches,
especially in the poorer areas of the great cities.

None of this, however, provides ground for complacency about the
present situation, to which Dr Russell very properly requires us to direct
our thoughts. He argues that the ministry of the Church today is still
dominated by the late nineteenth-century model of the professional man.
There is some force in the argument, though it seems less convincing in
the face of actual comparisons between the life of the clergyman today
with, say, that of a lawyer in the 1890s. He is certainly right in emphasising
the uncertainties about the clergyman’s role, which may account in part at
least for the decline in the number of ordinands and the withdrawal of
many ordained men from the parochial ministry. One of his most telling
points is that society at large treats the ministry as ‘non-work’, and so
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imposes on the clergy a need for self-justification which is almost impos-
sible of attainment, at least on the criteria accepted by society. At this
point Dr Russell does not have much to offer. In little more than two pages
he provides a sketch of ‘The Church of the Reformist Future’ in which he
properly envisages a new emphasis on the priestly ministry of the whole
Church, and a corresponding recognition of the primary importance of the
local congregation. In this context the stipendiary ministry would be a
‘ministry of support and leadership’, but it would still be ‘non-work’ in the
eyes of the world. Yet he criticises the clergy for resisting the implemen-
tation of the Paul Report on the ground that their resistance was the fruit
of a desire to adhere to an outmoded understanding of their role (there
was resistance from the laity too!), whereas much of the opposition arose
from a fear of bureaucratisation and standardisation which were felt to be
inimical to the proper functioning of the ministry.

There does seem to be a positivist streak running through the book,
with a hint that the Church ought to conform more to society—though
oddly enough there is little mention of the effect of Establishment upon
the clergy and their role. Nonetheless, Dr Russell has given us a great deal
of stimulating information for our debates about the ministry which
should be read by all who are concerned with shaping a ministry for the
future.

PERCY COLEMAN

COMMENTARY ON THE NEW LECTIONARY, Vol.2: First Sunday
after Easter to Last Sunday after Pentecost. John Gunstone, SPCK 1980.
Price: £4.50 paper.

This is not a book to be read, but it is a book to be used. Its main value
will be for sermon preparation by the clergy and others, but it will also be
useful in parish study groups and to individuals who wish to study the
Eucharistic readings in a certain amount of depth. It contains commen-
taries on the Sunday readings as well as those for Festivals, together with a
selection for lesser Holy Days and other occasions. However neither this
book, nor its companion volume, will provide ‘instant sermons’—the need
for prayer and thought will still be paramount.

The volume under review is the second of two, and most people will
want both, especially as the first volume contains a very useful survey of
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the development and pattern of the liturgical readings. The book would
have been easier to use if the Sunday Themes had been printed as part of
the headings for each Sunday rather than simply listed in the first volume.
John Gunstone is well known as keenly influenced by charismatic
renewal, and while this influence is refiected in his commentary it is in
no way intrusive. This book (and its companion) will be a useful addition

to most parish priests’ bookshelves.
JOHN PORTER

LENT WITH ST JOHN by Michael Ramsey. SPCK pamphlet, 1980. Price:
75 pence.

As Bishop Ramsey’s Lent Book was published in January of this year we
were unable to include a notice of it in the Christmas Chronicle and must
do so now when Lent already seems long past. However, since it takes
us all the way through the Fourth Gospel, it is a ‘Lent book’ only in the
sense of being aimed at those readéers who make a point of pondering their
bibles during this ime—and not much at any other.

For such readers this beautfully produced pamphlet can be warmly
recommended. Its style and content is admirably disciplined to suit the
brevity and pastoral intention of the book. Bishop Ramsey gives us good
value for words, providing us with just enough preparation for reading the
Gospel itself. Familiar insights (sometimes actual phrases) gain freshness in
a necessarily pared down context. For instance, of the Passion: ‘Here is
not a defeat which needs the resurrection to reverse it. Rather it is a
victory so signal that Easter comes quickly to seal it.” And, ‘It is in the
utter self-giving of Jesus to loneliness and death that the glory shines.’

There are disappointments, though. One wishes, for example, that such
an author had not added his spiritual weight to a shallow ekcgcsis of the
Woman of Samaria. But, lapses into the contemporary idiom apart, this
book sets the reader on the right path for meditating on St John’s own
words, and most especially in its simple acknowledgement of the need for
help in the task:

Come, Holy Spirit, help me as I read the gospel story, to know the
presence of Jesus. Come, Holy Spirit, warm my heart, stir my imagina-
tion, open my eyes, that I may see Jesus and hear his words and be
ready to do what he wills.
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NEW FAIRACRES PUBLICATIONS

A STUDY OF WISDOM Three Tracts by the author of The Cloud of
Unknowing, translated into modern English by Clifton Wolters. SLG Press
(Fairacres Publication 75) 1980. Price: £1.50

Owing entirely to the exigencies of present-day publishing, Penguin Classics
wereunable toinclude more than four of the seven tracts by the fourteenth-
century author of The Cloud of Unknowing in their edition of this book
and Other Works (1978). Hence, the remaining three came to be offered to
our Press and we are glad indeed of the privilege of being able to present
them to our readers.

As is to be expected from such a source, they are of the greatest interest.
The Cloud of Unknowing is specifically concerned with prayer itself; these
three tracts with the conditions necessary for that prayer. So the first,
‘Benjamin’, under the figure of Jacob’s sons, traces the coming to birth of
those virtues which lead to contemplation. The second, ‘The Discernment
of Stirrings’, advises a young enquirer on the right use of the virtues thus
born in the soul. And the third, ‘The Discerning of Spirits’, distinguishes
between the evil which comes from outside from that which comes from
within and tells the Christian what is necessary for the overcoming of both.

It is true that, no more than The Cloud itself, are these tracts written
for the absolute beginner in the spiritual life. They assume too much and
presuppose a certain experience on the part of the reader. Moreover, ‘The
Discernment of Stirrings’ strongly suggests that the author is addressing
himself to one called to the solitary life. And yet this tract in particular,
revealing as it does a warm humanity, a penetrating realism, and high
doctrine of the unique vocation of every single soul, could give any reader,
in any circumstances, the sense of having found a friend among the masters
of the spiritual life—and one who is ever-present to him in the communion
of saints.

CLIFTON WOLTERS trained for the ministry at the London College of
Divinity and at Durham University. His incumbencies have been in Wim-
bledon Park, Sanderstead and Newecastle upon Tyne, in the last of which
he was Provost of the Cathedral. Now retired he acts as Chaplain to the
Anglican Sisters at East Grinstead. He and his wife are Oblates of Nashdom.
For Penguin Books he has translated The Cloud of Unknowing (now en-
larged by the addition of three cognate works—see above), Revelations of
Divine Love by Julian of Norwich, and The Fire of Love by Richard Rolle.
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THE MYSTERY OF LOVE IN SOLZHENITSYN by Sr Edna Monica SLG.
SLG Press (Fairacres Publication 73) 1980. Price 20p.

Chronicle readers will remember the article under this title published in
the Spring 1979 issue and which we are now making available to a wider
public. It first originated as a conference given to the novitiate on the vow
of chastity and draws in particular on Solzhenitsyn’s insights into eros
and love. ‘Because he has been purified by the nearness of death the old
distinction between pure and impure has been swept away and there
remains in its place a sense of the innocence of the flesh with a correspon-
ding awareness of the terrible freedom of the individual.” Drawing on
these insights, Sr Edna Monica relates conjugal fidelity and monastic
stability and shows how they enable the Christian to share in Christ’s
work of reconciliation in healing man’s selfish and destructive use of his
creative faculties.

GEORGE HERBERT, PRIEST AND POET by Kenneth Mason. SLG Press
(Fairacres Publication 74) 1980. Price: 50p.

‘There have been priests who were poets and poets who happened to be
priests, but seldom have the two vocations been fulfilled so effectively in
union with one another as with George Herbert.” So writes Kenneth Mason
in his discerning study of four of Herbert’s best-loved poems, ‘The Collar’,
‘Love’, ‘Aaron’, and ‘The Flower’, in which he shows how the poet’s way
with words illuminates the ways of God with the human heart in its in-
most relationship to him.

At this time, when a reaction against an élitist view of priesthood is
provoking in many priests the ‘discovery’ that their vocation amounts to
nothing more than to be a function of the laos, Herbert’s almost mystical
vision of the role, his anguish in the face of God’s unmistakable call, and
the conviction of his ultimate response to it will, we believe, provide
inspiration for all who desire to experience more deeply the holiness of
their own priesthood.

THE REVD KENNETH MASON is Director of the Canterbury School of
Ministry and these essays were originally given as addresses to clergy in
that diocese.

No .73 is available now. Nos. 74 and 75 will be ready very shortly
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PRIEST ASSOCIATES
Revd Anthony Priddis, Christ Church, Oxford or 90 St Aldates, Oxford
FLG '

Mrs. Lesley Hyde, 84 Lake Crescent, Hamilton, New Zealand.
Mrs. Vicky Guillebaud, 1 Agraria Road, Guildford, Surrey.
Revd James Wheatley, St Bede’s Vicarage, Newcastle Road, Newsham,

Biyth, Northumberland.
Mr. John Meyler Williams, 19 The Close, Salisbury, SP1 2EE
Mrs. Diana Hanmer, Flat 1, The Old Vicarage, Horton-cum-Studley, Oxford
Mrs. Patricia Pascoe, 2 West End Avenue, Pinner, Middlesex.
Miss May Crowther, 15 Coney Green, Stourbridge, West Midlands DY8 1LA
Mrs. Rosemary Radley, 4 Beechwood Road, Sanderstead, Surrey

RIP.
Mr. Richard Armstrong (FLG), 1 St Paul’s Court, Nolan Street, Frankston,
Victoria, Australia
CHANGES OF ADDRESS

PRIEST ASSOCIATES
Revd Trevor Rhodes, St Aidan’s Vicarage, Blackhill, Consett, Durham
Canon Mark Meynell, 2 Double St., Framlingham, Woodbridge, Suffolk
Revd Bill Kirkpatrick, Flat 3B Langham Mansions, Earls Court Square,
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FLG '
Mrs. Vivien A.Dewes, 1 Fecknam Way, Lichfield, Staffs.
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been received into the Roman Catholic Church.
Mrs. Wendy Robinson (Companion), 51 Oakthorpe Road, Oxford 0X2 7BD
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Price
RECONCILIATION Gilbert Shaw .05
ALONENESS NOT LONELINESS Mother Mary Clare SLG .05
PRAYER (Devotional) Gilbert Shaw 15
LEARNING TO PRAY Mother Mary Clare SLG .20
STATIONS OF THE CROSS Donald McChesney .20
DEATH THE GATEWAY TO LIFE Gilbert Shaw .15
THE VICTORY OF THE CROSS Dumitru Staniloae .20
THE THEOLOGY OF THE RELIGIOUS LIFE A. M. Allchin .20
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