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COMMUNITY NOTES

Recently I came across a statement about Siamese cats which said, among
other things: ‘They are greedy, demanding, jealous and destructive but at
the same time they have a depth of affection for the owner which is un-
surpassed’. I thought how often we hear jibes about the fact that non-
Christians are so much more pleasant in personality and admirable in social
concern than we who profess Christianity; and while we ruefully admit
that such criticism is justified, perhaps we can reckon to have something in
common with Siamese cats. The Good News Bible translates II Corinthians
1:21-2 with an empbhasis that is relevant: It is God himself who makes us,
together with you, sure of our life in union with Christ; it is God himself
who has set us apart, who has placed his mark of ownership upon us and
who has given us the Holy Spirit in our hearts as the guarantee of all that
he has in store for us. It is by ‘the depth of affection for the owner’ rather
than by moral rectitude or qualities of character that our allegiance to
Christ is primarily tested and proved.

Of course, most of us cannot claim success in this respect any more than
we can assert that the majority of Christians lead Christ-like lives, but it is
important that we see the business of our calling to be concerned prin-
cipally with growing into love with God rather than achieving results that
merit commendation. And it is in the measure that we ourselves know God
personally in and through Jesus Christ whom he has sent that we shall be
effective witnesses to the life eternal that is accessible here and now to all.
St John of the Cross’s saying that in the evening of life we shall be judged
by love does not imply, surely, that at our death we shall be haled before a
tribunal and called to account for all our failures in love, but that at the
transition from physical life to physical death what matters most will be
how lovingly we have lived. Father Gilbert Shaw used often to quote to us
the saying of von Hiigel that so long as there is something going out from a
a man—be it only the love for a pet canary—God will use that to draw him
to himself.

In The Great Divorce, C.S. Lewis’s splendid exposition of ‘damnation’
as our deliberate, conscious refusal to go out from self to accept God’s
acceptance and love for us, there is described an incident in which a
husband accuses his wife of never having loved him because she has not
seen and responded to him as the tragic, fictitious character of his own
imagination: ¢ “I cannot love a lie”’, said the Lady. “I cannot love the thing
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which is not. I am in Love and out of it I will not go.” ’ Being in Love is
being in God: it is sharing, according to our capacity, in awareness of the
loveliness of all that he has created, animate and inanimate; and Christian
living and dying are above all a matter of falling in love. So often we dimi-
nish the phrase by limiting it to romantic passionate engagement between
two individuals—though this may well be the way into something much
greater. The parable of the Pearl of Great Price is, I think, not so much
about discarding all the good things of life in order to devote oneself to
God, the supreme Good, but about a shift in one’s sense of proportion,
about glimpsing his wonder and transcendent beauty to which all that is
less contributes although it can never satisfy.

To some extent this is expressed for us in SLG by the juxtaposition of
the feasts of the Transfiguration and the Holy Name on August 6th and
7th as our Patronal Festivals, about which Fr Andrew Louth spoke in a
homily reproduced in this issue of the Chronicle. The wholeness of holiness
was superbly realized and preached by Father Hugh Maycock, Chaplain,
for the last years of his life, of our convent of St Mary of Nazareth at
Burwash. He used to exhort us to be ‘amused and amazed’ by ourselves,
other people and life in general. Fr Anthony Harvey’s sermon preached at
the Pusey House memorial service for Fr Hugh is a fitting tribute to a great
and humble man whose death on Whitsunday has left a large hole in our
Community life. However, the extent of his influence upon us is still being
gradually discovered, and we shall best express our gratitude for all that he
gave us as we learn to share his childlike delight in the perpetual discovery
of new facets of God’s glory and his huge-hearted acceptance and appreci-
ation of everyone who came his way. Fr Hugh valued and affirmed people
just by being prepared to receive and enjoy whatever they gave him of
themselves, in the same way that he would be totally absorbed in reading
or listening to music, because these activities were inwinsically worth
doing for their own sakes, regardless of whether or not they produced any
observable results.

Sister Eileen of the Holy Will of God died at Fairacres only a matter of
hours before Fr Hugh. She had for years been crippled and in constant
pain, but to those who watched it was significant that after death
her face relaxed and settled into a smile. Many of us, within and without
the Community, have reason to be grateful for her faithful intercessory
life—evidence and confirmation that the greatest help human beings can
give is just to be beside each other in caring prayer. ‘Whoever wants to
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serve me must follow me, so that my servant will be with me where I am’
(John 12:26). Loving and serving Jesus does indeed mean taking up the
Cross daily and being with himunderneath it—that is, often feeling crushed
by the pressures and weight of the complex human situation and the con-
sequences of the sin of the world. ‘There is a certain bleakness in finding
hope where one expected certainty’, says Ursula le Guin in The Furthest
Shore, and we cannot expect closeness to God to give us security and
reassurance. Jesus knew fear and failure and we can be sure that he is with
us in our own experiences of despair and disaster, ignorance and incom-
petence, for he too was exposed to these in the fullness of his humanity.
But although in her earthly life, lived for nearly fifty years in the obscurity
of SLG, Sr Eileen knew the ups and downs common to all human exis-
tence, none could ever doubt the ‘depth of affection for her owner’ and
that now she is entering most fully into the joy of her Lord.

Sister’s death came at the beginning of our Annual Chapter held directly
after Whitsunday and her funeral and burial were at the end of that week.
We are so very glad that members of her family could join us then and
share the triumphant moment when her flower-laden coffin was lowered
into the grave. On the following Monday Fr Hugh’s Requiem took place at
Burwash and it was a great joy to us that the convent Chapel was packed
to its full capacity with his family, friends and colleagues. If only we could
realize that, as Fr Gilbert Shaw used to say, ‘we live by dying’, and that
physical death, when it comes, is only the last liturgical action of complete
surrender, we should not fear that moment as much as we do. We should
perhaps see, too, that all the lesser ‘deaths’ we experience—deprivations,
partings, disappointments—contain within themselves potential for resur-
rection and opportunity for new and greater growth into eternal love.

In recording these two deaths I have looked back thankfully on time
past. Now, looking towards the future, I would ask your prayers especially
for Linda and Eve who hope to join us as Postulants on November 9th.

MOTHER SLG



HUGH MAYCOCK

A Sermon preached at the Requiem Mass for
Francis Hugh Maycock at Pusey House, 6 June 1980

ANTHONY HARVEY

Though our outward man perish, yet the inward man is renewed day by
day . .. we look not at the things which are seen, but at the things which
are not seen. (II Cor. 4.16-18.)

As we try to focus our thoughts and prayers on Hugh Maycock, it may
seem odd to begin by quoting from St Paul, a man with whom I imagine
Hugh felt no affinity whatever. But I am thinking of Paul, not in his
moments of agitated controversy and painful introspection, but in those
moments when it seems that he had at last won through to discovering the
sheer breadth and serenity of the gospel beneath those contradictions
through which we normally encounter it—when he had come to realise
that in matters of religion you cannot judge from the outer man, but that
what really counts is within: ‘we look not at the things which are seen but.
at the things which are not seen’.

I suggest that in Hugh, of all men, we must distinguish between the
outer and the inner man. Take first his age. Was he old or young? I grant
you that I am ill-equipped to speak on this compared with many of you
here, for I knew Hugh intimately only when he came to join me at Canter-
bury after retiring from Pusey House. But he must surely have been for a
long time; outwardly an elderly man. His habits were in no sense
youthful. To expect energetic movement of any kind from him was to
expect something which was not only unlikely to happen but would have
been utterly out of character. And what about the inflexible rule that he
must always retire to bed after lunch? If you entertained him to supper
was there not always a mysterious telephone call around ten o’clock that
he had to get back for—a transparent device for making sure that he got to
bed at his usual time? But was Hugh really old? Getting to bed early was
often just a means of making sure that he would be up early enough the
next morning to see the sunrise. From Canterbury he would drive all the
way to Herne Bay to see the sun rise over the sea. ‘It’s amazing’, he would
say, ‘extraordinary!’

In other words: to say that Hugh was youthful is not just to draw atten-
ton to certain eccentricities as, for example, that he loved to have little
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mechanical toys in his room (which is true), or that he drove an old car
with the reckless abandon of Toad of Toad Hall-both hands off the steer-
ing wheel at seventy miles an hour to light a cigarette—(which I know to
be also true, because my informant survived the experience to tell the tale).
It is to say that he had a truly childlike sense of amazement and wonder at
the beauty and mystery of the world around him. It was as if he were
completely immune from that condition which afflicts most of us, the
condition of becoming blasé, experienced, over-familiar with what we
believe to be the limits of novelty. It was this constant sense of amazed
delight which sent Hugh not only to see the sunrise, but also to Blackwell’s
(where he had apparently unlimited credit), or to find the latest recording
of his beloved Mozart. Each new book or record which came flooding into
his impossibly congested study was greeted with the same joyful excite-
ment that a child has with a Christmas present . Of such—of course—is the
Kingdom of Heaven; for the constant awe and wonder and joy in divine
and human creation is nothing other in the mature Christian (which Hugh
also was) than praise and thanksgiving—and God is enthroned on the
praises of his people, it is those who are praising him who form his king-
dom. Indeed, so deep a song within him was this perpetual wonder at the
endless newness of life that he was even able to say of that dreadful
depression which hit him so suddenly in his later years, that afterwards he
thanked God for it. It had shown him a new area of experience which he
had never really believed to exist.

Or take the question, was Hugh influential? Vicar of an important
parish in Cambridge, Principal of this House—evidently, therefore, an
administrator, a man able to manipulate the levers of power within his
own sphere of influence! Again, I am not well-qualified to speak about
this—perhaps there was more than met the eye—but I am bound to say
that there were only two traces of what might be called administrative
routine of which I was ever aware. One was a book (I devoutly hope it no
longer exists!) in which he wrote us all down, complete with marks. All of
us who ever visited him were entered, with a beta or an alpha or whatever
we deserved, according to the impression we had made on him. The other
trace was what most people would call a staff meeting or regular com-
mittee, and would regard as a vital procedure for rfunning an institution.
Hugh had what he simply called ‘a kind of thing’ on Saturday morning,
generously punctuated by a pause for a long cup of tea. If this was admini-
stration it was of an unusual kind. And it is the same with Hugh the
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academic—not much written, not much published, not much done by way
of securing learned respect; but was there anyone who knew more of what
is essential about Coleridge or George Herbert? And was there anyone
(which is more important) who, given an hour, could conjure up for you
as Hugh could the living character of his favourite authors? To speak of
Hugh’s influence is to speak, not of any routine accomplishment, but of a
gift that is rare indeed: that of inviting others into a world he knew so
well, and lived in with such joyful intensity, that we could not but have
our own lives enriched by the visit. It was the influence of the inward man.

Or thirdly, take the question, was Hugh a churchman? Principal of
Pusey House, Vicar of Little St Mary’s, surely the question answers itself.
Yet to call Hugh an ecclesiastic, a clerical person, strikes a jarring note at
once—which suggests that it was the wrong question in the first place.
you went into his room, wou
books) a Bible? If one may dare to ask the question, did he ever read the
Old Testament at all? It wasn’t, of course, that he didn’t know it all—he
could not have had his sensitivity to English literature without it. But
somehow it was as if the world he lived in was beyond all that.JA young
ordinand in Canterbury once asked him about some point of high church
ritual. ‘Ah yes’, said Hugh, ‘I used to be keen on that sort of thing . .. but
then I found something else.” ‘Really, Father’, said the young man eagerly,
‘and what did you find?’ ‘I found’, replied Hugh, opening his enormous
eyes a shade wider still, ‘I found—religion.’

Perhaps in the long run this word religion is the nearest one to describe
Hugh’s inward man. It was not, of course, the kind of religion described by
Karl Barth as ‘a misfortune which takes fatal hold upon some men and is
by them passed on to others With Hugh it was much wider and more
serene, indeed wider than-ehnstt&mey—lt included Mozart and Edwin Muir
as much as those other loves of his, Coleridge and Herbert and above all
George Macdonald. There is a story he used to tell of his time in Borneo.
A group of earnest missionaries entered one of the long wooden houses in
a village and started enthusiastically smashing to pieces the little images of
pagan gods which they found there. ‘The natives’, said Hugh, ‘were too
polite to object, too civilized to show their feelings, and too religious not
to be deeply grieved.’ Religion, for Hugh, was the common possession of
all human beings who are still youthful enough and aware enough to stand
amazed before the beauty and mystery of creation.

Yet at the centre of it all, deep in the inward man (as anyone who had
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Hugh for a confessor will have known) was no vague Wordsworthian
experience of generalised religion, but an intense conviction of a funda-
mental truth: the reality of our acceptance in Christ. Hugh was no mission-
ary, in the ordinary sense of that word. ‘The only person you can change’,
he would say, ‘is yourself.” But how well he knew the gracious mechanics
of that change, and the effect of it on the ever widening circles of people
around the changed person. He would speak, surely from his own expe-
rience, of the miracle by which, as he put it, our ‘grubby little souls’ are
restored to us, all shining, by sheer grace. In the words of George Herbert’s
poem—which still moved him deeply right to the end of his life, and which
he loved to listen to in Vaughan Williams’ setting—in which the ‘grubby
little soul’ is speaking to its loving Creator and yet still hanging back from
him,
Ah my deare,
I cannot look on thee.
Love took my hand, and smiling did reply,
Who made the eyes but I?

THE HUES OF GLORY
A homily given at Fairacres on Trinity Sunday 1980

ALAN BEAN SSJE

I will set my bow in the clouds. (Gen.9: 13.)

The rainbow, vivid against the dark clouds but still marvellously visible
where it spans the vast spaces of tender blue—fhat must have been one of
the earliest revelations of glory to the eyes of primitive man. Creeping out
of shelter, chilled and hungry, he was grateful for the returning heat, and
having hunted successfully and being full fed, he warmed his back in the
sun while he gnawed a marrow bone. And then looking up as a skein of
geese flew over, he noticed for the first ime the astounding display in the
sky of multitudinous colour and the huge sweep of the bow. Violet,
indigo, blue, green, yellow, orange, red—a great scarf shimmering over a
gracious land replete with food to be gathered or pursued, and later in that
history, with crops to be sown and guarded.

Our ancestors then learned to relish the colours that they now began to
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see everywhere. A man would draw and paint with ochre and charcoal, a
woman would look for flowers or bright berries for her neck and hair.
Colour—the break-up of pure light, and the ability to see it—is something
we should all treasure. G.K. Chesterton was one who did. Somewhere in
his writings he thanks God for the gift of red. And what about the tender
green of young beech leaves—I recently found how impossible it is to get
them right in a painting, though no doubt a master could.

All this may seem very obvious to those of you who belong to that half
of the human race which still knows, for instance, what will go with green,
or that a black background is always right. And perhaps more women than
men, on the whole, have noticed that shadows in sand are ultramarine, and
in snow the purest blue, and that afternoon light on far, high snow-
ridges—in the Himalayas, let us say—are rose gold. Tree- trunks (and this is
something children have to learn) are almost any colour but mud. Children
are very easily encouraged to see colour and if this were better and more
often done, many more of them would turn out to be artists, and what
happiness that would bring to the world!

And this is important, because although colour perception nowadays
has only limited, practical utility, it is still vital for the sake of imagery, for
acquiring the open eye, the artist’s eye—even if you never use a brush—
because it is the images that lead us beyond ourselves. The artist (provided
he loves what he sees rather than himself seeing it) is never far from the
child, and the child is never far from the kingdom of heaven. The open eye
is a great gift if we have it, and even when we do have it, it must be con-
tinually exercised and trained, with thanksgiving and humility.

Most people, I imagine, can acquire this gift and begin to use it, to see
colour and, perhaps even more important than colour, form and move-
ment. These are the elements of the natural images which, if we respond to
them, can help us on to heaven and renew our trust in the everlasting
mercy. There is never anything forced about the natural image, and that is
pre-eminently true of the rainbow—an excellent image for Trinity Sunday.
The myriad hues of the spectrum both come from light and express it. The
myriad forms of creation originate in the undifferentiated glory and, ina
measure, express it. Again, beyond the violet and deep in the heart of the
red are splendours that we can never see. So too we can never see or—
even in the eternity of heaven—grasp the unfathomable mystery of God
who is Father, Son and Holy Spirit, Holy and Undivided Trinity, ever to
be worshipped and adored.



But what we can and, in some dim way, do grasp is that in the bosom
of the Father the Redeemer still wears the form of a man and the marks of
man’s wounds. Also, that under the covenant of mercy, the Redeemer’s
words at his Last Supper constitute the Eucharistic Body wherever it is
gathered and are effective till the end of time. Then at last, all flesh will be
drawn up into the loving-kindness by the mercy. Roy Campbell—a great
poet as well as a great translator of Spanish poetry—had more than a
glimpse of this when he wrote his verses ‘To the Sun’. Christ, coming out
of light itself showed himself on earth to our limited gaze, just as the seven
hues of the rainbow display the essence of the sun. Then, as a ‘red torero’,
he faced the terrible horns and, taking the toss, rose in blinding light again
to bring us through:

O let your shining orb grow dim

Of Christ the mirror and the shield,
That I may gaze through you to Him,
See half the mystery revealed:

And in your seven hues behold

The Blue Man walking on the sea:

The Green, beneath the summer tree
Who called the children; then the Gold
With palms; the Orange, flaring bold
With scourges; Purple in the garden,
(As Greco saw); and then the Red
Torero (Him who took the toss

And rode the black horns of the Cross,
But rose, snow-silver from the dead!) *

*Reprinted by kind permission of the Bodley Head from Collected Poems
Vol.1 by Roy Campbell.



ASK AND YE SHALL RECEIVE
A homily given at Fairacres for the Seventeenth Sunday — Cycle C

ANDREW LOUTH

‘Ask, and it will be given you.” Thus bluntly Jesus commends to us the
work of intercession: ‘ask and it will be given you... for everyone who asks
receives.” What a promise! But doubt starts to nag;it can’t be true. Lots of
things I want don’t come to pass—and often enough I am glad afterwards.
What I wanted was not a good thing anyway, I later realize. Moreover, we
each want different things, and things which conflict with one another, so
it cannot be that we shall all be satisfied. From that point of view, then, it
can’t be true either. And so we weaken Jesus’ promise and either drop it
altogether, or we generalize it and say to ourselves that what is important
is that we recognize our dependence on God, and ‘making our requests
known to God’ does that , though it does not mean we shall get what we
want. No, indeed. But then that is not what Jesus promises us. What he
said was: ‘Ask, and it will be given you, but we have subtly altered it to
‘Want, and it will be given you.’ Jesus did not promise us that our wants
would be satisfied but that our requests would be met. And that is a
different thing altogether.

To start with, our wants are self-contained in the sense that they are a
function of our own being. Wants are ways in which we feel lack, in which
we are aware of desire. Often we are only dimly conscious of our wants;
our real wants are frequently difficult to grasp, difficult to accept. Requests
are quite different. A request is an address made to another person, a
request takes place in an encounter with another. Let us look at these two
aspects separately: intercession as encounter with God, and intercession as
address to God.

The first reading in today’s liturgy tells of one of Abraham’s encounters
with God. Abraham ‘draws near’, he approaches God. He is in no doubt
that it is God heis approaching and what this entails. There is no inapprop-
riate chumminess: ‘Behold, I have taken upon myself to speak to the Lord,
I who am but dust and ashes.’ But he draws near with the boldness, the
mappnaia, of one who has answered God’s call and gone forth in faith. And
he reasons with God—argues with God, we might almost say. His concern
for his brother is deep enough to bring him to plead with God, to express
his concern before God. Intercession, then, springs out of our engagement
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with God; it is the bringing of our concerns into the communion of love
and trust we have with God.

And it is also address to God. Abraham articulates his prayer, he makes
requests, says something. He says something. That is more important than
we sometimes allow. Our thoughts and our desires are often scarcely willed;
they run around in our heads—we hardly know where they have come
from. But our words—they are different. We have articulated them, we
have willed them. Or have we? Well, we have—though often enough only
just. Often enough we have only imperfectly willed them; our words only
partly express what we mean, they don’t ring completely true. Jesus said
we would be judged for our idle words; idle words, lazy words, words that
don’t do their proper work, but nevertheless words that have been spoken
and articulated, and will have their consequences. For the words we speak
are more significant than we care to realize. It is no mistake that the word
fate, the Latin fatum, means ‘something spoken’. Words are fateful; and
who will divide between the literal and the metaphorical there?

But lazy words, idle words, are hardly spoken to anyone, they just
escape and work their mischief. Intercession is words addressed to God—
to God who knows the secrets of our hearts, to whom we cannot use
words to deceive. Words addressed to God, then—if they are to be truly
that; words spoken in encounter with God and addressed to Him—must be
words in which we are completely present, words utterly willed, words
that bear our true concern. Such words will be heard, such words will be
responded to, such requests will be granted.

PRESENCE AND PROMISE
A Homily given at Fairacres for the Nineteenth Sunday — Cycle C

ANDREW LOUTH

Fear not, little flock, for it is your Father’s good pleasure to give you the
Kingdom (Luke 12:32). This week we have stood with our Lord and with
the apostles and Moses and Elijah on the Mount of the Transfiguration. We
have heard the words from the cloud, ‘This is my beloved Son: hear him’—
the proclamation that here we are at the heart of the mystery of God’s gift
of himself to man. Here we pass behind the types and shadows of the Old
Dispensation and stand in the pure presence, the utter reality, of God made
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man. And then on the next day you celebrated the English ‘Midsummer
Christmas’, the Feast of the Holy Name, the holy name of Immanuel, God
with us. And that promise with which our Gospel opens—‘Fear not, little
flock, for it is your Father’s good pleasure to give you the kingdom’—
gathers up our thoughts and meditations of the past week. It speaks to us
of God with us, God giving himself to us, God present with us.

But our Epistle struck a seemingly different note: ‘Faith is the assurance
of things hoped for, the conviction of things not seen’ (Hebrews 11:1),
and went on to speak of Abraham going out into the unknown, going
forth in faith, not knowing where. It speaks of the patriarchs dying ‘in
faith, not having received what was promised, but having seen it and
greeted it [only] from afar’; people seeking a homeland, not able to be
content where they are, but desiring something greater, something better—
and pursuing that desire. This seems to speak of a different idea from that
of God with us: not God with us, but God beyond us; not presence, but
promise; not possession, but hope and faith.

So we are presented with two emphases which seem to conflict—seem
to conflict and do conflict, so far as the categories of human thoughtare
concerned. How do we reconcile them? Well, various ways are open to us.
We can, for instance, suppress one or the other. We can have a religion of
presence, and much traditional Catholicism was like that—Christ present in
the mass, in the host, in the priest; the Church an extension of the Incar-
nation, of God with us. Or—very different in feel— Christ present in the
Community, much the dominant stress in modern liturgies: ‘The Lord is
here. His Spirit is with us.” Or Christ present in the heart, in a feeling
devotion, in the gifts of the Sprrit. It is all very modern. But where is
Abraham going forth in faith, not knowing where he is going? Hebrews
obviously does not think that this image has lost its relevance with the
coming of Christ. Where is the dissatisfaction with the world we know, the
sense that what we desire in God is very different from what the world
offers? Where is the sense of the intolerableness of the conditions in our
world, the sense that it stands under God’s judgement, a judgement that is
severe and searching, as the rest of our Gospel today reminds us?

Or, on the other hand, we can suppress the sense of presence in favour
of faith in something not seen, something only promised. That was the
reaction of many strands of the Reformation, of some strands in the
monastic flight from the world, which was not a flight from the world to
somewhere else (where?), but to the frontier between this world and the
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promised kingdom so as to draw men to the reality of that promise.

Or we can try to reconcile them: faith creates its own object, it makes
the promise present (a strident theme in modern Anglican liturgies). But it
doesn’t—faith does not create its object, it discerns it. ‘Faith alone the true
heart waketh, to behold the mystery’, says St Thomas Aquinas in the
hymn. Behold, not evoke.

By faith we behold the mystery—the mystery of God with us. And
doesn’t this give us the key? The two emphases neither contradict one
another nor need they be reconciled, for it is God with us that the mystery
discloses; it is God we are to listen to on the Mount of Transfiguration,
God who gives himself to us in our Lord, in the Eucharist. And how can
we behold God; how can we comprehend him, grasp him? God is utterly
beyond. Nothing we see, nothing we feel, can be God unambiguously.
Even the most overwhelming raptures of the mystics are not unambiguous
evidence of God’s touch—what is described is the reaction of the mystcs’
psychic make-up, not the coming of God. God is utterly beyond, we can
never grasp him, never track him down. And yet he does give himself, in
his own way and in his own time. Does give himself, and he has told us of
his ways and of the dmes of his coming. He comes to us now in this
Eucharist—utterly really, utterly effectively—comes to each one of us. But
there is nothing we can point to as evidence of his presence, only the signs
—of bread and wine—that he has given us to understand.

It is because he is God that he gives himself to us as one who remains
unknown and calls us on to higher and greater things; that he satisfies our
desire for him by making us long for him the more. No-one who has stood
with Jesus on the Mount of the Transfiguration can ever settle down in
this world, find in it his deepest longing satisfied, or reach a satisfactory
compromise with the suffering and injustice of this fallen world. The
mystery we discern as we stand on the Mount of the Transfiguration—
because it is the mystery of God with us—is inexhaustible arnd continually
draws us on. Here there is, as St Gregory of Nyssa said, a vety great para-
dox: ‘moton and stability are the same.’ To stand in the truth is to know
inexhaustible desire: ‘seeing God means following him wherever he might
lead.’

Our two emphases are not reconciled, nor is one suppressed. Rather, we
are those who desire a better country, we are strangers and exiles who have
no abiding city—because we are those who have known God with us,
because we are those whose hearts God has touched.
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A GIFT OF THE SPIRIT

GEORGINA ALEXANDER, OBLATE SLG

LIKE MANY PEOPLE I had always felt rather dubious about the Charismatic
Movement. I had seen programmes about it on TV and it all seemed much
too emotional and exhibitionist for me. I didn’t quite know what to make
of ‘speaking in tongues’; I knew a priest who was very quiet and gentle and
at the same time had a quality of freedom and unselfconsciousness that
was very real and all the more convincing because it was so natural. When I
learned that he quite often prayed in tongues when alone I was all the
more intrigued.

My own prayer had always been characterised by an economy of words
and I was most at home with a few simple phrases and a naked intent of
the will. I thought I would be the last person ever to pray ‘in tongues’.
However the Holy Spirit came and took me by surprise and I realised that
he knew better than I what was good for me. For some months there had
been a sense of expectancy in prayer, a sense that something—I had no
idea what—was going to happen. I had the feeling, which I could not
clearly articulate, that I was going to experience some sort of release. Then
a friend confided to me that she had the gift of tongues, although she
seldom admitted it to anyone for fear of misunderstanding. We had a
good talk about it and I began to feel very much that I too wanted to re-
ceive the gift and at her suggestion we prayed together about it. I was
rather disappointed when nothing much happened. I did not receive the
gift of tongues then and I contnued with my usual quiet form of prayer
for about three weeks, feeling, I must admit, a bit sad and left out.

One day it suddenly came to me that if I really wanted this gift I ought
to use verbal prayer more often and so make my speaking faculties more
available, as it were, in case the Lord did really want to give it to me. I
started saying some prayers aloud, but quietly, and soon realised that this
was exactly the right thing to do. I went on to use prayers that I knew by
heart and didn’t have to read or even think about, while my attention
rested on the presence of God in the heart. Not long after this I realised
that I was being greatly blessed in this way of prayer and this encouraged
me to persevere until, one day, the gift of praying in tongues came to me.
Using vocal prayers had seemed like pushing a barrow up a hill-some
effort was required; now I was suddenly at the top of the hill and there
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was a change-over. The words came out without any effort, of their own
accord, and I was now free-wheeling happily down the other side of the
hill praising the Lord with more joy and freedom than ever before. It was
exactly as if I were speaking directly into the heart of the Lord and he
speaking so to me. All the previous vocal prayer I had ever made now
seemed like a long distance telephone call, real yet rather remote, whereas
this was heart to heart.

Now that I have seen what it is like from both sides, I feel I must try to
tell those people who, as I used to, regard praying in tongues with distaste.
For one thing, I have found that it actually helps me to centre down into
that quiet prayer of the heart which has been in no way diminished. Itis a
means of overcoming distractions as the unknown words literally ‘come
over’ them. It is also a great help and strength in times of trial for, in a
difficult situation, I can pray silently in tongues and so block out the
temptations of thought arising from that situation. It is also a wonderful
way of interceding when there is a longing to help someone, and yet one
feels at a loss to know what to do or how to pray for them. One can
simply hold the person or the need in one’s mind and surround them with
this prayer. When I feel grief or anguish the groaning of the spirit is more
eloquently expressed in tongues. When I am with other people I use it
silently as a means of recollection and intercession. When I am alone, or
driving the car, I can freely use it aloud but it is never noisy or emotional.

All that is true, and full of blessing and joy, but what I had not under-
stood before is that the actual speaking in tongues itself is only an out-
ward sign of a much deeper opening up of the self towards God. I feel that
I now operate on a level of consciousness entirely unknown to me before,
and that explains why those who have had a vivid experience of a new
coming of the Holy Spirit, whether manifested in the gift of tongues or
not, and those who have not had such an experience, cannot really see eye
to eye with each other because they are literally not side by side. To me it
seems that what justifies the gift and proves more than anything else that
it is authentic is that there is an opening up also towards other people.
This means I am freer and less self-conscious, capable of more spontaneous
love, but also more aware of the pain and restriction in other people’s lives
and so more compassionate and desirous of helping them. This leads to
more heartfelt intercession and service where it is possible. Having lost a
good deal of inhibition and some layers of self-protection, I am more ex-
posed to the risk of pain, more open to being hurt and, because I am more
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in touch with the reality of life and death, both sin and joy are felt more
keenly. And so, speaking in tbngues is not a selfish indulgence in emotion,
but a further entry by grace rather than by personal effort into the life and
death struggle—the Crucifixion and Resurrection have come right on to my
door-step.

It is a gift which, for me, is associated with a ‘return to the market-
place’. That does not mean that I have given up contemplative prayer or
the contemplative attitude but rather that whereas, before, my conscious
being was set upon recollection and interior prayer, now it must spend and
be spent in service and love and intercession. My hope is that this will
set free the inner core of my being to be drawn ever more deeply into the
Cloud of Unknowing in a way that must inevitably remain unkown to me.

Now I would like also to say something from the point of view of one
who has not received this gift. We are in a realm where mutual courtesy
and gentleness are specially needed. One should never try to force the
desire for this gift upon other people. ‘Lay hands lightly on no man’, said
St Paul. Much harm and offence can be caused by those who do not exer-
cise self-restraint and try to insist that what is right for them must be right
for everyone. I think one does become more perceptive and able to recog-
nize the people who would like to know more about this gift, but the
invitation must be extended with the greatest gentleness and courtesy.

There are people who say ‘it is not for me’ and ‘I don’t want spiritual
experience of that kind’ and I would readily agree with them thatitis a
mistake to go all out to seek spiritual experience for its own sake. But there
is also the more subtle danger of thinking that we not only don’t need, but
won’t have spiritual experience such as a charismatic gift. Have we, though,
either the right or the power to decide what spiritual experience we will or
will not have? Surely that decision rests with the Lord himself who gives his
gifts where and when he will—and to the most unlikely people. Before I had
the gift of tongues, I had no way of knowing what it was like, and could
therefore form no objective opinion; now that I do have it—and I thank God
for it—I know that I must use it with reverence and perseverance, but also
with restraint, courtesy and consideration for other people. Used thus it
will not only be a source of personal blessing and joy but will enable me to
share more fully in the work of Redemption and Reconciliation, witnessing
to the truth that it is neither the having nor the not having of spiritual gifts
that is the aim of the Christian life, but to be united with the will of God
by obedience and faithfulness to my own vocation.
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THE LOVE OF THY MERCY

SISTER EDNA MONICA SLG

THIS YEAR the Church celebrates the six hundredth anniversary of Saint
Catherine of Siena, who died on the 29th April 1380. St Catherine of
Siena and St Teresa of Avila are the only two women whose teaching has
been regarded as of sufficient importance to merit for them the title of
‘Doctor of the Church’, bestowed in 1970 by the Pope. Catherine’s writings
are less well known than Teresa’s and even those who have read her Letters
may be unfamiliar with her major doctrinal work known as The Dialogue.
There is good reason then to welcome the new English version of this book
which has been prepared by Suzanne Noffke OP. Her translation, based on
the 1968 Italian critical edition of Guiliana Cavallini, is the latest volume
in a notable series, ‘The Classics of Western Spirituality’. *

Caterina Benincasa was born in 1347 and became one of the most
remarkable women of the fourteenth century. Her personality is not
immediately attractive and she has been described by the scholar R.
Fawtier as ‘touchy and unsnciable, stubborn and imperious, yet always
ready to go off at a canter’. Often she is best known for the more bizarre
elements in her life, but one good reason for loving Catherine is precisely
because she shows how the possession of a difficult temperament need not
be a barrier to the grace of God. From childhood Catherine was devoted to
Christ and vowed herself to virginity when she was only seven. The ascetic
practices of her teenage years met with fierce opposition from her parents
who, when she was fifteen, attempted to force her into a good marriage.
Catherine’s verbal protests proved unavailing so she took the uncompro-
mising step of cutting off all her hair—which at least delayed matters—
and not long afterwards she contracted an illness which left her face badly
scarred. This fact, together with the patience and humility with which
she had conducted herself under what amounted to a regime of near
slavery imposed as punishment by her parents, eventually persuaded them
to withdraw their oppositdon. At the exceptionally early age of seventeen
Catherine was allowed to receive the habit of the Mantellate or Dominican
tertiaries. These were usually elderly widows who lived under a religious
rule in their own homes and served the needs of the poor and the sick
under the direction of a prioress.

For a period of three years after receiving the habit, Catherine lived in
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complete solitude in her parents’ house, speaking only to her confessor
and going out only to hear Mass or pray in church. She was not isolated
from her fellows during this time but, through prayer, found herself united
to all, saints and sinners alike. She writes in the Dialogue of the sense of
meaninglessness and uselessness and the inability to pray which she experi-
enced and how God taught her that such temptations nurture humility, be-
cause ‘then you know that you are nothing, since you have no power to
relieve yourself of the sufferings and troubles you would like to escape.
And you know me in your will, when I strengthen it in my goodness so
that it does not consent to these thoughts’ (p.88)

By 1368, in response to what she perceived as a further call from God,
Catherine gradually returned to family and social life and joined her fellow
Mantellate in nursing the sick and needy. We can understand this transition
from some words in the Dialogue where God says:

The soul in love with my truth never ceases doing service for all the
world, universally and in particular, in proportion to her own burning
desire and to the disposition of those who receive. Her loving charity
benefits herself first of all . . . when she conceives that virtue from
which she draws the life of grace. Blessed with this unitive love she
reaches out in loving charity to the whole world’s need for salvation.
But beyond a general love for all people she sets her eyes on the specific
needs of her neighbors and comes to the aid of those nearest her accor-
ding to the graces I have given her for ministry (p.37).

Despite the extremes of Catherine’s temperament, which doubtless
account in part for her frequent ecstasies and for the fact that, for many
years, she abstained almost totally from food and sleep, there must have
been something warmly human and attractive about her for it was not long
before she was surrounded by a large group of friends and disciples, both
men and women. Some of her most sceptical and critical opponents, when
they actually met her, were totally nonplussed by her charm and humility
and not only changed their view of Catherine but were, in some cases,
deeply converted in the manner of their own lives. Catherine learned early
on the vital importance of the Gospel command to love our enemies and
not to pass judgement. There is a beautiful image in the Dialogue concern-
ing this: ‘If you see something that is clearly a sin or a fault, snatch the
rose from that thorn. In other words, offer these things to me in holy com-
passion’ (p.91). It was Catherine’s compassion, her deep love of God and
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her deep love of truth which were the foundatons of so many diverse
friendships which she made and to which her letters bear striking witness.

In the last period of her life Catherine was actively involved at first
hand with affairs of Church and state. She visited Florence in 1374, return-
ing to Siena to nurse the plague-stricken with self-disregarding generosity,
before going to Pisa in 1375 to try and persuade that state to refrain from
taking up arms against the Pope. The following year, at the request of the
Florentines, whose city was under an interdict, Catherine travelled to
Avignon where the Pope, Gregory XI, entrusted her with the negodations
for peace. She was left looking politically naive and something of a fool
when the Florentines failed to keep their word and the negotiations were
unsuccessful. Undaunted, Catherine turned her energies to persuading the
Pope to leave his comfortable position in Avignon and return to Rome.
She succeeded in this but her triumph was short-lived, for Gregory, sick
and ageing, regretted his return and refused to have anything more to do
with Catherine. After his death and the establishment of peace by the new
Pope, Urban VI, Catherine returned to Siena and it was at this point that
she wrote or dictated the Dialogue which she referred to simply as ‘my
book’, and which was soon circulating among her disciples. After the out-
break of schism Pope Urban summoned Catherine back to Rome where
she spent the remainder of her life working, praying and suffering for the
healing of division in the Church and for the conversion of a corrupt
clergy. Suzanne Noffke comments on the complementary elements of
acton and contemplation in Catherine’s life and the perfect balance
between them.

She did not pray simply to ‘refuel’ herself for further activity . . . nor
was prayer an oasis of rest from work, a kind of holy self-indulgence. It
was precisely what she experienced in contemplation that impelled her
into action. And all that she touched or was touched by in her actvity
was present in her prayer . . . And her contemplation, on the other
hand, was so present to her active life that she prayed and even burst
into ecstasy within the text of many of her letters. This integration is
the characteristic that marks Catherine among the mystics more than
any striking quality of her mystical experience as such, and makes her
writing so very pertinent today, when the interplay between prayer and
active ministry is so much at issue. (Introduction p.8)

One has to spend time getting to know Catherine before one can really
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appreciate her greatness and her attractive quality. Once one knows her
she is likely to become a firm friend among the saints. One of her best bio-
graphers, Johannes Jorgensen, admits that he began his work with reluc-
tance and felt that there was in Catherine

a domineering spirit, an element of tyranny that was repugnant to
me . . . at certain times I was almost afraid of her. But gradually, as I
began to know her more intimately, the same thing befell me that befell
so many others during her earthly life—I was subjugated to her and had
to acknowledge myself beaten. Like the Franciscan who had at first
criticised her so violently, I too became a zealous ‘Caterinato’, and like
the woman in the fresco of Andrea di Vanni, in the Capella delle Volte,
I, too, fell upon my knees and with my lips humbly touched the pale
hands which, though not outwardly showing any stigmata were yet
pierced by the pain of the Wounds of Christ. (Preface p.v)

Andrea di Vanni’s fresco has obviously been the inspiration for the
cover design of the new edition of the Dialogue. It is a modern impression
which I find characterless and unattractive, lacking the iconographic quality
of di Vanni’s representation which enables one to meet the person of
Catherine through the stylised, even slightly cross-eyed depiction of her
face. But one interesting feature of the design is the red lily in Catherine’s
hand, which suggests both her deep devotion to the Blood of Christ and
the inner martyrdom of spirit she endured on account of schism and
corruption in the Church. It is her ‘sense of institutional reform as flowing
from Divine truth, love and charity’ which is commended on the reverse of
the cover as being particularly relevant today.

On opening the book one’s interest is immediately aroused by the Table
of Contents. The Dialogue has never had chapter headings but, since the
sixteenth century, has usually been divided into four so-called ‘Treatises’
concerning Divine Providence, Discretion, Prayer and Obedience. But in
the ‘Treatise of Discretion’, for example, only the first two of the fifty-six
chapters actually dealt with that virtue, and the other Treatises were much
the same as regards the lack of correspondence between title and subject-
matter. The attempt of scholars to connect the four-fold division of the
Dialogue with the four petitions which Catherine makes to God at the
outset, has never been very convincing. The new Table of Contents divides
the Dialogue into eight sections according to the actual subject-matter
under consideration, with a Prologue and Conclusion. But this is more
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a simple device of commonsense, and Professor Cavallini’s Preface gives a
fascinating account of why this division was made. In reading the Dialogue
she had noticed the recurring elements of petition, answer and thanks-
giving, such as make up the basic components of any.conversation, and it
occurred to her that the framework of Catherine’s book rested on this
conversational pattern. She describes how she tested this theory and dis-
covered that the divisions at which she had arrived through the internal
structural evidence were in fact marked by large initial capital letters in the
manuscript (Casanatense 292) from which she was working. Her research
also incidentally confirmed her belief that

Catherine’s book could no longer be considered a haphazard collection
of writings unrelated to one another, a kind of amorphous conglom-
erate, probably the work of her disciples, as had been asserted more
than once. It proved, in fact, an organic work with all its parts strictly
linked to a master idea in logical connection, after a continuous guiding
thread . . . This thread . . . is the theme of truth fostering love, which is
fully developed under the image of Christ-the-Bridge, whose ascentis a
progress to the perfection of love—which is the perfection of human
nature—in the light of that truth which alone can attract the heart of
man: the supreme truth of God’slove for man. (Preface pp. xiv-xv)

Catherine’s long and involved sentences with their changing metaphors
and many repetitions are difficult to translate adequately. Suzanne Noffke
has broken the sentences down into shorter English ones and, since
Catherine’s repetitions generally add a further layer of meaning, she has
steered a well-balanced course between retaining them and omitting cer-
tain clear redundancies and phrases like, ‘as I have said’ and ‘as I have told
you’; where these are not necessary to sustain the flow of thought. She
describes Algar Thorold’s translation of the Dialogue, which was made in
1898, as ‘heavily Victorian in tone, uncomfortable reading for today’
(p. 21). While this is a fair general comment it omits to mention a certain
poetic quality in Thorold’s work which is an aid to meditative reading.
However, I found that Suzanne Noffke’s translation stood up fairly well
to the test of comparing one’s most loved extracts in the old and in a new
version. For this purpose I took the opening paragraphs of the book and
its thirtieth chapter. The Prologue embodies the fundamental argument of
the whole book: the interaction of truth, knowledge and love and the
dignity and beauty of created humanity, whose perfection is to be found
in union with God. The new translation reads:
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A soul rises up, restless with desire for God’s honor and the salvation of
souls. She has for some time exercised herself in virtue and has become
accustomed to dwelling in the cell of self-knowledge in order to know
better God’s goodness toward her, since upon knowledge follows love.
And loving, she seeks to pursue truth and clothe herself in it.

But there is no way she can so savor and be enlightened by this truth as
in contnual humble prayer, grounded in the knowledge of herself and
of God. For by such prayer the soul is united with God, following in
the footsteps of Christ crucified, and through desire and affection and
the union of love he makes of her another himself. (p.25)

In the opening sentence we lose that marvellously rich, strong and evocative
word, ‘yearning’. Thorold’s opening reads: ‘The soul who is lifted up by a
very great and yearning desire for the honour of God and the salvation of
souls’. The desire of which Catherine speaks is the natural faculty when it
has been purified, the same ‘yearning’ which St John of the Cross speaks
of in connection with the ‘deep caverns of sense’ (Flame III, 17ff). The
word ‘restless’ in connection with such desire could suggest too much
an acdvity of the self rather than the inner working of the Holy Spirit
who, in the words of St Symeon the New Theologian, ‘himself becomes
desire in us’.

In Chapter Thirty, Catherine’s rhapsody in praise of God’s mercy, I
regret the loss of the play upon words in the final sentence, ‘The love of
Thy Mercy will be my excuse before the Face of Thy loving-kindness’,
which conveys the meaning both of Catherine’s love for God’s mercy
and of God’s own ‘merciful love’. The latter is the only meaning retained
in ‘your merciful love is my excuse in the presence of your kindness’.
Again, ‘Your mercy made your Son play death against life and life against
death on the wood of the cross’, lacks the vividness of Thorold’s ‘Thy
Mercy caused Thy Son to do battle for us, hanging by his arms on the
wood of the Cross, life and death battling together.’ But taking the chapter
as a whole there is no doubt that Suzanne Noffke’s version is easier to read
and her translation in general retains the fresh, intuitive rather than theo-
logical approach of Catherine, and her vivid and sometimes colloquial
style. This can occasionally raise a smile, as when God says in reply to
Catherine’s rhapsody, ‘Dearest daughter, you have been carrying on about
my mercy . ..’! But I suspect Catherine’s expression may have been just as
colloquial in her original Sienese dialect.
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There is one point on which I would take issue with Suzanne Noffke,
even while commending the fact that she does at least acknowledge the
liberty she has taken with Catherine’s words. She consistently translates
virilmente merely as ‘courageously’, in order to ‘avoid the thorny problem
of “‘sexist’”’ language’ for (as she admits) ‘the word definitely carried over-
tones of manliness as such.’ It seems to me quite unjustifiable to import
a twentieth-century attitude retrospectively back into the fourteenth
century and to say that ‘Catherine was, in tune with her age, glaringly
sexist in her attitudes’. One expects a scholarly translaton to be true and
faithful to what the original language actually said. Vida Scudder shows
deeper understanding when she comments, ‘Virile, virilmente—they are
among her (Catherine’s) especial words. And indeed they well befit her
own spirit, singularly vigorous and fearless for a woman whose feminine
sensitiveness is evident in every letter she writes.’ (St Catherine of Siena as
seen in her Letters, p. 159)

It is perhaps fair to mention the fact that the Dialogue is not very easy
reading, and it is certainly not a book that one should attempt to read
rapidly; it is, however, one of those genuine ‘classics of spirituality’ which
repays prayerful pondering and to which one can profitably return again
and again. The new translation has the invaluable addition of a good index
and this can be used, rather as one might use a concordance when reading
the Bible, to follow through particular themes in the Dialogue. The new
reader could well begin by working through the two columns of page refe-
rences to Charity, and especially the sub-division ‘Charity and neighbour’
where all that Catherine says remains totally relevant for today.

One word which does not appear in the Index, because it was not in
Catherine’s vocabulary, is ‘reparaton’. However, as Dr. E.L. Kendall
observes in her study of this subject, A Living Sacrifice, ‘To understand
the meaning and scope of Reparation as a Christian activity we must turn
to the great masters of the spiritual life of the thirteenth and fourteenth
centuries’, for they are ‘both classical and representative examples of that
ideal of Reparaton wherein the motive and end of it is to render love,
honour and glory to God, and to bring about the conversion of souls and
the salvation of all men, notwithstanding the fact that the term ‘repara-
tion’ itself does not appear to have been used in their writdngs.’ (p.30) The
central idea in Catherine’s teaching is the practice of total self-sacrifice
for the Church, a concern for the purity and perfecdon of the Church
rather than for her own, and a great love for sinners and desire for their
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She sees union with Christ Crucified for the redemption of sinners as of
supreme importance.

This is illustrated by one of the best-known incidents in Catherine’s life.
A young Perugian nobleman, Niccolo Tuldo, was condemned to death for
having spoken critically of the Sienese government. It is unlikely that he
had any serious intention of actively opposing the government—more
probably his hot temper had carried him into hasty speech. In the death
cell this anger still possessed him, but now it was directed at the injustice
and meaninglessness of his own fate. In his desperation he had refused to
see a priest and prepare himself for death and, as his anger gave way to
deep misery and depression, Catherine heard of his plight and returned
from Pisa to visit him in prison. We have her own first-hand account in a
letter written to Raymond of Capua in 1375:

I went to visit him whom you know; whence he received such comfort
and consolation that he confessed, and prepared himself very well. And
he made me promise by the love of God that when the time of the
sentence should come, I would be with him. So I promised, and did.
Then in the morning. .. I led him to hear Mass, and hereceived the Holy
Communion which he had never before received. His will was accorded
and submitted to the will of God; and only one fear was left, that of not
being strong at the moment . . . And, desire waxing in my soul, feeling
his fear I said: ‘Comfort thee, sweet my brother; since we shall soon
arrive at the Wedding Feast. Thou shalt go there bathed in the sweet
Blood of the Son of God, with the sweet Name of Jesus, which I will
never to leave thy memory. And I await thee at the place of justice . ..’
Then he came, like a gentle lamb; and seeing me, he began to smile, and
wanted me to make the sign of the Cross . . . He prostrated him with
great gentleness, and I stretched out his neck; and bowed me down, and
recalled to him the Blood of the Lamb. His lips said naught save Jesus!
and, Catherine! And so saying, I received his head in my hands.

One can imagine a little of the intensity of the moment and in it this
‘meaningless’ shedding of the blood of the young nobleman became one in
Catherine’s experience with the shedding of Christ’s Blood for man’s
redemption. So she continues in the letter:

Then was seen God-and-Man . . . He stood wounded, and received the
blood; in that blood a fire of holy desire, given and hidden in the soul
by grace. He received it in the fire of His divine charity. When he had
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received his blood and his desire, He also received his soul, which He
put into the open treasure-house of His Side, full of mercy; the primal
Truth showing that by grace and mercy alone He received it and not for
any other work.

Introducing this letter Vida Scudder comments:

In bringing Niccolo Tuldo to so illumined an end that he recognised the
judgement place as holy, and died in full accord with the will of God,
Catherine achieved a great marvel which only Christianity can compass:
she lifted one of those seemingly purposeless and cruel accidents of
destiny which stagger faith into unity with the organic work of the
world’s redemption. (op. cit. p.110)

The doctrine of Redemption, rooted in the Love of God and bearing
fruit in the Church, which is the basis of a right theological concept of
reparation, is central to the Dialogue. St Catherine is one of the great
saints of reparation who understood well the redemptive effects of
contemplation and its place in the life of the Church. She was, as Dom
Frangois Vandenbroucke says in The Spirituality of the Middle Ages,

obsessed with the needs of the Church. Her concern was with what she
herself, the mantellata of Siena could do. But, though she never hesi-
tated to act—and living in the world she enjoyed greater freedom than
she would have had in a monastery—yet she alwaysknew that her prayer,
her penance, her personal holiness would do even more for the Church
than any intervention among men . . . For Catherine all was summed up
in love and union with Christ Crucified . . . Catherine reminded her
contemporaries of what it is that makes a soul capable of acting upon
the Church, and upon other souls in need of redemption. It is its ardent
love, its deep union with the mystery of the Cross, whence flows upon
the world the Blood which redeems it. (pp. 415-416)

This interweaving of the two strands of contemplation and reparation
has been the central aim and focus of fidelity for the Sisters of the Love of
God since the time of their foundation. The Father Director, Father Lucius
Cary SSJE, taught the Community in his Lent Addresses of 1944 that ‘real
reparation and the spirit of reparation is charged with contemplation. The
contemplative cannot stand apart from the great means by which Christ
displayed his love and made his love effective for our salvation and sancti-
fication’. Contemplation inspires reparation which is ‘a call not to this or
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that particular act but to a life which will correspond more and more fully
with the Incarnate Life of him who was the Eternal Son of God.” For

he who made the One great reparaton, he through whom alone any
reparation of ours has worth, lived all his earthly life in unclouded
vision of his Father’s glory, and in making reparation was serving that
glory by fulfilling the eternal purpose of God in his complete self-
obladon. So humbly and penitently we seek to go the way he went.’

Our present version of the SLG Rule similarly states that ‘There is in true
contemplation an urgency to love God for himself and also a desire that all
men should be drawn to respond to his mercy, to acknowledge and accept
the reconciliation accomplished by with and in Christ’.

We are thus clearly presented with the primary fact that reparation is
wholly God’s work and not an actvity of the self. God created the world
and created man in his own image and likeness (Gen. 1: 26, 27). When the
unity of man was lost through sin it was God’s act, ‘sending hLis own Son in
the likeness of sinful flesh and for sin’ (Rom. 8:3) which accomplished the
restoration of the image. One aspect of the ‘reconciliation accomplished
by with and in Christ’, or, in other words, the reparative work of Christ, is
the restoration and recreation of human nature: ‘If anyoneis in Christ, he
is a new creaton’ (II Cor. 5:17). ‘You have put off the old nature with its
practices and have put on the new nature, which is being renewed in know-
ledge, after the image of its creater’ (Col. 3:9, 10). It is of course initially
through Baptsm that we are made members of Christ and incorporated
into him. God gives us new life through the Incarnaton. Through the
extension of the Incarnadon in all the sacramental life of the Church,
that new life must grow and develop so that we may ‘witness to Christ’s
repairing of man’s disobedience by our sanctification and by our union
with the life of the Incarnate Son of God’, as our Rule says. We may hesi-
tate to face up to the fact that our baptismal commitment challenges us to
grow in sanctification; but it is so, and nothing less will satsfy. Father
Cary defined the heart of reparation when he said:

Press after the vision of God which leaves no room in your soul for any-
thing else. From that purity of life and love reflected from God in you,
there will flow through you strength, power, salvation for the stricken
world. Such spiritual radianceis the essence of reparation . .. ‘Put ye on
the Lord Jesus’ and by his action in you, his life in your soul, by the
divine invasion of your whole being you will be offering that reparation
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most dear to the heart of God. The only real reparation thatis worthy
of being offered to Almighty God is to allow him perfect uncontrolled
liberty to pervade your whole being, not for yourself but for him and
his glory.

We all fall far short, but that is the end we have in view, and nothing could
be further from the misconception that reparation is anything that we can
do of ourselves by way of ‘making up’ to God: it is all his work.

Catherine, in one of her most familiar moments with God, is quite clear
on this point:

Can I, wretch that I am, repay the graces and burning charity you have
shown and continue to show, such blazing spécial love beyond the
general love and charity you show to all your creatures? No, only you,
most gentle and loving Father, only you can be my acknowledgement
and my thanks. The affection of your very own charity will offer you
thanks, for I am she who is not. And if I should claim to be anything of
myself, I should be lying through my teeth! I should be a liar and a
daughter of the devil, who is the father of lies. For you alone are who
you are, and whatever being I have and every other gift of mine I have
from you, and you have given it all to me for love, not because it was
my due! (pp. 2734)

Catherine perceives vividly the demands of God’s righteousness but she
always sees God’s justice and his mercy as reverse sides of the same attri-
bute, and likewise she can write fearlessly and unequivocally of God’s
anger, knowing it to be but one expression of his blazing love.

This is why I gave the Word, my only-begotten Son. The clay of human
kind was spoiled by the sin of the first man, Adam, and so all of you,
as vessels made from that clay, were spoiled and unfit to hold eternal
life. So to undo the corruption and death of humankind and to bring
you back to the grace you had lost through sin, I, exaltedness, united
myself with the baseness of your humanity. For my divine justice
demanded suffering in atonement for sin. But I cannot suffer. And you,
being only human, cannot make adequate atonement . . . Yet I really
wanted to restore you, incapable as you were of making atonement for
yourself. And because you were so utterly handicapped, I sent the
Word, my Son; I clothed him with the same nature as yours—the spoiled
clay of Adam—so that he could suffer in that same nature which had
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sinned, and by suffering in his body even to the extent of the shameful
death of the cross he would placate my anger. And so I satizfied both
my justice and my divine mercy. (pp. 51-2)

Reparation does not mean seeking suffering for its own sake. Kallistos
Ware in The Orthodox Way says that

the Crucifixion is to be understood as the supreme and perfect victory,
sacrifice and example. And in each case the victory, sacrifice and
example is that of suffering love. So we see in the Cross:

the perfect victory of loving humility over hatred and fear;

the perfect sacrifice or voluntary self-offering of loving compassion;

the perfect example of love’s creative power. (p.110)

As we respond to God and allow him to conform our lives more closely to
the divine image we are drawn to share in Christ’s victory, sacrifice and
example and it involves for us too an element of suffering love. Catherine
says:

As the soul comes to know herself she also knows God better, for she
sees how good he has been to her. In the gentle mirror of God she sees
her own dignity; that through no merit of hers but by his creation she is
in the image of God. And in the mirror of God’s goodness she sees as
well her own unworthiness, the work of her own sin. For just as you
can better see the blemish on your face when you look at yourself in
a mirror, so the soul who in true self-knowledge rises up with desire to
look at herself in the gentle mirror of God with the eye of understand-
ing sees all the more clearly her own defects because of the purity she
sees in him. Now as light and knowledge grew more intense in this soul
a sweet bitterness was both heightened and mellowed. (p.48)

It is a ‘sweet bitterness’ or, as Catherine says in another place, a ‘fattening
sadness’:

These souls follow the spotless Lamb, my only-begotten Son, who was
both happy and sad on the cross . . . they are sad as they carry their
actual and spiritual cross by actually enduring physical pain as I permit
it, and the cross of desire, their crucifying sorrow at the offense done
to me and the harm done to their neighbors. They are happy, I say,
because the delight of charity that makes them happy can never be
taken away from them, and in this they receive gladness and blessed-
ness. Therefore their sadness is called not ‘distressing sadness’ that dries
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up the soul, but ‘fattening sadness’ that fattens the soul in loving
charity, because sufferings increase and strengthen virtue, make it grow
and prove it. (pp. 146-7)

The more we open ourselves to the Light the more it exposes the darkness
in our own selves and in the world around. This exposure will be costly
for, in the words of Father Gilbert Shaw in a Community retreat of 1963,

our prayer of reparation is to recognise what is the nature of man and
not to be frightened or disturbed by it, but hold all the deformities in
ourselves to God that he may purify them, and hold all men to God
that they may accept his mercy and his love. Men may refuse to accept
his mercy because of the tumult of self, or through the conflict in self
due to conditioning by the worldly spirit, or by resentment or refusal
to forgive.

This same truth is well expressed by a contemporary Orthodox nun,
Mother Maria of Normanby, who died in 1977.

We cannot overcome evil, let alone find speculative answers to the
problem of evil, unless we overcome the attitude of passivity within
ourselves, that is, the whole realm of re-action, re-sentment, re-venge.
We are called to take up good and evil, actively, vigorously, laboriously
or with joy, take it up and carry it forward to Christ, all the way, and it
sometimes seems long.
We are called to carry, not to grow languid, to carry the Cross and we
carry it to the Cross; but in the first attempt of pure carrying, the truth
reveals itself in infinite joy, that our carrying is a carrying within the
Cross. Christ allows us to do, in our small piecemeal measure, what he
himself did, in the Whole, because otherwise he could not show us the
meaning, where life makes sense.
But this way of carrying is not a way of seeing, rather of seeing-not-
seeing; a way often of bare endurance, of doubt and of darkness; the
carrying makes us stronger, and, in the measure of darkness endured,
grows the joy.
The Jesus Prayer, Library of Orthodox Thinking, (p.43)
We have the underlying confidence in God’s love for the world he has
created and for each one of us whom he has not only ‘reconciled to him-
self’ but to whom he has also given a share in ‘the ministry of reconcili-
aton (II Cor. 5:18). Suzanne Noffke describes the Dialogue as a great
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tapestry to which Catherine adds stitch upon stitch until she is satisfied
that she has communicated all she can of what she has learned of the way
of God’ (Foreword (p.xi). A prayerful pondering of her book as a whole is
essental to a full understanding of reparation, but we may conclude here
with one final passage, a few stitches in just one shade of colour, which
illustrate how it is God who gives us the desire to offer ourselves in union
with his supreme oblation.

Sin is punished far more severely after people have been redeemed by
the blood than before. For they have received more, but they seem to
ignore it and to take no notice of their evil deeds. Though I once recon-
ciled them to myself through the blood of my Son, they have become
my enemies.

But I have one remedy to calm my wrath: my servants who care enough
to press me with their tears and bind me with the chain of their desire.
You see, you have bound me with that chain—and I myself gave you
that chain because I wanted to be merciful to theworld . . . [my italics]
Bring then your tears and your sweat, you and my other servants. Draw
them from the fountain of my divine love and use them to wash the
face of my bride. I promise you that thus her beauty will be restored.
Not by sword or by war or by violence will she regain her beauty,
but through peace and through the constant and humble prayers and
sweat and tears poured out by my servants with eager desire.

And so I will fulfil your desire by giving you much to suffer, and your
patience will spread light into the darkness in all the world’s evil. Do
not be afraid: though the world may persecute you, I am at your side
and never will my providence fail you. (pp.54-5)
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BOOKS

SUMMER IN THE SEED Aelred Squire OP. SPCK 1980. Paper £3.95

Once again, Aelred Squire is ‘asking the Fathers’, but the questions he is
putting to them are very much those of the twentieth century. He is not
one of those for whom the last word on everything has already been
spoken, and who see tradition as a static, completed thing, needing only to
be handed on unchanged to pesterity. On his ttle page he quotes: ‘A
culture is not a treasure which the custodians of museums and libraries
should keep scrupulously in order to pass on intact to coming generations.
It is a living tradition which can only be kept alive at the cost of ceaseless
renewal, tirelessly maintained.” Father Squire believes that the theological
and ascetic tradition of the days of the undivided Church is capable of
such renewal and is still relevant to modern man.

He urges us first, however, to recognise how completely our world has
changed in the last century or so. Two of the major agents of change have
been scientific progress and revolutionary Marxism. In a careful and sym-
pathetic examination, he demonstrates that neither the teachings of Marx
himself nor the findings of science force us to believe in determinism,
though they make clearer the determining factors within which such free-
dom as we possess has to be exercised. He quotes Marx as saying, ‘Men
make their own history, but they do not make it as they please; they do
not make it under circumstances chosen by themselves, but under circum-
stances directly encountered, given and transmitted from the past’ A
commentator on Marx puts it more generally and at the same time more
pithily: ‘The bond which attaches man to the world is at the same dme the
way of freedom.” Creativity is always exercised within limitatons. All the
same, modern man does seem increasingly to be dominated by forces over
which he has very little control. In Norway, where Fr Squire was teaching,
young people are obliged to leave remote areas where their ancestors have
for centuries managed to make a living. In this country, the mechanisation
of agriculture has irrevocably destroyed a landscape and a way of life that
took at least as long to mature. In the ‘free world’, most people spend their
working lives in boring, repetiive and undemanding jobs. Much of the
world is not free at all: taking the name of Marx in vain, there has been
imposed a cynical dictatorship which, as Bakunin foresaw, has as its sole
aim its own perpetuation. Simone Weil saw all this a generation ago when
she wrote:

Never has the individual been so completely delivered up to a blind
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collectivity, and never have men been less capable, not only of sub-
ordinating their actions to their thoughts, but even of thinking . . . We
are living in a world where nothing is made to man’s measure.

Another phrase of Simone Weil’s hinted at the answer when she spoke
of ‘the decisive operation of the infinitely small’. This immediately sugges-
ted to my mind an illustration which I think would appeal to Fr. Squire:
M. E. Bruce, in Commonsense Compost Making, tells how she found that a
certain compost activator worked best at a strength of 1 in 10,000. That
‘the decisive operation of the infinitely small’ also illustrates how one
man—Marx, for instance—can change the course of history, and might
almost be described as the principle on which God’s saving act in the Incar-
nation works, aptly underlines one of Fr Squire’s basic convictions, that
there is harmony between God’s work in creation and his work in redemp-
tion—the pattern recurs at all levels. Looking at the modern world at its
worst, one can stll say that man is not utterly at the mercy of the collec-
tve; he retains an inner freedom. The rest of the book is concerned with
how this is to be perceived and exercised. The author turns first to the
thought of the Taoist philosophers of ancient China. His account of them
confirms my own intuition that the wisdom of China has more to teach
the West than the wisdom of India. They too believed that man exercises
his freedom by recognising and working within the constraints of necessity;
that he must learn to co-operate with nature rather than try to control
it. A western commentator on Taoism, Helmut Wilhelm, is quoted as
saying:

Since every seed attains development in change, it must be possible to
introduce into its flow a seed planted by man. And since knowledge of
the laws of change teaches the right way of placing such a seed, a highly
effective influence becomes possible.

A somewhat similar view of man’s reladon to the world informs the Old
Testament. King Solomon prayed for ‘a listening heart’—in von Rad’s
words, not authoritative reason but understanding reason—a contemplative
rather than a possessive attiiude. Fr Squire is much struck by a phrase of
von Rad, in which he says that when people trust themselves in this way to
the order of creation, it is not just that they see things differently but
that in fact ‘different things happen to them’. This is illustrated in detail
from the biographies of a number of saints, of whom, as he says, one
could almost write two lives, ‘so great is the contrast between what every-
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body knew and what the subject appears to have experienced’. A few of
those for whom this is true are well-known; many are quite unknown.
Ecclesiasticus rightly includes in his praise of famous men ‘those who have
no memorial’, for ‘the unknown bearers of the tradition are an essential
part of its human continuity’. What they experience and pass on is ‘the
immense variety of the ways of the hidden God’.

In a notable chapter the author follows his patron saint, Aelred of
Rievaulx, in an analysis of friendship, that great gift and responsibility
which helps individuals to resist the pressure of the group and to become
what they have it in them to be. A friend is a ‘soul-keeper’—ipsius animae
custos. Friendship is not inimical, as has sometimes been thought, to the
life of religious communites; and those who marry should be friends as
well as lovers.

At the heart of Fr Squire’s argument are three convictions about God’s
activity in the world. First, that there is harmony between his work in
creation and his work in incarnation, and therefore nothing is irrelevant to
the spiritual life, which has often been far too narrowly conceived. Second,
that however hard it may be to explain and however tempting to evade,
there is no escaping the identity of the man Jesus with the Second Person
of the Trinity. And third, the reason for this astonishing humbling by
which God in Jesus lived a human life, was to make it possible for us to
share the life of God.

Like the lady who, on seeing Hamlet for the first ime, complained that
it was full of quotations, the reader of Summer in the Seed will recognise
much that is familiar. But the quotations are skilfully and tellingly chosen
by an original and wide-ranging mind, to form a kind of mosaic revealing
many different facets of the central mystery, itself ineffable. Here is a fine
example of the art of indirect communication—poetic, imaginative, allusive
and scholarly. In the end it leaves its readers not less but more free to
make something positive of their conditioned lives.

MICHAEL PATERNOSTER
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DISCIPLES AND PROPHETS A Biblical Model for the Religious Life,
Francis J. Moloney SDB. Darton, Longman and Todd, 1980. £7.95

A book which sets out to provide a ‘biblical model for the religious life’ is
more than welcome, and Fr Moloney’s Disciples and Prophets, though not
lengthy, is a disciplined attempt to return to the one source of real justifi-
cation for life under religious vows. A book of this nature could perhaps
fill a great need for, so often, the reason for the religious way of life, in
part or whole, is attributed to ‘the [monastic] traditon’; but behind this
tradition must lie Christ himself or the tradition is empty.

The author is a member of the Salesian Congregation in Australia and is
writing primarily for Roman Catholic religious. Because of this, some of
what he writes is directed to solving a problem not suffered (or not to such
an extent) by Anglicans. Nevertheless we must all, when faced with the fact
that there is only one Christian vocation, have followed it up—while
agreeing wholeheartedly—by wondering why then we are religious and
what we are meant to be doing. The author’s solution lies precisely in
closing the dichotomy between being and doing. We are called like all men
to follow Christ, but through our life under vows we are called to do so
publicly, to be seen to live the Gospel, to be, that is, disciples and prophets
of the Lord. Perhaps the three chapters on the vows are at the heart of the
author’s thesis, and those on poverty and chastity particularly are challen-
ging and releasing.

The chapter on poverty is centred round the idea of ‘life in Christ’, a
life of sharing on all levels:

It stands to reason that no community can survive unless each one of
the members assumes an active responsibility for the other members.
If our Christian existence depends on our readiness to share, then all,
in some way or another, must be productive. Primarily, each must
generate the faith, hope and love that sustains the others. . . our poverty
calls us to a radical sharing of all that we are and all that we have, so
that we may produce a quality of community life that makes people
stop and wonder . . . Our vow of poverty is one of our major means of
showing to the world that we are committed to this love and when we
examine our consciences on poverty we must start at the level of our
shared life of love, and only when we have come to grips with this basic
motive for our very existence as a Christian community should we turn
our attention to the material circumstances which are only the context
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within which our poverty, our shared life ‘in Christ’, must work itself
out. (pp.95-98)

In his consideration of chastity the author deals at some length with
Jesus’ own celibacy and the biblical texts which are traditonally used
to explain the celibacy of religious. A possible point of doubt in this is
whether people coming to the religious life are consciously choosing
celibacy as a result of a prior and major religious experience. But, as the
author says, it is an ‘on-going decision for chastity’, and it certainly is a
choice which each must make at some time and one which in its continued
affirmation depends on an increasing sense of the claim of God on one’s
life.

The celibacy of Jesus was not something he made happen to himself by
first deliberating whether or not it should happen, and then deciding in
favour of it so that he would be free to dedicate himself entirely to the
construction of the kingdom to come. The causality ran in the opposite
direction. In Jesus of Nazareth the guiding principle and the overwhelm-
ing experience of his life was the presence of the lordship of God whom
he called ‘Father’. It was this ‘lordship’ which led to his state of celibacy,
to his being a eunuch because of the overwhelming presence of the
kingdom in his life . . . Like Jesus, we are chaste because of the over-
whelming presence of God’s kingdom which keeps crowding in on us.
In other words our on-going decision for chastity is intelligible as a
decision which comes about within the context of a major religious
experience . . . A life of chastity is nothing else but the existential con-
sequence which flows out of the prior experience of the urgent presence
of the kingdom of God. This is what it means to be ‘a eunuch for the
sake of the kingdom of heaven’, drawn into a situation where all that
matters is that we be ‘anxious about the affairs of the Lord’. (pp.113f.)

The chapter on obedience is less convincing. One can readily grant that
we are all called to be ‘imitators of Christ’ who so perfectly obeyed the
will of his Father as to be one with him, but does this concept also require
us to consider ‘that Christ is re-incarnated in the person of the leader’? We
may believe profoundly that the superior holds his authority from Christ,
and that the grace of office is a reality, but surely we must all seek to see
Christ in every other person while the superior has the particular task (or
charism?) to support and lead the community in this very thing.

There is no treatment in Disciples and Prophets of prayer as an integral
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part of the religious vocation, though some communities would see this as
their main way of witnessing to the primacy of God, and indeed Jesus him-
self withdrew to pray. But the absence of this dimension does not create
a notable gap, perhaps because of the author’s vivid concern that our job is
to be what we are; that how we live (which will inevitably be inseparable
from our relationship with God in prayer) is what matters. It is a book in
which no quarter is given, no safe resting place, no ready answer; the life
of a religious is presented as one of constant response to Christ, with only
one aim, to learn to love as he loved us, and to show that love, through
our lives, to the world.

‘If T thought that you could do it, I would not have asked you. It is
my work not yours. You can only manifest what I have accomplished
in you.’

SISTER SUSAN SLG

JOURNEY TO GOD: Anglican Essays on the Benedictine Way. Published
by St Mary’s Abbey, West Malling. £2.95

This beautifully produced and printed book contains six essays on various
topics connected with the Benedictine life, and forms a fitting Anglican
contribution to the year of St Benedict. Of the essays, two are written by
members of the Community at West Malling and one, on the Cistercian
interpretation of the Rule, is by Fr Aelred Arneson, the founder and prior
of the Cistercian community at Ewell Monastery. The remaining three
come from writers outside the monastic life, but in deep sympathy with it.
Fr Louis Weil, the American liturgical scholar, writes about Benedictine
insights into the reform of the Divine Office; Canon Roger Greenacre of
Chichester writes about the Benedictine contribution to the work of
Christian unity, while Dr Esther de Waal contributes a perceptive and
sensitive study of the implications of the Benedictine way for Christian
family life.

In a book where all the essays are written in an attractive and accessible
way, it is difficult to know what to select for special mention. The two
essays written from within the Community tell us something of the origins
of its life in the years around the turn of the last century, and something
of its present development and setting, in which past and present blend so
harmoniously. Like the Community at Burnham Abbey, the nuns at West
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Malling have the privilege of leading the monastic life in a place already
hallowed by centuries of prayer before the Reformation. But perhaps it is
the two final articles, Canon Greenacre’s and Dr de Waal’s, which most
engage our attention. The former gives a vivid account of the activity of
Dom Lambert Beauduin, the founder of the community now at Cheve-
togne, and surely rightly described as one of the most influential Christians
of our century. It is a life which deserves to be better known among Ang-
licans than it is. The latter is a remarkable expression of the kind of inter-
penetration of the experience of family life with the experience of life in
community, which is illuminating and encouraging for both. It concludes,

The prize of freedom is never gained by running away; rather it is the
reward of a continuing commitment, a never-ending conversatio in the
setting of the time, the place and the people whom God has given us.

This theme of freedom arrived at through commitment is one which runs
through the entire volume.
A. M. ALLCHIN

Orders for Journey to God should be sent to the Publications Secretary,
St Mary’s Abbey, West Malling, Kent. ME19 6JX

JEREMY TAYLOR, LITURGIST Harry Boone Porter. SPCK (Alcuin 61),
1980. £6.95.

I first met the author of this study of Jeremy Taylor’s work as a liturgist
more than a quarter of a century ago and I vividly recall his enthusiasm for
the seventeenth century Anglican theologians, never having met anyone so
intelligently convinced of their continuing importance for us today. The
same conviction breathes through the pages of this book and it turns what
could otherwise be a rather remote piece of historical research into some-
thing altogether more interesting. The research is certainly there, but it is
enlivened by Dr Boone Porter’s evident personal concern for liturgy as a
living, developing reality in the present. One of the most eminent of
American liturgical scholars, he has played a large part in the work of the
Liturgical Commission of the American Episcopal Church.

Why should Jeremy Taylor concern us today? Because the fact that
he lived through the Commonwealth period, during which the use of the
Book of Common Prayer was strictly forbidden, forced him to make his
own liturgical experiments, so that in 1658 he produced his own book,
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A Collection of Offices, or Forms of Prayer. In this book we are able to
see, worked out in practice, some of the ideas and ideals of a seventeenth-
century Churchman, deeply concerned with the renewal of the Church’s
life of corporate worship. We see how he looked to the earlier tradition of
the liturgy—Latin, but still more, Greek—to find models on which he could
base his own formulas for prayer. The baroque elaboration of his style
may sometimes overwhelm us, some of his particular emphases may seem
to us unbalanced, but there can be no doubt of the reality of his appeal to
tradition. It is the tradition alike of East and West to which he goes in
order to supplement and enrich the practice of Anglican worship. Like his
contemporary John Cosin, and following their common teacher Lancelot
Andrewes, he is very conscious of belonging to ‘the whole Church, East-
ern, Western and our own’.

Thisindeed is one of the points which Dr Boone Porter underlines in his
valuable study.

Taylor was in advance of most Christian thinkers of his time in his deep
sense of the Eucharist as a corporate act of the Christian community in
which the worshipper is sacramentally nourished by that body of
which each is a member. He has gone beyond devotional writers of
almost every age, however, in seeing the Eucharist not only as a sacra-
ment of the unity of the Church, but as an instrument of the ultimate
unity to which all mankind is called in Christ.

Reading this book, which is at one level a careful and somewhat technical
account of a voluminous seventeenth-century writer, we find ourselves
catching a glimpse of the wealth of our own tradition, a tradition of which
too often we are scarcely aware. We need other and more popular presenta-
tions of these seventeenth-century masters, which will reproduce in a
simpler way, something of the accuracy and enthusiasm which are blended
in this volume.

A.M.ALLCHIN

THE SON OF MAN, Maurice Casey, SPCK 1979. £12.50.

No one could mistake this book for light reading; but then no one who
has attempted to unravel the strands of development which led to the
designation of Jesus as the Son of Man, would be expecting any easy
resolution. Maurice Casey only reaches his own, relatively lucid, proposed
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solution after two hundred pages of close analysis of the relevant literary
sources, and here it must be said that as the quoted texts from Greek,
Hebrew and Aramaic sources are printed in their respective scripts, a cer-
tain knowledge of Greek and Hebrew is an advantage, and the reader must
be, at the least, prepared to master the few basic words and phrases that
are crucial. But this labour is rewarded by access to Casey’s detailed study
and well-argued criticism of some previous scholarship, which ranks him
beside Hahn, Hooker and Perrin in the continuing debate.

The use of this title in the Gospels is evocative, and as a title of Christ it
has borne the weight of much responsive devotion over the centuries. But
though its semantic and theological status prior to its use in the Gospels
has been much analysed over the past century, conclusions remain largely
in the realm of plausible guesses. Casey argues convincingly against Daniel,
ch.7 as the primary source from which this title was applied to Jesus,
though he accepts that it became a subsidiary influence. He is also critical
of Vermes’ conclusion that in Aramaic, ‘son of man’ was used as a surro-
gate for ‘I’. He himself postualtes that it is a general statement about ‘man’
which is behind many of the ‘son of man’ sayings in the original Aramaic.
While this thesis may be acceptable in some places in the Gospels it is less
convincing in others. For example, in Matthew 11: 18, 19, ‘John came
neither eating nor drinking and they say, He has a demon; the Son of Man
came eating and drinking, and they say, Behold a glutton ...’ And again,
in Mark 10:45, ‘The Son of Man came not to be served but to serve, and to
give his life a ransom for many.’ ; which may be seen, Casey says, as a
general statement concerning the significance of life.

It is accepted that a shift of meaning would almost inevitably occur in
the transmission from Aramaic to Greek, but the argument that the
primary sayings were originally general statements, in an Aramaic idiom, is
difficult to sustain when looked at in detail. The author is perhaps aware
of this when, on page 236, he tabulates his thesis. He allocates the various
‘Son of Man’ sayings to four sources, viz: Aramaic idiom, Prediction,
Daniel ch.7, and ‘Others’; but claims that even if the ten sayings listed
under ‘Aramaic idiom’ were reduced, the general shape of his theory would
not be affected. Whether or not one agrees, it is undoubtedly true that his
work has contributed to the further unravelling and identification of the
strands, even while the subject remains as before in the realm of ‘plausible
guesses’.

SISTER JOSEPHINE SLG
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A PURPOSE FOR LIVING, John Glubb. SPCK 1980. £2.95.

St Paul urged it upon every Christian to be ready to explain the reasons
for ‘the hope that is in us’. In this book Sir John Glubb, a great man and a
great Christian, lets his readers into the secret of his own deeply held con-
victions, and in so doing he has written a book that will be a source of
hope to many. It sets Christian hope over against secular despair, being the
testimony—born of life’s experience—of a man of faith. It is ‘intended to
be a book of reference to be picked up at odd moments’.

Aware of Glubb Pasha’s lifetime of distinguished and devoted service,
notably for thirty-six years among the Arabs in the Middle East, the reader
is not surprised to find that service is the keynote of Sir John’s concept
of Christian discipleship. The service of the Christian is grounded in an
acknowledgement both of man’s creatureliness, and of his uniqueness as a
human being\ in that, by virtue of the gift of free-will, he can choose to
perform moral actions and ‘rise to moral levels enabling him to communi-
cate with God’. A ‘blueprint for living’ is to be found, for example, in the
application of the Beatitudes to human behaviour.

Many readers will find the ‘comfort and encouragement’ which Sir John
hoped his book would bring them, in being recalled to the centrality of
private prayer and corporate worship, of Bible reading and quiet reflection
in the daily expression of Christian discipleship. Depth and sincerity are
expressed in a simple, conversational style.

As the Cross is at the heart of the Christian Gospel of redemption so the
mystery of suffering is at the heart of the Christian life. There are a variety
of responses which the Chrisian might make to the problem of suffering,
whether his own personal suffering or the gigantic suffering of mankind.
The disciplinary value of suffering occupies a large place in Sir John’s
thinking: ‘If something unpleasant occurs we know that God has per-
mitted it in order to teach us a needful lesson.’ Not all his readers would
follow him in his exegesis of the Agony of Christ in Gethsemane and of
Hebrews, ch.5, from which he infers that suffering is sent by God The dis-
tinction between ‘permitting’ and ‘sending’ is not drawn, and the discipli-
nary aspect of suffering is not set alongside other Christian concepts, such
as those of compassion and reparation.

Some of the most interesting and thought-provoking comments in the
book are those which reflects the author’s experience as a soldier, and his
profound knowledge of the Arab peoples. In all he has to say he hopes to
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bring his readers to share his conclusion: ‘We must forget our own selfish
desires and loyally carry out our Master’s benevolent policy. This is our
purpose for living.’

E. LORNA KENDALL

TRUE PRAYER, An Introduction to Christian Spirituality, Kenneth
Leech. Sheldon Press, 1980. £3.95.

Prayer for Kenneth Leech is many things—it is social, it is the Incarnation,
it is being swamped by the cloud of unknowing, it is baptism, rebirth and
repentance. For the author, in fact, ‘prayer is a useful portmanteau word
that conveniently locks up and contains all the myriad and ragged clutter
of human life’. One is left suspecting that precious little of value in life is
not prayer—and perhaps the author would agree. But whether this would
be so apparent to ‘the ordinary intelligent lay Christian . . . with little back-
ground knowledge’ for whom the book is apparently intended is hard to
tell. Perhaps Kenneth Leech was aware of this when he chose the subtitle,
An Introduction to Christian Spirituality, and there he is on safer ground.
For almost everything that can be gathered together into 190-odd pages
which is remotely connected with Christian Spirituality, from the Desert
Fathers and monasticism to a detailed study of the Sacraments, is certainly
there. The astonishing thing is that it is not nearly so indigestible a< might
at first appear. This is largely due to the author’s lucid prose style and the
wealth of carefully chosen quotations, always illuminating and sometimes
racy and amusing too. I suspect that Kenneth Leech is something of a poet
at heart—references to poetry abound, and the crisp phrase and telling
image, the easy transition from one topic to another, are the hallmarks of
his style.

The strength of the book undoubrtedly lies in the author’s sympathetic
exploration of what the sacraments really mean in terms that a layman,
distracted by the turmoil in which we live, can readily understand. Father
Leech is not, however, attempting to water down or accommodate tradit-
tonal Christian doctrine to the scepticism of our age. It is rather that he
has the gift E. M. Forster refers to at the beginning of Howard’s End, ‘only
connect . . . He makes connections and builds bridges which enable the
lay person to see much that is relevant and even contemporary in the
traditonal teaching of the Church. The reader is constantly being referred
back to Christ, to the Gospels and more especially to the earliest writings
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of the Church Fathers. The freshness, the directness and sheer common-
sense of these revered authorities came to me with a shock of sweet sur-
prise. The author moves among them with such a facility for sympathetic
and apt quotation that reading him is like looking through numerous win-
dows. Each view beckons more compellingly than the last; and the urge to
move from the tantalising scrap quoted to the original itself becomes
almost irresistible.

But True Prayer is not a cosy book. The implications of Christian spiri-
tuality for Fr Leech are as much social as devotional. He is uncompromising
in his insistence that, as stewards of this Catholic inheritance, our responsi-
bilities to each other, to the Third World and to the earth itself must be
shouldered more realistically than in the past. Otherwise the Incarnation is
meaningless. ‘The God of Christian prayer is an involved God, a social God.
Involvement and society are among the essental marks of Christian
prayer . . .’ Not a comfortable doctrine, but Kenneth Leech delivers it
loudly and with clarity and it is a brave priest that does this today.

The book, he tells us, ‘has arisen out of my own prayer and I hope it
will lead into prayer’.I certainly found that it does, and my enthusiam for
the book was only tinged with regret that such a comprehensive intro-
duction to the Christian faith was not available when I came to my own
confirmation as‘an adult some ten years ago.

MURIEL WOODHEAD, OBLATE SLG

ENFOLDED IN LOVE, Daily Readings with Julian of Norwich. Darton,
Longman and Todd, 1980. £1.50.

Any temptation to regard collections of daily readings as inevitably bitty is
dispelled by this selection from Mother Julian’s Revelations of Divine Love.
Its graceful coherence is the more impressive as the sections for each day
have been compiled from different parts of the work, a method which
throws Julian’s sayings into brilliant focus while preserving the overall
flavour of her writing.

Although most of the well-known passages from the Revelations are
found here, certain elements are only hinted at, notably her long dwelling
on the Passion and the cleansing pain she experienced in that beholding.
One might be surprised, for instance, not to find included the striking
words of our Lord, ‘It gives me great happiness and joy . . . ever to have
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suffered for you. If I could possibly have suffered more I would have done
so’ (ch. 22). This, however, is not so much an omission as tactful selec-
tion in emphasizing the theme of ‘enfolded in love’: the book captures
the essence of Julian’s serene confidence in God and in his undiminished
love for us, despite the pain and disorder of sin. In this it complements an
earlier selecion made by Leo Sherley-Price, Lent with Mother Julian
(Mowbray’s 1962), in which what might be called the darker side of
Julian, her dwelling on the Passion, is more fully represented.

The translation, freshly made for these readings by members of the
Julian Shrine, brings an intuitive understanding to bear on Julian’s words,
boldly expanding them in places, but beautfully conveying the calm
thoughtfulness and grace of the original In a slender volume like this,
intended above all for the use of present-day men and women, it is entirely
fitting that contemporary preoccupations should now and then be reflec-
ted in the modern English chosen, as when Julian’s ‘our partys be onyd’ is
rendered ‘our fragmented lives are knit together’. The book encourages the
reader to go further into Julian’s thought, and includes a list of editions of
her work as well as a useful index of source chapters. Although slight in
appearance, a great deal of careful work has gone into this book. We might
conclude with one of Julian’s sayings which it distinctively translates:

Prayer is a proper understanding of the fulness of joy that is to be;an
understanding which comes from deep desire and sure trust.

SISTER JULIAN SANTHA SLG

CHRISTMAS CARDS

Sample packets of Christmas Cards will soon be available, price
75p (inc. postage and packing). Five or six new designs and one
or two vintage.
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