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COMMUNITY NOTES

The American space probe which reached the planet Saturn
some weeks ago is reported to have sent back evidence that
things which cannot be in fact are—to the amazement and
amusement of sclentists and others. As I write these notes the
season of Advent has just begun and we sing the Office hymn
for Vespers, ‘Creator of the Stars of Night’, with awe and grati-
tude for the further wonders of the universe we have learned
about since last year, as well as for the intimations of infinite
mystery which will always be beyond our human grasp.

Also of topical concern are the tragic consequences of the
earthquake in southern Italy, and we are reminded in all the
news bulletins we read and see and hear of the terrible plight of
its victims. How can we pray for them with love and companion-
ship except in the light of the Incarnation, another of ‘the
things that cannot be and that are’® We believe that because
God was ‘silly in the crib’ (to quote from John Saward’s book,
Perfect Fools which is reviewed in this Chronicle) as Jesus of
Nazareth, he is, has been, and always will be, humanly present
with every being. We can affirm this for others and for ourselves
in our thought and prayer, certainly, but also in some measure
practically by learning to cherish each successive present
moment as the meeting point of time and eternity where mortal
and immortal converge. Father Roland Walls, in a talk given
recently at Fairacres, pointed us graphically to the fact that all
we've got is the ‘now’; much as we should like to, we cannot
possess the past or the future. In the Eucharist we may use that
proclamation of faith which tries to express the inexpressible in
the words ‘Christ has died; Christ is risen; Christ will come
again’. God was, is, and shall be; he transcends time and yet he
is of it and in it. He turns our worldly values upside down and,
in a climate of opinion where achievement and enjoyment are
all-important, we do well to look closely at the element of folly
in the Advent message.

‘Behold thy king cometh unto thee . .. lowly and riding upon
an ass . . ." (Zech. 9:9). The Messiah whose coming was pro-
phesied in the Old Testament and who is recognised by Chris-
tians in Jesus is humble, gentle, and also slightly ridiculous. So
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should we be who are his body, the Church. The image of
Christ as Clown, which was revived some years ago in Godspell
is appropriate, because the clown is one who plays a tragic role
without ever taking himself or life too seriously; he can laugh at
himself because he is devoid of conceit and self-importance and
radiates what has been well described as ‘a childlike, unmali-
cious, frolicsome quality’. Humour is near to holjness, and love
to laughter; that is why seemingly desperate situations in per-
sonal relationships or international affairs (for world politics
depend ultimately on encounters between individuals) can often
be resolved if the people concerned can simply manage to smile
at each other.

The Foolishness of God is made very apparent in the liturgy
for the Feast of Christ the King which we celebrated on the
Sunday before Advent. This year the Gospel was taken from St
Luke ch. 23, and the Christ who is there depicted as mocked,
defeated and crucified is hailed in the proper preface as the
King who ‘claims dominion over all creation, that he may
present to you, his Almighty Father, an eternal and universal
kingdom . . .” Throughout our pilgrimage in earthly life God
confronts us, if we take him seriously, with mysteries, para-
doxes and perpetual surprises. But he does not contradict him-
self; and once he has shown a soul its way to total engagement
with himself, it will not be able to rest in anything less.

Oblate Sister Mary Elizabeth made her life promises at this
Eucharist of Christ the King. Also, since the last Chronicle
appeared, Jean Hennig-Baarson has been received as an Oblate
Sister in annual promises, and Joanna Stubbs and Jean Bradford
as Oblate Postulants. Linda Maine joined the Novitiate as a
Postulant on 9th November, and we now look forward to the
Profession in annual vows of Novice Patricia Thomas on the
Fourth Sunday of Advent, 21st December.

I will end by sending you all our very best wishes and prayers
for Christmas and 1981 in the words of one of the antiphons
for Lauds on that Sunday:

The Lord will come, go ye out to meet him, saying: Great is

his dominion, and of his kingdom there shall be no end:the

mighty God, the Governor, the Prince of peace, alleluia.

MOTHER SLG



NEWS OF GREAT JOY

A. M. ALLCHIN

On Christmas night all Christians sing
To hear the news the angels bring:
News of great joy, news of great mirth,
News of our merciful King’s birth.

Then why should men on earth be so sad,
Since our Redeemer makes us glad?

The carols we sing at Christmas-time are full of such a naive,
unbounded joy that they sometimes make us feel almost em-
barrassed with their directness. Sometimes they sound like a
rebuke to our tired, disillusioned age. Can we really let ourselves
be as happy as that in a world as anxious as ours is? Have we
any right to such confident expressions of joy? With us, Christ-
mas seems too often to become just another incident in a life
which is itself simply one thing after another, a brief and prob-
ably boozy spell of euphoria before we have to hurry back to
the real world of our daily work.

Would it be possible, this year, for Christmas to become for
us not just a passing incident in our life but the source of a new
insight into the nature of things, of a new hope for ourselves
and our world, of a new gratitude and a new joy? Could this
Christmas be for us a moment when we could throw off that
mood of disillusionment and near despair that seems to hang
over our age and discover a new birth of wonder and amazement
before this world which God has made?

Two hundred years ago, in a Wales which outwardly was very
different from ours but inwardly was not so very dissimilar, it
was this sense of wonder before the acts of God which caught
hold of the mind of Ann Griffiths, one of the greatest singers of
the Methodist Revival and indeed one of the great exponents of
the Christian way of faith and prayer of all times.

Wonderful, wonderful in the sight of Angels
A great wonder in the eyes of faith . . .

So she begins one of her hymns. And what is it that she finds
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so wonderful? It is precisely the mystery which we celebrate at
Chistmas, that God himself, the Creator of all things, has come
to be present here at the very heart of this world that he has
made, present with us at the very centre of our human life.

Wonderful, wonderful in the sight of Angels

A great wonder in the eyes of faith.

To see the Giver of being,

The generous Sustainer and Ruler of everything that s,
In the manger in swaddling clothes

And with nowhere to lay his head.

And yet the host of heaven worshipping him as Lord.

There’s the great paradox of the Christian faith which all the
carols and hymns express. Something has happened in the
coming of Christ which has changed the nature of everything.
We see that this world is God’s world in a way which we could
never have seen before. We see that he is intimately involved
with everything and everyone in it, and that what he has made
and what he has touched can never be doomed to ultimate frus-
tration. There are new dimensions of height and depth in what
is apparently most ordinary and everyday. There are new possi-
bilities of faith and hope, indeed of love and joy, in situations
which seem most apparently despairing. The message of Christ-
mas is that God has come to be where man is, come to be with
us so that we may come to be with him, and that in his coming
everything has been touched and changed. In the words of
Christopher Smart,

God all bounteous, all creative,
Whom no ills from good dissuade,
Is incarnate, and a native

Of the very world he made.

* * *

With these affirmations, we stand at the very heart of the
message of Christmas night, and at the heart of the faith and
experience of countless Christian people down the centuries. In
what is perhaps the best-known of all her hymns, Ann Griffiths
expresses this faith in God’s presence with us in a rather striking
image.



Behold standing among the myrtles

An object worthy of my whole mind.

Although in part I know that he is high

Above all objects of the world,

Hail to the morning when [ shall see him as he is!

The image is one taken out of the Old Testament. Ann sees a
rider on horseback standing up high above the low myrtle
bushes. To her this speaks of the way in which God, who is
totally beyond all that we could think or imagine, yet makes
himself accessible by coming to be with us as man. He who is
altogether above this world makes himself known within it. He
makes himself accessible to our love and also to our thought; he
is an object worthy to take up the whole of the human mind
and heart. And the realisation that this is God who is with us
awakens in Ann an ardent longing to grow in the love and know-
ledge of him. She prays, ‘Oh to abide in his love all the days of
my life!” She also prays that she may come to understand more
of the ways of this God who comes to us and of his purposes
for man. Since an eternal reality has been made known to her,
the things of time in themselves no longer suffice. So she sings,

Oh to have faith to look

With the Angels above

Into the plan of salvation,

The mystery that is in it.

Two natures in one person

Inseparable henceforth.

In purity without confusion,

Perfect through and through.
There is the message of Christmas in another form. You may
say that it is the language of doctrinal definition rather than
that of poetry and devotion—‘two natures in one person’. But
for Ann, doctrine and devotion are not to be separated, they go
together. So at once she goes on to tell us how she ventures her
whole life on this divine Person, casts all the weight of her
anxieties and fears, her hopes and joys, on him; for, as she says:

He is man to sympathise

With all our weaknesses,

He is God to win the throne

Over the devil, the world and the flesh.
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What all the doctrinal definitions aim to do is to express
something of the reality of this meeting between God and man
of which Christmas tells us, this reconciliation of heaven and
earth, of human and divine. It is God himself who has entered
into this world of flesh and blood and has identified himself
with all our human situation, in its dark, painful, tragic aspects
as well as its shining and joyful ones. The poverty and insecurity
of the birth at Bethlehem, which we hear about in the Gospel
stories, point towards the lonely and abandoned death on the
Cross. They speak also of our own fears and insecurities which
God has entered into and taken on himself. The whole mystery
of Christ’s triumph over death is already foreshadowed in the
moment of his birth. Already, he who overcame the sharpness
of death, opens the way into the kingdom of heaven for all who
believe.

Oh to abide in his love all the days of my life!

*® * *

God’s coming to be with us and in us opens up a new way into
the kingdom of heaven, which is not something far off and
remote but something which lies all around us, though we no
longer find the way into it open, ‘since Eden locked the gate
that’s everywhere and nowhere’. The coming of Christ at Christ-
mas touches the whole creation and opens for us the way for-
ward. Space and time are themselves transformed. They are no
longer simply barriers which cut us off from those we love; they
become ways of communication, channels through which that
joy and that knowledge can flow. And the world itself need no
longer be experienced as a prison closed in by absurdity and
death; it is no longer a dead end but a way into the kingdom of
eternity, an entrance into the house of the marriage feast. The
round of every day can be transformed by a new sense of
purpose and a new sense of direction. All this is something we
can begin to glimpse again at Christmas, this Christmas.

Ann Griffiths was one who received a particularly strong and
compelling sense of the nearness of the realities of heaven. In
one of her letters she writes, ‘I am sometimes absorbed so far
into these things that I completely fail to stand in the way of
my duty with regard to temporal things’. And we know that she
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was sometimes so caught up into the things of God that for a
while she lost all sense of time and place. But throughout her
life she managed to keep a grip on both worlds, knowing that
they were united in God’s care and love. She managed to go on,
running the little farm at Llanfihangel yng-Ngwgnfa. More than
once she ends a letter by speaking of herself as one who journeys
swiftly through this world of time ‘to the great world which
lasts forever’. We journey through this world of time, not
ignoring it, and still less despising it, receiving it very gladly and
with thanksgiving, finding in everything God’s gift and God’s
word to us. It is after all the world in which he himself came to
dwell, but we know this is not our permanent home or final
destination. This world is itself only part of a greater scheme of
things, much of which we cannot yet perceive or understand.

So day by day Christians sing, ‘Heaven and earth are full of
thy glory’, full of the operations of God’s love. And that
perhaps is what we see at Christmas—heaven and earth joined
together and very close to one another as the Angels sing ‘Glory
to God in the highest and on earth peace, goodwill towards
men’.The light shines out of the darkness of our life, it shines
indeed, and the darkness does not overcome it.

We are grateful for kind permission to print this edited version of a medi-
tation which was broadcast on BBC Radio Wales and Radio Cymru on
Christmas Eve 1979.

ST BEUNO’S

EDITORIAL NOTE: We are glad to take this opportunity to print
the following information which has been sent to us by the
Jesuit Fathers at St Beuno’s. A number of our friends have
already told us with enthusiasm of the fruitful time they spent
there and the warm welcome they received.

St Beuno’s is a centre of Spirituality run by the Society of Jesus
and situated on the hills overlooking the Vale of Clwyd in
North Wales. Its main work is the giving and study of the
Spiritual Exercises of St Ignatius Loyola. Each year there are
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usually two Institutes of Spirituality mainly, but not exclusively,
for those interested in retreat-giving and spiritual direction.
These consist of a thirty day, individually given retreat, evalua-
tion and lectures on spirituality. The thirty day retreat is also
offered occasionally on its own. The house also offers each year
a number of eight day, individually guided retreats, seminars on
the Exercises and courses on prayer, spirituality and counselling.

The emphasis in all organised retreats is on individual guidance
by means of a daily private interview between retreatant and
retreat-giver. The retreat-givers, partly resident and partly visi-
tors (Jesuit and non-Jesuit, men and women) have been trained
in individual retreat-giving. Individuals are welcome to apply for
such retreats outside the advertised times, at dates to suit them-
selves, provided a retreat-giver is available. This applies even if
another programme is taking place in the house. Private retreat-
ants are also welcome if there is room, as are those who simply
want some days of quiet and reflection.

People of all ages and from many different backgrounds pass
through the house. Apart from priests and religious, more and
more lay people are applying for retreats—a development which
the house actively encourages. Among the visitors too are a small
but increasing number of non-Roman Catholics (clergy and lay).
The house is open to anyone, irrespective of religion or religious
denomination, who is searching to know and serve God.

At St Beuno’s there is a resident community of retreat-givers
and others and at times a number of younger Jesuits who come
for part of their training. Usually there are about 45 rooms avail-
able for visitors. The house itself was built in 1848 by the
Victorian architect Joseph Hansom and has an extensive garden
and grounds as well as a commanding view of the beautiful
countryside. A famous resident was the poet Gerard Manley
Hopkins who spent three years at St Beuno’s (1874-1877)
studying theology and who wrote many of his best loved poems
in the house.

The Centre lies off the A55 from Chester-Conway some three
miles from St Asaph and is easily accessible by road. The near-
est BR station is at Rhyl. Visitors are asked to contact the
Retreat Secretary, St Beuno’s, Tremeirchion, St Asaph, Clwyd
LL17 0AS. :
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STEPNEY BOOKS
A Community Publishing Venture

JENNY SMITH

EDITORIAL NOTE: The writer of this article is a friend of SLG
and has sent us a copy of each Stepney Book on publication.
They make compelling reading, being imaginatively set up with
illustrations of every kind, and written in a vivid, spoken style,
often delightful, sometimes deeply moving and always refreshing.
With the arrival of the latest, TOUGH ANNIE, we thought it time
to introduce the series to our readers, and Jenny Smith, who is
a member of the editorial team, kindly consented to the task.

There is a sense of claiming kinship in taking the pages of the
Fairacres Chronicle to describe a publishing venture in London’s
East End, for religious houses have long held a corner of the
publishing world, issuing works that commercial publishers
might not consider viable but which, having intrinsic value,
satisfy a keen readership. In the past ten years a growing band
of community publishers has joined the small presses in this
traditional corner.

Stepney Books is just one of a nationwide federation of
groups whose commitment is to encourage the writing and pub-
lishing of working people’s experiences. The publishing began in
1974, as an offshoot of an attempt to set up a bookshop—for at
that time there was not one in our borough with its population
of 150,000. A group of local people, chipping in £10 apiece to
buy stock, hired a Saturday pitch on Whitechapel market and
sold books. The stall survived eighteen months, and they saw
that anything with a local interest sold well. One of the early
enthusiasts was Jim Woolveridge who has for years run a second-
hand comic and bookstall on Whitechapel. Struck by the way in
which Jim recreated Stepney’s past in his talk, another member
of the group suggested he tape record his memories; she made a
typescript, Jim reworked the text into chapters and a friend
provided line drawings. An edition of 3,000 has sold steadily
and the book is being used in local schools. The publication of
Aint it Grand led to new things for Jim—interviews on radio,

9




a weekly column in the local paper, the writing of a pamphlet
on rhyming slang. One of the happy results of the publishing
has been the effect on the writers themselves. A thirty-page
pampbhlet, Memories of Old Poplar, has brought a web of letter
writers into contact with the author, Mr. Blake, many of them,
like himself, retired people for whom letter writing is a joy.
Once the first book was on sale, parcels began to arrive with
surprising frequency. It seemed that all over the East End people
were opening drawers and taking out manuscripts, some of them
written years previously and tucked away on the assumption
that no-one else would be interested. Our second book, Victoria
Park, was a scholarly social history by an author who earns his
living as a cab driver and lectures on London’s history at evening
classes. Since this was issued jointly with The Journeyman Press
the work was carefully designed and painstakingly corrected, so
that the finished book looked more professional than our first.
The Thames and its work. provided the source material for our
next two books. In conjunction with Centerprise, the Hackney
community publishers, we produced Under Oars by a lighter-
man, Harry Harris, who described his work on the river from
1894-1904, when the great cargo barges were propelied solely
by wind and tide, manned by lightermen capable of rowing with
oars up to thirty feet long. This description of a skilled naviga-
tional craft and the lives and language of the men who worked
the river, provides a valuable historical document. In a different
spirit is the autobiography of a docker, Joe Bloomberg, who
makes it clear in the prologue to his Looking Back that his inten-
tion is not simply to record details of a dying form of work:

I have endeavoured to put the case of the dockers .. . every
strike receives great publicity, and any drop in the Balance of
Payments is accredited to a strike. Little or nothing is said
about incompetent management or lack of investment.

The book is personal rather than researched history, providing
an account of the degrading scramble for work under the old
casual system, the employer’s lack of concern for work safety,
and the closure of the London docks. But the impact of Joe
Bloomberg’s account lies in the personal anecdote:

It was somewhere in April [early thirties] that I got a job asa
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labourer at thirty-two shillings a week. I had to travel from

Stepney to Burnt Oak every day and the little wages I earned

I gave the wife, leaving nothing for my fares. Many was the

day I'd go without tea or food until I reached home about

seven o’clock in the evening. But I was lucky; there were many
much worse off than me. I was still working there in the be-
ginning of December when we were asked whether we would
like ten shillings as a Christmas Box or a turkey. I chose the
turkey and when I got home that night told my wife Rose,

‘We’ll be alright at Christmas as I'll be getting a turkey.” The

day before Christmas arrived and there were about 800 people

working on the site. We all lined up to get our wages and our

Christmas Box. When it came to my turn I got my wages but

no turkey. I was told I didn’t warrant one. My inside turned

over, everyone had received a Christmas Box but me. I was on
the station at Burnt Oak and one of the office staff saw me
and said how sorry he felt for me and asked would I please

take half a crown from him. I thanked him for his offer but I

couldn’t take it. That night I cried in front of my wife . . .

(p-13)

The current interest in the beginnings of the women’s nI‘)lOVC-
ment has meant that our most recent issue, Tough Annie, has
sold exceptionally well. Its subject, Annie Barnes, was a suffra-
gette, a friend of Sylvia Pankhurst, and a founder member of
the Stepney Labour Party. The text, sensitively edited from tape
recordings so that nothing of Mrs. Barnes’ vigorous style has been
lost, gives a vivid sense of that passionate energy which ordinary
people gave to the building of the Labour Movement.

Authors do not receive royalties, though they retain copyright;
any profit goes towards the production of the next book. By
raising grants we manage simply to cover costs. The actual task
of publishing goes on in spare time, the hobby of a small group
which sees this work as a tributary to the mainstream of profes-
sionally written history and a means of preserving for future
generations accounts of the social, cultural and working lives of
men and women.

All the books mentioned in this article can be ordered from:
Stepney Books Publications, 19 Tomlins Grove, London E3
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SILENCE IN PRAYER AND ACTION
Two talks given to priests for a Quiet Day at Fairacres by

SISTER EDMEE SLG
Part I: Silence in Prayer

Silence shall always be regarded as one of the chief privileges
of the Community, for it prepares the way for the union of
the soul with the will of God and is an offering of perpetual
reverence to his majesty. It is in silence that the spirit will be
trained to deepen recollection and to exercise itself after the
likeness of the Seraphim and Cherubim that worship round
the throne of God. But it should be remembered that silence
must cover all the levels of the conscious life; there must be
an outward silence of speech and movement, a silence of the
mind for the overcoming of vain imaginations and distrac-
tions, and a silence of the soul in the surrender of the will to
be still and know that God is God, leading to asilence of spirit
which is the preparation for the fulness of contemplation.

That passage comes from the chapter on silence in our Rule
of the Sisters of the Love of God. It is a key passage, not only
in that particular chapter but in the Rule as a whole, and it is
because of it, in a sense, that you have come here today—that
you might for a few hours taste the quality of a life which
regards silence as one of its chief privileges, and so return
refreshed, one hopes, to the natural clamour of a world which
cannot be organized with silence as its keystone to the same
extent. Nevertheless, properly understood, silence belongs as
much to your life as priests as it does to ours as religious, and in
these two addresses we will think together in what ways that
claim may be realised, in this first one by considering the ques-
tion of silence in action, regarding prayer and action as distinct,
like the Persons of the Trinity, but, so to speak, one in being,
that is, united by the silence from which both true prayer and
true action proceed.

But before we consider silence in prayer we might first ques-
tion the whole notion of the desirability of silence. What is so
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good about it? you may ask. Why do we regard silence as one
of the chief privileges of our Community? Is it really the prepa-
ration for the union of the soul with the will of God? Are there
not thousands, even millions, of Christians living in the light of
the Gospel whose lives altogether lack silence and who know
nothing of the practice of silence in prayer? Yes, very probably.
But whatever may or may not be true of others will stand us in
no stead on that Great Day when we are required to answer for
every idle word! It is not possible to judge our fellow-Christians
on this question, but I think we may say that where silence in
prayer is not being practised something vital to the Christian life
is not being developed. Let me put it like this.

In every Christian life there should be a two or three-fold
development of the Holy Spirit’s work through baptism and
these developments could be seen in terms of distinct calls: the
‘common’, the ‘particular’ and the ‘unique’. The ‘common’ call
begins at baptlsm and grows, through grace, until we are drawn
to make a conscious decision to live in accordance with our
baptismal vows. This ‘common’ call is all-embracing; it cannot
be superseded in any sense; there is nothing ‘higher’. Our Rule
recognises this in its opening paragraph: ‘All Christians are
called through baptism to sanctification in a life of total com-
mitment to the service of God’ (Ch.1 ‘The Monastic State’).
However within this ‘common’ call, sanctification in a life of
total commitment will require for some Christians a response to
the ‘particular’—the call to the priesthood or the religious life,
for instance. But for all Christians there is the ‘unique’ call, that
is, the call to develop a unique relationship with the God who
made each one of us in his image and likeness, and on whom,
in this ‘unique’ stage, we become wholly dependent and thus
uniquely and wonderfully ourselves, filling a place in relation to
both God and to our fellow-creatures which only we and none
other can fill. This secret and ultimate vocation to realise our
uniqueness can only, I believe, be developed in silence before
God. It is here we are given a foretaste of that final fulfilment
expressed by the Psalmist: ‘When I awake up after thy likeness
I shall be satisfied with it’ (Ps. 17:16).

This, then, is what is so good about silence, for it is in silence
that we come to ourselves and arise for the return journey to
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our heavenly home. We see, moreover, in the terms I am using,
that the ‘common’ and the ‘unique’ calls are the essential ones.
And this is important to understand for what can happen,
wherever religion is structured to provide places for the ‘parti-
cular’, is that the ‘common’ Christian who has not been called
to the particular can be held back from entering the unique by
the assumption that the particular call, far from being merely
intermediary, is the ultimate and therefore superior one. When
those called to the particular themselves believe this they are
liable to fall under our Lord’s condemnation: ‘Woe to you
scribes and pharisees, hypocrites! For ye shut up the kingdom
of heaven. against men: for ye neither go in yourselves, neither
suffer ye them that are entering to go in’ (Matt.23:13). But,
wherever the blame lies, the ‘common’ Christian who is not
going into the kingdom, that is, who is not entering the unique,
will either settle down into the structure—sadly or smugly,
according to temperament (and any PCC provides rich material
for the study of the ‘common’ Christian—the self-deprecating
sidesman, for instance, who claims to be just a simple bloke, not
like the Vicar—and so on); or they will react against the parti-
cular call and either ignore the structure which provides for it
(and go off to India, perhaps) or become belligerent about it,
and even try in some way or other to muscle in on it.

Likewise the person who has responded to the particular call
can come to feel equally shut out of the kingdom if he does not
understand that there is more tohislife than being, for instance,
a priest. He can become stuck in his role, and if that happens he
will be prone to frustrations and excessive sensitivity to the
seeming fatuities of his ecclesiastical superiors—who may also be
stuck in the particular—or be over-confident in his interpretation
of his priestly ministry and, by assuming authority for himself,
fail to mediate the authority of the One he is serving.

These are dangers which attend the particular call if we think,
in responding to it, that we have ‘done all’. No we are still un-
profitable servants; we have only done that which was our duty
to do(cf.Luke 17:10). There remains our unique call to answer.
But we answer it not in order to be taken beyond the particular—
rather the contrary. We answer it the better to be able to fulfil
the particular. I know—and I am sure you know the same for
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yourselves—that if I were to abandon my particular call the
pursuit of the unique would be sheer illusion. So it is right for
us to be identified with our particular call. A deeply moving
example of this right identification was the simple response, ‘I
am a priest’, to the question, ‘Who are you?’ when Maximilian
Kolbe stepped forward to offer himself for the death cell in
place of another prisoner. He might have said, ‘I am Maximilian
Kolbe’, or ‘I am a Franciscan friar’, or even, to his German inter-
rogator, ‘I am a Pole’. But in that moment everything both
common and unique in him was wholly concentrated in the
particular—his priesthood. And so the sacrifice of his life became
the consummation of his priestly ministry; and by his sacrifice
he ministered throughout that terrible week not only to his
fellow-condemned but to the whole camp. And he continues,
in the communion of saints, to mediate his priesthood by his
confession of it in the face of death.

And so now, the better to fulfil our particular call, we turn to
consider the unique—that which I have suggested can only be
developed in silence. Let us start by diving into the deep end
with a long extract from a letter on prayer by John the Solitary,
a Syrian monk who lived, it is thought, in the fifth century:

Do not imagine, brother, that prayer consists solely of words,
or that it can be learnt by means of words. No, the truth of
the matter, you should understand, is that spiritual prayer
does not reach fulness as a result of either learning or the
repetition of words. For it is not to a man that you are pray-
ing, before whom you can repeat a well-composed speech; it
is to Him who is Spirit that you are directing the movements
of your prayer. You should pray therefore in spirit, seeing
that He is Spirit.

No special place is required for someone who prays in fulness
to God. Our Lord said, ‘“The hour is coming when you will not
be worshipping the Father in this mountain or in Jerusalem’;
and again, to show that no special place was required, he also
taught that those who worship the Father should ‘worship
Him in spirit and in truth’; and in the course of his instructing
us why we should pray thus he said, ‘For God is a Spirit’, and
He should be praised spiritually, in the spirit. Paul too tells us
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about this spiritual prayer and psalmody which we should
employ: ‘What then shall I do?’, he says, ‘I will pray in spirit
and pray in my mind; I will sing in the spirit and I will sing in
my mind’. It is in spirit and in mind, then, that he says one
should pray and sing to God; he does not say anything at all
about the tongue. The reason is that this spiritual prayer is
more interior than the tongue, more deeply interiorized than
anything on the lips, more interiorized than any words or
vocal song. When someone prays this kind of prayer he has
sunk deeper than all speech, and he stands where spiritual
beings and angels are to be found; like them he utters ‘holy’
without any words . . .

For God is silence, and in silence is He sung by means of that
psalmody which is worthy of Him. I am not speaking of the
silence of the tongue, for if someone merely keeps his tongue
silent, without knowing how to sing in mind and spirit, then
he is simply unoccupied and becomes filled with evil thoughts;
he is just keeping an exterior silence and he does not know
how to sing in an interior way, seeing that the tongue of his
‘hidden man’ has not yet learnt to stretch itself out even to
babble. You should look on the spiritual infant that is within
you in the same way as you do on an ordinary child or infant;
just as the tongue placed in an infant’s mouth is still because
it does not yet know speech or the right movements for
speaking, so it is with that interior tongue of the mind; it will
be still from all speech and from all thought; it will simply be
placed there, ready to learn the first babblings of spiritual
utterance.

Thus there is a silence of the tongue, there is a silence of the
whole body, there is the silence of the soul, there is the
silence of the mind, and there is the silence of the spirit. The
silence of the tongue is merely when it is not incited to evil
speech; the silence of the entire body is when all its senses are
unoccupied; the silence of the soul is when there are not ugly
thoughts bursting forth within it; the silence of the mind is
when it is not reflecting on any harmful knowledge or wis-
dom; the silence of the spirit is when the mind ceases even
from stirrings caused by created spiritual beings and all its
movements are stirred solely by Being, at the wondrous awe
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of the silence which surrounds Being. :
These are the degrees and measures to be found in speech and
silence. But if you have not reached these and find yourself
still far away from them, remain where you are and sing to
God using the voice and the tongue in love and awe. Stand in
awe of God, as is only right, and you will thus be held worthy
to love Him with a pure love—Him who was given to us at our
renewal [baptism] ...

From ‘John the Solitary, On Prayer’*

That is all very simple—yet it is very difficult too, and in order
to expand some of its points I shall use another substantial
extract from the Eastern tradition, this time nearer home and
by one of our contemporaries, Kallistos Ware, from a paper he
wrote called ‘Silence in Prayer: The Meaning of Hesychia’. The
full sense of this word hesychia unfolds during the course of
the paper, but in principle, Father Kallistos explains, it is a
general term for inward prayer, and a hesychast is one who
practises such prayer, while hesychasm, of course, refers to the
prayer itself. The following extract begins at the section entitled
‘Hesychia and Spiritual Poverty’:

Inward stillness, when interpreted as a guarding of the heart
and a return into oneself, implies a passage from multiplicity
to unity, from diversity to simplicity and spiritual poverty.
To use the terminology of Evagrius, the mind must become
‘naked’. This aspect of hesychia is made explicit in another
definition provided by St John Climacus: ‘Hesychia is a laying
aside of thoughts’. Here he is adapting an Evagrian phrase,
‘Prayer is a laying aside of thoughts’. Hesychia involves a
progressive self-emptying, in which the mind is stripped of all
visual images and man-made concepts, and so contemplates
in purity the realm of God . . .

This ‘pure silence’, although it is termed ‘spiritual poverty’, is
far from being a mere absence or privation. If the hesychast
strips his mind of all man-made concepts, so far as this is
possible, his aim in this ‘self-noughting’ is altogether construc-
tive—that he may be filled with an all-embracing sense of the

*Translated by Sebastian Brock in the Journal of Theological Studies, April 1979,
pp.97-99. Reprinted by kind permission of the Editors (Oxford University Press).
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Divine indwelling. The point is well made by St Gregory of
Sinai: ‘Why speak at length? Prayer is God, who works all
things in men’. Prayer is God; it is not primarily something
which I do but something which God is doing in me—‘not I,
but Christ in me’. The hesychast programme is exactly de-
lineated in the words of the Baptist concerning the Messiah:
‘He must increase, but I must decrease’. The hesychast ceases
from his own activity, not in order to be idle, but in order
to enter into the activity of God. His silence is not vacant and
negative—a blank pause between words, a short rest before
resuming speech—but intensely positive: an attitude of alert
attentiveness, of vigilance, and above all of listening.
The hesychast is par excellence the one who listens, who is
open to the presence of Another: ‘Be still and know that I
am God’ . .. Returning into himself, the hesychast enters the
secret chamber of his own heart in order that, standing there
before God, he may listen to the wordless speech of his
Creator. ‘When you pray’, observes a contemporary Orthodox
writer in Finland, ‘you yourself must be silent; let the prayer
speak’—more exactly, let God speak . . . Understood in these
terms, as an entering into the life and the activity of God,
hesychia is something which during this present age men can
achieve only to a limited and imperfect degree. It is an escha-
tological reality, reserved in its fulness for the Age to Come.
In the words of St Isaac: ‘Silence is a symbol of the future
world’.

Op. cit., published in One Yet Two™*

In those two extracts from John the Solitary and Kallistos
Ware we are told what to do and why we should do it—that we
should lay aside all thoughts so that we may listen in silence to
God’s wordless voice speaking within us, becoming passive to
him that he may might be active in us. But there is more to be
said on how we should do it and on what actually happens when
we attempt to attain silence in prayer.

First of all, one of the paradoxes of pure prayer is that we
suppose we shall become aware only of God but find, in the

*Papers of the Orthodox-Cistercian Symposium, Oxford 1973, Cistercian Publications,

1976, pp.30-33.
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laying aside of thoughts, that we become aware instead of our
own body. This is wholly right. It is now we discover the perfect
unity which exists between body, mind and spirit, and that the
least lack of surrender in any of these parts is at once reflected
in all of them. It is indeed something of a hen-and-egg question
as to which comes first: tensions in the body producing tensions
in the mind and spirit, or tensions in the mind or spirit producing
tensions in the body. Until the last few years the problem of
how to dispose the body in prayer so that it may be as free from
tensions as possible has not been much discussed in the Western
Christian tradition. But with the penetration of Oriental ideas
some welcome light has been shed on it, and in one of our
publications, Prayer and Contemplation, Robert Llewelyn, a
priest who has spent several years in India, gives some helpful
instructions, as the following extract will, I think, show:

The basic requirement in posture is that the back should be
held straight in an easy tension. This applies in whatever
position we adopt—whether we stand, sit or kneel upright; or
kneel sitting on the heels, perhaps with the help of a cushion
or prayer stool . . . The rule should be to adopt whatever
position we can maintain without undue strain. Let us assume
we have chosen to sit on an upright chair. Holding the back
straight in an easy tension will assist a natural counter-relaxa-
tion of the temples and forehead, and the muscles of the face
and jaw. The mouth should be shut, but not tightly so; the
eyes closed and relaxed . . . the hands resting palms down-
wards on the upper part of the thighs, or palms upwards in
the lap. The classic position for the head is erect, firmly set on
the neck, the back, neck and head forming one straight line. . .
I believe there is value in knowing and saying these things but
I would not wish to be over-assertive about them. I have great
respect for the approach of The Cloud of Unknowing, which
is to lay down no rules but simply allow the body to straighten
out naturally to its correct position as the prayer proceeds.
Yet I am sure there is need for this other approach as well,
and it must be left to the individual to find the right balance
between the two.

Op. cit., Revised Edition 1980, p. 53.
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The right balance comes, I think, when both approaches are
used simultaneously; when in the moment of, say, sitting down
to pray, we drop everything in our head while consciously
relaxing from the feet upwards. If we then say with our whole
being, ‘Into thy hands, O Lord, I commend my spirit’, whatever
happens after that belongs, however unlikely it may seem, to
our deepening relationship with God, to the secret converse of
our soul with our Maker.

And it is secret converse—secret even from ourselves. Precisely
because God is silence, as John the Solitary says, it is not pos-
sible for us, who know only how to interpret sounds, to have
much more idea of what is going on behind our screen of
monkey-chatter, which continues at the ordinary level of con-
sciousness, than anyone else; nor can we understand why, if
the chatter should be blessedly suspended, the light doze we
may fall into is more refreshing than several hours’ sleep—though
it has truly been, in Father Gilbert Shaw’s lovely phrase, ‘a
resting in the love of God’. But while our mind remains restless
in a multiplicity of thoughts, it is desirable to keep presenting it
with a single counter-thought. I quote again from the paper by
Kallistos Ware:

It is surely evident to each one of us that we cannot halt the
inward flow of images and thoughts by a crude exertion of
will-power. It is of little or no value to say to ourselves, ‘Stop
thinking’; we might as well say, ‘Stop breathing’. ‘The rational
mind cannot rest idle’, insists St Mark the Monk. How then
are we to achieve spiritual poverty and inner silence? Although
we cannot make the never-idle intelligence desist altogether
from its restlessness, what we can do is to simplify and unify
its activity by continually repeating a short formula of prayer.
The flow of images and thoughts will persist, but we shall be
enabled gradually to detach ourselves from it. The repeated
invocation will help us to ‘let go’ the thought presented to us
by our conscious or subconscious self. This ‘letting go’ seems
to correspond to what Evagrius had in view when he spoke of
prayer as a ‘laying aside of thoughts’—not a savage conflict,
not a ruthless campaign of furious aggression, but a gentle yet
persistent act of detachment. (p. 35).
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‘By their fruits shall ye know them.” Yes, indeed. But let us
think not of our fruits (we cannot be sure about our fruits until
we are safely dead!) but of the fruits of those who have gone
before, of, for instance, a man who was above all a great priest,
St Francis de Sales, and who had this to say on our subject: ‘If
you spend half an hour gently returning your mind to God, you
will have spent the time very well.’

Part II: Silence in Action

If we want to understand silence in prayer we must look to the
kingdom within, to the indwelling Christ. If we want to under-
stand silence in action we must look at the Lord of the Gospels,
at the Incarnate Christ who ‘secretly, in the midst of the silence
. . . leapt down from his royal throne’, and from that amazing
moment continued to speak his all-powerful words from the
midst of the silence until the final return and the last words,
spoken from the all-embracing silence of the cross: ‘Into thy
hands I commend my spirit.’

In Jesus we see a perfect balance between inner silence and
outer activity; in him we see silence in activity and activity in
silence. It is to this balance and this permeation of one with the
other that we aspire and to the gaining of which our lives should
be directed. Apart from our times of silent prayer, the means
par excellence is the Divine Office which halts our activity and
returns us at regular intervals to the well-springs of silence. This
alternation between activity and the silence of the Psalter
enables us to become, in the words of Max Picard, ‘anchored to
eternal silence as a ship is anchored to the sea-bed’.

Then [he goeson], whenever a man begins to speak, the word
comes from silence at each new beginning. The man whose
nature is . . . possessed by silence moves out from the silence
into the outside world. The silence is central in the man. In
the world of silence movement is not directly from one man
to another but from the silence in one man to the silence in
the other . . . A man in whom the substance of silence is . . .
an active force carries the silence into every movement. His
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movements, therefore, do not jolt violently against each
other; they are borne by the silence; they are simply the waves
of silence.

Quoted by Paul Maréchal in Cistercian Studies 1973:3

‘The silence is central in the man.” The Gospels speak of the
silence of Jesus in every incident. They convey vividly the im-
pression that, whenever he begins to speak, the word ‘comes
from silence at each new beginning’. We can hear the silence
before he says, ‘Simon, I have somewhat to say to thee’; we can
both hear and see his silent gaze at a man before he says, ‘follow
me’, or ‘thy faith hath made thee whole’. The active power of
Jesus’ silence is astonishing. But there is another side to it, the
passive power, which is even more astonishing. Consider his
silence when the woman ‘which was a sinner . . . stood at his
‘feet behind him weeping, and began to wash his feet with tears
and wipe them with the hairs of her head, and kissed them, and
anointed them with ointment’ (Luke 7:37-38). The attention in
this story naturally focusses on the woman and what she is
doing so that we are liable to miss the significance of Jesus’ part
and what he is being. But imagine yourself in Jesus’ place for a
moment! A disreputable woman, kissing your feet, and at a
respectable dinner-party too! The very thought is enough to
make a man blush deep purple and to set up an inner chatter so
deafening that nothing else would stand much chance of being
heard!

‘Why do thoughts arise in your hearts?’ Jesus asked his dis-
ciples when he appeared to them after his resurrection—a
question of immense significance, I think, for it indicates the
measure of inner silence and tranquillity he requires of them in
the face of the unexpected, even in the face of an apparition, as
they then thought. And his expectations would hardly be less in
a situation like the one with the weeping woman.

A priest celebrating the Eucharist is, it seems to me, the per-
fect ‘icon’ of silence in action. So, also, the picture of the Lord
having his feet washed with tears provides another icon for
silence in action. But in the first we see the active side of silence
in action, and in all such works as celebrating, preaching, and
evangelisation of any kind, the role of the priest to mediate the
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active Christ is easily understood. In the second we are given a
model for the mediation of the passive Christ—and this is much
less easily understood. How should we understand it?

In the story of the woman at Jesus’ feet we are clearly pre-
sented with a further stage of his ministry to her. He has, we
may assume, already acted in relation to her, either by casting
out the seven devils of another account, or by liberating her
with the command, ‘Go, and sin nomore’, or in some other way.
But whatever it was, it was only one half of the complete cure.
His ministry to her must continue if what has been begun in her
is not to be spoiled and stunted, and what is now required of
him is that he be passive in relation to her, that he receive in
simplicity and stillness the consequences of the effect he has
had on her. And, of course, being who he is, he is able to. May
you be spared from ever having so much required!

Yet, in less dramatic forms, the priest is constantly being
required to be passive as a consequence of having been effec-
tively active. He may, for instance, preach a sermon which
pierces the heart of a member of his congregation. But then he
may fail in the moment of being thanked for it. We do, alas,
find it difficult to be praised, especially if our own parents and
teachers have taken the line that praise only leads to swelled
heads so that we grow up quite unfitted to receive it naturally.
But souls are at stake and God is at work, and self-consciousness
is inappropriate.

However, it is not only self-consciousness which prevents
the exercise of the passive side of ministry. There is always the
fear, when faced with a reaction which threatens to overstep
conventionally-accepted limits, ‘Where is this going to lead?’
I once heard a wise man asked the question: ‘How does one
avoid getting involved with people?’ and the answer came back
immediately: ‘Give them your full attention.” I repeated this
later to a priest. After a moment’s thought he agreed and, by
way of illustration, told me that some time earlier one of his
parishioners had taken it into her head to fall in love with him.
‘Me!” he exclaimed, pointing at himself with a modesty which,
it must be admitted, was not entirely unjustified. But, being a
man of sense, he took her out to lunch and said: ‘Now look
here, this nonsense has got to stop’—and it did, immediately!
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An hour or so of full attention effected a complete cure. A
quite different story but, again, an example of the healing power
of full attention, this time accompanied by actual silence as well,
was that of a hospital matron to whom it fell to break the news
to a young man, newly-married, that his wife had just died. She
did not tell him but simply took him to her office and sat with
him, neither speaking a word. After twenty minutes or so he
rose to his feet. ‘Thank you’, he said, ‘I have never felt so con-
soled in my life.’

That matron was an exceptional person, but I am sure one of
the reasons for the power of the medical profession at the
present time, and for the queues of patients both in hospitals
and the waiting-rooms of any GP, is that by and large doctors,
perhaps due to the system within which they work, are not
afraid to give their full attention, however briefly, to their
patients. The tendency, on the other hand, among those who
undertake the priestly role to fail in this respect is noted by
Jesus in the Parable of the Good Samaritan. If we take it that a
soul is being talked about and not a body the story becomes not
only comprehensible but of daily occurrence. The priest and the
levite looked but they did not see a soul stripped and wounded
and half dead. Perhaps what they did see was an aggressive man,
irritatingly over-opinionated; or an attractive woman, too sophis-
ticated to embarrass a poor clergyman with the wounds life had
inflicted on her. In any case, whatever kind of person they saw
it was not a kind which, to their unpenetrating gaze, stood in
need of help. But thank heaven for many signs that these things
are being better understood and that the clergy are immeasurably
more open to all sorts and conditions of men than they were,
say, even ten years ago.

In Matthew, chapter five, there is a little collection of four
very hard sayings indeed (vv.38-42), all of which are answers
to the question, ‘How does one avoid getting involved with
people?’ and the one which says, in effect, give them your full
attention’ is: ‘Whosoever shall compel thee to go a mile, go with
him twain.” But all four are directives concerning the passive
aspect of ministry: ‘Resist not evil, but whosoever shall smite
thee on thy right cheek, turn to him the other also. And if any
man sue thee at law, and take away thy coat, let him have thy
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cloke also . . . Give to him that asketh thee, and from him that
would borrow of thee, turn not thou away.” Hard sayings; but
what is hard about them is the thought of them. The actual
practice turns out to be not only surprisingly easy but has results
which are precisely contrary to those we expect, sending our
smiter or borrower happily on his way, released from his needs
in relation to us. Such experiences delight and refresh the soul
and yet remain elusive because knowledge—even knowledge
gained from experience—is never enough. What is always neces-
sary is to remain ‘anchored to eternal silence as a ship is anchored
to the sea-bed’. For the essence of full attention is inner silence.
Without inner silence the passive side of ministry cannot be
developed; and if it is not developed we will always be too busy,
too entangled in situations, to develop ourselves and so be able
to help others in their development.

We have been reading together here recently a very wonderful
book, Community and Growth, by Jean Vanier, the founder of
the L’Arche communities for mentally handicapped people, and
from a chapter called ‘Welcome’ come the following three
passages which are closely connected with our subject:

Sometimes when people knock at my door I ask them in and
we talk, but I make it clear to them in a thousand small ways
that I am busy, that I have other things to do. The door of
my office is open, but the door of my heart is closed. I still
have a lot to learn and a long way to go. When we welcome
people, we open the door of our heart to them and give them
space within it. And if we have other things to do which
really can’t wait, we should say so—but open our heart all the
same. (p- 195)

It is always a risk to welcome anyone. It is always disturbing.
But did not Jesus come precisely to disturb our routines,
comforts and apathy? We need constant stimulation if we are
not to become dependent on security and comfort, if we are
to continue to progress from the slavery of sin and egoism
towards the promised land of liberation.

To welcome is not primarily to open the doors of our house.
It is to open the doors of our hearts and become vulnerable.
It is a spirit, an inner attitude. It means accepting the other
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into ourselves, even if this means insecurity. It is to be con-
cerned for others, attentive towards them, and to help them
find their place in the Community or in life itself. To welcome
means even more than to listen. (p-197)

The first welcome is very often the important one. People
can flee because it has put them off. Others stay because of a
smile or an initial act of kindness. People should not be made
to feel that they are upsetting things when they arrive. They
should be able to feel that we are happy to share with them.
We have to know how to respond sympathetically to a letter
or a phone call, how to add a personal note of gratuity. If we
really welcome each new person as a gift of God, and as His
messenger, we will be more loving and open. (p.199)

You will notice, however, that Jean Vanier in those passages
is not quite making the point I think Jesus is making in the say-
ing: ‘Whosoever shall compel thee to go a mile, go with him
twain.” Jean Vanier is concerned with what we are doing to the
other; Jesus, it seems to me, is here concerned first with what
we are doing to ourselves. He wants us to be free of other people
so that we can be free for God, free to pray, to intercede, to
praise, to stand in silence before him, to grow in our relationship
with him. And in order to be free of others we must give them
more not less than they ask for. There is a tough realism rooted
in a spiritual law in these four sayings which it is hard for us to
grasp because our idea of what Christianity is about tends to be
shot through with sentimentality. And sentimentality is the
enemy of true compassion and effective action.

The passive aspect of ministry, then, is the other and too often
neglected side of the active aspect. Both are equally important;
both depend for their value on the quality, so to speak, of the
metal in which they are cast. The concluding paragraph of our
Rule gives a directive which, although addressed to a monastic
community, has an application for every Christian:

While the spirit of silence serves to separate each individual
life unto God, the spirit of love must ever be binding all
together in God, that in the unity of the Spirit all may seek
their perfection by holy charity.
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A MOVE IN MARSTON STREET

When Fr Campbell, the Father Superior of the Society of Saint
John the Ewvangelist, announced in July 1978 the Society’s
momentous decision to move from their premises in Marston
Street, we at Fairacres feared that we should be losing close
neighbours in every sense, and the ministry of the community
who, under God, had brought to birth our own. In the event,
however, their bold act of faith has meant a double gain for us:
the purchase of a house in Iffley Road to make the new SSJE
Priory has brought the brethren who remain in Oxford to with-
in five minutes walk of the Convent, while in their old home we
have the theological college staff and students of St Stephen’s
House as our new neighbours. At the Open Day at Marston
Street on the 15th October, a Cowley Father was heard to
express satisfaction—or was it amazement?—that the old place
had been made habitable at last . . . And there are other reasons
for satisfaction: Douglas Brown reported in the Church Times
that ‘the house is well up to strength with more than sixty
students. It will continue its work of training for the non-
stipendiary ministry and in lay-training. And in external studies
it will carry on the work of the Cowley Fathers by giving
retreats. And, as with the Cowley Fathers, the church will
continue as a parish church, not only ministering to the locality,
but giving students invaluable parochial experience.” What most
struck one of our Priest Associates was the sense of a tradition
re-affirmed, emphasised and, finally, expressed in the unchang-
ing relevance of the following passage from R.C Moberly’s
Ministerial Priesthood, read at Evensong on the Open Day.

The priest is not a priest in the act of divine worship only. His
personal relation to the priestliness of the Church is something
which has been conferred on him once for all, and which domi-
nates everything that he does or is. It does not cease when he
leaves church. Only its external opportunities are altered—not
its essential character—when he is withdrawn from parochial
office altogether. Wherever he is, he still, in his personal life,
bears the same relation to the Church and to the world. He
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cannot but be a representative persona. He is always, in his own
spiritual attitude and effort—to Godward for man, to manward
for God—called to realize, and (as it were) to personify, the
characteristic priestliness of the Church. This is not because he
is an intermediary between Christ and His Church; it is not
because he is something which the Church is not; but because
he is set to represent, in his own personality, with an eminent
distinctiveness, that which the whole Church cannot but essen-
tially be. If she is priestly because from her proceeds the aroma
of a perpetual offering—her mystical identity with the self-
offering of her Lord—before the Majesty of the Father’s pre-
sence; if, in corresponding necessity of spirit, she is priestly
because her arms are perpetually lifted up to intercede for, and
to succour those who need the sacrifice of love; ever presenting
to God on their behalf the homage which they have not learnt
to present for themselves, and spending and suffering for God in
service to them; so is it with him, as by God’s will and act speci-
ally ordained to be her ministerial representative.

The inwardness, then, of priesthood is the spirit of sacri-
fice; and the spirit of sacrifice is the spirit of love in a world of
sin and pain, whose expression in the inner soul is priestly inter-
cession, and whose utterance in the outward life is devotion of
ministry ‘for others’:—for others, from the Christ-like point of
view, as for those for whom Christ died. The Levitical priest-
hood belonged distinctively to the side of ceremonial function,
and might be both adequately fulfilled and adequately defined
in terms of ceremonial enactment only; but a Christian priest-
hood misapprehends itself which can be content to find the
beginning and end of its definition or meaning in terms only of
what is outward and ceremonial, or in any sacramental service,
however intelligent it may be or reverent in itself, which does
not sweep in the whole heart, and action, and life. There are not
only priestly functions or priestly prerogatives: there is also a
priestly spirit and a priestly heart—more vital to the true reality
of priesthood than any mere performance of priestly functions.

Ministerial Priesthood was first published in 1910. It is available as a Large
Paperback, SPCK. Price: £4.95
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BOOKS

BENSON OF COWLEY ed. Martin Smith SSJE. Oxford University
Press, 1980. 152pp. Price: £5.50.

Seven essayists have joined together to produce this volume, not
as septem contra Christum as the seven contributors to Essays
and Reviews were popularly known, but as seven who have
found in the life and prayer and theology of Richard Meux
Benson a vision of the lived reality of Christian truth. To read
their essays is to be reminded of the stature, not only of Father
Benson himself, but of those many others whose lives were
touched by the Spirit in the Catholic revival of the last century.
Were a contemporary Newman to set out now to write the lives
of the English Saints he would surely find in Father Benson one
such outstanding example.

One thread which runs through almost all the essays is the
profound sense that Benson had of the Trinitarian life of God as
the very heart of Christian prayer, as the ground of the cor-
porate life of the Church, and as the mystery the theologian
strives to articulate. Like Newman he believed that to say Chris-
tianity is a revelation is in no way to deny that it is also a
mystery. He could speak of meeting the agnosticism of his day
which ‘rejoices in putting God aside, with the true agnosticism
which rejoices in simple absorbing love’. Like F.D. Maurice he
would have been able to say, ‘My desire is to ground all theo-
logy upon the Name of God, the Father, the Son and the Holy
Ghost; not to begin from ourselves and our sins; not to measure
the straight line by the crooked one. This is the method which I
have learnt from the Bible. There everything proceeds from
God; He is revealing Himself, He is acting, speaking, ruling.’
And we find other common themes. Benson stands firmly by
the Scotist doctrine of the Incarnation, which sees the Incar-
nation as being grounded in God’s original, creative act. It is a
doctrine closely linked with the perspective of the Greek
Fathers, and one which many Anglicans have found to be a
primary root of catholicity and true comprehensiveness,
deriving not from compromise but from the vision of the
cosmic Christ. Newman taught it implicitly in his Parochial and
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Plain Sermons; F.D. Maurice was a staunch champion; Westcott,
in a long appendix to his Epistles of St John, gives us one of the
best accounts of its development; in our own century William
Temple and Charles Williams have been its advocates. In Ben-
son’s case, as Martin Smith reminds us, the easy optimism that
can characterise a theology which stresses Christus consum-
mator rather than Christus redemptor, has no place.

Kenosis is written into the very concept of creation in the
sense that the creative energy itself is that of costly self-giving
love . . . a love which is prepared for the ultimate cost of
bringing creation to its fulfilment by saving it from its
nothingness from within (pp. 34-35).

Benson’s theology was a lived and prayed theology, and for
him there could be no true theology which was not that. Know-
ledge of God was not external speculation but participation.
‘The knowledge which constitutes eternal life is not a projected
knowledge as of an external thing, but an experimental know-
ledge. We do not merely know about the Divine Relationships.’
The absence of such knowledge made of Christian dogma no
more than a dead, dry and uninteresting husk. Just as Pusey had
tried to trace the rationalist tendency in German theology to
the aridity of Lutheran neo-scholasticism rather than to defici-
encies in church order, so Benson blamed the methodology of
scholasticism for sundering the link between theology and spiri-
tuality. As many of the contributors to this book make clear,
Benson is at one with the Fathers and the Orthodox tradition in
his vision of Christian truth.

A notable emphasis in Benson’s spirituality is his stress on the
significance of the Ascension and Exaltation of Christ, ‘the ful-
filment of the Incarnation in the taking up of the manhood into
God’, and exaltation which is seen as the foreshadowing of our
own fulfilled participation in the life of God. In Keble College
Chapel the mosaic at the east end is of the exalted Christ of the
Book of Revelation. Liddon and Pusey would have preferred
the Crucifixion to be the centre to which the eye of the
worshipper was drawn, but the architect, William Butterfield,
insisted that it was the ascended Lord of the Church, the cosmic
Christ who was both the goal of the Christian’s pilgrimage
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and the presence who sustained him in it. Kenosis was the way
to plerosis; the way of self-emptying was for Christ that he
might fill all things, and for us that we might be filled by him. It
is that same emphasis that we find in Benson. So for Benson the .
‘movement’ of the Eucharist is sursum corda, a taking up into
the heavenly places through the activity of the Spirit. There is
again an Eastern emphasis and an awareness of the Eucharist as
‘the bread of the world to come’, the foretaste of the heavenly
banquet.

In his essay Fr Gibbard makes clear how profoundly biblical
were the foundations of Benson’s spirituality, and he notes his
grounding in Hebrew studies under Pusey’s tuition. With Pusey
he seems to have shared an awareness of the properly imagina-
tive character of Christian truth, and Fr Bryant points to a simi-
larity with the writings of Austin Farrer (himself an associate of
the Society) on the place of image and symbol in theology.
Communication must be in this indirect way because the touch
of God on the soul is at the deepest level: ‘our life is hidden in
God, and yet continually manifesting itself as from God, yet
continually rising up into manifestations of blessed intercourse
with God.’

That hidden life of prayer, sustained and nourished by the
Bible and the sacraments, was the corporate life of the Society
of St John the Evangelist, the first Anglican community for
men to establish itself in a firm and lasting way. In her essay on
this aspect of Benson’s life Sr Rosemary SLG reminds us in a
timely way that the religious life is

not about achieving anything—the conversion of the heathen
the foundation of a community, even the revival of some-
thing called “‘the religious life”. It is about something much
more fundamental—a man’s response to God, the doing of
theology, in the sense of theology focussed, practised and
made visible in particular men and circumstances (p.100).

It was because that was his understanding that Benson’s com-
munity endured, and it was because of this also that Benson
himself struck so many, when they encountered him in retreats
or in confession and counselling, as a man aflame for God and
with God, as so many of the testimonies quoted in this book
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make clear. Benson knew that as Incarnation demanded kenosis,
indeed was kenosis, so the sharing of man in that life demanded
a similar kenosis. To those called to the religious life this was
the pattern of their own dying and, in the tradition of the
Desert Fathers, he reminded his brethren that ‘the cell is the
grave in which the Religious is buried to the world, and the
paradise in which he finds heaven begin’. Just as religious are
called in a special way to the experience of death and resurrec-
tion at the heart of the church, so the church itself is set in the
world to be the bearer of divine life. Again he writes, ‘the
growth of the church is not a mere extension of Christian doc-
trines or principles’ (or, today one might add, organisations and
institutions), ‘but of Divine life’. And that Divine life is no
‘success story’, even without the dying of the Crucifixion.

This book of essays is precious for many reasons. First,
because it introduces us to one whose life proclaimed the theo-
logy he prayed, and such are not so common in the church that
we can afford to ignore their witness. Secondly, although it is a
study of a particular man, with the inevitable limitation of cir-
cumstance, it is in another way an important witness to a sacra-
mental coherence of theology and life which is of vital impor-
tance for the church today. Thirdly, the rich quotations from
Benson’s own writings provide us with an anthology for our
meditation and inspiration and should encourage us to return
again to the larger works from which they are taken. Finally, we
are reminded of the wholeness of Christian truth, of the reality
of God who calls us to himself, and of the centrality of prayer
as the way of transfiguration. There is so much here that we
urgently need to make our own.

In one of his poems in The Christian Year John Keble wrote:

So glorious may thy pastors shine,
That by their speaking lives the world may learn.

The life of Richard Meux Benson was just such a ‘speaking life’.
It is to be hoped that this book will encourage many to go to
school with him.

GEOFFREY ROWELL
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PERFECT FOOLS, Folly for Christ’s Sake in Catholic and Ortho-
dox Spirituality, John Saward. Oxford University Press, 1980
Price: £995

‘Bring on the clowns!’ may well be the cry when God’s truth
dawns on the night of our pompous, fool-proof rationalities and
logic-chopping divinity. Certainly the Bible (and no other Holy
Book) talks of the folly, the dottiness, of God and it was Paul
who coined the expression ‘Fools for Christ’s sake’ and claimed
to be one of them.

What joy then to come across a whole book on the subject of
holy lunacy! What a spring of water in the arid sands of
cautious human sanity! Here is sufficient matter to justify and
sustain in their vocation those who, of necessity it seems, are
marginalised by the institutional churches while they live, and
often canonised when safely dead. Here too is a2 book to give to
those who are beginning their training in the prose of theology
or the self-importance of ‘professional ministry’ and of the
religious life. It will knock us off our lovely perches of urbanity
and face us squarely with a Jesus who was thought to be mad,
whose purple robe of mockery reduced him to a clown in his
Passion (so well depicted by Rouault).

John Saward has produced a study which will educate and
enlighten those who, in the West today, are feeling after a tradi-
tion which has always been a reality for Orthodoxy. More than
that, he shows as clearly asanyone has done yet, the continuance
in the West itself of this biblical theme. In fact he devotes more
than three quarters of his book to the under-current of “folly’ in
Western spirituality. Having traced the theme of the Crucified
Jesus in the chapter, ‘Folly to the Greeks’, he gives us (pp. 25-30)
a summary of the elements of Holy Folly which are common to
the holy fools in East and West alike. Since these four out-
standing pages throw light on the whole theme, 1 will Very
briefly enumerate the nine elements there described.

(1) Holy Folly is Christocentric; it is ‘participation in the
Lord’s poverty, mockery, nakedness and self-emptying’, an
‘identity with Christ Crucified’ . . . ‘the folly of God himself’.
(2) Such folly is ‘a charisma, a vocation and gift from God’, not
‘simple eccentricity or pathological madness’~though one might
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well speak of ‘dedicated’ eccentricity or ‘consecrated’ madness.
(3) ‘Holy folly is simulated; the fools play at being mad.’
(4) This dottiness is ‘always eschatological’, and thus (5) the
fool’s life is a ‘pilgrimage, the quest for a lost country, the
Promised Land’. (6) ‘The fool appears most commonly. . .
when the Church adapts herself to the political status quo.” But
he is ‘not a schismatic’, he lives at the heart of the Church.
(7) The fool for Christ has the gift of discernment of spirits—he
is able to pierce the facade of our pious hypocrisy by his shock-
ing behaviour; like the court jester, he punctures pomposity.
(8) He is an ascetic; he identifies himself with ‘the forgotten,
the despised, the little ones of Christ’, eager for the ‘loss of all
reputation and esteem . . . His holiness is known only to God’.
(9) ‘Finally, the fool . . . is protected by his childlikeness . . .
“If you want to know the truth, ask a child or a fool””’

These four pages give us, I believe, the heart of the matter,
enabling us to identify such holy fools and even, perhaps, to
pursue with courage a personal call to folly which, without the
aid of such a book as this to reveal its true meaning, appears
highly problematical.

Here, for the first time in English, we have a study in breadth
and depth of this neglected phenomenon of Christian disciple-
ship. From Syria to Ireland, from Christ to the present day, the
deep significance of a perennial vocation is uncovered in the
strange biographies of men and women who have either simu-
lated madness or have dedicated their mental abnormalities to
the service of a King who was crowned with thorns, dressed up
in purple and ridiculed as a figure of fun. For me the book has
confirmed and illuminated a strong intuition of the affinity be-
tween Ireland and the East. There is evidence, as Saward shows
in Chapter 3, of cultural and commercial links through Visi-
gothic Spain, but in any case, the parallels are all there in the
section headed ‘The Wild Men of Early Christian Ireland’—which
is sheer joy—and at the end of the same chapter, in a quotation
from Adamnan’s Life of Saint Columba, where we see the abbot
of Tona transfigured in the Uncreated Light, exactly as in the
tradition of the hesychast saints of the East.

From Ireland we follow the tradition to Italy and France, to
manifestations of ‘Joy, Mirth, and Folly in the Hermits of the
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Eleventh Century’, in ‘God’s Jesters: The Cistercians’, and in
the beginning of the ‘Golden Age’ of the fool, the thirteenth
century, in which Saint Thomas Aquinas wrote his rules for
d1st1ngu1sh1r1g ‘folly for Christ’s sake’ from the “folly which isa
sin’ (p.81). In the sixteenth century there is Saint Philip Neri
who ‘had what the Italians call festivita’, a2 word denoting
‘the absence of anxiety, accompanied by the power of treating
as a joke what one cannot really enjoy’ (p.98).

Most tellingly, the author makes the point that fools for
Christ flourish when they have a home, namely the monastery,
to receive them, understand and befriend them. The dissolution
of the monasteries in England meant homelessness for the fool.
After the Reformation there is no place for him, the author
says, quoting E.Welsford, The Fool: His Social and Literary
History, ¢ in a world dominated by the notions of the puritan,
the scientist, and the captain of industry . . . the fool can only
flourish among people who have sacraments, who value symbols
as well as tools’ (p.101).

No less delightful and informative—and where else will you
find this in English?—is the account of the Breton mystics of
the sixteenth and early seventeenth centuries, and their links
with Ireland and Wales, illustrated by a lovely quotation from
Gwenallt Jones’s poem on the Methodist preacher William
Williams (p.160).

A strange feature of this book is the seemingly inordinate
amount of space—two whole chapters—devoted to the study of
the seventeenth century Jesuit Pére Lallemant and his disciple
Pére Surin. The Dictionnaire de Spiritualité had already im-
pressed on me their importance in the history of Western spiri-
tuality, but at first sight these chapters seem to throw the book
out of balance. A second reading convinced me that both men
belong entirely to the tradition of holy folly. The chapter on
Lallemant is a prelude, by way of his teaching on the ‘purple
livery’ of Christ’s shame and folly, to an inquiry into the voca-
tion of Surin, a man whose extraordinary behaviour stands out,
even in this study, as an enigma. For twenty years Surin suffered
from catatonic schizophrenia, following his experiences as an
officially appointed exorcist at Loudon. Here is a man who,
literally in his lifetime, ‘descended into Hell’ and afterwards
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managed to write a coherent account of what he endured there.
On his recovery he was able to evaluate his sufferings positively
and relate them to the writings of the Carmelite mystics. His
love for God, purified now of illusions, was extended in his last
years to embrace all his fellow men in an active apostolate of
writing and pastoral ministry. ‘Be a fool if you want to be holy’
was his advice to a religious. This long study of Surin is abun-
dantly justified. Many themes of immediate concern to Chris-
tians, many facets of God’s dealing with the soul, are treated
here which are not to be found in either theological text-books
or paperbacks on spirituality: insights into the meaning of
mental breakdown, the relation of the true wisdom of the
simple to academic knowledge; the true pentecostalism of a
Catholic sacramentarian, illustrated in Surin’s exhortation to
‘recetve the divine fire which Jesus Christ desires to send us’. All
this is invaluable for the reader, unsatisfied by the welter of
psychological explanations available, who seeks to understand
the lonely and baffling path of folly by which Christ leads many
of his most faithful servants. It must have taken courage as well
as insight to bring together Pére Surin and Dr Pusey between
the covers of this book.

But the greatest joy of reading it is in letting oneself be
carried away ‘by the enthusiasm of Christ’s fools out of the
confines of the present age into the heart of the Church and the
Holy Tradition’, out of the self-importance of sanity into the
celebration of weakness, leading to a deeper awareness of our
utter dependence on grace.

Please read this book. I know of none better to shock you
into the wisdom of God.

ROLAND WALLS
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THE ART OF GOD INCARNATE, Aidan Nicholls OP. Darton,
Longman and Todd, 1980. Price: £7.50.

After The Myth, then The Truth, now we have The Art of God
Incarnate by the young Dominican theologian Aidan Nicholls.
And the suggested parallels and contrasts are nbt unintended—
Fr Aidan is very conscious of the Myth (and refers to its authors
as ‘Anglican and Reformed divines’—just like that). For if the
Myth suggested a story of God Incarnate, inspiring and appeal-
ing, but not in the last resort true, not in accordance with the
facts, and the Truth suggested facts quite bluntly objective—it’s
a fact, take it or leave it—the Art tries to point us along a way in
which the mystery of God Incarnate (a possible title for the
next book?) is both quite objective, quite true, and also some-
thing that appeals to us as beautiful, eliciting a response of
delight and insight. If a myth appeals to our emotions, and a
truth to our reason, art appeals to both our emotions and our
reason, to the whole man. .

To put forward some such idea convincingly is clearly going
to be quite a task. On the one hand, the theological tradition (in
the West at least) is very much tied to the idea of theology as
having to do with truth, and on the other, the subject of aes-
thetics is often reduced to a matter of personal taste. Fr Aidan
1s alive to this and tackles the problem on both fronts: he seeks
to deepen the theological tradition—or rather, tries to expose
within it a deep vein of aesthetic theology—and he points us to
a more profound understanding of aesthetics. On the theolo-
gical front this involves consideration of the theology of the
image, and man as the image of God, in the Bible and in sub-
sequent tradition. He suggests that the theology of the image in
the Priestly tradition of the Pentateuch is much more significant
than is often allowed. He shows how the Incarnation approp-
riates and deepens such a theology and traces its history up to
the Iconoclast controversy and the emergence in the East of a
clearly articulated theology of the image, or icon. On the aes-
thetic front, he shows how recent attempts to engage with art—
both by the artist and by the philosopher—transcend a merely
individualistic subjectivism; in this context he lays particular
stress on the work of Paul Klee.
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Fr Aidan perhaps tends to make things too easy for himself
by ignoring or dismissing views that do not fit with his own;
(Campenhausen’s important article on the theological problem
of images is not mentioned, and in aesthetics at least, Colling-
wood’s influence is much greater than he allows for). But this is
a pioneering work and more in the nature of an essay than a
treatise. It may perhaps be thought that to attempt an aesthetic
theology (with lots of references to ‘obscure’ modern art and
even obscurer German philosophers) is rather an esoteric exer-
cise. But this would be, I think, a mistake. Apprehension of
beauty is a very general human experience and one that touches
man most deeply. It seems to me that Fr Aidan is right to try to
develop from this fundamental element in man’s responsiveness
an understanding of theology that could well heal some of the
tensions and divisions in current theology—and indeed in
modern culture and society.

ANDREW LOUTH

THE BREAKING OF THE IMAGE, David Martin. Basil Blackwell,
1980. Price: £8.95.

In the preface to this book David Martin makes the suggestion
that ‘some parts may even gain from being read aloud’, thereby
echoing Kierkegaard’s injunction to the reader, the ‘single one’,
in his Edifying Discourses in a Different Vein, ‘to read [them]
aloud—for himself to hear’. Kierkegaard’s point was that his dis-
courses were not treatises for the mind’s consideration, but
more like sermons (though not actually sermons, as he himself
was not ordained), appealing to the heart and conscience as well
as to the mind. This is scarcely Professor Martin’s point, as one
of the chapters makes it clear that he has little time for sermons.
Nonetheless, his considerations in this book are not directed pri-
marily at the mind; there is little argument; rather, an atmos-
phere is evoked and we are encouraged to be sensitive to the
play and shift of images—in this case the images of the Christian
community: images of pilgrimage and virginity, the holy city
and the holy family. ‘We have almost lost the capacity to read
such signs’, observes Professor Martin, and he seeks to arouse in
us an awareness of the fundamental pattern which these images
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disclose, a pattern that will manifest itself even if we try to
reject it, and yet a pattern that can never be adequately repre-
sented by any structure, but is rather instantiated in a variety
of contrary ways. Two groups of people, in particular, need to
feel the weight of these considerations: those who think that
the structures of the Church (including the liturgy) are simply a
matter of human arrangement, and those who speak too simplis-
tically of ‘secularization’—(these groups overlap, of course).
The abjuration of argument in favour of evocative meditation
may, however, mean that David Martin will be preaching only
to the converted—which would be a pity.

ANDREW LOUTH

HOUSEHOLDS OF GOD, The Rule of St Benedict, with Explana-
tions for Monks and Lay-people Today, David Parry OSB. Dar-
ton, Longman and Todd, 1980. Price: Paper £4.50.

‘He wrote a Rule for monks that is remarkable for its discretion
and clarity of language’ (St Gregory the Great, Dialogues, Bk 2,
ch. 36). Thus the first biographer of St Benedict recommends to
his readers the Rule of St Benedict. He continues: ‘Anyone who
wishes to know more about his life and character can discover
in his Rule exactly what he was like as an abbot, for his life
could not have differed from his teaching.” St Gregory, then,
suggests that his audience should study the Rule of St Benedict,
monks and non-monks alike. He was writing in an age when
there was ‘distress among nations’ to a degree then unparalleled;
and he uses the words ‘discretion’ and ‘clarity’ to describe the
chief characteristics of the Rule. So far it might seem that the
book, which is produced by the English Benedictines as part of
their commemoration of the one thousand and five hundredth
anniversary of their patron, forms part of a long tradition, for
David Parry recommends the Rule to both monks and lavmen
in a society again ‘ill at ease with itself’ (p. vii) and he stresses
both its discretion and clarity in doing so. Households of God
Is a new translation into contemporary English with notes
which, the author says, are ‘not for the learned brothers and
sisters of the Order . . . but ... for a wider public who may
have an interest in spiritual classics in general and community
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living in particular’ (p.xvii).

While this is no doubt the case it would nevertheless seem
that both those for whom he has written and those for whom
he has not might justifiably take issue with David Parry. The
‘learned brethren’ might suggest that the book is not in fact
within the tradition stemming from St Gregory and presents a
partial and selective view of one of the great documents of the
human spirit. It could be said that both translation and notes
are primarily concerned to recommend and explain the Rule to
‘modern man’ on his own terms and in response to his own
problems. To give one small instance of this, in Chapter 2 of the
Rule the behaviour of the abbot is described in vivid and con-
crete terms: non ab eo persona in monasterio discernatur.
Non unus plus ametur quam alius, nisi quem in bonis actibus
aut obedientia invenerit meliorum. The verb discernere, ‘to dis-
tinguish between’, is made in the new translation to refer to
‘personal preferences’, that is, to one of the possible reasons an
abbot might have for making distinctions. In place of the strong
word amare we have ‘be more loving towards’ and those who
merit special treatment are described not simply as ‘better’
but as ‘more advanced’. The objective economy of the Latin
has in each case been made less precise and more personal, in
line with much modern translation and taste. Again, one of the
notes in this chapter can be cited as bearing out in the commen-
tary the tendencies of the translation. Commenting on the role
of the abbot in relation to the monks, David Parry says, ‘the
fact that a man has lacked a true relationship with his father
and still feels the need of one does not make him a natural can-
didate for a monastery’ (p.13). True, perhaps, but a modern
problem set out in modern psychological terms, and related not
at all to the text of the Rule.

Secondly, the ‘ordinary man’ for whom this book is intended
might also have cause for complaint. St Benedict wrote a Rule
for monks to follow and when St Gregory recommended it to
his fellow-countrymen he did not suggest that they imitate
some parts of it. In fact, he only says they should read it in
order to find out more about St Benedict himself, whom St
Gregory 1s proposing as their inspiration for discipleship in the
pattern of Christ. The Rule itself makes complete sense when it
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is lived in the context of a monastery. It is a guide for the asce-
tical life under special conditions. To present it as ‘mystical’ or
as a guide to lay spirituality is surely a mistake. It is also, I
suggest, not the way in which men can best appreciate the Rule.
There is no need to explain away and water down and adapt the
astringencies of the Rule for modern man, monk or not monk.
The famous ‘discretion’ of the Rule is not mediocrity, nor is its
‘clarity’ over-simplification. The Christian life in all its forms is
the way of the Cross and it is invidious to suggest that those
outside the cloister require something less. The well-known
paragraph with which Fr David Knowles ended his great survey
of monasticism, The Religious Orders in England, is appropriate
for any who ‘follow the narrow way that leads to the imitation
of Christ in his love’: ‘If he truly seeks and truly loves, the way
will not be hard, but if he would love and find the unseen God
he must passs beyond things seen and walk in faith and hope,
leaving all human ways and means and trusting the Father to
whom all things are possible’. It is this correspondence between
the essential evangelical experience of the monk and the non-
monk which needs to be stressed, not the ways in which monas-
tic life can be adapted to modern limitations.

With these reservations, Households of God is welcome in
that it draws attention to the Rule of St Benedict and provides
a translation into modern English which until now has been
lacking. The Notes have been written out of the insight and
experience of a man of the Spirit in the contemporary world.
Here is a further opportunity to rejoice in the monastic heritage
of these islands, where Benedictine life was established nearly
one thousand and four hundred years ago and today flourishes
as a ‘school of the Lord’s service’ in its many houses. Blessed are
they who ‘prefer nothing whatever to Christ; and may he bring
us all alike to life everlasting’ (Rule, ch.73).

SISTER BENEDICTA SLG

WHAT DOES THE OLD TESTAMENT SAY ABOUT GOD? Claus
Westermann. SPCK 1979. Price: £4.95

This book is the result of editing and translating a course of six
lectures by Professor Westermann at Union Theological Seminary
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Richmond, USA. In 96 densely packed pages the author pur-
ports to give an account of what the Old Testament has to say
about God’s action in creating, blessing, judging and saving, and
about the appropriate response of mankind to God.
He tells us that he is especially concerned to let the Old
Testament speak for itself, and yet he is obviously conditioned
by his sense of need to correct unbalanced views in earlier OT
scholars. In particular he feels that an exclusive approach to the
Bible as salvation history has obscured the context within which
salvation history takes place, namely, the action of God in crea-
ting and blessing mankind in its needs. When this latter aspect
of the biblical word about God is forgotten, salvation comes to
4 Jor  refer to an abstract state, rather than the saving works of God
ey anpplied to particular situations and persons.

God is a saving God in both Testaments and there is conti-
nuity in the experience of salvation, which applies at the same
time both to circumstances of danger and to the spiritual need
to be saved from death and sin. Likewise there is continuity in
the revelation of God as the One who creates and blesses, and the
One who judges and bestows mercy. The Old Testament points
to Christ in the New in the clear continuity of all these themes,

: rather than in literal words of prophecy about his coming.

¢/\od —ANestermann's emphasis on the need tor a balanced view of
the Old Testament in approaching the New is powerfully stated
and very convincing. One wishes, however, that he had followed
the theme of worship, and in particular of sacrifice, in the same
way. He mentions the universality of sacrifice and how the Old
Testament takes this aspect of man’s response to God for gran-
ted. The complaints of the prophets are not directed against the
simple thanksgiving sacrifice, for example, that of Melchizedek,
but rather against the later developments of the sin offering.

It is the former type of sacrifice which Jesus uses as a univer-
sal basis for the Eucharist which he institutes as his own memo-
rial sacrifice. In the latter, all the basic themes of creation and
blessing, salvation, judgement and mercy find their ultimate ful-
filment. Professor Westermann doesn’t say that specifically, but
that is the climax to which this satisfied reader was led in medi-
tating upon what he had said.

GREGORY CSWG
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LAW AND GOSPEL by Roland Walls. SLG Press 1980 (Fairacres
Publications No. 77). Price: 75 pence.

In the four talks printed here, Roland Walls helps a Religious
Community to examine its attitude to the Rule under which it
lives and, in the process, raises the more fundamental theologi-
cal issue of the relation of Law to Gospel. He believes that Jew
and Christian belong inextricably—if uncomfortably—together,
and are being drawn into that reconciliation for which world
events in this century have been such a grim preparation. Far
from belonging to mutually hostile worlds, the Jews’ inheri-
tance of Law, and the freedom of the Spirit proclaimed by the
Gospel, are shown to be different aspects of the same reality.
By focussing on love as the dynamic of obedience, the author
has illuminated an unexpected way forward for Jewish-Christian
understanding, as well as for those Christians who are seeking to
fulfil the Law in the strait way of the Religious Life.

ROLAND WALLS trained for the priesthood at Kelham. From
1948-62 he was Fellow of Corpus Christi College, Cambridge,
and for five of those years Dean of Chapel. He taught theology
at Edinburgh University from 1963-74. Since 1965 he has been
a member of the Community of the Transfiguration, Roslin.

PRAYER AND CONTEMPLATION by Robert Llewelyn. SLG
Press 1975 (Fairacres Publication No. 46). Revised Edition
1980. Price: £1.50

Since its first publication in 1975 Prayer and Contemplation has
been in ever increasing demand. We draw the attention of our
readers to this new edition, revised and enlarged by the author,
believing that it will continue to meet the perennial need for
sound and stimulating guidance in the ways of prayer.

43



SLG AND ASSOCIATES

NEW MEMBERS

OBLATE
Mrs Jean Hennig-Baarson, The Maples, Canaan Street, Canaan, New
Hampshire 03741, USA
COMPANIONS
Lady Bunbury, Hollesley House, Hollesley, Woodbridge, Suffolk
Mrs Melanie Holdsworth, (née Folkes), ‘Bag End’, 11 Carne Close,
Chandler’s Ford, Hants
PRIEST ASSOCIATE
The Reverend Serge Middleton, ¢/o SLG, Fairacres
FLG
Mrs Audrey Smith, 49 St Winifred’s Road, Teddington, Mx., TW11 9JT
The Revd Canon Robert Peters, Dept. of Religious Studies, University of
Aberdeen, Taylor Building, King’s College, Aberdeen, AB1 9QN
The Revd Michael Knight, Michael House, 43 Oakfield Avenue, Glasgow,
G12 8LL
The Revd John Aves, 52 Whitehall Road, Norwich, NR2Z 3EW
The Revd Adrian C. Berry, The Parsonage, Watermoor Road, Cirencester,
Glos. GL7 1JR
Miss Harriet Dealtry, University College, Oxford
The Revd A. Ross Wards, 236 Rosetta Road, Raumati Beach, New Zealand
The Revd Adrian J. Dorber, St Michael’s House, Crowthorne Road,
Easthampstead Bracknell Berks. RG12 4DR

CHANGES OF ADDRESS

FLG
Mrs Eileen Poole, 35 Six Bells Park, Woodchurch, nr. Ashford, Kent
TN26 5HQ
Mrs Janet Lake, 47 Goldsmith Road, Tonbridge, Kent TN9 2BX
Mrs Winifred Macgregor, 7 Playfair Terrace, St Andrews, Fife, KY16 9HX
Mrs Hazel Harris, ‘Morning Light’, Sunny Bank, Torver, Coniston, Cumbria

COMPANIONS
Dr S. Khuri-Otaqui, Flat 4, Upland Court, Upland Park Road, Oxford
0X2 7SJ
Mrs Priscilla Douglas, c/o 18 Cambridge Drive, Woodley, Stockport,
SK6 1HQ
Mrs Audrey Stewart, 5 Sunnybank Cottages, Donhead St Mary,
nr. Shaftesbury, Dorset.
RIP

COMPANION
Miss Florence Fisher (Philippa), Fairfields, 115 Banbury Road, Oxford
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46
47
48
49
50
51
52

54
55
57

58
59

FAIRACRES PUBLICATIONS
Complete List

Price
RECONCILIATION Gilbert Shaw .05
ALONENESS NOT LONELINESS Mother Mary Clare SLG .05
PRAYER (Devotional) Gilbert Shaw A5
LEARNING TO PRAY Mother Mary Clare SLG 20
STATIONS OF THE CROSS Donald McChesney .20
DEATH THE GATEWAY TO LIFE Gilbert Shaw 15
THE VICTORY OF THE CROSS Dumitru Staniloae .20
THE THEOLOGY OF THE RELIGIOUS LIFE A.M. Allchin .20
THE APOSTOLATE OF PRAYER Mother Mary Clare SLG .20
SILENCE AND PRAYER Mother Mary Clare SLG .20
THE MESSAGE OF SAINT SERAPHIM Irina Gorainov .20
JULIAN OF NORWICH A.M. Allchin and SLG .50
PENTECOST IN THE CHURCH A. M. Alichin 15
PRAYER: ENCOUNTERING THE DEPTHS Mother Mary Clare SLG .20
THE CONTEMPLATIVE LIFE: A Current Approach, Sr Eileen Mary SLG .20
LITURGY TODAY: Divine Office and Eucharist, Sr Benedicta SLG .30
THE WORD OF GOD: Reading the Bible, Sr Mary Paul SLG A5
EXPLORING SILENCE Wendy Robinson .30
LEISURE Mother Mary Clare SLG .10
THE CHRISTIAN CONCEPT OF SACRIFICE Michael Ramsey .10

ST THERESE OF LISIEUX: Her Relevance for Today, Sr Eileen Mary SLG .20
THE POWER OF THE NAME: The Jesus Prayer in Orthodox Spirituality,

Kallistos Ware =55
WHOLENESS AND TRANSFIGURATION Mlustrated in the Lives of

St Francis of Assisi and St Seraphim of Sarov, A. M. Allchin .20
LIVING IN CHRIST Brother Michael SSF 20
PRAYER AND CONTEMPLATION Robert Llewelyn (New edition) £1.50
THE CHURCH'’S SACRIFICE Mark Santer .20
THE WISDOM OF THE DESERT FATHERS tr. Sr Benedicta SLG Reprinting
THE COMMUNION OF SAINTS A. M. Allchin A5
THE LETTERS OF SAINT ANTONY THE GREAT tr. Derwas J. Chitty .50
WHAT THE SPIRIT SAYS TO THE CHURCHES Michael Paternoster A5
LOVING GOD FOR HIMSELF ALONE: An Appreciation of the Prayers of

the Muslim mystic, Rabi‘ah of Basra, Sr Mary Paul SLG 25
FROM LONELINESS TO SOLITUDE Roland Walls .10
THEOLOGY AND SPIRITUALITY Andrew Louth .35
THE BEAUTY OF HOLINESS: An Introduction to Six Seventeenth-Century

Anglican Writers, R. W. Southern and Others .60
MAN: THE WORLD’S HIGH PRIEST Michael Paternoster A5

STUDY TO BE QUIET Michael Paternoster A5



60

61
62
63

64

65

THE INFLUENCE OF SAINT BERNARD Anglican Essays with an
Introduction by Jean Leclercq OSB. Edited by Sr Benedicta SLG £1.75

KABIR: THE WAY OF LOVE AND PARADOX Sr Rosemary SLG .30
ANSELM OF CANTERBURY : A Monastic Scholar, Sr Benedicta SLG .30
EVELYN UNDERHILL: TWO CENTENARY ESSAYS :
Michael Ramsey and A. M. Allchin .35
TOWARDS CONTEMPLATION A Practical Introduction for Prayer Groups
Peter Dodson .20
THE POSITIVE ROLE OF DISTRACTION IN PRAYER Robert Llewelyn .15

66 SOLITUDE AND COMMUNION Papers on the Hermit Life given by Orthodox,

Catholic and Anglican contributors. Edited A. M. Allchin £1.50
67 MARY AND THE MYSTERY OF THE INCARNATION An Essay on the

Mother of God in the Theology of Karl Barth. Andrew Louth .30
68 TRINITY AND INCARNATION IN ANGLICAN TRADITION A Paper read

to Romanian Orthodox theologians. A. M. Allchin .30
69 LISTENING TO GOD AND LISTENING TO COMMUNITY

Mother Mary Clare SLG .20
70 FACING DEPRESSION Gonville ffrench-Beytagh .20
71 THE SINGLE PERSON Philip Welsh 15
72 THE LETTERS OF AMMONAS, Successor of St Antony. Tr.D. J. Chitty .50
73 THE MYSTERY OF LOVE IN SOLZHENITSYN Sr Edna Monica SLG .20
74 GEORGE HERBERT, PRIEST AND POET Kenneth Mason .50
75 A STUDY OF WISDOM: Three Tracts by the Author of The Cloud of

Unknowing. Tr. into modern English by Clifton Wolters £1.50
76 COUNSELS FOR ALL CHRISTIANS, Obedience, Stability and Conversion

in the Rule of Saint Benedict. Michael Paternoster t25)
77 LAW AND GOSPEL Roland Walls 9,

BY GILBERT SHAW

THE FACE OF LOVE Meditations on the Way of the Cross £1.75
A PILGRIM’S BOOK OF PRAYERS £1.75
SITIO Intercessory Prayers .90
RHYTHMIC PRAYERS £25
CHRISTIAN PRAYER: A WAY OF PROGRESS .30
CREATION AND RE-CREATION: An Approach to Prayer .30
THE CHRISTIAN SOLITARY .20
SEEDS OF LOVE Edited by Sr Edna Monica SLG .60

All titles listed above are obtainable—postage extra—from:

SLG PRESS Convent of the Incarnation Fairacres Oxford 0X4 1TB
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