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COMMUNITY NOTES

The other day, in the course of a radio discussion on the inner
city riots, I heard a sociologist say that, whereas formerly a
bobby on the beat who spotted a trouble-maker would accost
him, talk to him, get to know him a bit and send him on his
way, nowadays the trouble-maker will be one of a gang of hooli-
gans. The police, equipped with two-way radio and the latest
technological devices, call up a fleet of cars to deal with them
and soon there is a pitched battle between two opposed
groups—with many others caught up in the mélée, and involved,
whether they like it or not, in rioting and violence. This casual
observation saddened me because it seems to epitomize the pre-
valent tendency to generalize and polarize which is one of the
most anti-spiritual developments we see in our world society.
Because the pace of life goes on increasing and we can know
more and do more faster and better all the time, the infinite
value of the particular and the individual gets overlooked in the
categories to which we so easily assume people belong.

And yet Jesus has told us that every sparrow is precious in
the Father’s eyes, and that every human being is worth more
than many sparrows. This is the assumption behind the attitude
of the bobby who talked to the trouble-maker, meeting him as a
person—albeit a difficult and probably dangerous one. Demo-
cracy is always at a disadvantage as against totalitarian systems
simply because it recognizes and upholds the right of every indi-
vidual to the expression of his or her views.

The present breakdown of law and order in sections of
British society means that we are having to experience at close
quarters what we have hitherto read, heard about and viewed as
‘foreign’ news. It is obvious that we are all caught up in global
complexities from which there seems no way out, and in which
there are no ‘goodies and baddies’ and no easy answers. We
cannot escape facing squarely the impossibilities of the present
and submitting to their impingement upon us at a personal
level. The distress and perplexity of nations, ‘whether on the
shores of Asia or in the Edgeware Road’, is always being echoed
in the personal situations of individuals; and, because ‘no man is
an island’, no human being can be protected by ignorance
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or indifference from the suffering involved in being human.

‘If only prayer helped more!” said someone appealing in
desperation for the Community’s intercessions. And how can
Christians, who witness to the power of prayer, answer that?
Only by believing in and living by the fact that, wher ane does
reach rock-bottom one can survive there somehow, and find
meaning in doing so because ‘nothing can separate us from
the love of God’—not even the sense of separation from him
which Jesus experienced on the Cross. The Gospel has never
promised us an easy ride, and the scriptures of all the great
world religions show God to be a master of the unexpected.
One of the stories of Elijah in the First Book of Kings is sur-
prisingly modern: from the depths of depression and self-pity
the prophet complains that all his work for God has been use-
less and he wishes h= were dead. He is not thereupon soothed
and reassured and told that God loves and values him; but he is
given insiead practical, tangible evidence of this fact in food
provided for his forty-day journey to Mount Horeb. There, after
the great display of God’s might and power in earthquake, wind
and fire, Eljjah finds and worships him in the still, small voice.
How often this happens to us—a change of perspective in our
outlook shows that God is after all in the midst of our insoluble
problems.

So we cannot attempt to justify God’s ways, or presume to
think we know what he should do; but we can affirm our faith
and hope and love by willingly ‘keeping on keeping on’ in face
of life’s impasses and by being alert to delight in the evidences
of God’s love and care—for sparrows and humans—which are
there in abundance for eyes that can see them.

The Community, like any other family, has had its share of
sorrows as well as joys during the last months. Sister Mary
Ancilla died, at the age of sixty-eight, very suddenly and unex-
pectedly on Trinity Sunday; and there has been serious illness
among a number of other hitherto fit and active Sisters. We
have known the sad and solemn experience of releasing two
Sisters from their final vows, and a further parting of friends
when a nun in first vows and two novices have come to see that
their response to God is taking them away from the Com-
munity. None of these happenings, though painful, has been
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negative or destructive of the loving relationship between the
Sisters concerned and SLG —least of all, indeed, in the temporal
loss of Sister Mary Ancilla who was buried in the beautiful
graveyard at Burwash Parish Church on the Feast of Corpus
Christi. For we firmly believe that her givenness to God in the
spirit of the Community to which she came nearly fifty years
ago continues unbroken in the eternity where she now is. The
Clothing of Novice Linda on May 2nd and Sister Sarah’s Pro-
fession in first vows on the Feast of the Nativity of St John
Baptist were events full of joy and hope and thankfulness, and
we now look forward to welcoming Joan as a postulant at the
end of July. This month too we have been glad to welcome
Father John Hampton as our new Chaplain at Burwash.

A significant factor in the life of the Community is the
development in its understanding and experience of Oblature,
and the increasing number of women who are feeling themselves
called by God to offer their lives to him outside the physical
conditions of the Community’s environment but bound, as the
Oblate Guardian has said, by ‘vocation . . . to the yoke of
Community membership, with all that that implies of fellow-
labouring, constriction and unity of purpose’. In Holy Week
Joanna of the Cross became a Novice Oblate, and we have
been admitting a number of Oblate Postulants: Anne Long (on
May 26th, a few hours before Oblate Hilda of the Will of God
died very peacefully at her home in Norfolk): Mary Clark on
June 16th during a visit from her home in the United States;
and we hope shortly to admit Diana Hanmer and Aileen Eyres.

So our life as Sisters of the Love of God continues, as we try
always to offer the whole gamut of human experience to God,
trusting him to use us for his purposes which are beyond our
understanding. ‘Though we speak much we cannot reach the
end, and the sum of our words is: He is the all’ (Ecclus. 43:27).

MOTHER SLG



TENDERNESS AND HOLINESS

DIMITRU STANILOAE

IN THE PERSON of the saint, because of his availability, his
extreme attention to others, and by the alacrity with which he
gives himself to Christ, humanity is healed and renewed. How
does this renewed humanity show itself in practice? The saint
shows us a bearing full of tact, transparency, purity of thought
and feeling, in relation to every human being. His consideration
extends even to animals and to things, because in every creature
he sees a gift of God’s love, and does not wish to wound that
love by treating his gifts with negligence or indifference. He
has respect for each man and for each thing. He shows towards
the suffering of any man, or even of an animal, a profound
compassion.

St Isaac the Syrian says of the compassion of the saint: ‘What
can one say of a soul, of a heart, filled with compassion? It isa
heart which burns with love for every creature: for men, birds
and animals, for serpents and for demons. The thought of them
and the sight of them make the tears of the saint flow. And
this immense and intense compassion, which flows from the
heart of the saints, makes them unable to bear the sight of the
smallest, most insignificant wound in any creature. Thus they
pray ceaselessly, with tears, even for animals, for enemies of the
truth and for those who do them wrong.’

As to St Callinicus of Cernica (the most recent of the canoni-
cal saints of Romania, who died in 1867), when he was in some
town where he had no money to give to the poor, he would
turn to his companions with tears, saying, ‘Do get me some
money to give to these little brothers of Jesus’.

Such compassion reveals a heart that is tender, extremely
sensitive, and a stranger to all hardness, indifference and brutal-
ity. It shows us that hardness is the result of sin and of the
passions. In the bearing of the saint, and even in his thoughts,
there is no trace of vulgarity, meanness or baseness; no sign of
affectation, or want of sincerity. Kindliness, sensitivity and
transparency come to their fullest expression in him, and are
combined with purity, generous attention towards men and
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with the availability by which he shares with all his heart in
their problems and troubles. In all these qualities is shown forth
in an eminent degree the full capacity of human nature.

There is indeed a distinction and nobility full of feeling in
this higher form of tenderness that is very different from the
conventional distinction and nobility which are distant and
formal. This tenderness does not avoid contact with the most
humble of men, and is unperturbed by situations in which
others would be afraid of falling. The model of this tenderness
is the kenosis, the condescension, of Christ. He did not wish to
hold himself aloof from sinners, nor from the kind of women
who are avoided by men concerned for their own reputation.
The kenosis, the self-emptying of Christ is, in itself, the supreme
form of tenderness. In it is shown the desire not to be a burden
to the humble, not to embarrass them. By his kenosis he desired
to open up a way into their hearts. By kindness he
intended to make them give up their cruel ways, instead of
persisting in a hardness in which the ‘inferior’ returns the
contempt of the ‘superior’.

In the kindliness of their behaviour the saints are inspired by
the kenosis of Christ. At the same time they are the harbingers
of a higher level of human relations in which kindness will be
paramount. For humanity, still unsatisfied by the exterior
equality which men are coming to realise among themselves, is
tending towards a higher level of mutual relationships which
will bear the marks of tenderness.

Thanks to a conscience whose sensitivity has been nourished
and refined by the sensitivity of God made man for men, a
sensitivity in which they share, the saints can see into the most
secret states of soul in others, and they avoid anything that
could be a stumbling-block to them without, however, neglect-
ing to help them triumph over their weaknesses and conquer
their difficulties. Thus the saint is sought out as a confidant for
the most intimate secrets. For he is able to discern in others a
scarcely articulated need, the whole of their capacity to desire
what is good. Thus he hastens to satisfy this desire and gives
himself entirely to doing so. But he also discerns in others their
impurities, even those they hide most skilfully. Then his com-
passion becomes purifying through the gentle strength of his
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own purity, and through the suffering which the evil intentions
of others or their perverse desires cause him. And this suffering
remains with him always.

In each of these situations he knows when it is opportune to
speak, and what needs to be said; he also knows when to keep
silence and what ought to be done. One might consider this
subtle discernment on the part of the saints as a sort of ‘pastoral
diplomacy’, a further expression of their distinction and
nobility of character.

The saint always radiates a spirit of generosity, of forbear-
ance, of attention and willingness to share, without any thought
for himself. His warmth gives warmth to others and makes them
feel they are regaining their strength, and lets them experience
the joy of not being alone. The saint is like an innocent lamb,
always ready to be sacrificed and to take to himself the suffer-
ing of others, but he is also an unshakeable wall against which
all can lean for support. In sharing thus the iot of others the
saint sometimes shows great discretion, while at other times he
expresses himself without reserve. It is hardly necessary to
speak of the total absence of self-interest in his relationships.

Moreover, no one is humbler than the saint, more free from
all that is artificial, further from any kind of boasting, more
‘natural’ in his behaviour, because he accepts and understands
everything that is truly human, all those lowly and sometimes
ridiculous aspects of our humanity, which is great only when it
is not boasting of its greatness. Thus the saint immediately
creates an atmosphere of friendliness, of kinship and indeed of
intimacy between himself and others. In this way he humanizes
his relationships and leaves on them a mark of genuineness,
because he himself has become profoundly human and genuine.
He speaks kindly and avoids naming the weaknesses of others
with brutal frankness; but at the same time he creates the
conditions for a direct, candid and open relationship between
himself and others. He urges them to confess their weaknesses
and sins sincerely, and fortifies them in their struggle to over-
come them.

St Maximus the Confessor says that the saints have attained
to a pure simplicity, because they have overcome in themselves
all duality and pretence. They have passed beyond the struggle
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between soul and body, between good intentions and works
performed, between deceitful appearances and hidden thoughts,
between what they pretend to be and what they actually are.
They have become simple because they have given themselves
entirely to God. That is why they are able also to give them-
selves entirely to men in their relationships with them. If at
times they choose not to name weaknesses outright, they do
so in order not to discourage people, and also because in them-
selves discretion, delicacy, gratitude, simplicity and sincerity are
continually growing.

The saints always give encouragement. Sometimes they do it
by reducing the exaggerated proportions in which men tend to
see their own weaknesses, sins and passions. They free them
from feelings of despair or of utter powerlessness. But some-
times also they subdue the pride of others with a light humour.
They smile, but do not laugh loudly or sarcastically. At other
times, faced with acts that are immoral or with blameworthy
passions, they disclose the full seriousness of these things, but
without inspiring fear. They ascribe an infinite value to the
humblest of men, because the Son of God himself, in becoming
incarnate, has given this infinite value to every man. They see
Christ in all men, as some of the Fathers have expressed it in
their sayings. But at the same time they humble the pride of
others by themselves presenting an example of humility. Thus
they constantly re-establish the natural equality between men.

Because of his humility the saint is scarcely noticed, but he is
always there when anyone has need of support, consolation or
encouragement. He stands by the one whom everyone else aban-
dons. With him no difficulty is insurmountable, no obstacle
invincible, when it is a matter of drawing someone out of a
situation of despair. At such times he shows an astonishing
strength and skill, together with unshakeable calm and confi-
dence, because he believes firmly in the help of God, seeking it
with urgent prayer.

He is the most humble and human of men, but at the same
time an unconventional and surprising figure. He gives others
the feeling that they have discovered in him, and therefore in
themselves because of him, the nature of true humanity.

This humanity has been so overlaid by artificiality, by the
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desire to appear rather than to be, that when it reveals its true
self it causes astonishment, as if it were something unnatural.
The saint is the most courteous of men, yet at the same time,
quite unintentionally he compels recognition. He is the one who
attracts most attention and inspires most respect. He becomes
the intimate friend of each one, the person who best under-
stands you and puts you at ease with him, and yet at the same
time, stirs you up by making you aware of how much you fall
short and the sins you avoid looking at. He overwhelms you by
the simple grandeur of his purity and by the warmth of his
goodness and consideration; he makes you ashamed of having
such low standards, of having disfigured human nature in
yourself, of being impure, artificial, full of duplicity and mean-
ness. All this is highlighted by the comparison which you
involuntarily make between yourself and him.

The saint does not exercise any earthly power; he does not
issue his orders with severity. So no critical thoughts of him rise
up in you, and you feel no resenwment towards him. For he
makes the person of Christ real for you in its gentleness and
strength. Thus you do not try to hide from him or avoid his
eye; or it may indeed happen that you do seek to avoid him,
more than you would someone who imposed strict commands
on you. For you sense in him an irreducible firmness, the total
identification of his being with goodness, although again, this
firmness of his, in his convictions, his life, in the opinions and
advice he gives, is a firmness without tension or rigidity.

That is why, by their wholly paradoxical character, the
opinions and counsels he enjoins upon you so gently acquire a
greater authority for you than any earthly precept; and so
you would make any effort, undergo any sacrifice in order to
carry them out. For the tenderness of the saint is at the same
time firmness and goodness. Both come from the divine radi-
ance, and show forth the character of the divine goodness
which, with an absolute authority, declares itself in gentleness.
In the same way, the counsel of a saint comes to you as a
liberation. It delivers you from the disfigurement and powerless-
ness of your state and from a supreme lack of confidence. You
experience what the saint has said to you as a strength, and as
a sure light on the way of salvation in which you must walk if
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you are to save yourself from acquiescing in the loss of your
own soul. What you feel coming to you from the saint is not
only strength and light, proceeding from the supreme source of
strength and light, but also the goodness that flows from the
supreme source of goodness. You shrink from the gaze of the
saint penetrating the depths of your soul, just as you are afraid
that he will discover there some truth discreditable to you, but
at the same time you await the discovery as if it were that of a
doctor who is both unquestionably competent and a steadfast
friend. He will give you, as you well know, the diagnosis and the
effective remedy for an illness which you vaguely sense to be a
mortal one.

In the kindness, gentleness and humility of the saint you per-
ceive a power that no earthly power can turn aside to make him
fall from his purity of heart, from his love for God and men,
from the determination to give himself totally to God and to
the service of men, to help them attain salvation.

Anyone who approaches a saint discovers in him a supreme
goodness and purity veiled in a humility which makes him still
more attractive. It requires some effort to discover the heroic
quality of his renunciations, of his asceticism and of his love for
men; but his greatness makes itself felt in the kindness, the
simplicity, humility and purity which emanate from him. In
him exalted goodness and neighbourliness coincide. He exemp-
lifies greatness in kenosis, or humility. The person of a saint
radiates a calm and a peace which nothing can disturb. But this
calm and peace are won and maintained by hard struggle. At the
same time the saint shares in the griefs of others even to tears.
He is rooted in the stability of the love and suffering of God
incarnate, for this love shines forth from the God who was him-
self made man and who has suffered for men. The saint rests in
the eternity of the power and goodness of God which, in Christ,
as St Maximus the Confessor tells us, have become available for
men; for, like Melchisedek, his whole being bears witness to the
presence of God. But his stability in the eternal love of God and
of men does not exclude him from sharing in the sorrows of
men or in their aspirations to goodness, just as Christ does not
cease to be a perpetual sacrifice for them, just as the angels
never cease to offer their ministry. For stability in suffering and
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succouring love, this too is eternity, 2 fiving eternity. This is the
‘rest’, the stability, the sabbath into which the saints have
entered (Heb. 3:18-4:11), those who have left the Egypt of the
passions. It is not the sabbath of an insensible Nirvana; for by
resting in the eternity of unshakeable love, the love of God for
men, the saint has power to draw others towards eternity and
help them to overcome their suffering with courage, and not to
give in to despair. In this way he is the forerunner and sustainer
of humankind on the road which leads to the perfect fulfilment
of the Last Day.

The saint has triumphed over time while living intensely
within time. He has thus come to bear the closest resemblance
to Christ, who is at once both in the heavenly places, and
always with us, bringing mighty things to pass. He bears Christ
within himself with the invincible power of his love, for the
salvation of men.

The saint shows us a human being purified from the dross of
all that is less than human. In him we see a disfigured and
brutalised humanity set to rights; a humanity whose restored
transparency reveals the limitless goodness, the boundless power
and compassion of its prototype—God incarnate. It is the image
of the living and personal Absolute Being who became man
that is re-established in the person of the saint. By being so
truly human, he has reached a dizzy height of perfection in
God, while remaining completely at home with men. The saint
is one who is engaged in ceaseless, free dialogue with God and
with men. His transparency reveals the dawn of the divine
eternal light in which human nature is to reach its fulfilment.
He is the complete reflection of the humanity of Christ.
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CONFLICTS IN MYSTICISM

SISTER EDMEE SLG

THERE IS a widespread belief that mysticism is by its very
nature unrelated to dogma and therefore beyond the conflicts
to which dogma gives rise. According to this view the doctrines
of the Church are produced by a process of cerebration, or are
consequent upon a hardening of the spiritual arteries, hence the
divisions to be found in Christianity. Only pass, this view urges,
beyond the divisiveness of formulations, and the constrictions
of ecclesiastical structures, and you will be in the free air, in
the one, undivided world of the mystics. A recent little book, in
praise of an assortment of heterodox societies by a Canon of
Coventry Cathedral, speaks to such ideas and looks forward to
Happold’s ‘leap epoch’ when ‘dogmatic consciousness will be
superseded by a higher form of awareness where apparent
opposites will be transcended and something much greater than
a synthesis of truth will evolve . . . So the essential unity in
Christ that the mystics have always known will become the
common experience.” (Spiritual Man in a New Age by Peter
Spink, published—surprisingly, it must be said—by Darton,
Longman and Todd, 1980, p. 21)

A case can be made for the essential unity of the mystics—
one recalls the famous meeting between Dominic and Francis,
two men totally dissimilar who yet recognised in each other the
same ultimate aim—but, beginning with Peter and Paul
(cf. Gal. 2:11 ff.), what is more striking and instructive are the
conflicts the mystics have always known, the reason being
precisely the relation of dogma to mysticism. On this question,
Vladimir Lossky, in the Introduction to his great book,
The Mystical Theology of the Eastern Church, writes thus:

Far from being mutually opposed, theology and mysticism support and
complete each other. One is impossible without the other. If the
mystical experience is a working out of the content of the common
faith, theology is an expression, for the profit of all, of that which can
be experienced by everyone. Outside the truth kept by the whole
Church personal experience would be deprived of all certainty, of all
objectivity. It would be a mingling of truth and of falsehood, of reality
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and of illusion: ‘mysticism’ in the bad sense of the word. On the other
hand, the teaching of the Church would have no hold on souls if it did
not in some degree express an inner experience of truth, granted in
different measure to each one of the faithful. There is, therefore, no
Christian mysticism without theology; but, above all, there is no
theology without mysticism. (pp.8-9)

Lossky, a mystic of the Orthodox East, then goes on to write
a work of pure dogma, and in a markedly polemical vein. More-
over, were one to disagree with him on any point—-and as a
‘mystic’ of the Latin West I would readily disagree with him on
several—one could expect him to pronounce anathemas in the
classic Orthodox manner (before, that is, his death in 1958
when he would have passed to that realm where ‘essential unity’
must at last be possible). It is not by chance then that while
Orthodox tradition is the most mystical it is also the most anti-
ecumenical. For where there is no separation, at least in prin-
ciple, between theology and mysticism, there is no incentive to
accommodate the resultant conviction to those for whom their
separation is axiomatic.

Such separation, unfortunately, has long been the case in
Western Christendom (and is, I suspect, at least part of the
reason for the disaffection of Spink and of the many who
follow the same line), and while the causes lie deep in the Latin
character it is significant that historically the first serious falling
apart coincided with the Great Schism between East and West
in the eleventh century. Thereafter theology and mysticism in
the West began to develop independently of each other, a
notable example being the later Scholastics on the one hand and
the Rhineland mystics on the other. The further schism in
Western Christendom at the Reformation was both the result of
the divorce between theology and mysticism and at the same
time served enormously to increase it so that the mystical basis
of doctrine ceased to be understood on either side of the divide,
while on the Catholic side mysticism was driven into a corner
for specialists only—the subsequent history of which now seems
incredible. Von Hiigel, surveying his religious antecedents in
the Preface to The Mystical Element of Religion, writes of the
impression post-Reformation Christendom made on him:
‘Protestantism, as such, continued to be felt as ever more or less
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unjust and sectarian; and the specifically post-Tridentine type
of Catholicism, with its regimental Seminarism, its predomi-
nantly controversial spirit, its suspiciousness and timidity,
persisted, however inevitable some of it may be, in its failure to
win my love.’

In his attempt to find a Catholicism which could win his love,
von Hiigel went back behind the Reformation. But the title of
his book suggests that he did not go back far enough. For
mysticism is not an element of religion, it is the whole ground.
The Creed, apart from a mystical interpenetration of soul and
Word continually connecting the soul with the Divine source of
its clauses, is ultimately little more than mumbo-jumbo, and in
our day has, indeed, been reduced to such bv. for example, the
Myth school—patently not composed of mystical theologians.
On the other hand, those who are concerned to uphold the
Creed seem unequal to the task, and perhaps a reason may be
found in the answer given by one of our best Catholic theo-
logians to the question, ‘What makes you believe?’ ‘I don’t
know, I've never really thought about it’, the most lucid of
thinkers replied, evidently at a loss. After groping round for an
explanation he went on to say he believed it had ‘something to
do with the Eucharist’. But unless a man can immediately ex-
claim ‘God!” in answer to such a question, the impact of his
thought is liable to be confined to those who are tempera-
mentally disposed to think like him. For my sticism springs from
the relationship formed with God in prayer, and if theologising
is carried on independently of this personal relationship, it will
speak only to itself, as it were, that s, to its own party. And the
inability to teach, or be taught, across a party line is one of the
consequences of theology divorced from mysticism of which we
are seeing much at the present time.

We look, then, not for a mysticism unrelated to dogma, but
for mysticism and dogma to be understood together. In a new
book, The Origins of the Christian Mystical Tradition, by
Andrew Louth*, the author takes us back to those early cen-
turies when they were thus understood, and while expounding
the mysticism of the Fathers shows at the same time how

*Clarendon Press, OUP, 1981. £12.50.
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developments in dogma and mysticism are properly interrelated.

* * * * *

The Origins of the Christian Mystical Tradition is based on a
series of lectures first given in the University of Oxford and
repeated for our benefit shortly afterwards at Fairacres. Sub-
sequently a happy providence enabled the present writer to
assist in their preparation for publication, as the author kindly
acknowledges in his Preface. I am not, therefore, in a position
to review this book in the ordinary way, but I can attempt to
draw out from it some aspects of a theme which struck me most
forcibly when I first heard the lectures and which has been for-
mative ever since.

The book is subtitled ‘From Plato to Denys’ and covers the
development of mystical theology in the Patristic period as far
as the late fifth century. The Introduction presents us at once

with the interdependence of mystical and dogmatic theology in
the Fathers:

The basic doctrines of the Trinity and Incarnation, worked out in these
centuries, are mystical doctrines formulated dogmatically. That is to
say, mystical theology provides the context for direct apprehensions of
the God who has revealed himself in Christ and dwells within us through
the Holy Spirit; while dogmatic theology attempts to incarnate these
apprehensions in objectively precise terms which then, in their turn,
inspire a mystical understanding of the God who has thus revealed
himself . . . (p.xi)

The question of the later separation of dogmatic and mystical
theology is then treated and there follows a passage concerning
the way the Fathers are taught which is, it seems to me, full of
implications—for those responsible for the training of ordinands
in particular—for it reveals how, in an important area, the sepa-
ration is continually reinforced:

One of the results of this Western divorce between theology and spiri-
tuality is that it tends to be transferrred to the study of the Fathers, so
that the student of Patristics knows the Origen of the De Principiis and
Contra Celsum, or the Gregory of Nyssa of the Contra Eunomium and
his other polemical writings, but not the Origen of the homilies and
commentaries (which form the bulk of his work), nor the Gregory of
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The Life of Moses or the Homilies on the Song of Somngs. Even
Augustine’s De Trinitate is approached as an exercise in speculatve
theology rather than as an attempt to give an account of the ascent of
the soul to God, the God whom it knows from Scripture to be God the
Holy Trinity. But, in the Fathers, there is no divorce between dog-
matic and mystical theology; and part of the aim of this book is to
redress the balance by discussing their mysticism which is at the very
heart of their theology, the issues raised in their dogmatic theology
being profoundly affected by and, indeed, resolved at the level of their
mystical theology. (Introduction, p. xii)

We then come to the theme on which I wish to concentrate,
the ‘general and fundamental problem of Patristic theology [in]
its relationships to contemporary Hellenistic culture, dominated
as it was by ways of thinking which had their roots in Plato’.

That may sound fairly remote, but Platonism in one form or
another is perennial, and anyone who is drawn to contemplative
prayer and to books on spirituality will have come under its in-
fluence whether they are aware of it or not. Moreover, with the
widespread adoption in the West of Hindu methods of medi-
tation, and the teaching which goes with them, we are experien-
cing an influx of ways of thinking closely akin to those rooted
in Plato the results of which are already evident in the popular
consciousness, and which are, and will continue to be, an end-
less source of confusion for Christians. For the Platonic view of
the soul’s kinship with God is the same in effect as the Vedantin
philosophy of the identity of the individual soul with the
Brahman or Absolute: both see the soul ascending to God. The
Judaeo-Christian view, on the contrary, sees God descending to
the soul.

The reason for this difference in direction is that the Greek-
Oriental soul believes itself to be of the same substance as God,
and therefore its efforts are concerned simply with returning
whence it came. The Judaeo-Christian soul knows itself to be a
creature, made by God in His image and likeness certainly, but
not out of His substance; it cannot, therefore, of its nature rise
to God but is dependent on God descending to it. The doctrine
which lies behind this latter view is the specifically Christian
one of creatio ex nibilo—creation out of nothing. That is, God
did not create from something, the earth from formless matter
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and souls from some pre-existing divine substance, He created
everything from nothing. But let us turn again to Andrew
Louth’s Introduction for his preliminary outline of these two
conflicting understandings of man’s relation to his Creator:

Central to Platonism is its conviction of man’s essentially spiritual
nature: it is in virtue of his having a soul that man can participate in the
realm of eternal truth, the realm of the divine. The mystical strand in
Platonism (which is proper and fundamental to it) develops from this
notion of man’s essentially spiritual nature, from the belief of his kin-
ship with the divine, But, for Christianity, man is a creature; he is not
ultimately God’s kin, but created out of nothing by God and only sus-
tained in being by dependence on His will. There is an ontological gulf
between God and his creation, a real difference of being. Only in Christ,
in whom divine and human natures are united, do we find One who is
of one substance with the Father. At this point Christianity and Plato-
nism are irreconcilable, and the conflict between them came to a head
in the Arian controversy—a crucial moment in the development of the
Church’s dogmatic theology, and equally, as we shall see in chapter five,
in the development of the Christian mystical tradition. Intimately
linked with this is the bearing of the doctrine of the Incarnation on
mystical theology. Within the Platonic framework, the soul’s search for
God is naturally conceived of as a return, an ascent to God; for the soul
properly belongs with God, and in its ascent it is but realizing its own
true nature. Christianity, on the other hand, speaks of the Incarnation
of God, of his descent into the world that He might give to man the
possibility of a communion with God that is not open to him by
nature. And yet man is made in the image of God, and so these move-
ments of ascent and descent cross one another and remain—asa fact of
experience—in unresolved tension. The way in which mystical theology
grapples with this apparently quite contrary emphasis within the
Christian tradition will concern us in most chapters. (p.xiv)

In chapter five, ‘Nicene Orthodoxy’, the conflict between the
Arians and orthodoxy is set out and shown to have had imme-
diate consequences for the whole concept of contemplation as
understood by the subjects of the previous four chapters, Plato,
Philo, Plotinus and Origen. Of these, Philo was a Jew whose
Platonism rather subserves a mysticism rooted in Scripture,
and Origen was a Christian of whom the same is true. Never-
theless, in spite of the immeasurable difference between being
rooted in Plato and rooted in Scripture, all four share the same
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premiss: that the ‘soul properly belongs with God, and in its
ascent is but realizing its own true nature’.

The doctrine of creation ex mibilo comes as a shock to this
premiss, but it is the doctrine on which Arius and Athanasius
were fully agreed:

Creation ex nihilo means for them that there is a complete contrast
between God and the created order, between the uncreated and self-
subsistent, and that which is created out of nothing by the will of God.
There is no intermediate zone between God and the world. Early
attempts by Christians to formulate an understanding of God’s relation
to the world had made use of such an intermediate zone, which they
identified with the Logos of God (an idea found in Middle Platonism).
The problem posed by the Arian controversy was how to re-think the
understanding of God’s relationship to the world now that no such
intermediate zone could be admitted, and the conclusions of such
rethinking were dramatic: Arius consigned the Word to the created
order; the orthodox confined him to the realm of the (now strictly)
divine. (p. 76.)

This strictly divine status of the Second Person of the Trinity
was expressed in the Greek term homo-ousios, ‘of the same sub-
stance’, and was finally, after immense struggles, accepted
against the almost identical word homoi-ousios, ‘of similar
substance’, a difference in spelling of an ‘I'—hence Gibbon’s
remark (in The Decline and Fall of the Roman Empire), often
quoted with amused approval by churchmen since, that the
fourth century spent the whole of its time quarrelling over an
iota. But such smiling detachment belongs to those who do
not understand what is at stake. And everything was, not least
for the doctrine of contemplation:

As we have seen, contemplation was a unifying principle in Origen’s
cosmos: it bound together the spiritual world from the Father down to
the lowest logikoi [spiritual beings]. As the Word held fast to divinity
by ‘unbroken contemplation of the paternal depths’, so the logikoi
became divine through contemplation of the Logos. Behind this was the
Platonic idea of the soul’s kinship with the divine; it was this kinship
which made contemplation possible and which was realized in contem-
plation. But such an idea ... was destroyed by the doctrine of creation
ex wnibilo. Neither for Plato nor for Origen were souls created: they
were pre-existent and immortal. The most fundamental ontological
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distinction in such a world was between the spiritual and the material.
The soul belonged to the former realm in contrast to its body which
was material; the soul belonged to the divine, spiritual realm and was
only trapped in the material realm by its association with the body.
But the doctrine of creation ex nibilo implies that the most fundamen-
tal ontological divide is between God and the created order, to which
latter both body and soul belong. The soul has nothing in common with
God; there is no kinship between it and the divine. Its kinship is with its
body, in virtue of their common creation, rather than with God. Con-
templation can no longer realize a kinship with the divine, for there is
no such kinship; and, once this is understood, this particular premiss for
the doctrine of contemplation for such as Origen is removed. (pp. 76 £f.)

It was Origen’s Platonist understanding of souls as pre-existent
which put him under a cloud and kept him there throughout
the centuries once the implications of such an understanding
had been fully grasped. But there is far more to Origen than his
Platonism and the recognition of that in modern times has led
to his being justly reinstated among the Fathers, and provided
an access to his writings which enables us to read his immensely
influential Commentary on the Song of Songs (English trans-
lation, with the Homilies, by R.P. Lawson in the Ancient
Christian Writers Series, London 1957), one of the most beauti-
ful (and readable) of all works of Christian mystical theology.

Origen’s mistake was to study Platonism in the innocent
belief that it would be useful to him as an exegetist and he was
never able to see that such study was ultimately inimical to the
development of a fully coherent Christian theology. (A modern
parallel can be found in the study by Christians of C.J. Jung.)
Athanasius, born about forty years after the death of Origen,
and having the advantage of the fully developed doctrine of
creation out of nothing to work with, was able to see where
Platonism was taking him, and to change course suddenly be-
tween writing a typically Platonist treatise, Contra Gentes, and
the uniquely Athanasian masterpiece on the Incarnation:

In Contra Gentes we see Athanasius the young Origenist. The soul has
fallen from the level of nous to the level of psyche—in straight Origenist
fashion—and, as psyche, it is involved in the body. The soul can achieve
union with God again by means of contemplation. Indeed, in his
account of this, Athanasius is more Origenist than Origen, for the
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emphasis Origen puts on the soul’s reliance on God’s mercy in its return
is lacking. But if we turn to De [ncarnatione the picture changes radi-
cally. The soul in De Incarnatione is created ex nibilo, is frail, and
depends on God’s grace even for steadfastness before the fall. After the
fall the soul’s image-likeness to God is so damaged that the Incarnation
of the very image of God—the Logos—after the pattern of which the
soul was originally fashioned, is necessary if man is to be saved. Con-
templation is no longer a means of divinization: it is simply one of the
activities of the divinized soul. No longer is the soul made divine by
that which it contemplates, as in Origen. Rather, to quote Athanasius:
‘The Word became man that we might become divine; he revealed
himself through a body that we might receive an idea of the invisible
Father.” This change from the Origenist Contra Gentes to the more
characteristically Athanasian De Incarnatione is permanent; nowhere
again in Athanasius’ writings do we find the idea of divinizing contemp-
lation. Indeed, in his Life of St Antony there is, surprisingly, scarcely
any mention of theoria, contemplation, at all. One might say that there
is in Athanasius a reaction against Origen which is at the same time ant-
mystical. (pp.78-79.)

But the anti-mysticism of Athanasius is the anti-mysticism of
the mystic—not that of the non-mystic. The non-mystic reacts
against what he has not experienced precisely because he has
not experienced it; the anti-mystical mystic reacts against what
he has experienced because he has discovered that there is some-
thing greater yet. And this something greater is not, afterall, a
life of divinizing contemplation but of increasing conformity to
the One who took a body in order to meet the powers of evil on
their own ground. Thus it is in monasticism we find that the
anti-mystical consequences of the doctrine of creation ex
nibilo are most vigorously embraced, and that Athanasius’s
understanding of the life of the monk perfectly complements
his understanding of the Incarnation:

In the light of the Incarnation, those who desire to identify themselves
with this God who comes down must follow the same movement. No
longer will they be drawn upwards to holiness in ever greater likeness to
the invisible God; now they will find themselves being drawn down
into the material world with the Word made flesh. So, in the Life of
Antony, we read nothing of the soul’s ascent to God in contemplation,
but rather of its descent into the world given over to sin, a descent to the
place of the demons there to do battle with them. And two centuries
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later, when the greatest of the monastic rules came to be written, that
of St Benedict, we find no word in it about contemplation.

And yet this anti-mystical strand in monasticism is only part of the
story. The life of contemplation, the search for a sense of kinship with
God, continues to call men, and so the two strands, what we mighrt call
mystical and anti-mystical, are woven together in the history of Chris-
tian monasticism and are the source of endless tensions.

(From the chapter ‘The Monastic Contribution’ pp. 99-100.)

Contemplation, then, had not been left behind, and if it
created tensions it was because there were now diverse ways of
understanding its function. But all called to the monastic way
could agree that increasing conformity to Christ requires it, and
if Athanasius is muted and Benedict silent, there are others
who have continued prolific on the subject. Gregory of Nyssa,
Evagrius, Augustine, Denys the Areopagite, and St John of the
Cross are the names which follow the watershed of Nicea in
Andrew Louth’s study, in all of whose writings there is a power-
ful Platonist strand and who, in consequence, have generated
thousands upon ten thousands of contemplatives down the cen-
turies. Indeed, the most widely influential among these names,
Augustine and Denys, were imbued with the mystical genius of
Plotinus and appropriated all that could rightly be appropriated
by the Christian from that great man’s teaching while, as Father
Louth shows in many striking comparisons, going far beyond
him in their understanding of the final goal.

So we see that for many the Platonist strand remains compel-
ling; it is a bright light which illumines the journey for the soul,
revealing wisdom to it, and guiding it by penetrating the nature
of the road with its beams in a way which is not to be found in
pure Judaeo-Christianity. Hence the influx, noted earlier, of
‘ways of thinking closely akin to those rooted in Plato’. (The
Platonist strand is not, of course, the only one. There is another,
and in the middle section of the chapter on ‘The Monastic
Contribution’ we are introduced to it in a discussion of the pro-
foundly interesting Macarian Homilies which takes us into a
world based on feeling and the assurance of felt experience.
Here we find a mysticism the antecedents of which are alto-
gether different from those of the Platonist strand, and it is one
which the Christian drawn to ‘charismatic’ prayer would find
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congenial. I regret that questions of space preclude further
mention of this other strand.)

But ultimately ‘salvation is of the Jews’, and in Augustine,
whose own journey was markedly from Greco- to Judaeo-
Christianity, we see a man being led beyond the reach of all
Platonist assistance, admirably described in a passage from the
biography of him by Peter Brown:

Augustine did not ‘discover’ St Paul at this time. He merely read him
differently. Previously he had interpreted Paul as a Platonist: he had
seen him as the exponent of a spiritual ascent, of the renewal of the
‘inner’ man, the decay of the ‘outer’; and, after his baptism, he had
shared in Paul’s sense of triumph: ‘Behold, all things have become new.’
The idea of the spiritual life as a vertical ascent, as a progress towards a
final, highest stage to be reached in this life, had fascinated Augustine
in previous years. Now, he will see in Paul nothing but a single, un-
resolved tension between ‘flesh’ and ‘spirit’. The only changes he could
find were changes in states of awareness of this tension: ignorance of its
existence ‘before the Law’; helpless realization of the extent of the ten-
sion between good and evil ‘under the Law’; a stage of utter depen-
dence on a Liberator ‘under grace’. Only after this life would tension be
resolved, ‘when death is swallowed up in victory’. It is a flattened land-
scape; and in it the hope of spiritual progress comes increasingly to
depend, for Augustine, on the unfathomable will of God.

Augustine of Hippo, London 1967, (pp. 151-2.)

* * * * *

I have teased out, as it were, one thread from the rich and closely
woven tapestry of Andrew Louth’s Origins of the Christian
Mystical Tradition and it brings me to the final chapter, ‘The
Mystical Life and the Mystical Body’, and especially to the
last section in it, ‘The Communion of Saints’. Here the abstract
thought of the Platonic chapters, with which the book begins,
culminates in a concrete proclamation of the mystical body of
Christ, the Church, and we are taken up into heavenly placesin
a last exhilarating distinction between the solitary pursuit of the
Platonist and the corporate character of the Christian vocation:

Within the Platonic tradition the mystic is an individual, or at best the
member of an intellectual élite; the whole business of moral, and
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especially intellectual, purification is something to be pursued by a
small, cultured group with sufficient means to provide the leisure to
devote to it. When Augustine retired to Cassiciacum this was the sort of
enterprise he was engaged upon; but it is noteworthy that it was a stage
he passed through rapidly. For the Christian the mystical life is the
flowering of the baptismal life, and baptism is incorporation into the
Body of Christ, his Church. The contrast, then, is between the final
vision of the Enneads, which beholds, as it were, ‘the flight of the alone
to the Alone’, and the final vision of the Bible: ‘After this I beheld, and
lo, a great multitiude, which no man could number . ..’ The Christian
mystic’s search for God takes place within the Church and has no signi-
ficance apart from the Church. Thus the author of the Epistle to the
Hebrews, after extolling those who have embarked on the search for
God, concludes: ‘And all these, having obrtained a good report through
faith, received not the promise; God having provided some better thing
for us, that they without us should not be made perfect.” (p.200.)

* * * * *

In his Preface Father Louth writes that he has retained ‘one par-
ticular feature of the original lectures: extensive quotation from
the philosophersand Fathers discussed.” He concludes modestly:
‘I beg the reader not to skip them; they are the most important
part.” They are, indeed, a very important part and I should like
to end with one of them, a beautiful passage from Philo, which
suggests something of my feelings while ‘suffering all the stages’
of this inexhaustibly interesting and illuminating book.

I freely bestow whatisin accordance with the recipient; for not all that
I can give with ease is within man’s power to take, and therefore to him
that is worthy of my grace I extend all the boons which he is capable of
receiving. But the apprehension of Me is something more than human
nature, yea, even the whole heaven and universe, will be able to con-
tain. Know thyself, then, and do not be led away by impulses and
desires beyond thy capacity, nor let yearning for the unattainable uplift
and carry thee off thy feet, for of the obrainable nothing shall be
denied thee. (p.20.)
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31
L j ¥° IMPRESSIONS OF LOURDES

/OJC?I MARY O’REGAN

TRAVELLING to Lourdes can be exhausting; many people go
there and back from London in forty-eight hours flat—air and
coach travel included. I went on an overnight train from Paris
and was on the train for nine hours. My immediate impression
on coming into Lourdes was of spectacular scenery with snow
on the Pyrenees. Arriving at the station at 7.20 a. m. I was tired,
but after an expensive coffee in the brasserie and a ten-minute
journey in a taxi I was soon in the convent of the Réligieuses
de I’Assomption. There a Sister took me to a window looking
directly down at the Grotto half a mile away where, on Thurs-
day 11th February 1858, the fourteen-year old Bernadette
Soubirous first saw the Virgin Mary. She was to see ‘the lady’ in
the same spot eighteen times during the following five months.
A spring appeared as if from nowhere and today water from this
spring is taken in bottles, jugs, buckets and gallon containers
from a long line of taps to places all over the world. You can
also literally go down into the waters in a sort of bath, while
women attendants intone the Rosary.

" At the Grotto there is a lot of activity—people kneel and kiss
the ground and the rocks of the Grotto are worn smooth where -
millions of hands have touched them. There are rosaries in
abundance and the prayer you hear continually recited is the
‘Ave Maria’. I sat in the Grotto for about fifteen minutes, just
watching people’s faces. It was a salutary exercise for me—to
see the signs of desperation, anxiety, misplaced hopes. I wanted
to heal and comfort them all in Jesus’ name. Is this so different
from Bernadette Soubirous’ original intention? For indeed,
Bernadette is not responsible for all the trimmings so much in
evidence in Lourdes today. An obvious example is the trio of
churches, one built on top of the other, each seating two
thousand people, with vast ramps and numerous stairs ascending
and .descending. When I was climbing to the third layer of
church, I found myself thinking of Judy Garland and The
Wizard of Oz—the spectacular place she was looking for ‘some-
where over the rainbow’. Then there are the numerous shops
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selling tourist knick-knacks, but as ?ﬁost of them are shut in
early March, there were probably fewer crowds and a quieter
atmosphere on the whole than usual.

To go back to the Grotto, one thing that appealed to me very
much were the lighted candles, many of them large and shining
brilliantly. The sight of about four hundred of these candles
burning at the same time did produce a very remarkable
impression of light. But for me the main ‘plus’ in Lourdes was
the discovery of ‘Le Cachot’, the single room fifteen feet square
in which the eight members of the Soubirous family lived for a
time in utter poverty. It is now a simple, open type of prayer
room, or chapel. It has bars over the windows and is furnished
plainly with wooden stools and no ‘extras’. For me, its sim-
plicity contrasted sharply with the ‘three-tiered cake’ of
churches. I kept thinking, and even sangoutloud, ‘He has sent
me to preach the good news to the poor, to tell prisoners that
they are prisoners no more . . .” but this was really the only
place in Lourdes where I actually wanted to praise God. In the
three days I spent there I visited ‘Le Cachot’ five times.

In and near the Grotto, there is, of course an atmosphere of
prayer, the prayer of ‘groaning to be delivered’, strained and
imploring indeed, but prayer for all that, offered to God who
alone knows the secrets of our hearts. I probably did pray more
than usual in Lourdes, especially prayers of petition, because I
took with me a number of requests addressed ‘to God’ and to
‘Mary, his Mother’. I hope I discharged my tasks faithfully for
the people who had vested their hopes in these prayer requests.
And yet, my final impression of Lourdes is not one of prayer
or even of miracles, but of bustle and activity—statues and
churches, monuments to a vision, anxiety, and hopes mainly
unfulfilled. It seems to me that we are on a sticky wicket
when we interpret the command to ‘write the vision and make
it plain’ by translating it into bricks and mortar and religious
art, which in Lourdes covers a multitude of sins, or maybe
distortions.

Indeed, Ave, Ave Maria; Ave, Ave Jesus.
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REACHING OUT: A PASTORAL VENTURE IN LONDON

BILL KIRKPATRICK

IT IS MY BELIEF that if ever there is to be personal and cor-
porate peace within the family of man, it must evolve through a
depth of listening that is, in effect, contemplation in action.
‘One learns to love God by loving men’, said Brother Charles de
Foucauld, whose life and teaching are the inspiration of the
Little Brothers and Sisters of Jesus. Brother Charles, like his
Brother Francis, reminds us that we shall never come to a real
awareness and be able to listen to each other unless we are pre-
pared, with our Brother Jesus, to listen to God, and to listen
with him through listening to men. Alternatively we can say,
one learns to love men by loving God. To care for a person
by offering him one’s naked attention is to abandon oneself, as
it were, within the presence of God who is Love. I would like to
suggest that the ministry of ‘Reaching Out’ is an attempt to
incarnate that presence as a beacon of concern towards all.
Where love has become habit, it is possible to see a growth that
is creative for all concerned. In this presence we allow our
common woundedness to become creative through our
acceptance of each other.

Within the ‘trinity of caring’, which must include the person
in need of care, the person offering the care and the eternal
caring of God, we allow ourselves to become both the instru-
ments and the channels of God’s love, enabling it to flow in at
the point where good and evil meet, and especially in those
places where love’s caring seems not to be available. One such
place is Earls Court, London SW5: an area with a high density
of population; with much depression and its attendant high rate
of suicide; with a large, lonely, resident population alongside a
very mobile one; with many fringe groups, and with a whole
mixture of races, languages, cultures, faiths and non-faiths.

I believe the distinctive quality of the ministry we are being
called to offer is one of ‘being’ rather than ‘doing’; of listening
to those seeking help, whatever may be the cause of each one’s
personal crisis situation. The work is undertaken in the belief
that prayer is central to all healing. One ‘reaches in’ through
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contemplation in order to ‘reach out’ in compassion, to feel the
needs, and in some way enable them to be understood.

Within this prayerful ministry of ‘being a presence’, one will
attempt to live close to the Gospel of Jesus Christ, offering the
Good News of Divine Love through a stability of purpose in
- which, while being aware of not having the answers, one lives in
hope that they will emerge from and through the attentiveness
of our shared listening.

It is from within the solitude of a silence filled with prayer
that one abandons oneself totally to God in the service of love,
to the healing power of silence from which flow all words
of empathy, compassion and comfort that are meaningful for
the person, whatever the kind or cause of suffering that is
uniquely his or hers. The utter solitude of suffering contains all
the seeds of healing. In the silent solitude of prayer we enlarge
our capacity to find the peace, the faith, the love that is beyond
all ordinary understanding.

‘Reaching Out’ is part of the total ministry of the Church of
God, of the diocese, the deanery, the parish and all the forms of
caring ministry in the area. It has the support and blessing of
the Bishops of London and Kensington, and of the Roman
Catholic Bishop in Central London. It is essentially ecumenical,
open to all, whatever their faith or lack of faith. It has the
support of the Director of Social Services of Kensington and
Chelsea, and of the voluntary agencies. It is a ministry
nourished by prayer that seeks to encourage those who use it
.towards a greater awareness of themselves as authentic persons
with unlimited potential for growth. It is offered in the belief
that the experience of another’s caring concern for them sets
individuals free to become themselves for others and for God.

The chapel, dedicated to St Mary Magdalene and St Barnabas,
is to become a place of shared silence, of prayer, faith hope and
love’s acceptance; a place in which simply ‘to be’, consciously,
with God. In listening to and with each other, it is hoped that
we shall become aware of the transfiguring love of God, as
together we share in the silence and in the simplicity of the
services offered for our mutual growth, comfort and peace.
Here, based on belief in the importance of the hard work of
prayer, is my job. It is a ministry that seeks to ‘unbind’ others
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This service has been entrusted to me after a good deal of
experience of one kind and another. Working over a period of
eighteen years as a professional nurse in the fields of general,
psychiatric and community nursing; as a priest, ordained in
1968; as a member of the British Association of Counselling
with particular responsibility in the field of addiction; and
during the four yearsI spent as Co-ordinator of Centrepoint, an
emergency night shelter and hostel for young people in Soho, I
have come to know that prayer is basic to the healing of all
wounds. Effective caring can only flow between people who are
not possessed of or dominated by any authority except the
authority of love. Through sharing in the faith of Love’s en-
deavour to heal our wounds, we are called from within the
solitude of silence to be co-healers of each other, as together we
‘reach in’ to find the healing forces that are released when we
‘reach out’ in the service of the God who is Love.

FATHER BILL KIRKPATRICK 1§ a Priest Associate of the Sisters of
the Love of God, and a Priest Companion of the Community of
the Transfiguration, Roslin. The work of ‘REACHING OUT' is
based at Flat 3B Langham Mansions, Earls Court Square,
London SW5.

DR E. ROZANNE ELDER, the author of the following article, is
Director of the Institute of Cistercian Studies, Western Michigan
University, Kalamazoo, and the Editorial Director of Cistercian
Publications. Dr Elder first visited us in August 1973 in the
course of the Orthodox-Cistercian Symposium beld at Oxford.
We are indebted to ber for making a number of our Fairacres
Publications more readily available in the States. The agents for
Cistercian Publications in Britain and Europe are A. R.Mowbray
and Co Ltd.
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CISTERCIAN PUBLICATIONS

E. ROZANNE ELDER

WHEN the Second Vatican Council admonished religious orders
to investigate and reclaim the ideals and aims of their founders,
a group of American Trappist-Cistercian monks approached
various Roman Catholic publishers with the idea of publishing
translations of the works of St Bernard of Clairvaux and his
contemporary confréres. Politely, but unequivocally, the com-
mercial houses declined the opportunity of sinking great sums
of money into a project they considered of extremely limited
appeal. Undaunted in their determination to introduce Cister-
cians to their own rich heritage, the monks undertook to do the
job themselves, and founded Cistercian Publications.

Their experience of publishing books was non-existent, but
their zeal boundless. In a flurry of letters to religious com-
munities—Roman Catholic, Anglican and Orthodox—Father
Basil Pennington, the first editorial director, invited Latinists to
put their increasingly rare skills to the service of the project. He
also searched out modern language translators for continental
works of special monastic utility, and he contacted the handful
of North American scholars working in Cistercian studies and
invited them to his abbey to meet, to advise him on problems of
texts, editions and critical apparatus, and to share briefly in the
monastic life they had been studying at long distance.

Two series developed: The Cistercian Fathers Series contains
translations of the works of the twelfth-century Cistercians—
Bernard of Clairvaux, William of St Thierry, Baldwin and John
of Ford—and will include, some day, the works of early Cister-
cian ‘mothers’ as well. The Cistercian Studies Series provides a
complementary series of monographs and collections of articles
which investigate or nourish the monastic tradition. An inter-
national Board of Editors was established to give counsel and
credibility, and for a time during the crucial, founding (and
_floundering!) years, a co-publisher and printer materialized in
Ireland.

The Studies series was launched first, in 1969, with The
Climate of Monastic Prayer, Thomas Merton’s last published

28



book before his death, and a token of his support for the pro-
ject. A year later the Fathers series began with Bernard of
Clairvaux: Treatises I, appropriately containing two treatises of
the goals and pitfalls of monastic life. By the end of that year,
only three books had been published, but forty-three translators
and thirty-two scholars were at work in fourteen nations.

By commercial standards customer response was modest, but
not quite so miniscule or exclusively monastic as the founders
had anticipated. University as well as monastic librarians,
students, professors, teachers, and persons with no professional
reason whatever for reading medeval spritual literature ordered
books. Very soon it became apparent that two markets
existed—religious and scholarly—and that an editorial policy
recognizing and responding to them both must be developed.
Some compromises became inevitable. The editorial board
demanded, for example, that translators work from the best,
most recent critical editions of Latin works. But when no better
text was available, they considered a good translation from the.
convenient, if uncritical, Patrologia Latina better than no trans-
lation at all. »

As the work accelerated, the soliciting, editing, proofing,
advertising and sending out of books, not to mention the hand-
ling of book returns, became more than one monk with limited
work time could do. A distribution agent was hired as a possible
solution, but this deprived the editor of immediate oversight
and vital ‘customer response’. In 1973, the Publications ‘leapt
over the wall’ and abandoned the monastery for an unlikely-
sounding new home at Kalamazoo, Michigan. There Western
Michigan University, a state university and the home of a flou-
rishing medieval institute, offered office and warehcuse space in
exchange for co-sponsorship of a research Institute of Cistercian
Studies. A full-time, secular editorial director, helped by a
quarter-time student secretary, took over the editorial work,
and eventually that of distribution, advertising and shipping as
well, while the Cistercians maintained oversight through a
Board of Directors.

Eight years later, Cistercian Publications continues its expan-
ding, though still modest operation from Kalamazoo. Twenty-
nine volumes have now appeared in the Fathers series, and
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forty-seven in the Studies. Our minute staff has grown some-
what, to three persons (or, to be precise, two and two halves).
From this alone it should be clear that the work could not be
done without the generous and capable help of scholars and
religious on five continents and in many Christian traditions.

It is equally true that the Publications could not remain in
business if Christians in many traditions were not finding in the
books a common heritage and insights which, far from dividing
or growing outdated, continue today to resonate without as well
as within the cloister. The effect of the books, particularly the
translations from Latin, Greek, and, most recently, Coptic, far
surpassses their number. Cistercian monks and nuns today habi-
tually use the Fathers for lectio, whereas ten years ago, I am
told, few of them knew even St Bernard well. The number of
young, as well as long-practising, scholars who have turned to
Cistercian studies has increased dramatically; participation in
our annual Cistercian Studies Conference, for example, has
more than trebled in eight years. What draws those who are
neither monks nor scholars is difficult to say without inter-
posing one’s own conviction that the monastic demands for
increasing prayer, thorough-going discipline, reflective study,
and physical labour evoke a response in those unsatisfied with
an ‘intellectualized’ or an ‘emotional’ spirituality. The first
Cistercians shared with the early monks and the Church Fathers
a conviction, learned from the Bible, that the human being can
become the fully integrated, unique person God created him to
be, only by letting his Creator strip away what is false and
deceptive, petty and partial.

Cistercian Publications exists to repeat this message today by
making available in English the source books of the Christian,
and especially the Cistercian, tradition, and by providing supple-
mentary reading which explores, shares and nourishes the con-
templative life. As St Bernard wrote in one of his letters, eight
centuries ago:

Our way of life is an awareness of our need. It is humbleness. It is
poverty freely accepted, obedience, peace, joy in the Holy Spirit. It is
submission to a master, to an abba, to a rule, and to discipline. It is
learning to be silent, to fast, to keep watch, to pray, to work with our
hands and, above all, to cling to that most excellent way, which is love.
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The edition here translated by Kitty Muggeridge is that pub-
lished in Paris by Pére Olphe-Galliard S. J., which represents the
text of the original manuscript made at Nancy by Mére Thérése
de Rosen in about 1740. The text consists basically of the notes
of conferences given by Caussade to the Visitation nuns, whose
spiritual director he was, and this new edition is stamped with
the immediacy of the spoken word. The thought unfolds with a
pace and verve caught admirably by the translation, in contrast
to the somewhat repetitive and rambling impression given by
the older version. As Olphe-Galliard points out, what we have
here is not the methodical presentation of a spiritual theory, as
Ramiére, not knowing the circumstances in which the text was
written, may have thought, but a personal response to immedi-
ate pastoral and practical questions. Olphe-Galliard makes the
valuable point that an understanding of this practical context of
the work, coupled with the more widespread study of theology
and spirituality in our own day, arms its readers against error
better than any arbitrary tampering with the text itself.

Making this edition available in English has involved a two-
fold labour: firstly, the basic task of translating from the
French; secondly and more demandingly, the delicate work of
rendering eighteenth-century French into contemporary Eng-
lish. Since the 1960s, which saw modern language editions of
such works as The Cloud of Unknowing and the Revelations of
Julian of Norwich, readers have come to expect the use of a
genuinely modern idiom in works of spirituality. Translators
can no longer resort to slightly archaic expressions when
wishing to convey the seriousness or beauty of their subject-
matter; instead, they are faced with the difficult search for a
strong and yet dignified contemporary style. Kitty Muggeridge
has managed to produce a sparkling and vivid translation,
without jarring—and this despite the occasional use of a word
such as ‘bother’ or of sentences bordering on journalese, such as
‘Pessimists are the only optimists’. For the most part, however,
her journalistic sense of punch and brevity is used to good
effect and helps to maintain the momentum of the whole work,
particularly where Caussade abandons his usual simple and
direct style for long, rather involved paragraphs in which the
logical thread seems to get a bit lost. The translator has a gift
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for compression without loss of content which can bring out
the essence of what Caussade is saying. A brief example occurs
in chapter two: ‘Tout est efficace, tout préche, tout est apos-
tolique dans ces afnes solitaires’, which becomes, with striking
compactness, ‘Everything in these solitary souls speaks to us
of God’.

There are, moreover, passages of real beauty which even, on
one or two occasions, come across with greater poetic effect
than they do in French. ‘The angels are beside you in this dark
night, their arms around you’ (ch.8), is one such instance.
Another occurs when the English picks up an image in the
French and uses it more consistently: thus, ‘Les montagnes qui
effraient les yeux ne sont que des atomes dans le coeur’, be-
comes ‘Terrifying mountains are mere molehills to the heart’.

This is an imaginative translation, relying on intuition and
paraphrase rather than strict accuracy. The result is often very
effective, if at times a little surprising, as can be seen in the
following well-known passage: ‘The only condition necessary
for this state of self-surrender is the present moment in which
the soul, light as a feather, fluid as water, innocent as a child,
responds to every movement of grace like a floating balloon.’
Now it is doubtful whether the French word boule (usually
meaning a large ball such as is used in the game of bowls) has
ever meant ‘balloon’, particularly in 1740, but the word cap-
tures so deftly the responsiveness that Caussade is striving to
describe that one would not wish to alter it.

However the looseness can at times lead to a blurring of the
meaning and be quite simply a loss of closeness to the text.
Reading Caussade in the light of the quietist controversy, one is
struck by the fineness of the balance he establishes between
passive surrender and its active expression, so it is a pity that in
several places the translation has disturbed this balance. In
chapter two, Caussade compares a surrendered soul to a person
wishing to go on a journey, and God to a friend who would
enter into that person and take all the effort of making the jour-
ney on himself. Caussade makes four points about the journey,
three of which are translated faithfully: that it is the result of
free choice, that it is ‘infused’, being the work of God and not
of the person, that it is mystical, since its cause and principle of
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action remain hidden. But Caussade’s second point has been
omitted: ‘elle serait active, puisque ce serait une marche réelle’—
it would involve action since the journey would in actual out-
ward fact be accomplished. This is important, as it establishes
the point that surrender to God’s action in itself does not take
place wholly in the realm of intention and desire; it is God who
acts, but our real, concrete, observable actions are also involved.
A little further on, Caussade is speaking about the soul’s need to
adhere closely to loving obedience. This, he says, obviously can-
not be done without taking action: ‘ce qi’elle ne peut faire
évidemment sans agir, an emphasis different from the trans-
lation’s ‘even though this means taking action’. Again, in
chapter eight, ‘simple fidelité active’, outward fidelity, becomes
‘simple faith’.

These criticisms, however, do not affect the overall faithful-
ness of the translation, and indeed, many of the problems arise
because Kitty Muggeridge has taken the brave and commend-
able course of avoiding the use of words which have an almost
technical meaning in Christian tradition, but which might be
misleading for other readers—words such as ‘infused’ for which
she ventures ‘transcendental’.

One is glad that she has addressed herself to the needs of a
wider audience, for The Sacrament of the Present Moment will
surely draw a more varied range of people than ever before to
the riches of Caussade’s teaching. She has not only made avail-
able an edition of the text which is lighter and crisper in itself,
but has done so in an immensely accessible and attractive
translation. She has made the work even easier to read by the
introduction of short headings before each major paragraph
which serve to pinpoint its central thought, or, rather beauti-
fully, pick up one of its images: ‘The wrong side of the tapestry’,
‘The Magi have only to follow their star’.

It is a pleasure to be able wholeheartedly to commend this
important little book.

SISTER JULIAN SANTHA SLG
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THE UNKNOWN CHRIST OF HINDUISM, Raimundo Panikkar.
Darton, Longman and Todd, 1981. £5.95. ISBN 232 51496 8.

THE SECRET OF ARUNACHALA, Abhishiktananda,
ISPCK, 1980.

One of the more hopeful signs in a world of increasing intoler-
ance has been the deepening understanding between its great
religions, at least among their more enlightened followers. As
racial prejudices and notions of racial superiority become more
deeply entrenched and institutionalized (as recent legislation in
this country has all too sadly shown), it is encouraging to find
people of divers religions coming together, united in their desire
to share with each other, and to offer to each other the given
truths, graces, and beauties of their respective faiths.

It is even more impressive when theologians and mystics bear
their witness to Ultimate Reality, not ignoring the difficulties
by a superficial syncretism, but, by working through them,
achieving a synthesis which even thirty years ago would have
been considered impossible. In this enlarged and revised edition
of his classic work, The Unknown Christ o f Hinduism, Professor
Raimundo Panikkar has done just that.

The son of a Hindu father and a Spanish Roman Catholic
mother, Professor of Comparative Religions at Santa Barbara,
California, Raimundo Panikkar is indeed uniquely equipped for
his task. He categorizes five possible approaches between these
two great faiths, dismissing with cogent reasons the first four,
namely: strict segregation; the substitution of one faith for the
other; an eclectic unity disregarding the real conflicts present in
the situation; a peaceful co-existence which, however attractive
it may sound, is not possible without some form of co-essence.
Finally he offers the fifth approach which he calls interpene-
tration, or mutual fecundation. This can take place because
both Christianity and Hinduism have ultimately the same
terminus a quo and the same terminus ad quem, namely, the
greatest possible oneness with the Absolute, even though their
interpretations of them differ so widely.

From this foundation the author proceeds to examine the
whole Christian-Hindu relationship. Obviously many of his
concepts are difficult for the lay person, but the liberality and
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faiths, will inevitably be more attractive and more understand-
able than the third section which goes very much more deeply
into Hindu philosophy and so requires a concentration of
thought difficult for those to whom the whole great range of
Hinduism is alien or unfamiliar.

There is just one defect I should mention: throughout the
book the author seems to assume that his own eirenic ecume-
nism is the accepted wisdom of the vast majority of Hindus and
Christians. Would indeed that this were so, but certainly to a
great many Christians (Hinduism may claim to be superior, but
it is never exclusive) the scandal of particularity is very dear
indeed. Yet above all, this is a work of truth, of beauty, of
vision and of love—that love which, the author says, ‘unifies,
makes one’; and we are all in his debt for it.

Professor Panikkar’s religious philosophy found living expres-
sion in Swami Abhishiktananda. This was the name adopted by
the French Benedictine monk Fr Henri Le Saux who, together
with his compatriot Fr Jules Monchanin, founded an ashram in
South India in an attempt to integrate ‘into Christianity the
monastic tradition of India’. In 1949 Abhishiktananda met Shri
Ramana Maharishi, one of the greatest spiritual figures India has
ever produced. Although the Maharishi did not immediately
measure up to his highest expectations—he seemed to be justa
kindly grandfather—this soon changed, and under the Maharishi
he fell under the spell which India lays on so many people of
the most widely varying backgrounds, so that very early on in
the book we find him saying: ‘In the Sage of Arunachala of our
own time I discerned the unique Sage of the eternal India, the
unbroken succession of her sages, her ascetics, her seers; it was
as if the very soul of India penetrated to the very depths of my
own soul and held mysterious communion with it.’

This meeting was thus the beginning of Abhishiktananda’s
deep and devoted assimilation of Hindu spirituality as repre-
sented by the Sacred Mountain of Arunachala where, from
time to time in the nineteen-fifties he lived in its caves as a
hermit, in meditation, prayer and extreme asceticism (common
enough in India and with perhaps its closest Christian counter-
part in the fourth-century Desert Fathers). His book, The Secret
of Arunachala, is a sensitive account of some of his experiences
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ONE FOOT IN EDEN, Sister Cyrilla ¢SMV. St Mary’s Press,
Wantage, 1981.

YOU CAN ONLY WATCH, Theresa Whistler. Selected and
edited by Frances Whistler. Gxford Polytechnic, 1981.

Like the moisture or polish on a pebble, poetry neither
disturbs nor false-colours its objects, but on the contrary,
brings out many a vein and many a tint which escape the eye
of common observation.

I adapt what Coleridge once said of genius to my present
purpose, which is to try and give some taste of the quality of
two small collections of poems. While they are quite distinct,
they have in common the knack of turning convention a little on
its side, and the deftness to arrest the flight of the ephemeral.

In verses addressed to St Thomas More, Sister Cyrilla claims
that whathad won him her heart’s affection was

the essential human stuff
Deeply perceived and felt—that was enough.

Something of this can be found in several of her own poems,
gathered into this pleasingly plain little book. I detect itin the
telling homeliness and in certain ironic turns refreshing a pre-
dictable subject. It is there in the admonition to the angels in
the roof at Hitchin:

But simply be the things you are
Great painted figures made of wood.
and in the mature acceptance of age:
So to console us for the loss of youth
Time tosses us the power to see the truth.

and in the compassion (utterly clean of sentimentality or cen-
sure) in the lines on the ‘Death of a Young Drug-Addict’, and
the imagined reply of the ‘Call-Girl’.

T've nothing else, and you must not refuse

The offer of a slightly tarnished love;

Too late to change, or even to reprove—

The warmth, light, sweetness that I chose, I choose.

In a tribute to the classical scholar J. A. K. Thomson there is
39



righteous anger at current vulgarity, when ‘language adding
violence loses force’. Other traces of whathas formed her taste—
Emma, Alice, Solzhenitsyn—blend with the paramountcy of the
Liturgy and the Psalter. There is no mention of Herbert, but
two things bring him to mind: the unfailingly firm endings, and
an occasional brave colloquial phrase, as of the swifts leaving
the convent suddenly, ‘that squealing, swooping, slap-happy
crew’

I do not know the author in the flesh (or in the habit) butI
feel that by now I do know something of her mind and memory
and I am grateful for the confidence.

The poet and the editor of the other collection I do know,
but my admiration of their joint production is not merely per-
sonal; their book will stand on its own with strangers. Here the
daughter has selected and arranged twenty-five of her mother’s
poems (three only had been previously published). Both have
added decorations with great nicety: note the slot marks be-
tween the verses of ‘A Deer as far down as the Grove’; the
necessary illustration of the pheasant clock for ‘Recovery’; the
blown yew in ‘East Wind’, and several drawings of birds and
leaves aptly placed. The poems are arranged loosely in a seasonal
sequence, each earns its place. If I had to choose a couple, they
would be ‘Emily Pickard Rest in Peace’, as lovely an epitaph as
any I know, and ‘Rare Sight of a Fox’, but there are others I
hanker after. The style here is tighter and more idiosyncratic
than in the other collection; some pieces need, and all benefit
from re-reading. The title tells us “‘You can only watch’, and to
this should be added the admonition ‘Shake out your folded
indoor mind’. The reward comes in sharpened senses, in aware-
ness of weather, landscape, creatures alive or dead, tiny adven-
tures , close observation, moments of poignancy conveyed like
secrets. Alertness is essential but not enough, there must be
power to transmit. The diction is distinguished, words echo and
have edge, the metaphors tingle. I can only salvage a few:

This tear-bright blaze seems more to bathe the sun
Than from his chambering to derive.

He lets his liquid restless whiskers run

Between the silk, flop leaves . . .
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From the perfect head of silence,
Robin, why perverse unpin
Winter-song like uncoiling—

* * *

Great headlands keep her laws
In pure obedience, snowy chin on paws.
* * *

Dog at full stretch after his master gone.
... This need to be with you is what I am.

It is lovely language belonging to the long roots of English
poetry, and sprouting fresh. I am glad to have been given a
chance to review; what I still covet is half an hour to read
several poems whole and aloud.

KATHLEEN M. LEA

THE SOCIAL GOD, Kenneth Leech. Sheldon Press, 1981.
135 pp. £4.95. ISBN 0 85969 342 3.

In this new book the author of Sou! Friend and True Prayer has
given us a selection of papers and articles written for various
separate occasions between 1974 and 1979. They are indicative
of the themes which have been engaging his attention over these
years, and as one might expect from Ken Leech, there is much
here for Christians to feed on. His central concern is that the
Church should recover, or rediscover, her theology, that it may
provide once again ‘the spiritual resources for resistance’. He is
concerned that Christians should ground their spirituality, by
which he means their ‘total balanced, human progress towards a
final glory’, in a theology which is rooted in a Trinitarian under-
standing of God, and should also take with a radical seriousness
the mystery of the Incarnation.

In the first chapter, from which the book takes its title, he
argues that precisely because God in his being is social—is, that
is to say, a unity of persons-in-relation—then the very Gospel
itself is essentially social. Our doctrine of God therefore forces
us to be concerned about the way people are in relation to each
other. And our doctrine of the Incarnation reinforces the social
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nature of our Gospel, because it gives overwhelming value to
men and women, in making their humanness an essential ele-
ment in the mystery of God’s being.

With this vision of God and the Incarnation, Ken Leech, in
two interesting chapters, one on Thomas Merton and the other
on ‘Contemplation as a Subversive Activity’, goes on to show
that a spirituality which takes these two doctrines seriously,
lives them and prays them, must be prophetic. Contemplation
focusses on the reality of God, and inevitably comes into con-
flict first of all with the unrealities, or the false self, within the
heart of the person who seeks to receive the presence of God
more deeply in his own life. But at the same time Ken Leech,
following Thomas Merton, believes the genuine seeker after God
is bound to come into conflict with those all-pervading, largely
unconscious structures of power, wealth and influence which,
especially in capitalist societies, do so much to create and sus-
tain false, idolatrous images of what it is to be human. He who
is called to ponder the mystery of God’s being and the infinite
possibilities inherent in being human given to men and women
through the Incarnation, must inevitably expose the evil which
ruptures men in their social relationships. He must speak against
the selfish class interest, against the neglect, betrayal and ex-
ploitation of the powerless and the vulnerable which are such
endemic features of our society. Ken Leech implies that a spiri-
tuality suited to our times must therefore take conflict and
prophecy very seriously indeed—hence the need to develop
the spiritual resources for resistance. A Chritian spirituality
rooted in the Blessed Trinity and rejoicing in the Incarnation
must, as far as this author is concerned, be social, be political
and be prophetic. The very future of the Church depends upon
its being so. This is the theme of the last chapter, but it is the
same passionate concern which lies behind much of the book.

Nevertheless, much as I warm to his theology and am fed by
his reflections, I can’t help feeling that the book is talking a
great deal about prophecy rather than being prophetic in itself.
It is superbly about spirituality rather than being spiritual.
Simply exhorting the Church to prophecy will not make her
prophetic. Telling Christians they must expect to find their
social, political and economic allegiances altered as an essential
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consequence of their discipleship does not make Christians
actually change their attitudes and opinions on specific issues
such as race, the redistribution of income, or public school
education. To that extent Ken Leech’s theology brings us to the
foothills but does not help us to climb the heights. I suspect it is
a weakness of all deductive theology.

There is, however, one chapter of the book which really 7s,
I believe, what the rest of the book is about. It is entitled ‘Is
There a New Religious Fascism?’ It has all the ingredients of the
truly spiritual and prophetic. It arises out of and addresses itself
to a specific historical situation, and it offers an analysis which
only a minority will accept, and which those tc whom it is
addressed will reject in favour of the conventional wisdom. In
this paper Ken Leech considers fascism in its historical develop-
ment and analyses closely why the churches in Germany and
Italy were singularly blind to its corrosive power. He shows,
with great insight and skill that conditions exist in Britain today
very similar to those that existed during the rise of Hitler and
Mussolini. Not everyone will agree with every detail of his
analysis. (He appears, for example, to be less aware of the
dangers of fascism from the left than of fascism from the right.
After all, Stalin was in the ascendent when Hitler was coming
to power.) However, the evidence he cites to show the influence
of very right wing organizations upon Mrs Thatcher and the new
Tory racism is very convincing and very alarming. In conditions
of crisis such as we are now passing through, ‘many decent
people are prepared to exchange justice and freedom for a
measure of decency and security’. And that is true of many
Christians in this country at the moment. It is all too easy for
the churches in Britain to drift into a similar religious fascism of
the kind that grew up in the ’thirties.

Here is sharp political analysis, a strong word of judgement
but also a word of hope, for like all true prophecy it is a re-
calling of of the Church to the roots of her existence: to the
being of God and to the all-embracing significance of her
Incarnate Lord. Only he can keep us from being seduced into
the safe conformism of what Ken Leech calls ‘creeping fascism’.
The book is worth its high price for this chapter alone.

JOHN AUSTIN
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REDISCOVERING PASTORAL CARE, Alastair V. Campbell.
Darton, Longman and Todd, 1981. £3.95. ISBN 023514720

Dr Campbell’s book grew out of two years spent at San Fran-
cisco Theological Seminary in 1962-4 when he tells us that he
became familiar with an exciting new field of study. ‘Even the
names were new’, he exclaims (p. xi) and cites as an example
‘Pastoral Counselling’! But this is the only passage in this well-
written book where one suspects excessive modesty or a lapse
of memory, for surely neither the names nor the disciplines
were new to him in 1962. The rest of the book shows how
familiar in fact Dr Campbell is with a wide range of thinking in
this and previous generations on the issues of pastoral care.

Essentially the book is along-overdue critique of the excessive
dependence of much pastoral theology, especially in the United
States, on models derived from clinical experience and the
insights of psychopathology. Ten years ago the late Robert
Lambourne made similar criticisms when he spoke of the
pastoral counselling movement as having developed a ‘hang-up
theology’ in which the good life is seen in terms of problem-
solving. Dr Campbell is alarmed at the lack of attention in much
that is written on the subject to the Christian tradition itself, an
alarm shared by the present reviewer: ‘Much recent pastoral
care literature seems to have been so enamoured of “psycho-
dynamic” insights and “‘counselling methodologies’” that it
refers to the Christian theological heritage only in passing and
then only in a functional way, in the search for what are called
“religious resources”. The tradition deserves more careful
attention than that!’ (p.2.)

Indeed it does, and one’s only disappointment is that the
author does not give sufficient attention to the riches of the
Christian tradition of the cure of souls. Rather, we are given
hints and themes which he has not time to develop. Richard
Baxter is rightly seen as important, but he is one of the few
non-biblical figures earlier than the twentieth century (along
with Blake, Bunyan, Dostoyevsky, St Francis and John Knox)
whom one encounters in the index. There is little reference to
Catholic and Orthodox understandings of priesthood, pastoral
care and spiritual direction, and the insights from Christian
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theology have a characteristically modern bias. The tradition
deserves more careful attention than that!

This reservation apart, what the author has given us is good.
He examines the obstacles to a contemporary use of earlier
traditional models of pastoral ministry and of spirituality. The
central part of the book is an inquiry into three symbols—the
shepherd, the wounded healer, and the fool—as ways into the
tradition. He stresses the courage of the shepherd, and the
vulnerability of the healer. This central section is followed by
two chapters on sin and grace and on spirituality as a journey.

There are many valuable themes for further reflection, but
one regrets Dr Campbell has not developed some of them into a
rather bigger volume. However this book is full of insight and is
a hopeful indicator that pastoral theology is escaping from its
clinical captivity.

KENNETH LEECH
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EVERY HAIR OF YOUR HEAD
A Homily given at Fairacres for the Twelfth Sunday—Cycle A

MARK SANTER

‘Every hair on your head has been counted’. Is that good news
or bad news? I certainly feel alarmed when I hear the Lord
saying that ‘there is nothing covered up that will not be un-
covered, nothing hidden that will not be made known’. I have
the same ambiguous feeling about the Psalm: ‘O Lord, thou
hast searched me out and known me . .. Thou art about my
path and about my bed: and spiest out all my ways.” I am
acutely aware that there are some things about myself which I
want to remain hidden, some parts of my life which I don’t
want to bring into open relationship with others, and that I
should be very embarrassed if all were laid bare.

Yet Jesus gives us these words as Gospel. The assurance that
all will be revealed is given as a reason not for fear, but for not
being afraid. ‘Do not be afraid of them. For there is nothing
covered up which will not be uncovered, nothing hidden that
will not be made known.’

Two things strike me. First, part of the work of conversion is
this: that we learn no longer to fear God as our enemy, but to
trust him as our maker, lover and keeper. It is I, not he, who
cannot bear it that all should be out in the open. The light that
comes ffom his eyes is not the beam of a searchlight or of a
bulb switched on all night in an interrogation cell. The light
from his eyes may hurt us (because repentance hurts), but itis a
merciful light in which we may learn that if God can bear us,
then surely we may bear ourselves.

But secondly, another part of our conversion is this: the heal-
ing of our wounds, the reconciliation of the unreconciled bits of
ourselves and of our relationships. Scars will remain, as marks
of old battles, but also as signs of the victory of grace. So there
is not only the work of believing in the goodness of God there is
also the slow, painful and joyful task of co-operating with his
transforming grace, of allowing ourselves to be put together.

The end of it all is this: Love will have driven out fear. The
fact that God knows every hair of our head will indeed be good

46



news. We shall be content that God should rejoice in the works
of his own hands—his own crucified hands, which have not only
made us, but redeemed us.
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NEW FAIRACRES PUBLICATION

CONTEMPORARY MONASTICISM by Jean Leclercq and
others. SLG Press 1981 (Fairacres Publication 80). 75 pence.

How is the monastic life to bear witness in the climate of the
present age to the primacy of God, and to stand as a sign that
his Kingdom is at hand? Dom Jean Leclercq’s reflections in the
title essay are an unwitting commentary on the story of two
particular communities described in this pamphlet. Their origins
and daily life may be said to exemplify also the prophetic
element in monasticism discussed in the final essay. From the
striking witness of four different traditions (Roman Catholic,
Coptic Orthodox, Presbyterian and Anglican) we come to see
that monastic life can never be static, but that Stability—
standing at the foot of the Cross—is necessary if monks are to
bear the burden of the Kingdom as it breaks in to each succes-
sive age. It is thus that monastic tradition continues in our own
times as ‘the stream of the Holy Spirit coming to us through the
Church from the Crucified and Glorified Christ’.
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CHRISTMAS CARDS

A mixed packet of SLG Christmas cards, six of
them new designs for 1981, will soon be avail-
able for £1.00 (post and packing included).
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