]

R S S S

AIRACRES CHRONICLE

COMMUNITY NOTES
TRAMPLING DOWN DEATH BY DEATH
A.M. Allchin

SOLA SCRIPTURA
John Muddiman

INTERCESSION IN THE EUCHARIST
Fr Gregory CSWG

THE COST OF RECONCILIATION
Sr Mary Joseph SLG

THE LITURGY OF SACRIFICE

John Muddiman
BOOKS
Nicholas Lossky Douglas Dales John Porter
F.P. Coleman
SPRING 1982 VOL.15 No.1 45 PENCE



- j FAIRACRES CHRONICLE

The ]ournal of the S:sters of the Love of God an Anghcan Contcmplanve
_ Community, published and prmted by the SLG Press three ﬁmes a year,~ -

j’Sprmg, Summer and Winter.
ANNUAL SUBSCRIPTION RATES BEGINNING 1982

,(;2 00 (including inland postage)
 Overseas (including surface postage) ,(:2 00 sterlmg or $S .00
© Overseas ( ncludmg air ma.ll postage) £4.00 sterling. or $10.00

. ‘Cheques or postal orders should be made payable to. SLG Press and sent to
’ ) o

THE SISTERS OF THE LQVE OF GOD :

Corwent of the Incam:mon
Fg;xacres Oxford 0X4 1TB
~  Tel: 0865 ?21301 -

~ ;Convent of st Mary and the Ange , o
Woodland Avenue:
. Hemei Hempstead, Herts H?iﬁ,leG

‘Dudwel! St Mary
Butwash Etchmgham
Sussex TNI9 7BE
Tel: 0435 882282

. . Bede House -
e Staplehurst, Tenbndge
~ KentTN12 OHQ

Te) 0580 891262,

' ,,,‘Anyone wxshmg 0 test het vocation or to reccx\re mformatxon about e Community o

_should apply to the Mother General at Oxford. ‘ o o . '

f There is hmn:ed accommodauon for pnvate rctrcats and mnferences for‘ nests,y

- Rellglous and Lay pcople atall the ‘Houses; . ‘
" Bede House is a centre for the increase of Chrxsuan ;

"the hvmg of the eremmcal hfe

,Telepbomng tbe Commumty Exc
o than rmg Ot:herwase the best mnes to telephone are
‘ - 10, 30~12 Oa




COMMUNITY NOTES

The agony which is daily being suffered in the world is so
immense that it may well be wondered how a God of love
can endure the sight. The answer is that it is only because
God is love that He can endure it. God, because He loves each
human soul can (we may believe) see in it possibilities for
the sake of which even the sufferings and sins of this life may
be endured and even, finally, made the means to a completer
triumph. God is infinite love, and for this reason alone He
can bear the burden of immeasurable suffering . . .

This was written by C. E. Rolt in The World’s Redemption pub-
lished in 1913, before the beginning of the Great War holocaust
which seems to have set the tone of the twentieth century. It
reminds us that human inhumanity and the problems posed by
suffering and love are nothing new. Today, all over the world,
we know the scale of atrocities in, for example, Central
America, almost as soon as they are committed—but the agony
experienced by each individual concerned must be essentially
the same as that of the victims of religious persecution or
political violence in all epochs. Every person can only die,
however horribly; so that the terrible threat of nuclear anni-
hilation which we live with now increases the extent but not the
intensity of the suffering that has always been in the worid.

Christianity does not pretend to offer a solution to the peren-
nial problem of reconciling sin, evil and pain with the concept
of a loving Creator, Redeemer and Sanctifier, but it does demon-
strate the ultimate concern of a God of love for his universe. In
the book quoted above Rolt says:

What then was the essential power of Christ? . .. it was love
made perfect through suffering: it was love dying in weakness
on the Cross. . . It is a mistake to regard the Passion as a tem-
porary defeat which was only reversed by the Resurrection.
The Passion was itself the final victory won by the Son of
God.

This view has subsequently been expressed by many theo-
logians, notably by Bishop Michael Ramsey in The Glory of
God and the Transfiguration of Christ, where he says that
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Calvary was ‘no disaster needing the Resurrection to reverse it,
but a victory so signal that the Resurrection followed quickly to
seal it’. Rolt continues:

The only triumph of God is that of being what He is. He
triumphs not through any force of compulsion but solely
through the immoveable firmness of love which surrenders
itself eternally and in that self-surrender is conscious of its
absolute Glory . . . What Christ the Incarnate God did in
time, that God the heavenly Father does and must do for
ever in eternity. If Christ was meek and lowly on earth, then
God is meek and lowly in heaven. If Christ was dumb before
his oppressors and resisted not the evil, then God in heaven
cannot resist through all eternity but must be dumb and
silent . . . God is love and love alone: and this is the sum total
of his power . . .

God cares infinitely about each individual, and in these days
of mass movements and collectivizations we do need constantdy
to remember to evaluate good and ill in terms of specific in-
stances. Just as the suffering of one matters as much as that of
millions, so one experience of goodness and beauty is of equal
value in the opposite scale. As we come in Passiontide and
Easter to re-enact liturgically the suffering, death and resurrec-
tion of one Man, we are recalled to the realization that each of
us is ultimately responsible for himself alone.

Some, not all, of us may see our Christian and humanitarian
vocation in terms of joining organized protests against injustice
and other forms of violence; but what we all can and must do to
make these effective in the cause of right is to look into our
hearts and try to open them in all their murkiness to the healing
power of God, confident that he will accept, forgive and use us,
whether or not we see results. A number of us at Fairacres
remember a visit from Canon ffrench-Beytagh soon after his
deportation from South Africa, when he told us, with all the
authority of his own recent experiences, that the only answer to
the evil of apartheid is the conversion of the human heart. If
prayer is not just something done, regularly or occasionally, but
an underlying attitude to life, it will encompass our failures and
badnesses—and those of other people—in the total opening to
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God, so that all can be drawn into the orbit of his enduring
love. Probably for most of us, our work for God’s kingdom
must consist in trying harder to accept wholeheartedly the
situations we are in; affirming to ourselves, and sometimes to
others as well, the victory of God’s suffering love, despite all
appearances to the contrary; and in a readiness to recognize that
we can, perhaps, do most to help the obvious victims of oppres-
sion who seem so far away by making ourselves more available
to othérs in the immediate, humdrum circumstances of our own
everyday lives.

In The Third Peacock, published some years ago in the USA,
R.F. Capon says that while God is unlikely to bend the laws of
nature to prevent a person’s getting stuck in a snowdrift, he will
undoubtedly sit beside the driver while he waits for the rescue
that may or may not come. The supreme affirmation of the
Paschal season is that God is utterly alongside us in the tragedy
that he can transmute into triumph; and we need to remember
that the doctrine of the Incarnation touches every aspect of our
human condition. There is no experience of joy or sorrow, no
anguish about another’s grief and our own helplessness to help,
no sense of utter estrangement from God himself in which God
has not reached that place before us, so as to be in it with us.
That is why ‘conversion of heart’ means, for everyone, simply
being willing to acknowledge before God the full extent that we
can see of who and what we are, and the readiness to offer him
the sum total. Only so can we bring to him for healing the
passions of human nature that divide families, societies and
nations, and that seem likely to destroy the world. At Fairacres,
in common with thousands of others, we offer a minute’s
prayer for peace at midday; but it is hypocritical for us to be
thinking of Africa, Belfast, E1 Salvador and the Middle East, if
we are cherishing irritability and intransigence towards each
other here and now.

The Community has lost a close, good friend through the
death of Bishop Michael Gresford Jones early in March. For
many years, as Bishop of St Albans, he was Diocesan Visitor to
Boxmoor, and many of us remember his regular pastoral visits
to share intercessory needs and, on one occasion, to climb on to
the Convent roof with Mother Mary Clare to bless the new bell.
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There will be some important changes in our convents this
year: Sr Anne will succeed Sr Mary Kathleen as Prioress at
Fairacres at the end of June and Sr Helen Columba will become
Senior Sister at Bede House in August when Sr Eileen Mary
relinquishes her responsibility there and has three months’
sabbatical leave. Sr Cynthia has been Senior Sister at Burwash
since Advent, and the Convent there was further depleted by
the death of Sr Norah just before Christmas. She is greatly
missed but we have to be thankful that she was spared further
discomfort and pain following the four operations she had
undergone in Eastbourne General Hospital at the age of ninety-
five. Joan Cooper decided before Clothing that her vocation is
not to the contemplative life and has left to seek God’s will for
her elsewhere. Constance Moncrieff has finally been released
from her vows but is living near Burwash and will, we hope,
keep in touch with the Community. We are very glad that
Fr Brian Meney is able to remain at Bede House as Chaplain
until the end of June, after which we look forward to welcom-
ing Fr George Sidebotham CR as his successor.

In June Sr Benedicta will return to Chevetogne for three
months to pursue her studies and share in the monastic life of
the Community there. We are very grateful to the Prior and
monks for extending this hospitality to SLG.

Finally, we greet you all this Eastertide in words with which
our German Sisters of Ordo Pacis recently greeted us:

Let us experience all the darkness of this world as
the very place of Christ’s Paschal presence.
MOTHER SLG

FLLG RETREAT 1982

The Annual Retreat will be from Monday 6th September to
Friday 10th September at St Columba’s House, Woking Surrey.
Our Conductor will be the Revd F.P. Coleman. Will those who
are already down for the Retreat please confirm their booking
with me: Brenda Ferguson, 4 Manor Close, Cassington, Oxford

0XB 1ER. Tel. Oxford 88094 1. I am also glad to receive further
applications. The fee for accommodation will be £3 5.85.
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TRAMPLING DOWN DEATH BY DEATH

A.M, ALLCHIN

ANYONE WHO has taken part in the celebration of Orthodox
Easter Night will know that throughout the service the words,
‘Christ is risen from the dead, trampling down death by death
and to those in the tombs giving life’ are constantly repeated.
The triumph of the Risen Christ is the very heart of Ortho-
doxy. This is the basis on which Christian life is lived. And all of
us know that in the West, Catholics and Protestants and Angli-
cans have not generally celebrated Easter with quite the same
uninhibited joy and assurance as the Orthodox do. But has the
inner reality of this faith in Christ’s Resurrection been lacking?

On a tombstone in a graveyard on a little island off the north-
west coast of Wales, the island of Bardsey, there is an inscrip-
tion in Welsh to a nineteenth-century inhabitant of the island, a
peasant farmer, which reads: ‘In loving memory of Griffith
Pritchard, Ty Pellaf, Enlli, who died on 10th January 1183
being 78 years old. His favourite verse was Pen Calfaria. May
this never go from my mind.’ It is striking to find a tombstone
on which the only thing recorded, apart from the date on which
the man died and the name of his house, is what his favourite
verse was. And what was this verse which Griffith Pritchard
prayed to have always in mind?

[ trust in your power.

Great is the work you did once for all.
You conquered death, you conquered hell,
You put down Satan under your feet;

Pen Calfaria (Hill of Calvary).

May this never go from my mind.

The same faith, the same assurance of Christ’s victory. As he
went about his farm in all weathers, brought in the animals, dug
the fields, steered his little boat across the dangerous waters of
the sound, this verse was always in his mind.

We know that in Orthodox tradition and practice the way of
unceasing prayer is very important. The injunction of the New
Testament, ‘Pray without ceasing’, has been taken very seriously.
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Exactly the same thing was true of the leaders of the eighteenth
century Methodist movement in England and Wales. In one of
his best known hymns, Charles Wesley asks that we may ’pray
and praise thee without ceasing’. This longing that we may have
prayer in our hearts at all times seems to have been realized
more widely in the lives of ordinary people in the last two
centuries than we are used to recognize. D.J. Williams, who
died about ten years ago, was one of the major writers in Welsh
in our own century, and a very loveable person. In an auto-
biographical book about his childhood on a small farm, he says
this about his mother: ‘Very often when she was busy at her
work, without dreaming that anyone was listening, I would hear
her chanting her prayers and meditations, in a quiet adoring
whisper, weaving into it in a beautiful way, psalms and hymns
and verses.” Her prayer was extempore but in it all the time
were the verses of scripture and the verses of hymns. ‘She did
not speak much of her religion beyond praising the goodness
she saw in others and being tender towards their weakness. It is
my belief that her life, every minute of it as it came, was all one
secret prayer.” And of his father he says: ‘His nature had no
trace of deceit or jealousy. His greatest gift was the gift of
prayer. It was a joy to listen to him as he knelt.” This comes
from a writer of short stories, a teacher much involved in poli-
tical and social affairs, a man not at all noted as a theological
author.

These were people who were living in the tradition which
came from those first Methodist generations of the eighteenth
century. D.J. Williams notes this specifically. ‘Between my
grandfather and my father after him these family devotions [the
prayers which were said every morning] were observed in
Penrhyn and Abernant for over sixty years without a break.’
He goes on to suggest that in all probability this habit of daily
prayer at home went back to the beginnings of Methodism in
that area, a hundred years earlier still. These were people who
lived by this faith:

You conquered death, you conquered hell,
You put down Satan under your feet;
Hill of Calvary.
May this never go from my mind.
6



This faith in the Resurrection, this experience of the Resur-
rection is a present reality which forms the foundation of our
life now. We all have to wrestle and fight with death, with hell,
with Satan, and with the mysterious powers of evil which we
find in ourselves and in the world around us. There is the power
of despair, of disillusionment, the anguish of death; the power
of cynicism and nihilism; the power of ambition and desire for
control over others. The Fall is not something that happened
once long ago; it is something that happens in the life of each
one of us. Staretz Silouan, the Russian monk on Mount Athos,
an Orthodox writer of our own century expresses it wonder-
fully in his meditation ‘Adam’s Lament’, where it is clear that
the lament of Adam is the lament of every human being. But
you can also find that understanding of the Fall, as something
which is repeated in the life of each one of us, in eighteenth
century Welsh Methodism. One of the finest verses of Pantycelyn,
the greatest hymn writer of the period, says this:

In Eden I shall always remember this;
I lost blessings without number,
Down fell my bright crown;

But the victory of Calvary

Restored them to me again.

I shall sing as long as I live.

The whole mystery of the Fall and restoration of men is put
into one short verse. To lose our relationship with God, our
communion with God, is to lose the crown, the fulfilment, the
completion of our human life and nature. The restoration which
Christ brings through the victory of Calvary enables us once
again to live as God’s children, and therefore to rejoice. ‘I shall
sing as long as I live.’

All this was taking place in Wales in the eighteenth and nine-
teenth centuries, and still is a reality there now, far from Greece,
far from Orthodoxy, far from Old Rome and far from New
Rome, in a church in a state of schism, and in a movement
which was creating a new schism. The Church of England (of
which the Church in Wales then formed a part) was, as it still is,
out of communion with Rome and Constantinople, much more
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decisively so indeed then than is the case now, for in many
ways a sharing in holy things has begun again. The Methodist
movement in Wales no less than in England gradually and almost
unintentionally led to the formation of new denominations,
Wesleyan Methodism in England and Calvinistic Methodism in
Wales. It was and is a complex situation, but in and through the
divisions unity is also to be found.

Something of the complexity of this situation is suggested by
another tombstone in the same island graveyard. This is to the
man who was the preacher on the island, Robert Williams. I
quote, ‘Who slept in Jesus, April 4th 1875 aged 81 years. For
46 years he preached the Word in this island in communion
with the Calvinistic Methodists.” It is a very small island; it has
never supported much more than one hundred people. Like his
neighbours Robert Williams was a peasant farmer. In the census
form of 1851 he is registered simply as farmer, but he became a
preacher in communion with the Methodists and he preached
God’s word and administered the sacraments for forty-six years
on the island, building up the people of God in that remote
place. And on his tombstone there is another hymn verse,
another striking witness to faith in the power of the
Resurrection:

Though the body decays in the depth of the grave
In the silence of death,

Jesus will come in his time

To raise it in joy.

And our eyes shall see

That the sealed word is true,

About the clear shining dawn

Of the new and blessed day.

Why am I talking about inscriptions on tombstones in a Welsh
graveyard here at Hosios Loukas? One reason is because they
speak in a remarkable way about unity and continuity in a
situation where all seems to speak of division; they speak of an
‘unexpected continuity through discontinuity. The island on
which the tombstones are found was in the Middle Ages a great
place of pilgrimage. Indeed, in the first age of the Celtic saints,
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it was for Wales a spiritual centre, something of what Iona has
been for Scotland. The monastic community there was prob-
ably founded at the end of the fifth century, at least three
centuries before Hosios Loukas was founded here.

The island became a place to which people were drawn,
because they sensed that the life of the Resurrection was very
close there, so close that you could almost feel it. Thus the
pilgrimage to Bardsey acquired a very special character. People
wished to go there in order to die and be buried there. And in
fact they did just this, so that the place was known as ‘the
island of twenty thousand saints’. It seems very possible that
there remained here some memory of pre-Christan Celtic
religion which included the belief that the islands in the West,
the islands we see in the sunset, are the lands of the blessed
dead. But I have no doubt of the intensely Christian motivation
which lay behind the desire to be buried amongst the blessed
people of Enlli, ‘the parish of Enlli’ as one mediaeval poem calls
it in a phrase which suggests how, in the Celtic Church monastic
life and parish life, the life of the monks and the life of the
married, were not separated but intimately held together and
interrelated.

The pilgrimage came to an end at the time of the Reforma-
tion. The monastery buildings were pillaged. The tradition was
interrupted. But something remained. How far the farmers and
fishermen of nineteenth-century Bardsey were aware of the
former reputation of the island it is difficult to say, but there is
no doubt that the reality on which the earlier life of the place
had been built, Christ’s triumph over death by death, was still
known to them. That mystery has a power of renewing itself
through the action of the Holy Spirit in ways which often defy
our investigation. The Orthodox rite for the ordination of a
deacon or a priest speaks of the divine grace which always heals
what is wounded and makes up what is lacking. It is just this
that the divine grace has been doing throughout the history of
Christendom. We through our sins have caused a great many
things to become wounded and lacking. The divine grace con-
tinues to make things whole. The Resurrection has a power
which overcomes the power of death, which bridges the gap
between the centuries.
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I have been speaking of farmers and fishermen of the eigh-
teenth and nineteenth centuries, men and women of Wales,
-whose faith and prayer could be paralleled again and again here
in Greece and in many other countries in Europe, for instance
in Sweden, France or Italy. These are the silent witnesses
among the people of God, who have taken no part in theo-
logical controversy or ecclesiastical politics, but who have
worked the land, built the houses, the villages, the churches of
Greece and Britain, and have made of this world a place where
God’s love and glory are proclaimed.

You will say I am romanticizing a bygone age, the age of the
centuries of faith, before the industrial revolution, before the
urban and technological revolutions; a ume in which men and
women lived by the slower rhythm of life on the land, and wove
that rhythm into the deeper rhythm of the Church’s cycle of
feast and fast, Sunday and weekday, Lent and Easter. Being
myself entirely a product of our twentieth-century urban world,
perhaps I am in some ways romanticizing the world that came
before it, though not, I think, in total ignorance of how hard,
dull and repetitive its life could be. But the danger of romanti-
cizing that past is overshadowed by the greater danger of forget-
ting that we are inheritors of a Christian tradition which was
rooted in the lives of ordinary people. We are in danger of
forgetting those innumerable men and women who lived by the
Gospel precepts and incarnated them in their lives. Our Lord
says, ‘Judge not that ye be not judged’. ‘My mother did not
speak much of her religion beyond praising the goodness she
saw in others and being tender towards their weakness’. St Paul
urges us to pray without ceasing. ‘Her life, every minute of it,
as it came, was all one secret prayer’. Such men and women
really did build their lives upon the unshakeable rock of the
Resurrection of Christ, the rock from which the streams of
eternal life flow. They did it in a world which, in different
ways, was as hard and dangerous and difficult as ours. What
they did we too can do in the changed circumstances of our
own century. Here too in our world there are hidden silent
witnesses, many more than we are apt to think, in countries
where the Church is persecuted and outlawed, as well as in
those where it is officially recognized. There are still men and
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women who are seeking to discover the way of secret, ceaseless
prayer. For this life is one which can be lived by those in the
world, as well as by those who are called to live in communities
specially dedicated to prayer.

In many such places, indeed, there are stirrings of new life,
where ancient Christian communities find themselves being
renewed, as on Mount Athos or in the Egyptian Desert, and
where new communities, like that at Taizé in France, find them-
selves becoming centres of reconciliation. This renewal of the
life of prayer is something which goes across the barriers separa-
ting Christians from one another and brings them together into
new patterns of unity.

All this is not done without conflict and struggle. The victory
of the Resurrection can never be separated from the agony of
the Cross. There is an identification of the one who prays with
Christ crucified, vividly portrayed in the icon of the monk as
one nailed to the Cross. And the mystery of Christ’s Cross is
not something hidden in a corner. Its place is at the very heart
of history, at the heart of your life and at the heart of the
universe.

Having quoted from the hymn-writers of Wales, I now quote
from the Orthodox liturgical tradition: ‘The whole creation was
altered by the Passion; for all things suffered with thee, know-
ing, O Word, that thou holdest all in unity’. The saving power of
Christ strikes into the very depth of hell, into the very depth of
the grave, and into all the hells which we can make, which we
sometimes find opening up inside our own lives. It can strike no
less into the outer hells which have been so expertly created in
our century, Auschwitz and Buchenwald, the Gulag Archi-
pelago and many others.

Though the body decay in the grave,

In the silence of death,

Jesus will come in his time to raise it in joy,

And our eyes shall see that the sealed world is free
Above the clear shining dawn of the new and blessed day.

To earth thou bast come down, O Master to save Adam,
And not finding bim on eartbh,
Thou hast descended into bell seeking bim there.
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Sometimes we feel that our century, and ourselves within it,
have not yet really arrived at humanity, that we have not yet
learned how to become human, let alone divine. The brutality,
the indifference, the cowardice of our own times can sometimes
touch us with despair. It is into that depth that Christ comes
even now, and by his love for humankind draws up Adam and
Eve and with them all of us. We have to remember that Christ
descended not only to earth, but to hell itself. So it is that we
can ‘keep our mind in hell and not despair’.

Going down to death, O Life Immortal,

Thou hast slain bell with the dazzling light of thy divinity,

And when thou badst raised up the dead from their
dwelling place beneath the earth,

All the powers of bell cried aloud:

Giver of Life, O Christ, our God, glory to thee.’

In Eden I shall always remember this;
I lost blessings without number,
Down fell my bright crown;

But the victory of Calvary

Restored them to me again.

I shall sing as long as I live.

Editor’s Note: This talk was the first in a series of Retreat
Addresses given by Canon Allchin at the Monastery of Hosios
Loukas near Athens in the autumn of 1980. The SLG Press
hopes to publish the series as a whole later this year, under the
title ‘A Taste of Liberty’.
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SOLA SCRIPTURA
JOHN MUDDIMAN

‘SCRIPTURE ALONE’—what are we to make of this antique
formula today, this blood-stained banner of the Protestant
Reformation in an age of increasing ecumenical tolerance and
convergence? Is it safe to go back to the Bible in our search for
Christian Unity, or will that only serve to open up old wounds
between those who stand by Scripture alone, those who see
Scripture in the context of Tradition, and those who appeal to
Reason as the final arbiter or even separate source of revelation?

It 1s a remarkable fact that Catholic Christianity in the
twentieth century has become ever more biblical in its thought
and practice. Protestant Christianity, meanwhile, under the
impact of radical historical criticism, has became ever more
aware that for Scripture to have authority it always has to be
interpreted from within a living tradition. And almost all Christ-
ians, in this tragically irrational age, are conscious of the need to
present a reasonable defence of the faith that is in them.

In what sense of the words, then, can we agree together to
accept ‘Scripture alone’ as the norm for the Church’s teaching
and life, and the common ground on which Christians of
different traditions may finally come together and be reconciled
to each other?

At first sight, it does not seem very promising. Sola Scriptura,
like other slogans of the same kind, still appear highly suspect
to the theologian who wishes to stand in the Catholic Tradition.
It is as though the phrase were intended to pre-empt discussion
and limit the range of possibilites open to him in the theological
enterprise. By this formula, he would argue, Scripture is set in a
false opposition to the development of the Church’s understan-
ding of the faith. The Creeds and the Fathers, the daily life of
worship and prayer, appear to be illegitimately down-graded by
the ominous word ‘alone’. And it is not only the later Christian
tradition, but also the insights from other religions and the
salutary critique of Christian theology from philosophy and the
human sciences, which are thought to be ruled out of court. If
that is what we mean by Sola Scriptura, if it is understood in
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such an exclusivist and reductionist sense, nothing will be
gained by reviving the phrase in ecumenical discussion.

However, the question arises whether this is the proper way
of viewing the matter. In practice, Reformed Christianity has
often found Sola Scriptura to be insufficient as a limiting factor,
and has been forced to restrict the circle of doctrinal legitimacy
even further. Scripture has so many facets, and had become so
intimately interwoven with the institutions of Catholic Christia-
nity, that it was felt necessary to give it a sharp, reforming edge
by reducing Scripture, in effect, to a key doctrinal principle dis-
covered within it, namely the Pauline principle of justification
by faith. Not only was the Church held to stand or fall by this
article, Scripture also was judged by the same standard.

We can see this very clearly in the Reformers’ attitude to the
Epistle of James. Luther, in the preface to his famous commen-
tary on the Epistle, puts it like this: ‘Whatever does not teach
Christ is notapostolic, even if it is Peter or Paul who is teaching.’
(A fortiori, if it is James!) ‘But again, whatever preaches Christ
can be taken as apostolic, even if it is Judas, Annas, Pilate or
Herod at work.” For Luther, ‘to preach Christ’ of course means
to preach justification by faith, and it is not difficult to see that
his reference to the rogues’ gallery of the New Testament is only
a smokescreen for an all-out attack on James, who dares to
challenge the ‘Paulinism’ of Scripture, as Luther understood it.
Here is a ‘canon within the canon’.

Furthermore, this is not just a thing of the past. Protestant,
especially German, scholarship this century has continued the
tendency to define what is Scripture, not as what can be found
in Scripture, but as what conforms with the teaching of Paul in
Romans chapters 1-8. If Luke-Acts, for example, is thought to
have lapsed into a this-worldly pre-occupation with the historical
origins of the Church, then its place in the canon becomes
insecure. The Fourth Gospel may be felt to be too ‘mystical’
and speculative, concerned more with the person of Christ than
with the salvation that he brings, and is therefore edged out.
The Pastoral Epistles display an unseemly interest in the institu-
tion of an ordered ministry and so forth. As for the Old
Testament, its place in Scripture is almost entirely negative—it is
interpreted as an object lesson in the impossibility of righteous-
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ness under the Law. Of course, what the Reformers found in
Paul’s teaching about the liberating and justifying grace of God
in Christ was and still is of immense spiritual power. But it is
only one aspect of the biblical revelation, and indeed only one
part of Paul’s rich theology.

So now, ‘Scripture alone’ begins to look rather more attractive
and distinctly more hopeful ecumenically speaking. The richness
and variety of the Bible, its ‘inclusive’ quality might serve to
break the shell of the Reformed insight and release its vitality
into the open air of Catholic tradition.

In other words, Sola Scriptura in this sense needs to be under-
stood as implying Tota Scriptura; the truth of Scripture must be
‘the whole truth’ as well as ‘nothing but the truth’. I should want
to argue that the same principle applies to the Church’s under-
standing of the person of Christ. If we say that salvation is
through ‘Christ alone’, we need, if we are to avoid a cruel and
divisive dogmatism, to complement Christus solus with the
notion of Christus totus. The whole Christ is not just the Jesus
of Calvary; he is also and at the same time the eternal Word who
enlightens (anonymously as it were) every man who comes into
the world, and as the Risen Lord, he is always present with his
people in the changing situations of their history. Similarly, the
whole of Scripture includes the natural theology of the Wisdom
literature and the prophetic summons to repentance as well as
the historical revelation on Sinai: it includes works like the
Gospels of Luke and John as well as the Epistles of Paul.

Burt if Scripture, then, is so varied, does it simply endorse all
the variety of modern theologies and denominational traditions?
Does it leave everything where it is, divided and unreconciled?
Does it have no cutting edge by which we can identify and then
discard those elements in each of our traditions which are of
merely human devising, the accretions and perversions of the
faith which stand in the way of Christian unity?

To return to an earlier example, if we say that the principle
of Sela Scriptura requires us to keep the Epistle of James within
the canon, what do we imply? That his opinion on justification
is to be preferred to Paul’s? But that would be to create another
and even less satisfactory ‘canon within the canon’. That both
opinions on faith and works must be allowed as biblical? But
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then there is little hope of any ecumenical agreement on that
classic theological dilemma, which is no mere intellectual
exercise, remember, but has given rise to very many practical
differences, in ethics, liturgy and the forms of ministry, between
the Protestant and Catholic churches. No, Scripture acts as a
criterion for the Church’s faith precisely through the tension
between, say, James and Paul on justification. For it presents
to the Church a programme for future discussion and develop-
ment, and indicates what sort of resolution that development
must achieve, if it is to remain true to Scripture alone and entire.
It is the variety of the canon that changes it from a static body
of theological propositions into the launching-pad of a
dynamic trajectory reaching forward into the continuing life of
the Church and enabling her to test her own understanding of
truth against the standard of conformity to Scripture.

‘Scripture alone’ I would suggest, therefore, is a most whole-
some and ecumenical principle. For Scripture can never in this
sense exclude Tradition and Reason. On the contrary, through
the very tension created by its variety, it implies and neces-
sitates Tradition and Reason. The later Church, particularly in
the ecumenical dialogue of our own day, is called to appropriate
the whole truth of Scripture, and to discover through the opera-
tion of the Holy Spirit, through the teaching authority of the
ministry of the word, through the hard-headed reasoning of its
theologians and critics, the significance of that truth for the
salvation and wholeness of all men and women everywhere.

The above article is an extract from two lectures on the Bible
and Ecumenism, given at Fairacres in March 1982 by Fr Jobn
Muddiman, Vice-Principal of St Stepben’s House.

CORRECTION

We apolagize for an error in the ‘Chronicle’ for Winzer 1981, The meeting
at Fairacres during the PIM Consultation was attended by members of all
the religious communities in the Oxford Area of the CCC; not, as we
stated, by members of all the religious communities in the diocese.
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INTERCESSION IN THE EUCHARIST
A Homily given at Fairacres, 9th February 1982

FATHER GREGORY CSWG

In human life, in social and family life and even in the liturgy,
there is always the problem of our human traditions. Human
traditions so quickly begin to fall short of their particular pur-
pose. The reason for this, I think, is that we are so inclined to
live our lives on the ‘horizontal’ plane, looking simply to one
another rather than towards God as the source and goal of our
life. That is why human life always seems to be slipping back in-
to the past, always to be ruled by the past, by the things which
happened and were unsatisfactory, and are somehow carried on
into the present, because we have not been able to sece how we
might rectify them. Since we belong to human society we must
have common customs, and so we keep on doing things which
no longer meet their original purpose, and do so even less as
time goes on.

This is always a particular problem with liturgy. Yet looking
at it more carefully we might see how the setting of liturgy is
precisely the setting in which all that we mean by tradition, by
bringing the past into the life of the present, can be properly
and creatively set in order. To illustrate this I want to say some--
thing about using a litany form of intercession in the Eucharist.
There is very good reason for doing so, though I am not sug-
gesting it is the only form of intercession that is appropriate in
the liturgy.

In the first place the litany aims at gathering the matter of
our intercessions into the Light of Christ in the End. Surely that
is a very important thing to do, because among other things it
represents the whole purpose of our life. Christ is the Beginning
and the End, and although it is true that he lived within the
course of history and taught within the context of his human
life, nevertheless he addresses us now from where he reigns
glorified with the Father. He has.overcome all the shortcomings
of human life within the context of history, and now he pre-
sents himself to us, he speaks to us from the goal of human life.
Therefore the way in which he manifests himself and the words

17



he speaks to us can only draw us to the goal of our life. What
we have to do is see all the stuff of our life, our past and our
present, as they are forming our future, in the light which
streams down from him into our present moment. This is the
eschatological view of Christian life. Christ is glorified in the
End, he is the Light of the World in the true sense that without
his light our human minds would have no way of understanding
how to deal with questions of human tradition, how the life of
the past should be expressed in the present and in the future.

When we intercede it is important that we should be holding
ourselves and the human situations and persons for which we
pray into the Light of the End. Our difficulty with intercessions
is that we are likely to go out into the disorder of the world and
try to pray from there. That is impossible; there is no prayer in
the disorder of the world. We can only pray where Christ meets
the world’s disorder, and he is always the Christ crucified and
glorified. Therefore our concern as we remember the needs of
the world i1s to make sure that we stay in the place of prayer
and do not go out into the disorder.

It seems to me that there is a way of treating the interces-
sions in the new mass rites which is prone to disorder. We are
tending to give God a resumé of the things we have read about
in the papers or heard on the news, as though perhaps he were
too busy to know about them himself, and therefore we have to
give him a summary and tell him how to put things right! I am
not for one moment suggesting that we should not be bringing
before God the disorder and concerns of the world, we most
certainly should; but we ought to be doing it in such a way that
in the Eucharist we are praying in the Lord’s high priestly
prayer, where the light of Christ flows down through us, an
interceding community, into the disorder of the world, to draw
it into the Light.

How can the litany help us? There is a certain technique
about it. First of all it is based upon a very simple rhythm of
petition and response. It needs therefore to be very carefully
worded and, better sdll, to be sung. Particularly in the singing
of the litany, this alternation of petition and response helps
to keep everyone within the corporate rhythm of prayer. The
technique is one that helps us to stay recollected and not to be
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distracted by too much in the way of a ‘news broadcast’: in the
litany we bring our petitions before God by the use of names.
As a technique this is entirely biblical, though it is more than a
technique, for it expresses something about the reality of things
as they exist in God. In the Bible there is the tradition of bring-
ing oneself into the presence of God by using his sacred names;
and in the Christian dispensation in particular, we do this by
naming the name of our Lord Jesus Christ. We know that this
has a very powerful sacramental quality, that to use his name is
actually to bring ourselves in a very personal way into the
presence of Jesus.

Within the context of intercession we can do this on behalf
of any human person or any corporate body simply by using
the name. We need not go into a discursive description of the
particular details, and what we feel might be the answer to the
need; we simply use the name to bring that person into the
presence of Christ in the End. In this way we can pray for all
manner of people without ourselves being distracted by trying
to grasp imaginatively what their situation might be. That, in
fact, is not necessary within the course of the eucharistic cele-
bration, and is indeed undesirable when we consider the place
that the intercession has in the order of the liturgy. The inter-
cession comes between the Gospel and the eucharistic prayer.
The Gospel is one of the high points of the liturgy; it is not
merely a reading about Christ but it is a manifestation of
Christ’s presence. In the proclamation of the Gospel Christ
himself is manifestly present in our midst. Christ the Light is
there to enlighten us. When we come into his light we have
entered into a way of listening and responding through the
heart, and it would no longer be appropriate to begin an imagi-
native survey of the needs of the world. If that has to be done it
can be done at some other time. But if we try to do it in the
middle of the liturgy, we shall not be ready to go on to the next
step, which is the bringing of the gifts to the altar and the con-
secration through the eucharistic prayer.

The second part of the liturgy is 2 moving forward from the
high point of the liturgy of the Word in the Gospel. In the
second part we are entering with Christ into his return to the
Father, and in that return to the Father we would expect to see
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him manifested more specifically in the consecrated gifts we
shall feed upon in the eschatological banquet. Nevertheless, we
come to the Eucharist always as members of the whole human
race from the beginning to the End. We come as those who have
the task of holding it all to God, of being the means whereby
the whole human past is healed as the memory of it is brought
into the memorial of Christ’s Passion and Resurrection. We have
this work to do, but we need to develop the tradition of doing
it in such a way that we shall be able to fulfil the task entrusted
to us and to all God’s interceding people: to glorify Father, Son
and Holy Spirit, now and always and unto the ages of ages.

THE COST OF RECONCILIATION
1 Talk given to the Oblate Sisters of the Love of Guu vy

SISTER MARY JOSEPH SLG

For our thoughts and prayers in this time of Retreat we shall
be considering together the points of unity in our distinctive
vocations as Oblates and Nuns of this Community. This unity is
expressed in the chapter which is common to both our ‘Rules’
and is summed up in the word ‘reconciliation’. Our Lord Jesus
Christ, through his Incarnation, Death and Resurrection, has
made the one perfect reconciliation between man and God, but
his work has to be realized in every human life. Each one of us
at our baptism was made a member of Christ, signed with the
sign of the cross ‘in token that we shall not be ashamed to con-
fess the faith of Christ Crucified, and manfully to fight under
his banner against sin, the world and the devil, and continue
Christ’s faithful soldiers and servants unto our life’s end’.

So then we are in Christ and, ‘when anyone is in Christ there
is a new creation’, but the bringing forth of a new creation is a
costly process. ‘To participate in Christ’s reconciliation means
to open the whole being to him’ in all the details of daily life,
accepting all that comes to us, through circumstances, through
other people, or as a result of our own actions, even our foolish-
ness and sin. If our desire is for that purity of heart which
can lead us to the vision of God, we must first face the conflict

20



within ourselves, allowing him to heal our wounds, so that in his
strength alone we may answer the call to share his longing ‘that
all men everywhere should be drawn to respond to his mercy’.

For to be called by his love to the contemplative way is to be
called to spiritual conflict; not simply to fight against the
effects of evil, but in his power alone and by his grace alone, to
fight against evil itself. ‘We fight not against flesh and blood,
but against the spiritual armies of evil in the heavenlies,” and our
weapons too must be spiritual, ‘to avail for the pulling down of
strongholds and the casting out of every evil imagination’. In
order to be stripped of self for this combat we have to learn not
simply to give, but to be given, as God himself shall determine
in ways we have not chosen: to become an oblation, an offering
poured out to the last drop for the glory of God. Not that we
choose suffering, as though by doing so we could add something
to his offering, but we unite ourselves with him in his life-giving
suffering, so that his life-giving power may be poured out into
the world which he loves.

This is not a conflict into which we march with set teeth,
clenched fists and a stern gaze averted from all around us. For
us, as for him, it must be the exercise of love in action. For, in
the lovely word used by Our Lord to describe a hen’s way with
her chickens, we are to ‘gather’, and to hold, not to ourselves
but to his love, all those needs and sorrows which press upon us
from every side, for it is from him ‘that the wholeness of spiri-
tual power proceeds for the healing of the ills of mankind and
the world’s disorders’. United with him we shall experience with
him disappointment, frustration, darkness and dereliction, and
will come to see in them the raw materials he can use for his
creative purposes.

As we grow in Christ, learning to stand in him, the forces of
evil will hurl themselves ever more violently against us, but he
will not allow us to be tempted beyond what we can bear. We
shall know in fellowship with him what it means to be drained
and empty, to be as St Paul says, ‘pressed out beyond measure’;
but the conflict is not the End, and as Father Gilbert Shaw
never tired of reminding us, it is always to the End that we must
look. As we have shared his longing and his conflict, so we shall
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share his overcoming, looking through and beyond these things.
In him we shall see what he saw, the joy for the sake of which
he endured the Cross, the joy of man’s reconciliation to God.
As fellow-workers with Christ in building up in the souls of men
the ‘city that is at unity within itself’, we shall enter with him
into his peace. That peace is not the absence of conflict but the
joy and rest of victory won, where the love of each for the
other is the Love of God in constant interchange, that God may
be all in all.

THE LITURGY OF SACRIFICE
A homily given at Fairacres for the 4th Sunday of Lent, 1982

JOHN MUDDIMAN

The death of Jesus is, at the deepest level, a mystery; it cannot
be explained away; it needs to be entered into prayerfully and
explored reverently. And to help us in this exploration, the
Christian tradition gives us several analogies to work on. Sacrifice
is one of these. But before we consider the implications of this
analogy, let me begin by saying something about the death of
Jesus as an ordinary event.

In our attempt to understand the mystery of the Atonement,
we must always remind ourselves that the Passion was also a real
historical event. And it has, as history, a secular and indeed
sordidly political meaning. Jesus was, as the saying goes, a vic-
tim of circumstances. He had alienated the Pharisees, by his
denunciation of their false piety, and they did nothing to save
him. He had got on the wrong side of the priestly hierarchy,
who twisted remarks he made about the Temple, in order to
frame a charge of heresy against him. And finally, he fell victim
to a policy of deliberate terrorism which Pilate pursued in
Judaea for the ten years he was Governer. At every major Jew-
ish festval, Pilate arranged an edifying spectacle—mass public
hangings on the roads into Jerusalem-to warn pilgrims not to
misbehave. It mattered little to Pilate what crime had or had
not been committed; Barabbas or Jesus, take your choice, it was
all the same to him.
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The death of Jesus, at this level, is not at all mysterious. It is,
viewed from the side of historical causality, an entirely under-
standable affair. As a minor miscarriage of justice, it is far easier
to contain and grasp than, for example, the holocaust of
millions of Jews in the last war. And yet, it is this one death, so
insignificant and sordid in its outward appearance, that holds
out to us our only hope of coping with the great problem of
suffering and death when we encounter it elsewhere.

So, when early Christians described this death as a sacrifice,
they were speaking in a highly paradoxical way. The death of a
supposed criminal on a cross is the opposite of the death of an
unblemished animal in the Temple. One is accursed, the other is
a blessing; one is profane, the other is all-holy. There is no com-
parison to the eye of faith. When the language of sacrifice is
used, the Church does not intend us to forget the historical
Passion, and move the story on to a higher, heavenly plane; as
though God’s wrath against sin was to be averted by blood, or
the taint of sin and its penalty were to be carried by a scape-
goat. When we think of sacrifice, we must always retain the
paradox and hold together the actual facts of Jesus’ death and
the theological model.

In any case, in the time of Jesus no one really understood
very clearly the theory of sacrifice. They simply carried out the
time-honoured ritual in the Temple because that was what the
Law prescribed. And so, when the early Christians saw the
death of Jesus as a sacrifice, they were not thinking so much of
theology as of practical liturgy. And they were asserting that
the Crucifixion was a holy event not an unholy execution;
and that it was intended and not a mere accident. It was a
matter of conscious choice and was undertaken with almost
liturgical deliberateness by Jesus himself. It was a death accor-
ding to the rubrics: ‘No one takes my life from me, I lay it
down of my own accord.” “The Son of Man goes as it is written
of him.’

Let me illustrate this idea with reference to St Stephen the
first martyr. In many pictures of that event you may have seen,
Stephen appears dressed in an alb and dalmatic, the deacon’s
liturgical garments, as though he had just finished reading the
Gospel at the Eucharist on the day of his own festival. Thisisa
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somewhat anachronistic picture, but it is faithful to the spiritin
which that story is told in Acts chapter 7. For his death is,
indeed, presented as a carefully orchestrated piece of liturgy.
The words and actions are those prescribed by sacred tradition.
The responses, ‘Father, forgive them’, ‘Into thy hands I com-
mend my spirit’ belong to the liturgy of one who has taken
up his cross to follow Christ.

This is the essence of the sacred liturgy, it is the givenness of
the rite. As I said, the Temple sacrifices at the time of Jesus
were only dimly understood; they dealt somehow with sin and
penitence, but also with darker matters, involuntary offences
and ritual uncleanness. One thing alone was clear to the wor-
shipper: that the sacrifice had to be conducted according to the
priestly rules, and that thereby the harmony of the world and
the unity of God’s purposes were mysteriously maintained. The
sacrifice marked the orderly limits imposed by God, and the
proper boundaries between the holy and the profane. The priest
who walked around the altar with the censer did not just sym-
bolize the holiness of the offering, he actually made it holy,
consecrated it by marking the boundaries. Holiness is not, as we
sometimes think, just a matter of morality and personal piety,
it is also a matter of liturgy.

Now, the death of Christ is a sacrifice in this liturgical sense.
The first Christians rehearsing the Passion, or re-enacting his
sacrifice in the Holy Eucharist had, no more than their Jewish
contemporaries in the Temple, a clear idea of why sacrifice was
metaphysically necessary. But they did see a necessary rather
than accidental quality about his death; they saw a liturgical
necessity in it. It was more like a sacrifice than a tragic accident.
As they read the Old Testament, they found the prescribed
texts and rubrics of the liturgy all laid out. As they thought of
the purposeful and clear-sighted vision of their Master, as they
remembered him in life, they began to see him as both priest
and victim in a ceremonial immolation that inaugurated a new
Covenant. As they continued to experience his risen presence,
some in ecstatic visions, others more mundanely as the com-
panion of their own sufferings, they recognized the sign that
God had been pleased to accept this obedient and sacrificial
self-offering.
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We will soon be keeping Holy Week—a week full of liturgy.
Let us pray that this will not be a self-indulgent game, or an
over-elaborate series of symbolic acts. Let us make it the real
thing, the liturgical marking of the boundaries around that holy
event on Calvary, the turning of a tragic death, by the same
consecration to the will of God that motivated Jesus himself,
into an ordered liturgical offering.

What does it mean then to call the death of Jesus a sacrifice?
I have not worked out the mechanics of sacrifice—neither does
the New Testament. That would be to explain away the mys-
tery by telling a story quite other than the one the Gospels have
to tell. But I have tried to point out why the language of sacrifice
is used. It is because this death 15 holy; this death 1s deliberate;
this death that Jesus died for us was the result of his absolute
faithfulness to the will of God. To see the death of Christ asa
sacrifice is to see only part of an inexhaustible mystery. But this
cultic model has one great advantage: it gives us, as all good
liturgy should, a clearly defined part to play. It gives us words
to say and actions to carry out. It gives us a pattern of conse-
cration to the will of God which saves us from sentimentality,
nostalgia, or helpless sorrow which have no place in the Chris-
tian celebration of the Passion. Take up your Cross, liturgically,
and follow him through the events of Holy Week and Easter.
And you will find your will strengthened by his will, and your
life consecrated by his holy life and his sacred Passion.
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BOOKS

THE DYNAMIC OF TRADITION, A.M.Allchin. Darton,
Longman and Todd, 1981. £4.56. ISBN 0232 51516 6.

Few notions are more difficult to vindicate in our present time
than that of tradition. To many it appears as the weight of the
past necessarily leading to conservatism or even reaction,
whereas living in the Spirit implies a vertical response to the
challenge of the times, and induces us to begin history afresh.
To others, tradition represents a treasury to be jealously
guarded; they cling to the sure values of the past and use them
to combat the apocalyptic, antichristian, dangers of the present.
In The Dynamic of Tradition Canon Allchin has achieved the
feat of speaking convincingly about tradition to our present
world. The whole book is a rare witness to the fact that tradi-
tion is anything but static: every page expresses an experience
of life at the heart of the Church, a life in the freedom of the
Spirit. And because of the freedom of the Spirit, the life in
the heart of the Church is in no way a life in a ghetto; on the
contrary, this heart of the Church becomes the heart of the
world, our world today and tomorrow.

Yet, the book is essentially about the past, a specific past:
mainly aspects of the British spiritual heritage, in considering
which Canon Allchin often follows and deepens the fundamental
intuitions of T.S. Eliot. The book is also about the past in
another, more comprehensive sense: it is a meditation on the
unity of spiritual experience in time, on what Fr George
Florovsky has called ‘ecumenism in time’. Canon Allchin asks
the central question, ‘How can it be true that we become
contemporaries of the Gospel events?’ (p. 2)

This is what the book is really about, although it does not
answer the question directly in so many words. To do that would
have been something of an intellectual exercise and, although
convincing intellectually, the book is much more than an
intellectual discourse on sacramental life, or a piece of re-
search on periods of the past or ‘alien’ civilizations. Each period
is seen in its historical context and particularity; the ‘alien’
civilizations are examined with full respect for their ‘otherness’.
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Yet, what is brought out, through the very particularity, is the
element of universality that each period or civilization has
witnessed to. This makes them, sometimes mysteriously, con-
temporary with the Gospel events and with us—if we are able to
read through their particularity, the universal, though ever
unique, experience of the Incarnation. To discern this funda-
mental unity in experience, it 15 necessary to become more and
more deeply rooted in the heart of the Church’s most intimate
life, the communion of saints in Christ. It is this experience
that Canon Allchin is able to share with his readers in his per-
ceptive examination of the manner in which others, in different
times and places, have become contemporaries to the Gospel
events.

These others are not only the recognized, catalogued, saints,
‘mystics’ or theologians of the past. Canon Allchin has the rare
ability of discerning in art, particularly in poetry, the sense of
the fundamental goodness of creation and of the new creation
in the risen Christ. This ability and perception is due to another
important theme that is ever present in the book: a profound
belief in, and experience of the power of prayer. Prayer rooted
in the sacramental life of the Church breeds what Lancelot
Andrewes calls ‘a melting compassion’ in the heart and is able to
act on time, transcending its linear character and introducing a
new chronology:

At the heart of this experience there is always the fact of

forgiveness, pardon, that paradoxical power of God to trans-

form evil mto good, and to bring life out of death, which
makes it possible not to ‘find it preposterous that the past
should be altered by the present, as much as the present is
directed by the past’, which frees us from bondage to the
past, so that we may live towards the future .. .When the
Byzantine writer Niketas Stethatos declares that ‘tears of
repentance may restore lost virginity’ he is giving us a picture
of Christianity very different from that commonly accepted
in our English-speaking world, which has suggested that from
the point of view of the Christian religion sexual sins are as
unforgiveable as they are irreparable., He is telling us how,
in Christian faith, it is believed that the moment of the
intersection of the timeless and time, the moment when the
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eternal power of divine forgiveness and new life enters into

the very heart of man, is 2 moment of such power that it can

have effects backwards as well as forwards in time, turning
the experience of loss into a new and deeper discovery of

integrity. (p.35)

What Canon Allchin tells us is that prayer is a memory of
God which is no mere psychological evocation but an active
memory (anamnesis) which makes God and his eternal reality
present in our fragmented time. The fragmentation of time is
overcome and we are at one with all our contemporaries in
Christ, be they our actual contemporaries, or asleep in the Lord,
or yet to be born.

However, this experience of transcending the fragmentation
of time does not breed an idealized view of history in which
history itself would be, as it were, negated. Canon Allchin has a
keen sense of history. If his book, like Eliot’s Little Gidding, is
an evocation of ‘times of a kind of flowering both intellectual
and spiritual, times which have a lasting significance’ (p. 36), he
respects these times in their historical density, intellectual
complexity and social realities. Most of the figures and pheno-
mena evoked are well-known ones on which Canon Allchin
throws new light. One instance, however, deserves special
mention as pioneer work. After a penetrating study of the great
English divines of the early seventeenth century, the second
part of Chapter 3 (pp. 63-77) is devoted to a group of men of
the same period who quite unjustly have been forgotten:
the Aberdeen Doctors. Here is a patristic renaissance, not in the
sense of an antiquarian interest in the Fathers but of an
assimilation of the patristic spirit in the conflict-ridden context
of the Reformation and Counter-Reformation, no less remark-
able and significant than the contemporary movement in
England. In particular, John Forbes’ The Irenicum which
represents ‘an effort to set out a way of reconciliation between
the episcopal and presbyterian forms of government’ (p. 64),
might be of immense interest today in the light of what the
Commission on Faith and Order has to say on the difficult
question of episcope. Let us hope that by drawing our attention
to the practically unknown work of these divines Canon
Allchin’s book will generate interest leading both to further
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scholarly research on them and their inclusion in our
‘ecumenism in time’., Such interest, however, should not be
understood as a form of escape from the ecumenical problems
of today, secking in the past for ready-made answers to
questions never raised before.

Even those who love the formulations of tradition and feel
in profound communion with the past can learn from the
questions which Canon Allchin asks about the source and
dynamic of the authority they hold: ‘Can we say that it is the
Holy Spirit who is the bearer and creator of wadition? Is it
perhaps more helpful to speak of certain archetypal patterns in
the heart and mind of men which have their own inherent
vitality? Shall we have need of both ways of approach if we are
to do justice to the mystery of human creativity when the
freedom of man is touched and energized by the activity of
God?’ (p. 2). As an Orthodox I cannot help saying that this is
one of the best formulations of the doctrine of the collabo-
ration of man and the Holy Spirit (synergy) that I have ever
read—and let the questions remain.

Canon Allchin is himself very conscious of the danger of
‘escapism’ in dealing with tradition: ‘I have constantly been
asking myself “am I advocating a mere antiquarianism, an
escape into an earlier and supposedly golden age?” ” (p. 103).
His own answer is given in the words of Raimundo Pannikar.
But it seems that the whole book is an answer: it reveals quite
clearly that to him the golden age is not one particular period
of history. It could potentially be any period of the history of
Christianity, past, present or future, for in his experience the
golden age is the age of Our Lord, the era of the Incarnation,
of the Risen Christ, Anzno Domini.

NICHOLAS LOSSKY

Nicholas Lossky, the son of Viadimir Lossky, lectures in English bistory
and literature at the University in Paris, and in Church bistory at the

Institut S. Serge. He bas been working for some years on a detailed study
of Lancelot Andrewes.
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CRUCIFIXION-RESURRECTION: The Pattern of the Theology
and Ethics of the New Testament, E.C. Hoskyns and Noel
Davey. Edited by Gordon Wakefield. SPCK, 1981. £21.
ISBN 0281 03705 1.

This book is a posthumous edition of a work begun by Sir
Edwyn Hoskyns (1884-1937), and developed by Noel Davey
(1904-1973). It therefore stands in the tradition of The Riddle
of the New Testament and The Fourth Gospel and comes
complete with a valuable biographical introduction and a less
valuable epilogue by Gordon Wakefield, the final editor.

Its theme may be summed up in these words of Noel Davey:
‘If God has affirmed, in Christ, the pattern and rhythm of his
creation, it is only through the Cross.” (p. 8). Hoskyns and
(indirectly) Davey were influenced by Barth (cf. p. 59); and
there is much in thiswork that is strikingly similar to the mature
Bonhoeffer: all of them were seeking to express authentically
‘the God-centered Gospel’ (p. 19).

The breadth and unity of this profound study in the New
Testament derive from the clear assumptions upon which it pro-
ceeds. Hoskyns ‘found the clue to the interpretation of Scripture
in its unity’ (p. 67). Of St Paul, they write: ‘A strict discipline
of thought and action underlies everything that he writes’
(p. 131); and their method of study is a simple but serious res-
ponse to the promise of Christian knowledge held out in Romans
12:1-2:°1 appeal to you therefore, brethren, by the mercies of
God, to present your bodies as a living sacrifice, holy and accep-
table to God, which is your spiritual worship. Do not be con-
formed to this world but be transformed by the renewal of your
mind, that you may prove what is the will of God, what is good
and acceptable and perfect.” Hoskyns’ confidence in biblical
language was complete, though never uncritical: ‘Can we rescue
a word, and discover a universe? Can we study a language, and
awake to the Truth?’ (p. 57). They believed that ‘knowledge is
less an observation of the world than a being observed by it: a
being thrust under the power of sin and death in order that
there, through faith in Jesus Christ, the love of God may be re-
cognized and apprehended’ (p. 198). ‘In the Christian view, man
stands under God’s knowledge of him’ (p. 326).
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History is the test of this knowledge, and this book is a
thoroughly bistorical approach to the New Testament. ‘Here
is the secret of Christianity. It depends on history, on ‘“rough,
crude history” ’ (p. 69). Therefore ‘the study of New Testament
theology ... remains an historical discipline’ (p. 90). ‘There is
one point at which men have been confronted with the meaning
of every point of history’ (p. 153), and the preoccupation with
this point (i.e. the Cross) determined the writings of evangelists
and apostles alike (cf. p. 116). In the light of Christ, history has
become ‘significant simply in its relation to the will of God
beyond time’ (p. 305). Because the Cross is central, this is no
evasion: ‘the observable history demands whatis beyond history
to make sense of history’ (p. 309). For ‘in time, every point is
confronted by God, and therefore all that that involves hangs
upon every point and moment in time’ (p. 321), and man is
ultimately defined ‘simply in relation to God’ (p. 326).

The breadth of this book reflects a depth of understanding
of the New Testament rare in modern theology, and its ethical
orientation precludes any flights of speculative fancy. It is most
unusual to find St John and St Paul treated so faithfully and
profoundly within one cover, and each used to illuminate the
other. The sole regret is that the formal treatment of the Resur-
rection is not longer, though hints of what such treatment might
have been abound throughout the book. The work concludes
with some fascinating considerations of History, Time, Know-
ledge and Personality in the light of the Death and Resurrection
of Christ.

In the view of the writers, the Death and Resurrection of
Christ were central to the life and teaching of St Paul. In
setting up ‘apostolic humiliation’ against Corinthian ‘gnosis’, he
was warning them of ‘what they were in grave danger of not
being’ (p. 121). “The place of weakness, when it is also the place
of obedience to God. is the place where the power of God is
made known and exercised (Phil. 2:8-11). The death of Christ is
therefore the place of resurrection’ (p. 120). St Paul has escaped
from any ‘claim upon God’ (p. 122); instead, he ‘has seen the
salvation of God meeting the insecurity not of disobedience,
but of obedience’ (p. 185)—in the person of Christ. That alone
is the ground for Christian hope.
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As might be expected, this book sheds further light on the
Fourth Gospel. Taking John:7.39 as a key (‘Now this he said
about the Spirit, which those who believed in him were to re-
ceive; for as yet the Spirit had not been given, because Jesus was
not yet glorified.”) it examines the way in which, led by the
Holy Spirit, the writer presents the ‘subject of faith [ie. the
humiliation and glory of Christ] as part and parcel of the
ministry of Jesus in the flesh’ (p. 138). The Cross and Resur-
rection ‘press us back upon that history’ (p. 139). ‘The author
is concerned, desperately concerned, about apprebension of the
truth of God, and about the place where the truth of God is to
be apprehended’ (p. 151). ‘The death of Jesusis the place of
understanding. But to those whose eyes have been opened . ..
everything Jesus said and did appears translucent, bearing
witness to his glory’ (p. 152).

St John ‘derives his understanding of God’s will forman.. . ..
from his apprehension of the relation between Jesus “the Son”
and his “Father” ’ (p. 155). In the light of this, the little word
‘sicut’—just as—becomes the clue to the mission and purpose of
the Church, and indeed of all Christian relationships (cf. p.251).
‘Any fruit they may bear is his fruit, born by them only because
they abide in him’ (p. 172). ‘The tribulation, which is the abiding
condition of faith, .. .. reflects the necessary condition of his
own obedience to his Father in this world’ (ibid.). Moreover, ‘the
obedience of Jesus “unto death” is the necessary expression in
history of the relation between the incarnate Son and his
Father’ (p.173).

This obedience, this subjection in love (cf. p. 156), provides
the key to understanding the ‘divine necessity’ (dei pathein) of
the death of Christ, which is truly the crux of all New Testament
theology. For in Christ, ‘the tension of human life became more,
not less, acute’ (p. 186): ‘the sinlessness of Jesus is . . . the pivot
around which St Paul’s thought moves’ (ibid.). In Christ, the
dethronement of human covetousness is complete (cf. p. 187).
‘God’s final judgement had confronted men, at every moment
of his ministry’ (p. 312).

The obedience of love, which illumines the mission of Christ,
illumines too the sending of the Spirit (cf. John 7:39). ‘There is
no understanding of the crucifixion and resurrection of Jesus
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Christ except through the Holy Spirit; there is no revelation by
the Holy Spirit that does not illuminate the crucifixion and
resurrection of Jesus Christ’ (p. 332). The work of the Holy
Spirit in the Church draws us into the meaning of the Resur-
rection: but only through the Cross. For ‘at no point can this
love be divorced from broken flesh and poured out blood’
(p. 159) and Christians ‘should assent to and themselves will
God’s work of crucifixion and resurrection in them’ (p. 329).
The life of the Church should be full of good deeds ‘directed
towards God, done emptily for him’ (p. 346).

In the little word ‘emptily’ lies the mystery and paradox of
the Incarnation and the Atonement. Commenting on ‘The
Poor—and the Poverty of Jesus’ (ch. 8) the writers observe that
‘the sensitiveness to this ultimate poverty and to its vast theo-
logical significance is, from beginning to end, the fundamental
theme of the New Testament’ (p. 215), and in chapter 10 they
touch on celibacy and the religious life, in the context of
Christian marriage, as a sign of ‘the positive poverty of Jesus
himself” (p. 256).

‘The prayer of Jesus [ie. on the Cross: Ps. 22:1] not only
belongs within the range of this poverty, but fully defines it,
and having defined it, awaits the answer that God alone can
give’ (p. 220). What is the answer? [t is the new creation
‘anothen’—from above—that the Spirit brings through the death
of Christ: that is, Resurrection. ‘The exhortation of the Church
is that men must die far more fundamentally than is involved
in mere physical death’ (p. 294). It is the union in love of this
necessity to die with a willingness so to die that is the mystery
of Christ, and the power of his Cross. Now, in the Spirit, it is
the mystery of Christian life, and its final power.

Yet before this mystery, this book falters—on its last page:
‘On the Cross we have seen the awful spectacle of human
personality isolated in apparent dereliction by God, in apparent
separation from all his fellow men’ (authors’ italics). Surely the
reality of this desolation and isolation is the truth—and the
measure of the love of God in Christ, up against which we are
thrust again and again in Christian life. It is either our stumbling-
block or our foundation stone. The Cross reveals the cost to
God of Hell-—and his power to save to the uttermost those who
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come to him there. For only out of such love, suffering and
dying, is new life born, as it were ‘ex mibilo’—out of nothing
(cf. 1 Cor. 1:28: ‘God chose what is low and despised in the
world, even things that are not, to bring to nothing things that
are’). Christians ‘are called to a life like his, in the immediacy
of death .... a perfection of “broken-ness” that finds its
supreme statement on the cross’ (p. 173). There is no other
way-—for God, or man; and to that ‘narrow and afflicted’ path
are all men called.

‘Christians believe that the Kingdom of God is of God, by
God’s intervention and in the dimension of God’s eternal order.
But they believe it is wrought by the living power of God out of
the flux of history, wherever that flux becomes identified with
the crucifixion of Christ, lived and offered in faith in him, for
God alone; and this truth, which has been revealed in the cruci-
fixion and resurrection of our Lord; and which has been actually
achieved once and for all then and there; means ultimately that
every part and moment of human life on earth presents an op-
portunity of eternal glory through the creative power of God;
not when used as a means of escape from history, but when
used realistically, in obedience to God’s will through faith in
Christ.” (p. 307)

DOUGLAS DALES

THROUGH THE YEAR WITH MICHAEL RAMSEY,
Devotional Readings for Every Day. Margaret Duggan, editor.
‘Triangle’, SPCK (1975) pbk 1981. £1.75. ISBN 0 281 038163.

This little book, now issued in paperback, contains a truly
catholic body of teaching and reflection drawn from the works
and sermons of the former Archbishop of Canterbury. It comes
with a useful, if euphoric, little biographical introduction,
written shortly after Bishop Ramsey retired to Cuddesdon.
Clearly the compilation of material for this book, as well as the
personal contact with its author made a lasting impression upon
its editor. Those who ponder its pages now are unlikely to
depart unmoved or unillumined.
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This book is in a way a small monument to a primacy re-
markable for its vision and range of contact. We glimpse the
world-wide Anglican communion through the eyes of the peri-
patetic archbishop. We savour the exciting thaw in inter-church
relations, and especially with the Roman Catholic church, in
the 1960’s. We step inside the archbishop’s shoes as he attempts
to wrestle with complex and sensitive political and moral issues.
We see him at his most outstanding when dealing with students
in universities across the world. In all, it is a thoroughly pastoral
book, and therein lies its fascination and its breadth of appeal.

Nonetheless, it is billed as a devotional book-and so it is. For
it does more than justice to the central emphases of Bishop
Ramsey’s theology: the self-giving love of God in Christ; the real
glory of Jesus in the midst of suffering; the life of the Church as
meaningless unlessrooted in this centre of belief and experience.
It bears witness to the secret of his own spiritual life: disciplined
but simple prayer ‘from the ground of the soul’; the central
place of the Eucharist; the importance of the confessional; in all,
love, God’s love in our hearts, winning through at great cost.

It is also a fine intellectual panorama of an Anglican theology
which is relevant to the modern world because rooted in
tradition and prayer and the disciplined use of reason. For any-
one trying to teach RE, or taking assemblies or lay discussion
groups, this is 2 most valuable and stimulating book. Its strength
lies in its simplicity and its ability to reach out to anyone truly
seeking God.

DOUGLAS DALES

FAMILY SERVICES (Alcuin Club Manual No. 3) by Kenneth
Stevenson. SPCK, 1981. £1.95. ISBN 0 281 03826 0.

My initial reaction to a pamphlet of less than fifty pages costing
nearly £2 1s that it’s got to be good to justify zhat price. And
usually I am disappointed.

But Kenneth Stevenson’s little pamphlet is that good and is
highly to be commended. It combines liturgical scholarship with
down-to-earth practical experience and it doesn’t make the
common mistake of equating ‘Family Services’ with ‘Children’s
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Services’. If family services are to be true to their name they
must meet the needs of the whole family from granny to toddler
and Kenneth Stevenson clearly recognizes this—and achieves it.
Too many family services are glorified sunday schools meeting
the needs of no one in the process, and certainly not leading on
to the family service, the Eucharist. Dr. Stevenson’s approach is
as thoroughly Eucharistic as one would expect from an Alcuin
Club manual, yet is free from the liturgical pedantry, however
up-to-date, that one might expect from that particular stable.

His manual will help any priest whose congregations contain
the age range and variety of people who will value family services,
and although some of his samples demand f00 much in the way
of resources and rehearsal (particularly in country parishes
where, as I am fast realizing, the true strength of the Church of
England really lies), there is still a wealth of suggestion and re-
source material which I, for one, will find helpful. I particularly
like his suggestions for ‘Stretching the Eucharist’— there are
some adventurous ideas which in these days of more informal
worship could help many parishes ‘take off’. And Dr. Stevenson
is clear that behind it all the parish priest and his helpers must
have preparation which is both careful and prayerful.

Having said all this in praise, there are just two important
criticisms. I am concerned that this book might indicate a move
gway from the Eucharist as the main weekly act of Christian
family worship (and I have been interested to see that a review
in Colin Buchanan’s News of Liturgy shares that concern from
a different standpoint). I wish too that in a useful section on
the use of music for praise, Dr. Stevenson had shown more
appreciation of some of the very good songs coming out of the
renewal movement (for example, Sound of Living Waters and
Fresh Sounds, Hodder and Stoughton, and Songs of Fellowship,
Kingsway—whose use need not be confined to ‘charismatic
parishes’) and that he had said more to encourage the use of
parish folk and music groups. In my experience guitar music has
a real ‘family”’ appeal and is not just for the young.

I would like to see more (if less expensive) samples of services
from Dr. Stevenson, based on the ASB Sunday themes. His work
contains so much more digestable ‘meat’ than CIO’s somewhat

insipid Share the Word books. JOHN PORTER
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PETER AND THE SINGLE CHURCH, John de Satgé.
SPCK, 1981. £4.95. ISBN 0 281 03819 8.

In September, 1961, John de Satgé, the author, took part in
an ecumenical conference at the monastery of Chevetogne in
Belgium. So too did the present Warden of SLG, and so too did
the writer of this review. The subject for discussion was
‘Infallibility’. De Satgé recalls and pays tribute to the influence
of Dom Olivier Rousseau. The present writer—a more superficial
type—remembers the comment of a friendly Jesuit from
Louvain: ‘I can’t understand why you worry so much about
infallibility; we don’t think about it’. Much depends upon
where you are. Living with an institution one can come to terms
with it, condition and qualify it. Looking at it in separation one
may be more aware of its harsh lines and unyielding claims.

Peter and the Single Church is the third book produced by
John de Satgé in the course of a remarkable and moving ecu-
menical and spiritual pilgrimage. He began with Mary and the
Christian Gospel, which became a restatement of Catholic
teaching in keeping with his evangelical commitments. Christ
gnd the Human Prospect led to the conclusion that ‘unless the
Anglican Churches had something distinctive to warrant their
separate existence, they should deem their work to be done and
seek as a priority reunion with Rome’. Here he states his con-
clusions with the same clarity and conviction:

Have the claims which Rome makes for herself come to look
inherently likely? And if so, can you see them being fulfilled
in the Roman obedience as it is now developing? To both
questions I now return the answer Yes.

He has already stated ‘My argument is complete’. The ground it
covers will be familiar to those who have studied controversy
and polemics centered on the papacy. Yet there is a freshness
and persuasive warmth about his approach. His emphasis, as the
title of the book suggests, is on the petrine office, seeking to
discover, delineate and recognize that office in the scriptures
and in the history of the papacy. He does not hesitate to
examine his subject in the light of modern critical scholarship,
and brings a welcome aggiornamento by reviewing it in the light
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of the Second Vatican Council and its consequences. Above all,
his study is marked by a true empathy: a genuine desire to
understand his subject from within.

This is an exacting discipline and it has its dangers. De Satgé
warms to his subject, and as he does so one begins to wonder
uneasily whether conviction is not running ahead of the argu-
ment. In a work of less than two hundred pages and covering so
wide a field the writer must compress and be rigorously selec-
tive. Here the line is clear and the picture presentable; but not-
withstanding a growing consensus among New Testament
scholars, it must be asserted that the constitution and exercise
of the petrine office by its first holder raise many more
questions than space, or the author’s inclinations can admit.
From reference to ‘a certain primacy’ on page 28, de Satgé is
able to move rapidly to ‘Peter was the central figure in the
primitive Church and in a sense he embodied the Church: where
he was there was the Church’. What is presented as the fruit of
an argument becomes almost a self-evident proposition, whereas
the argument, weighty though it may be, still leaves many
critics unconvinced as to so positive an outcome,

On the ‘communication’ of the petrine office to the succes-
sors of Peter in the See of Rome, the author inevitably has to
content himself and the reader with a sketch which, though fair
and attractive in presentation, cannot give great weight to alter-
native interpretations. A final chapter bears the title ‘Recognising
Peter in the Papacy’; but by this time the author has committed
himself too firmly to his conclusions to ask just what kind of
ministry one man can offer to a vast world-wide communion,
without becoming so dependent upon the machinery of govern-
ment and administration as to be conditioned by it, notwith-
standing genuine protestations of collegiality.

A recent article on the supposed content of the final ARCIC
report appeared under the headline ‘A Role for the Pope’.
Whether this is a true guide to ARCIC’S quest remains to be
seen. The Commission’s approach is certainly more cautious and
less confident that that of John de Satgé. But Anglicans have no
ground for complacency. If so dedicated an Anglican as the
author can pursue his pilgrimage to the point of accepting the
Roman claims and of justifying the ‘infallible’ definitions of the
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past century and a half, his fellow Anglicans must apply a
searching scrutiny to the grounds on which they justify their
continued existence in separation from Rome.

F.P, COLEMAN

BOOKS RECEIVED

From Collins:
The Marriage of East and West, Bede Griffiths. £5.95

From Darton, Longman and Todd:
Marriage—a relationship: Preparation & Fulfilment,
Michael Foley. £1.95
Pearl of Great Price: The Life of Mother Maria Skobtsova.
Sergei Hackel. £4.95
Hearts Not Garments: Christ is our Peace, Michael Hollings.
£2.50
With Respect: A Doctor’s Response to a Healing Pope.
Frank Lake. £6.95

From SPCK:
Into the Way of Peace: A Lent Book by the Bishop of Norwich,
Maurice Wood. £1.25
Jobn and Charles Wesley: Selected Writings and Hymns.
Frank Whaling (editor). Classics of Western Spirituality. £8.50
The Cloud of Unknowsng. James Walsh, S. J. (editor).
Classics of Western Spirituality. £7.50
Printed Privately:
God Be In My Thinking, H. A. Hodges. £1.75
(We warmly recommend this valuable little book which is
obtainable from:  The Fellowship of St Alban and St Sergius, .
52 Ladbroke Grove, London W11 2PB.)
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NEW AND FORTHCOMING PUBLICATIONS

THE PSALMS: PRAYER BOOK OF THE BIBLE, by Dietrich Bonhoeffer.
SLG Press 1982 (Fairacres Publication 81). 60 pence.

In this bold exposition of the Psalms as the Word of God, Bonhoeffer
addresses the Christian oppressed by his inability to pray. Holy Scripture
itself provides him with a prayer book; he can speak to God in God’s own
words and by using the Psalms, especially in fellowship with other Chris-
tians, he can participate with all humanity in the true prayer offered by
the Incarnate Word. Only with and in Chrst can the Chrisdan pray the
Psalms in the right way, and when he does, his prayer too will be heard.
‘With these prayers on our lips we stand at the heart of the New Testament
and in the fellowship of the Cross of Jesus Christ.’

Das Gebetbuch der Bibel, first published in 1940, was the last of Dietrich
Bonhoeffer’s writings to appear in his lifetime. It belongs to the period
when from 1935 he was director of the Confessing Church’s seminary, first
at Finkenwalde and afrer its closure by the police in 1937, in a more
remote part of Pomerania. In March 1941 Bonhoeffer was forbidden to
print or publish; two years later he was arrested by the Gestapo and began
the term of imprisonment which ended with his executon in April 1945.

PRAYER AND HOLINESS: The Icon of Man Remewed in God by
Dumitru Staniloae. SLG Press 1982 (Fairacres Publication 82). Available
in May. 75 pence.

These five conferences give us, in a concentrated text, the essentials of
Father Staniloae’s teaching on prayer. This is the fruit not only of his
personal experience and long familiarity with the hesychastic writings of
Orthodox monasticism, but also of a living tradidon into which he has
entered deeply and here transmits to us. The spiritual itinerary provided
by these meditations follows as it were the lineaments of an icon of
restored humanity: Tenderness and Holiness; Pure Prayer; God Shining
through the Consciousness of Man; Prayer and Freedom; Forgiveness and
the Renewal of the Church,

Father Staniloae is one of the most distinguished of Orthodox theo-
logians. Born in 1903 he has been professor of dogmatic theology at Sibiu
in Transylvania and at Bucharest, and has written many books. A priest
and a married man, he has throughout his life been concerned to stress the
links between theology and spirituality. Hence he is also the editor of the
new and enlarged Romanian version of the Pbilokalia, the great anthology
of spiritual writings which in the last two hundred years has strengthened
the inner life of the Church, in Romania as well as in Russia and Greece,
and the first two volumes of which are already available in English.
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