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COMMUNITY NOTES

Imagine yourself standing alone on some headland in a dark
night. At the foot of the headland is a lighthouse or beacon,
not casting rays on every side, but throwing one bar of light
through darkness ... The divine light shines through the
darkness of the world, cleaving it, but neither dispelling it nor
quenched by it.

William Temple, in his Readings in St Jobn’s Gospel is com-
menting here on verse 5 of chapter 1: ‘The light shines in the
darkness, and the darkness has not overcome it’, part of the
Gospel for Christmas Day which, however debased and
commercialized the season may have become, still says some-
thing of the affirmation of God-with-us that is uniquely Christian
and can bring hope beyond despair to the world of 1982.

Temple’s imagery is piercingly accurate in his underlining of
the fact that the light shines in the darkness ‘neither dispelling
it nor quenched by it’. The conflict of Light and Darkness
is basic in the mythology of many creeds and cultures: almost
instinctively we expect and desire a conclusive outcome; and
because ‘Light’ equals ‘Right’ we assume that it will eliminate
the darkness. But the message of the Incarnation, the supreme
saving action of God, is not that he has mightily overcome by
superior force all that opposes his goodness and love; rather,
that he has reversed our ideas of the manifestation and exercise
of power and challenges us to accept the discomfort of sharing
in the contest on his terms.

As we try to live by Christian values we have to accept that
light and darkness coexist in every sphere of life. We are con-
stantly having to choose; and often the choice is between two
evils, or two options both of which are less than ‘good’. Each
situation has to be met and judged on its own merits and very
seldom can we see immediately and clearly how to reject the
darkness and affirm the light, though this indeed is what we are
called to do. Sometimes there is the opportunity to make a
costly and courageous stand for truth and righteousness and we
should be just and generous in acknowledging the integrity of
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people who do so, even when we do not agree with them. But
often it seems that we are asked to stay with the perplexity and
ambiguity of unquenched light in undispelled darkness. In a
grey situation it can happen that the only possible response is a
grey one and part of our prayer is our willingness to accept the
pain of compromise and helplessness that come from our
encounters with persons and circumstances as they actually are.
Jesus had a ruthless regard for reality, and went through his life
stripped of the protection of illusions. The man whom we meet
in the Gospels is free from preconceptions and prejudice and,
above all, from self-deception. In a Christmas Day sermon
preached in the nineteen-fifties at Trinity College, Oxford,
Austin Farrer says:

the cross closed the scene which the manger had opened,
the powerlessness of infancy was crowned by the power-
lessness of defeat and the unconscious agony of birth by
the conscious agony of dying.

The Incarnation, then, does not ‘make everything all right’ so
that we can be carefree and carry on with life as we would wish
to live it. God shares our human lot in order that we can
proclaim with confidence the triumphant conclusion of the
eighth chapter of St Paul’s Epistle to the Romans:

.. . neither death, nor life, nor angels, nor principalities, nor
things present, nor things to come, nor powers, nor height,
nor depth, nor anything else in all creation, will be able to
separate us from the love of God in Christ Jesus our Lord.

The knowledge of Jesus which we have by faith demands of us
conformity to his mind and outlook so that we can be path-
finders in the darkness, affirming that the light is there; and that
in the midst of temporal life, which has in itself so much that is
good and true and beautiful, there is a way into life eternal. This
penetrates and enfolds the other; never denying it but asserting
that its values are not ultimate: the final fulfilment and the
‘answers’ are beyond what our finite selves can grasp, in a place
where, as St Augustine says, ‘we shall rest, and we shall see;
we shall see, and we shall love; we shall love, and we shall praise.
Behold what shall be in the end, and shall not end.’
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The Golden Jubilee of Mother Mary Clare’s Profession on
14th September was an outstanding event of which more will be
said in the following pages. It was a great blessing for us all to
be surrounded by the love and prayers and thoughts of so many
who physically were not with us at Fairacres on the day, but of
whose care and concern we were very conscious. Another event
which had a significance beyond the evident enjoyment of the
occasion by the Community and its friends who were present
was the celebration on December 1st of the publication by
Scolar Press of Sister Benedicta’s doctoral thesis, Miracles and
the Mediaeval Mind. Since the last Chromicle appeared Sister
Shirley Clare of Gethsemane was professed in First Vows on
November 12th and Sister Catherine of the Transfiguration
was professed in Life Vows on December 8th. Noel, Margaret
and Jeannette have joined us as Postulants. Kitty of the Trans-
figuration was admitted as an Oblate Sister on September 8th
and Jean Irene of the Mother of God on Advent Sunday. Joan
of the Annunciation, on August 10th and Diana of the Will of
God on September 18th, have become Novice Oblates. We
heard on August 26th of the death Oblate Sister Rachel of the
Sacred Passion and we are at one with her family, especially
Mary and Michael, in thanksgiving for her life and with an
awareness of the large gap she leaves behind her.

Finally we wish you all a very blessed' Christmas with a
quotation from the Second Letter of Peter:

we have the prophetic word made more sure. You will do
well to pay attention to this as to a lamp shining in a dark
place, until the day dawns and the morning star rises in
your hearts.



THE JOY OF THE CROSS

A Homily given at Fairacres on the Feast of the Exaltation of
the Holy Cross, 14th September 1982

A.M. ALLCHIN

Very often on special occasions in this chapel, like a Clothing or
a Profession, the Warden begins by explaining to the visitors the
meaning of what is happening. I think that is hardly necessary
today. All we who have come know why we have come. We
have undoubtedly each one of us our own special and personal
reasons for thanking God for Mother Mary Clare, for what she
has done and for what she is. But all of us at Fairacres today
unite with the Community in thanksgiving on this Golden
Jubilee for her fifty years in Profession, thinking back to that
day in September 1932 when she made her vows in the chapel
of the Sisters of St Margaret at East Grinstead.

On this Feast of the Holy Cross, I would like to draw our
attention to the second chapter of the Rule of the Sisters of the
Love of God. There it is stated that the aim of the Community
is the Glory of God, and that this aim is to be realized through a
life of union with God in Christ. It is a life which promotes
unity between God and man and between man and man in this
world of ours, and which has a special intention for the recon-
ciliation of the separated churches, for the development and
growth of the religious life in all its forms, and for the increase
and sanctification of the priesthood within the Church.

All three of these aims have been central to the ministry of
Mother Mary Clare, both in her years as Mother General of the
Community and no less in the years which have followed since
she ‘retired’. Those of us who are here from beyond Fairacres
are by our very presence witnesses to the reality of that minis-
try in these latter years, a very personal ministry but one
rooted in and inseparable from the life and offering of the
Community as a whole. For the whole of the service to the
Church and to humankind which is offered in this place and in
the other houses and places where members of the Community
live, is rooted in a life of union with Christ, a life which has its
own hidden discipline of prayer, penitence and constant self-
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oblation to fill up what is behind of the afflictions of Christ for
his Body’s sake. So the life here in all its expressions is one that
is lived in union with the Cross of Christ, with the power, the
agony and the victory of the Cross. It is lived, it is true, apart
from the world, yet in fullest solidarity with the suffering and
darkness of the world, which Jesus Christ alone bore in his body
on the Cross, and so it is a life which rises up into the joy which
comes to us from that one unique offering on the Cross.

In the early centuries of the Celtic Church, people spoke of
three kinds of martyrdom—red, white and green. Red for those
who were called to shed their blood in union with Christ’s
shedding of his blood: white for those who embraced exile and
pilgrimage, going out from everything familiar and secure in
response to the call of God, as so many missionaries have done
through the Christian ages: green for an interior form of that
same exile, constantly leaving the known things of this world
for the unknown things of the kingdom of eternity, which are
not so easily grasped by our human hearts and minds, because
in that world of the divine it is we who have to be known and
loved and grasped before ever we can know or love or grasp in
response. What is not so often remembered is that in the ori-
ginal Irish text in which those three forms of martyrdom are
mentioned, all are seen as participation in the Cross of Christ,
and all are seen in direct relationship with St Paul’s teaching
about our being members one of another, bearing one another’s
burdens, sharing our joys as well as our sorrows. So it is that
one who is called to the way followed here at Fairacres is called
to a life which is separated from all—there is in it a very deep
aloneness—but which is also united with all, for it is a life of
unifying love in which God’s creative power and love penetrate
into the very substance of this world, bringing peace and light
and hope and life into the depth of its darkness.

As we celebrate today the Feast of the Holy Cross, we cele-
brate with thanksgiving the life which God has given this
community to live, and within that life, fifty years offered in
union with Christ’s own supreme offering of love and in soli-
darity with the joys and pains of a difficult century. The
courage, the generosity, the sense of humour, the vision which
have marked those years have been fruitful for good in the life
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of this Community and also far beyond its bounds. Lived
always with the intention of reconciliation and unity, between
churches which have been divided, between communities
ignorant of each other, it has brought new vision to priests and
servants of the Church who have been tempted to lose sight of
the true meaning of their calling. We celebrate this Jubilee
which is golden indeed, with a gold tried in the furnace of
affliction, with the gold of a harvest rich and plentiful beyond
what any of us could have looked for or forseen.

Father Donald’s bomily sums up for us something of the
significance for the Community as well as for Mother Mary Clare
of our celebrations on 14 September. We were glad to welcome
some forty guests, among them wmany Priest Associates and
personal friends of Mother Mary Clare. More or less everybody
in the Community had been involved in some way in the pre-
parations for the day, so it was a relief to all of us when the
the September sun broke through. One worry bad been that we
might not be able to accomodate all the cars, so it was some-
thing of a triumph that one priest, arriving late, wondered
whether be bad perbaps mistaken the day as the Convent
entrance was so empty. Chapel too seemed obligingly to expand
at the sacristans’ bebest, enabling three ramks of clergy to
assemble in the sanctuary. Fr Donald presided at the Eucharist
concelebrated by sixteen priests. This in itself made the occasion
unmique for us and signalled the inter-weaving of vocations
within the body of Christ. And we were able to notice inanew
way the place in which we live and which bas witnessed most of
Mother Mary Clare’s fifty years in Profession; it was not just the
sunlight and the stillness, and the orange marigolds grown to
giant proportions and popping their beads through the cloister
windows, but beightened by these outward things an all-pervasive
sense of presence to each other in a place where it is good to be.
Mother Mary Clare commented wryly that the Community was
needing a day off and so everyone entered into ber day with a
particular relish and enjoyment; certainly it gave us a ‘recreative
pause’, not least because it involved us in all its aspects in a
single act of praise and thanksgiving.



WHY THE CRITICS CAN'T HELP

SISTER EDMEE SLG

SOME YEARS AGO, when I had never heard of Form Criticism
and was innocently reading the New Testament for its content,
my blood pressure was sent soaring during a lecture to a group I
was then attending by the suggestion, from a heterodox source,
that the Gospels depend on hearsay, on information trans-
mitted haphazardly from one person to another:

Imagine [the lecturer went on, quoting Gurdjieff from Ouspensky’s
book on him] that we are sitting here talking of religions and that the
maid Masha hears our conversation. She, of course, understands it in
her own way and she repeats what she has understood to the porter
Ivan. The porter Ivan again understands it in his own way and he
repeats what he has understood to the coachman Peter next door. The
coachman Peter goes to the country and recounts in the village what
the gentry are talking about in town. Do you think what he recounts
will at all resemble what we said? This is precisely the relation between
existing religions and that which was their basis. You get teachings,
traditions, prayers, rites, not at fifth but at twenty-fifth hand, and, of
course, almost everything has been distorted beyond recognition and
everything essential forgotten long ago.

In Search of the Miraculous by P.D. Ouspensky, London 1950, (p. 96)

A little later I entered a radically different milieu, one in
which I did not anticipate my blood pressure being subject to
disturbance on this point, and thus it was not the least part of a
testing time to hear it said, when a message or notice to the
Community suffered an alteration in transmission: ‘There now!
You can see how the Bible came to be written, can’t you?’ But
by the time Anthony Harvey’s popular introduction to the New
Testament, Something Overbeard, with its first chapter called
‘Overhearing a Conversation’ was published ten years later, I
had become so innured to the view that I no longer even noticed
it. Moreover, I now realize that Gurdjieff, lecturing to his
followers in the early years of this century, would himself
have ‘overheard’ conversations about Form Criticism, the im-
pact of which was then beginning to be widely felt, and would
have been glad to use such views for his own purposes, that is,
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to discourage his followers from defecting to Christianity. But
they did not represent his real opinion (reported by Ouspensky
on the very next page without any awareness of contradiction),
which was that the New Testament was written for those who
know: ‘To those who do not know it can explain nothing,
but the more they try to understand it, the deeper they are led
into error’ (op. cit. p. 97). Ouspensky set forth the same idea in
the Preface to the second edition of his book A New Model of
the Universe, and although I now dislike Ouspensky’s gnos-
ticism in regard to the Gospels as much as, say, Nineham’s
agnosticism, the following passage still, for better or worse,
forms part of the presuppositions I bring to the study of the
Bible:
We can see different levels of thought in ordinary life. The most ordi-
nary mind, let us call it the logical mind, is sufficient for all the simple
problems of life, We can build a house with this mind, obtain food,
know that two and two make four, that the “Volga falls into the
Caspian sea’, and that ‘horses eat oats and hay’. So that in its place the
logical mind is quite right and useful. But when the logical mind meets
with problems which are too big, and when it does not stop before
them but starts out to solve them, it inevitably falls down, loses touch
with reality and becomes in fact ‘defective’. To this ‘defective mind’
and ‘defective method’ of observation and reasoning humanity owes all
[its] superstitions and false theories . . . But a logical mind which knows
its limitedness and is strong enough to withstand the temptation to
venture into problems beyond its powers and capacities becomes a
‘psychological mind’. The method used by this mind, that is the
psychological method, is first of all a method of distinguishing between
different levels of thinking and of realising the fact that perceptions
change according to the powers and properties of the perceiving appara-
tus. The psychological mind can see the limitations of the ‘logical mind’
and the absurdities of the ‘defective mind’; it can understand the reality
of the existence of 2 higher mind and of esoteric knowledge, and see it
in its manifestations. This is impossible for a [man of] merely logical
mind . . . He will ask, for instance: where are the proofs that the
Gospels were written by people of higher mind?
Where indeed are the proofs? They are there, everywhere, in every line
and in every word, but only for those who have eyes to see and ears to
hear. (pp. xiv-xv)
Leaving aside the problems raised by the question of esoteric
knowledge, let us pass to what is useful.
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Ouspensky uses the term ‘psychological mind’ in a rather
special sense, but his meaning will be more readily understood,
and the most crucial point in the passage immediately grasped—
that ‘perceptions change according to the powers and properties
of the perceiving apparatus’—if we substitute ‘contemplative
mind’, and even, in this context, ‘contemplative method’, that is
to say, discursive thinking consciously suspended in the face of
that which is greater so that the something greater may work on
the mind instead of the mind attempting to work on that which
is greater.

Applying these ideas to the methods used by biblical critics,
the question arises: what kind of perceiving apparatus do they
bring to their task? The answer can, I think, be deduced from
the method, and this, according to the article on Form Criticism
in the Oxford Dictionary of the Christian Church, is said to
entail three processes, set out as follows:

(1) the analysis of the material into separate units, the form of each of
which is held to have been gradually fixed in the process of trans-
mission from mouth to mouth;

(2) the recovery of the earlier history of these forms;

(3) the ascertainment of the historical setting which determined the
various forms.

Thus it may be inferred that Form Criticism derives its results
from the application of the scientific method to scripture, a
method which, according to my presuppositions, is none other
than the ‘logical method’, leading at once to the ‘defective
method’ when applied to the Bible. Biblical crtics, however, see
nothing dubious in their use of scientific procedures, as I learnt
during a conversation when I charged an avowed Form Critic
with using the scientific method. Far from starting, changing
colour, and showing signs generally of realizing that the game
was up and all was over, he blandly agreed that the charge was
correct. It was clear that, notwithstanding evident goodwill on
both sides, our approaches were related as zero to infinity, and I
began to think it was time I examined my reactions to biblical
criticism. So when A.E.Harvey’s Bampton Lectures for 1980
were published under the title Jesus and the Comnstraints of
History (Duckworth, 1982, £7. 50), I plunged in and read it
doggedly to the end.



The opening page is a lucid summary of biblical criticism:
‘One fundamental discovery governs the thought of all who are
engaged in serious and critical study of the New Testament’,
Harvey begins, and he goes on to say that according to this
discovery the Gospels can no longer be regarded simply as
records, differing from each other only to the extent that
different witnesses to the same facts will always give slightly
divergent testimony, but must be seen as products of the situa-
tions in which different communities of Christians found them-
selves in the first, second, or even third generation after Christ.
Such situations ‘not only determined what they chose to
preserve out of their traditions and memories about Jesus but
also influenced their manner of recording them, forcing them to
tell the stories in such a way that their own problems and ques-
tions should be met and answered by them, and even to intro-
duce material which they doubtless believed to be authentic but
which was in reality the product of their own pious reflections
upon the remembered origins of their faith’. He goes on:

I referred to this as a ‘discovery’. But New Testament scholars must
beware of their own rhetoric. Nothing new has been discovered. The
evidence is exactly the same as it always was—the bare text of the
gospels which is preserved in any pocket edition of the Bible just as
faithfully (subject to minor variations in text and translation) as in the
critical edition on my desk. There is no discovery, only a hypothesis—a
way of explaining why the four gospels manifest those peculiarities in
their relationships with each other which any attentive reader can
discern for himself. But this is a hypothesis which has been singularly
successful, so much so that it is now taken for granted in every scholar-
ly commentary and indeed in most of the more popular books about
the New Testament. It also carries with it a disconcerting consequence.
If the reports about Jesus in the gospels are the creation of the church,
rather than the testimony of eye-witnesses to the original events, then it
follows that it is no longer possible to regard any New Testament state-
ment as historically reliable, In almost every instance it has become
debatable whether a given word or action goes back to Jesus or is the
creation of the early church. In other words, the more successful the
hypothesis in explaining why the written gospels are as they are, the
more it seems to take away from us the possibility of ever knowing
anything for certain about Jesus. No wonder the progress of modern
biblical studies seems to many people today to be, not only negative,
but threatening. (pp. 1f.)
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A.E. Harvey himself, although very much the biblical critic,
has no desire to be negative, much less threatening. On the con-
trary, his aim clearly is to reassure the believer that the re-
searches of the critics have produced no evidence which need
undermine faith in the historical basis of the gospels. ‘For some
years now it has been realized that radical scepticism about the
historical value of the information contained in the gospels rests
upon a logical fallacy’, he tells us on p. 4, after giving two
examples of recent archaeological discoveries which have reversed
the theories of the critics and reinstated gospel accounts. At
first sight, indeed, biblical criticism appears to have reached
much the same point that the debate over Shakespearian author-
ship reached about forty years ago, summarized by some wit in
the conclusion: ‘It has now become clear that the works of
Shakespeare were not written by William Shakespeare but by
another man who lived at the same time and whose name was
also William Shakespeare.’

Nevertheless, the reassurance is wrought from a relatively
limited area—the purely historical. And even then it is not sus-
tained throughout the book, with the result that as belief in the
historical element sags under the weight of conflicting testimony,
and as faith in 2 man called Jesus who was crucified under
Pontius Pilate is not illumined by faith in the great theological
proclamations of St Paul and the evangelists as to who that man
was, we are left with a figure who could well be the subject of
veneration and study by any religious person—an interested Jew,
for instance. Indeed, the influence of Hebraic studies and
opinion are all-pervasive, and itis not therefore surprising to find
that the modern author cited by far the most frequently in the
notes is G. Vermes, the author of Jesus the Jew.

Here, in this question of Hebraic influence and the return to
Hebraic sources and understanding which biblical critics have
come to regard as de rigueur, lies one of the principal logical
errors, I believe, of the critics’ method. I first came to this view
on reading Beryl Smalley’s The Study of the Bible in the Middle
Ages (published 1952), a book immensely and, one might even
say, disastrously congenial to the modern critical outlook. Nearly
a quarter of its considerable length is devoted to an obscure
scholar, Andrew of St Victor (d. 1173), who, following his
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master, Hugh of St Victor, studied the Old Testament in con-
sultation with Jewish scholars. But, unlike Hugh, Andrew
accepted their interpretations more often than not, preferring
not merely the literal sense but, as his contemporary, Richard of
St Victor, complained, the ‘uncatholic sense’. Nevertheless, it is
difficult to resist Beryl Smalley’s sympathetic presentation of
Andrew. To enquire of the Jews concerning their own texts
seems not only logical but laudable. But it is one thing to decide
for the Hebrew text in a particular instance; it is another to
decide for the Hebrew interpretation when it is contrary to the
Christian. For so to decide will inevitably form the enquirer in a
mode of thinking and belief which cannot lead to Christ.

It is precisely here, in the interpretation of the texts, and in
particular of the prophetic texts, that Christians and Jews part
company. We have the same inheritance, certainly, derived from
our common spiritual ancestry, but we are using that inheritance
with differents ends in view: the Jews to sustain the expectation
of a Messiah yet to come; the Christians to proclaim the Messiah
they know to have come already. If, therefore, Christian scholars,
motivated by a false purism, take us into the world of rabbinic
interpretation, and give us translations which Judaize the texts,
they are, perforce, taking us into a world which leads away from
the proclamation of the Incarnation. (It is not as though the
records show any gain in good relations to balance the losses.
Andrew’s comments on the Jew he consults are those of stock
anti-semitism. Luther, whose interest in Hebraic studies probably
influenced the trend more than anyone, was notoriously anti-
semitic; while in our own day we have seen biblical criticism
reaching a peak of Judaizing during the very years when the
extermination of the Jews was in progress. Against this, one has
the impression of the friendliest converse between Vermes and
Harvey.) But, conflicting interpretations apart, the fact is that
the meaning of the Old Testament writings is no more accessible
at the purely intellectual level to Jews than it is to Christians.
Thus, Abraham Heschel, the Jewish philosopher and theologian,
referring to the difficulty of understanding those writings, says:
‘One must be inspired to understand inspiration.’

Yes, indeed. Butinspiration is no part of the scientific method
and biblical critics cannot therefore allow for it either in them-
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selves or in their subject of study. It would, quite literally, upset
their calculations. Nor can anyone who believes in the inspiration
of scripture be permitted a place in their pantheon. The article
by Maurice Wiles entitled ‘Origen as Biblical Scholar’ in the
Cambridge History of the Bible (vol.1,pp. 454-489), exemplifies
the modern critics’ style of discrediting at its most subtle and
deserves a line by line analysis to show how the writer is slanting
his material in order to obtain a certain effect. Thus, the
impression left on the reader is of a kindly, sensible Wiles,
regretting in the interests of orthodoxy, that so good a man and
so industrious a scholar as Origen can justly be charged by the
pagan Porphyry, as well as by ‘many a Christian [who] has said
the same thing both then and since’, of introducing ‘Greek ideas
into foreign fables’ (p. 487). Wiles does not mention that by
‘foreign fables’ Porphyry means the Christian Bible (namely, the
Old Testament), and thus the quotation enables him to be
‘tempted to ask’ if it is possible ‘for someone so religiously
devoted to the scriptures, so passionately concerned with the
detail of their scholarly study and so wholly convinced of the
truth and coherence of their teaching to be justly accused not
merely of going astray in matters of detail but of a total mis-
interpretation of the substance of scripture?’ (Ibid.)

What Wiles is really getting at, however, is not Origen’s
Platonism but his exegetical method, based on ‘his belief in the
Holy Spirit’s authorship of scripture’ which ‘gave him a false
expectancy that there were always detailed spiritual meanings
to be found at every point within it’ (ibid.). It is difficult to see
how Wiles can know that anyone’s expectations of finding
detailed spiritual meanings in scripture are false, but since it is
not his way to make definite assertions one can only think that
he believes the absurdity of such expectations to be self-evident.
Many readers would probably agree with him, and it is all so
charmingly done that only the captious would query whether it
is also fairly done. But, fair or not, there is not only nothing left
of Origen by the end of the article, there is nothing left of the
Christian mystical tradition of interpreting the scriptures—of
which Origen was the great precursor.

The underlying assumptions which enable such a wholesale
evacuation of our spiritual inheritance to be achieved derive
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from a defective understanding of the theory of evolution and
issue in such attitudes as: ‘We, of course, know better’, and ‘We,
of course (because we know better), can no longer believe
that ...’ These assumptions, with the addition of Nineham’s
well-worn line about the strangeness of New Testament times,
‘We, of course, cannot really hope to understand them’, turn out
to be those also of a recent book, How the Critics Can Help, A
Guide to the Practical Use of the Gospels (SCM Press, 1982,
£4.95). This is a disappointment because I approached the book
with considerable expectations. The author, Eric Franklin, is a
lecturer at Chichester Theological College where it is well known
that he arouses unqualified admiration and enthusiasm in the
students. But what evidently sounds fresh in the lecture room
looks all too familiar in print. However, his aim is not to put
across new ideas but to bring the critics’ ideas already established
into wider circulation. Thus the blurb on the back cover:

Biblical criticism is taught in schools, universities and theological
colleges, yet its findings and ways of thought seem scarcely to have
affected parish life. Whether through fear, indifference, or lack of
imagination, clergy seerx to disregard it, and congregations remain
ignorant of it; even the revised liturgies take scant account of it. All
this, Eric Franklin argues, leads to an impoverishment of church life
and Christian spirituality in the widest sense, The work of critics has
produced quite positive results, and nothing but good can come of
taking them seriously ...

The front cover likewise whets the appetite with an imaginative
design of ancient Greek uncials under three modern pencils, on
each of which is imprinted a type of biblical criticism, Source,
Redaction, Form. And certainly for those who have so far
escaped contamination by this critical trio, and would like to
catch up without getting too cross, How the Critics Can Help
can at least help to do that. But though the book enables the
reader to acquaint himself with the critics’ ratiocinations—not
to mention their jargon—I would be surprised if it could do
more. The chapter in which the author expounds Redaction
Criticism might be an exception (ch. 2: “The Synoptic Gospels’).
Redaction seems to be preferable to Form Criticism in that it is
concerned with the content of the gospels themselves. ‘It tries
to understand the significance of the gospels as wholes’ (p. 25),
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and it sees that the variations between them ‘reflect different
theological outlooks on the part of the different evangelists’
(p. 28). The last two pages of this chapter, which warn against
harmonization, should indeed be helpful to the preacher.

But most of the book is an example of the paradox of
Christian belief: that it only becomes intellectually coherent
when the faith is received whole. This is not a truth which is
evident to the critics, but it is a truth they make evident to
others. The lack of intellectual depth in How the Critics Can
Help is characteristic of much critical thinking and is due to the
assumptions already mentioned which rule out the possibility of
receiving the Christian revelation in its wholeness. For if we know
better than the biblical writers, it follows that they did not know
enough for us to believe in them.

Thus the impression I am left with is that most of this book
is an attempt to rationalize the gospel accounts to accord with
the author’s inability to believe in them quite as they stand. The
powers and properties of the perceiving apparatus fall short of
the perception required. The most obvious example concerns
the question of the Resurrection:

The problem seems really to divide itself into two parts, namely, ‘Does

disbelief in, or doubt about, the empty tomb mean disbelief in or doubt

about the actual resurrection of Jesus?’ and ‘Does disbelief in or doubt
about the empty tomb mean that there is no longer any objective proof
of the resurrection and therefore of the beliefs of Christianity as such?’

It seems important that these two aspects of the problem should not be

confused. (p. 145)

But there is already an in-built confusion in the second aspect
as phrased. There never were any objective proofs of the Resur-
rection, so how can disbelief in what does not exist affect their
existence? A lot of the argumentation seems to be directed at
belief of the strictly fundamentalist type.

But what of the empty tomb? Franklin cannot believe in it.
The body must have been there, one concludes from his
hesitations, notwithstanding the accounts. Therefore the appear-
ances must have been of a different kind to what we thought.
Franklin cannot entirely follow those who, like Geoffrey
Lampe—to whose memory the book is dedicated—propose the
‘subjective vision hypothesis’ (p. 150), but instead he suggests
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an ‘objective vision’, ‘a visionary appearance which did in fact
impinge upon the understanding and emotions of those who
were gripped by it’ (p. 146). A paragraph later he goes on:

This would seem to be a fair and adequate translation of what the New
Testament writers understood by the resurrection of Jesus, of the
meaning behind their descriptions, and of the significance they ascribed
to the actual event. It accepts that they were writing in imagery derived
from the first century and that their outlook towards historical reporting
was of an age other than our own. (p. 147)

About our own age he writes in a way which suggests no better
grasp than he has of their age:

It is true, of course, that however sensitive our interpretations, however
sympathetic our outlook, we can never enter completely into their
thinking. Because our world is not wholly open to invasion by hostile
powers as was their world, because ours is not a plastic world to be
moulded by God completely as his power directs, because it is not one
that is to be destroyed at the precise moment God wills, we do not have
the same sense of the instability of the moment. Our attitude to wonder,
to dependence, even to obedience is inevitably different from theirs.
Our knowledge makes both for different understanding and different
expectations. There is a real sense in which man has come of age and we
know that we stand on our own feet in 2 way that the ancient world
just could not envisage. (p. 83)

This is the kind of thinking with which we have become familiar
over the last twenty years—but familiarity does not make it any
the less incredible.

One would be happy to leave the critics to their thoughts but
for the fact that they are impinging painfully in all fields of
study and worship and have, in particular, cornered the educa-
ional market. This was brought home to me a couple of weeks
ago when a bright sixteen-year-old called at the Convent ‘to
discuss the Synoptic problem’. She is doing an O level in RE, and
her natural scepticism was rapidly turning to total disbelief as a
result of her reading for it. Likewise, ordinands give accounts of
their training which raise serious questions about the methods
employed. For instance, they soon discover that if they are given
an essay to write on, say, Ephesians, what is required is not so
much that they read the text and comment on that, but rather a
comparison between commentators: Schwinkelbaum holds the
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view that . .. against Kriimpfel who favours the theory of ...
and so on. There are many ways of not reading the Bible, some
more complex than others.

What the theory of evolution might mean at the spiritual level if
properly understood is not at all clear. What is clear is that its
application to both Old and New Testaments by the critics,
with concomitant notions of progress, have proved immeasurably
impoverishing to the influence of the Bible on our lives. Again,
it is not time and a different cultural milieu which separate and
make understanding difficult: it is being circumscribed by
limiting ideas. One of the chief of these is the idea that in order
to understand the biblical writing it is necessary to go back into
their past. On the contrary, the biblical writings yield their
meanings only when we allow them to lead us forward into our
future. They have been written in time, but they have their rise
in eternity; and it is to eternity they will take us if we read
them with a disposition appropriate to their task. In an article
called ‘How to Read the Bible’, Abba Matta El Meskeen of the
Monastery of St Macarius in Egypt, describes this disposition
with a striking clarity:

There are two ways of reading:

The first is when a2 man reads and puts himself and his mind in control

of the text, trying to subject its meaning to his own understanding and

then comparing it with the understanding of others.

The second is when a man reads putting the text on a level above

himself trying to bring his mind into submission to its meaning, and even

setting up the text as a judge over him, counting it as the highest criteron.

The first way is suitable for any book in the world, whether it be a

work of science or of literature. The second is indispensable in reading

the Bible. The first way gives man mastery over the world, which is his
natural role,

The second gives God mastery as the all-wise and all-powerful Creator.
But if man confuses the roles of these two methods, he stands to lose
from them both, for if he reads science and literature as he should the
Gospel he-grows small in stature, his academic ability diminishes and
his dignity among the rest of creation dwindles.
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And if he reads the Bible as he should read science, he understands and
feels God to be small, the divine being appears limited and His awe-
someness fades. Man acquires a false sense of his own superiority over
divine things and this is the very same forbidden thing that Adam
committed in the beginning. (St Mark, November 1981, pp. 1f)

To submit oneself thus in reading the Bible requires a mind
suspended in silence, content not to understand; a mind which
desires to be illuminated and not to illuminate, humbly aware
that to exercise its own light on the Bible is to bring, as it were,
a candle to the sun. And those who read the Bible in this way
are, paradoxically, those who best illuminate it for others. In his
chapter on the Fourth Gospel, Eric Franklin begins by quoting
William Temple who, in the Introduction to his Readings in St
Jobn’s Gospel, wrote: ‘T am chiefly concerned with what arises
in my mind and spirit as I read: and I hope that this is not
totally different from saying that I am concerned with what the
Holy Spirit says to me through the Gospel.” Later in the same
chapter, Franklin, fired by meditating on the account of the
Raising of Lazarus, casts aside his critical apparatus and decides
‘to direct all attention to significance’ (p. 49). What follows is
real exegesis, and gives us a glimpse of the pastor and teacher
behind the radical stance. For 2 moment the books comes to
life as he expounds the text from the vantage point of the text
itself, concerning himself ‘with what arises in his mind and
spirit as he reads’.

* * * * * *

My researches then, such as they have been, have confirmed me
in my original suspicions regarding the entire outlook of biblical
critics. I appreciate there is a mild case to be made in their
favour, and I am prepared, moreover, for someone to say: ‘Ah!
But you have not read So-and-so. Now there is a critic who can
help!” Meanwhile, I shall be caught up in the beauty and infinite
meaning of our monastic liturgy for Advent and Christmastide,
where God grant that wise men and watchful shepherds will
keep the oxes and asses of biblical criticism confined to their
stalls, as befits their nature, that is, as only partly comprehending
witnesses to the wonder of the Word.
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CHRIST THE WISDOM OF GOD
A Christmas bomily given at Fairacres

A_.E. HARVEY

What is meant by the biblical notion of wisdom? To answer that
question I believe we must first ask what it means to say that
God created the world: a question one might answer in a variety
of ways, using a variety of intellectual models. And indeed it
has looked for a while as if the most suitable and satisfying
model might be provided by science itself, for it has seemed as
if science were promising to give an answer which would take us
somewhere near to the heart of the matter, though for a long
time it has been offering us two alternatives. The one, which
seems closer to our own traditional understanding, in terms of
an initial almost unimaginable concentration of matter which
then explodes and the creation is the consequence of that
explosion. Or the other, which seems perhaps further from our
understanding, that of a continuous provision of matter so that
the universe is sustained in being by a constant activity of crea-
tion. It looks now as if the odds are closing in favour of the first
of those alternatives, that so far as there is evidence, the evi-
dence points towards an initial extraordinary explosion of
highly concentrated matter—which may, if we wish to relate all
this somehow to the book of Genesis, seem reassuring.

But then, even if we accept that, there are still questions to
be answered—indeed the main question is still to be answered;
the kind of questions which are asked before that scientific
model is introduced, the kind of questions that perhaps a child
might ask—might indeed be best at asking. For, our young
questioner might say: That’s all very well, but suppose it goes
wrong? Suppose this initiating process—this great explosion
with all its consequences—suppose it swerves off course so that
what proceeds from it is not fully that which was intended?
What then? Does God intervene? Can he get it back on course?
Or might he in any case have afterthoughts, seeing that the way
it turned out was not entirely what he intended and therefore a
change, a twist, is required? And neither model is going to help
to answer that question.
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I suggest there is a better model, one which arises in the
world of music and is beautifully described by Hindemith when
he is writing about the process of composition. He says (to our
astonishment perhaps, but when one thinks about it it does
seem plausible) that the composer who is writing a symphony
first sees the whole work as it were in a flash, it is all there in
his mind, instantaneously, and then the rest—it may take years—
is the process of working it out, of writing it, but it was all there
in that first moment of creation. That seems to me to be more
the kind of model which produced the Hebrew idea of wisdom,
for they believed—and surely they were right—that in this
matter of creation there were no afterthoughts. It was not that
something had gone off course, or that God would need to put
further touches to his creation after the initial imagination of it,
but that it was all there in the beginning, in a flash. It was, they
said, the wisdom of God that was there from the start and has
been informing the universe ever since. What we seec now is just
the working out of that original principle.

But now think of the way we tell our Christian story. We say
that after all that, and after many ages of time, God sent his
Son. Our questioner will surely say: But that sounds like a new
beginning, an afterthought, something altogether original,
brought into the situation long after it all began. To which the
Christian replies, no, not even that however new, as indeed it
is—so amazingly new that when we celebrate it we think
entirely of its newness—nevertheless, that too was already there
in that first flash of insight, that first spasm of creation. It was
as if God saw the whole symphony at the beginning and Christ
was the theme which would only appear as the music progressed
but which then would reveal itself as the theme that gives mean-
ing to the whole. In that sense Christ (in the words of the New
Testament writers) was that wisdom of God which was there at
the beginning, not an afterthought but part of the original
creation, the whole composition, the flash of creativity.

If you can say that, then you can take the story still further.
You can say, what about the next movement, the Church, the
mission, all that has proceeded from the Incarnation? Was this
in any sense an afterthought? No, this too was seen. It was part
of the symphony which came in a flash but which is still being
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worked out. That surely is the meaning of those extraordinary
words in Ephesians (1:4): ‘Before the foundation of the world
he chose us’. How can that be? It can be because we were there
too in that same symphony which was conceived as a whole but
is still being written.

And then, we might be asked further, does that mean that it
is all laid out in advance? Is there nothing free? Is it all just
churning out inevitably, God’s composition, still to be fully
written out but allowing for no creative intervention of any
kind? Let us think a moment longer about the symphony. The
composer doesn’t necessarily know what the response to it will
be, whether people will understand it, whether they will want
to be involved with it. To some the music may sound strange, to
some it may even speak of things they don’t wish to hear; but,
if it is to reach them, they will have to attend and that, for
them, will be to respond to it. But to understand and appreciate
it they will have to go further. They may actually have to learn
an instrument in order to become part of the orchestra, for only
from the inside, you may say, can you understand music like
that. And who knows how many will wish to go so far? Who
knows how soon the orchestra will be fully made up so that the
music receives its full force?

I believe that all that too is envisaged when it is said that
Christ was already there in that flash of creation. He was there
as the Wisdom of God, enabling, encouraging, loving people to
respond, but to respond freely so that they become involved,
they understand, they become part of this symphony which is
the salvation of the world. And when they do so, they become
part of that which was there at the beginning. That is what is
meant by saying we are sons of God. We are the first to hear
that symphony but we believe also that the symphony is to
involve—no, rather to transform—not just us but the whole of
creation.
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SAINT TERESA SYMPOSIUM: A REPORT

As part of the commemoration of the fourth centenary of
the death of St Teresa, the Discalced Carmelite Friars held a
national symposium at the Digby Stuart College of the Sacred
Heart, Roehampton Lane, London, from 13th-17th September.
I was very fortunate to be able to attend this symposium
devoted to ‘St Teresa of Avila, the Woman: Guide to Prayer and
Contemplation’. It was planned primarily for people wishing to
deepen their knowledge of St Teresa and her teaching on prayer
with a view to the enrichment of their own prayer lives, rather
than for experts on St Teresa and her works.

The symposium was attended by about one hundred people,
of whom the Carmelite friars themselves and other religious
made up a significant proportion. There was a depth of prayer
binding all together throughout, and particularly at the cor-
porate celebration of the Liturgy. Mass was at noon daily and
provided a still centre for each day. On the 15th September, the
Feast of our Lady of Sorrows, two Carmelite seminarians
renewed their vows at Mass, which was a moving experience.
Morning and Evening prayer were said corporately, and it was
good to see that so many lay people as well as priests and
religious came equipped with a copy of the Divine Office and
are reciting the Office daily.

The symposium was undoubtedly a great success, and this
was due to several factors. One was the element of shared
prayer, surrounded by the prayers of many others, including the
Discalced Carmelite nuns who, being strictly enclosed, did not
attend. The organizers and the speakers had put much work and
effort into the venture. There is clearly a real hunger for all that
can be learned from St Teresa about prayer. By the end of the
symposium we all felt that the message of this great saint and
doctor of the Church is really for everyone and that everyone
has the capacity for prayer and holiness. It is because St Teresa
is a mystic who is at the same time fully a woman and fully
human that we can find so much encouragement in her counsels
to persevere to the end.

A series of eight lectures, together with four supplementary
talks, formed the basis of the symposium. The main emphasis
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was on the study of the Interior Castle, because this is the last
and most systematic of St Teresa’s works, and is a synthesis
of her teaching on prayer. As we were guided through the
Mansions the prayer characteristic of each was expounded in
turn. The meaning of terms such as ‘Prayer of Quiet’, ‘Prayer
of Recollection’ and ‘Prayer of Union’ became much clearer.

Fr Hugh Clarke’s account of the development of the Carmelite
Order was especially valuable in providing, and from the point
of view of a Calced Carmelite, the background necessary to an
understanding of St Teresa’s Reform.

The ‘Primitive Rule’, which is still today a part of the Consti-
tutions of both Calced and Discalced Carmelites, was drawn up
by St Albert of Jerusalem between 1206 and 1214 at the re-
quest of the hermits then living on Mount Carmel near ‘the
fountain of Elias’. The Rule was approved on 30th January
1226 by Pope Honorius III. It is brief and based chiefly on the
authority of Scripture. St Albert did not try to regulate the lives
of the brethren too closely. Continual prayer is essential to the
spirit of Carmel, and in the Rule this is expressed as staying in
the cell, or nearby, ‘pondering the Lord’s law day and night’
(cf. Psalm 1:2; Joshua 1:8). Silence is another ingredient, and
the Rule quotes the prophet Isaiah: ‘Your strength will lie in
silence and hope’ (Isaiah 30:15).

Saracen territorial gains meant that gradually the hermits
emigrated from Mount Carmel, and eventually the community
in Palestine died out altogether. Many of the hermits went to
western Europe, where it became necessary to adapt the Rule
to suit conditions in different cultures and colder climates.
Pope Innocent IV added mitigations on 1st October 1247 in the
decree Quae Homnorem, thus placing the order in the category of
mendicants. The main innovation was that Carmelite houses
might be founded not only in solitary places but anywhere
appearing suitable to the Prior and brethren. As a result,
Carmelites began to found houses in cities and became involved
in pastoral work, study and teaching. The friars now ate to-
gether i a common refectory, so that there was a movement
towards the cenobitic life. They were, however, still to remain
in their cells when not engaged in work or other activities, so
that the eremitical dimension was preserved. There was also a

23



relaxation of the ban on eating meat, which could now be taken
under certain conditions, for example when travelling.

By the sixteenth century, the way of life of Carmelite friars
and nuns had become considerably less rigorous, and when
St Teresa began her Reform in 1562 with the foundation of
St Joseph’s Convent in Avila, it was with the intention that the
Rule of Carmel should be lived more perfectly by her nuns. It
was the Rule as mitigated by Innocent IV to which St Teresa
had recourse, so both the eremitical and corporate dimensions
of the Carmelite life are to be found in the convents of her
Reform. Concerning St Joseph’s she said:

I believe myself that, as the Lord has been pleased to grant
us such special help in its foundation, anyone will do great
harm and be heavily punished by God who attempts to
mitigate the perfection of the Rule which the Lord has
initiated and encouraged here, and which works so smoothly.
For it is quite evidently easy to endure and pleasant to carry
out, and there is every facility for its being kept permanently
by those who desire to rejoice in Christ their Spouse in soli-
tude. This will always be the aim of our nuns—to be alone
with Him only. , i

Life, ch. xxxvi.

The Rule states that everyone should live a life of ‘allegiance
to Jesus Christ’—the Latin word used is obsequium, a feudal
term. To this day, Carmelites at their Profession state their
desire to live a life of allegiance to Jesus Christ under the vows
of poverty, chastity and obedience. St Teresa’s love for God in
and through the Sacred Humanity of Christ therefore follows
closely the Rule of Carmel. This love was the theme of the
second of Fr Hugh'’s talks, which I found particularly interesting.
To St Teresa, Jesus was everything; she was indeed Teresa of
Jesus. She saw the spiritual life as a life of friendship with Christ
and she often described him as a friend, ‘the true Friend’, ‘the
patient Friend’, ‘the divine Friend’. One of her favourite texts
was ‘I am the way, the truth and the life’, and in time she came
to realise that she should never dispense with meditation on the
Sacred Humanity of Jesus. Chapter xxii of the Life in particular
is full of references to the Sacred Humanity—for example:
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Very, very many times have I seen clearly that it is by this
door that we must enter if we wish his Sovereign Majesty to
show us great secrets . . . He will show us the way; we must
look at His life—that is our best pattern. What more do we
need than to have at our side so good a Friend, Who will
not leave us in trials and tribulations as earthly friends do?
Blessed is he who loves Him in truth and has Him always at

his side. Life, ch. xxii

St Teresa had at one time been led astray by certain spiritual
books into believing that it was unnecessary to meditate on the
Sacred Humanity. When she began to experience supernatural
prayer she abandoned such meditations for a time, but realizing
her mistake, came back to them with penitence and with re-
newed fervour. She kept Christ always before her, but she did
not do this by making pictures to herself. In chapter ix of her
Life she said that she could not use her imagination in this way,
but was like a blind person or someone in the dark; she was
sure Christ was present with her but could not see Him. For this
reason St Teresa was very fond of using pictures. She looked at
Jesus with the eye of the soul, the simple gaze of faith. She
stressed that we should not search for experience, but our
desire to please him in all things is what matters, and this will
sustain us through trials and times of aridity.

When we are busy, or suffering persecutions or trials, when we
cannot get as much quiet as we should like, and at seasons of
aridity, we have a very good Friend in Christ. We look at
Him as a Man; we think of His moments of weakness and
times of trial; and He becomes our Companion. Once we
have made a habit of thinking of Him in this way, it becomes
very easy to find Him at our side, though there will come
times when it is impossible to do either the one thing or the
other. For that reason it is advisable to do as I have already
said: we must not show ourselves to be striving after spiritual
consolations; come what may, the great thing for us to do is
to is to embrace the Cross. The Lord was deprived of all
consolation; they left Him alone in His trials. Let us not leave
Him; for His hand will help us to rise more effectually than
our own efforts; and He will withdraw Himself when He sees
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that it is good for us and when He is pleased to draw the soul
out of itself, as I have said. Life, ch. xxii

If we learned from St Teresa during the symposium that each of
us has the capacity for prayer and holiness, we also learned that
this capacity is itself the gift of God, and it is all God’s work.

NOVICE AVIS MARY SLG

Talks given at the symposium:

St Teresa, the Woman and the Writer, Hugh Clarke, O. Carm.

St Teresa and the Sacred Humanity of Christ, Hugh Clarke ODC.
The Prayer of Beginners (Mansions 1-3), Matthew McGetrick ODC.
The Prayer of Quiet (Mansions 4), Norbert Cummins ODC.

The Prayer of Union (Mansions 5), Norbert Cummins ODC.

The Marvels of Divine Union in the Last Mansions (Mansions 6 and 7),
Philip Boyce ODC.

St Teresa, A Pattern of Holiness for Women, Margaret Mary
Banbridge, Society of St Teresa.

Life in the Presence of God with St Teresa and Cardinal Newman,
Philip Boyce ODC.
The Interior Castle, the book and its setting, Margaret Mary
Banbridge, Society of St Teresa.
St Teresa, Woman of the Roads, Victor Lehane ODC,
St Teresa-Woman: The roots of ber greatness, Teresa Iglesias M. A., D. Phil.

&

That childish, heaven-grasping escapade!
(‘In trials give me strength and let them come’)
God’s instrument is not a moorish blade
To win a sudden painless martyrdom.
A long apprenticeship’s ahead before
You’re quite converted by the Crucified;
The white-hot zeal pours forth a written store
Of wisdom’s distillation, Carmel’s guide;
And endless journeys, hostile critics’ scorn,
Long hours of prayer, sweet pain of angel’s dart—
The Lover’s patient work till you’re reborn,
Transfigured, one with Him in mind and heart.
Now pray His Majesty will deign to bring
Us to that inmost mansion of our King.

GEOFFREY SUTHERLAND
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BOOKS

RESURRECTION, Rowan Williams. Darton, Longman and
Todd, 1982. £4.75. ISBN 0232 51546 8.

T'm almost scared of the adjectives I'd have to use. Brisk?
cheerful? keen? alert? intense? wide awake? Above all solid,
utterly reliable. Firm. There is no nonsense about the dead.’ In
these terms C.S. Lewis described the quality of relationship
with his wife after her death. Yet relationship for so many stops
short at the act of death, just as much Christian understanding
stops short at the historical fact of Good Friday. In a world
familiar with betrayal, violence, the events of two world wars
and the broken relationships of love, this may not be surprising.
The need is for the New Testament to be translated into contem-
porary terms with a depth of vision that can lead convincingly
across the divide of death, suffering and agonizing loss.

Rowan Williams’ book Resurrection has the sub-title Inter-
preting the Easter Gospel, and in it he enquires into the New
Testament Easter texts to present us with a variety of ‘signifi-
cant patterns’, imaginative, scholarly and varied approaches to
the question of what it meant and means to say that Jesus who
was betrayed and put to death is now alive with God and
present to his followers. The author shows us aspects of the
Easter message as fresh and new for disciples of today as they
once must have been for Peter, Mary Magdalene and others of
Jesus’ early friends. Moving through biblical encounters with
the risen Lord, we are encouraged to stretch out our love and
faith towards him and to apply them with no less awe and sense
of mystery than the disciples of old. Then, through encounter-
ing the presence of the risen Jesus, we discover that the empty
tomb and the wounds in the living hands and side are facts of
resurrection.

Biblical scholarship and insights from many contemporary
fields combine in this book with great simplicity of style to
make an easy, flowing text, yet one which oscillates between
the devotional and the critical. Some chapters therefore make
more appeal than others; the first two especially are outstand-
ingly original and carry the weight of the author’s interpretation
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of the Easter good news. These first chapters centre round Jeru-
salem and Galilee: Jerusalem, the city which rejected Christ,
and Galilee the place of the springtime ministry where Jesus
promised to meet his disciples again. The author draws from the
biblical happenings in both places insights into the nature of
God’s love which are indeed profound. It is in Jerusalem, the
city of the Law, that the Resurrection is proclaimed by the
disciples to the very men who put Jesus to death. But because
the victim was God, the first stage of the proclamation becomes
an invitation to recognize the victim as the source of hope.
Then, as God is seen to be with all victims, the reader too is
encouraged to recognize his own victims, in the sense of learn-
ing who and where they are, for they alone can be the source of
renewal and transformation for him. The idea that we are all
oppressors as well as victims may shock us, but until we realize
our own violence, and our own collusion with the violence
which put Jesus to death, we are clinging to an infantile longing
to be innocent. So long as we see Christ’s cross as our cross, and
Christ as a familiar fellow-sufferer, violence is ‘out there’, com-
mitted by others, and we can never know the true forgiveness
which comes through full recognition of guilt, and the exposing
of memories for healing in the knowledge that we are loved by
God and our fellows. This theme of our personal involvement
with guilt is a dominant one throughout the book.

The concept of the ‘memory of God’ in the first chapter,
‘holding all events, all people, all acts of violence and suffering
within it, and all within the inexhaustible life and love of God’,
is one of the most profound and helpful insights of the book.
Because of God’s memory all events are held eternally open and
can be contacted and made available again through relationship
with God. Violence therefore is not final and irremediable, for
the memory of it is given back, inseparably bound to a reality
which guarantees love and healing.

The old discipline of the purgation of memory has new
psychological insights added to make a convincingly modern
Christian "ascesis’. The author does this by returning the dis-
ciples, and the reader with them, to Galilee, for ‘in Galilee
Jesus first called his disciples, and there he calls them again as
he called them at first, and they recognize both him and them-
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selves in the calling’. The remembering of the past does occur
essentially in the presence of the risen Jesus: for master and dis-
ciple alike the process of renunciation is one of recovery and
grace. An unusual thought introduced here by the writer is one
of a new identity being bestowed in terms of occupying a non-
transferable place in the community, and the community is
bonded together by the communication and exchange between
the unique points of grace-giving’. The personal value of each is
restored, the value so agonizingly lost at the crucifixion.

Easter then becomes the generative event which forms the
Church, and in the chapter ‘Communities of Resurrection’ the
central Christian doctrines are examined in its light. This is all
very sound theology and first-rate scholarship for which we can
only be grateful, but I found myself wishing that the author had
incorporated more depth of meaning here from the Orthodox
tradition with which he is so familiar, for example in the paral-
lel made between baptism and the descent into hell. Little
account is given anywhere in the book of the negative feelings-
aroused by death and guilt which is such a common and over-
whelming human problem and has of necessity to be worked
through this side of resurrection.

The final chapters consider the absence and strangeness of
the risen Christ together with his embodied nearness:

Easter means coming to the memory of Jesus, looking for
consolation and finding a memory that hurts and judges, that
sets a distance, -even an alienation, between me and my hope,
my Saviour. Easter occurs again and again in this opening up
of a void, the sense of absence which questions our ego-
centric aspirations and our longing for ‘tidy-drama’; it occurs
when we find in Jesus not a dead friend but a living stranger.

The absence and strangeness of the risen Christ are considered
in terms of the purification of our desire for God: Easter is
made the central symbol for the reinterpretation of this ascetic
discipline and the de-centring of the ego. Again psychological
insights and theology combine happily and convincingly. We
find that Jesus is not what we thought him to be: not only is he
‘not here’ because he is risen, but pain is now interwoven with
God as we encounter him. We find that the enigma of suffering
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is always present, and the resurrection shows this to us in the
person of the living Jesus who challenges our violence and lack
of love. We are perhaps all familiar with the saying of St John of
the Cross, ‘At the end of our life we shall be judged by love’,
but here we have a new and more poignant interpretation of the
final judgement (based on the assize parable in Matthew) in the
question, ‘How far have I allowed Christ’s questioning of me to
turn my life into the compassion which transforms the world?’
I can never plead innocence, but the Gospel message is love
and T am assured that if I will consent to receive the love of
God in Jesus, together with those who have been my oppressors
and those who have been my victims, I can help re-form the
Christian community and end the chain of violence. I have no
need to go on compensating for my deprivations by depriving
and diminishing others, I can instead receive love as a pure gift.

Oppression, diminishment of others and violence are em-
bodied things, they occur physically, socially and economically.
Reconciliation of these things to God similarly occurs in em-
bodied forms, in the embodied love of Christ and in my
embodied compassion. The Easter faith, the call to recognize
and share embodied love, takes time to assimilate and under-
stand, but through self-giving in material ways, violence is
redeemed:

Around that magnetic centre of the person of Jesus risen and
exalted there is room for us all, since through the medium of
this figure the complex, multiple relationships which bind
people together in mutually destructive patterns can become
relationships of gift and mutual enrichment.

This is a book to be prayed through and pondered. It can
indeed assist the reader across the divide of death and personal
loss; it provides the student with a new and authentic approach
to the New Testament texts; it sheds the light of hope in dark
areas of violence; it offers a sound directive and inspiration for
all whose work is Christian reconciliation; and it illuminates for
the believer the central mystery of his faith. ‘Did not our hearts
burn within us when he opened to us the Scriptures?’ is an
Easter saying which was fulfilled for me in reading this book.
The author says, ‘I urgently and deeply want it to enhance
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Christian vision and animate Christian love’, and we can only be
grateful for the work of a theologian who is not so much
interested in entering into contemporary debate as in leading
Christians to prayer and to the risen Lord in all his glory.

SISTER ELFREDA MARY SLG

NOMAD OF THE SPIRIT, Reflections of a Young Monastic,
Bernardin Schellenberger. Sheed and Ward, 1981. £4. 50.

Does one review a book with the same critical eye that a com-
manding officer reviews the troops on parade before him? It is
assumed that he knows all there is to know about rank and file
soldiering. In my case this condition does not apply, even if one
could review such incisive and sometimes devastating reflections
as these. Although I waxed eloquent about this book before
being asked to write a review, a recognition of one’s position in
relation to the author’s subject reveals the painful inadequacy
most of us have when confronted by the profound mystery of
the Gospel. But if my efforts cause any of you to get to work
on the book itself, they will have been more than worthwhile.
This book is about sharing in the fate of Jesus, and as one
reads on, one realizes that this is quite inescapably what being a
Christian is all about. Like the new Hoover, the book sweeps-as-
it-beats-as-it-cleans, and in the reading of it one becomes, at
least in principle, more mature. The author, the Prior of the
German Trappist Abbey at Mariawald, has acquired a mature
insight during his sixteen years of monastic life, and he remains
dedicated to that life. He examines his response to it and to our
modern world, and in recognizing the relevance of his experi-
ence to that of other men, can see his monastic life as one
‘rooted in this ground of Christian existence’. Speaking not as
one seeking romantic withdrawal, but as one choosing to be
painfully and profoundly united with all men, the author can
say: ‘These reflections on monastic life are, I think, reflections
on a fundamental experience of all Christian, nay, all serious
human life’ (p.39). All who are serious have the same urgency
thrust upon them and ultimately faith reveals it to be a sharing
in the fate of Jesus. No particularities of circumstances, no
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allowances for the past or hopes for the future can obscure this
immediate and final requirement. Theologians and those who
expound the New Testament may elaborate upon the nature of
that fate, but in the lifetime at our disposal we must strive to
know, inwardly and on our pulses, what it means for us. Monks
as well as other men can depend on props, conventual, ecclesias-
tical and social; their life can ‘become a closed system, running
by itself’, an attempt to evade this demand of the Gospel, the
sharing of the fate of Jesus, this tension of a borderline exis-
tence between the ‘already here’ and the ‘not yet here’ of the
kingdom of God. To his monks Bernardin can say:

What does this mean in practical terms? First of all, we
should accept the experience of living with crises and prob-
lems positively, as an essential component of our calling. We
should not regard it as an interference factor, repressing it
and lamenting as something that should not be and allowing
it to paralyze us. Instead we should, paradoxically, view it as
the source of our strength and inspiration. That which chafes
us keeps us awake. It constantly reminds us that our monas-
tic life is a life on the border between that which is and that
which ought to be. (p.37)

A monk can be deceived or evasive, yes. But do we not 4/l
make refuges and fortresses of our church devotions, our good-
natured prayer-breakfasts and the delights of ‘people like us’,
whilst in the world the poor do not have the Gospel preached to
them and immigrant black Christians retreat in dismay into
their downtown ghettoes of the Spirit, which as often as nort,
are abandoned shrines of the established Church? For us, too,
Bernardin speaks:

My goal is to try to drill down to the flowing lava of our
monastic—nay, Christian, human—vocation; the lava from
which our form of life once congealed and from which it
must always renew its strength and inspiration . . . the lava
that establishes a living, essential contact with Jesus Christ
and his fate and that enables us to find a true and earnest
rapport with all people who are mentally alert and filled with
today’s restless secking, no matter how they view the world,
no matter what they believe in. (p.21)

32



And joy there must be. Of the Christian life it was well said,
‘It must be fun’. But Christian joy ‘is different from the joy of
Camus’ Sisyphus, who seeks and- apparently finds peace in sub-
mission to the absurd and the celebration of meaninglessness.
This joy lives from the mysterious oneness with Him who in his
earthly days ‘“‘offered up prayers and supplications with loud
cries and tears” and who was the first to hang between heaven
and earth, not as a romantic image, but as a sign of our true
situation’ (p. 39).

It seems that the fate of Jesus is to be in the world as the
Sign that is also the Stumbling-block. ‘He is blessed who is not
offended in me’ (Matt. 11:6). Beyond the confines of the reli-
gious life, beyond the areas defined by the Church and the
Christian tradition, there are the desperate ones, those who have
a borderline existence, ‘the atheists who profess faith in God,
the believers who profess atheism’ (Henri de Lubac). No com-
munity, religious or secular, no party, however radical or con-
servative, can contain those who are ‘of honour and dishonour,
of ill repute and good repute, imposters and yet true, unknown
and yet well-known, dying and behold they live, sorrowful and
yet always rejoicing, poor and yet making many rich, as having
nothing and yet possessing all things’ (c.f. II Cor. 6: 8-10).

But as in the days of St Paul, so in our own days, there are
many who find themselves drawn into this ‘fate of Jesus’:

My impression is that many people live these values and
experiences more intensely and more vividly than monks do.
In fact there seem to be more and more people destined to
live a ‘borderline existence’, a life between the solid, clearly
defined forms of a monastic community and a worldly voca-
tion. (p.39)

And why? Because the world we live in is dominated by a
system of injustice and exploitation. It divides humanity into
the rich and the poor, the powerful and the powerless. We find
luxury over against wretched poverty, libertinism over against
bondage, leisure over against utter exhaustion and caprice over
against dire hunger. This is our world, and it is the fate of Jesus
to be at the heart of it.

TOM COMBER
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POPPIE, Elsa Joubert. Translated into English by the author.
Hodder & Stoughton, 1980. hb. £6.50. ISBN 0 340 2504 X

This book is rare, if not unique. Written originally in Afri-
kaans by Elsa Joubert, an Afrikaner woman, it is about the
writer’s close affinity with an African woman living with her
family in those tribal areas to which a cynical government has
given hybrid names such as ‘Ciskei’ and ‘Bantustan’ with little
concern for their meaning or appropriateness. Poppie is a reveal-
ing and intimate record of the everyday life of these African
people with its ever present fears, its always ready humour and
unextinguished hopes. The author conveys this in her own lan-
guage to her own people, who are not meant to know anything
about it at first hand. For her own people are an insular, self-
isolated nation in that great black continent—fearing their
own presence in it, their future in it, as much as Africa fears
them. For they are held captive by their own social, cultural
and religious systems just as the African people are by the
political system and legal network imposed upon them.

It is Elsa Joubert’s rare distinction to have established a
relationship with her fellow-creatures on that little patch of the
planet which helps to illuminate the darkness and the cruel
tragedies that are being enacted there in the names of God, Law
and Order and White Civilization. It is an intimate personal
relationship such as the rigid doctrine and practice of apartheid
make almost impossible, and are intended to make impossible.
Through her rapport with the black people she is able to bring
home to her white readers the black-felt weight of white oppres-
sion from which there is no escape and which conditions every
detail of their ordinary lives and sometimes not ordinary deaths.
This life of a ‘stranger’ people could never have been so vividly
portrayed nor the poetry of its human tragedy and comedy
perceived, even with the aid of the most vivid imagination, by a
member of the oppressor race from a position outside it or
above the battle. However she did it, Elsa Joubert has written a
book which is indispensable for those wanting to understand
the ‘crying of the beloved country’, which has been heard now
for so long.

It is not often that the added dimension which a spiritual life
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(in 2 non-technical sense) gives to everyday existence is con-
veyed in a novel. But this book is more like a mirrored reflec-
tion of a small community’s workaday world than a novel. A
passage taken at random illustrates this:

Sunday afternoon buti Hoedjie arrived at Poppie’s place.

They were sitting on the sunny side of the house, enjoying
the low autumn heat. But Stone had his jacket collar turned
up and a coat thrown over his shoulders; the children were
playing in the next-door yard and Poppie had her youngest at
the breast. She was glad to see Hoedjie because he hadn’t
been sleeping with them. Mamdungwana had told them that
people had seen him hanging about this Muis woman all the
time.

How is it you all sit like this? buti Hoedjie asked. Don’t
you know about all the trouble in the location?

He sat down on a small wooden box. People are going to
strike because of all this trouble with the passes and the per-
mits when we visit Langa. And for a pound a day wages.

I heard about the meeting, said Stone, but I have no
strength to go.

I don’t feel for this meeting, Poppie said. She’s not com-
plaining. She has a pass and her ma has one, and each of her
brothers. Mosie never runs into trouble; it is only buti Plank
and buti Hoedjie who get into trouble when they are drunk
because they lose their passes or haven’t the papers on them
or don’t have them stamped in time. Twice last month she
paid buti Plank’s fine to get him out of gaol.

He was very contrite afterwards. He wept and returned the
money she had paid. I was drunk, my sisi, he told her. She
then put the matter out of her mind.

Poppie took the child from her breast. Well, forget about
this meeting, my buti. She cooked food and he shared their
meal.

This was a painfully difficult book for the reviewer to read.
As an Anglican priest I was deprived first of my parish in the
slums of Johannesburg by the Church, after a gaol term for
passive resistance, and then banned by the State from access to
my flock in the more remote shantytowns of the city. At every
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turn confronted by the State as Law-maker and Judge in
matters both secular and spiritual, I was constantly reminded
of a saying of St John Chrysostom: ‘I am criticized often for
my continual attacks upon the rich. Yes, because the rich
continually attack the poor.’

The empathy with which this white woman enters into the
experience of the black women and children of her country
must surely be unequalled among members of such widely
different and deliberately differentiated peoples. Even in one of
the communities of the still caste-ridden society of Britain
today such empathy would be remarkable. But it does not
diminish her understanding of her own people or her ability to
interpret them to others. If to her it is a case of tout com-
prendre est tout pardommer, that is not permissiveness. On the
contrary, the balance of objectivity and sensitivity in Elsa
Joubert’s writing must surely act as an incentive to those who
have the power to rectify and reconcile, to find the ways and
means to make that power effective. There are no easy roads to
this in South Africa and no short cuts. In every other way a
privileged people are free to travel wherever they want by land,
sea and air. They can move without permits and passes. But for
this harder path Elsa Joubert seems to have found access to a
mysterious strength and grace which should help to deepen the
sympathies and widen the horizons of her too long imprisoned
Afrikaner people. It is part of her strength that she does not
reproach anyone. She says nothing in condemnation of the
State or of sin, taking the part neither of the sinner nor the
sinned against. It is because her empathy embraces them all,
because it is selfless and without any axe to grind, that this
book has made such an unusual impact throughout South
Africa. Here too in Britain it should be read and heeded.

MICHAEL SCOTT

During bis ordained ministry as an Anglican priest the Reverend Michael
Scott bas been identified with the struggles of coloured people against
oppression, both in India, and, more conspicuously in Jobannesburg, until
bis ‘banning’ by the South African Government in 1951. At Africans’
request be conveyed their petitions to the United Nations from Namibia in
1946 and continues to petition the Christian Churches and otber bodies, as
well as the UN in this its 36th year.
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FOUNT CHILDREN'’S BIBLE, Andrew Knowles. Based on the
Dutch text by Karel Eykman. Fount Paperbacks, 1981. £3.95.
ISBN 0 00 625 894 8.

In this Children’s Bible Andrew Knowles sets out to put the
Bible into a form which children will find easier to read. In my
view he has only partly succeeded.

He has put each story into a certain-sized chapter so as to
make it more convenient to read one story at a time, as a bed-
time story etc. However I think he has made it too much of a
story-book, so that the message is lost and the point either
missing or totally changed in some of the stories and parables.
In addition I think that the author goes too far in making up
words or sayings for Jesus.

He has tried to write so that young children will understand.
However, the level of ease varies from chapter to chapter; some
parts are written as if the reader were expected to be quite a
'young person, whereas in other places he has written with really
rather complicated words.

He has tried to get away from the ‘heavy’ biblical speech, but
in so doing has gone to the other extreme and written with
language that is too colloquial. This in my view is wrong as it
adds to the story-book effect, and helps to lose the message.
Here [ think that three examples will help to illustrate my
points.

The story of the Fall appears under the heading of ‘How
things went wrong’. The fact that Adam and Eve knew that
they had been told by God not to eat of the fruit from the tree
in the centre of the garden is totally omitted! In fact Eve, who
is but picking blackberries for supper, is made to say to the
serpent, ‘We can go where we like and eat what we like’, so that
the point of disobedience is virtually non-existent. Only in the
penultimate paragraph is this mentioned. And the words of the
serpent, ‘I hardly think it will do you any harm. After all poison
hasn’t been invented yet!’ are quite true and not at all mis-
guiding!

In St Luke’s account of picking corn on the sabbath day
Jesus says to the Pharisees simply, ‘The Son of Man is master of
the sabbath’. However, the author of this children’s bible makes
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of this: ‘Jesus said, “Now let’s get this straight. The sabbath day
is given to us to enjoy. You ruin it with all your little rules. It’s
a day when we can eat and sleep and worship and relax. And
that’s what we’re doing” ’.

A familiar story told by Jesus and known as the Parable of
the Pounds, and called in the NEB the Three Servants, appears
in this book under the extraordinary title, ‘Here Comes the
Judge’. It ends with a previously unknown saying put into the
mouth of our Lord: ‘There’s all this talk of making me king.
But what are you doing with the good news I've given you?’

At this stage I think I should make the point that as this ver-
sion of the Bible was originally written in Dutch, it is not clear
to what extent the responsibility for this is due to the original
author, Karel Eykman, or to Andrew Knowles.

My next point concerns the numerous illustrations which
occur on almost every page of this book. Admittedly these help
to keep young children interested in what they are reading, and
also assist in conveying the story, in pictures. But unfortunately
they too are not the right type of pictures; most of them look
as if somebody from an infant school has painted them, and
quite a few seem pretty pointless, as if they were put in solely
for the sake of filling up a page.

I think another problem might arise if this children’s bible
were the only bible that a child read. Although he might know
all the stories he read very well, he would still not know all the
parables and stories of the Bible. He would also have difficulty
in getting others to recognize which story he was referring to,
because of the sometimes strange headings to the stories and
because no references are given with them. There is at least a list
of contents at the beginning of both the Old and New Testa-
ments which tells one which chapter the various stories come
from, but this is not as effective as giving this information with
the title of each story. I also think it is a shame that the stories
chosen are only from St Luke’s Gospel and there is no mention
at all of anything from Matthew, Mark or John.

At first sight the book and the presentation of the stories
seem attractive, but the more I read it the more I was convinced
that I wouldn’t recommend it as a present for a child.

MARK DE VERE
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DOES GOD ANSWER PRAYER?, Peter Baelz. Darton, Long-
man & Todd, 1982. £1.95. ISBN 0232 51554 9.

There are some questions which by their nature preclude a
straight answer, and one such has been taken by Dr Peter Baelz
as the title for his book on prayer.

That there is a ‘problem of prayer’ has long been acknow-
ledged, and in petitionary prayer this problem can be acute. In
his Hulsean Lectures of 1966, published as Prayer and Provi-
dence, Dr Baelz, now Dean of Durham, had brought his powers
as a philosopher and theologian to bear upon this aspect of
prayer, while in this present book his concern is more pastoral
and practical. ‘For many a Christian’, he writes, ‘prayer remains
a puzzling business, even something of an embarrassment. What
do we really think we are doing when we make our prayers to
God the Lord?’

Yet a God who does not answer prayer seems to many to be
no God at all. Much depends on what we mean by ‘answer’.
“The utilitarian approach to prayer, getting God to do what we
want, is deeply entrenched in our minds because it appeals to
that part of ourselves which prefers fantasy to reality.” Prayer
does have great value, it is indeed indispensable; it fosters and
expresses our relationship to God in love, but its point and
value are not to be expressed in terms of usefulness. To ask if
prayer ‘works’ is to think of it as a kind of magic, even if it is
white magic.

But this begs the question of the title of the book. It seems
to mean, does God respond to prayer, rather than does God
grant our petitions. In his characteristically lucid style Dr Baelz
not only exposes misconceptions, he expounds afresh some
aspects of the ways to God in prayer, particularly in the para-
graphs which examine the language of ‘being in the Spirit’.

This is therefore a courageous book, daring to articulate
questions to which there are no conclusive answers, touching all
too briefly upon the mystery of the relationship of man to God,
of the Creator to his creatures, and, within the compass of
fifty-five pages, offering much that is constructive as well as
analytical.

SISTER JOSEPHINE SLG
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SAINT OF AUSCHWITZ, The Story of Maksymilian Kolbe,
Diana Dewar. Darton, Longman and Todd, 1982. £4.95.
ISBN 0 232 51574 3.

Diana Dewar has given us a balanced factual account of the life
of a remarkable Franciscan priest, Father Maksymilian Kolbe,
which avoids all traces of sentimentality and romanticized hagio-
graphy. Father Maksymilian is well known in his own homeland,
Poland, and his life and witness has inspired many. In this
country he has been less well known, although his beatification
in 1971 sparked some interest. His recent canonization by Pope
John Paul II has again brought him into the limelight. Thus
Diana Dewar’s biography is both timely and necessary given the
lack of a full biography of Father Maksymilian published in this
country.

Although the author has entitled her biography, Saint of
Auschwitz, one of the beauties of this book is that it tells the
whole of his life and places it in the context of a Poland which
struggled from oppression to an uneasy freedom and inde-
pendence following World War I only to be reduced to a worse
enslavement with the Nazi invasion of Poland in 1939.

Diana Dewar, in order to understand Father Maksymilian
better, visited Poland and saw at first hand the warm, friendly
and indomitable spirit which characterizes the Polish people.
During this visit she went to some of the places most associated
with Father Maksymilian, including his monastery at Niepoka-
lanoéw, near Warsaw, and Auschwitz Concentration Camp where
he gave his life to save another prisoner. She talked to some of
the people who lived and worked with him and includes a
moving discussion with Franciszek Gajowniczek, the man whose
life he saved in Auschwitz.

The courage of the Polish people, and their amazing ability to
keep hope alive when despair stares them in the face, has earned
them the admiration (often not much else) of many people and
rightly so. However the Poles are human beings and as such are
not immune to human failings. One of the most persistent
criticisms in the post-war years has been that of anti-semitism.
Following the canonization of Father Makysmilian that very
accusation has been laid at his door. It is perhaps ironic that the
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victims of the Final Solution should make this claim against
Father Maksymilian who because he gave practical aid to the
Jews felt the full force of Nazi hatred. Father Maksymilian was
even persuaded to remove his long beard for fear that he would
be taken for a rabbi in a round-up.

Diana Dewar anticipates these accusations which result
largely from anti-semitic statements made in the various papers
produced by his community at Niepokalanéw. The author
points out that it was impossible for Father Maksymilian to
supervise all these publications especially as for six years he was
in Japan. She rightly does not deny that anti-Jewish feeling
existed in Poland but this should be seen firmly within the
context of the unfortunate xenophobia which existed in Poland
between 1918 and 1939. This was perhaps understandable
given the sufferings inflicted on Poland by her neighbours, but
it produced a distorted nationalism under which non-Polish
people within Poland were discriminated against, whether Jewish
or not. Recent articles in the Chronicle should remind people in
this country not to feel too superior in this regard.

Most readers of the Chronicle will have read at least one of
the many articles on Father Maksymilian in the press and will
know of his birth into a poor but pious Catholic family in
Poland, his early entry to the Conventual Franciscans, his studies
in Rome, his foundation of Niepokalanéw (Town of the Imm-
aculate One), his mission in Japan, and his sacrifice in Auschwitz,
so there is little need here to go into the well-researched detail
that Diana Dewar provides in her book.

The witness of Father Maksymilian is not only in his death at
Auschwitz, for others known and nameless died heroic deaths in
this and other man-created hells; not only because in a world
which would rather forget or deny that we need to remember
the millions who were exterminated by their fellow men, but
because the final act of his life was fruit of the way in which he
lived his whole life. As he himself said, ‘Without sacrifice there
is no love.’

Father Maksymilian demanded of himself the fullest sacrifice
and expected then the same of others. As a Franciscan he lived
a poor life and had little sympathy for his brethren who sought
a comfortable easy one. Herefused to ‘put off the old man’ only
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to ‘put on the old woman’—as a Cistercian novice master put it
a few years ago. With great faith he started ventures which were
economic madness, but the Lord provided. He was not afraid
of controversy nor of the modern world. He used the most
up-to-date technology to make known his message. Through
popular newspapers and journals he made the evangelical
teaching available for ordinary people. Although an intellectual
(he gained a Ph.D. at 21), he did not confine Christianity to the
academic world. He was above all a joyful man who even in
death had a smile on his face.

This is a book which can be warmly recommended although
one may hope that in future editions the sometimes confusing
mixture of proper names in Polish and English may be tided up.
The one major defect of the book is the failure to develop
further Father Maksymilian’s teaching on the relation between
the Immaculate Conception and the Holy Trinity. As they say at
Niepokalanéw, he is a man worth knowing and in Saint of
Auschwitz you may meet him. Pope John Paul II during the
Mass at Auschwitz called St Maksymilian Kolbe the patron saint
of the twentieth century. If we were more like Father Maksy-
milian the last few years of this century may be happier than

the preceding ones.
EDMUND MUCHA

BOOKS RECEIVED

Among these are the first volumes in a new series of ‘Classics of
Mysticism’, published by James Clarke and Co., which we are
very glad to commend to our readers as making available at a
reasonable price and in attractive paperback format, certain
works of great spiritual value which are not easy to come by in
other editions. They include so far:

The Dark Night of the Soul, St John of the Cross. £4.95.
The Signature of All Things, Jacob Boehme. £5. 50.

The Gospel of Sufferings, Soren Kierkegaard. £4.95.
The Life of the Servant, Henry Suso. £4.95.

The Saints’ Everlasting Rest, Richard Baxter. £4. 95.
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Also from James Clarke & Co. Ltd:

How to Pray, Jean-Nicholas Grou. Translated by Joseph Dalby,
£2.95.

Growth in Prayer, Jim Wilson. £1.95.

From Darton, Longman & Todd:

With Pity not with Blame: Reflections on the Writings of Julian
of Norwich and on The Cloud of Unknowing,
Robert Llewelyn. £3.95.

The Challenge of L’Arche, Jean Vanier. £6.95.

Signs of Glory, Richard Holloway. £2.95.

The Inner Loneliness, Sebastian Moore. £4.95.

Compassion, Henri J. M. Nouwen, Donald P. McNeill, Douglas
A. Morrison. £3.50.

Good News of God, E.M. Sidebottom. £5.95.

The Stature of Wasting, W.H. Vanstone. £4.50.

From Fount Paperbacks:

Molchanie: The Silence of God, Catherine de Hueck Doherty.
£1.00.

Thérese of Lisieux , Michael Hollings. £3.50.

The Love of Christ, Mother Teresa. £1.25.

From SCM Press Ltd:
How the Critics Can Help, Eric Franklin. £4.95.
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GOD WITH US

E. B. Pusey died on 16 September 1882; the centenary of his death kept in
Oxford bas been a curtain-raiser to the celebrations which will take place
in 1983 of the 150th anniversary of the start of the Oxford Movement. In
view of this, and of other items in this Chronicle, we print as a ‘tail-piece’
an extract from one of Pusey’s Christmas sermons preached on the text
‘Bebold, a Virgin shall be with child, and shall bring forth a son, and they
shall call His Name Emmanuel, which, being interpreted is, God with us.’

It is part of the majesty of Holy Scripture, as being the word
spoken by the Eternal Word, that it is full of manifold meanings,
embracing in itself all time, and itself, as the Word from Whom
it issues, enduring for ever, reaching to the height of Heaven and
the depths of Hell, God’s Holiness and man’s sin. It is verified
again and again in the endless changes and variations of man’s
history. Like Him, it speaketh to our hearts, readeth our
thoughts long before, scanning us from head to foot, laying us
bare to ourselves, plercing or healing us, ‘a discerner of the
intents of the heart.” It telleth, in the past, of the future, and
the future, as it shall again and again be till the end come, as
being a part of the Omniscience of God. And for this it needs
not, as we, many words, Rather, in few words it reveals much;
herein showing itself different from man’s words, in which it
comes to us clothed; for we with many words scarcely utter all
our meaning; it, by reason of the Wisdom and Spirit dwelling in
it, declares much in few. And so, when we know one meaning
of any words of Holy Scripture, we should beware of thinking
that we know all their meanings; lest we cease to search, and
seeking not, find not.

Of this sort eminently are those amazing words ‘God with us.’
They contain in themselves the whole history, and course, and

means of man’s redemption. ... For all man’s history turns on
this, to be with or without God, having or not having God with
us....All his restoration, through revelations, guidances,

Providence, chastenings, mercies, is but a course wherein God
draweth nigh to him, and draweth him nigh unto Himself. To
‘live without God in the world,” is man’s one, though varied,
misery; ‘God with us’ is the centre and circumference of the
Divine Mercy. (Parochial Sermons, vol. I, no. iv)
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