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On 24 May Mother Jane was elected to a further term of office
as Mother General of our Community, and the occasion of ber
Installation and Blessing by the Bishop of Oxford on 6 June was
a particularly joyful and significant one for all of us.

The Alternative Service Book provides readings and prayers
‘For the Blessing of an Abbot or Abbess or the Installation of
the Head of a Community’ which we were glad to use (in
conjunction with our own form for the occasion) not least
because their inclusion, though largely unremarked, indicates a
recognition and acceptance of religious communities as part
of the life and witness of the Church of England which was
unthinkable 150 years ago and problematic even when our own
Community was founded in 1906, or indeed when the Chapel
was dedicated in 1923.

So we go forward under Mother Jane’s leadership in this
place set apart and entrusted to us by the Church for the praise
and glory of God.

SUAVE IUGUM CHRISTI: SUNT SUAVIA IUGERA NOBIS:
GLORIJIA IN EXCELSIS: GLORIA UBIQUE DEI



COMMUNITY NOTES

On August 1st we shall celebrate the 60th birthday of the
chapel at Fairacres, a focal point not only for all members of
the Community but also for those associated with us in fellow-
ship and friendship. Peter Anson wrote about it in the first
edition of The Call of the Cloister (1955) as follows:

The Fairacres chapel might have been brought from Andalusia, Castile,
Mexico, or California. The illusion of being in Spain or in Spanish
America is intensified when gazing round the interior, which is far more
expressive of the Counter-Reformation in Southern Europe than of
English spirituality whether before or after the Reformation. One
ventures to feel that this lovely but exotic chapel, although it would have
appealed to the baroque taste of Archbishop Laud or even eighteenth-
century Anglicans brought up in the Wren tradition, would have scanda-
lized the later supporters of the Oxford movement with their almost
superstitious veneration for everything Gothic, . . .

‘Suave juguwm Christi: sunt suavia jugera nobis: gloria in excelsis:
gloria ubique Dei,” (‘The Yoke of Christ is easy: the lot is fallen unto us
in a fair ground; Glory in the highest: the Glory of God is everywhere.’)
In this chronogram, composed by the architect . . . [and inscribed
above the Visitors’ Chapel doors] are to be found, not only the familiar
name of the convent, but also the fundamental principles of the
enclosed and contemplative Life . . .

Unexpected, and in the opinion of some, inappropriate, this
chapel may be seen to symbolize the foolishness and hope of
the Christian life in general and the religious life in particular.
The high altar, so firmly built into the east wall that we could
not remove or adapt it if we wanted to ‘modernize’, broods over
the most important community happenings, individual and cor-
porate, as well as the regular comings and goings for Eucharist
and Divine Office, day and night, on which our timetable is
based. This way of life could be total nonsense and many wise
people, Christians and others, consider it a wicked denial of the
opportunities and obligations given by a good God to his
creatures. Part of the price to be paid by those who live it is
acceptance of the rub that their critics may be right. For we
cannot claim smugly that our way of witnessing to the fact that
‘the foolishness of God is wiser than men, and the weakness of
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God is stronger than men’ (I Cor. 1:25) is the best or only one.
But while monasticism can never claim to have all the answers it
has stood through the centuries and still stands today as a
witness to the fact that the quest for what Christianity calls ‘the
true riches’ is infinitely worth while.

For many besides the actual members of SLG the high altar
of the Fairacres chapel is an outward sign of life’s priorities, a
sort of wicket gate into the looking-glass world of God’s dimen-
sion where the values and expectations we tend to take for
granted are turned upside down. The ‘praying always’ enjoined
by St Paul, and practiced by the desert fathers and others whom
we regard as spiritual giants, is really simply a refusal to accept as
ultimate and inevitable the various circumstances and situations
In our lives that appear to be so. It is a constant endeavour to
hold on to the fact that God’s view of things is slanted
differently from ours, and to find our personal way of making
this affirmation by building up a habit of keeping constantly in
touch with him. Some people find it possible to have a form of
rhythm prayer going on all the time at the back of their minds;
others use ‘arrow prayers’ periodically, but every one of us must
find his or her own particular way of ‘praying always’ as our
personal relationship with God develops.

There is a vivid account in the Book of Judges (6:12-13) of
the angel of the Lord appearing to Gideon and saying to him
“The Lord is with you, you mighty man of valour.” ‘And
Gideon said to him, “Pray, sir, if the Lord is with us, why then
has all this befallen us? And where are all his wonderful deeds
which our fathers recounted to us. . . ?”’’ It is so natural to ex-
pect that God’s favour and presence will be indicated by things
‘going right’ for me: but in fact, how few of us do get what we
want (or in fact, want what we get), and even if we do, the
passage of time ensures that we cannot keep it. Health and full-
ness of life tend eventually to deterioration and decay, and so
many lives and personalities seem not even to have a chance of
fulfilment. But the Christian message is that ‘we do not lose
heart. Though our outer nature is wasting away, our inner
nature is being renewed every day.” (Il Cor. 4:16), and that true
life ‘continues through death for the preservation of every link
of love’ (George Appleton). ‘Happiness is none the less true
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happiness because it is transitory’ said Bertrand Russell; and
coming to terms with the relentless ‘passing of the light’ is the
only way to peace of mind. Each successive present moment is
to be valued but not clung to and the blessedness of the poor
proclaimed by Jesus is surely the blessedness of an attitude that
does not seek to possess persons or things.

It still remains true, though, that the love of God revealed in
Christ is concerned with the value of individual sparrows and
the conversion of each human heart which is the only way the
world can be set to rights. We may feel utterly helpless in the
face of insuperable impasses in our own or other
peoples’ lives: but if there is something to laugh about or some-
one to smile at, all is not lost; and a sense of the ridiculous,
especially about oneself, can restore hope and perspective.

Since the last Chronicle appeared we have enjoyed visits from
various friends: three Sisters from the Community of Emmanuel
in Cameroon, some Ordo Pacis Sisters, the Prior and novitiate of
Chevetogne and Fr Gregory with the CSWG novitiate who spent
a day and two nights with SLG as part of their current study of
Fr Gilbert’s life and teaching. Sister Avis Mary of the Divine
Compassion made her Profession in first vows on March 25th,
and Novice Margaret Theresa of Jesus was clothed as a novice
on April 22nd. Oblate Sister Georgina of Jesus made life
promises on Corpus Christi; Dorothy of the Good Shepherd
(March 24th), Aileen Margaret of Jesus (May 1st) and Melanie
(June 24th) have been received as Novice Oblates; and Fr Tom
Ambrose was admitted as a Priest Associate on 20th April.

For the future we look forward to the Profession in first
vows of Novice Alison Kathleen on July 25 and the reception as
Oblate Sisters of Novice Oblates Joan and Mary John. And at
Fairacres we shall celebrate August 1st, with thankfulness to
God for his many blessings, and especially for the praying
support and affection of all our friends.

MOTHER SLG



A HOMILY FOR THE FEAST OF THE HOLY NAME
ANTHONY DE VERE

THE FEAST of the Name of Jesus is your festival day.* But
what’s in that name? What does it conjure up for us? Who is
the person called by this name? For in the answer to such
questions has lain disagreement and controversy from the
beginning. To official Judaism in his own day, Jesus was a
troublesome, offensive person: one who had to be put down.
But some of the Jews of his day had other insights. They came
to accept his teaching, and then they couldn’t avoid the
question of the ultimate authority and nature of his person.
They gradually came to see that, in him, God had acted in a
special way, that he was more than man. And so as their
perception deepened they came to see that he was divine.

There are many today calling themselves Christians who get
no further than seeing Jesus as the great teacher, the gentle
person, the splendid example. But those who celebrate the
Name of Jesus, and take this day as their festival, believe much
more. For us, however impoverished our response may be, we
believe that in the Name of Jesus is summed up the total
mystery of our redemption and of our response to God. To us
human beings, Jesus is the presence of Love itself, the presence
of God Himself, and he is the Way in which human beings can
be in touch with that Love, which is God.

The Name of Jesus then, comprehends every facet of the
Love of God and his redeeming work. As a patronal festival of 2
community dedicated to the Love of God, the Name is all-
embracing. It doesn’t concentrate on any one particular facet,
with whatever richness, but also with whatever limitation and
imbalance that concentration might bring. You are not Sisters
of the Epiphany alone, or of the Sacred Passion, or of the
Resurrection, or of the Ascension, or of the Holy Paraclete, or
of the Holy Trinity, but of the whole Christian mystery of the
Love, and the redeeming Love of God.

* The Community of the Sisters of the Love of God observes as its Patronal Festivals
the feasts of the Transfiguration (Aug. 6) and the Holy Name (Aug. 7).
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In this way, from time to time, now one facet, now another,
can be the object of concentration and love. The different
dedications included in your monastic names are an expression
of the riches and the richness of his love. The different
dedications contribute to the whole; the danger of imbalance is
mitigated.

So the Name of Jesus speaks to us of the Love of God,
God who is all holy, the source of all holiness. In and through
Jesus we come to the very presence of God. As we can’t, as it
were, get there by ourselves, he comes to get us. But our
journey is never aJone. This is not just because there are others
making the same journey, but because the very nature of the
business involves others. For at the heart of it is Love, and love
must look away from itself. The pursuit of that holiness, which
is God himself, can have no element of selfishness.

Let us, therefore, take as our ‘word’ for this Feast of the

Holy Name, those words of our Lord: ‘For their sakes I sanctify
myself’~For their sakes I consecrate myself’ (John 17.19 AV
and RSV). The individual’s response to the Name, to the call to
be perfect, to be holy, is not for his own sake alone.

We live out our lives in community, whether that be a par-
ticular religious community or the larger community of the
whole Church. But as the smaller is there for the sake of the
greater, so the individual is there for the sake of others. As it
was for our Lord himself, so must it be for us a matter of ‘For
their sakes I sanctify myself’. Thus do those associated with
the Community pray each day to our Lord, who is the source of
all holiness:

So fill me with thy love, that it may be in me a flame
to lighten and to kindle all around me in my daily life.



TRACTARIAN SPIRITUALITY
ANDREW LOUTH

THE Tracts for the Times sought to recall the Church of
England to its Catholic heritage. But this inevitably means, or
should mean, that it is difficult to say what is distinctive or
peculiar about Tractarianism: for to be catholic is not to be
peculiar; ‘Catholic’ can scarcely be the designation of a party
distinguished from others. An Anglo-Catholic is one who
realizes the catholicity of Anglicanism, not one who thinks
that other Anglicans are not Catholics. Indeed if there is any-
thing distinctive about Anglo-Catholicism, it is that it has not
been restricted to a narrow ‘Anglican’ tradition, but has been
catholic in its sympathies and inspirations—perhaps even more
catholic than Western European Catholicism, for it has
traditionally sought out and availed itself of the riches of the
Christian East. Naturally it has felt a particular affinity for
those Christians of our own nation and language, but not in any
restrictive way. Nevertheless it would seem odd to maintain that
the subject ‘Tractarian spirituality’ simply does not exist, that
there is nothing to be said about it. But what?

Was there anything distinctive about the Tractarians’ teaching
on prayer? Did they have any theory of prayer, any under-
standing of prayer that has a peculiar, compelling force that
demands our attention? Indirectly, we might find such.
Newman’s understanding of faith and our coming to faith and
growing in faith, his understanding of the qualities fostered by
faith, and the qualities that foster faith, his understanding of
reverent reason, the place of conscience, and so on: all this
contributes to a highly distinctive understanding of the attitude
of the praying, believing mind, that has much to say to us—in
particular because of the way in which theology and spirituality
find in it 2 unity which they have lost in much other Western
theology. But this is only indirectly Newman’s approach to
prayer: it is only tangentially present to his mind when he
addresses himself to the question of prayer.

When we look directly at what Newman has to say about
prayer, in his Parochial and Plain Sermons, for instance, what
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do we find? Nothing very distinctive, and also, in a way,
nothing very much. Newman often refers to prayer, but there
are only a few sermons directly concerned with prayer. His
sermons are rarely as directly didactic as that: they are about
the quality and demands of the Christian life, and his ex-
ploration of this is more normally moral, and only rarely of a
visionary or dogmatic nature.

In fact, the distinctive contribution of the Tractarians, and
Newman among them, to prayer is less at the level of theory—we
are not in seventeenth-century France, at all—than at the level
of practice. The real contribution of the Tractarians is to be
found in their attempt to live out the spiritual regimen of the
Book of Common Prayer: daily office, frequent, even daily,
communion, painstaking observance of the Church’s Year, with
its feasts and fasts and vigils. And this is first and foremost
a discipline.

It is perhaps worth dwelling on this for a moment. Prayer was
seen to take place within the framework of the discipline of an
ordered life, ordered after the rubrics of the Prayer Book.
Where it took place is, maybe, less clear: but if so, we should
observe that this lack of clarity is something we find in the
greatest of all monastic rules, that of St Benedict. St Benedict
too is concerned with the discipline of an ordered life, a life
ordered by the Divine Office, which orders the lives of the
monks to their true end, God. Benedict says very little about
private prayer and contemplation (though there is plenty of
scope for it): not, I think, because it is not important, but
because he is concerned with the framework, within which it
can take place. The framework, the ordering of the life, is
something we can do something about; the contemplative life is,
in the end, what God does with us, and we can only prepare for
it, dispose ourselves to it. And the discipline of an ordered life
is that framework. Once it is laid down there is nothing much to
say about it: it is not to be talked about, but lived. It is probably
not very exciting, but it is not meant to be: it is meant to affect
us at a much deeper level than that of excited feelings.

Therefore, it is not difficult to see the importance of that
discipline which was probably notre-introduced, but re-affirmed,
by the Tractarians. And it is important to realize its value,
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for it is obviously more difficult to find it in the modern
Church. Discipline depends on the framework just being there,
always the same, something that you do not need to think
about. Experiments, variety, change, destroy that sort of a
framework. And it is a loss. Rome is trying to re-stabilize again,
and her rubrics envisage a clear regimen, though they allow
for something less satisfactory. It is not clear to me where
Anglicans are: but at least one thing the Tractarians might teach
us is the value of the spiritual regimen provided by the Book of
Common Prayer. Some such regimen, some such discipline
1s needed.

But there are two other points that Newman does devote a
good deal of space to in his sermons, which derive from this
discipline provided by the prayer of the Church. One derives
from the discipline as such, and other from one aspect of that
discipline that we have now more or less abandoned: the former
is self-denial, the latter fasting.

Part of the point of the discipline of the liturgical cycle is
that it is accepted, and not chosen. It is not something I do
because I particularly like it, but because it is there to be done.
Acceptance of the discipline of the Church’s prayer is, then,
an act of self-denial, and self-denial is commended to us as a
fundamental part of Christian living. One of Newman’s sermons
is entitled ‘Self-denial: the test of religious earnestness’ (vol. I,
sermon V). Self-denial, says Newman, ‘may be considered the
test whether we are Christ’s disciples, whether we are living in
a mere dream, which we mistake for Christian faith and obed-
lence, or are really and truly awake, living in the day, on our
road heavenwards.’ It is a dasly duty of going against the grain
of our fallen human nature, out of love for our Lord. For such
denial of self is a real test of such love—valid evidence in a way
that feelings of earnestness are not. And the final test of our
love comes when we see how serious we are about trying to
become pleasing to our Lord, pleasing to his holiness: ‘If, then,
a person asks how he is to know whether he is dreaming on in
the world’s slumber, or is really awake and alive unto God,
let him first fix his mind upon some one or other of his be-
setting infirmities.’

In another sermon, Newman suggests that evasion of self-
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denial, doubt as to its necessity, implies ‘absence of any very
deep views of sanctification as a process, a change, a painful
toil, of working out our own salvation with fear and trembling,
of preparing to meet our God and waiting for the judgment.’

And in the same sermon he goes on to point out that the
crucial element in self-denial is precisely self-denial, the dis-
lodgement of self from the centre of our world: ‘Nothing is so
likely to corrupt our hearts, and to seduce us from God, as to
surround ourselves with comforts—to have things our own
way—to be the centre of a sort of world, whether of things
animate or inanimate, which minister to us.’

Self-denial then is suggested by the very nature of discipline,
which is imposed on the self and dislodges it from the focal
place in our lives: and it does this so that we can be free to love.
But what about fasting? The Tractarians interpreted the rules of
fasting in the Prayer Book very rigorously. The Prayer Book
does not distinguish between fasting and abstinence, but speaks
simply of ‘fasting and abstinence’: the Tractarians therefore
interpreted all such days, whether of fasting or abstinence, as
days of fasting and abstinence. Earnest observance of such rules
of fasting would make fasting an important element in their
spiritual regimen. The Western Church—though not the
Churches of the East—has now more or less dropped the
practice of fasting. What can we learn from the Tractarians
about fasting as a spiritual discipline?

One does find, as a kind of undercurrent in Newman’s
sermons, the idea that fasting is appropriate because it witnesses
to the fact that man is body and soul, and that religion is some-
thing that involves the whole man, not just his thoughts and
feelings. Fasting, because it actually affects man on his physical,
material side, cuts more urgently into man than thoughts and
feelings that we can more easily evade. But that is an under-
current, though an important one, and a warning to us moderns
who regard outselves as so superior to earlier Christians who, we
tend to think, were subject to the malign influence of dualistic
Platonism. We probably deceive ourselves, and have probably
much more effectively withdrawn into a ‘merely’ spiritual
realm, if we can make nothing of fasting.

Frequently fasting is commended in the same terms as
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self-denial—indeed as a form of self-denial. But one of Newman’s
sermons (vol. VI, sermon I) is concerned specifically with
fasting, and in it he goes a long way beyond the idea of fasting
as a form of self-discipline leading in a fairly straightforward
way to spiritual benefits. For though, as Newman observes,
some men are ‘subdued by fasting and brought at once nearer to
God’, more usually fasting however slight is ‘scarcely more than
an occasion for temptation’. The effect of fasting is often
enough Newman conceded, ‘a feebleness which deprives a man
of his command over his bodily acts, feelings and expressions. It
makes him seem out of temper when he is not . . . He does not
use the words he wishes to use, nor the accent and tone. He
seems sharp when he is not; and the consciousness of this . . .
is a temptation and actually makes him irritable . . . Again
weakness of body may deprive him of self-control in other ways:
perhaps, he cannot help smiling or laughing when he ought to
be serious . . . Or again weakness of body often hinders him
from fixing his mind on his prayers . . .” Newman goes on in this
vein, playing on the effects of weakness on a man: fasting is a
courting of such weakness, it is a kind of folly. And as such
Newman wants us to consider it.

These are very strange pages in Newman’s writings: Newman,
normally so controlled and serious, seems to be commending the
courting of such weakness, lack of self-control, folly—as a way
of following Christ. Such weakness, lack of self-control, folly
lays one wide open to temptation: and this, for Newman, is the
point, for such temptation is an engagement in the spiritual
warfare that is involved in following Christ. So he says: ‘And
perhaps this is the truest view of such exercises, that in some
wonderful unknown way they open the next world for good
and evil upon us, and are an introduction to somewhat of an
extraordinary conflict with the powers of evil.” Fasting, as he
suggests in another sermon, weakens and attenuates what stands
between us and him—the barrier of the flesh. So fasting intro-
duces us to the unseen world: it is ‘an approach to God—an
approach to the powers of heaven—yes, and to the powers of
hell’. It is a dangerous enterprise, but in faith and prayer it can
be undertaken: for the unseen world is not just the world of
demons, but that of the angels too, and it is a realm where

Christ is King. 10



An Angel came to Daniel upon his fast; so too in our Lord’s
instance, Angels came and ministered unto Him; and so we
too may well believe, and take comfort in the thought, that
even now, Angels are especially sent to those who thus seek
God. Not Daniel only, but Elijah too was, during his fast,
strengthened by an Angel; an Angel appeared to Cornelius,
while he was fasting, and in prayer; and I do really think, that
there is enough in what religious persons may see around
them, to serve to confirm this hope thus gathered from the
word of God.

It is perhaps odd that it is fasting, perhaps the practice of the
Tractarians most strange to the Christianity of the twentieth
century, that seems to open up a view of a world most strange
to us. But it may not be odd at all: that may be why it is
strange to us.

But it is not commended as strange: fasting is not being
offered as a way to curious experiences. It is dangerous, and
Newman keeps the dangers always before our eyes. But behind
it, and presupposed, is something much less strange, indeed not
strange at all in the sense of exciting (though perhaps strange to
us in the sense of unfamiliar): discipline, self-denial. And it is
this that we have first to learn, or re-learn, from the Tractarians.
The way of the cross is hard and narrow and dark; the temp-
tations to leave it are real, the temptations to pretend that
some other way is really the way of the cross are subtle. The
Tractarians saw that, and their sober emphasis on discipline and
self-denial is at least realistic.

This article was first published in The Messenger of the Catholic
League, no. 220, and we are grateful for permission to re-print
it bere.
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SPRING AT TANTUR

NOVICE OBLATE DIANA SLG

In March this year I was fortunate enough to spend four weeks
in the Holy Land, staying at the Ecumenical Centre for
Theological Research at Tantur, on the outskirts of Bethlehem.
The Institute came into existence as the result of a suggestion
made by outside observers at Vatican II to Pope Paul VI, who
himself decided that such a centre should be in the Holy Land.
The Institute at Tantur provides an opportunity for scholars
coming from many parts of the world and from many Christian
denominations to live and work together, as well as for inter-
faith exchanges and understanding, particularly between Juda-
ism, Christianity and Islam. Scholars usually stay for periods of
between three months and a year and live, work and worship
together as a ‘community of companions’. There are a number
of flats available for those with families and a large communal
dining room where all the residents meet on Sunday for lunch,
which is usually then enlivened by the company of children
varying in age from one year to late teens.

For some years there has been at Tantur a small community
of five Benedictine monks from the Spanish Abbey of Mont-
serrat who have been the inner worshipping core, celebrating
the Eucharist, reciting the daily Office in chapel and also
working in the library. All visitors to Tantur are invited to share
in the daily worship. On Sundays the Eucharist is celebrated by
ordained scholars or staff members, or by a member of the
resident community, which in practice usually means celebra-
tion by a different denomination each Sunday. During the course
of each week the evening worship also is led by a member of a
different denomination. The languages used in worship show
the range of residents and visitors. The Eucharist is normally
celebrated in English, with the addition of some Latin—the
‘Kyrie eleison’ in Greek—French and German. As Montserrat is
in Catalonia the Offices are said partly in Catalan rather than
Spanish, with readings in English or sometimes in Catalan, the
office hymns are sung in Latin. When the monks are leading the
evening worship the psalms and canticles are sung in French,
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otherwise this Office is usually in English throughout. There is
the possibility of still more languages being used in worship—
there were visitors from Yugoslavia, the Philippines, Korea and
South America, as well as from the United States, France,
Germany and Great Britain.

During the past year there were usually about twenty-five
scholars in residence, a few were joined by their families for all
or part of their stay. In addition there was a group of fourteen
Roman Catholic missionary priests, the Maryknoll Fathers,
whose missions take them from New York to South America,
Korea, the Philippines and the Far East. The Fathers were spen-
ding ten weeks at the Institute following their own Renewal
Course. With visitors and their families, the resident staff and
the monks who joined them, there were sometimes seventy to
eighty people in the dining room for Sunday lunch, so what
with the children too, and wine from the nearby monastery of
Cremisan, this was a truly festal and communal meal.

During the spring semester there were two seminars, one on
‘Christianity in the Holy Land’, led by Dr Geries Sa’ed Khoury,
an Arab Christian and the resident Director of Special Studies,
and the second on ‘The Position of Women in the Church’, led
by a Jewish woman and an Arab woman, who each gave three
lectures. Every Friday afternoon a resident scholar gave a collo-
quium on a subject of his own choice. In addition several more
formal lectures were given at Tantur to an invited audience.
During March Fr Roger Ruston OP from Blackfriars in Oxford
lectured on ‘The Possession and Use of Nuclear Weapons in the
Light of the Gospel’, and Dr Elizabeth Behr-Sigel, a distin-
guished Russian Orthodox from Paris, lectured in French on
‘Some Aspects of the Theology and Experience of the Holy
Spirit in the Orthodox Church’. Next year an Academy of Peace
Studies will be set up within the Institute.

Every Thursday evening, the Rector, Professor Donald
Nicholl and his wife Dorothy held an At Home for everyone in
the Institute in their own flat where an invited guest spoke
informally and answered questions on a specific topic. During
my visit the guest speakers were Fr Ruston, Gad Levi, a very
open-minded member of Kol Israel, the national broadcasting
authority, and Avraham Schwartz, a member of the very
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conservative Jewish Hasidic community of Mea Shearim.

The Institute is housed in a very fine building designed by an
Italian architect and constructed about twenty years ago out
of large rough-hewn irregular blocks of honey-coloured stone.
There is a central rectangular building with study bedrooms and
communal rooms, each with large windows that slide open on
to balconies; wide, stone-flagged halls, corridors and stairways,
and long wings running out at an angle on both sides of the
main building. One wing houses the monastic quarters and ends
in the large square modern chapel with its central altar formed
of a marble slab resting on an uncut block of golden-coloured
stone. The dedication of the chapel is the Presentation of our
Lord and there is a very beautiful modern icon painted by an
Egyptian nun in which the lines of all the figures in the group
follow the gentle curves of the doves’ necks. The other wing of
the building provides an extensive library on three floors,
offices, a conference hall, and seminar rooms. The whole site is
sloping so that the levels vary and one can walk out of a door or
window of one floor on to the flat roof of the one below.

The Institute stands on its own hill in about fifty acres of
terraced olive groves and fruit trees enclosed by a low stone wall
with an inner paved formal garden, very Mediterranean in
character with water and fountains, pine and cypress trees and
grey aromatic shrubs—lavender, santolina, rosemary, artemisia—
together with beds of roses and shrub-sized geraniums. Against
the southern wall of the inner garden are lemon trees, covered
in March with bright yellow lemons. Tantur has wide and
beautiful views to the south over Bethlehem which today
spreads over several hills, with ranges of higher hills beyond.
The weather was unusually cold this spring, the far hills were
white with snow for much of March and swifts curving silently
against grey skies looked very unseasonal. We also had two or
three days at a time of tearing gales and torrential rain.

To the east are low hills with scattered Arab match-box
villages and the dark shadows of pine-woods. The land falls
away to the Dead Sea and the dramatic Moab mountains which
in most lights look like a steep pinkish-grey escarpment but
when the light is clear at midday a range of foothills beautifully
patterned in shadow appears.
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On a hill to the north-west is the large modern Israeli settle-
ment town of Gilo. The Israelis have sensibly decreed that all
modern buldings must be faced with natural stone so that
around Jerusalem there is an unexpected visual unity of soft
honey-gold colour, the stone of the walls of the Old City blen-
ding in with the sand-coloured ground. The Arab villages
straggle in natural disorder, lying low against the hills, but the
settlement town buildings stand very upright and close together
in three or four-storey blocks of flats and long curving forma-
tions of terraced houses divided by well-lit streets running to
the outer limits of Jerusalem. Many new buildings are going up
on this side along new roads over the dry stony hillsides. It is
easy to understand why, time out of mind, stone-throwing has
been a natural activity in Palestine. Every size and shape is
easily to hand and local boys pass the time throwing stones at
other stones or into old tin cans.

In spite of the arid appearance of the soil the Holy Land is
very beautiful. Jerusalem is over 3,000 feet in altitude, high hill
country with clear bracing air and very open to the heavens.
The land runs in long sweeps and seems to lie very close to the
sky and on a clear morning the sun viewed from Tantur doesn’t
just rise, it makes a dramatic entrance over the skyline and soars
up the sky in swirling light changes of grey and pink like silk
chiffon scarves. Towards the end of March the daytime sun was
warm and all the spring flowers came bursting out together:
first the little bright red single anemones, followed by tiny blue
iris, pale mauve orchids, and carpets of yellow, pink and mauve
clovers, vetches and pea flowers in great variety and profusion.
During the winter months the rainfall is quite heavy and fine
trees grow wherever they are planted, in addition to the beauti-
ful soft-green olive trees on the terraced hillsides. Because of the
heavy rains during the winter months, the top soil, in spite of
terracing, is washed down into the valleys, and in many areas
the corn stands thick in the valleys in the summer and many
kinds of vegetables are grown in open strip cultivation, looking
like the English fens.

In Israel, in daily life as in politics, the old is always mixed
with the new. The gardener at Tantur comes to work on a
donkey and tethers it to an olive tree, and a local shepherd
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grazes a flock of ‘Jacob’ sheep in the grounds, keeping them
together by walking in the middle of them. Place interacts with
memory and becomes a part of the daily remembrance, giving a
sharper substance to the reality of the birth, life and death of
Jesus in this land.

PSALMODY

Time out of mind in Israel

the stones have cried out.

I roll the fragments on my tongue
like pebbles.

Or, sharp, they stick in my shoes
in the wilderness.

Christ, smitten rock,
stumbling block,
stone-splitter,

daily

I turn you on my mind,
seek some sliver of rock
from Bethlehem or Calvary
to lodge there,

work,

and I be oyster to it.

Turn me.

Be oyster to my stony heart.

SLG
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ANGELS’ SONG by WALTER HILTON
translated into modern English by

ROSEMARY DORWARD

Dear brother in Christ, I understand from your own words and
also by someone else’s report that you are longing for more
knowledge and guidance about the song of angels and heavenly
sound: what it is, and in what way it is perceived and felt in a
man’s soul; how one may be sure that it is genuine and not a
delusion; and how it is made by the presence of the good angel
and not put into the soul by the bad. This you want to learn of
me, but in fact I cannot tell you the certain truth of the matter;
however, I shall briefly show you something as it seems to me.

Be sure that the supreme end of perfection consists in a true
union of God with man’s soul through perfect charity. This
union is truly made when the powers of the soul are reformed
by grace to the honourable state of its first condition: that is,
when the mind is established firmly, without change or straying,
in God and spiritual things; when the reason is cleared of
all worldly and carnal sights, and from all bodily imaginations,
symbols and fantasies of things created, and is illuminated
by grace to behold God and spiritual things; and when the
will and the affection are purged and cleansed from all fleshly,
natural and worldly love and are set on fire with burning love
by the Holy Ghost.

This wonderful union cannot be achieved perfectly, con-
tinually and completely in this life because of the corrupting in-
fluence of the flesh, but only in the bliss of heaven. Never-
theless, the nearer that a soul can come to such union in this
present life, the more perfect it is; for the more that it is thus
reformed by grace here to the image and likeness of its creator,
the more joy and bliss it shall have in heaven. Our Lord is an
endless Being without change, omnipotence without failure;
supreme wisdom, light and truth without error or darkness;
supreme goodness, love, peace and sweetness. Then the more
that a soul is united, fastened, conformed and joined to him,
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the more stable and powerful it is; the more wise and clear,
good and peaceable, loving and virtuous it is; and so it is more
perfect. A soul is made as perfect as is possible in this life when
it has by the grace of Jesus and long labour of bodily and
spiritual exercise overcome and destroyed gross desires,!
passions and irrational impulses within itself, as well as without
in the animal nature,? and is clothed completely in virtues: for
example, in meekness and mildness; in patience and tenderness;
in spiritual strength and righteousness; in self-control and
wisdom; in faith, hope and love.? It receives great comfort from
our Lord: not only within, in its own hidden substance, by
virtue of the union with our Lord that consists in knowledge
and love of God, in his light and spiritual incandescence, in the
transforming of the soul in the Godhead—but also many other
comforts, savours, sweetnesses, and wonderful feelings in
various ways, as our Lord vouchsafes to visit his creatures here
on earth, and as the soul advances and grows in love.*

A certain soul may be so purified through the power of the
love® bestowed on it by God that all created things and all that
he hears, sees or feels by any of his senses turns him to comfort
and joy, and the animal nature finds fresh savour and sweetness
in everything that is made. Just as the pleasures of the sensual
nature were formerly carnal, vain and vicious as punishment for
original sin, so now they are made spiritual and pure, without
bitterness or biting of conscience. This is the goodness of our
Lord, that—since the soul is punished in the sensual nature and
the flesh is its partner in pain—afterwards the soul should be
refreshed through the senses, and the body made the soul’s
companion in comfort and joy—not carnal but spiritual—even as
they were comrades in affliction and pain. This is the freedom
and lordship, nobility and honour that a man’s soul has above
all created things, and this nobility he can recover here by grace,
so that he relishes every created thing as it is: and that is when
by grace he sees, hears and feels only God in all creatures. In this
way a soul is made spiritual even in its sensual nature through
the abundant charity that exists in the substance of the soul.

1. MS concupiscens 2. MS sensualite is represented variously by
3., 4., 5. MS. charite animal nature, sensual nature and senses.
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Our Lord also comforts a soul by angels’ song. What that
song is may not be described through any physical comparison,
for it is spiritual and above any kind of imagination or reason. It
can be felt and perceived in a soul, but it cannot be demon-
strated. Nevertheless I tell you about it as it seems to me.

When a soul is purified by the love of God, illuminated by
wisdom and made steadfast by God’s power, its eye is opened
to gaze at spiritual things, and virtues, angels, holy souls and the
things of heaven. Then because of its purity the soul is able to
sense the touching and speaking of good angels. This touching
and speaking is spiritual, not bodily: when the soul is raised
and caught up! out of the animal nature and away from the
thought of any earthly things it is in a great glow of feeling? by
the love and light of God, and if our Lord grants it the soul may
hear and feel heavenly sound, made by the company of angels
praising God. Not that this song of angels is the supreme joy of
the soul: but because of the difference that exists through im-
purity between a man’s embodied soul and an angel, a soul may
not hear it except by being caught up in love and needs to be
completely purified and filled with great charity before it is able
to hear heavenly sound. For the supreme and essential joy lies
in the love of God by himself and for himself, and the joy of
seeing and communicating with angels and spiritual creatures is
secondary. Just as a soul is often touched and taught to under-
stand spiritual things through bodily imagination by the work
of angels (as Ezekiel the prophet saw the truth of God’s
mysteries in bodily imagination), so in the love of God a soul
through the presence of angels is caught up from the thought
of all earthly and carnal things into 2 heavenly joy, to hear angels’
song and heavenly sound according to the measure of its charity.

Now it seems to me that no soul may truly sense the song of
angels or heavenly sound unless he is in perfect charity. Never-
theless not everyone in perfect charity has felt it, but only the
soul so refined in the fire of love that every earthly pleasure is
burnt out of it, and every hindrance between the soul and the
cleanness of angels is broken and put away. Then indeed may he
sing a new song and truly hear a joyful heavenly sound and song

1. MS rauisched 2. MS feruour
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of angels, without falsehood or pretence. Our Lord knows where
that soul is whose abundance of burning love makes it worthy
to hear angels’ song. Therefore, whoever wants to hear angels’
song, undeceived by pretence or his own imagination or by the
trickery of the enemy, must have perfect charity: and that is
when all vain love and dread, vain joy and sorrow are cast out
of the heart, so that he loves nothing but God, dreads nothing
but God, and rejoices or mourns over nothing except in God
or for God. Whoever by God’s grace takes this path should
not go astray.

Nevertheless, some men are deceived in this matter by their
own imagination or by the trick of the enemy. Someone who
has toiled for a long time in body and spirit to destroy sins and
acquire virtues, and who has perhaps by grace obtained a little
rest and a clear conscience, at once stops praying, reading Holy
Scripture, meditating on the passion of Christ and considering
his own wretchedness: before being called by God he violently
gathers his wits together to seek out and gaze upon heavenly
things with an eye not yet made spiritual by grace; he over-
strains his wits with imagination, and with immoderate effort
turns the brains in his head, shattering the powers and faculties
of the soul and body; then through the weakness of his brain he
seems to hear wonderful sounds and songs, yet it is nothing but
a fantasy caused by confusion of the brain. Like a man in a
frenzy, it seems to him that he hears and sees what nobody else
does, but it is all just an idle fantasy in his head, or else it comes
through the work of the enemy who contrives such a sound in
his hearing.

For if a man entertains any presumption in his fancies and his
exercises by which he slips into uncontrolled imagination—into
a frenzy, as it were—and is not instructed or ruled by grace or
sustained by spiritual strength, the devil enters his soul by means
of false illuminations, false sounds and sweetness, and deceives
it. From this false ground spring errors and heresies, false pro-
phecies, presumptions, false ravings, blasphemies and slanders,
and many other evils. Therefore, if you see any man of spiritual
occupation fall into any of these sins and deceits or into fits of
frenzy, be sure that he never heard or sensed the song of angels
or heavenly sound; for indeed someone who truly hears angels’
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song is made so wise that he will never go astray through
fantasy, or by indiscretion, or by any contrivance of the devil.

Also, some men feel in their hearts in various ways something
like a spiritual sound and sweet singing: this is usually good,
though sometimes it may turn into deceit. Such a sound is per-
ceived like this: some man sets the thought of his heart only on
the name of Jesus and steadfastly holds it there. In a short time
that name seems to turn to great comfort and sweetness for him,
and he feels it sounding delightfully in his heart like a song, and
the force of this pleasure is so strong that it draws into itself all
the senses of the soul. Whoever can feel this sound and this
sweetness genuinely in his heart may be sure that is from God,
and as long as he is humble he shall not be deceived. However,
this is not angels’ song but a song of the soul, in the strength of
the name and by the touch of the good angel; for when a soul
offers itself truly and humbly to Jesus, putting all its trust and
desire in him and keeping him intently in mind, our Lord Jesus,
when he wishes, purges the affection of the soul; he fills and
feeds it with his own sweetness and makes his name like honey
in the soul’s perception, and like song, and like anything that
gives delight. So it pleases the soul to cry, ‘Jesu, Jesu, jesu’
continually; and it has comfort not only in this but also in the
psalms, hymns and anthems of Holy Church, causing the heart
to sing them sweetly, devoutly and freely, without any effort or
distress of the soul, to the same time and notes that Holy
Church uses. This is good and by God’s gift, for the substance
of this feeling consists in the love of Jesus, which is fed and ili-
uminated by song of this kind. Nevertheless, in this kind of
feeling a soul may be deceived by vainglory: not at the time
when the affection sings to Jesus and loves him in his sweetaess,
but later when it ceases and the heart’s love for Jesus cools;
then it passes into vainglory.

Again, a man may be deceived in this way: he hears it rightly
said that it is good to keep ‘Jesus’ in his mind—or any other
good word of God—and then he forces his heart powerfully
towards that name, and from habit has it nearly always in his
thought; not that he feels through it any sweetness in his
affection or light of knowledge in his reason, but just the naked
thought of ‘God’, ‘Jesus’, ‘Mary’, or any other good word. He
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may be deceived: not because it is wrong to keep Jesus in mind
like this, but if he regards this feeling and this attention (which
is only his own habitual exercise) as a special visitation from
our Lord, and thinks it more than it is. For you must know that
a naked thought or imagining of Jesus or any spiritual thing,
without sweetness of love in the affection or light of knowledge
in the reason, is only a blindness and a way to deceit if a man
overvalues it in his own sight. Therefore I hold it certain that he
should be humble in his own feeling and set no value on this
thought until he can by habitual use of it feel the fire of love in
his affection and the light of knowing in his reason.

See, I have told you a little about this subject as it appears to
me, not claiming that this is enough, or that it is the truth of
the matter. If it seems otherwise to you, or if any other man ex-
periences the contrary by grace, discard what I have said and
give preference to him. It is enough for me to live principally in
faith, and not in feeling.

ANGELS’ SONG 15 published together with EIGHT CHAPTERS ON
PERFECTION and an Introduction to both treatises by A.M.
Allchin in Fairacres Publication 85, price 75 pence.
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SERMON FOR TRINITY SUNDAY
Fairacres, 29 May 1983
PETER ATKINSON

Trinity Sunday presents the preacher (and therefore his hearers)

‘with a problem. If he is foolish enough to speak about the
mystery of God’s being, then at least he should be wise enough
to know that he is walking through a minefield. On the one
hand, there is the danger of pressing for too much clarity; for
the man who speaks clearly of God must be in error. On the
other hand, there is also danger in trying to preserve the
mystery; for who can say what measure of mystery is proper to
the subject, and how much is mere mystification, thrown up by
the theological wrangling of the centuries?

We have the Athanasian Creed, which largely tells us what the
doctrine is not. It heads us off false turnings, but is tentative in
setting out the positive character of God’s being. We have the
pages of the New Testament, in which references to Father,
Son and Holy Spirit abound; but nowhere are these three names
related to each other in a conceptual scheme.

There is, however, one page of the New Testament which
does set forth, not a scheme of the Trinity, but a symbol of it,
an image; and we find it in the fourth and fifth chapters of
St John’s apocalypse. If you will forgive a departure from the
readings of this Mass, it is this image which I wish to put to you
this morning.

Like Isaiah, like Ezekiel, St John is granted a vision of God
seated upon the throne of heaven. His description of God’s
appearance is restrained; he tells us that he appeared ‘like jasper
and carnelian’, but otherwise he is beyond description. He is the
same God of whom St Paul spoke to Timothy: ‘the blessed and
only Sovereign, the King of Kings and Lord of Lords, who alone
has immortality, and dwells in unapproachable light, whom no
man has ever seen or can see’. (1 Tim. 6. 15-16 RSV)

What St John does see is that God is holding a sealed-up
scroll, a scroll which no member of the heavenly court is
worthy to break open. But at last, he tells us, the cry went up:
‘The lion of the tribe of Judah, the root of David, has con-
quered! he can open the scroll!’ St John looks round for this lion
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but what appears is no rampant and terrible beast, but rather a
lamb, ‘standing as it had been slain’; and it is this lamb who
takes his place upon the throne and breaks open the scroll, the
scroll of God’s hidden purpose.

‘Before the throne’, we read, ‘burn seven lamps of fire’
(Rev. 4:5 AV). If we have read the Old Testament, we have
seen these seven lamps before. Zechariah the prophet had seen
them, flaming before God’s throne, and he had asked what they
represent. ‘Not by might, nor by power, but by my Spirit’
(Zech. 4:6 RSV), was the reply; and later he was told that the
seven lamps were the ‘seven eyes of the Lord which range
through the whole earth’. In St John’s vision, we find the same
interpretation: the seven lamps are described as ‘the seven
spirits of God’.

The seven lamps are already aflame in front of the throne,
long before the Lamb appears; but when he does appear, the
lamps resolve themselves into his horns and his eyes and now
they are described, like the lamps of Zechariah’s vision, as ‘the
seven Spirits of God sent out into all the earth’. (Rev. 5:6 AV)
The Lamb, who is the root of David, is thus clothed with the
spirit of God; and we recall Isaiah’s prediction of the stem of
Jesse upon whom the sevenfold Spirit of Jehovah would come
to rest. (Isa. 11:1)

The One unseen and indescribable upon his throne; the Lamb
who is the lion of the tribe of Judah, standing as it had been
slain; clothed with the seven spirits of God, which have burned
before the throne from all eternity, and which range throughout
the earth. Here is St John’s image of a triune God: Father, Son,
and Holy Spirit, who together constitute and occupy the throne
of heaven. It is to this enthroned Godhead that the worship of
heaven is addressed; and it is in the name of this blessed Trinity
that St John sends his salutation to the Churches:

Grace to you and peace from him who is and who was and
who is to come, and from the seven spirits who are before his
throne, and from Jesus Christ the faithful witness, the first-
born of the dead, and the ruler of kings on earth. (Rev. 1:4-5)

St John provides us with the image; and the image, together
with other reflections of it, and references to it in the New
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Testament, provide the subject to which the Fathers of the
Church addressed themselves when they attempted to give
philosophical clarity to the Church’s faith. Perhaps we are
tempted to regard the image as immediately useless, as crude oil,
awaiting the philosophical refinery before it can become fuel
for Christian thought.

This image is most certainly crude, and violent to the imagin-
ation. We cannot visualize a Jamb with seven eyes, who stands as
if it had been slain, and is also a lion: picture that, and it is
grotesque. It is such an aspect of St John’s apocalypse which
D.H.Lawrence so much disliked in his last book, called by the
same name. ‘If it is imagery’, he wrote in disgust, ‘it is imagery
which cannot be imagined’. Even so orthodox a Christian as
C.S. Lewis confessed that he found the Trinitarian idea, seen from
a purely imaginative point of view, unsatisfactory. ‘Considered
as poetry’, he wrote, ‘the doctrine of the Trinity seems to me to
fall between stools. It has neither the monolithic grandeur of
strictly Unitarian conceptions, nor the richness of Polytheism.
. . . The majestic simplifications of Pantheism, and the tangled
wood of Pagan animism both seem to me, in their different ways
more attractive’. So let us not be surprised or alarmed if we find
the Trinitarian image of St John’s vision imaginatively grotesque,
aesthetically quite distasteful. Crude oil-but I believe we can
still make use of it, still respond to it, unrefined as it is; it can
still burn in our minds and inflame our prayer.

First of all, St John’s vision directs us to the throne of heaven,
and to the One seated there, beyond sight and beyond descrip-
tion. And as our attention is focused there, St John bids us
listen and all around us we hear the voices of the Seraphim, the
voices which Isaiah had heard as they proclaim:

Holy, holy, holy is the Lord God Almighty

who was, and who is, and who is to come!
Our hearts are lifted up in adoration, and we join the company
of heaven in their refrain:

Worthy art thou, our Lord and God,

to receive glory and honour and power,

for thou didst create all things,

and by thy will they existed and were created.
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At first our eyes are simply dazzled by the glory of the vision,
but soon we find the immensity of light taking upon itself a
more familiar shape: the figure of One who is enthroned at the
Father’s side, who perfectly reflects his spendour; but who is also
slain from the foundation of the world, his heart still bleeding
for the sins of humankind. This figure gives a familiar form, a
recognizable face, to the unseen Father. As we have read else-
where, ‘No one has ever seen God; the only Son, who is in the
bosom of the Father, he has made him known’. (John 1.18)

And so St John invites us to resume our hymn of praise, but
this time to address the Crucified instead:

Worthy art thou to take the scroll and to open its seals,

for thou wast slain and by thy blood didst ransom men
for God

from every tribe and tongue and people and nation,

and hast made them a kingdom and priests to our God,

and they shall reign on earth.

We recall that before the throne burn the seven spirits of God.
But we need not be alarmed that there are seven spirits, for
elsewhere St John turns seven into one, and one into seven;
these are not so much numbers as complementary symbols, the
one of undividedness, the other of totality. The ‘seven spirits of
God’ are the fulness of God’s Spirit, that plenitude of divine
power which the prophet Isaiah had seen deployed in a seven-
fold function.

The seven spirits seen as seven lamps express the sacred fire
which reaches out into all the world; the eyes of the Lord which
range throughout the earth. They recall the flames of fire which
descended at Pentecost; more immediately, they recall the
sevenfold invocation of the Spirit by which we ourselves were
sealed with the pentecostal gift. From all eternity the sevenfold
Spirit burned before the throne but once the Lamb appears,
then the Spirit becomes horns and his eyes: the Son is crowned,
armed, and envisioned with the strength and splendour of God.

* % Kk ok X

This, then, is the structure and movement of St John’s
Trinitarian image. The eternal Spirit bestowed by the Father
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upon the eternal Son: by this anointing fire the Son is em-
powered to break open the scroll of divine purpose, redeem
mankind, and ascend to the highest place in heaven at his
Father’s side.

St John invites us to see this image of Godhead enthroned in
heaven. Let us pray that, like him, we may be caught up into
that same Spirit, now, upon the Lord’s Day; and in that Spirit
to unite the name of the Son with that of his Father, and tc
sing, with all the hosts of heaven, with all creation, their final
canticle of praise:

To bim who sits upon the throne

and to the Lamb

be blessing and honour and glory and might
for ever and ever! . . . Amen!
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BOOKS

BOUND FOR LIFE, Alan Harrison. Mowbray, 1983. £2.95
ISBN 0 264 66843 X

In this valuable discussion of the Religious Life in the Anglican
Communion today, Fr Alan Harrison, Secretary to the Com-
munities Consultative Council, makes the following comment:
‘If the normal husband and wife read one book on the married
state, that is about all they ever read; but religious have whole
libraries of books on the religious state and are always reading
about it. Married people just get on with being married!’

So what is the justification for yet another book on the sub-
ject? One answer lies in the timing of its publication. 1983
marks the 150th anniversary of the beginning of the Oxford
Movement in which the revival of the religious life was to play
a prominent part. Yet many Anglicans are still unaware of the
existence of monks and nuns in their midst, and even fewer
know anything of the ideals, the history, the present problems
and opportunities of that life; nor of the amount of loving
service which has been rendered through its members to the
Church and world. This book is written in terms which are
likely to make sense to the uninitiated. But it also provides a
useful framework for thought and discussion for religious who
at this point of time want to pause and consider the past and
future of the ‘bound’ life of which they are a part.

It 1s true that those—whether inside or outside the cloister—
who would like to cling to their other-worldly images of that
life may feel threatened by Fr Alan’s firm assertion of the
reality of that common humanity which monks and nuns share
with everyone else. There is no exemption for the individual
from man’s common struggles and temptations, nor for the
community from the laws of human behaviour which operate
within every group of people.

Yet there is always something more within a religious voca-
tion, a mysterious factor which cannot be expressed in words
and which Fr Alan wisely does not try to assess, for who can
explain and codify the action of God upon the human soul?
In Ernest Becker’s book, The Denial of Death, which he quotes
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extensively, a conflict is described between the powers of
agape and eros within the human heart: ‘. . . man longs for a
feeling of kinship with the “All”’, he wants to be delivered from
his isolation and become part of a greater and higher whole
and only by living in close union with a god-ideal that has been
created outside one’s own ego is one able to live at all’ (p. 10).
This Becker recognizes as the action of agape within the soul. It
is confronted by eros, the urge for more life, self-expression, the
development of the uniqueness of the human creature, and
herein lie both a deep source of tension within the human
person and an opportunity for growth. Completion will come,
one hopes, when eros can find its perfect fulfilment in agape.
Yet even within that element of agape there may also be tension
for the religious. In whom or what should one be losing oneself?
In God, who called one in the first place, or in God making his
demands known within the community life and structure? Yet
ultimately neither the community nor even the Church can be
equated with God. Here there is an analogy with the growth of
the prophetic movement in the Old Testament. The religious
life should be a prophetic sign within the Church, and will be,
so long as it can resist the temptation to sink into a self-
perpetuating structure. It must retain the power within itself to
change, question and adapt, and must allow its individual
prophets and dissenters to exist, although these too must be
ready to question their own motives.

All this is important since one feels that many of the points
raised by Fr Alan in later chapters of this book, including that
of the relationship of ultimate authority to corporate responsi-
bility, and that of relationships between men and women, carry
within them this tension between agape and eros, both God-
given human faculties which nevertheless are not easy to
harmonize.

The discussions in these chapters describe the historical growth
of the religious life, the evolution of different types of com-
munity and the various forms of spiritual and administrative
authority developed through the centuries. Because he has little
first-hand knowledge, the author tends to idealize monastic
life in Eastern Christendom. He contrasts the distinction which
has been made in the West between active and contemplative
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communities, work and prayer, with the greater sense of unity
of life to be found in Orthodoxy. In one sense this is true,
largely because of a firmer grasp in the East of the fact that
prayer is work, rather than a luxury. Nevertheless, complaints
of overwork are just as prevalent there, especially when norms
of production are demanded by a Communist regime.

Turning to the religious life today, Fr Alan is concerned that
it should rediscover and retain its own authenticity which is
always in danger of being lost in a welter of inappropriate
models taken from nuclear family life, the educational system,
the law, or even business management. If attitudes towards
authority and corporate responsibility are influenced by these
models, it will be to the diminishment both of those who lead
and those who follow.

Few religious would disagree with this, or with the author’s
views on the selection and training of new members of the
community. Personally, however, I am not so happy with his
treatment of man/woman relationships which seem to per-
petuate the old distinction between the spirituality, psychology,
and consequent theological approach of men and that of
women, forgetting that we all have both masculine and feminine
tendencies which are genetically determined. So what do we do
with the other half of our being? Surely the tension between
the sexes can only be resolved through self-acceptance and
acceptance by others of the masculine element within us, if we
are women, and the feminine within us if we are men—with all
that that implies.

Perhaps this needs to be spelt out. Fr Alan writes of ‘arche-
typal man . . . the aggressor, the schemer, the planner, the
hunter’; and of ‘archetypal woman’ as ‘wisdom, counteracting
man’s aggression, guiding him with her spiritual wisdom’ (p. 72).
In fact, as a human being, male or female, I shall undoubtedly
scheme, plan and hunt, either overtly or covertly, but, I would
hope, with the compassion and perception which, he says, is
‘essentially woman’s not man’s gift’, and with some degree of
spiritual wisdom to show me how and when and where to do it.
Without some such unified view of sexuality, the double stan-
dard, which he himself deplores, will continue to operate in
respect of what monks may acceptably do and be and what is
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expected of nuns. This of course is all part of the general con-
fusion regarding the roles and ministries of men and women
in the Church today.

Finally Fr Alan looks forward to the future, pointing to
possible areas of change and exchange in spirituality, ministry,
leadership and ecumenism, describing initiatives which are
already being taken, and showing that Anglican religious are
concerned with far more than their own survival.

Bound for Life is an informative book written with the
authority of of one who has an intimate knowledge of Anglican
communities and of the personal lives of many religious. One is
sorry to end on a carping note, but it seems a pity that the sub-
stance could not have been reached sooner. Surely a Foreword,
Preface and Introduction to a book of 110 pages are somewhat
excessive, when there was so much to say and Fr Alan so
competent to say it.

SISTER EILEEN MARY SLG

WITH PITY NOT WITH BLAME, Robert Llewelyn. Darton,
Longman and Todd, 1982. £ 3.95. ISBN 232 51577 8

There is a well-recognized need of help in looking afresh at past
teaching about the life of the spirit. It is not just a question of
the meaning of the words written. We have got to be like the
householder who brings out of his treasures things new and old.
There are new understandings in spirituality today resulting
from the growth of the knowledge of the human psyche
through the study of psychology and psychiatry. The search for
a modern spirituality has led to a neglect of the classics of the
spiritual life and the suspicion that anything written before our
times is rather quaint but hardly relevant. This is very far from
being the case. The spiritual classics, like Holy Scripture itself,
do not become outmoded. The light of modern knowledge, in
fact, gives added illumination to what has gone before, if only
by clothing the ancient wisdom in terms which are more readily
understood today.

Father Robert Llewelyn has given us in this his latest book an
excellent example of drawing on past wisdom and interpreting
it to give us profound teaching for today. The sub-title explains
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that the contents of the book are reflections on the writings of
Julian of Norwich and on The Cloud of Unknowing. The title in
fact is a phrase from Mother Julian’s Revelations of Divine Love.
She wrote at a time when religious teaching was cheerless and
threatening. She wanted her ‘even-Christians’ to understand that
God looks upon us ‘with pity not with blame’. Fr Robert, who
now has a full ministry to those who visit her shrine in Norwich,
has made the study of Mother Julian’s life and writings his
speciality. His exposition of her teaching is excellent and most
valuable. This is especially so in the chapters on prayer under
the three headings: yearning, beseeching and beholding.

The Cloud of Unknowing does not lend itself so readily to
interpretation for a spirituality for today. There is much valu-
able presentation of the author’s teaching but the editing
required for modern use is considerable. Even bearing in mind
that this classic was written for a young man of twenty-four,
the emphasis on will-power strikes us as excessive. He is given
some vigorous medicine to deal with memories and distractions
in prayer. It would have been interesting to know how effective
it was! We can certainly agree that the teaching given in the
Cloud is not always appropriate. We might wish that Fr Robert
had been more critical than to agree that voluntary distractions
can be consigned beneath the cloud of forgetting by an act of
the will. This does not seem to be the one thing necessary
spoken of by our Lord. Rather, the good part chosen by Mary is
to put all our cares and anxieties in his hands as we settle peace-
fully and trustfully in prayer.

In the last of the fourteen chapters the reader is brought back
again to Julian and her well-known saying, ‘All shall be well’.
Rightly we are reminded that this is not a bit of sunny optimism.
These words were born out of much travail and speak assuringly
of the ultimate victory of love to those who are making the
spiritual journey. The book ends with that memorable quota-
tion: ‘He did not say, you shall not be tempest-tossed, you shall
not be work-weary, you shall not be discomforted, but He said,
you shall not be overcome.’

The cover has a picture of the Chartres sculpture of the
creation of Adam. The compassionate Face, the loving Hands
are fitting symbols for such a book as this.
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THE COMING OF GOD, Maria Boulding. SPCK, 1982. £4.95.
ISBN 0281 04009 5

THE STATURE OF WAITING,W.H. Vanstone. Darton,
Longman and Todd, 1982. £4.50. ISBN 0 232 51573 5

These two books of ‘applied theology’ have in common the
theme of waiting. Reading them together I was struck by the
points at which they converge, although they differ very
markedly in approach.

Anyone who uses The Coming of God for a book of Advent
reading will probably be glad of the extra ‘Sundays before
Christmas’ provided for in the ASB Calendar: it is a very rich
book and one which invites meditative reading. Taking as her
starting point the three comings of Christ, Maria Boulding ex-
plores a wide area of Christian belief and experience, ranging
freely from the Bible, the Fathers and the Liturgy to poets and
novelists of our own time, though quoting only very sparingly
from contemporary theologians.

In The Coming of God it is we who wait and are changed by
waiting. In The Stature of Waiting it is God who waits. Where
Dame Maria’s book is wide Canon Vanstone’s is narrow; it
focuses almost exclusively on a single act of the Passion of
Jesus, on Gethsemane, where God waits for man to do with him
what he pleases. In contrast to Dame Maria, who sees the whole
incarnate life as submission to the limitations of being human,
Canon Vanstone, starting from a critical reading of the gospels,
sees Gethsemane as the turning-point at which Jesus ceased to
be active, dominant, effective, and became passive, silent,
suffering. He sees this as a kind of triumph, the paradoxical
manifestation of the glory of God in Jesus Christ, and points to
the often noticed omission in St John’s gospel of any reference
to the Transfiguration, and the less often noticed parallel be-
tween the disciples’ falling to the ground at the Transfiguration
(Matt. 17:6) and that of the guards in Gethsemane (John 18:6).
In his Preface Canon Vanstone calls his book ‘a small and limi-
ted exercise in the method of correlation’ which ‘implies that
there is a dialectical relationship between divine revelation and
human perception; that what we are “‘told” in revelation is only
understood in the light of our perception of the world around
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us, while at the same time our perception of the world is itself
illuminated by the light of revelation’ (p. ix).

The lack of integration between the two chapters dealing
solely with human perception and those in which attention to
divine revelation predominates seemed to me something of a
weakness, but readers who are uncomfortable with the more
technical approach to the gospel in the bulk of the book, in
which untransliterated Greek words are used freely (though
never with any suggestion of pedantry), may well be encouraged
to persevere by those two chapters in which the author’s com-
passionate and practical awareness of ordinary situations of
suffering, of ‘being done to’, come across very clearly. The
concluding chapters are a synthesis of the two approaches,
of the scholar in his study and the pastor among his people,
exploring the concept of the suffering of the impassible God
and what this means for us as his fellow-sufferers.

It will be clear enough to which of these two books I myself
kindled. I think possibly that those who find that The Coming
of God nourishes their prayer would find the paradoxes of
The Stature of Waiting less helpful.

SISTER CATHERINE SLG

ONE MAN’S PLEASURE, edited and compiled by Nadir
Dinshaw. Caraf Publications, 1983. £2.00. (All proceeds to the
Joint Council for the Welfare of Immigrants.)

I am very glad to have been asked to write a review of Nadir
Dinshaw’s volume of extracts from his commonplace book, in
which he quotes from his wide reading sayings which have
moved and inspired him, and some which have roused a warm
and fierce anger in his sensitive and generous spirit. What I have
to say is more an appreciation of Nadir Dinshaw, for he is a very
dear friend for whom I have a deep affection and admiration.
He and I don’t meet as often as either of us would wish, but
each of us is assured of the friendship of the other and of the
knowledge that when either is in need of understanding and
encouragement or of help in good causes, he has only to turn to
the other. The Introduction to this anthology shows that there
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are a host of others to whom he extends his friendship, while
the Foreword by Archbishop Runcie speaks gratefully of the
‘pearls of wisdom dropped in my ear by the composer of this
book’.

Nadir is a tireless worker for racial understanding and for the
welfare of immigrants into this country, he himself having been
such an immigrant. There is a Pauline phrase that sums up his
passionate concern—‘who is offended and I burn not?’

In him Christian devotion to our Lord is united to Parsee
origins, and I hope that one day he will give us an appreciation
of Zoroaster, whom Bishop Gore described as a peer of the
great Hebrew prophets. Lifelong gratitude to his saintly grand-
mother, love for his Parsee mother, his wife, daughter and little
grandchild have led him readily to reverence our Lady, and I am
particularly glad to find the frontispiece chosen for this book,
Elizabeth Frink’s Walking Madonna, in which she ‘has captured
most marvellously both the intense suffering of the Mother at
her Son’s crucifixion, and also the transfiguration of that suffer-
ing into a deep conviction of God’s love and the serenity that
comes from that knowledge.” These words of Nadir are followed
on the next page by Victor de Waal’s exquisite short poem,
Lady I Sing to Thee.

Two of Nadir’s heroes, judging from frequent quotation, are
Philip Toynbee, author of Part of a Journey, and Bede Griffiths,
author of The Marriage of East and West. In my own octo-
genarian condition, I am particularly grateful for the quotation
from the will of Pope Paul VI: ‘Now that the day draws to its
close and everything comes to an end, and I must leave this
wonderful and turbulent world, I thank you, Lord.’

There are many other ‘pearls’ I would like to mention; each
reader will find for himself things of relevance, and whenever he
returns to Nadir’s collection, something to cheer and warm his
own spirit, especially at times when his spirit feels the need of
cheer and warmth.

GEORGE APPLETON
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BOOKS RECEIVED

From Basil Blackwell Publisher

The Bible: Fountain and Well of Truth, John Muddiman. £3.95
(£9.50 hb)

Sacraments and Liturgy, Louis Weil. £3.95 (£9.50 hb)

Pastoral Care and the Parish, Peter Davie. £3.95 (£9.50 hb)

From SPCK

In the Classics of Western Spirituality Series:

Jobn Climacus. £9.50

Gregory Palamas, edited by John Meyendorff. £8.50
Francis and Clare, £9.50

Jesus Son of Man, Barnabas Lindars. £10. 50

In the Stlence of the Heart: Meditations, Mother Teresa. £1. 50

The Moral Maze, David Cook. £3.95

Christ’s Lordship and Religious Pluralism, edited by Anderson
and Stransky. £5.50

Living by Faith, Stuart Blanch. Darton, Longman and Todd,
£3.95

Christo-Psychology, Morton Kelsey. Darton, Longman and
Todd, £3.95

Discerning the Mystery: An Essay on the Nature of Theology,
Andrew Louth. Oxford University Press, £12. 50

The Vision Glorious: Themes and Personalities of the Catholic
Revival in Anglicanism, Geoffrey Rowell. Oxford University
Press, £15.00

Homosexuality: A New Christian Etbic, Elizabeth R. Moberly
James Clarke, £2.95

The Cistercian Alternative, André Louf. Gill & Macmillan, £4. 95

Prayer at Night, compiled by Jim Cotter and available from
him at 1 Kingswood Road, Watford, Herts WD2 6EE. £1.95
plus postage and packing. (See extract from Foreword by
Mother Jane SLG opposite.)

36



The Office of Compline

The Office of Compline is sometimes referred to as ‘the good-
night prayer of the church’ with the implication that it is a sort
of liturgical lullaby rounding off the day and designed to ensure
a quiet night. This can be justified, as in the paraphrase of the
psalm in these pages: ‘I lie down in peace and sleep comes at
once, for in you alone, O God, do I dwell unafraid.’

But praying at night involves considerably more than a peace-
tul passage through the hours of darkness. We ‘let go’ into sleep
just as, one day, we shall have to ‘let go’ into death; and it is
good to get accustomed to something of what this surrender
involves. . . . The night hours are concerned with conflict as well
as quietness, and so preparation for them includes claiming the
armour of God for spiritual struggle and filling our minds with a
range of strong biblical imagery in order to make a positive
affirmation that God is Love. We also need to be ready to ex-
plore what this statement means in itself and what it demands
from us—an exercise which will not necessarily lead to comfort
or reassurance.

Prayer in the night is different from prayer in the day.
Whether it is ‘waiting for the dawn’ in the early hours or ‘doing
battle with the powers of evil’ in the middle of the night, it
requires a naked exposure before God—the kind of nakedness
that can be clothed in the daytime by those familiar distractions
which make it more difficult to stay still and keep attentive to
God. So a liturgical office which is a gateway into the night
needs to take account of this fact. Here we are given a form of
Compline which is sharp as well as consoling in its reality and
relevance. It stands on its own, but could equally well fit into
the daily liturgical cycle of the parochial or monastic office. It
is based on the traditional pattern of: Introduction, Confession,
Psalmody, Reading, Hymn, Nunc Dimittis, Prayer(s) and Bless-
ing. In each main section there is provision for a weekly or
monthly cycle and for special feasts and occasions. There is a
full and varied collection of prayers and meditations at the end.
The whole has undoubtedly emerged from the prayed experience
of the compiler, and so evokes a similar response in the user.

(from the Foreword by Mother Jane SLG to Prayer at Night.)
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SLG AND ASSOCIATES

NEW MEMBERS

COMPANION
Mrs Jennifer Sandys, The High House, Stroud, Petersfield, Hants.
FLG
Revd Peter Walker, St Helen’s Clergy House, 27 Laithes Lane, Athersley,
Barnsley, S. Yorks, S71 3AF
Mrs Dorothy Hawley, 28 Canons Field, Welwyn, Herts, AL6 ODQ
Miss Margaret Scriven, 49B Harvey Goodwin Gardens, Cambridge, CB4 3EZ
Mrs Thirza Castello-Cortes, 8 Archway Court, Barton Road, Cambridge,
CB3 9LW
Mrs Elizabeth Lee, 3 The Langland, Ledbury, Herefordshire
Mrs Ann Clyde, 9 Heriot Row, Edinburgh, EH3 6HU
Revd Thomas Dunn, Persondy, Llangynidr, Crickhowell, Powys, NP8 INT
Mrs Margaret Rodger, Bishop’s House, 27 Linton Road, Oxford, 0X2 6UL
PRIEST ASSOCIATES
Revd Thomas Ambrose, 20 Polwarth Rd, Brunton Park, Newcastle-upon-
Tyne, NE3 SND
CHANGES OF ADDRESS

FLG
Revd John Skeggs, Stopp 13B Davangerfeltet, 5300 Kleppestd, Norway
Revd Frank Coleman, The Clergy House, Sawmills Lane, Brandon,
Co. Durham
Revd Trevor Maslen, St Barnabas Vicarage, Coneygear Road, Huntingdon,
Cambs, PE18 7RQ
R.LP.

FLG
Revd Canon Charles Wood, Sandbraes House, Whiting Bay, Brodick,
Isle of Arran, Scotland, KA27 8RE

&

CHRISTMAS CARDS

A mixed packet of SLG Christmas cards, including new designs,
will soon be available for £1.00 (post and packing included),
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FAIRACRES PUBLICATIONS

Complete List

Price
RECONCILIATION Gilbert Shaw .05
ALONENESS NOT LONELINESS Mother Mary Clare SLG .05
INTERCESSION Mother Mary Clare SLG .10
PRAYER (Devotional) Gilbert Shaw .20
LEARNING TO PRAY Mother Mary Clare SLG .30
STATIONS OF THE CROSS Donald McChesney .20
DEATH THE GATEWAY TO LIFE Gilbert Shaw .15
THE VICTORY OF THE CROSS Dumitru Staniloae .25
THE THEOLOGY OF THE RELIGIOUS LIFE A.M. Allchin .20
THE APOSTOLATE OF PRAYER Mother Mary Clare SLG .20
SILENCE AND PRAYER Mother Mary Clare SLG .20
THE MESSAGE OF ST SERAPHIM Irina Gorainov .30
JULIAN OF NORWICH A.M. Allchin and SLG 50
PRAYER: ENCOUNTERING THE DEPTHS Mother Mary Clare SLG 20
THE CONTEMPLATIVE LIFE: A Current Approach, Sr Eileen Mary SLG .20
CARMELITE ASCENT Mother Mary Clare SLG .30
LITURGY TODAY: Divine Office and Eucharist, Sr Benedicta SLG .30
THE WORD OF GOD: Reading the Bible, Sr Mary Paul SLG .15
EXPLORING SILENCE Wendy Robinson .30
LEISURE Mother Mary Clare SLG \ .10
THE CHRISTIAN CONCEPT OF SACRIFICE Michael Ramsey .10

ST THERESE OF LISIEUX: Her Relevance for Today, Sr Eileen Mary SLG .20

THE POWER OF THE NAME: The Jesus Prayer in Orthodox Spirituality,
Kallistos Ware 35

PRAYER AND CONTEMPLATION Robert Llewelyn £1.50
THE WISDOM OF THE DESERT FATHERS trans. Sr Benedicta SLG £1.50
THE LETTERS OF ST ANTONY THE GREAT trans. Derwas J. Chitty .50

FROM LONELINESS TO SOLITUDE Roland Walls .10
THEOLOGY AND SPIRITUALITY Andrew Louth 35
THE INFLUENCE OF ST BERNARD Anglican Essays with an Introduction
by Jean Leclercq OSB. Edited by Sr Benedicta SLG £1.75
TOWARDS CONTEMPLATION A Practical Introduction for Prayer Groups,
Peter Dodson .30

THE POSITIVE ROLE OF DISTRACTION IN PRAYER Robert Llewelyn .15
SOLITUDE AND COMMUNION Papers on the Hermit Life by Orthodox,
Catholic and Anglican contributors. Edited by A.M. Allchin £1.50
MARY AND THE MYSTERY OF THE INCARNATION: An Essay on the
Mother of God in the Theology of Karl Barth, Andrew Louth .30
TRINITY AND INCARNATION IN ANGLICAN TRADITION A Paper read
to Romanian Orthodox theologians. A.M. Allchin .30
LISTENING TO GOD AND LISTENING TO COMMUNITY
Mother Mary Clare SLG .20



70 FACING DEPRESSION wonviile tfrench-Beytagh .20

71 THE SINGLE PERSON Philip Welsh .15
72 THE LETTERS OF AMMONAS, Successor of St Antony. Trans. D.J. Chitty .50
73 THE MYSTERY OF LOVE IN SOLZHENITSYN Sr Edna Monica SLG .20
74 GEORGE HERBERT, PRIEST AND POET Kenneth Mason .50
75 A STUDY OF WISDOM Three Tracts by the Author of The Cloud of
Unknowing. Translated into modern English by Clifton Wolters £1.50
76 COUNSELS FOR ALL CHRISTIANS: Obedience, Stability and Conversion
in the Rule of St Benedict, Michael Paternoster 2D
77 LAW AND GOSPEL Roland Walls W75
78 SILENCE IN PRAYER AND ACTION Sister Edmée SLG .30
79 PRAYER, THE PASSION OF LOVE John Byrom .50
80 CONTEMPORARY MONASTICISM Jean Leclercq OSB and others a5
*81 THE PSALMS: Prayer Book of the Bible, Dietrich Bonhoeffer .60
82 PRAYER AND HOLINESS: The Icon of Man Renewed in God, =
Dumitru Staniloae .75
83 A TASTE OF LIBERTY A.M. Allchin £1.00
84 MYSTERIES OF CHRIST Extracts from the Teaching of Lucius Cary 7/
85 EIGHT CHAPTERS ON PERFECTION and ANGELS’ SONG Walter Hilton.
Translated in Modern English by Rosemary Dorward <75
BY GILBERT SHAW
THE FACE OF LOVE Meditations on the Way of the Cross £1.75
A PILGRIM’S BOOK OF PRAYERS £1.75
SITIO Intercessory Prayers .90
RHYTHMIC PRAYERS .35
CREATION AND RE-CREATION: An Approach to Prayer .50
THE CHRISTIAN SOLITARY .20
SEEDS OF LOVE Edited by Sr Edna Monica SLG .60
ALSO AVAILABLE FROM SLG PRESS
FRANCIS HUGH MAYCOCK, A Tribute. A.M. Allchin and others 40

Anglican Religious Communities: A Directory of Principles and Practice
ISSUED RY THE ADVISORY COUNCIL FOR RELIGIOUS COMMUNITIES £1.10

All titles listed above are obtainable—postage extra—from:
SLG PRESS, Convent of the Incarnation, Fairacres, Oxford 0X4 1TB.

A discount of one third is allowed for quantity orders.

Orders to the value of £10 net and over will be sent carriage paid (UK only).
Postage costs are difficult to assess, and titles may be temporarily out of print or
deleted from the list. We therefore prefer customers to pay on receipt of their
order, or by blank cheque.

Price list July 1983
*81 fcr sale in UK only ISSN 0307-1413
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