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COMMUNITY NOTES

Thou shalt not kill: but needst not strive
officiously to keep alive.

In this mad world of 1986 we have daily news of massacres,
assassinations and terrorism on one hand (not to mention the
soul-and-body-destroying conditions of some peoples’ lives): and
on the other hand we go to amazing—sometimes almost obscene—
lengths to prolong existence where it seems inappropriate and
even undesirable. Yet the message of Easter opens up afresh for
us each year the possibility of understanding more about what
it means to be human in the light of the resurrection of Christ
and radically reverses our built-in assumption that death is the
great and ultimate divider.

The majority of the world’s inhabitants would probably sub-
scribe to the injunction that ‘thou shalt not kill” and would hold
that life is to be preserved and enhanced. But the greatest evils
are the destructive violence that motivates acts of annihilation;
the indifference of some that causes others to despair; the fear
and possessiveness that prompt ‘officious keeping alive’ and
other characteristics of whichwe are all, probably, guilty in some
measure. However, ‘living’ as we know it, even at its most
pleasant and privileged, leaves much to be desired; and few
people would be greatly cheered if they believed that what the
Church is on about at this season is just not dying indefinitely.
So perhaps it is good that each of us should secek out now and
articulate very simply what we really do believe about Easter and
its consequences for ourselves in our own particular circum-
stances, to take seriously what Scripture, liturgy and tradition
tell us about the passion, death and resurrection of God in Jesus
Christ.

Many of us have been praying through Lent: ‘. . . may we be
strangers no longer but pilgrims together on the way to your
Kingdom,” and it is certainly through our life in common that
we learn about our relationship to God. As we all grow more
aware of the precarious position of planet Earth and the en-
croaching danger of its destruction by Bomb and depredation
we realize our bondedness to each other—perhaps more acutely
through what we share of ‘worst’ rather than ‘best’. In any case,
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we cannet escape our interdependence both outward and in-
ward: and what one does or suffers sooner or later affects all.

So if at this Eastertide we are to grasp anew something of
God’s good news it will be in the context of belonging to the
human lump. If we learn something more about experiencing
here and now the dimensions of life eternal (not ‘everlasting’: it
is about quality not quantity), it will be through relationships
with other people, not only with God. People are real at a level
deeper and more durable than that which we perceive. Death

belongs with time: it ends our spans of it. But *. . . love is strong
as death, . . . many waters cannot quench love, neither can
floods drown it . . .” (Song of Solomon, Ch. 8) and Easter is

about the triumph of the love of God. To quote Moltmann in
The Crucified God: ‘“The fact of this love can be contradicted. It
can be crucified, but in crucifixion it finds its fulfilment and
becomes love of the enemy. Thus its suffering proves to be
stronger than hate. Its might is powerful in weakness and gains
power over its enemies in grief because it gives life even to its
enemies and opens up the future to change.’

This is the heart and essence of Christianity: the conviction
that human experience is contained within a spiritual dimension;
and that because God shares our life we share his, and physical
death is a question of change, not extinction. However, this
belief in no way minimizes the pain caused by parting from
beloved people (or places); and conviction about spiritual
togetherness does not alleviate the anguish of actual apartness.
To grieve realistically about the one is not to deny the other;
and thoroughly to accept loss without trying selfishly to hold
on to the departed can in fact lead the bereaved forward to a
liberation and some apprehension of what is beyond—though it
1s easler to speculate about this in theory than to believe it in
the midst of experience.

Since the last Chronicle appeared one of our Sisters and
several good friends have died. Sister Ada Margaret of Jesus
suffered a heart failure in the early morning of February 2nd
and died peacefully the following afternoon. S.L.G. feels keenly
the recent death from cancer of Canon Douglas Webster who
has been a Priest Associate since 1977; and Mr Don Parchment
who with his wife visited us just before his sudden death in
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January. ‘Mr P.” had been a stalwart and practical friend to the
SLG Press from the start, and during this last year gave much
valued personal instruction in printing to our Sisters there.

On January 29th Sister Shirley Clare of Gethsemane made
her Professionin Life Vows ata V otive Mass for Peace celebrated
by Bishop Patrick. The homily he preached then appears later in
this Chronicle, and the occasion was solemn as well as joyful,
emphasizing as all Professions do, the risk of such life-long
commitment which is sheer folly unless our Easter faith is live.
Sister Avis Mary of the Divine Compassion will make her
Profession in Life Vows on June 3rd, and this will be the last
official visit to us of Bishop Patrick and his wife Margaret.
S.L.G. has much cause to be grateful to them for their warm
friendship while .they have been in Oxford, and for frequent
help and wise counsel from Bishop Patrick as our Visitor. We
shall miss them both greatly.

On Sunday, March 16th, Margaret of the Cross was admitted
as an Oblate Sister; Astrid (in December) and Doreen (in
January) have joined the Novitiate; and Kathleen became an
Oblate Postulant on February 25th. There has been some serious
illness in the Community including Sister Eileen Mary’s having
an operation in Belfast for the removal of a kidney. We are so
grateful for the pastoral and professional care that she received
at that time, and particularly to the Columbanus Community
with whom she has now resumed her life.

We were sad to say goodbye to Sister Rita and Sister Margery
who returned home to the Community of the Holy Name at
Melbourne in January. We gained a lot from their sixteen months
with us and are praying for the establishment of the enclosed
contemplative life within their ewn community.

With all good wishes for a blessed Eastertide,

MOTHER SLG



A TRIBUTE TO LESLIE BUCHAN

Since our Community Notes were prepared, we have been
shocked and saddened by news of the death of yet another close
friend of S.L.G. Mr Leslie Buchan suffered a severe coronary
and died on April 2nd. His association with the Community goes
back to the beginnings of Bede House, nearly twenty years ago.

We were introduced to Leslie through the Community of
the Servants of the Will of God. He had befriended them in a
professional capacity, and as a dedicated Churchman, interested
in the monastic life, was recommended to us as a possible
Treasurer for the newly formed Bede House Trust. He took up
that office in 1967 and was expecting to retire in September
this year, when he would have reached his 75th birthday. We are
extremely grateful for the care and interest he bestowed upon
Bede House and its affairs, and for his contribution to the
meetings of the trustees. Inevitably when he and Myra moved
from Sevenoaks to Minehead, his visits became less frequent,
which was sad, as he was always so keenly interested in all the
details of the daily life at Bede House and made personal
contacts with many of our regular visitors.

In addition to his work for the Bede House Trust, Leslie was
Estates Manager for the S.L.G. Charitable Trust from 1970 to
1977, and in that capacity was concerned in the maintenance of
all the Community’s properties. His care in that respect earned
special commendation from the then Bishop of Oxford at our
Visitation in 1976.

From the beginning of our association with them, both Leslie
and his wife Myra were personal friends to the whole Community,
as were their children, Catherine and John, and in time, their
grandchildren too. The friendship established with the whole
Buchan family is something which S.L.G. values very much and
will continue to cherish. We grieve for them and with them in
their sudden bereavement, but cannot fail to be glad that it has
happened at this season of the Resurrection in which Leslie
himself maintained throughout his life a ‘sure and certain hope’.

MOTHER SLG



FAITH SEEKING UNDERSTANDING

Vacation Term for Biblical Study: 1985 Inaugural Address
at the University Church of St Mary the Virgin, Ox ford

THE ARCHBISHOP OF CANTERBURY

Archbishops have all too little time for study, and I am well
aware that I am speaking today to people whose technical
knowledge of the Bible and experience of communicating that
knowledge are far greater than my own. Although I have been
an Archbishop now for five years, I have obviously not become
immune to the flattery. That is why, when invited to give this
Inaugural Address, I immediately accepted before wiser
counsels could prevail!

But I am also aware that the Vacation Term has never isolated
rigorous scholarship and critical enquiry from loyalty to the
truths and demands of the Christian faith. I take encouragement
from that—though I am conscious that this proper and precious
balance is again under threat.

Today we live in insecure times. A growing fundamentalism is
giving rise to one of the major obstacles to the effective com-
munication of biblical knowledge: the belief that there can be
only two possible attitudes to the Bible—to be ‘for it’ or to be
‘against it’: to make everything of it or to make nothing of it; to
treat every sentence in it uncritically asinspired and saving truth,
or to treat every statement in it as vacuous nonsense. That, of
course, signals serious misunderstanding and distortion of the
truth which I would like to examine. In doing so, let me explain
in what sense and under what conditions I am for the Bible:

Firstly, I am for the Bible when it is treated with reverent
attention and understanding: when we recognize its right and
power to address us and are open to receive whatever it may
say. I am against the Bible when itis treated as a copious resource
or store from which to draw sanction or even sanctification for
any opinion we may hold or anything we may wish to say.

When I use the word ‘understanding’ I have in mind the etymo-
logy of the word and the posture it suggests. To under-stand, to
stand under (in German versteben, to stand in front of) suggests
a posture of ‘wairing upon’, of being attentive, reverent, ready
and eager to receive—to receive whatever might be disclosed,
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told or given. One might even call it an obedient posture, for the
Latin root of the word ‘obey’ means ‘to put oneself in a position
to hear’. To understand does not suggest a posture of scrutinizing,
analysing or weighing up, nor one of grasping, controlling or
mastering.

When we speak of an understanding friend or patient or partner
we don’t mean someone who can ‘read us like a book’ or analyse
us or tell us what makes us tick. We mean someone who is atten-
tive to receive and even absorb whatever it is that we may wish
to tell or impart. I am for the Bible when our basic attitude to it
is of this kind—when, to use an old and evocative phrase, we are
prepared to ‘stand under the Word’, and discover for ourselves
something of Coleridge’s vivid experience of ‘God marching up
and down the pages of the Bible, bringing it to life magisterially
wherever he will’.

Now of course an understanding friend does not remain wholly
silent or passive as we tell what’s on our mind. The friend will
be listening with discriminaton, seeking clarification at certain
points, asking whether we mean this or that, and how one thing
we say ‘fits’ with another. The posture of understanding involves
the effort of discrimination. So also it is with the proper under-
standing of the Bible. There are questions to be asked, ambiguities
to be sorted out, riddles and problems to be worked on and per-
haps in the end resolved.

But it is the special distinction of biblical scholarship in this
University that its greatest practitioners have been motivated in
their critical endeavours and achievements by a profound sense
of being themselves addressed by the Bible, and by their need to
discern more exactly the substance and meaning of what they
were being told. ‘The personal word’, said Keble, ‘is everywhere
in the written word’—it is to this profound truth that their work
bears witness. No one who has studied under R. H. Lightfoot or
Austin Farrer, Christopher Evans, George Caird or Geoffrey
Lampe, can be satisfied with the sharp distinction which is some-
times made between the devotional use of the Bible and its
critical study. In the understanding of these men the two have
been at one: discrimination and questioning have been the means
to more exact and adequate receiving. And this indeed has been
the spirit of the Vacation Term.



Such understanding of the Bible is worlds apart from using it
as a quarry from which to select whatever stones may serve our
own purposes or buttress our own position. In circles in which the
Bible is well studied and well known, the use of individual texts
in argument or exhortation can serve as a kind of shorthand~—
a leitmotiv to express a recurring and important biblical theme
which at the moment is being overlooked. Speakers and hearers
alike know that, taken by itself, the text is not decisive: they
know also the broader context of theme and thought of which
it 1s both a part and a reminder.

Burt the use of isolated texts asshibboleths to persuade or even
manipulate the biblically ignorant seems to me disingenuous in
itself and a degradation of the Bible. And unfortunately, as
biblical ignorance becomes widespread in our society, the
opportunity for this kind of manipulation grows. In America
some of the free-enterprise television evangelists are extracting
millions of dollars from simple people by promises of instant
cures and material benefits, and it is by this selective use of
biblical texts that they identify themselves as Christians and
invest their false promises with biblical authority.

We have not yet experienced this over here: but already,
around and beyond the Christian fringe, there are an increasing
number of small groups in which this kind of misuse of the Bible
is reinforcing the power of a leader and the superstition of his
followers. It is no exaggeration to say that in some of these
groups the prestige and residual authority of the Bible is being
put to demonic misuse. In some ways the misuse of the Bible is
more dangerous to Christian faith than its disuse: it produces
superstition in those who are persuaded by it and an aversion to
the Bible in those who are exposed to it but not persuaded.

The second thing to be said is that I am for the Bible when it
is allowed to speak to the imagination: I am against it when it s
used simply as a container of doctrinal or moral truth. I am for
it when it is seen as what Blake called the truth that is on the
wing. Modern scholarship has been much concerned with the
fact that a great deal of the Bible is narrative—the telling of
stories of what happened, rather than the prescription of ethics
or dogma. More than half of both Testaments consists of lengthy
accounts of ‘what happened’, in the ancient history of Israel or
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in the life of Jesus and the early Church.

Why this is so is clarified if we think about the function of
narrative in ordinary life. We use narrative, tell what happened,
when general statements or descriptions fail to convey what we
mean. Perhaps a retired colleague asks us about the new Principal,
‘What's he like?” We search for words—‘He’s rather timid—or
perhaps cautious. He’s very quiet in manner: but I wouldn’t call
him nervous or insecure . . . . And then we find ourselves saying
‘Let me tell you what he did when so-and-so caused a scene in
the Common Room’. To convey what precisely the Principal is
like we tell a story about what he did. The meaning of the story
cannot be conveyed adequately in the general description of the
man as ‘cautious’ or ‘insecure’. So we tell a story about him.

It should be axiomatic that the meaning of a story cannot be
extracted from it and conveyed in a few adjectives—any more
than the meaning of a poem can be extracted and paraphrased
in a schoolboy’s précis. To receive the meaning one must hear
the story itself or actually read the poem. Much the same is true
of the narrative element in the Bible, and especially of what is
for Christians the central saving narrative of the birth, life,
passion and resurrection of Jesus Christ. That narrative must be
allowed to speak for itself. We may offer hints or pointers toits
meaning: but those hints or pointers cannot be substitutes for
the narrative itself. We must not be so concerned in teaching or
preaching to point to the ordered doctrinal or moral implications
of the story that the story itself fades from view. That the story
itself should be told and become known and remembered (at least
in outline) seems to me the first priority of biblical teaching,
whether in our schools or churches. It would be vain, pretentious
and impoverishing to offer general statements of the meaning of
Chriswanity as a substitute for attention to the biblical story of
our salvation. Few people are led to belief in God or an under-
standing of his ways by reading books of theology, but many
owe their faith to stories told by novelists and poets and friends.

And thirdly, I am for the Bible when it is presented and
received as tue: I am against it, or at best indifferent to it,
when it’s presented and received as improving fiction.

Of course the Bible contains many different kinds of literary
material expressing many different images, outlooks and inter-
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pretations. Some kinds of material, such as exhortation, cannot
be either true oruntrue and other kinds such as myths or parables,
actually present themselves as improving or illuminating fiction.
Also there are factual statements which are clearly untrue—if
only because they are contradicted by other statements in the
Bible. But beyond all these qualifications there is a fundamental
question of truth or improving fiction which cannot be avoided
—and certainly not by the argument that fiction itself can be
true: it can show what the world i1s like; it can be true to life.

For we recognize fiction as true to life only because we
already know what life is like: true-to-life fiction articulates what
we already feel in our bones; it makes explicit what is already
implicit in our censciousness. Now the essential narrative of the
Bible as Christians understand it is not ‘true-to-life’—anything
but. It is paradoxical. It is contrary to anything that one might
or could have expected. It is about an act of God so generous to
mankind that if any man had expected it he would have been
grossly deluded and unpardonably blind to his own alienation
from God. If that act of which the Bible tells bappened, then the
Bible is essentially and savingly true: if it did not then the Bible
is essentially false and not true in any important sense at all.

I recognize, of course, that the act of God of which the Bible
tells reaches us through the veil of flesh, the mists of history
and the ambiguities of language. The historical event of which
that act of God is the meaning cannot be discerned with absolute
certainty or detailed clarity. But it is idle to deny that the truth
of the Christian Bible stands or falls by the occurrence or non-
occurrence of certain things which, if they occurred, are decisive
for man’s destiny and salvation.

Truth compels us to recognize that we are faced in God and
in the Bible with a reason, a logic, a reasonableness which is
different from that which we instinctively employ. For God’s
thoughts are not our thoughts nor are our ways his ways. He
does a work, a strange work, a strange act, and all that is
promised for us in the Cross and Resurrection. That reality and
that reason of God lie crosswise at the heart of his universe—and
our use of Scripture at its best will help us to become familiar
with that reason and that logic which are those of eternity.

It will be evident, I hope, that I am well aware both of the
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importance of good biblical teaching and of its difficulty. With-
out doubt, there are pitfalls for the student and the teacher on
every side. But let me finish with one piece of encouragement
from my own experience as a preacher. No sermon proves more
effective than one over which one has wrestled and struggled:
no exhortations prove more powerful than those which have been
wrung out of the preacher. In biblical teaching the struggle which
it involves for the teacher may well suggest more powerfully
than words the importance of the subject, and the uncertainty
of the teacher at various points may well encourage learners to
apply their own minds. Those who struggle with difficulties
have an authority and appeal which is lacking in the self-assured
and smoothly confident. Certainly it would not be surprising if
the most effective biblical teaching and scholarship came from
those who are most aware of the difficulty of the subject, and
of their own limitations and need for guidance.

There is also much spiritual benefit to be had from the
scholarly discipline of handling words and language with preci-
sion and sobriety. Care in our use of words and with the accuracy
of our expression is a preparation for the attentiveness which is
at the heart of contemplative prayer. It also fortifies us in our
resistance to the wild and extravagant talk which is becoming
more prevalent in our western societies. The telegraphic speeds
with which our public communications systems work do not
encourage subtlety or balance or time to do justice to the comp-
lexity of problems. They do encourage sloganizing and simplistic
explanations which can contribute to a climate of thought in
society which is dangerously glib. As Dag Hammarskj6ld said:
‘Respect for the Word is the first commandment in the discipline
by which a man can be educated to maturity, intellectual, moral
and spiritual.’

And so I pray that we will discover new difficulties to wrestle
with and fresh ideas to absorb—but also renewed faith in the
Bible's abiding truth and living power. May you ‘continue in
what you have learned and have firmly believed, knowing from
whom you learned it and how you have been acquainted with
the sacred writings which are able to instruct you for salvation
through faith in Christ Jesus’ (2 Tim. 3: 14f).
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USING THE BIBLE IN PRIVATE PRAYER
SISTER BRENDA MICHAEL CSCI.

In his essay ‘Meditation in a Toolshed’, C.S. Lewis makes a
distinction between two ways of knowing something: we may
look at the thing and get to know it from the outside as the
scientist does, or we may look along it, with the gaze of one who
has an intimate experience of the thing from within. Reading the
Bible as a way of prayer usually begins with the ‘looking at’ but
may well pass on to the ‘looking along’ of intimate experience.

The second way involves a receptive state in which insights
may come to us, and a sense of peace and quiet. But if we have
only a short time for prayer we may find that it is difficult to
relax and settle down, and that the whole time has passed before
we have so much as read through our Bible passage. I have often
_felt like our cats: before they settle down on someone’s lap they
" have to climb all over the furniture and peer out of the window
at the birds. By the time they are ready to curl up on the lap, it
is time for the lap to get up and do something else!

A helpful book in this situation is Sadhana, by Anthony de
Mello (Image Books, 1984, price £4.25). In the earlier exercises
given in this book we are asked to concentrate for five or ten
minutes on the sensations of the body, or to listen to our
breathing. The awareness we gain helps us to make ourselves
available to God. Later exercises with a specifically Christian
content may take longer than ten minutes but it is possible to
spread a single exercise over several days if need be. I found that
to open the Bible at the beginning of the time of prayer and
read a passage slowly, perhaps more than once, with this kind of
awareness exercise in the background, would often take me
straight from the ‘looking at’ to the ‘looking along’ state.

Some people prefer to use a single passage of the Bible for a
whole week, while others would rather choose a new passage
each day. Either method can be applied to the gospel for the
Eucharist of the day or week, and this has the advantage of
keeping us in line with the liturgical pattern of the year. Anyone
who wishes to use a different passage each day but is unable to
attend the Eucharist every day may find it helpful to follow a
lectionary such as that given in the ASB.
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Using some such scheme saves us from wasting time in won-
dering which passage to choose and then, if our praying with it
appears to turn out badly, wondering if we made the wrong
choice after all. The passage is there waiting for us. An incident
from the gospel will often conjure up for us a vivid picture,
though at times it can be a perplexing picture. Nevertheless,
what fails to inspire me today may well speak to my condition
at some other time, so it can be stored up in the memory’s
Biblical Banking Account and when it has matured with time I
may withdraw it and ‘receive my own with interest’.

It is valuable to read over the gospel at bedtime the evening
before, especially if we are going to hear the words at the
Eucharist the next day. It prepares us to hear them more deeply.
A vivid gospel story may possibly make an instant impact,
causing ideas and pictures to sprout in the mind; but not every
passage evokes a quick response, especially if we are tired or
preoccupied. If we look at the passage the evening before,it has
time to sink into the subconscious layers of our mind, rather as
subliminal advertizing is said to do. I have sometimes had dreams
which have related, in their own unusual way, the gospel story I
had read before going to sleep. My dream-self seems to have a
more vivid imagination that my waking self, and even, perhaps,
more insight. Even if the dream escapes as one wakes, I think its
insights may surface later in the day when we are in a receptive
mood, either in a formal time of prayer or as we go about the
affairs of daily life.

As I was fortunate enough to learn Greek atschool, I normally
read the gospel in Greek. Words fascinate me. Sometimes I may
feel they are a distraction and I must tidy away my thoughts
about one of them before I can settle down to pray. At other
times I find a single word or phrase may lead me straight into
the experience of prayer, just by my concentrating on it. If a
striking word, phrase or sentence seems the key to the whole
passage, it may be helpful to write it out. We can prop it up
somewhere or we can pocket it to refer to later, perhaps at the
bus stop or on the train.

At our community Eucharist on the feast of St Thomas
Aquinas, we heard the gospel words about the householder
bringing from his store things new and old. The Greek word for
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‘bringing out’ or ‘bringing forth’ was the verb éxfai\w, which
looks as if it ought to mean ‘chucking out’. I had previously
thought of the man as going to his cupboard and taking out the
treasures he had stored there. Now I began to visualize him
clearing out his attic, throwing from the window treasures new
and old, to the astonishment of passers-by who were able to
pick up a few unexpected bargains. After my prayer time, when
I consulted the Greek lexicon, I discovered that &xBallw was
sometimes used to mean ‘let fall’ with reference to childbirth,
no doubt meaning those easy births when the baby pops out with
no trouble at all. So the householder’s ‘bringing forth’ is of this
kind. The previous Sunday’s gospel, the parable of the sower,
now came to mind: the seed planted in our hearts has to grow
there. When we came to hear the householder gospel read at the
Eucharist I realized this meant that we had to let the seed grow
and then somehow ‘bring it forth” when ripe. I had to leave
behind my first idea about treasures from an attic window, and
take up a new challenge.

In this case it was the gospel of the previous Sunday that, for
me, threw light on the passage (with the help of the lexicon),
but very often it is the first reading at the Eucharist that throws
light on the second, and also the second that helps us to make
sense of the first. Moreover, both passages together may throw
light on our own life. It can be disconcerting when God speaks
to us in this way. He sometimes shines light on an area of our
lives that we would rather not bring to the light. But if the word
of God is living and active, not just a dead letter on the printed
page, then together with the insight we receive I think God will
also give us the capacity to deal with any issue that arises,
either by his direct action or by sending us some human helper
as guide.

If we can spare time for prayer and reflection later on in the
day this might be our opportunity to ask God about anything
disquieting or perplexing that came out of the morning’s gospel
reading, and to ask for help in responding to any challenge he
threw down earlier. There may be occasions when the passage I
hear makes my mind go completely blank. Could it be that I am
putting up some resistance to what God wants to show me?
Now is the moment to ask for his help and guidance. Perhaps I
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shall receive no clear answer immediately. It may take days,
weeks, or even years for the light to penetrate fully, and when
the breakthrough does occur it need not happen in a formal
time of prayer but could be at any time. This is why it is good
to develop the art of listening for the voice of God at all times.

One of the suggestions made in the book Sadhbana is that we
should allow the element of fantasy into our prayer. The gospels
give plenty of scope for such an approach. Sometimes if we
picture a gospel story we can imagine ourselves taking part in
the action, and experience in a vivid way what it means to meet
Jesus. Are you the man who had his withered arm healed, or are
you, like me, one of the Pharisees who was scandalized to see
the wonder-worker doing such things?

At one time I had been looking at the concept of God as a
loving father, and was trying to look along the idea and come to
a deeper appreciation of God’s love for me, his child. Each day
brought fleeting references to fatherhood, and yet I seemed no-
where near the heart of the matter. Then one morning a number
of Bible passages came together for me. As I heard them they
sparked off memories of other passages. Childhood memories
and recent experiences of my own mingled among them, and
out of the jumble of biblical texts, thoughts, and feelings came,
later on in the day, a new understanding of God’s love for me.
The mixture of Bible passages was something like this—although
I did not look up the references until much later, in order to
include them here:

Jairus comes rushing up to Jesus (Mark 5:21); his child’s
condition is grave, but the woman'’s need is pressing. So they
came just now to the well (Gen. 29: 1-3), and they said,
Who shall roll away the stone? (Mark 16: 3) for it was
very great. And when he saw the tomb of Lazarus (John 11)
Jesus wept. Then they said, See how he loved him. David wept
too (2 Sam. 1: 9) and said, Would that I had died instead of
you, Absolom, my son. Then Jesus turned to the woman and
said, My daughter (Mark 5). As the spring of her disorder was
uncovered it dried up; and I saw water which proceeded from
the temple (Ezek. 47), the life-giving stream that flowed from
his side.
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Now Jairus was growing anxious and impatient. Why does
Jesus have to delay, can’t he see how urgent it is? But Jesus
goes along with him now, saying, Stop being afraid, just go
on believing. The child is restored to her parents and given a
dish of porridge . . . my son, my son; my daughter, my
daughter. . . . And behold a ladder (Gen. 28) reaching up to
heaven, and the angels of God ascending and descending on
the Son of Man (John 1: 51), and I said with Jacob, Truly
the Lord is in this place and I knew it not.

No doubt I could have obtained a fuller and more theological
view of the fatherhood of God by searching through a concor-
dance or by reading a book on the subject. But this would
probably have been a ‘looking at’, whereas the jumble of texts
that came together at the end of a time of pondering on the
matter brought me, by some mysterious process that I cannot
really explain, to the experience of ‘looking along’. In a sense, I
had not discovered anything new, but something that we have
all known all along, namely that God’s love for us is greater
than David’s love for Absolom—his love is such that he did die
for us. But as we ponder on the words of Scripture old truths
may take on a deeper meaning for us.

I sometimes feel like Aslan’s Talking Beasts when they said,
‘Please, we don’t know very much yet.” I do not expect God to
reveal all the secrets of ‘life, the universe and everything’ in a
single morning, but I like to return to God each day to discover
new wonders about him.
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GRANT US THY PEACE

Howmily given at the Profession in Life Vows
of Sister Shirlety Clare of Gethsemane SLG

THE BISHOP OF OXFORD

‘1 labour for peace, but when I speak unto them thereof, they
make them ready for battle’ (Ps. 120: 7). How is that for amotto
for the twentieth century?

The word ‘peace’ has grown so common in the currency of the
nations that it has become about as tarnished as the word ‘love’,
and that poor white dove sometimes looks as bedraggled as
though she had been through an oil slick. Humanity will not,
cannot, let the word go; we have no prayer more piercing or
persistent than the old one, Dona nobis pacem. And yet that
word is so hedged round with suspicions and reservations that
we find it hard to use it peaceably. Thus in Russian usage the
word mir has an almost mystical quality. It is like a prayer in
itself, and when you remember a little of the sufferings that the
Russian people have endured in the past, it is small wonder that
peace is the object of a passionate longing. The trouble, of
course, is that when this is wanslated into political terms, it
comes to mean ‘peace upon the conditions we lay down’ which
creates a dilemma for the rest of the world: there is genuine
longing for peace which we can only respect but it is mixed
with a complete absence of self-criticism, which results in what
we call propaganda. Thus when we come back to the familiar
ground of English parishes, we find that no subject is more
explosive to handle or more productive of violent disagreements
than that of peace. ‘T labour for peace, but when I speak unto
them thereof’—in Parliament, in the Press, in the PCC—‘they
make them ready for battle.’

Now the English way of dealing with this difficulty (since
roughly 1689) has been to try and steer clear of controversial
matters, or at least to contain them within reasonable bounds.
‘We don’t want any trouble, do we?’, the traditional appeal of
the best kind of British bobby, strikes a deep cord in all of us.
We dont want trouble, of the kind that causes a great fuss,
shouting, violence, who knows?--revolution. We don’t want
trouble of the kind that will upset authority and involve us in
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consequences that we cannot foresee. And thus in our national
life over many generations we have come to equate peace with
the avoidance of trouble and conflict. ‘Leave me in peace’, we
say, ‘to lead my own life and think my own thoughts, and I will
show the same respect and leave you in peace.’

I do not mean to scoff. If this is not the noblest ideal in the
world, it has at least been a very useful one and has produced
many benefits, not only for our own country but for the world
at large. Yet it must be plain to all that such a conception of
peace is hardly that of jesus, who said: ‘My peace I leave you,
my peace I give you; not as the world gives do I give to you.’
And 1 likewise expect you to agree when I say that anyone
whose chief desire is to be left in peace will not become a
member of areligious community, nor will she engage herself to
a life of prayer. For prayer is at best only an intermittently
peaceful activity, or so it would seem if we are seeking to
conform our prayer to the way of Christ rather than that of the
Buddha. The peace of him who knew that he had also come to
bring a sword of division and who, having challenged the powers
of church and state, ended his earthly life on a Cross, seems far
removed from the cultivated absence of desire and absence of
suffering. ‘Not as the world gives’ in Jesus’ words seems to
indicate clearly that he knew how paradoxical his peace would
seem, how nonsensical to some. For it must be a peace that can
crop up, so to speak, in the midst of struggle, of dangerous and
difficult action, of agonizing perplexity over decisions, in
hospitals, in prison, at the scene of martyrdom. It must be, or
we could not recognize it as his peace, the one only he can give.

When in church we pray for the peace of the world (probably
the commonest prayer of all, the stock petition), what do we
mean? We commonly take it to mean the absence of bombs—
nuclear or otherwise—and anyone who has seen even the smallest
effect of a bomb will say a fervent ‘Amen’ to that prayer. But is
that all that we mean? And if it were all that we meant, could it
be a Christian prayer? And could we suppose that there is no
answer given to that prayer until the last gun has been put
away, and there is a cease-fire in Lebanon and Central America
and Angola and Ulster and all the other places for which we
sporadically pray? Surely not. Surely this is a partial, even
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superficial, understanding of that peace for which we are bidden
to pray, the peace which passes all understanding which is to
keep our hearts and minds through Jesus Christ our Lord.

I feel convinced, even if my conviction is not very clearly
formulated, that it is part of the vocation of a religious com-
munity, and its members, to help the Church, and society as a
whole, to deepen their understanding of Christ’s peace. Those
who visit your house immediately feel it to be a house of peace,
and that they love. They are often left in peace to read and
think and pray—and for that they are grateful, for these are
precious boons in our noisy fidgety world (and, I am afraid, our
frequently noisy fidgety Church), and they are in no way to be
despised. But they may account for the fact that there is today
such a large number of people who want to be in touch with a
religious community, but so few who want to commit themselves
to the religious life. For is it not the case that once you do that,
once you go beyond the initial stages of peace, you must find
that you are involved in our Lord’s struggle? You have to contend
with the same Enemy that he contended with—so that the peace
which once looked so attractive sometimes seems almost to
have disappeared and you have only his promise to hold on to
as hard as possible, that promise born of his own experience:
‘My peace I leave you, my peace I give you; not as the world
gives do I give to you.’

Now I do not say that such a vocation is a monopoly of those
in religious vows, for that would be to encourage a false pride.
What we are speaking of is a part of the common Christian
vocation. Yet the fact remains thatin the history of Christendom
it has often been monks and nuns above all who have been the
interpreters of Christ’s peace to the Church at large and who
have been given the insight, the courage, and quite often the
suffering, to perform this office which is so vital for the world. 1
say ‘for the world’ for the blunt fact is that we human beings
shall never succeed in producing peace for ourselves; we shall
never manage simply to keep away from trouble; nothing can
suffice our need except the peace which comes to us from God
as a gift. Jerusalem, vision of peace, comes down out of heaven,
and it is in the will of its King that we find our peace, both here
and hereafter.
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trembling upon this way; it makes a very great demand for it is
in its essence a way of love.

How can we begin to understand this? When I came into
retreat before my Profession I was surprised and gladdened to
find that the book I was given (stencilled pages, most beautifully
bound by my peers in the Novitiate) was entitled, ‘Monastic
Profession, a Way of Love’, written by Fr Gilbert Shaw to
whom, with Mother Mary Clare, we are indebted for a great part
of our Community teaching. This retreatis an absolute treasure—
but it is written by a man! It was only later, when I discovered a
book by Mother Maria, the founder of a small Orthodox
monastic community in Yorkshire, that the full implication of
what it means for a woman to undertake this way of love began
to make itself known. In all that I want to share with you, you
will see how indebted I am to Mother Maria and especially to
her book Sceptrum Regale, Life towards the Transcendent, in
which she explores the complementarity of marriage and
monasticism and sees both ways as an image of God’s own
self-emptying love. Sometimes one is lucky and finds, at just the
right moment, a book which speaks home, but there are other
witnesses besides words to the way of love which is our life;and
I want 1w tell you now about some music and a picture, both of
which speak powerfully to me in their own way.

‘The way of love is untying the parcel from the inside’

Nothing distils better than German Lieder the range and
poignancy of human emotion, especially when the gifts and
finesse of a great soprano are brought to bear on the music. So
we are fortunate indeed to have at Bede House a recording of
Elisabeth Schwarzkopf singing Robert Schumann’s Song Cycle,
Frauenliebe und Leben, eight songs which celebrate the decisive
moments or phases in the life of a woman in love.

In this Song Cycle all a woman’s emotions are brought into
play: we hear her rapture when first she meets her beloved, the
whole world seems to have changed for everything becomes a
revelation of him, as if untll now she had been blind; she seems
different to herself for she sees her own unworthiness, yet she
rejoices through her tears in the marvel of her beloved’s
existence; when her love is reciprocated she is dazed and can
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hardly believe it, but the gold ring on her finger shows that it is
no dream. She moves in song from betrothal to the tremulous
excitement of the wedding day; we hear her struggling with new
emotions as she awaits the birth of her child and then the
tempo changes and quickens as she sings of motherhood, ‘only a
mother knows what to love means, and to be happy’. In the
final song the mood moves from rapture to the deepest sorrow,
her beloved has died and it is as if she herself has died, she
accuses him of forsaking her; the piano returns to the theme of
the first song, but in order to recall joys which are no more.

A woman’s potential for giving and receiving love is the same
whether her call be to marriage or monasticism. But we characte-
ristically only find out what that potential is little by little in
lived experlencc ‘untying’, as Mother Maria puts it, ‘the parcel
from the inside’. In the Song Cycle that potential is drawn out
and brought to fruition in marriage, but we who have taken
religious vows are not strangers to the kaleidoscope of joy and
grief, hope and fear which the songs present, or to the back-
ground of unknowing which throws these emotions into relief.
Mother Maria speaks of married love in relation to those key
moments we have already noted, and in so doing throws light
on our own ‘way of love’ and our hope for its consummation:

The pains on the way of love have their reot in the fact that one’s
beloved is an ‘other’ and, if the truth were told, an incomprehensible
being and yet one now chosen freely as the nearest and most own. The
outset of love is an act of faith. The levers, in blind trust, mutually
acknowledge each other as nearest and bridge the gulf of the being-
other, the gulf which separates them. They believe in the possibility of
the real overcoming of the gulf and this overcoming for them is directly
evident. The truer the love, the deeper this evidence; the demand, that
every sign, every shape, or form taken by the otherness should be
brought into the open, is inseparably, austerely linked with love;
withourt it they cannot accomplish the work. . ..

There are, on the way of love, many different steps; each new
solution feund for the smallest of conflicts is such a step. Yet, some are
of greater height directing the common life o a higher level if climbed
purely. @nce attained, there is no going back. And I shall consider three
such steps in further detail. They probably are in the life of the woman
of the greatest importance: the step to physical union, to birth and
motherhood, and, the final step of the husband’s death. At each of
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these steps, for an instant, husband and wife are confronted in the
otherness of the other. It is as the sudden opening of the primal anti-
thesis but in which the solution into the one is already present. But, the
one can be reached and realized only if the contraries erase themselves
and open towards the solution in self-emptying love to the death.

Sceptyum Regale, pp. 12—13.

Without making any easy or idealised identification between the
moments of human love, as they are particularized in the Song
Cycle and taken up by Mother Maria, and the phases of a
religious vocation, I think we must say—and there is ample and
ancient precedent for doing so—that the analogy with falling in
love is the best that we can find from our human experience.
So we too receive a ring as the pledge of mutual faithfulness;
God becomes for us the ‘only one’ and gradually, as we learn
and dare to open ourselves to him, that exclusive circle becomes
inclusive, generates a life and fruitfulness which can be home
and shelter for the whole world.

It has been said that women are so made that only someone
specific in their life can call forth and focus their love in all its
fullness. Is not this indeed true of our relationship with and
within the Holy Trinity, that mysterious other who is the source
and focus of all our loving and being loved? It is said too that ‘a
nun is someone who has fallen in love with God’. Well, here one
can only speak personally, but isn’t that true for most of us? To
be ‘in love with God’ is to be in love with the source of all
being, and therefore to be in love with life. Asin marriage, the
test of such ‘being in love’ comes when the honeymoon period
is over and one begins to work out, to incarnate, in the humdrum
of daily contact and life together a commitment made from the
very centre of one’s being which is to be effective to its furthest
limits. And here, perhaps more for women than for men, it is
little things which matter so much: we do notlive our lives in
compartments, everything affects everything, ‘in our oneness we
are also more deeply bound to the earth’ and the ‘tangle of
weeds’, the petty things which trouble us to the puzzlement of
our spiritual fathers, have a significance in our spiritual life
quite out of proportion to their size. There is always the danger
of getting bogged down, but also the secret of knowing how to
find the kingdom of heaven in a mustard seed.
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Two ways of vanquishing the Dragon

If you have seen Uccello’s painting of St George and the Dragon
in the National Gallery, or in a reproduction, you might be
torgiven for supposing that the courtly lady on the left of the
picture is chained to the dragon—and that St George might have
spared himself the effort of rescuing her since she regards his
endeavours with such coolness! In fact it is the dragon who is
chained to the lady: Uccello has depicted two episodes from the
thirteenth-century version of the story as if they were happening
simultaneously. St George attacks the dragon with his lance and
then the lady holds it captive with her girdle; in effect she
tames the monster for ‘it followed her as if it had been a meek
beast and débonnaire’. Thus we may take the picture asa striking
presentation of masculine and feminine ways complementing
each other: St George is mounted on a heavy charger (symbolising
all his harnessed energies) and goes into the attack to slay the
dragon; the princess, on the other hand, is completely still—all
her energies are directed towards holding the dragon. But what
1s even more striking for our purpose is that the holding is done
by her girdle which, for us, symbolises the vows of poverty,
chastity and obedience.
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In the language of myth, conflict with the dragon personifies
the inner conflict in man between the forces of darkness and
light. The dragon of Uccello’s painting can help us to face our
own banished ‘dragons’ (the ‘shadow-side’ of our nature) for
when we look closely at its face, and particularly at its eyes, we
will see such an expression of suffering that fear may begin to
be cast out by love. In Jungian terms, we begin the work of
integrating the shadow, withdrawing our projections and
accepting responsibility for dealing with it where God would
have us deal with it, namely in eurselves: for all of our human
nature, even what we deny or fear, is the raw material for that
fullness and authenticity of human life which we find in Christ.
We are given a part in his transforming work: he was made man,
and we may enter through the way of the vows into bis
sufferings, his Cross, Resurrection and glorious Ascension; that
life, which shows us what it is truly to be human, is somehow
also ‘for us’, poured out that we may grow into his likeness.

Look again at the princess’s girdle: unlike a nun’s girdle it has
no knots but we may associate the three vows instead with its
interwoven strands in that poverty, chastity and obedience are
interwoven and interdependent. The lance with which St
George . pierces the dragon makes an aggressive straight line
across the picture; by contrast, the princess’s girdle makes a
gentle curve —she is not bossing the dragon around—and the
lightness of it suggests our Lord’s words, ‘My yoke is easy and
my burden is light’

* * * * *

The way of love to which we are committed is not only a
consecrated way, it can also be a very concentrated way—and it
needs something to prevent it becoming too intense. How wise
was the great St Teresa who told her nuns to bring out the
castinettes at Recreation! A former chaplain at Bede House was
described as ‘having that gift of laughter which lightens the way
when monastic demands are heavy’; ‘when monastic demands
are heavy’ how good it is to turn to the dearly loved character
of Pooh Bear, and in particular to The Tao of Poob . . . in which
The Way is revealed by the Bear of Little Brain:
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The masters of life know the Way, for they listen to the voice within
them, the voice of wisdom and simplicity, the voice that reasons
beyond Cleverness and knows beyond Knowledge. That voice is not just
the power and property of a few, but has been given to everyone. Those
who pay attention to it are too often treated as exceptions to a rule,
rather than as examples of the rule in operation, a rule that can apply
to anyone who makes use of it.

Within each of us there is an Owl, a Rabbit, an Eeyore, and a Pooh.
For too long we have chosen the way of Owl and Rabbit. Now, like
Eeyore, we complain about the results. But that accomplishes nothing.
If we are smart, we will choose the way of Pooh. As if from far away, it
calls to us with the voice of a child’s mind. It may be hard to hear at
times, but it is important just the same, because without it, we will
never find our way through the Forest.

Benjamin Hoff, The Tao of Poeb, pp. 154~5

What wisdom is contained in these words, a wisdom that
recalls our Lord’s words, ‘Except ye become as alittlechild . . .”.
Itis in a state of child-like dependence upon Christ that we start
out on this way which leads back to our Father’s house, to the
place in which we know ourselves to be loved. And in him who
1s the Way we both travel and are at rest for we are already in
that dimension of eternity wherein is our peace, the place of
rest which is being loved of God. Again it is Ann Griffiths who
gives us a hymn for the Way:

A way whose name is Wonderful, it is old and yet it grows
not old; a way without a beginning, yet new, a way that
makes the dead alive; a way to win those who travel on it; a
way that is a busband, a way that is a head, a consecrated
way; I shall go along it to rest in it beyond the veil.
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THE LEGACY OF ST AUGUSTINE

A Homily given at Boxmoor
on the Feast of St Augustine, 28 August 1985

KENNETH LEECH

Augustine is not a doctor of the universal church. Let us make that quite
clear . . . . He is neither father nor doctor for the Eastern Church. Not
that we regard him as a heretic, nor do we minimize his spiritual and
intellectual achievements. It is simply that he does not teach the
authentic tradition.

Paul Verghese, The Freedom of Man (Philadelphia, 1972) pp. 51—2.

Thus wrote the colourful and stmulating Syrian Orthodox
theologian, Metropolitan Paulos Gregorios a few years ago. Why
are the Orthodox so suspicious of Augustine? Paulos Gregorios
(Paul Verghese), in his fascinating study, blames Augustine for
most of the pathological features in western theology—its other-
worldliness, its low view of the incarnation, and of the body, its
individualism, and so on. There are two' specific areas in which
the influence of Augustine and his successors has, in my view,
been very harmful. The first is the low view taken of the human
body: ‘For not in the body, but only in the mind, was man
made in the image of God’ (Joan. Evang. 23). Now some
scholars, such as Margaret Miles in Fullness of Life: Foundat-
ions for a New Asceticism (Philadelphia, 1981), have argued
that Augustine has been wrongly understood and unfairly
blamed. And they may be right. But, whether through fidelity
to the master or not, the Augustinian tradition has not helped
to promote an integral view of the body and of human sexuality
within the Christian Church.

The second area is to do with the status of sin. The Orthodox
reject the Augustinian view that sin is natural, claiming, on the
contrary, that it does not belong to human nature butisa patho-
logical growth. They hold that a theology dominated by sin and
the fall is not authentic: attention should rather be focused on
the divine image in humanity, an image which the fall has not
extinguished. The Augustinian understanding of original sin is
one which is not favoured in the Orthodox tradition.
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So Augustine has quite a lot to answer for. Nevertheless, he is
in need of some rehabilitation, and we need to recognize in him
some insights of fundamental importance to Christian disciple-
ship. Let me take three of these.

First, the centrality of the heart. Augustine speaks of a ‘return
to the heart’, using language which is very akin to that used by
the hesychast tradition of the East, in which the heart is the
centre of the personality. Similarly, Augustine teaches that ‘our
heart is God’s altar’ (City of God 10:3). There can be no
communion with God without thisdeep encounter with the heart
where God makes his home. But, says Augustine, that heart is
also a battlefield. He writes of the activity of God in the heart
as a striking with love: ‘You have stricken my heart with your
word, and I have loved you.” These words form part of what is
perhaps the most famous passage in the Confessions in which
Augustine speaks of the need to seek and find God within.

How late I came to love you, O beauty so ancient and so fresh, how late

I came to love you. You were within me while I had gone outside to

seek you. Confessions 10
So we can learn from Augustine of the importance of the heart,
and of the need for Chriswan interiority. In this, Augustine and
Julian of Norwich are at one: God is closer to us than we are to
ourselves for he is the Ground in which we rest.

The second abiding insight of Augustine concerns the social
character of Christian spirituality and of Christian discipleship.
Augustine may have blurred the distinction between Church
and Kingdom, as his successors certainly and disastrously did,
but no one can read The City of God without seeing that the
Christian vision must encompass the structures of the world.
‘The City abides’, he writes at the beginning of the work, ‘partly
in these declining times and partly in the solid state of eternity.’
In one remarkable line, Augustine states the social character of
Christian life:

How could the City of God begin at the start or progress in its course or

reach its appointed goal if the life of the saints were not social?

City of God 19:5.
So we need to learn from Augustine that there can be no
Christianity which is purely individual or personal. God is a
social God, and Christian life is social life.
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Finally , Augustine sees the Christian life as a joyful pilgrimage,
not a settled state. The people of God is always on the move, it
is a pilgrim people. God is in the future leading us on. This life
therefore is one of risk and adventure, but always of movement.
And this movement is marked by a sense of anticipation and of
joy. Nowhere is this better expressed than in Augustine’s sermon
on the theme ‘Sing Alleluia and keep on walking':

Let us sing Alleluia here below while we are still anxious, so that we may
sing it one day there above when we are freed from care . .. Here too
amidst the dangers and the trials we and others must sing Alleluia. . . .

How happy will be our shout ef Alleluia there, how carefree, how
secure from any adversary, where there is no enemy, where no friend
perishes. There praise is offered to God, and here too, but here itis by
men who are anxious, there by men who are free from care, here by
men who must die, there ®y men who will live for ever. Here praise is
offered in hope, there by men who enjoy the reality, here by men who
are pilgrims on the way, there by men who have reached their own
country.

So, brethren, let us sing Alleluia, not in the enjoyment of heavenly
rest but to sweeten our toil. Sing as travellers sing along the road: but
keep on walking. Solace your toil by singing—do not yield to idleness.
Sing but keep on walking. What do I mean by ‘walking’? I mean, press
on from good to better. The apostle says there are some who go from
bad to worse. Burt if you press on, you keep on walking. Go forward
then in virtue, in true faith and right conduct. Sing up—~and keep on
walking. Sermon 256.
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BOOKS

GOD IN CREATION, An Ecological Doctrine of Creation by
Jurgen Moltmann. SCM Press Ltd, 1985. £10.50.

Professor Moltmann’s latest publication is, as he explains in the
Preface, the second volume in a projected five-volume systematic
theology. The first part, The Trinity and the Kingdom of God
was published in 1980 (English translation in 1981) and after an
interval of five years the second volume, God in Creation, has
been published simultaneously in England and Germany.
Clearly, an adequate assessment of this most recent book must
wait until it can be judged within the context of the parent work.
Nevertheless, the substance of the text was delivered as the
Gifford Lectures for 1984-85 which indicates that the book is, in
some sense, independent of the wider systematic theology.

The excellence of God in Creation is a result partly of the
intellectual rigour with which Moltmann confronts his subject,
partly of the imaginative vision which characterizes the work:

Theology always includes the imagination, fantasy for God and his
Kingdom. If we were to ban the images of the imagination from theo-
logy, we should be robbing it of its best possession.(p. 4)

One of Moltmann’s strengths is his ability to write of the
eschaton, of the glorification of man and the whole creation
without embarassment or a lapse into purple theological prose.
But Moltmann’s imagination is firmly anchored both in the
Scriptures and in current ecological concerns. Of the latter
he says:

. we have only one realistic alternative to universal annihilation:
the non-violent, peaceful, ecological, world-wide community in soli-
darity. (p. 12)

The Scriptural spring of Moltmann’s thought characterizes the
whole work, most obviously in his insistence on the Trinitarian
dimension of the doctrine of creation:

The Father is the creating origin of creation, the Sen its shaping origin,
and the Spirit its lifegiving origin. (p. 98)

The Spirit, God immanent and active in his creation, is given
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special emphasis which Moltmann finds embedded in the Bible.
One result of this ‘pneumatic emphasis’ is the rejection of any
mechanistic notion of causality as part of a doctrine of creation,
in favour of ‘an intricate web of unilateral, reciprocal and
many-sided relationships’ between the Godhead and creation.
(Moltmann’s position finds confirmation in a number of recent
works concerned with the relationship between contemporary
theoretical physics and religion.) However, since the idea of
Spiritus Creator is central to Moltmann’s ecological doctrine of
creation, the lack of Patristic witness in God in Creation is
both surprising and weakening—no mention of Athanasius’ Ad
Serapionem and only one passage from Basil’s De Spiritu Sancto.

Another characteristic of this work which deserves some
mention is the use of Jewish theology. Moltmann explores the
notion of the Sabbath as ‘the feast of creation’, calling upon the
Talmud, later Jewish texts and, most importantly, the writings
of Franz Rosenzweig. The Sabbath is the day on which God
rests; it is the day of sanctification and blessing. Moltmann
distinguishes between the Sabbath (rest and completion) and
the Christian feast day (hope and resurrection) which comple-
ments the former with a messianic and eschatological dimension.
Further Jewish religious teaching is employed when Moltmann
enters upon a discussion of God’s self-limitation in order to make
room for the creation. The concept employed here is zimsum
which derives from Isaac Luria and later cabbalistic tradition
and needs rather more in the way of explanation from Molt-
mann. Nevertheless, an important point is made by this notion:
that the great wonder of creation is precisely that there is an
Other, the few drops which are creation, alongside ‘the illim-
itable and infinite Ocean of Being’ (Gregory Nazianzen) which
is God. However, whatever reservations one may have about the
Jewish theological ideas which Moltmann chooses to employ, it
is clearly important that the wealth of spiritual and theological
insight possessed by the Jewish religion should be taken up
in Christian thought for such sharing is, in many ways, the
discovery of the roots of our own tradition.

One more aspect of God in Creation must be briefly men-
tioned here—the theme of theosis, of God’s creatures sharing
and participating in his divine life. Moltmann writes about the
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eschatological destiny of the human being as a beatific vision
which:

. . . transforms the secr into the One seen and allews him to participate

in the divine life and beauty. Participatien in the divine nature and cen-

fermity to Ged, flowering into perfect resemblance, arc the marks ef
the promised glorification of human beings. The God-likeness that
belongs to creatien in the beginning becomes God-senship and daughter-
hoed in the messianic fellowship with the Son, and out of the two
springs the transfiguration of human beings in the glory of the new

creation. (p. 229)

The doctrine of theosis is not commonly held among continental
Protestants (just as the doctrine of creation is not often given
extended systematic treatment) and it is therefore of great
interest to find Moltmann expressing the doctrine of salvation
as a sharing in the divine nature, something central to Catholic
and Orthodox theology. A number of other themes deserve
comment, such as the discussion of ‘home country’ and the
ecological concept of space, and the appendix on “The World as
Dance’, but these must be left for want of space. Equally, the
criticisms which might be directed against Moltmann’s com-
ments on grace and glory or his (far too compressed) account of
the doctrine of emanation cannot be detailed here. These
crimcisms are too specialized to affect materially one’s judge-
ment on the book as a whole.

Moltmann succeeds in presenting a contemporary theological
account of God’s creative activity and the life of creation itself.
His approach proves fruitful as he moves between the wider
theological panorama of the doctrine of creation and the
discussions of specific problems and questions. However, the
ultimate importance of God in Creation will depend upon how
Moltmann fulfils its promise in the following volumes on
Christology and Eschatology. Provisionally though, we may
ascribe a high degree of importance and success to this book
and look forward with some impatience to the next volume.

ROBERT FARMER

31



THE SIDELONG GLANCE, Conflict and Commitment in
Christianity Today by Richard Holloway. Darton, Longman and
Todd, 1985. £2.95.

This collection of seven literate and engaging essays reflecting
‘two areas of thought that have occupied me in recent years,
namely politics and spirituality and the different approaches
Christians have to them’ was originally addresses given in
Boston, New York, Perth and Chelmsford. These diverse
audiences were drawn together in the desire to examine the
demands of our Christian vocation in the midst of issues that
divide and subdivide our society, our Church, ourselves.

In passing, Fr Holloway has perceptive things to say on a
wide range of subjects including the growth of fundamentalism,
the study of the Bible and the theological contradictions of
Anglicanism. But I think the book will be of value to many
because the author has chosen to examine the issue of disagree-
ment itself, and through this approach we are led into a deeper
understanding of our faith.

The title of the book describes the Anglican approach to
politics and spirituality which is recommended, an approach
which is said to proceed indirectly or obliquely. Those standing
on the sidelines in a conflict are there neither because they have
retreated to view the battle from a safe distance, nor because
they choose to be unaligned. They find themselves there because
they see both sides of a dispute at the same time.

Like T.S.Eliot I can discever nothing quite cenclusive in the art ef
temporal gevernment, but I have found enough in history to justify
passionate egalitarians and equally passionate libertarians. There is a
creative and most fruitful discord here, and it seems to run right through
the heart of truth and politics. T find myself no lenger capable of giving
myself wholeheartedly to one side or the other. . . . Is there a place for
the uncommitted Christian in political debate? (p. 8)

And this difficulty in making a commitment, the confusion
experienced, and the sense of dilemma and the desire to take
sides is extremely painful.

. my dilemma is that I am an uncommitted man who tries te follew

Jesus, the tetally cemmirted man. Fellowing Jesus is hard eneugh, but
it is made harder for me by the cenfident way in which people and
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causes claim his patronage for their positions. . . . Hegel points out that
the greatest crises in history are not those of right versus wrong, but of
right versus right. What can God do with a world that tears itself apart
over competing truths? If Jesus Christ is indeed the Truth, then the
conflict of truth with truth must be fought out on his Body.

This is surely one aspect of the mysterious tradition of the suffering
God. The fact that we take one aspect of the truth, one sidelong glimpse
of the vastness of God, and use it against those who see from a different
angle, must surely pierce God. So the cross is a representation of the
violence we do to the truth; but it is more than that. It is in some
mysterious sense the reconciliation of truth with truth. . .. The pain of
truth must be endured, the pain of opposition, because truth is only
realized, its triumph only comes, when it is held together in an excruc-
iating tension. The triumph of truth is in its crucifixion. So there may be
a place, after all, for the uncommitted, the guilty bystander. (pp. 8-9)

You may recall Thomas Merton writing about contemporary
questions in Conjectures of a Guilty Bystander also describing
himself thus. Merton used the term to explain his marginal
status as a monk. Holloway focuses on a common experience
that leads us into a deeper insight. The dilemma is an invitation
to a very costly labour, but one that offers hope. It is a glimpse
into the mystery of the Cross.

It is this insight that gives weight to the author’s description
of the potential of Anglican spirituality. It helped me take
seriously the author’s statement in the Preface, 1 have become
persuaded that truth is discovered, when it is discovered, in the
whole enterprise of truth-seeking, including the disputes and
contradictions that must accompany it.”, which I must admit
sounded at first to me to be just a little too facile, tending
perhaps towards the kind of Anglican comprehensiveness which
has been criticized as being lazy. Within a slightly different
sphere, it reminded me of what Fr Kenneth Leech wrote about
the Anglican quest for the middle ground. In an article describing
recent trends in Roman Catholic social theology and their rele-
vance to Anglican social tradition, he wrote,

. .. I suspect that the real danger for Anglicans lies in a kind of incar-
national theology which is prepared to bless and sanctify anything that
moves in the name of pastoral inclusiveness and the social quest for the
‘middle ground’. This ‘healthy’ spirituality, . . . contains both the abiding
strength and the fatal snares in the Anglican social tradition. It combines
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a solid incarnational basis for action and reflection with a social and

ideological commitment to the status quo. Being more incarnational

than redemptive, it protects Anglicans from the possibilities of a genuine
theology of liberation by providing them with a comfortable captivity

within the establishment. (Theology, September 1985, pp. 372-73)

I would guess that Richard Holloway would view a com-
mitment to liberation theology as one among several responses
to our social problems, but like a ‘genuine theology of liberation’,
his theology is redemptive and is not a commitment to the
status quo. It is the fruit of his understanding of the mystery of
suffering—and might I add, an affirmation of the need for our
work and prayer in Christ’s reconciliation. The significance of
standing firm in the midst of conflict, the bearing of the tension
can only be understood in the light of the Cross. The last
sentence of the book explains the depth of vision that under-
girds the earlier statement about the whole enterprise of truth-
seeking, and itis this vision that recommends the sidelong glance.

The cross is the sign of that contradiction that besets us. . . . But the
cross only means anything because it is God who is shown at work in it;
that is the glory we see in it, the meaning of it from that distance we
call God. . . . The glory that is reflected back to us from the infinite
silence we look into is the broken glory of the crucified God. ...Ina
universe in which God has been crucified for us all, we dare not, can no
longer afford to despise anyone. (pp. 85-86)

SISTER JANE ANTONY SLG

TRUE GOD, An Exploration in Spiritual Theology by Kenneth
Leech. Sheldon Press, 1985. £9.95 pb.

It is not easy, once someone has written books of the quality of
Soul Friend (1977) and True Prayer (1980), to continue writing
to the same standard. But in True God, which now completes
his trilogy, Kenneth Leech has excelled himself. It is a superb
book. His trilogy is a contribution to contemporary Christian
spirituality for which many of us are profoundly grateful,
perhaps the more so because he is propounding a spirituality
which is both contemporary and firmly supported by a scholarly
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understanding of the past. However modestly he assesses his
own scholarship, he is an Anglican priest who knows the history
and traditions of Christian spirituality.

His express purpose is ‘to describe something of the exper-
ience of God by drawing upon some of the key symbols which
have been used about that experience’ (Preface). He addresses
himself to the ‘ordinary Christian’ with little knowledge of the
tradition. If he means the average pew person, I'd be amazed if
such will read it (though I wish they would), but very many
clergy, religious and students will be thankful for its 422 pages
(which move along quite briskly) and its 51 pages of notes (a
gold mine on their own).

Chapter 1, ‘What Has Happened to God?’ is an excellent over-
view and analysis of ten centuries in terms of Christian thinking
and experience. Leech looks at the influence of Marx, Freud
and Jung and others and suggests that it ‘more correct to see
our society as an idolatrous society than simply as a secular one.
For idolatry is in essence a failure of vision, a diminished level
of consciousness’ leading to ‘the quest for secular messiahs, false
gods’ (pp. 20-21). He looks at secular and religious cults and
false spiritualities and notes the more recent explosion of the
irrational: magic, the occult, the psychic. ‘Of the upsurge in
interest in spirituality there can be little doubt. The urgent need
is for spiritual discrimination and discernment between the
phony and the authentic, between the false gods and the true
God’ (p. 23). He also appreciates the place of doubt in true faith:
‘True faith can only grow and mature if it includes the elements
of paradox and creative doubt . . . The spirit enters into our
lives and puts disturbing questions . . . The whole of spiritual
life must suffer from and be seriously harmed by the repression
of doub?’ (p. 25).

I found Leech’s biblical chapters detailed and knowledgeable
without becoming cumbersome. He knows his Bible and can,
against a detailed background, pick out significant themes with
a sure hand (e.g. holiness and justice, the Kingdom, the future,
etc.). There is a freshness of perception and style which is
challenging. So, he says, the neglect of the Old Testament roots
of Christian faith ‘has led to the most appalling distortions of
the Gospel’ including ‘the privatising of God and the false inter-
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iority which reduces spiritual life to an inner experience of the
individual; the loss of the link which joins social justice to
spiritual insight’ (p. 66).

His chapter on ‘God of the Desert’ offers a helpful and well-
documented survey. He reminds us that the desert calls us to
simplicity. ‘It is not grand, dramatic, flamboyant. It is very
ordinary, humdrum, hidden’ (p. 157). In Chapter 6, ‘The God
of Cloud and Darkness’, he looks at St John of the Cross, but
less predictably, includes Jungian insights with a very contem-
porary feel. ‘There has to be a breaking process on the road to
union with God, and it is self-delusion to think that this road
can be pleasant and gentle throughout. It will involve a fierce
battle with hidden and terrifying regions within oneself’ (p. 196).
Not surprisingly, Kenneth Leech looks to Moltmann in his
chapter, ‘“The Crucified God’, and speaks of the historical and
political reality of the Cross. It is a Cross that bites. ‘A Church
identified with the cross as the pivotal point of its theology must
stand over against its surrounding culture and environment . ..
[it is] a theology which refuses an easy conformity with conven-
tional norms and attitudes’ (pp. 313-34).

Two of the most thought-provoking and controversial chapters
are Chapter 8, ‘God in the Flesh’, where he explores incarnation
and sexuality, and Chapter 12, ‘God the Mother’, where he
explores the feminine in relation to God, Christian spirituality
and feminist theology. Both chapters are stimulating and both
are annoying—for me at least. Leech’s point in Chapter 8 is that
‘we need to relate our devotion to our humanity, to our bodies,
far more than is often the case’ (p. 262). He believes and feels it
fervently, delivering a severe blow (and rightly so) to those in
the Church who seem content that their lives remain half dead
from the neck down. But when it comes to the implications, he
leaves us guessing, and unhelpfully so. What does he say to
Christian teenagers wanting guidance on relationships and sexual
practice? What exactly is ‘bodily celebration’ and what are
appropriate limits and boundaries—or are these inapprepriate
words? Likewise, in Chapter 12 there is some superb material
on the feminity of God in Christian spirituality, some helpful
insights into Mariology , but what does Kenneth Leech see as the
practical implications? Will he rejoice when women are ordained
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in this country? Or if not, why not?

In the chapter ‘God of Justice’ he writes with passion on an
aspect of spirituality about thich he feels deeply. I found him
disquieting at points—a mark of the true prophet. He makes a
strong plea for Christians in the West to involve themselves with
social issues—injustice, racism, the nuclear threat, poverty—and
to seek out an indigenous liberation theology for Britain. He is
hotly left wing and Mrs Thatcher comes in for several smacks.
(I wonder if she will even see a copy?)

The text ends with a manifesto towards a renewed spirituality
and is a summary statement of each chapter. I found this both
clear-eyed and moving. It made me want to kneel down and to
get going. Recently, in York, in a square jostling with people in
the shadow of the Minster, I bumped into an American research
student I know. On seeing True God in by bag, he started
enthusing (to the whole street!) over the chapter ‘The Euchar-
istic God’. Yes, this is a book both for the Minster and the
market place. Kenneth Leech’s contribution to contemporary
spirituality is profound and far-reaching. May his prophetc
calling continue to grow and deepen.

ANNE LONG

PRAYING THE KINGDOM: Towards a Political Spirituality by
Charles Elliot. Darton, Longman and Todd, 1985. £3.50.

‘Mainstream Christians don’t talk about the Kingdom’ claimed
my evening class tutor, ‘It’s only Marxists who do’. I was at the
time unable to convince him otherwise, but here now is the book
to place in his hands. Through an unusual blend of analysis,
story-telling and passion the author recalls the importance that
Jesus attached to the coming of the Kingdom of God and
invites us to give it the same priority.

In writing his book, Charles Elliot had in mind the needs of
people who feel guilty and powerless as they think of the
immense injustice and suffering in our world. Through his work
as Director of Christian Aid he became aware that when such
feelings become overwhelming they often lead to a ‘total switch-
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off’ or to a pathological hyperactivism designed to purge the
guilt and deny the powerlessness. Praying the Kingdom is a
book to help people see how to put their feelings of frustration
and guilt to creative use.

The meditational exercises that form the core of the work are
preceded by a section on psychological defences and mistaken
ideas about prayer for the kingdom. The message here is that we
must stop reducing God’s Kingdom to a purely spiritual realm
or to a political blueprint if we are to begin to glimpse the
enormity of what God is offering us, namely ‘the liberation of
the world we live in, know, touch, smell and suffer from all that
corrupts it’. One way of waking up to this reality is to exercise
our sleepy imagination through this work book, to be used stage
by stage, not read in one sitting.

In the first set of stories the reader is invited to empathize
with individuals who are caught up in situations of injustice
and conflict: a white South African soldier trapped in racism,
a British Franciscan nun who has decided to remain with her
community in El Salvador in the midst of a terrifying civil war,
a young New Zealand girl supporting Maoris in their struggle to
regain their land, and a Filipino woman risking her life to
develop solidarity amongst oppressed workers. Their suffering is
vividly porwayed as also is their growing ability to face the
powers of destruction.

The Biblical stories that follow deal explicitly with the great
themes of the Kingdom; of God’s longing and love forhis people,
his offer of that love, its rejection, reoffering and enablement.
The imagery the author uses is deliberately and appropriately
emotive. God’s love is described as ‘a passionate affair of the
heart, the energy of which can transform human relationships
and institutions and make them the stuff of the Kingdom.” And
the full implications of our rejection of that love are spelt out
with equal force. Failing to trust God we place our faith in
economic and military security so bringing about the injustice
and conflict which troubles our conscience.

The New Testament-based exercises indicate a way out of our
self-imposed problem. The first step is to focus on the nature
and the grandeur of the Kingdom described and enacted by
Jesus; the parables, miracles, the Crucifixion and the Resur-
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rection show us an unstoppable cosmic transformation. The
second step is the recognition that our part in this process must
be to align ourselves with the only kind of love capable of
bringing in the Kingdom, the love we see today in people like
the Filipino woman and the Franciscan nun in the opening
stories.

I feel this book answers a major need which has not, to my
knowledge, been satisfactorily met before by a British writer.
Charles Elliot does, I think succeed in putting his finger on the
ways into and out of the ‘guilt and powerlessness trap’ and at
the same time offers an explanation of the value of prayer that
makes sense to those of us whose orientation is towards changing
the world through social and political action. But it seems un-
likely that this book will receive all the recognition it deserves
because the author works within a framework that is experienced
as threatening by people who are happy with things the way
they are. The book repeatedly mentions that the Kingdom has a
divisive effect on individuals and institutions who cannot accept
the quality of love being offered and this is equally true within
the Church as anywhere else, ‘. . . it will be unusual if the com-
munity does not experience centrifugal forces as it deepens in
prayer for the Kingdom. That should neither surprise nor dismay
us. Jesus warned his disciples of it more than once, and it has
been the constant experience of the Church.” Perhaps this partly
explains why many Christians have avoided talking about the
Kingdom. I am very glad that Charles Elliot has not. This is a
book that deserves to be read widely. I found it immensely
helpful as well as disturbing.

ALYSON PEBERDY
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BOOKS RECEIVED

From Darton, Longman and Todd

The Gospel with Dom Helder Camara, £3.95.

Why O Lord?, The Inner Meaning of Suffering, Carlo Carretto,
£2.95.

Light Within, The Inner Path of Meditation, Laurence
Freeman OSB, £2.95.

God of Surprises, Gerard W. Hughes, £4.95.

Coming in Glory, Christ’s Presence in the World Today, Martin
Israel, £3.95.

Encounters, Exploring Christian Faith, Edited by Michael
Mayne, £3.50.

The Present Christ, Further Steps in Meditation, John
Main OSB, £2.95.

Nature and Grace, A Vital Unity, Cardinal Suenens, £2.95.

From Fount Paperbacks

The Perfection of Love, A Selection of Readings from the
Spiritual Writers, £2.95.
I Am With You, John Woolley, £2.95.

To The Edge of Triumph, A Study of Charles Marson,
Reg Groves, £1.00.
From Jubilee Publications, St Clement’s House, Sirdar Road,
LondonNW 11.

The Power of Prayer, Mananam Publications Series VIII:4.
From Chinnaya Mission West, P.O. Box 397, Los Altos,
CA 94022.

The Spiritual Exercise Book, Una Kroll, Firethorn Press,
£10.95.



NEW FAIRACRES PUBLICATION

SAINT GREGORY NAZIANZEN: SELECTED POEMS.
Translated with an Introduction by J.A. McGuckin CP,
SLG Press 1986 (Fairacres Publication 94). Price £1.00.

The final years of his life are notable as the period when the
fourth-century Greek theologian, Gregory Nazianzen, devoted
himself to the writing of poetry. One of the most eloquent men
of his age, St Gregory, intimate friend of St Basil the Great and
St Gregory of Nyssa, is known as the Theologian because he
used his rhetorical and literary gifts to defend and develop the
tradition of the Church in the spirit of Nicene orthodoxy.

This selecWon of twenty of his poems—one of the largest
available in English at present—is designed to represent
Gregory's Christological writing and includes the important
dogmatic poems On the Son and On the Incarnation. In these
Gregory chooses to meet Arian and Apollinarian heretics on
their own ground and demonstrates that Christians are as
cultured as the pagans.

Also representative of this period of Gregory’s life are several
hymns, smaller poems and prayers, which reveal the Theologian
articulating his own inner life. We see the old Bishop as a
person, as a man of prayer. ‘Like a window momentarily opened
on a lost and distant world: such are the joys of reading
Gregory’s poetry’, says Dr McGuckin speaking of one of the
Epigrams. Gregory’s poetic Greek has been translated into a
modern English that remains close to the original text, vet
sensitive to the rhythm’ of his thought.

For the benefit of readers who are unfamiliar with Patristcs,
this selection offers a Select Bibliography and a generous
Introduction describing Gregory’s life, the historical context of
the theological controversies of the period, and the significance
of the points of doctrine expressed in these poems.

JOHN McGUCKIN is a priest of the Passienist Cengregatien, lecturing in
exegesis and Patristics at La Sainte Unien College, Soutbampten, and bas
directed retrears threugheut the country. Dr McGuckin's published werk
includes numerous articles en theological topics, and two beoks on
Patristics: Symeon the New Theolegian, Chapters and Discourses .ird
The Transfiguration of Christ in Scripture and Tradirion.

41



FORTHCOMING PUBLICATIONS

Readers of this issue of the Chronicle may be interested to
know that the article by Sister Brenda Michael CSCl on ‘Using
the Bible in Private Prayer’ is an extract from our next Fairacres
Publication, This is the Word of the Lord, which we hope to
have available soon, and which, as the title suggests, is about the
Bible. We shall also be reprinting the Archbishop’s address
separately.

The new edition of Sister Benedicta’s The Wisdom of the
Desert Fathers is now ready, price £2.25. We are glad to be
publishing a companion volume to this popular text entitled
The World of the Desert Fatbers, with tanslations of fresh
material from the same source, and helpful commentaries by
Brother Columba Stewart 0SB, a monk from St John’s Abbey,
Collegeville, Minnesota. This volume should be available by
June, price £2.25.

FLG RETREATS 1986

22nd--26th September at St Columba’s House, Woking.
Fee: £52.21.
Conductor: The Revd Victor Stock.

17th—19th October at Bishop Woodford House, Ely.
Fee: £21.50.
Conductor: The Revd Brian Meney.

Would those with names down for St Columba’s please confirm
that they can come. Applications for both retreats to Miss
Brenda Ferguson, 4 Manor Close, Cassington, OX8 1ER.




SLG AND ASSOCIATES
NEW MEMBERS
FLG

Mrs Anne Ryan, 83 Wolverton Road, Stony Stratford, Milton Keynes,
Bucks., MK11 1EQ
Mrs Corinne Smith, 4A Queens Gardens, St Andrews, Fife, Scotland,
KY16 9TA

Mrs Cynthia Fretwell, 212 Markhouse Read, Walthamstow, London,
E17 8EP
Revd Christopher Swift, 1 Newlands Ave, Gosport, Hants., PO12 3QX
Mrs Barbara A. Watson, 48 Sudbury Croft, Wembley, Middlesex, HAO 2QW
Revd Peter Walker, St Helens Clergy House, 27 Laithes Lane, Athersley,
Barnsley, South Yorkshire, S71 3AF
Mrs Marjorie Horwood, ‘Kelsey’, Westmore Road, Tatsfield, Westerham,
Kent, TN16 2B]
Revd Canon Alan J.S. Freeman, St John’s Vicarage, 18 Charles Street,
Boxmoor, Hemel Hempstead, Herts., HP1 1JH

COMPANION

Mrs Jacqueline Lapidge, 71 Banbury Road, Ettington, Stratford on Avon,
Warwickshire, CV37 7SR (also a Change of Address)

PRIEST ASSOCIATES

Revd Charles Billington, 6 Stonely Drive, Walsden, Todmorden, Lancs.
Revd Ian Paten, 55 Marsh Lane, Oxford, OX3 ONQ

OBLATES

Dss Kathleen Smalley, 3 Elizabeth Ave., Sydney Cottage Brive, Bridgnorth

Shropshire
Mrs Meg Hooper, 40 Parkfield Crescent, Kimpton, Hitchin, Herts., SG4 8EQ
Mrs Semerset Ward, 8 Rother Close, Sheet, Petersfield, Hants., GU31 4DN

R.LP.

Canon Douglas Webster, The Moat House, Weston-sub-Edge, Chipping
Campden, Glos., GL55 6QT (Priest Assoclate)

Mrs Peggy Rathbone, Greenbank Mill Lane, Dyers Hill, Charlbury, Oxford
0X7 3QG (FLG)

CHANGES OF ADDRESS
FLG

Mrs Edith Hopkinson, The Crown House, 48 Common Road, Kensworth,
Nr Dunstable, Bedfordshire, LU6 3RG
Miss Grace Jantzen, 28 Cabrera Ave., Virginia Water, Surrey, GU25 4EZ
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Mrs Marjorie Easton, 23 Salisbury Road, Edinburgh, EH16 SAA
Miss Joan Toors, 615 Windmill Ave., North Babylon, New York, 11703,
US.A.
Miss C. Duff, 12 Pine Tree Grove, Middleton St George, Darlington,
DL2 1AG
Mrs Janet Rees, 264 Cellege Drive N.W., Salem, Oregon, 97304, U.S.A.
Revd Anthony (Kyriakides), now Revd Anthony Yeldham, 16 Ellerton
Read, Wandsworth Common, London, SW18 3NN
Miss Eileen Fairclough, Perrins House, Moorlands Road, Malvern, Worcs,
WR14 2TZ
Revd Morley and Mrs Susan Morgan, Church of England Chaplaincy,
North Manchester General Hospital, Crumpsall, Manchester, M8 6RB
Revd Dr Christopher Cunliffe, 5 Museum Road, Oxford, OX1 3PX
Miss Jeanette Seagar, Lightfoot House, 60 Ridpool Road, Kitts Green,
Birmingham, B33 9RB
Miss Celia Scott Townsend, 12A Storey’s House, Mount Pleasant,
Cambridge CB3 0BZ
Mrs Debbie Davies, S1A Southend Road, Beckenham, Kent, BR3 1SP
Mrs Moyra Pettie, 5B Great King St., Edinburgh, EH3 6QW
Miss W. Newnham, 8 Stalham Way, Felpham, Bognor Regis, West Sussex
PO22 8ET
Revd Leslie and Mrs Frieda Attwood, The Rectory, Ladock, Truro,
Cornwall TR2 4PL
Mrs Shirley Blackman, St Matthews Vicarage, Albert Place, Thorpe Hamler,
Norwich, Norfolk, NR1 4JL

COMPANIONS

Miss Mary Enser, 27 Downfield Lodge, Bristol, BS8 2TQ
Miss Margaret Scriven, 4 Peors Croft, Tumblefield Rd., Stansted,
Nr Sevenoaks, Kent TN15 7PP

PRIEST ASSOCIATES

Revd Ken Booth, 373 Highgate, Roslyn, Dunedin, New Zealand

Revd Brian Gillett, The Rectory, Kingston, Hereford, HR2 9EY

Prebendary N. McCurry, 18 Chisenhale Road, London, E3 5QZ

Revd Michael Knight, The Vicarage, Ironville, Nottingham, NG16 5PH

Revd Raymond Pelly, 28 Collingwood St., Ponsonby, Auckland 1, New
Zealand

OTHER CHANGES

Resignation froth FLG:
Mrs Barbara Brookes, 18 Morlands Drive, Charlton Kings, Cheltenham,
Glos., GL53 8LR
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FAIRACRES PUBLICATIONS
Select List

No. Price
4 INTERCESSION Mother Mary Clare SLG Jo
12 LEARNING TO PRAY Mother Mary Clare SLG .30
24 SILENCE AND PRAYER Mother Mary Clare SLG .30
28 JULIAN OF NORWICH A.M. Allchin and SLG 75
32 THE CONTEMPLATIVE LIFE: A Current Approach,
Sr Eileen Mary SLG .30
36 EXPLORING SILENCE Wendy Robinson .50
43 THE POWER OF THE NAME: The Jesus Prayer in Orthodox
Spirituality, Kallistos Ware .35
46 PRAYER AND CONTEMPLATION Robert Llewelyn £2.00
54 FROM LONELINESS TO SOLITUDE Roland Walls .10
64 TOWARDS CONTEMPLATION A Practical Introduction for
Prayer Groups Peter Dodson .35
65 THE POSITIVE ROLE OF DISTRACTION IN PRAYER Robert
Llewelyn 15
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
78 SILENCE IN PRAYER AND ACTION Sister Edmée SLG .30
79 PRAYER, THE PASSION OF LOVE John Byrom .50
*81 THE PSALMS: Prayer Book of the Bible, Dietrich Bonhoeffer .60
83 A TASTE OF LIBERTY A.M. Allchin £1.00
t87 GOD UNDER MY ROOF: Celtic Songs and Blessings,
Esther de Waal .60
89 SHORT PRAYERS Graham Smith .10
91 WAYMARKS in the English Religious Tradition Lorna Kendall .50
92 GENTLENESS IN JOHN OF THE CROSS Thomas Kane &5,
93 PRAYER: THE WORK OF THE SPIRIT Sister Edmée SLG .50
A PILGRIM’S BOOK OF PRAYERS Gilbert Shaw £1.75
SEEDS OF LOVE Gilbert Shaw, edited by Sr Edna Monica SLG .60

COMPLETE LIST OF PUBLICATIONS AVAILABLE ON REQUEST FROM
SLG PRESS
Convent of the Incarnation, Fairacres, Oxford OX4 1TB, England

* For salc in UK only. t Not for sale in USA. "Price list April 1986





