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COMMUNITY NOTES

This is none other but the house of God,
and this is the gate of heaven. (Gen. 28:17)

These words of Jacob in response to his vision of the heavenly
ladder, which are used in the liturgy of the Dedication Festival,
will be familiar to you all. This year the Dedication Anniversary
in each of the SLG Houses has been especially significant.

To begin with our ‘youngest’ foundation, Bede House. It was
in 1966 that the Community took possession of that property,
so we have celebrated twenty-five years in that place. This year,
on May 28th, we had a thanksgiving Eucharist for our quarter
of a century there, attended by the resident Sisters and a few
friends. However, as the official opening and blessing by Arch-
bishop Michael Ramsey was not until 1967, we shall be having
our official day of thanksgiving next year.

The Feast of the Dedication of Dudwell St Mary, at Burwash,
is kept on June 12th; this year we were a small company in a
largely empty convent, giving thanks for fifty-six years in this
place of ‘outstanding natural beauty’, as the land agents
describe the property. We were not only giving thanks for the
place, but also for all that has been received into, and gone out
from, that house of prayer. It is important for a community to
have its places of stability and permanence, but the Gospel does
always challenge us to journey and to change. I hope I speak for
all the Community in saying that we feel the loss of Burwash
deeply, but also a sense of being led on through the loss. You
will be glad to know that we have been granted a faculty for the
garden crucifix, which has stood at the end of the long border,
to be placed in Burwash Parish churchyard, where some of our
Sisters are buried. Our link with the area will remain in an
eternal dimension, and indeed, our gratitude to all the gen-
erations of friends who have known and supported us will not
cease with our physical departure.

The Feast of the Dedication at St Mary and the Angels,
Boxmoor, falls on June 19th, and this year it was celebrated
with thanks that we were again back in the House. We are
grateful for the life of prayer that was maintained there by the
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Cistercian Sisters during our absence, and for the deepening
friendship which grew up between our communities during the
year which they leased the property.

A further link with the Cistercian Order has been formed this
year by Sister Rosemary’s participation, with members of other
monastic orders, in their course for Novice Directors, May
27—June 19th. Father Nivard Kinsella of Roscrea and Father
Cornelius Justice of Mount Melleray devised an imaginative and
worthwhile programme, enhanced by mile failte, the generosity
of Irish hospitality.

This brings me to the Feast of the Dedication at Fairacres,
which is kept on August 1st. In 1923, during his address at the
dedication of the new chapel, Bishop Burge said,

Our Dedication Service is one of thanksgiving—thanksgiving that it has

been possible to build this House and Chapel where you may carry on

the work that God has given you to do for Him and for the Church
more fully and completely.

The Bishop then went on to reflect on the many people who
had generously laboured on the project. It was only when we
referred back to the Community History book that we realized
that the same firm of contractors are working on our present
building site. However, in 1923 the Sisters did not have the
benefit of the warning ‘bleep’ of heavy machinery reversing to
punctuate their morning prayer-time! And I wonder if they had
the fascinating experiencing of seeing a giant crane at work in
the garden. But even if some of us find the unaccustomed noise
distracting, our greater thanksgiving is for the team-work of the
men employed on the site, and for the solid structure they are
raising up. In this time of recession it is good, too, to know that
some men have regular employment.

The Sisters’ notes in the History, reflecting on the day of the
Dedication, record that visitors packed the Visitors’ Chapel,
amongst them the workmen, who had originally planned to stay
in the furnace room! But the Bishop had a presentation to make
to the foreman, and thanked him generously for all the work
done, by which he was greatly touched. Further notes in the
History report that:

Unknown to the Community, the Cowley Fathers had put themselves

in the Lady Chapel, so when SLG began, with rather thin voices, to
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sing the hymn Urbs Beata [‘Blessed City, heavenly Salem’], there was

suddenly a great volume of most lovely sound from the Fathers.

Thinking about the Cowley Fathers, this year the Society of
St John the Evangelist celebrates the 125th anniversary of its
foundation by Father Benson SSJE. Among the events planned
to celebrate the occasion will be a communal pilgrimage of the
American Congregation of the Society across the Atlantic. Part
of that pilgrimage will include three days of reflection and
discussion here at Fairacres, between SLG and the American
and English Congregations. We shall be looking at our common
roots in Father Benson’s teaching, not only to learn about his
influence on the life of our communities in the past, but also,
and perhaps more important, to discern how his teaching can be
applied to our community life today, and on into the next
century. Please remember us all during this time and join us in
giving thanks to God for all that SSJE has been, and continues
to be, in the Church and for the world. On August 17th there
will be a celebration of thanksgiving for the life of SSJE in the
Church of St John the Evangelist on the Iffley Road, here in
Oxford. This church, now the church of St Stephen’s House
Theological College, was formerly the monastery church.

On June 8th we were glad to admit Sue Pallotti as an Oblate
Postulant. On July 25th, the Feast of St James, Sister Stephanie
Thérése of the Joy and Wonder of God made her Profession in
Annual Vows. It was a delight to have some members of her
family here from the United States, and other Community
friends to share that occasion.

From July 9—19th Sisters Mary Angela and Sarah were able
to attend an international ecumenical conference for women
religious held in Romania. The theme of the conference was,
‘The Desire for Continual Renewal, the Fruit of the Holy
Spirit.” They stayed at the women’s monastery of Agapia in
Moldavia, and from there visited several other monasteries,
including one in Russia. They had the pleasure of meeting again
Dr Daniel Ciobotea, now Metropolitan of Moldavia, who visited
the Community here in Oxford when he was on the staff of the
Ecumenical Institute at Bossey. So our prayer and links with
the religious life in Eastern Europe have been deepened.

MOTHER SLG



A NEW CREATION
A Homily Preached at Fairacres

ROBERT HANNAFORD

In Christian communities where the newly or recently con-
verted are invited to give their testimonies, it is not unusual to
hear very dramatic stories of personal transformation. In my
evangelical youth I can well recall hearing people paint pictures
of lives dramatically rescued from drink or drugs, often in the
twinkling of an eye. Before, all was despair and degradation;
after conversion all became new, fresh, and fulfilling. After a
while, I must confess that I became a little skeptical about these
accounts. How could people be changed totally overnight? Was
there not a temptation on the part of some to paint their pre-
Christian lives in tones of exaggerated depravity? On reflection I
suspect that what most puzzled me was the fact that claims
were being made about the superiority of post-conversion life
that did not quite fit my own experience as a Christian of the
continuing, and apparently unending, struggle with sin.
And yet Paul in today’s epistle is quite clear that our life in
Christ is something entirely new:
For the love of Christ controls us, because we are convinced that one
has died for all; therefore all have died. And he died for all, that those
who live might live no longer for themselves but for him who for their
sake died and was raised. From now on, therefore, we regard no one
from a human point of view; even though we once regarded Christ
from a human point of view, we regard him thus no longer. Therefore,
if any one is in Christ, he is a new creation; the old has passed away,
behold, the new has come. (2 Cor.5:14—17)

‘The old has passed away, behold, the new has come.” Those
whom Christ has made his own are a ‘new creation’. This is a
strong claim to make about the transformation wrought by
Christ in the lives of believers. At first glance it appears to
challenge my youthful scepticism. Can we echo Paul’s bold
claim even while acknowledging our continuing experience of
frustration and incompleteness?

Paul speaks of our Christian identity as a new creation. Such
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strong claims about the totality of the change achieved by
Christ in us are also affirmed, you will recall, in Jesus’ answer to
Nicodemus (cf. John 3:1-7), that in baptism we experience a
second birth, a birth from above. This in turn is taken up by
Paul who, himself, speaks of baptism as our union with the life,
death, and resurrection of Christ. In baptism we have ‘put on’
Christ (cf. Gal. 3:27); we have been given a new identity and a
new life. We are no longer slaves to this world; our life is now
‘hid with Christ in God’ (cf. Col. 3:3). Clearly then there is the
strongest possible biblical support for the claim that our life in
Christ is something entirely new.

How new? Why does St Paul speak of Christian life as a new
creation? When we put on Christ our world changes. We leave
one world and enter an entirely new one. Being a Christian does
not add just one extra dimension to life. Life in its entirety is
changed and transformed. Paul is forced to speak of this as
comparable to an entirely new reality. What we are in Christ is
something entirely different, entirely new. The old Adam has
been lost in the new. Christian faith is not just one belief
amongst the many that we happen to hold, it is, rather, the
ground of our very understanding of reality. In Christ we have a
new reality, reality in Christ.

Perhaps it is this sense of the complete transformation
wrought by Christ in the lives of believers that led the writer of
John’s Gospel and the writer of the Epistle to the Hebrews to
identify the Son of God as the Creator of all things: ‘all things
were made through him, and without him was not anything
made that was made’ (John 1:3). The first chapter of St John’s
Gospel is perhaps a deliberate echo of the Old Testament
account of creation. So profound is the impact of the Word
made flesh upon the lives of those who meet him that he has to
be portrayed as nothing less than than the author of reality
itself. The Son of God is both creator of all things and, in his
Incarnation, the creator of the new reality of the redeemed.

The Christian does not merely hold a new set of beliefs; he or
she enters into a new way of living and understanding. This is
what lies behind Paul’s phrase ‘in Christ’. To be ‘in Christ’ is the
condition of being in a ‘new world’. Paul is here making use of
the Jewish doctrine of the two ages. The present age, this
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world—‘the present evil age’ of Gal 1:4, or the ‘wisdom of this
age ... doomed to pass away’ of 1 Cor 2:6, is under the sway of
the evil powers. ‘The god of this world has blinded the minds of
the unbelievers, to keep them from seeing the light of the glory
of Christ, who is the likeness of God,” he states in 2 Cor. 4:4.
‘For,” he reminds us, ‘we are not contending against flesh and
blood, but against the principalities, against the powers, against
the world rulers of this present darkness, against the spiritual
hosts of wickedness in the heavenly places’ (Eph. 6:12).

But those who are ‘in Christ’ are already, in this life, part of
‘the world to come’, where Christ is ‘far above all rule and
authority and power and dominion, and above every name that
is named, not only in this age but also in that which is to come’
(Eph. 1:21). Indeed, Luke himself reports Jesus as having
promised to those who forsake all for his sake, that they will
‘receive manifold more in this time, and in the age to come
eternal life’ (18:30).

And yet we who have been baptized into the new reality of
Christ still feel the tug of the old world. Our experience of
transformation and renewal often seems at best ambiguous and
at times even incomplete. How are we to incorporate the reality
of our present frustrations into the apparent tranquillity of
Paul’s vision of transformation?

By a happy coincidence of lections we are also confronted in
today’s Gospel reading with another, complimentary, model of
the Christian life.

On that day, when evening had come, Jesus said to them, ‘Let us go
across to the other side.” And leaving the crowd, they took him with
them in the boat, just as he was. And other boats were with him. And
a great storm of wind rose, and the waves beat into the boat, so that
the boat was already filling. But he was in the stern, asleep on the
cushion; and they woke him and said to him, ‘Teacher, do you not
care if we perish?” And he awoke and rebuked the wind, and said to
the sea, ‘Peace! Be still”” And the wind ceased, and there was a great
calm. He said to them, ‘Why are you afraid? Have you no faith?” And
they they were filled with awe, and said to one another, ‘Who then is
this, that even wind and sea obey him?’ (Mk. 4:35—-41)

Mark’s story of the calming of the seas is redolent with images
of the Christian way as storm and struggle. Our new reality in
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Christ does not exclude the buffeting of wind and sea. On the
contrary, it includes both the frightening experience of storm
and the miracle of calm and quiet seas.

If we look a little further on in Paul’s second letter to the
Corinthians we can see that he too recognized this ambiguity.
Just a few verses on from the passage we heard read today Paul
reminds the Corinthian Christians that the ground of their new
life in Christ is the reconciliation with God won for them by
Christ. But, notice, that he continues with these words: ‘We
beseech you on behalf of Christ, be reconciled to God’ (2 Cor.
5:20). Paul speaks of both our reconciliation with God in Christ
and of our continuing need to be reconciled. It is as if he is
saying: you are reconciled with God, now go and be reconciled.
The transformation wrought by Christ in baptism is indeed a
gift. In this sense we are passive recipients of the grace of a new
life. We do not baptize ourselves; it is Christ, and him alone,
who brings us into the new reality of the ‘age to come’. And yet
this gift also comes to us as invitation and task. The new life in
Christ is always both gift and task at the same time. The accept-
ance of new life in Christ is never merely a passive reception of
grace. As a gift it is appropriate to speak of it in the passive
voice, but we are also compelled to speak of it in the active
voice as invitation and possibility.

We belong to the new reality created by Christ, but this is a
gift that can never simply be taken for granted. It is a reality
here and now but it is also a reality that we are bidden to grasp
ever more firmly. The new life in Christ is for us both an
actuality and a possibility. It belongs to our life in Christ to be
at the same time an actual experience of the transforming
power of the new age and an invitation to be conformed to that
new life. Christian life is both tranformation and discipleship,
fulfilment and struggle.

Robert Hannaford is on the staff of St Stephen’s House,
Oxford.



EAST KILBRIDE DIARY
Pages from a Prayer Journal

GERRY BOGAN

Who Is My Neighbour?

The rain was falling slowly and softly, the way it only seems to
fall in Scotland. Everyone was touched by it.

With head down and brolly up, the masses left their work
places for another day, and fought their way home. I was one of
them, yet I wasn’t. Standing at the bus stop gave me the oppor-
tunity to observe the sad individuals who formed the amorph-
ous grouping. Each was concerned with his or her own private
occupations at the end of another day, a day which would bring
them closer to Friday.

A bus came. It was a 44; a few people got on it. I had seen
them all before. Yesterday they stood in this same queue, and
no doubt they will stand in the queue tomorrow. We knew each
other’s faces, but didn’t know each other. No one talked to
anyone else.

Next came the 240. I moved up the queue, watched by those
who thought I was jumping the queue, and asked the man at the
front if he wanted this bus. He asked its number. 240, I said.
He thanked me and got on the bus. Without catching anyone’s
eye I retreated to my place in the middle of the queue. Why had
no one asked him? They also could see by his white stick that
he was blind, yet no one asked the man which bus he was
waiting for. He waited with us every week, Monday to Friday.
Were they completely selfish and self-centred? Or were they just
afraid? Afraid of what? Or is it possible that they didn’t even
notice him? Was I the only person who noticed the needs of the
people around me?

It wasn’t long before my bus came and I was EK bound once
more. As the bus drew away from them, I gave a last look. They
didn’t see me, and I thought to myself: ‘What happens to him
on the days I'm not there?’



The Song Of The Creation

Being a full time school chaplain means living and working in an
often very noisy environment, so when moments of quiet come
along they are welcomed as occasions of great value. Such a
moment came when I was saying Mass at our local hospital: we
celebrate Mass there every alternate Sunday.

After Communion I stood still behind the altar. The oppress-
ive heat was causing my body to perspire profusely, and I was
noticing the many sounds which could only be heard in silence.
It struck me that these sounds could only be heard when I
wasn’t talking. They were sounds of the creation: a creation full
of life and wonder. Yet it only became accessible to me when I
stopped making my own human noises. In my attempt to
preach the Good News to the nursing staff and patients was I
not blocking out this song of the creation?

If my words were blocking out the creation’s love song, was
this not also true of the words of the Eucharistic Prayer? So
instead of this liturgical act being the great act of thanksgiving
of the creation to the Creator, was it maybe nothing more than
a public oration in the name of religion? Yet was my own belief
not that the Eucharist was the perfect song of the creation?

It was only then that I realized that it is only when we are
living in prayer that we are at one with all the other parts of the
creation. Prayer is singing with the birds and breathing with the
wind. It is feeling the rain and rejoicing with the wet grass.

When we live in harmony with the whole of the creation,
then we are at prayer. When we love the creation we are cele-
brating the Eucharist; and when we celebrate the Eucharist we
are truly singing the new song of the creation.

Beauty

Walking around the cloister it struck me that of all the places
where I’ve stayed, this is the most beautiful. Beautiful in the
sense of being full of beauty, that beauty which is God. The
closest we can ever get to this beauty is when we appreciate and
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respect and love it. For when we love it we are not attempting
to contain or possess it. All that we can do is humble ourselves,
admitting our smallness and our human finiteness. When we are
able to begin to do this we enter into contemplation.

Everything which we see is not per se, rather it is the reflect-
ion of the eternal beauty which is God. Excepting those things
which are not of God, everything is beautiful. To this fact the
creation is the living testimony. At the same time I don’t think
we can say that any part of the creation contains more beauty
than any other part. However, what I’'m sure we can say is that
some parts reflect beauty more clearly than others.

The more we reflect beauty in our lives the more we are
radiating, and thus becoming the image of, God. When that hap-
pens it implies that our human finiteness is being transformed
into the eternal infiniteness. And is this not contemplation?

Sadly, too many people lead themselves into frustration in
their search for beauty. Part of the problem is looking for it in
the wrong places; a greater part is having the wrong motive.
When the motive in the search for beauty is a selfish one, then
we pollute the reflection of beauty; we reflect not God but self.
For when self is reflected without God, the image is corrupt and
self-centred.

Another danger exists, this time for those of us who realize
something of these things. Once we experience beauty closely,
in a deeply personal way, there exists the risk that we might try
to hold on to and even possess it for ourselves. If that happens
then we cease to experience beauty, and also fall from
contemplation.

Creation

This morning during the period of silent prayer between the end
of the Office and the beginning of Mass, I could hear the sound
of the birds singing. My meditation, in God’s presence, was all
about being aware of our closeness to the whole of creation.
The next thing I remember hearing was the same sound of
the birds singing, only this time after Communion. At that
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point I thought that the Communion was the place where we
realized (that is, made real) this awareness. The Offertory of the
Mass was like the offering of the creation. What happened at the
Communion was that this closeness which we have with crea-
tion was made into a real bond. The Communion was like the
realized communion of the creation.

The song of the bird sounded the same during Mass as before
Mass, only now it had a whole new significance.

Music

For some time now I’ve wondered what it is in music that
affects people. What is special about music? What is quint-
essential about music, so that it brings gladness to some and
feelings of distaste to others? What does music do to us?

In any comment on the effect of music in our lives, it would
have to be said that music is ‘used’ for many different purposes:
escape; relaxation; communication; learning; creating a back-
ground for something else; protest; romance. For each occasion
there is an appropriate musical form: you wouldn’t expect
Hayden at a disco or Heavy Metal in a smart cafe. Each kind of
music helps to put you into an immediate environment, and to
be at ease. Various musical forms serve many social and per-
sonal functions. However, good music manages to rise above the
purely utilitarian and lifts our spirits.

I readily admit that any music which causes a person to re-
joice in life merits the classification good. At the same time is it
not true to say that some music has the potential to take us
beyond the purely sensible? Does good music not enable us to
transcend everyday realities and seek the Ultimate Reality? And
if there is good music, is there not also perfect music? Perfect
music must be when we discover our lives caught up in the wind
and trees and birds. Indeed, what is so wonderful about perfect
music is that we needn’t be only passive bystanders, rather we
ourselves have the potential to make the music.

Perfect music is made when we sing the song of creation. It is
when we sing the song of the wind through the trees; it is when
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we join the rain in its life-giving love song; it is being exposed to
the radiant sounds of the hot sun; it is lying down with the
whispers of the night. Perfect music is when noise is changed
into cosmic harmony. Perfect music is the transformation of
our present environment into a real experience of the presence
of God, and is this not contemplation?

Would They Understand?

I watched the droplets of water hanging precariously on the
bare brown branches. The sky was blue; the air cool. Globules
of rain were resting momentarily on their journey back to earth.
They troubled no one, and no one troubled them. The whole
meaning of their existence, at that time, was realized, caught in
the green wood of creation. Great joy filled my heart as I felt
the wonder of Life renewing itself. I considered the value of
sharing such thoughts with others. Would they understand?

I watched a man collecting litter on the Murray Road. After a
few papers he’d stop and gaze. What was he looking at? Was he
watching the rushing traffic, or perhaps the people caught up in
the tangled web of life? Maybe he was thinking about his own
life; or was he simply happy to stand and observe the wonder of
it all? Could I ever be like him? Would I want to be like him?
Would they understand?

I sat alone in the darkness. No one was ever there in the
church in the very early morning. It was draughty and cold. I
wasn’t yet dressed respectably for the day, but that didn’t
matter. No one knew where I was. I wasn’t saying anything; I
wasn’t watching anything. I was just there and it was good, very
good. Sitting alone in that place I understood that this was the
only thing that mattered. But would they understand? I knew
now not to worry if they would or would not. The red sanct-
uary lamp glowed in the dark and I remained silent and happy.
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Vocation

I think that, in the final analysis, vocation is not something
which can be understood with the intelligence. It is something
which is known to us deep within our hearts, so much so that
we cannot explain our actions to others (or even to ourselves)
except to recognize that what we are doing and where we are
doing it is where God’s will for us is to be found. God wants
great things for all of us, namely happiness, and it is not for us
to decide in an impatient or capricious way how this is to effect
itself. Even if that means that we have to persevere for a long
time without any satisfaction, we have to continue being where
we are for His sake and not our own.

We have to constantly remind ourselves that we can’t expect
to know God’s will for us, in the same way that we don’t
deserve anything from him. What he gives us is a free gift which
we do not in any way deserve. Moreover, if he reveals his will to
us, it is because he wants to do it, not because we have a right
to know.

These are only thoughts passing through the mind of some-
one who feels that he is helplessly lost in a mystery which he is
trying to understand. At times it is like someone asking his lover
why he is loved, rather than simply being thankful for that love
and reciprocating it.

Silence

I was standing at the back of the sanctuary waiting for my turn
to lay hands on the newly ordained priest. The bishop had
already laid hands on him, and now it was the turn of each of
the priests. After so much singing of hymns, and a long litany of
the saints, we were overtaken by a sacred silence. How good and
pleasant it was to give witness to our shared priesthood in those
solemn moments.

It was then that I noticed the noise: the camera of the
official photographer. Did the camera have to click every time
someone laid hands on our new brother? Was it important that
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each of us was captured for all time, laying hands on him? I
lamented the fact that even here, silence was to be found
wanting.

Is it reasonable to treat silence as something that can be
conjured up whenever we desire its company? I wonder if sil-
ence is not so deep-rooted that it is indeed primordial. Silence is
more than the temporary nullification of noise: it is the experi-
ence of pure being. When we think that we have silence in exter-
nal surroundings, we then discover that the real noise is within
ourselves, and it is there, within ourselves, that we have to
search for silence.

Silence is not a commodity to be purchased: it is the object
of a life-long search. Perhaps we could refer to the quest for
silence as looking for holiness. To live with silence is to live with
God, and is this not love?

Noise

Yesterday at Mass, after Communion, I was aware of the silence
and realized that the sounds that I am used to: kneelers going
up and down; cleaners, sometimes shouting along the school
corridors, were not present. However, it was not until later on
that it struck me that I had not escaped from noise, but had, in
fact, brought it with me. Maybe what absence of exterior noise
does for us is to awaken us to interior noise.

Once we become conscious of the noise, of all sorts, which
we carry inside ourselves, the temptation, I think, is to remove
the noise, all in an attempt to make room for God. We expect
then to put God in the empty silent space inside us.

Is it not more correct to suppose that God is to be found in
that very noise which we are trying to blot out? God speaks to
us in the most unusual places, and through the most unlikely
people. How do we know that? Well, a group of people were
once saying that if this man Jesus was the messiah, the Son of
God, surely he wouldn’t be associating with sinners and eating
supper in sinful places. But Jesus told them that he came not to
call the virtuous, but sinners, to repentance.
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We Are The Tabernacles

There was some repair work being done in our church and the
Blessed Sacrament was transferred to the sacristy. We consid-
ered that it wasn’t suitable to have it in the church when so
much hammering and shouting was going on. So we placed a
spare tabernacle in the sacristy cupboard, and there reserved the
Eucharist. I felt a bit like David wanting to build a tent for the
Lord, and being reminded that God was the one who would do
the tent building.

One morning I found myself kneeling before the cupboard
tabernacle before it was time to go out to school. I felt at that
time that I was at the centre of the universe. It was as if the
whole cosmos had this tabernacle at its centre point. Naturally
that was easy to understand since God is.the centre of the
cosmos. Or is it better to say that God is the centre of himself?
It was as if the bond which held me to the Presence of God was
the same bond which held in being everything that exists.

I left that place in pursuit of breakfast. As I walked from the
house to the school I was aware that the bond which had held
me to the Eucharist in the tabernacle was: still with me. I still
sensed that I was at the centre of the universe. It was then that I
realized that we are the tabernacles of the Presence of God, and
in every place and in every person we are able to be touched by
the God of the cosmos. Are we perhaps living and moving and
having our being in the tabernacle of the Lord? Whenever we
share our lives with each other in a way that gives dignity to our
humanity, are we not celebrating the Eucharist for each other?

The Reverend Father Gerard Bogan is Chaplain at St Bride’s
High School, East Kilbride, Glasgow.
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Gabriel Hebert SSM in 1948.
(Courtesy of the Archives of the Society of the Sacred Mission)
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HEARING THE BIBLE AS SCRIPTURE
The Biblical Writings of Gabriel Hebert

CHRISTOPHER IRVINE

Having begun my theological education with the Society of the
Sacred Mission at Kelham, I was intrigued by a footnote in
Andrew Louth’s Discerning the Mystery, an important essay on
the nature of theology (Oxford, 1983, p. 109), lamenting the
fact that the profound biblical writings of Gabriel Hebert SSM,
a distinguished member of that community, had been ‘strangely
neglected’.

Hebert was born in 1886, made his profession as a member of
the Society of the Sacred Mission in 1923, and died 18 July
1963. He is probably best remembered for his liturgical work,
especially the book, Liturgy and Society (Faber, 1935), and his
attempt to launch a Liturgical Movement within the Church of
England by editing the essays of The Parish Communion (SPCK,
1937). But the greatest part of his long working life as both a
teacher and a writer, in England and Australia, was taken up
with biblical studies. It is his insights and convictions in this
sphere which I intend to discuss in this article.

Gabriel Hebert was concerned above all else with discerning,
identifying and describing from a Christian perspective the
relationship between the Old and New Testaments. This task is
a constant theme through all his books on biblical studies. Just
how, and in what way, can the two testaments be linked? In the
mid-1930°s Hebert had argued for the restoration of an Old
Testament reading in the Sunday eucharistic lectionary. In this
respect his hopes have been realized, for the Old Testament has
found a place in the Ministry of the Word in the eucharistic rites
of the major traditions, both Catholic and Protestant, since the
mid-Sixties. If anything, this has made the question of how we
understand the relationship between the two testaments even
more pressing. For us in the Church of England, as the Alternat-
ive Service Book comes to the end of its synodically designated
life-span, and we begin to consider possible changes to our
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Lectionary, the question of our attitude to the Hebrew Script-
ures is very much a live issue.

The Old and New Testaments

In Hebert’s view, there were vast tracts of Old Testament
writing which pointed beyond themselves, were essentially
incomplete and demanded some future fulfilment. His first
major book on the Bible, The Throne of David (Faber, 1941), is
significantly subtitled, 4 Study of the Fulfilment of the 0Old
Testament in Jesus Christ and His Church. Undoubtedly for
Hebert, whatever might be meant by the expression ‘fulfilment
of scripture’ had to be centred upon Jesus Christ, crucified and
risen. As he insisted, the New Testament did not render the Old
Testament obsolete, and he was equally clear that the Old
Testament should not necessarily be subordinated to a Christian
reading. Indeed, he spoke of the ‘positive meanings’ of the Old
Testament.

Thus he recognized the integrity of the individual books of
the Old Testament, and, by implication, suggested that the Old
Testament was able to communicate to us an authentic know-
ledge of God. The historic Israel did know God, and in suggest-
ing that her scriptures prior to Christ’s coming were incomplete,
was to say that in some sense it was Christ who answered their
quest. So the light of the Old Testament scripture is not eclip-
sed by the coming of Christ, but serves to illuminate the signifi-
cance of his coming. Or, to be even more precise, we could say
that the various categories of those scriptures, of law and
wisdom, innocent suffering and divine kingship, directly con-
tributed to Jesus’s understanding of his mission and fate, and to
some extent provided the vocabulary with which he could pro-
claim his own message. In The Throne of David Hebert ex-
presses some of this in the following way:

The Biblical prophecies of the Messiah and His Kingdom gain im-
mensely in importance and interest after the Messiah has come, be-
cause they are visions of the theological meaning of His Coming, and
of the Divine Reign, and of the completion of the Divine Purpose for
Israel. It is in the light of the prophecies that He and His Office are to
be understood; they mark out beforehand the place that He is to fill.
It is true that each prophet’s vision was imperfect and incomplete, and
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God spoke through them in diverse fragmentary ways. But the imper-
fections are all corrected in Him, and the incompletenesses do not
matter when the texts are used of Him; all the broken lights have their
place in the radiance of the Light of the World. To draw out the posi-
tive meanings of conceptions derived in the first place from the Old
Testament, and made complete in the New: ... is the task of Biblical
Theology. (.72)

The overall impression given by Hebert is that the Old Testa-
ment is important and, indeed, indispensable for a Christian
reading of the New Testament. He was writing at a time when
anti-Semiticism was rife and at its cruelest in Nazi Germany. So
he is to be applauded for reminding his Christian readers of
their indebtedness to the Hebrew Scriptures, and for his appeal
for a greater sympathy and greater sense of continuity of faith
in the one God, whom Christians claim to be the Father of
Jesus Christ.

Hebert’s attempt to present the Old Testament as an indis-
pensable subject for serious Christian reflection was mounted
on the one hand in opposition to the limited and literalistic
reading of the fundamentalists, and on the other, against the
liberal commentators of his time who tended to disregard the
Old Testaemt. His aims, first sketched out in The Throne of
David, received a more substantial and systematic treatment in
his book The Authority of the Old Testament (Faber, 1947).

This book opens with an accusation that modern Christian
theologians had generally failed to engage the Old Testament in
a theological way, and that conservatives had failed to meet the
constructive challenges of historical criticism. For Hebert
historical criticism was inescapable for a religion which was so
closely bound up with particular historical events and charac-
ters. The serious student of the Bible should not evade the
uncertainties produced by the results of historical criticism, and
Hebert encourages us to be ‘sharply and even daringly critical’.
This critical approach, however, needs to be matched with an
equally important appreciation that God can, and does, com-
municate to us through the reading and hearing of scripture. So
Hebert insists that we should be rigorously critical and at the
same time be ‘deeply sensitive to the things of the Spirit’.

The ability to hold both approaches together is made possible
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by the fact, boldly presented in the final chapter of Authority,
that scripture and tradition are inextricably held together in a
symbiotic relationship. For the scriptures are born from trad-
ition, not least the worshipping traditions of Israel and the
Primitive Church. They are kept alive through the forward
momentum of tradition, particularly the liturgical traditions of
the Church, and by being freshly applied to new situations and
circumstances.

Linking the Testaments

Having thus outlined Hebert’s basic approach to the Bible, we
can return to the central question of how the two testaments
might be seen to be linked together. There are many possible
views of this question, but there are three specific ways of
linking the two testaments suggested by Hebert’s writings.

The first applies at the purely literary level, and concerns the
complex, varied and critical ways in which the individual writers
of the New Testament books actually used the Old Testament.
The writers employed a whole range of literary devices to show
parallels and contrasts, and this procedure had the overall effect
of spinning an intricate web, and thereby creating a sense of
biblical unity. This literary unity of the Bible, crafted by the
New Testament writers’ use of allusion, metaphor, analogy and
citation, is discerned by a fairly surface reading of the texts, and
clearly presupposes some deeper linkage.

A second, deeper level of linkage, providing a crucial line of
continuity between the two testaments, is what might be
described as the shared perspective of faith. In this regard,
Hebert tells the Christian reader

to enter into and understand the faith which inspired the ancient

Israelite writers, and the authority which the tradition of their faith

exercised over them. (Authority, p. 131)
Thus Hebert tells how we are to share the secret of Israel’s faith
and hope, and that it is precisely this hope which links both
testaments together, and provides the reader with the necessary
presupposition for reading the Bible as scripture.

The third and strongest theological linkage between the two
testaments hinges upon the conviction that God’s purpose is
being worked out in time and within the vicissitudes of human
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history. The historic experience of Israel is seen by Hebert as
being a particularly focused outworking of the divine purpose,
in setting out, as it were, the contours of the divine Kingdom.
This is the Kingdom which was proclaimed and actually made
present in the words and actions of the historical Jesus, and
which was endorsed in its universality through the Resurrection
and Ascension of Christ. With the dawning of this Kingdom, the
divine purpose is shown, and provides the basis from which the
Christian reader can claim a unity to scripture as a whole.
Borrowing the term ‘homology’ to describe the correlation and
convergence of the two testaments, Hebert goes on to claim
that the pattern of the historic outworking of the divine
purpose, under the two dispensations, is one and the same. But
perhaps we should let him speak for himself:

In these homologies the events of the second Redemption are treated
as corresponding to the events of the first. In doing so the writers are
not merely drawing an interesting historical parallel. They need the
Old Testament story in order to see in their true context the events
which had lately happened; as they go over in their minds those
events, they have floating in their minds the ancient story of the
deliverance from Egypt and the Covenant. The terrible events of the
passion, and the experience of the first Easter, were a Crossing of the
Red Sea, in which the enemy had been overwhelmed in the waters,
and the Pillar of Cloud had gone before, leading the Israel of God to
salvation and freedom. (Authority, p. 221)

The Liturgical Use of the Bible

Hebert returns to this theme of the Exodus in his When Israel
Came Out of Egypt (SCM, 1961). In many ways this was a re-
markable little book; it made accessible to the general reader
the recent results of critical scholarship, particularly the work
of H. H. Rowley. It ends with the suggestive comment, made in
previously published works, that the liturgy of the Church is the
best school for the right interpretation of the scriptures. In
other words, the way the Bible is used in the worshipping trad-
itions of the Church, for example in hymnody, prayers, res-
ponds of the monastic office, sets before us the normative
reading of the Bible as scripture. It is the Bible used in its
primary context, heard as scripture and conveyed by tradition.
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In this book, having first insisted that our understanding of
the Bible ought to be compatible with the consensus reading of
historical criticism, Hebert reminds us that the first Exodus was
‘a deliverance of a nation of slaves out of political servitude into
freedom’. The second Exodus, fulfilled in Christ, tells how the
redeemed people of God are delivered from sin and death into
the liberty of the children of God. This essentially theological
understanding of the Exodus, is preserved and presented to us
in the words of the Church’s liturgy. So Hebert draws his survey
to a close by saying:

the meaning of all this far better rendered in the sacred poetry of the

Christian liturgy than in any words of ours. (When Israel, p. 117)

He then illustrates his point by showing how the language of
the Old Testament Exodus and that describing the redemption
wrought by the Death and Resurrection of Christ, are set side
by side in the Paschal Praeconium, or the Exultet, sung at the
Easter Vigil, so that the Old and New Testaments are allowed to
illuminate and inform each other. This is clearly seen in the
following short extract from the Exultet:

This is the Paschal Feast wherein the true Lamb is slain whose blood

hallows the doorposts of the faithful. ... This is the night which

purged away the blackness of sin by the light of the fiery pillar. ... On
this night Christ burst the bonds of death and rose victorious from the
grave. ... We pray Lord, that this candle, hallowed to the honour of

your name, may continue unfailingly to scatter the darkness of this
night.

Contemporary Application

Hebert provides many examples of how the liturgical use of
the Bible can keep our sense of scripture alive. Two points
raised by my reading of Hebert would, I suggest, reward further
attention and discussion.

First, the Bible itself is the primary, which is not to say the
exclusive, resource for the vocabulary of Christian prayer and
hymnody. As an example of classical hymnody, Hebert cites
‘Come, thou redeemer of the earth’ (English Hymnal, 14), asc-
ribed to Ambrose of Milan, and shows what an artful piece of
writing it is with its rich tapestry of biblical allusion. This
hymn, given in the FEnglish Hymnal as the Office Hymn for
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Christmas Eve, combines imagery from both the Old and New
Testaments, and echoes the psalmody set for the Christmas
services. In particular, Hebert draws our attention to verse six:

O equal to thy Father, thou!

Gird on thy fleshly mantle now;

The weakness of our mortal state

With deathless might invigorate.

Here we see a direct allusion to Psalm 93, in which ‘the Lord,
the King, puts on glorious apparel and girds himself with
strength’. Ambrose exploits the theological correspondence, so
that in terms of the hymn the ‘apparel’ is frail human flesh, and
the ‘strength’ is perfected in human weakness. What we see here
is an impressive weaving of biblical allusion and a thoroughgoing
bibliophonic piece of liturgical writing. As such, it is certainly
preferable to the tendency shown in some recent liturgical
writing of simply parroting scripture, as in the introductory
sentences in the ASB, or in serving it neat, as it were, in the
form of biblicist choruses.

The second point concerns the procedure we might adopt to
arrange the biblical readings and psalmody for the Church’s
round of daily prayer. For two reasons lectio continua, the
reading in course of the whole, or greater part, of the Bible,
seems better than a more selective approach. First, the historical
character of biblical faith requires the full recital of the history
of ancient Israel and of the origins and development of primi-
tive Christianity. Secondly, the narrative quality of so much
biblical material seems to demand a sustained series of episodic
readings. Such narrative material is of more than historic
interest. For instance, when we hear the Old Testament stories
of David, Hebert insists that we need to recognize that his story
is part of our story, that it contributes to our identity.

[The ordinary Christian] knows, or ought to know, that the question
whether David or Elhanan slew Goliath is one for the specialist hist-
orian to decide. But he himself is well able to appreciate the meaning
of the divine blessing which is repeatedly said to rest on David; he is
described as ‘cunning in playing, and a mighty man of valour, and a
man of war, and prudent in speech, and a comely person, the Lord is
with him’ (1 Sam. xvi, 18). ... There is not only the truth of the
narratives as history, nor only the truth of the narrator’s interpre-
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tation, but also the personal relation that exists between the characters

in the story and those who hear it. (duthority, p. 244)
Because we are the gathered worshipping community, we read
his story as the messianic people of God, the new Israel. As
Hebert rather quaintly puts it, it is the story of our David!

... we read his story as being ourselves members of the Israel of God,

and we accept him as being one of our heroes; we are asked in some

measure to live through his eXperience, just as we live through the

experience of the psalmists in reciting their psalms. (pp. 244-5)

One frequent objection raised against the lectio continua
arrangement is that we are exposed to too much scripture.
Against this objection and the understandable worry about
possible scriptural indigestion, we could argue that the biblical
readings need not be of equal length. Again, we could let the
literary character of a passage determine the length of the
reading. Clearly, a narrative piece of writing requires a longer
sweep, whereas passages rich in imagery could be presented in
much smaller snippets. This would apply, for instance, to some
of the prophetic books or passages which are essentially aphor-
istic and epigrammatic, such as Proverbs, or the so-called
Sermon on the Mount.

A similar logic applies to our use of the psalter. Hebert
recognized that some of the psalms were problematical, but he
maintained that the reading of the whole psalter over a given
period of time was the most suitable arrangement for providing
psalmody for the daily office. There are, of course, other
options. One could, for example, be selective and simply
provide psalms appropriate to morning and evening prayer. Or,
one could go down the road taken by the Anglican Church in
New Zealand and provide an expurgated psalter, pruned of what
is considered to be unhelpful material (cf., A New Zealand
Prayer Book, 1989).

Hebert, innately conservative and formed by the Book of
Common Prayer, sought to defend the complete psalter. He
acknowledged that some people experience difficulties in
reciting some of the psalms, but reminded his readers that in its
daily prayer the Church voices primarily the prayer of Christ.
He recalled that the opening versicle of matins, the monastic
night office, is Domine labia mea aperies, that is, ‘O Lord, thou
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shalt open my lips’, and goes on to explain in The Throne of
David:

that is, not the lips of the individual worshipper, but the lips of the
Christ who now begins to praise God by the mouth of the members of
His Church. (p.253)

So it is Christ alone who can recite, ‘Lord, how I love thy law:
It is my meditation all the day long’ (Psalm 119:97), and to
appreciate this fact soon dispels any sense of complacent self-
righteousness, either feared or imagined. Similarly, if, for
instance, we recoil at the vindictive sentiments expressed in
Psalm 109—°‘He clothed himself with cursing as his coat, may it
soak into his body like water, like oil into his bones!— we need
to recall the fact that the meaning of these sentiments shifts on
the lips of Christ. As Hebert says, ‘He has looked, as we have
not looked, into the depths of the mystery of iniquity’ (The
Throne of David, p. 255). So, from our point of view, we need
to open ourselves, however shocking or disconcerting some
might find it, to the full gamut of human emotion, and to the
full and powerful images of divine grace and judgement
provided in the psalmody.

Accepting such a ‘givenness’ might well result in liberating us
from our own subjectivity, and correct our tendency to con-
struct a picture of God commensurate with our own sensitivities
and predilections. By opening ourselves to the whole range of
scripture, through readings and psalmody, the biblical notion of
God and his action in the world is preserved, and our under-
standing of the propensity of the human heart for both good
and evil is widened beyond our imaginings. But is this too much
to bear? It was T.S. Eliot who once said that human beings
could not bear too much reality, but it is one of his friends and
spiritual mentors, Gabriel Hebert, who tells us that we can bear
such reality when we take our place within the worshipping
community, and offer prayer and praise to the Father, through
the Son, and in the power of the Holy Spirit.

Christopher Irine is Tutor in Liturgy and Spirituality at St
Stephen’s House, Oxford. He hopes to publish a book on
Gabriel Hebert.
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BOOKS
Robert Runcie by Adrian Hastings. Mowbray, 1991, £15.95.

To have our recent Archbishop interpreted by a Roman
Catholic priest-historian-theologian, a Catholic who is able to
put himself into an Anglican skin, is a very rewarding
experience—though Adrian Hastings may be just that little bit
too appreciative of the Anglican Church to be himself an
Anglican! It is stimulating to tune in to the unexpressed ecu-
menical current that runs throughout this book, also. But most
rewarding of all, we are given in this biography a thoroughgoing
and clear study of how the Anglican Church works, and for that
reason alone, this is a book that should be read by all Anglicans.
We have a biography which could not have been written with-
out being also the story of the corporate Church.

Perhaps an outline of what Hastings says about a few signif-
icant areas of Runcie’s archiepiscopate will tempt others to read
further. He shows us Runcie as the able administrator (p. 53):

He enlarged the Palace staff and endeavoured to ensure the shape it
took was right. The most startling development was the appointment
of a bishop ... to head the Lambeth curia and be a mini secretary of
state. ... Equally important was the selection of staff members in-
cluding a number of lay people. Runcie’s eye is a keen one for quality,
and heisnot daunted by unusual opinions or a streak of idiosyncrasy.

In his description of Runcie’s immense record of world travel,
Hastings shows him as being not only a hard-working business
man, but also an incredibly hard-working pastor at home and
abroad (p. 55),

For him it became a regular, almost systematic part of his duty to
keep in touch with every part of the Communion. His visits have
paralleled (and even coincided with) those of John Paul II and while
the Archbishop’s relationship to other provinces of the Anglican
Communion is in no way the same as that of the Pope’s—it is one of a
primacy of love and of influence, but in no way of legal power and
control—it has become all the same an expression of a kind of Canter-
bury patriarchate which Runcie secretly believes is needed and has, in
the least dominating of ways, helped to develop.

In a comprehensive and critical account of the workings of
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General Synod and its evolution, Hastings pays attention to the
remarkable partnership of Canterbury and York; and in describ-
ing the struggles of the Synod concerning the ordination of
women, says that ‘Runcie is not himself a great reformer, only a
subtle presider over the schemes, struggles and structures of
others.” Yet if this is so, I am sure we owe him gratitude for
being a subtle presider over this particular struggle, and Runcie’s
own struggles within that movement are fairly portrayed in this
book (pp. 111—-112).

By Lambeth 1978 Runcie had been a bishop for eight years and had
done much to advance women’s ministry in an unrevolutionary way.
He had been Chairman of the Joint Commission with the Orthodox.
He knew how deeply these developments upset the Orthodox and how
disastrous they might prove for immediate inter-Church relations with
them. He regarded himself as having within the Church of England a
special responsibility for averting that disaster. It is not surprising that
both in General Synod and at Lambeth in 1978 he spoke out fairly
emphatically against, at the present time, going further in this
direction.

Later, as Archbishop, Runcie said in General Synod in 1984: ‘I
have consistently driven down the middle of the road, and I am
surprised to find that I have survived this dangerous ordeal!’

Hastings, in explaining that Runcie began his archiepiscopate
slightly right of the centre and ended it a bit further to the left,
says that this was not a matter of pragmatism, or altered theo-
logical and pastoral judgement, but chiefly one of altered
personal responsibility. What mattered most was the internal
unity of the Anglican Communion. Theologically Runcie did
move a little over the years so that he could tell General Synod
in 1988 that the ordination of women to the priesthood would
be an enlargement of the Catholic priesthood. Hastings sees
Runcie as having committed himself without reserve to a
defence of both the acceptability and the desirability of the
ordination of women, but not necessarily of its opportuneness,
and in doing this he has distanced himself from Anglicans both
conservative and progressive, and from Rome.

Concerning relations with Rome, Hastings tells us that
Runcie had not previously been involved in Anglican—Roman
Catholic dialogue. He had been entrusted instead with
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responsibility for relations with Eastern Orthodoxy, his own
special personal interest. However, six weeks after his
enthronement he met Pope John Paul II in Accra and invited
him to visit England and Canterbury. Between the historic,
profoundly moving and memorable occasion at Canterbury in
1982, and the visit to Rome in 1989, a tough path was to be
trodden ecumenically. Runcie kept the Anglican—Roman
Catholic dialogue alive during an ‘ecumenical winter’ with an
enhanced relationship of working collegiality. His visit to Rome
in September 1989 was his fifth meeting with the Pope. As
Hastings remarks (p. 120):
The relationship has begun to move from symbolism to a working
understanding. ... In his visit to Rome, Runcie was accompanied by
the Secretary General of the Anglican Consultative Council, the
Primate of Nigeria and by Mark Santer, Bishop of Birmingham, as co-
Chairman of ARCIC, just as in Canterbury he was surrounded by a
number of Anglican Primates and all the bishops of England. The
point was to demonstrate that it was a meeting of communions.

To turn to the Anglican Communion itself, there is a splendid
chapter on the Lambeth Conference of 1988, and the life of the
whole Anglican Church. It gives one a sense of the pulse, the
lifeblood, that runs through the Church and the part of an
Archbishop in stimulating it. We read of Runcie’s frequent visits
to the African Churches and how he quietly encouraged the
reincorporation of the Churches of South and North India,
Pakistan and Bangladesh into the Anglican Communion while
they remained in communion with other parent churches. We
read about relations with the American Episcopal Church, the
strengthening of the Anglican Consultative Council, and the
continued meetings of the Primates of the Communion which
Dr Coggan had instituted (p. 145).

Thus Runcie, in 1980, took over the presidency of a much more ex-
tensive international structure of the Communion than had existed
previously. He did not create this structure or greatly alter it, but he
did make it work, using it most effectively to strengthen the Com-
munion’s sense of inter-dependence while preparing very well in
advance for the Lambeth Conference of 1988.

Hastings believes Lambeth 1988 to have been the greatest
moment in Runcie’s archiepiscopate, quoting at length the
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memorable opening address to the Conference. Entitled “The
Nature of the Unity We Seek’, it is based on Rev. 21:22—-27 and
provides (p. 149)

the central core of his theology of the Church and of pastoral practice
too: the point at which God and humanity, Church and world,
ecumenism and social action all come together.

In the field of social action it will be for the 400-page report,
Faith in the City, for which Runcie will be most remembered.
The Commission which drafted it was a well-balanced group
with no particular political leanings. Although Runcie had
nothing to do with its functioning nor its conclusions (p. 93),

When the Report was completed, he recognized at once that it was a
thoroughly serious and coherent document, but a pretty contentious
one too. Having commissioned it, he was loyal to it and never flinched
from ‘owning’ it and implementing it vigorously.

Although the Report caused much controversy, Runcie was
only carrying out his role as spokesman for the Church in its
relations with society. He articulated this well in the address he
gave in 1987 at the consecration of the Bishop of Taejan,
Korea, which is a fitting conclusion to this review (pp. 97—8):

A bishop is inescapably a public figure, and he has a unique respons-
ibility to prevent the Church becoming an exclusive club concerned
only for its own spiritual welfare. He must see the wider scene,
identify the major moral issues of the day, and be ready to speak the
unpopular word of warning. He may well be called to be the voice of
the voiceless and a spokesman for the weak. He will know that the
God with whom Christians have to do is the God who inspired the
prophets, and demanded social justice for his people. That is a dimen-
sion of the Gospel that rests in the hands of the Church’s leaders, and
the Church is therefore bound to do whatever it can to uphold and
advance the cause of justice. Prophetic witness in a world with nuclear
weapons, in a world with racism, in a world which ignores human
dignity, or exploits human labour, must be passionate but it must also
be constructive. The urgency of the needs can make the Church’s
voice shrill and distorted: passion must lead to wise and thoughtful
proposals, so that the Church can make its own distinctive contrib-
ution to society, and be a voice of reconciliation as well as justice.

SISTER MARY MARGARET SLG
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MENTORING, The Ministry of Spiritual Kinship by Edward C.
Sellner. Ave Maria Press, 1990, $5.95.

Anyone proposing to read this book should not be put off by
its title. It is not concerned with finger-wagging admonition,
but, as its secondary title suggests, with mutual spiritual
ministry and relationship. The aim of the author is to show that
in our path through life we are not the lonely individuals that
we sometimes feel ourselves to be. Even though we may live
physically alone, we are in the midst of a great cloud of
witnesses working for us and within us. They may be recognized
or concealed from our consciousness; known as individuals or
community; found in a person-to-person relationship or through
the pages of a book. We may meet them through our culture or
history or within the images of our dreams. They lead us into
our particular vocations in life and help us to fulfil the inner
potential of our souls. All these aspects of ‘mentoring’ are
examined in detail in this book.

After an introductory chapter the author considers one spiri-
tual guide whose influence, even in his lifetime, spread far
beyond his own country and circle. Edward Sellner examines
those qualities which made the ministry of C. S. Lewis so effect-
ive, above all his gift of friendship and the respect in which he
held each person who came to him for help. As he said in his
sermon, ‘“The Weight of Glory’ (p. 50),

There are no ordinary people. You have never talked to a mere mortal.

... It is immortals whom we joke with, work with, marry, snub and

exploit.

His qualities did not develop in isolation or without effort. He
could help others only because he himself had been guided and
nurtured. Through deep and honest reflection on what he had
received from a variety of mentors he was able to give his own
unique contribution to the spiritual life of his own and suc-
cessive generations. For C. S. Lewis still lives today.

The author then goes on to consider the influence that a
particular corporate traditon has upon the individual. He recalls
his own racial roots in the Celtic spirituality of Ireland. Here he
finds the tradition of the anamchara or soul-friend who remains
alongside his friend in a long-term or even lifelong relationship.
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He or she possesses certain qualities. These include maturity
and compassion; respect for others’ personalities and the story
of their lives; the ability to preserve confidentiality; honest in
self-disclosure; some theological expertise; and above all, the
capacity to discern the movements of the Spirit in the human
heart.

Such relationships now, as then, will be non-hierarchical
ones. In them we can hope for dialogue with another person
through whom we gradually, and often informally, begin to
discover the pattern of our life, character and vocation. In this
friendship it is the Holy Spirit who is the real guide, working
wherever he finds two disciples meeting together in his name.
For it is always God who is the ultimate anamchara.

It is through discernement that the human soul begins to
discover its particular vocation in life. It asks itself, ‘Whose am
1?7 and ‘Whom am I called to serve?” These great questions
cannot be answered once and for all but will involve many
choices and decisions in the course of a lifetime. As Sellner
comments (p. 87):

Vocation itself is a lifelong process of discernment, of listening to our

deepest self, often with the help of mentors and friends.

He quotes Rosemary Haughton’s book, The Transformation of
Man, to show that development of vocation comes through con-
version/transformation based on our experience of being loved.
It is in our wilderness periods, when some temporary pattern of
life and behaviour has broken down, that we come up against
the stark choice of loving or of not loving. In the desert our
vocation grows through new encounters which lead to more
profound self-discovery, a fresh release of power, and an
enhanced experience of the meaning of community.

This book is in part a do-it-yourself handbook. Sellner gives
detailed suggestions to help us to discern our call, under the
headings of Family Roots; Significant Persons; Significant
Events; My Dream; Patterns and a Title. These may helpful to
those with analytical and methodical minds, but in spiritual
matters the naked intellect, like the feelings, is apt to get lost in
a maze of dead ends. If we ask the Holy Spirit to answer our
questions the replies may come in the form of persons, events
and even catastrophes; a messy process perhaps, but one which
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is more true to the reality of the whole person.

Let us bear this in mind as we enter into the author’s next
field of exploration, that of dream figures as mentors of the
soul. He explains (p. 104) that

attempting to interpret and understand my dreams is part of my

continuing process of discerning my vocation and increasing my self-

awareness.

The Old and New Testaments give evidence of the validity of
dreams as guides to the soul. Yet we should approach them with
a sense of proportion, remembering that what comes to us from
the outside world is as real, or even more so, than that which is
thrown up from within. Nevertheless, dreams can be windows
of the soul, revealing the deep inner self which perhaps we have
never encountered, let alone befriended.

In this section of Sellner’s work I am again uneasy about the
practical suggestions that he makes for recording and examining
dreams. He tells us, rightly, that we need to record them
immediately on waking, before we are fully awake. But then he
gives a detailed series of questions which could only be
answered if the mind were working in top gear. In reality a
dream is an ikon of the soul to be contemplated with a quiet
mind if it is to impart its message to us. Even so we need a space
of time between the first recording and the next long look at
our dream. If our minds are too busy we may miss the small
figure disappearing down the street or peering from a remote
window that could be an important hidden aspect of ourselves.
So we may fail to see the very thing that the dream is trying to
reveal. As the author says, every dream-fantasy is meant to
produce some practical change, however small, in our attitudes
and the way in which we live our lives.

Finally, we are shown the link between the ages which is the
communion of saints. Love overcomes physical limitations and
makes us aware of a kinship with others that transcends death,
space and time. In some mysterious way the community forged
out of friendships of the soul is a part of God’s personal love for
us. In this community there is a mutuality of mentoring, and
our capacity to be used by the Holy Spirit will be measured by
our openness to him rather than our own spiritual expertise.
Sellner tells us that there is a sense in which (p. 152)
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spiritual mentoring is a daily occurence done by all sorts and all ages

of people without theological degrees or ministry certificates.

Yet if we hope to be useful as spiritual guides in a more
professional sense, his programme is a formidable one. We need
to make time for contemplation, solitude and self-reflection; to
work at developing not only those qualities that we already
possess, but those which do not come easily. Yet we also need
to learn the art of relaxation. We have to begin to integrate the
polarities within us between young and old, destruction and
creativity, male and female. There is a place too in mentoring
for absence, silence and the ability to let go without bitterness
and jealousy.

But when we have done all that we can by the grace of God
and earnest endeavour, we may find our best-laid plans turned
upside down. Sellner does not mention that element of para-
dox, laughter and the absurd through which God often delivers
his messages. In one sense, as C. S. Lewis points out, we are
gods; but in another God chooses what is foolish in this world
to shame the wise, and what is weak to shame the strong. Often
people are helped through our weaknesses rather than our
strengths. So, although we can rightly hope that this book may
give ordinary people confidence in their ability to be a soul-
friend to others, let us remember that there are places in every
life where only God can tread. We are not called to be his
substitutes, but only his servants and his aides.

SISTER EILEEN MARY SLG
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CARE AND CONFLICT: Leaves from a Pastoral Notebook by
Kenneth Leech. Darton, Longman and Todd, 1990, £7.95.

Kenneth Leech gives us pastoral theology at its best in Care and
Conflict. It is a book that is honest, passionate, radical, insight-
ful, and confronts our institutional and personal self-satisfaction
and complacency. Leech writes (pp. 146-7),

I remain an Anglican of sorts, albeit increasingly very much on the

margins of the institution. ... a serious movement to end the age of

oppression and create a more human society would undoubtedly mean
the end of the Church of England as we know it.

Leech explains that the book is ‘personal experimental theo-
logy’, and in five chapters he takes us through twenty-five years
of his ministry in Inner London. Unlike some writers, Leech
isn’t a ‘broker’ in other people’s experience: the feelings and
thoughts are his; tried and tested, worked through in the places
and prayers of his life. There is a harsh ring of truth and integ-
rity that challenges the reader to question the nature of care
and the cost of wanting to change the structures that marginal-
ize and oppress so many people in Britain today. The book
begins and ends in East London, and examines such areas as the
growth of marginal communities within ‘outcast London’; the
nature of street ministry; the nature and development of drug
culture and abuse; the relationships between ministry and spiri-
tual darkness; and the growth of racist organizations and racist
conflict. It is well researched and incisive both theologically and
politically.

The author challenges us to make connections between the
personal and the political, between care and conflict. He criti-
cizes the theological individualism of Western Churches that
seems to be ignorant of social reality (p. 107):

It is no longer a simple comprehension gap: it is a conflict in the

whole understanding of the nature of truth.

He demonstrates how care and conflict are inseparable (p. 107):
An unjust society makes provision within it for the exercise of care
and compassion, but care and compassion conflict with injustice and
institutionalised cruelty, and we have lost any sense of justice.

He asks us all to think about the basis and nature of ministry.
There is something about the way that Leech writes that keeps
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its ‘rawness’ and feeling. He challenges those who work with the
sick (pp. 26-7):
confronted with the sufferer at the point of desperation or even death,
one is on holy ground. ... It is the time to refrain from slick comments
and learn from the sufferers who have had thrust upon them ‘the most
profound kind of priesthood’, the confrontation of death ... if
henceforth we are to be healers, we are to be wounded healers.

I particularly appreciated Leech’s sharp comments to those
who have reduced pastoral ministry to a counselling model. He
argues that the counsellor is concerned with problem-solving
and derives his or her skills mainly from clinical psychothera-
peutic sources. He believes that Christian pastoral care can only
be adequately conceived and practised if it can hold together
three specific areas: the defence of the oppressed, the conflicts
with principalities and powers, and the proclamation of, and
witness to, the truth (p. 111). His point is surely a valid one.
What is the focus of our pastoral work? How do we hold
together and work through the tensions between the individual
and the community, empathy and confrontation, pastoral and
prophetic care and conflict? (p. 112)

For without the propetic consciousness and prophetic vision, pastoral

care is likely, maybe certain, to degenerate into ambulance work, a

style of ministry full of care and concern, devoid of vision and

challenge, a pastoral project without theology.

Leech ends this book with a call for what he describes as ‘a
street theology’. He sums the challenge up in asking us to do
something about (p. 115)

the gulf between academic and pastoral activity, about the profession-

alisation of theology and of pastoral care, and about the whole culture

of ‘churchianity’ which encourages these things to continue.

Those involved in pastoral ministry are left to reflect on the
themes and issues that are discussed here. We need to balance
just and realistic criticism with encouragement, affirmation and,
above all, vision. Are we prepared to pay the cost of such
commitment to the change for which Leech continues to work
and pray?

JAMES WOODWARD
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THE POWER OF MIRACLE by Norman Dockeray. The Book
Guild, 1991, £12.50.

The Power of Miracle by Norman Dockeray is a difficult book
to read, but rewarding for those able to persevere through
unrelieved ratiocination. It is written against the background
assumption that in creating the human race God had a purpose:
that we should build the kingdom of God on earth. To enable
us to achieve this goal God has endowed us with freedom and
the power to perform miracles. It is Dockeray’s object in this
book to place miracles on a rational basis without diminishing
their status as miracles.

There are, he says, two classes of human miracle, which he
calls apothaumata and perithaumata. An apothaumata is that
type whereby the agent acts on the outside world, as in a
healing miracle. A perithaumata is a miracle taking place within
the being of the agent which usually passes unnoticed by the
outside world and is not even comprehended by the agent as
such. This kind of miracle is performed by the soul through the
agency of the will (a faculty of the soul, not of the mind), and
its first perithaumatic function is the creation of character. We
cannot choose our genes and only partially our environment,
but the soul chooses its own objectives and, acting through the
will, creates, modifies and annuls desires in such a manner as to
achieve those objectives. Thus the will transforms ‘the organiza-
tion consciousness’ from temporal to eternal being. And this is a
miracle (Ch. 3). The will, moreover, because it belongs to the
eternal order, cannot be satisfied with achieving results confined
to the temporal order, for the soul’s fulfillment is only achieved
in the eternal order (pp. 130-131).

A section in Chapter five discusses recognition in eternity and
sets forth the conditions under which it is either hindered or
made possible. Dockeray also examines the question of com-
munication between the temporal and the eternal order and
believes that by this means new interpretations of knowledge,
new philosophical insights, new revelations of reality through
art, music and poetry are made available to mankind, though
such communication is probably rare (p. 153). But messages
from eternity may also be sent by the angels, including the
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fallen angels who are constantly seeking to use the talents of the
most gifted individuals to alienate the wills of men from God by
perverting their intellects and their aesthetic responses (p. 154).
The page and a half which follow on this subject are probably
among the most important in the book.

The evolutionary ideas of Teilhard de Chardin are influential
on the author, but, unlike most evolutionists, Dockeray regards
the notion of the Fall as central to our understanding of the
human predicament. Thus the hypothesis that Satan exists en-
ables a rational and coherent account of the problem of human
behaviour to be given (p. 86), as, for example, the belief that
the world’s problems can be solved by the increase of wealth, or
that we can safely and beneficially usurp the functions of God
or of his natural creation by genetic engineering and by direct-
ing research accordingly (p. 111). To Satan also is credited
man'’s substitution of self-aggrandisement for humility as a goal,
the reduction of theology to anthropology, and the pursuit of
the intensification of pleasure—which has had the unintentioned
consequence of greatly increasing the capacity to experience
pain (pp. 105-7).

But mankind has been redeemed by the sacrifice of Christ on
the cross with the consequence that whereas the relation of man
to the Old Testament God was that of creature to Creator, or
servant to master, these relations are now supplemented by a
relation of partial identity of being since all human beings,
including those who lived and died before the Incarnation, now
share their possession of eternal being with God the Son (pp.
225-6).

In spite of Dockeray’s pessimism arising from the false goals
humanity is pursuing, his conclusion is grounded in the theolog-
ical virtues of faith, hope and charity:

It is of course possible to renounce the implications and consequences
of this identity of being, but the fact itself is inescapable. And those
who accept both the fact and its implications, including the duties
which it imposes, are given a new status, for they are entitled to call
themselves the friends of God ... and the opportunity to accept the
offer of friendship will remain open throughout all time and all
eternity.

SISTER EDMEE SLG
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THE REPORTS OF THE DOCTRINE COMMISSION
OF THE CHURCH OF ENGLAND

The publication of We Believe in the Holy Spirit (1991), a report issued
by the Doctrine Commission, provides an opportunity to describe the
work of this Commission and to recommend to all Chronicle readers an
excellent resource for personal and group study. Some may be put off by
the idea of a ‘report’, or the fact that these publications have an official
status. But the same highly readable chapters, if introduced as the work
of a popular spiritual author, and published by a commercial publisher,
would be warmly welcomed, and we hope these publications will be too.

Christian Believing, (SPCK, 1976), and Believing in the Church, The
Corporate Nature of Faith, (SPCK, 1981), concentrated on questions of
what it means for Christians, individually and corporately, to believe,
rather than on the content of belief. The second title contained essays
examining questions of how our common faith can be expressed in the
uncertainties of our modern society; how a corporate belief can be set
against the excesses of individual notions. During its term of work, the
1977—81 Commission gained recognition as an advisory body to which
the House of Bishops might refer questions that have clearly theological
implications. That such a body could be constituted and produce such
excellent texts is a significant achievement in itself.

The next publication produced by those constituting the Commission
from 1981-85 was We Believe in God, published in 1987. This and the
1991 report have been published under the authority of the House of
Bishops and commended by the House to the Church for study. Rather
than presenting the essays under individual names, as in the two previous
reports, the members of the Commission have collaborated to achieve a
single voice. They have begun to examine particular aspects of belief
which they thought would be important, such as ‘God and Our Ways of
Knowing’, ‘God, Language and Personality’ and ‘God as Trinity: An
approach through Prayer’, which is really a wonderful chapter that cannot
be praised too highly.

Finally, in this most recent publication, we find the explorations of
the Commission continuing with statements on ‘Charismatic Experience:
Praying “In the Spirit’, ‘The Spirit and Creation’ and ‘The Holy Spirit
and the Future.” This volume also includes a fascinating insert, in colour,
showing various representations of the Persons of the Trinity.

The last two titles can be obtained from Church House Publishing,
Church House, Great Smith Street, London, SWI1P 3NZ, £4.95 and £5.95
respectively.
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New Fairacres Publication

The Mind in the Heart: Michael Ramsey, Theologian and Man
of Prayer by Lorna Kendall. SLG Press 1991 (Fairacres
Publication 114). Price £1.00

One of the Archbishop’s chaplains used to say of Michael
Ramsey, that they often lost the Archbishop, but that he could
usually be found quite quickly either in the library or the
chapel. This amusing story images the life and significance of a
scholar who was a theologian in the ancient sense of the word,
‘one whose prayer is true.’

This survey of Ramsey’s career by a friend who knew him
over fifty years is a welcome introduction to his teaching. It
examines significant passages of his major works and shows that
there was no false separation between his theology and prayer.
Indeed, Dr Kendall affirms that Ramsey found that the study of
Christian doctrine fed his pastoral life.

Sir Edwin Hoskyns once asked his students, ‘Can we bury
ourselves in a lexicon, and arise in the presence of God?’ The
question is of more than academic concern. The answer is found
in the advice of an Eastern monk which epitomizes the cohesion
of Ramsey’s life and work, ‘Put thy mind into thy heart, and
stand in the presence of God all day long.’

LORNA KENDALL is a theologian, lecturer, retreat conductor and author. She
was Head of Religious Studies at Christ Church College, Canterbury 1962-85. She
has been a Reader in the diocese of Canterbury since 1969, lectures on Christian
history and spirituality for the University of the Third Age, and takes part in
many ecumenical, especially French-speaking, exchanges.
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SLG AND ASSOCIATES
NEW MEMBERS
FLG

Miss Jane Maycock, Cranmer Hall, St John’s College, South Bailey,
Durham, DH1 3RJ
Mrs Mary Averill, 36 Ritchie Court, 380 Banbury Road, Oxford,
0X2 7PW
Mrs Beryl Jones, 27 Wyresdale Road, Aintree, Liverpool, L9 OJR
Mr Tim Hewes, 161 South Avenue, Abingdon, Oxford, 0X14 1QX

OBLATE
Mrs Sue Pallotti, 26 Hubbard Street, Winstead, Connecticut, 06098, USA
RIP

Marjorie, Lady Reid, Manor House, Oving, Aylesbury, Bucks.,
HP22 4HW (FLG)
Mrs Priscilla Douglas, ¢/o 18 Cambridge Dr., Woodley, Stockport,
SK6 1HX (Companion)

A REMINDER

F.L.G. RETREAT
BISHOP WOODFORD HOUSE, ELY
October 11 - 13, 1991

Conducted by the Revd Ian and Mrs Cathy Paton
Cost: £41.13 VAT included

Please will all wishing to book this retreat contact the Secretary of the
Fellowship by September 23 at the latest:

Joan B. Spittal
27 The Lanes
Bampton
Oxfordshire 0X18 2JG
Tel: 0993 851392
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