











Transfiguration, that mysterious glorification of Christ which
prefigured the Resurrection, and a fitting theme for a life asking
to be absorbed wholly by and in God. This gospel, coming as it
does both at the beginning of Lent and again in the summer
when we keep the feast of the Transfiguration as one of the
Community’s festivals, encourages us to look forward to Easter
through the transforming disciplines of Lent, while reminding
us that glory is ours now if we allow God to do his work in us.

Sometimes it is hard to believe, after perhaps many years of
observing the Church’s festivals, that there are stirrings of new
life, previously unknown, and that the Gospel is addressed to us
as news. And yet no number of previous years are at all an
adequate preparation for this year’s experience of Easter,
whatever it may be. Whatever it is, it will be coloured for each
of us uniquely by our life-experience since last year and the
circumstances in which we find ourselves now. It is here that
Jesus meets us, as we read in Scripture:

He appeared to many people, but to each of them in a
different way. One one occasion it was the weeping Mary
Magdalene, grieving alone by the empty tomb; another
time it was Peter, confused and troubled after returning
from the garden, where he had found the stone rolled
away from the tomb...

This continues even now. The risen Christ is unseen, but
manifests himself perceptibly to each of us... He comes to
everyone, knocking at the door of their hearts and finds
His own words for each one.

Fr Alexander Men, Awake to Live! p.65

For each of you I would wish this Easter to be one full of
intimations of new life on which you can lay claim as God’s
unimaginable gift. ‘Christ is risen, and there is no more death in
the grave’—to that cry of victory we must each give assent in the
midst of whatever joy or darkness we may find ourselves. There
is new life, of which all natural burgeoning is only a foretaste
and the promise.
A very happy and blessed Eastertide to you all,

ANNE, MOTHER SLG






Whatever precisely the theory, Confirmation is concerned
above all else with God’s gift of the Holy Spirit to the Christian.
In the New Testament the gift of the Spirit may follow the
action of the Church in laying on hands; it may precede such
action, so that the Church is ratifying what has already been
given. Either way, the Spirit is God’s gift, available to us
uniquely as members of the Church.

What does it mean to be a Christian? It means having the
Spirit of God. Paul is very clear about that. ‘As many as are led
by the spirit of God they are the sons of God’ (Though if he
were writing today he would perhaps have avoided the gender-
specific language.) These words come from Romans 8; and it is
from a little further on in the same chapter, verses 22—27, that
the passage is drawn which was read as today’s epistle. It is as
sublime a meditation on the Holy Spirit as has ever been
composed. It sets the Spirit-filled believer in the context of the
whole of God’s creation. The believer and the entire creation
groan in anticipation of their final destiny. There is agony for
the believer in waiting to become all that God intends him or
her to be. We all know something of that. There is agony, too,
for all creation, which again and again gets itself into such a
tangle. Yet the believer has the precious gift of the Holy Spirit
as a foretaste and pledge of all that shall be, not for himself or
herself alone, but for God’s entire creation. Where would the
Church be without the world? More specifically, where would a
religious community be without the secular community on
which it depends, but for which, under God, it lives and is such
a means of hope and purification?

Perhaps in art we have a glimpse of how Spirit-filled believers
may assist the whole of God’s creation to come to its appointed
destiny. Sometimes it takes the Church to show the world that
it is only when every part is reverenced that it will escape from
futility, only when it has a goal outside itself, only when it
acknowledges God, that harmony will be achieved.

Meanwhile, as we wait, the demand upon us, as Paul stresses,
is for hope and patience. Hope that God can make something of
each one of us: patience when it seems that progress is so slow.
We always hope for perfection—to write the perfect sonnet,
have the perfect hour of contemplation, produce the perfect
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PRAYER AS RESURRECTION

JOHN SCOTT

We are now accustomed to associate both Christian initiation
and Christian death with the resurrection. Rightly, the paschal
candle features both in the baptism and funeral rites. But [ am
not sure that we associate the resurrection so clearly with our
vocation to prayer. That uncomfortable enthusiast, St Jerome,
makes such a connection in one of his letters. Towards the end
of the fourth century he was working for the conversion of a
young widow, Blesilla, who had been enjoying her return to the
single state. In his funeral oration for her Jerome recalls that he
was praying, ‘that she might learn to cast away all those
pamperings of that body into which worms will soon burrow
their way’. A lengthy fever achieved the desired result and
Blesilla was not only a widow, but a Christian devoting herself
to works and prayer, rather too extremely it seems, for she died
a few months later. The saint is uncompromising in his
assessment of her conversion:

She was bound fast in the close wrappings of riches, and

lay inactive in this world tomb. But Jesus was troubled in

spirit, and raised his voice and cried aloud, saying, Blesilla,
come forth ... She owes nothing to you, thankless kins-
men: she is dead to the world and lives again to Christ.
The language and scriptural allusion is that of resurrection and
new life. I place Jerome’s estimate of Blesilla before you not as
requiring an uncritical acceptance, but to suggest a perspective
for our work and devotion as Christians.

About thirty years after Blesilla’s conversion, another widow,
Proba, who had several distinguished sons, left Rome and set
sail for North Africa. The Goths had already sacked Rome once,
one of her sons had just died and a new home seemed necessary.
Settled in Carthage with a retinue of virgins and widows, she
wrote to St Augustine asking for his advice on prayer and he
willingly replied. His first concern was to recall Proba to a sober
frame of mind:

Remember, in order to your ‘continuing in prayer and

supplications night and day’ that however great the
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pilgrims absent from the Lord as long as we ‘walk by faith
and not by sight’, the Christian soul ought to feel itself
desolate and continue in prayer, and learn to fix the eyes
of faith on the word of the divine sacred scriptures, as a
‘light shining in a dark place, until the day dawn and the
day-star rise in our hearts’.

It is a divine unsatisfaction that Proba is being encouraged to
seek as the foundation of hope and prayer. What follows from
this? First, a necessarily great caution with respect to material
goods. Many holy men and women have distributed ‘their
wealth among the poor and so have stored it in the safer
keeping of the treasury of heaven.” The advice continues, ‘If
you are hindered from doing this by some consideration of duty
to your family, you know yourself what account you can give
to God of the use of your riches.’

Look upon your possession of these things with indif-

ference and contempt and seek nothing from them beyond

health of body. For this is a blessing not be despised,
because of its being necessary to the work of life, until

‘this mortal shall have put on immortality’—in other

words, the true, perfect and everlasting health.

Secondly, Augustine extends this understanding when he
speaks of our rightfully desiring the happy life, another sign of
his respect for this world. We may have family who are our
proper concern: ‘all may have some dear to them whose
temporal welfare they do without impropriety desire.’

Explaining this causes him some trouble: ‘In addition to this
health of body, may men desire for themselves and for those
dear to them honour and power? By all means ...’—then he has
to list the qualifications of that statement. When he has done
so, speaking of a ‘competency of the necessaries of life’, his
understanding of the call to prayer broadens:

The claims of friendship, moreover, are not to be confined

within too narrow a range, for it embraces all to whom

love and kindly affection are due, although the heart goes
out to some of these more freely, to others more
cautiously ...
We might wonder whether Augustine does not pause at this
point, following both his own heart and logic:
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speak of desire we must be very clear about that proper unsatis-
faction which gives a longing for more, in contrast to dis-
satisfaction which breeds discontent. If we pray for and receive
the increase of desire, then unsatisfaction must come with it.
That is what we should expect when we look at our Lord him-
self. We see him grieved at the hardness of heart of so many to
whom he gives the word of life; he laments over Jerusalem,
which again refuses to turn to God, who seeks to bless it. Of
course, it is not all thus woe; Jesus exults: ‘I thank you, Father,
Lord of heaven and earth, for hiding these things from the
learned and clever and revealing them to mere children.’ It is all
rooted in that constant desire of the heart of Jesus that man-
kind should receive and show the love of the Father. It is that
desire which we seek in our discipleship. As Augustine says:

When we cherish uninterrupted desire along with the
exercise of faith, hope and charity, we ‘pray always’. What
else is intended by the words ... than desire without
intermission, from Him who alone can give it, a happy life,
which no life can be, but that which is eternal ...?
Do you know the story of the desert fathers which relates to
desire?
Abba Lot said to Abba Joseph, ‘Abba, as far as I can I say
my little office, I fast a little, I pray and meditate, I live in
peace and, as far as I can, I purify my thoughts. What else
can I do?” Then the old man stood up and stretched his
hands towards heaven. His fingers became like ten lamps of
fire, and he said to him, ‘If you will, you can become all
flame.’

Certainly, we cannot all pray according to the timetable and
structures of Religious. St Francis de Sales says that ‘such
devotion would be ridiculous and cause intolerable disorder’.
However, Augustine tells Proba, ‘Let us desire continually from
the Lord our God; and thus let us pray continually.” I am sure
that the sisters of SLG would tell us how easy it is to apparently
be persevering faithfully in prayer and yet to be doing so having
lost the warmth of desire behind it: and then the prayer is
greatly weakened. That, perhaps, is a particular temptation for
those committed to the constant recitation of the divine office.
Augustine continues:

11






‘fervent attention’ of the soul continue, then it must run its
course unhindered.

I hope that the last-mentioned experience might occasionally
be ours. But, however our prayer might be at a particular time,
Augustine gives us a general principle for it: ‘In most cases
prayer consists more in groaning than in speaking, in tears
rather than in words’. In this part of the Christian Church we
are not given to tears in prayer, as the evidence suggests that
many of our forebears have been; nor do we, as they did in the
early centuries, respond to the public reading of the scriptures
with cries of joy or grief. Nonetheless, the point will remain
true for us, for it relates directly to the sense of desolation
whence our prayer should spring and from that desire which
will be its fruit. To feel our inadequacy, to acknowledge our
failings, to be oppressed by sin around us, are all causes for our
groaning. George Herbert speaks of the Country Parson,
especially the ‘Parson in Mirth’,

knowing nothing but the Cross of Christ ... or if he have

any leisure to look off from thence, he meets continually

with two most sad spectacles, sin and misery: God dis-
honoured every day and man afflicted.

Neither is Augustine frightened by groaning in our prayer, for
that is the very work of the Holy Spirit. He refers to St Paul’s
teaching in Romans 8:

He therefore makes the saints intercede with groanings

which cannot be uttered, when he inspires them with

longings for that great blessing, as yet unknown, for which
we patiently wait.

If it is our particular calling to wait upon God in the prayer
of desire, then groaning and tears, however we might express
these, will be the right content of our prayer. Of course, the
words will be there as our necessary structure and nourishment,
but a great sense of emptiness and of the inadequacy of any
expression will be appropriate to our prayer. Perhaps Augustine
is describing this when he writes to Proba that

There is, therefore, in us a certain learned ignorance, so to

speak—an ignorance which we learn from that Spirit of

God who helps our infirmities.

What can this mean? Certainly there may be something learned
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FAITH IN ETHIOPIA
Extracts from a Report on a Visit to Ethiopia and Egypt

JOHN BINNS

My purpose in going to Ethiopia and to Egypt was to learn
about the faith of the Christian Churches there. These are two
of the five Oriental Orthodox Churches which separated from
the other Orthodox Churches during the sixth century as a
result of conflict over the Council of Chalcedon, although the
causes of the split were inevitably complex. The other three are
the Armenian, Syrian and Syrian-South Indian Orthodox
Churches. I had read something of the history, the theology and
the liturgy of the Churches in these countries but I wanted to
learn about how the faith is lived from the people themselves.
My plan was just to go. To meet people, to pray with them,
to talk with them, in the hope that I might encounter and
receive something of the quality of their faith in Christ. During
my visit I met many people who shared their experiences
generously. These notes record some of these meetings.

WADI NATRUN: REVIVAL IN EGYPT

The Coptic Church of Egypt is confident and growing. Two
different and almost contradictory streams of vitality have led
to this striking development. They were demonstrated vividly to
me by the two monks who spent time with me during my days
in the desert.

A visit to the monasteries of the desert was a main reason for
spending a month in Egypt on the way to Addis Ababa, and so I
had been taken aback to be told that the monasteries closed
their gates to visitors during the Christmas fast. But the
Anglican Bishop Ghais telephoned the Coptic Bishop Serapian
of the Ecumenical Affairs Department who wrote a note to
Pope Shenouda on the back of which the Pope—after I finally
managed to approach him at the end of a day waiting in the
Patriarchate—scribbled a few words of Arabic. These words
turned out to be my entrance ticket to the monastery of St
Bishoy, at Wadi Natrun, north-west of Cairo. Not, in fact, to the
monastery itself but to the Patriarchal Residence which adjoins
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a monument to Coptic resourcefulness. Finally, after a lunch
eaten nearer supper-time, we toured the conference centre with
its six patriarchal suites, built for the incumbents of the
principal sees of the area when they attended meetings of the
Middle East Council of Churches, and the meeting room for
thirty-three delegates with the latest infra-red simultaneous
translation technology. Abba Anthony was clearly enjoying
seeing my growing amazement and bemusement as my retreat
to the simplicity of the desert developed into a fast-moving
introduction to a huge ecclesiastical city.

But Wadi Natrun is a desert. All the water comes from wells
dug down into the desert sand and all the topsoil has to be
imported from the delta region. After the afternoon, and the
evening, and the following morning, the visit concluded and I
was able to walk the quarter mile to the neighbouring
monastery of the Syrians, or Suriani. Now it is a separate
monastery but it was founded as a dependency of St Bishoy and
was dedicated to the Mother of God, to make a point about the
importance of the veneration of the Mother of God in a time of
Christological controversy. Beyond Suriani, with its unfor-
gettable silhouette of walls and towers against the pale glaring
desert sky, lies sand. Sand stretching into the haze of the
horizon. Sand studded with little concrete huts—the hermit
cells. Sand crisscrossed by footsteps and the tyre marks of the
landrovers which deliver food to the hermits. The hermit’s cell
should have two rooms, an inner and an outer. The inner room,
called by an Arabic word meaning ‘lock yourself away’, should
have a dome and is a place of prayer. The hermit takes off his
shoes before entering it. '

By now the sun was setting and I walked west towards it
through the sand. A black figure came to meet me. A smallish
man in a tattered cassock, with a wispy beard, gaps in his teeth,
and a smile. Abba Ioannis has been in the monastery for only
six years, but has been allowed to occupy one of the hermit’s
cells. It is a mile or so from the monastery and he spends most
of the week there. Recently he has been sick, so has returned to
the monastery, but he walks in the desert and looks forward to
returning to his cell. Little has changed since the days of St
Bishoy a millennium and a half ago. The founder’s cell can still
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consecrated to be the first bishop in Ethiopia by St Athanasius
of Alexandria. So, from about 320, there has been a Christian
kingdom in Africa developing its own distinctive form of Christ-
ianity, hidden from the world by its isolation, sleeping, as
Gibbon said in a frequently quoted sentence of The Decline and
Fall, ‘near a thousand years, forgetful of the world by whom
they were forgotten’. Its individuality was also obscured by its
dependence on Egypt, which managed to retain the right to
appoint the bishops for Ethiopia. This resulted in the remark-
able phenomenon of the largest of the non-Chalcedonian
Orthodox Churches never having an indigenous patriarch until
the year 1959, when a change in the antique process was
negotiated. This dearth of local episcopal oversight resulted in
such strange tales of mass ordinations of priests performed by
enclosing some of the bishop’s breath in a paper bag, with
which the chosen were empowered with sacerdotal authority.

The visitor does not have to be long in Ethiopia to become
aware of the originality of Ethiopian church tradition. I quickly
discovered, for example, that the Ethiopian Bible has eighty-one
books, in contrast to the more familiar number of sixty-six in
the West. Some of these books—the four books of Sinodos—are
not only unavailable in translation, so impeding knowledge of
them, but have never been printed even in Ghe’ez or Ambharic.

Then there is the strange presence of Jewish customs. Boys
are baptized at forty days and girls at eighty days, following the
timing of the Jewish rite of circumcision; the people adhere to
the dietary laws prohibiting the eating of pork, shellfish and
other foods specified in the Old Testament Law; the church
ministers include the debtera, a group of men who not only sing
and dance in church but also preserve much traditional
knowledge extending to subjects such as medicine, and who are
often compared to the Levites of Biblical times. Ethiopians
explain this Judaic character of their faith by the tradition that
their monarchy was descended from the union of King Solomon
and the Queen of Sheba, one priest commenting to me, as he
referred to this tradition, that Christianity came to Ethiopia
long before the time of Christ. Some scholars, though, prefer
the suggestion that Jews arrived around the sixth century from
south Arabia.
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posts. A series of shelters are built against the compound wall.
In one of them people are sitting and in another a group of
children are being taught to sing. At the east section I notice the
Bethlehem, or ‘house of bread’, where the deacons make the
bread and wine for the Eucharist according to a secret formula
and from where they carry it to the church, carefully covered to
avoid the risk of anyone seeing it.

The mystery of the Eucharist, or Qidasse, is maintained. As
the service is celebrated, the priests can look and touch; the
deacons can look but, once the service has started, not touch.
The communicants neither look nor touch, and the priest is
careful to cover the sacrament with his hand while administer-
ing. Such holiness, even in sacramental form, must be handled
with intense caution.

And so I go up to the church. It is brightly coloured with
parts, especially along the edge of the roof, in the Ethiopian
colours of green, red and yellow. I hesitate at the door, aware of
the sense of reverence and fear in those around me, who remain
outside, but finally enter. Although the compound is so
crowded, there are only a few people inside. I am in the gene
mahlet, the place of song. It is the outer of three circular spaces,
and is especially for the debtera to carry out their liturgical role
of chanting and dancing. Doors lead into the next, smaller,
circle. This is the geddist and is reserved for those who are going
to receive communion at the Qidasse. These will be either
children who have been baptized but not yet reached puberty,
or elderly people. Everybody is well aware that once childhood
is over people can never be sufficiently pure to receive the holy
mystery of the Eucharist, until the fires of desire subside with
old age. Another reason for adults to abstain from communion
is that priests discourage them from being married in church.
This is because marriages in Ethiopian society tend not to be
life-long and it is considered to be wiser to avoid the full
sacrament of marriage, which cannot be dissolved, and instead
to be married in a civil ceremony. This has the advantage that
divorce is less serious, since it does not involve the sin of
breaking a sacramental vow, but the disadvantage of making the
person excommunicate. This deprivation of communion for
almost all adults is not a drawback to Christian living since if
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you have received communion once, the presence of God can
never be withdrawn. You are like a vessel into which God’s
grace has been poured. This is why priests are careful not to cut
themselves because if they did the vessel would not be whole
and they could not enter the sanctuary.

But, to return to the church, the innermost circle is the
megdas, or Holy of Holies. Here only priests and deacons enter.
Of these there must be at least two priests and three deacons for
the celebration of the Qidasse.

I am pleased to find this church of Tekla Haimonot open,
since usually it is hard to gain access to churches. Even though
there are always several priests in the compound, the church is
usually kept locked and opened only for the Qidasse. If people
meet for prayer they can use one of the huts against the wall of
the compound. A foreigner who makes the strange request to go
inside will invariably find that the man with the key is at
market, or at a funeral, or simply not available. Anyway it is
unnecessary, and even unwise to enter the building. The holi-
ness grows as each successive circle is penetrated and it is safer
for those who are unworthy to stay in the compound. Here you
can pray in peace, like the publican in the temple beseeching
mercy.

The Church of Abo

The visit to Tekla Haimonot was on the second day of my stay.
On the second day from the end I went to the church of the
other great Ethiopian saint—Gebre Manfus Qiddus, or the
Servant of the Holy Spirit, affectionately know as Abo. Abo
day is the fifth day of each month—Ethiopian month that is, for
they do not follow the same calendar as in the West, using
thirteen months which start around the fifth day of the western
month. There is an Abo day every month but those in Septem-
ber and March are especially fervently celebrated. I arrived at
the Abo church about 11 p.m. on Saturday. Already a couple of
hundred people were there, mostly outside but some actually in
the church. 1, as a frail foreigner, was given a chair as well as a
maqomiya, or prayer staff and so was able to alternately stand,
sit and doze through the night, while the debtera sang and
danced and the priests and deacons quietly conducted the
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prayers in the megdas, emerging every hour or so to cense the
church. About 6 a.m. the curtains of the sanctuary were flung
open and the Patriarch—who had been rumoured to be present—
emerged to start the gida or service of preparation for the
Qidasse, which itself began about half an hour later. I finally
left about 9 a.m., shortly before the end of the Qidasse and so
missing the sermon and the long procession around the church
which would probably take another three hours. I fought my
way out of the building and then stepped back in amazement. A
sea of humanity met my eyes, not only filling the churchyard
but the streets around too. The best estimates of the size of the
congregation at a festival of this kind is 50,000, although there
are more at the really big occasions.

I arrived back at St Matthew’s, just in time for the 10.15 a.m.
Sung Eucharist, breathless and battered through maneouvring
my way through the crowds. The Lenten hymns and Collect for
Purity told me I was back with the Anglican Church. Here child-
ren are kept from sharing the adult privilege of receiving the
sacrament of Holy Communion. People will not have fulfilled
the pelagian disciplines of fasting. And you can be sure of a
choice of seats and a good view of everything.

DEBRE LIBANOS AND DEBRE DAMO: MONASTIC LIFE

Debre Libanos

Debre Libanos, in northern Ethiopia, has changed since 1930
when Evelyn Waugh managed to reach it in the company of
Professor W and the nameless Armenian, as he describes in the
travel book which has become something of a classic, Remote
People. For a start there is one of the few tarmac roads in the
country in place of Waugh’s intermittent track marked by
standing stones to help the traveller keep going in the right
direction. Then the buildings are new, since in February 1937,
during the Italian occupation, the monks were suspected of
harbouring two Eritreans who perpetrated a terrorist explosion
in Addis Ababa. After the reprisals were complete the Italian
viceroy reported proudly that ‘of the monastery at Debre
Libanos there remains no trace’, and he could have added that
the same was true of the monks, as all were slaughtered.
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But since the monastery was the largest in the country, since
it had been founded in the fifth century by one of the Nine
Syrian Saints who brought monasticism to Ethiopia, since it
was, later, the home of the great Tekla Haimonot, and since its
abbot had long been the echege or administrative head of the
church, it was quickly refounded. We arrived, inevitably, on a
festival, just as the fabot was being ceremonially carried three
times around the large new church. The fabot is a kind of plate,
usually of wood, which lies on the top of the altar and on which
the Qidasse, or Eucharist, is celebrated. It is a representation of
the Atk of the Covenant or maybe the Tablets of the Ten
Commandments—I never quite discovered which. It is the rabor
which makes the church holy, and it is felt that if the rabort is
removed, the church is no longer a church but merely an empty
building. As well as the clergy there were a few monks in
evidence but most of the crowd were local people, men and
women. The procession finally finished and we were entertained
for lunch in the home of a farmer, a friend of a friend. We
drank falla, the home-made barley beer with its muddy grey
consistency and the little bits of grit which grate on the teeth,
but which is surprisingly refreshing and never made me ill. And
we ate injara, the large flat grey soft pancake which stretched
out on the tray serves as food, plate and cutlery. It is made out
of a grain unique to Ethiopia called teff. With it was wot, or
stew. Then three deacons arrived to show us round.

I could see the church. I could see a few round rukuls
belonging to farmers. But one thing was missing. Where, I asked,
is the monastery? In response the deacon airily waved his hand
around the steep, wooded sides of the valley. I was little the
wiser and so we set off, with me keeping a sharp lookout for
refectory, infirmary or dormitory, or even, switching to Russian
models, a konak. We climbed a narrow path and after fifteen
minutes came to a fence. Within was a cave with a wall built
across its mouth. This was the famous cave of Tekla Haimonot.
Here, in the place where a square has been cut into the stone
cave floor, the saint stood praying for seven years on one leg.
He arranged spears around him so that if he fell asleep he would
fall over on to one of the spears and be quickly woken. At the
end of the seven years his unused leg fell off, atrophied through

24



immobility. After he died the angels carried the missing leg to
heaven so that the saint could enter the resurrection complete.
His icon usually shows the leg, complete with wings, standing
next to him.

From the cave we followed the path a little further and came
to a small hut among the trees. Through the opening which
served as a door I could see a pile of cloths on the floor of the
hut, nothing else. Next to it was a small pool of water covered
with green water weed. The food which accompanied this
supply of drinking water was in a bowl being held by the monk
who lived in the hut and who had come to greet us. His robe
was of rough grey material and a round monastic cap came
down low over his eyes. The food consisted of a flat dark moist
loaf of bread and cold chick peas. Since it was the feast the
monk gave us a handful of each and we stood eating it after we
had kissed his hand-cross. On the way back we visited another
monk, who was clothed in the bright yellow robe of a pilgrim.
Our guide said that there were four hundred monks and nuns
living in caves and huts in the valley. This is the monastery. A
church and hundreds of huts and caves. The only other com-
munal facility is a cook-house where the bread and chickpeas
are prepared. We were prevented from seeing this by the
growing crowd of curious children who surrounded us and,
while being friendly and curious, made moving around difficult,
resisting even the threats of violence from my Ethiopian
companions.

Monks enter the monastery by undergoing a ceremony in
which they are declared to be as dead. The result of this is that
the old life is left behind and a new beginning made. This has a
number of consequences. Those in trouble with authorities, for
example, are released from any threat of punishment if they
enter a monastery. The ‘death’ of the monks is lived out
through asceticism. I was told of one monk who had stood in a
hole in the trunk of a tree for thirty five years and of another
who wore only chains. At the monastery of Woldeba the
Eucharist is celebrated only five times a year and, a visitor
reports, ‘the monks see in asceticism the very essence of
Christianity. Meetings for public worship, the liturgy and
instruction are of secondary importance in comparison with
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that cultivation of the soul, which consists above all in personal
mortification and continual prayer.” Somebody commented
that, by a strange inversion, the abstaining from food in fasting
has acquired the sacramental quality which other traditions find
in partaking of the food of the Eucharist.

Debre Libanos, or Mount Lebanon, is in Shoa province about
a hundred miles north of Addis. Most monasteries of the one
thousand monasteries, which is the official estimate of the
number of these collections of caves and huts where the
religious life is practised, are in the north—in the provinces of
Begemder, Tigray and Eritrea. Of the northern monasteries
pride of place goes to Debre Damo.

Debre Damo

Since I was near the end of my stay and I felt rich, I chartered a
taxi at enormous expense through the mediation of a guide who
told me that the special cheap rate of £100 sterling for the day
was because he had had an illegitimate child by the sister of the
taxi driver with the understandable result that the taxi driver
was his close and unshakeable friend. So the driver (whose
Ambharic name, I discovered, meant Vegetables), a couple of his
friends, another guest at the hotel and I, set off at dawn. For
four hours we rattled along a rough road through an
unbelievably spectacular landscape of huge, jagged mountain
peaks thrusting up out of dry plains. We turned off, onto an
even smaller track, and saw a flat-topped mountain. This was
the famous Debre Damo.

We could drive part way up the slope to a collection of huts
at the bottom of a sheer rock-face of some eighty feet. The
founder Abba Aregawi had ascended up an immense serpent
who allowed his body to be used as a kind of ladder, but the
ascent today is made by rope. A monk saw us coming and
lowered a rope made of leather. This I-finding myself going
first—tied around my waist and, closing my eyes so as not to see
what happened next, grabbed the other rope which was already
hanging down on our arrival. While I was wondering whether I
really wanted to go up, I found myself swinging in mid-air.
Somehow by a mixture of hauling myself up the rope I was
clinging on to, and being hauled up by the rope around my
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waist, I found myself at the top. I then allowed myself to
remember that the abbot is reputed to have said that they
always know when the rope needs changing by when it breaks.
Once up, everything else was forgotten. The world seemed a
long way off. The silence was intense. The view over the
mountains was spectacular. The breeze was soft and gentle. The
church was solid and very old. The monks were smiling. The
blend of the utter beauty of the place and the long tradition of
asceticism contribute to the monastic tradition which in turn is
the harsh yet gentle ascetic heart of the church. I felt on my
return from Debre Damo that I didn’t really want to go
anywhere else. I had seen what I had come from England to
discover.
(To be continued)

The Revd Dr John Binns is G%}i}m% of the Fellowship
of St Alban and St Sergius,arnd-ewrreiitiy-¥ear-of Hoty—Fririty-

A, Church—Upper-Tooting. He-has-recently-becn-appoimed Vicar
of St Mary the Great, Cambridge.



OBSERVING THE UNITED NATIONS
Notes of a talk given at Fairacres, September 1993

BISHOP SIR PAUL REEVES

Dag Hammerskjold talked about ‘the one world we have created
before we were ready for it’, an explanation of much of what is
happening at the moment. The United Nations, which began in
1945, has been an arena of multi-lateral diplomacy which takes
the form of Conventions and Covenants. The founding docu-
ment was the United Nations Charter, which was followed in
1948, through the influence of President Roosevelt, by the
Universal Declaration of Human Rights. From this Declaration
were formulated Covenants, which are akin to treaties. There is
a Covenant on Economic and Social Rights, on Economic and
Political Rights, on Social and Cultural Rights, as well as others,
such as one on slavery and torture, one concerned with discri-
mination against women, one on the rights of the child. When
the UN passes these Covenants, the Member Nations put them
on the agendas of their own governments who then have to
ratify them. Once a Covenant is ratified that nation is open to
international scrutiny. This is part of the dynamic of the United
Nations. The United States of America does not generally sign
conventions and covenants, because of a concern to protect its
own sovereignty.

We have now entered the area of multi-lateral operations,
which are being extended all the time. An Agenda for Peace,
published in 1992, was seminal in forming thinking on this
subject. The document was prepared by Petrovsky, a Russian,
on behalf of the Secretary General, Boutros-Ghali. It talks
about peace-making, peace-building, and peace-keeping. We
might well wonder what the difference is between peace-
keeping and peace-making. It is the difference between a police-
man and a soldier: a policeman keeps the peace, a soldier makes
the peace. This is happening now in Somalia, where the aims of
the United Nations forces are gradually changing and moving
from one sphere to the other, with some difficulty.

At the same time the United Nations is completely under-
resourced. In a report called ‘Financing an Effective United
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Nations’, one of the statistics given is that for every one
thousand dollars which nations spend on their own military
machine, they donate 1.42 dollars to the United Nations for
peace-keeping. In spite of all the talk about peace-keeping and
peace-making, the focus is still, in the perceptions of most
nations, on their own defence machinery. We find, too, that a
unified command is very difficult to achieve in a multi-lateral
operation. Somalia is a case in point, where the Italians and the
Americans have not found it easy to work together. The UN has
both its successes and its. failures. Eritrea, where they recently
held elections, would be counted a success; Cambodia may turn
out to be a success, time will tell. Somalia and Bosnia are more
a failure than a success as yet.

In 1992 there was a very significant event in Rio, the United
Nations Conference on Environment and Development—the
Earth Summit. And in 1993 there was the World Conference on
Human Rights in Vienna. I attended both of these. Apart from
whatever these conferences achieve, they demonstrate that
several things happen when nations do their business in the
international arena. One is the protection of their own
sovereignty. Sovereignty is still important and vital to nations.
Secondly, there is something called ‘national security’, since to
protect one’s own interests is also vital and important. Thirdly,
the North-South divide comes to the fore, as is seen when
countries like those of South-East Asia and the Pacific Rim get
a little upset if the countries of the North become moralistic
and tell them not to do things, especially things which the
countries of the South suspect the countries of the North have
already done. There was once, I understand, hundreds and
hundreds of years ago, an indigenous forest which covered
England ...!

This highlights two tendencies in the Charter of the United
Nations: the protection of national sovereignty—that is why
they are there, to protect their own interests; and the pro-
tection of the individual. But these do not sit together easily if a
nation’s first concern is sovereignty and national security, or if
it emphasizes the North-South divide. Outside New York there
is a belief that the UN is not doing its job well, so there is a
sense of precariousness about the organization. However, I
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would say rather that this stems from its financial crisis. The
United Nations is two billion dollars in debt, and there is often
a possibility that salaries will not be paid next month. Sounds
like a parish, doesn’t it? And there is a crisis of morale. There is
also restructuring in progress. The former Attorney General of
the United States, Dick Thornburg, has been put in charge of
the unit preparing plans for restructuring.

But in my estimation the greatest challenge which it faces is
the question, ‘How democratic is the United Nations?” There is
the General Assembly, whose resolutions are non-binding; then
the Security Council, whose resolutions are binding on every-
body. All Member States, of whom there are roughly 180 with
the number always increasing, are represented in the General
Assembly, but there are only fifteen Member States represented
on the Security Council, of whom New Zealand is one. Within
the Security Council are ‘the Permanent Five’, the victors of
World War II; that is, the United States, the United Kingdom,
France, China, and the former Soviet Union, now represented
by Russia. The Permanent Five have the power of veto and
must all agree if a decision is to be enforced. At the time of the
Gulf War the Security Council agreed to the coalition being
formed. They then asked the other countries to give some
money to pay for it. In response Japan and Germany said
something which the United States could well understand, ‘No
taxation without representation’. As a result, the question of
representation in the Security Council is being examined.

But how does the Security Council do its work? It is sus-
pected that it is an arena in which the great powers tend to use
the force of weight and strength as much as the powers of
rational persuasion. We were epecially aware of this over the
Gulf War coalition, when a small country like Yemen very
bravely stood out consistently against the whole direction that
the Security Council was following in support of the coalition.
And Yemen has suffered, as has Cuba, another country which
was very vocal at the time; aid has been withdrawn, amongst
other ‘penalties’. 1995 marks the fiftieth anniversary of the
United Nations and there will be some high jinks, but they are
also thinking towards some kind of reform. They will not be
able to change the Charter of the United Nations, which begins
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with the words, ‘We the peoples of the United Nations...”, but
they might be able to formulate another document to lay along-
side it.

Although I have said all those things, I must also say that
peace in the world will depend not on the politics of nuclear
deterrents, not on the oppressive environment of the Cold War,
but upon a global community striving for the common good
within a global arena. That’s the ideal. In fact, I don’t think we
can put anything better than that in its place. Of course there
are competing tendencies, and there are confusions. One of
these is micro-nationalism, which we see in Bosnia-Herzogovina
and in the former Soviet Union; that is, the growth of smaller
entities, and the revision, and elimination, of so many of the
boundaries drawn in the sand by the colonial powers. We may
get micro-nationalism on one side, but we get interdependence
on the other side. Pollution knows no boundaries; disease
knows no boundaries; refugees cross boundaries—by that act
they become refugees.

The Secretary General of the United Nations is that interest-
ing person, Boutros Boutros-Ghali, who is a Copt. When he
arrived in New York he asked Jim Morton, the Dean of St John
the Divine, to come and bless his house, and urged him, ‘Bring
plenty of incense, will you!” If you want something done, pick
an old man in a hurry; that is what he is, in part because he will
not have a second term in office. His style is very dynamic and
tends to be authoritarian, unlike that of his predecessor, Peres
de Cuelliar, but on reflection it can be seen that the two styles
complement each other.

I represent a Non-Government Organization. NGOs have
always been present in the life of the United Nations. They
were present at the Charter Conferences in San Francisco in
1945, the churches, especially, being very influential in
upholding statements in the Charter of Human Rights, which
have not always been codified as a body of law. Formerly, I
suppose, piracy was the sum total of any sort of declaration of
human rights. But now we have Covenants, which have been
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instrumental in formulating international law and human rights.
NGOs can also represent unpopular causes. At present it is
harder for us to have a say in order to influence other people’s
decisions. It is a reflection of the situation which I have already
mentioned, that nations are motivated now by sovereignty,
national security, the North-South divide.

The Anglican Consultative Council received accreditation as
an NGO in consultative status with the Economic and Social
Council (ECASOC) of the United Nations, Category Two, in
1984. Surprisingly, the resolution for this was moved by Libya.
We did nothing about it until January 1991 when I became the
Anglican Observer at the United Nations. When I began I did
not know what to do. So I asked myself, what did I do when I
was vicar of a parish or a bishop? I started visiting: so I visited,
beginning with the embassies. I used to say, ‘Mr Ambassador,
my name is Paul Reeves and I'm the Anglican Observer at the
United Nations. I represent seventy million people, how many
do you represent?’ Secondly, I read the reports of the last three
or four Lambeth Conferences, and the reports of the Anglican
Consultative Council. I met the Primates, and was in touch with
the Archbishop of Canterbury. Gradually I constructed my
programmes. I discovered that my budget balanced in the first
year, but there was a projected shortfall in the second year, and
there was an even bigger shortfall in the third year. Therefore I
have had to join the fund-raising game to raise money to finance
the office.

What is the Anglican Communion? Despite various schemes
for union with other denominations during the 1970s the
Anglican Communion decided, on the whole, that it did not
want to pursue them. What was left, more or less intact, was a
world-wide entity called the Anglican Communion. There are
many ways of describing it: it can be described theologically; it
can be characterized by an apostolic ministry and a threefold
order, by tradition and the Bible. It can also be described
geographically, internationally, or as a group of people who are
tied together by mutual bonds of concern. There are very few
Christian bodies which think of themselves globally, but we
have this precious thing, a global connection. My job is to
represent a global network, the Anglican Communion, in a
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global forum, the United Nations. Another significant
characteristic of the Anglican Communion is its networks. We
have a Peace and Justice Network; we have a Family Network;
we have an Indigenous Peoples Network, amongst others. And
we have the Lambeth Conference, which is a network meeting
every ten years.

I have a small staff which consists of myself; a paid adminis-
trator, Don Cicchelli; two consultants, Bill Whipfler who advises
on human rights, and Geoff Golliher who advises on environ-
mental issues; and two other valuable volunteers—Beverley, my
wife, who advises on ageing, the family, and women, and
Herschel Halbert who monitors developments in South Africa.
Our office is at 815 Second Avenue, the headquarters of the
Episcopal Church.

I will examine in more detail those four areas of concern,
because it is out of these that I develop my specific
programmes.

First, the environment. The 1992 conference in Rio
produced Agenda 21, which is an amalgam of about twenty-
eight statements, representing the environmental agenda for the
twenty-first century. The United Nations has formed the
Committee on Sustainable Development, which will implement
that agenda. Geoff writes briefing papers to keep me informed
of its discussions. He has written one on toxic waste disposal,
one on the environment, and on indigenous peoples.

Secondly, human rights. Anglicans have a regrettable ten-
dency to pass resolutions about great issues, and then to pass on
to the next item of business, as if by passing a resolution you
have done something. What, then, do you do with all those
resolutions that have been passed by diocesan synods, conven-
tions, Lambeth conferences, Anglican Consultative Councils, or
Primates’ meetings? You write a letter to the Anglican Observer
at the United Nations, who then has to do something about
them. To convey the force of resolutions that have already been
passed elsewhere by various Anglican bodies, Bill has made
specific intervention at the Commission on Human Rights,
which meets annually in Geneva in February and March. He has
spoken out on Indonesian oppression of East Timor; on
impugnity in South Africa; on UNITA violence in Angola; on
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the conflict in Sri Lanka; on violations in Sudan; on the Israeli-
Palestinian conflict.

My particular concern, as I am part Maori, is indigenous
peoples. 1993 has been the International Year of the World’s
Indigenous Peoples, whose NGO committee I chaired. The great
concern of indigenous peoples is sovereignty and self-
determination, which challenges the colonial process of the
eighteenth and nineteenth centuries. There is a UN committee
drafting a Declaration on the Rights of Indigenous Peoples,
which will eventually be incorporated into the UN system.
There is also an Anglican Indigenous Network examining self-
determination and sovereignty within the structures of the
Church.

Peace-keeping is my fourth area of concern. I have been to
South Africa three times in the last twelve months, twice in
connection with an ecumenical monitoring programme called
EMPSA. We monitor violence, monitor the constitutional talks,
monitor the preparations for the election which we hope will
take place on 27 April. The monitors are drawn from the inter-
national ecumenical community, people who are able to go to
South Africa to live in communities-there for six weeks. Not
long ago some of them were fired on by police, so safety is
something that we have to discuss. Amongst others I have
worked with Beyers Naude. On my last trip I went to the ANC,
Walter Sisulu, and the PAC, which is a poor man’s ANC that has
not foresworn the armed wing of the movement as yet. I went
to some of the homelands, Botswana and the Ciskei. I had a
meal with Chief Buthelezi, (who is an Anglican). I met President
de Klerk for twenty minutes. While we were there there were
killings in the East Rand. Eventually that sort of violence
produces a ground-swell of people who want to respond in kind.

As well as working at the UN 1 travel around my °‘con-
stituency’. In the past month I have been to South India, New
Zealand, Australia, Northern Ireland, here in England and
Wales, and will be in Geneva before the end of the week. I work
with Roman Catholics, Methodists, Presbyterians and
Lutherans, with Quakers and also with the Baha’i, who have
been very good to me. I am one of the world presidents of a
body called the World Conference on Religion and Peace, which
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addresses practical issues that will advance the cause of peace.
My work brings me into contact with people of other faiths
whose hospitality is wonderful to experience. I am not sure
whether or not their faith is different to mine, but I can
respond to something they have to offer.

Most recently I was in Australia meeting with UNICEF, the
Children’s Fund. We were attempting to construct programmes
to eliminate the forty million landmines in Cambodia, where
many of the victims are children; how we could promote
immunization against diptheria, and so on.

I research, I try to communicate, I write. My staff and I are
writing a chapter for a book edited by Stephen Sykes and John
Booty on the nature of Anglicanism. We are trying to present a
contemporary viewpoint of Anglicanism arising from our work.
Beverley and I will be back in New Zealand at the beginning of
1994 : three years was my term. Everyone says I’ve done a great
job; my impression, when they say that, is that it is time to
leave!

The Right Reverend Sir Paul Reeves was Archbishop of New
Zealand from 1980 to 1985, Governor General from 1985 to
1990, and Anglican Observer to the United Nations from 1991
to 1993. At present he is training Maori clergy at Te Rau
Kahikatea, an Anglican Maori Seminary in Auckland, New
Zealand.
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May clear day dawn on you,

May night’s spell melt in its golden haze:
May fresh dews wash you,

Soft sun warm you,

Kind beams search you

And ease your pain.

May you walk free at noonday,

May no shadow fall before you or behind:
May no want haunt you,

No guilt taunt you,

No thought bind you to waste or wound.

May days of fullness greet you,

May you wind and weave skeins of glad hours:
May bounty’s gifts grace you,

Friendship’s clasp brace you,

Solace embrace you

When memories ache.

May golden patience ripen in you,

May its rich harvest of wisdom be yours:
May the lengthening day

Breatrhe care’s release to you,

The dove of Peace to you,

With love outreached to you,

With healing in her wings.

Miriam O’Callaghan

After reading God Under My Roof by Esther de Waal, the author sent us
this poem with the comment, ‘A few years ago I wrote a poem of
blessing myself and tried to base it in the rhythms of the Irish secular
poetry with which I am familiar. 1 was unaware of the many blessings
written in Gaelic, and surprised at the affinity of my verses with them.
Gui means prayer in Gaelic.
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BOOKS

THE JOY OF ALL CREATION: An Anglican Meditation on
the Place o f Mary (Revised Edition) by A.M. Allchin. New City,
1993, £9.95.

One of the most memorable experiences of my life occurred in
the basilica of the Annunciation in Nazareth in 1978, when it
came home to me with great force that here was the beginning
of the Gospel, and the beginning of a commitment on the part
of Mary which she saw through to the bitter end on the hill of
Calvary. Such experiences are not the primary concern of
Donald Allchin’s book, although one of the most striking
sections in it is a very personal account by the eminent
nineteenth century scholar, Bishop B.F. Westcott, of a visit to
the Marian shrine at La Salette. However, the Annunciation is a
recurring theme in the book and is the mystery to which it
especially points us for further contemplation and elucidation.
This book is ‘an Anglican meditation on the place of Mary’, so
specifically not a doctrinal or psycho-spiritual study.

Canon Allchin focuses on image, symbolism and poetry,
rather than analytical ideas and concepts. This is presented, not
as a partial or specialized approach, but as holistic and
synthetic, in the spirit of the Bible and the Liturgy. The
influence of the Anglican liturgy is clear, and in the background
the liturgy of the Orthodox Church, itself redolent of the
poetry of the Book of Psalms. The author’s interest in the Celtic
tradition is also evident, exemplified by his choice of the Welsh
priest-poet Euros Bowen as one of the three ‘voices of the
twentieth century’. It could, in any case, be argued that the
deepest meaning of Mary, and indeed of the whole Christian
religion, demands poetic rather than rationalistic expression.
This is true of the most profound human experiences in any
age, and certainly in the twentieth century, which impel us into
poetry, drama, film and other oblique forms of expression.

The main body of the book is a commentary on the theme of
Mary in the work of selected Anglican writers: those of the
‘classical’ seventeenth-century period, of the late seventeenth
through nineteenth centuries, and of the twentieth century.
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Over one third of the book is devoted to seventeenth century
divines, notably Andrewes, Taylor and Traherne, with a signifi-
cant portion allocated to the extremely interesting contribution
of Mark Frank. On the sensitive subject of Mary they aimed at
‘balance’. Mark Frank says of the honour due to ‘the Mother of
God’ (as he and other Anglican writers of this period were
happy to call her): ‘some of late have overdone it; yet let us not
therefore underdo it’ (p.95). George Hickes, in a fine passage,
presents a balanced and judicious argument for rendering due
honour to Mary, yet warning against ‘thinking and speaking
more highly of her than we ought to speak of a human creature’
(p.133).

These men feared, and with good reason, the tendency of
Marian devotion to expand with a kind of natural exuberance
that can take on a life of its own. Allchin brings out clearly the
context within which the seventeenth century divines placed
Mary, in particular the doctrine of the Incarnation, the
sacraments, and the liturgy and calendar of the Church, with a
special emphasis on the Annunciation. He links all this with the
‘earthiness’ of the Christian religion and speaks of the
‘materiality’ of God’s action in the sacraments (p.147).

Canon Allchin traces a continuity in Anglican thought
concerning Mary from the seventeenth century through to our
time. However, in the course of his reflections he highlights two
documents which struck a somewhat different note from the
tradition. The first is John Keble’s ‘remarkable’ poem of 1844,
‘Mother Out of Sight’, which represents an abandonment of
traditional Anglican reserve and a more explicit and committed
devotion to Mary in face of attacks on the very foundations of
Christianity and incarnational beliefs. Allchin had already
illustrated in his comments on Thomas Ken (1637—1711) how,
historically, Anglicans have felt freer to express devotion to
Mary in the form of hymns rather than doctrinal statements.
Keble’s poem goes farther in depicting the rightful place of
Mary within the Anglican Church.

The second document, also from the nineteenth century, is
B.F. Westcott’s account of a visit, made in 1865 in the company
of J.B. Lightfoot and E.W. Benson, to the Marian shrine at La
Salette. The author devotes several pages to this ‘rare

38



strangely ambivalent’ and fascinating document. The experience
of La Salette impressed Westcott deeply but ambiguously. It led
him to question whether the reality of devotion he witnessed at
the shrine pointed to ‘some doctrine neglected in our own
teaching’ which might be relevant to the ‘great masses in our
cities’, whose estrangement from the Church was evidently of
deep concern to him. This certainly strikes a modern note, and
Donald Allchin refers here to the current popularity of the
shrine at Walsingham.

The issue raised by Westcott, who saw La Salette as signifying
a ‘new religion’ which was ‘entirely Marian’, is crucial. Whether
or not his interpretation of the phenomenon was correct (and
Allchin gently questions its validity), it raises the fundamental
issue of the nature of God’s presence, and therefore the nature
of the worship or reverence due to that presence, in Mary pre-
eminently, but also in the other saints, in ‘the watchers and the
holy ones’ of Daniel 4, indeed in all creation. He does not deal
directly with this subject and he was not, of course, obliged to
do so. But it is one which arises from his book and a construc-
tive debate on the issue could be beneficial. Such a debate
might begin with a consideration of the modern Roman
designation of 1 January, the Octave of Christmas, as the
Solemnity of Mary the Mother of God. In the seventeenth
century, Mark Frank spoke of ‘the shrine and the altar, the
glorious Virgin’s lap, where the Saviour of the world is laid to
be adored and worshipped’ (p.84). Donald Allchin adds, by way
of explication, that Mary’s part is seen to be ‘not herself the
object of worship and adoration, but the altar, the shrine, the
holy place where God is to be found’ (p.85, my italics).

For most of us, I suspect, Canon Allchin has unearthed some
treasures from the Anglican tradition on the subject of Mary,
and illuminated this material by his general approach and a
number of particular insights; although his enthusiasm for and
interest in the writers, especially the poets and their work,
sometimes draws him some way from his chosen topic. In
bringing his work to a conclusion, he writes perceptively on the
leading theme of the Annunciation, which he calls ‘the moment
which makes sense of all other moments’ (p.199), as a ‘breaking
in’ of grace into human life and history, and also of Mary as the
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symbol of the ‘breaking out’ of the wheel of vanity and futility,
the liberation of ourselves and all creation in Christ. He ends
with the image of the holy well, the present-day ‘bubbling up’
of the ‘hidden streams of thought and prayer’ (p.210) in the
Anglican Church concerning Mary. In fidelity to his Anglican
theme, but at the same time holding an ecumenical perspective,
Donald Allchin indicates what must surely be the way Anglicans
should follow today, Mary gratefully recognized as a sign of
peace rather than dissension. However, we need to incorporate
into our thinking modern movements such as feminism and
Liberation Theology which present us with a Mary very
different from seventeenth century and other traditional
models, a radical, even revolutionary Mary, our Lady of the
Magnificat as well as of the Annunciation, of Calvary as well as
Bethlehem.

GRAHAM SMITH

WORSHIP, CHURCH AND SOCIETY: An Exposition of the
Work of Arthur Gabriel Hebert by Christopher Irvine.
Canterbury Press, 1993, £6.95.

To mark the centenary of the Society of the Sacred Mission,
Christopher Irvine has written this account of one of that
Community’s most distinguished members. Fr Gabriel Hebert’s
work has found admiring interest far beyond both the
Communion and Community of his faith and religion. This
book offers a timely account of why he still should be studied.

Fr Irvine proposes five headings to consider Hebert’s life and
significance. The first chapter, ‘A Catholic Character’ furnishes
a biographical opening. The four that follow, ‘The Scandinavian
Connection’, ‘Ecumenism and Worship’, ‘Liturgical Renewal’
and ‘Bible and Worship® take up the cardinal aspects of Hebert’s
thought and place in the English-speaking world. It makes a
fascinating read, an insight into a complex, richly vigorous
character who clearly offered great stimulation and elicited
much love in those he touched.

It is the context which makes this book timely. Ecumenism,
liturgical renewal and biblical awareness are at-a crossroads in

40



church communities. It is reasonable to ask where our new
liturgies have led us, whether ecumenism has lost out, whether
the bleak choice is between biblical fundamentalism and liberal
demythologizing. Hebert will still forcefully ask us whether in
the first place we understood the issues at all, and whether we
did not, after all, ‘take the words but miss the meaning’.

Hebert opened up for the Anglican tradition the Scandina-
vian churches, their Lutheran orthodoxy akin to the more
ancient roots of catholic belief and praxis. Yet his ecumenism
was truthful. He did not ignore the deep differences that
separate that orthodoxy from those roots. Aulen’s comment
about the eucharistic sacrifice in answer to Hebert, that ‘There
are reasons for saying that the sacrifice of Christ is present in
the Eucharist, but none for saying that we offer this sacrifice’
(p.81), reveals the depths of the difference. Hard ecumenism
this, but also true to the facts.

Hebert’s greatest contribution to the English churches’
intellectual culture was his perception of the mainland
European Liturgical Movement and his propagation of it. Fr
Irvine devotes much of the book to this, and rightly. Liturgy
and Society, Hebert’s enduring work, is not merely about
‘worship’, but about the mystery of the Church and its mission,
the transformation of human culture and society. The Liturgical
Movement was not primarily about which direction you face to
say Mass or which language you employ. It reflected a realiza-
tion of essential links between the Church, its expression in
liturgy and its articulation in the world. Hebert’s great
contribution was to spell out these links and put them into
historical perspective. Fr Irvine not only gives a comprehensive
sketch of the European Liturgical Movement, but shows how
much of the ideology and practice of it was channelled into the
Church of England through Gabriel Hebert.

This is essential reading for those of us whose perceptions of
the Movement have maybe become blurred and, in typically
English fashion, been overtaken by externals. A lack of serious
attention to the theology of liturgy may prove to be a fatal
weakness of the churches in Great Britain. Arthur Ramsey’s
criticisms on Parish Communion (cf. p.126) are still relevant, as
our revised liturgies seem still to be experienced as mere
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celebrations of ‘community’, marked by self-indulgent ritual
and textual banality. Voices are heard encouraging ‘family
worship’ in place of parish mass; attempts are made to form the
liturgical agenda according to the entertainment metaphor that
seems to govern so much public discourse in our time. We may
simply not understand liturgy any more, and to this lack of
understanding Hebert still can speak with both intelligence and
passion.

In the last chapter Fr Irvine writes of Hebert’s biblical work.
Hebert’s interest in scripture was more than the merely critical,
while never losing touch with biblical study. The fact that a
more imaginative approach to scripture is now beginning to
emerge as a serious option among scholars (cf. Mystagogy by
Enrico Mazza, mentioned by Irvine on p.138), makes Hebert’s
insistence on the dialogue between the Testaments seem far-
sighted. It is also no accident that Hebert’s vision was formed
through the liturgical experience of scripture.

It will be clear that this reviewer warmly commends Worship,
Church and Society. It is a presentation of Hebert’s life and
thought with clear attention to pressing issues. Observation of
one or two errors should not mar this assessment. There are
several misprints, two serious ones in particular. The first is that
Pius X’s document was not an encyclical; it was a Motu Proprio
(p.99). The text misspells this and mis-cites it as the document’s
title. The title was, in fact, Tra Le Sollecitudini. Secondly, the
quotation from the Assisi Conference Discourse of Pius XII is
wrong. Its reference to concelebrating priests should read: ‘It is
not enough for the concelebrants ..." (p.121).

Fr Irvine has done a service both to historians of the Church
in our century and to all committed to authentic liturgical and
scriptural renewal. He has renewed our acquaintance with a
priest whose culture was catholic both in global and traditional
dimensions, a man of vision who understood and savoured the
mystery of the Church.

ALAN GRIFFITHS
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ICONS OF THE PRESENT by Edward Robinson. SCM Press,
1993, £12.50.

This, quite simply, is a gem of a book. It is a series of reflections
on art, the sacred and the holy. Robinson’s thesis is that the arts
offer the only proper language of mystery and that what we
need, and what we have, is the ability to see more in the
present, in any particular present, than meets the eye.
If, caught in our little time-loop, we cannot get free from
the perspective, the narrow perspective, of history, if we
continue to feel that we must plug in to the past to
connect up to an energy source that is timeless, if memory
is to be more important to us than imagination, nothing
will happen. Life will simply go on elsewhere. (p.54)

He is not naive in his treatment of tradition, however.
Remember that the inspirational Muses were the daughters of
Mnemosune, Memory. He just wants each and every one of us
to examine our potential receptivity by the use of our creative
imagination, whatever the risks. In order to clarify his beliefs he
looks at the categories of ‘presence’, ‘idolatry’, ‘tradition’ and
‘inspiration’, In addition, there is a very interesting chapter on
‘Tuck’. All that he writes springs from the rigorous and adven-
turous spirituality of an artist: Robinson himself is a highly
talented sculptor.

There are many valid questions to be asked as to what hap-
pens to the imagination in a ‘post-modern’ world. Presumably it
is ethics rather than metaphysics that tends to be the post-
modernist imagination’s anchorage. But Robinson may be
revealing a new option, an exciting one for those of us who
journey with faith, so I recommend that those interested spend
the (rather large) sum to buy this book. It is most definitely
worth it, worthy of study and of meditation.

MARK OAKLEY
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STRONGER THAN DEATH: A Study of Love for the Dying
by Roland Riem. Darton, Longman and Todd, 1993, £7.95.

This excellent book is about pastoral care of terminally ill
people. It argues against pastoral ‘expertise’ that merely reflects
and reinforces unspoken fears within both patient and pastor.

The true pastor is the Good Shepherd who lays down his
life—whose care for us ‘to the end’ challenges our attachment to
our own independence and sense of worth, and whose loving
calls us from self-possession into discovery of an ‘original’ (a
word the author prefers to the over-used ‘authentic’) self as gif?.
‘The total hope of Christ is a gift that breaks gently into life,
like a smile.” Yet this gentleness is overwhelming, it ‘does not
satisfy reasonable expectations, hopes for earthly happiness or
self-preservation’. For patient and pastor alike it can be
disturbing. ‘The journey to a good and holy death need not be a
smooth one.’

Faith itself is judged. If our hope of ‘eternal life’ is
determined by the definition and consciousness of our own ego,
if as for Mary of Magdala, Jesus ‘remains more the object of her
devotion than the subject of her life’, we will be bound by our
own powers of clinging or our despair or numbness at no longer
having strength to cling, and faith will be at best an act of
heroism. We must, unheroically, let go.

In this book Roland Riem combines anecdote and practical
guidance grounded in personal experience, with reflections on
passages of St John’s Gospel, and reference to a wide range of
poets and other writers (with an emphasis on Orthodox
spirituality), to search out what the world regards as ‘the one
thing certain’. ,

The book is full of humanity, yet is concise and clearly
structured, the writing allusive, speaking with the authority of a
purpose offered in prayer, supported by prayer, and itself at
times bordering prayer. Earthed in the realities of terminal
illness, we are brought to understand—even more, to sense—how
hospice ‘time’ incarnates ‘eternity’ in a communion in which
physical touch becomes ‘a fleshly channel of grace’, and ‘touch,
silence, and speaking are part of one language of love.’

In a society where death is the ultimate solipsism, the

44



ultimate solecism, those who accept Jesus and believe in his
name discover an identity (the language of the Word) that both
transcends ‘the need to exist’, yet eternally validates existence.

This validating identity embraces every level of individual and
social life. Ideals of purely one-to-one pastoral relationship are
challenged: pastors have but ‘a small place’ in the ‘outpouring
of grace’ of a good and holy dying. Equally, dependence on an
objective medical or religious role is challenged: ‘for pastors to
achieve anything they must, as Jesus did, act and speak from
their own “I am” °. Beyond categories of subjective and
objective, meanwhile, the ‘neglected, transcendent element of
pastoral care’ is affirmed. Here the book acquires a prophetic
edge. Christian pastoring involves detachment, confrontation
and judgement.

The author summarizes: ‘I have tried to show the way truth
can spread by judgement between patients who die well and
pastors who seek communion with them, and between the
communion people discover in a hospice and community itself,
and between the hospice community and society at large’.
Rowan Williams picks this up in his Foreword: ‘the hospice
becomes an ‘‘alternative community”, posing frankly political
challenges to the way we do our public business.’

Powerful ideas are conveyed with sensitivity and assurance.
The simple, consistent reference to the pastor as ‘she’ rather
than ‘he’ carries more insight than much conceptual feminist
argument. However, in a book as taut yet wide- and deep-
ranging as this, minor points niggle. Academic disagreement
(e.g. “Carr’s model of the incarnation does not square with the
words of John’s Gospel’) is stated rather than argued, and thus
seems extraneous to the deep truth of the book. Words like
‘ego’ and ‘self’ can come too easily, asif they had no resonance
of contested meaning. More importantly, some brief account of
the ‘secular assumptions about human need’ to which the
author refers, would have set the wider pastoral context of the
discussion in sharper focus, and thereby clarified the prophetic
message.

The author says in the Preface that he would be delighted for
his book to be judged by its cover, which carries his wife
Sophie’s interpretation of the Rublev icon of the Trinity. For
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the present reviewer, the objective reality of presence of the
icon is here received, personally engaged with, and offered
anew, just as the written text speaks of communion in which,
through bodily touch, words ‘become a shared exploration of
the mystery of enfolding Love’.

Roland Riem’s book is not simply for those who work with,
or who have a concern for, the dying. It is for us all. It quotes
Anthony Bloom as speaking ‘against a people who live
provisionally because they do not acknowledge the imminence
of death’. To those of us who would have to confess to still
living to some extent ‘provisionally’, this moving ‘Study of Love
for the Dying’ is actually a study in God’s love for us, here and
now and beyond time, in our self-deluding mortality.

A final incentive to readers to buy this book: all royalties will
go to Helen House, the children’s hospice in Oxford.

JAMES RAMSAY

SIGNS AND WONDERS: Saints, Miracles and Prayers from the
4th Century to the 14th by Benedicta Ward. Variorum, 1992,
£45.

That history is more than reportage or analysis of past events, is
very often not evident in the modern historian’s approach. That
the persons who participated in these events had lives which can
be reported upon or analaysed only to a minimal degree is
forgotten, on the whole. It is rarely that we interpret their
history in the light of the spirituality by which they lived.
Perhaps it is because Sister Benedicta is both a scholar and a
monastic who must integrate the whole of time into the
‘beyond time’ of the resurrection, that the persons she presents
in this book are so evidently her friends. Each one is unique,
with a particular aspect of the Christian life to share.

These papers, covering about twenty years of scholarship,
have been collected from a wide range of sources, and ably
show the breadth of the author’s interests and knowledge.
Although the essays have been divided into three sections which
seem to examine early monasticism, the seventh and eighth
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centuries, and the eleventh to fourteenth centuries, a closer
reading reveals that these are handy summaries rather than
limiting heads. We are taken into and around the deserts of the
fourth and fifth centuries, out of them to examine the
Tractarian use of the ancient texts, then back in via the early
Cistercian understanding of the desert tradition. The essays on
the early Middle Ages examine the influence of the monastic
life on the conversion and culture of Britain before the Danish
invasions, then we are unexpectedly invited to consider the
hymns of Charles Wesley in the light of this influence. Although
St Anselm has pride of place in the last section, studies of
Julian, St Bernard, Hildegard of Bingen and St Teresa of Avila
intertwine with the preaching of Mark Frank and the Methodist
Revival. The mix is rich, so one is grateful that it can be
absorbed in small quantities.

For it is a book to take time over and to absorb little by
little. Sr Benedicta writes in the Foreword that the papers
reflect her interest in the concept of Christian holiness in the
historical areas covered:

My aim in these papers has been to encourage others to
look carefully at certain writings of the past and to stand
back from modern questions, methods and preoccupations
in order to discover what they meant to those who wrote
and those who received them. By ‘standing under’ the
texts in this way I hope both myself to ‘understand’ and
perhaps enable others to do the same.

This theme is expanded in the Introduction on ‘Hagiography
and History’, specially written for the book.

This is a scholar’s book, published by a specialist press, and
the invitation to be included in Variorum’s list is an honour in
the academic world. Indeed, the price reflects this. But it is
most definitely not a book limited to those with a scholar’s
knowledge of the subjects in which Sr Benedicta excels. It is a
delightfully readable book for all who pursue wisdom and the
knowledge of God.

SISTER CHRISTINE SLG
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HEALING THE WOUND OF HUMANITY, The Spirituality of
John Henry Newman by lan Ker. Darton, Longman and Todd,
1993, £7.95.

Newman said that a Christian is ‘one who looks for Christ and
lives in the presence of God’. The wound to which the title of
this book refers is the wound of separation from that presence;
its healing is the reconciling fact and person of Christ. So this
book, quoting extensively from Newman’s writings and dwelling
on themes of personhood and relationship, is addressed to all
Christians, the members of his body, the Church. It is a book to
be read slowly and thoughtfully, using the author’s selections
from Newman’s works to mine the best seams.

Dr Pusey warned of the danger of trying to be too clear when
writing about holy things. We are to guard against trying ‘to
narrow the Divine Mystery to distinct and logical proportions,
but rather to illuminate its depths and infinitude, lest
“becoming clear it became also shallow”.” Newman carried this
caveat into his own teaching and writing, reminding us that
symbols and imagery in sacramental worship are ‘keys and
spells’ to help us enter into the mystery of God. We can thank
Ian Ker for putting his vast scholarship and research on the life
of Cardinal Newman into the context of an approachable
spirituality for all Christians. Yet he still leaves us standing on
the threshold of mystery.

A SISTER SLG
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FAIRACRES PUBLICATIONS
Complete List

Price

RECONCILIATION (Leaflet) Gilbert Shaw .30
ALONENESS NOT LONELINESS (Leaflet) Mother Mary Clare SLG .30
INTERCESSION (Leaflet) Mother Mary Clare SLG .30
PRAYER (Meditative Texts) Gilbert Shaw .75
LEARNING TO PRAY Mother Mary Clare SLG .75
DEATH THE GATEWAY TO LIFE Gilbert Shaw .40
THE VICTORY OF THE CROSS Dumitru Staniloae £1.00
SILENCE AND PRAYER Mother Mary Clare SLG .90
THE MESSAGE OF ST SERAPHIM Irina Gorainov £1.00
JULIAN OF NORWICH A.M. Allchin and SLG £1.75
PRAYER: ENCOUNTERING THE DEPTHS Mother Mary Clare SLG .60
CARMELITE ASCENT Mother Mary Clare SLG £1.25
EXPLORING SILENCE Wendy Robinson £1.00
THE POWER OF THE NAME: The Jesus Prayer in Orthodox Spirituality,

Kallistos Ware £1.25
PRAYER AND CONTEMPLATION Robert Llewelyn £2.00
THE WISDOM OF THE DESERT FATHERS, translated with

an Introduction by Sr Benedicta Ward SLG £3.25
THE LETTERS OF ST ANTONY THE GREAT, trans. D.J. Chitty £1.25
FROM LONELINESS TO SOLITUDE Roland Walls .50
THEOLOGY AND SPIRITUALITY Andrew Louth 75
THE INFLUENCE OF ST BERNARD, Essays edited by Sr Benedicta

Ward SLG, with an Introduction by Dom Jean Leclercq OSB £1.75
KABIR; The Way of Love and Paradox, Sr Rosemary SLG .75

ANSELM OF CANTERBURY: A Monastic Scholar, Sr Benedicta SLG .60
THE POSITIVE ROLE OF DISTRACTION IN PRAYER R. Llewelyn .40
SOLITUDE AND COMMUNION: Papers on the Hermit Life by Orthodox,

Catholic and Anglican contributors, ed. by A.M. Allchin £1.50
FACING DEPRESSION Gonville ffrench-Beytagh .40
THE SINGLE PERSON Philip Welsh .30
THE LETTERS OF AMMONAS, trans. D.J. Chitty .60
GEORGE HERBERT, PRIEST AND POET Kenneth Mason .90

A STUDY OF WISDOM: Three Tracts by the Author of The Cloud of
Unknowing, translated into modern English by Clifton Wolters £1.50

LAW AND GOSPEL Roland Walls 75
PRAYER, THE PASSION OF LOVE John Byrom £1.50
PRAYER AND HOLINESS: The Icon of Man Renewed in God,

Dumitru Staniloae £1.75
A TASTE OF LIBERTY A.M. Allchin £1.00
MYSTERIES OF CHRIST: Extracts from Lucius Cary SSJE .75
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119

EIGHT CHAPTERS ON PERFECTION AND ANGELS’ SONG Walter

Hilton, translated into modern English by Rosemary Dorward £1.50
PILGRIMAGE AND POSSESSION: Conversion in the Writings of

St John of the Cross and St Teresa, Sr Eileen Mary SLG £1.25
GOD UNDER MY ROOF: Celtic Songs and Blessings, Esther de Waal £1.00
CREATIVE SUFFERING Iulia de Beausobre £1.25
SHORT PRAYERS Graham Smith .20
BRINGING FORTH CHRIST: Five Feasts of the Child Jesus by

St Bonaventure, trans. with an Introduction by Eric Doyle OFM .75
WAYMARKS IN THE ENGLISH RELIGIOUS TRADITION L. Kendall .50
GENTLENESS IN JOHN OF THE CROSS Thomas Kane £1.25
PRAYER THE WORK OF THE SPIRIT Sister Edmée SLG 75
ST GREGORY NAZIANZEN: SELECTED POEMS, translated with an

Introduction by John McGuckin £1.00
THE WORLD OF THE DESERT FATHERS, translated with an

Introduction by Columba Stewart OSB £2.25
THIS IS THE WORD OF THE LORD Sr Brenda Michael CSC1 75
PRAYER FOR UNITY Oliver Tomkins .50
THE CONTEMPLATIVE IN THE WORLD Mother Mary Clare SLG .75
ANGLICANISM: A Canterbury Essay, Kenneth Mason -£1.50
A BIRD IN THE HAND (Leaflet) Sr Barbara June SLG .20
THE SIMPLICITY OF PRAYER (Texts) Mother M. Clare SLG 75

JULIAN RECONSIDERED Kenneth Leech and Sr Benedicta SLG £2.00
ROYAL PROGRESS: The Passion of Christ in the Four Gospels,

Sr Stephanie CSD £1.00
THE UNICORN: Meditations on the Love of God,

Harry Galbraith Miller £1.50
CALLED TO BE PRIESTS Hugh Wybrew £1.25
A KIND OF WATERSHED: An Anglican Lay View of Sacramental

Confession, Christine North £1.25
OUT OF THE DEPTHS: Encountering Depression,

Gonville ffrench-Beytagh £1.00
THE GLOWING MIND: Prayer in Some Caroline Divines,

John Byrom £1.25
THE MIND IN THE HEART: Michael Ramsey, Theologian

and Man of Prayer, Lorna Kendall £1.00
WOMEN OF PRAYER: Ann Griffiths and Elizabeth of the Trinity,

A.M. Allchin £1.25
JESUS THE LIVING LORD Michael Ramsey .90

THE SPIRITUALITY OF SAINT CUTHBERT Sr Benedicta SLG £1.00
PRAYER AND MEDITATION FOR A SLEEPLESS NIGHT (Leafler) .30

INTO ANOTHER INTENSITY: Diminishment and Retirement,
Sr Anke and Oliver Tomkins £1.25

+Not for sale in USA.
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THE TEACHING OF GILBERT SHAW

A PILGRIM’S BOOK OF PRAYERS £5.75
SEEDS OF LOVE, edited by Sr Edna Monica SLG .60
RHYTHMIC PRAYERS .50
THE CHRISTIAN SOLITARY .30

SLG IMPRINT

ENCOUNTERING THE DEPTHS by Mother Mary Clare SLG,
edited by Ralph Townsend. £4.00

THE WITNESS OF EDITH BARFOOT: The Joyful Vocation to
Suffering. £1.00

ALSO AVAILABLE FROM SLG PRESS

WIDE AS GOD'S LOVE: Commemorative Edition of the
Fairacres Chronicle, edited by Jane Osborn & Sr Christine SLG.
New City, £7.75

THE JOY OF ALL CREATION: An Anglican Meditation on
the Place of Mary, A.M. Allchin, Revised Edition. New City,
£9.95

THE DESERT OF THE HEART Daily Readings with the Desert
Fathers, edited and introduced by Benedicta Ward. Darton,
Longman and Todd, £2.50

THE LUMINOUS EYE: The Spiritual World Vision of St

Epbrem the Syrian, Sebastian Brock. Cistercian Publications,
£10.95
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SLG AND ASSOCIATES
NEW MEMBERS

FLG

Revd Mark Bonney, The Vicarage, Eaton Bray, Dunstable, Beds.,
LU6 2DN.
Revd Martin Gorick, The Vicarage, Church Road, Smethwick, Warley,
W. Midlands, B67 6EE.
Paru B. Patel, 33 James Street, Oxford, OX4 1ET.

R.IP

Mrs Winifred MacGregor, 32 Argyle Street, St Andrews, KY16 9BX
(FLG).

We regret that, due to building renovations, there will be no
accommodation for guests at Bede House during April and May
this year, and at Fairacres from June to December.

F.L.G. RETREAT
14—16 October 1994

BISHOP WOODFORD HOUSE, ELY
Conducted by Reverend Bill Kirkpatrick
Cost: £47 VAT inclusive

Please will all wishing to book this retreat contact
the Secretary of the Fellowship:
Miss Joan Spittal
27 The Lanes
Bampton
Oxfordshire OX18 2JG
Tel: 0993 851392
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