FAIRACRES

olaleloRrdel-«RasNe!

MARCH

EDITORIAL

TEMPTATION
Fr. Wain S.S.J.E.

CONTEMPL ATION and ENCLOSURE
Sister Eileen Mary S.L.G.

NEW PUBLICATIONS:
Stations of the Cross
Death the Gateway to Life
The Victory of the Cross

SPIRITUAL PRINCIPLES

1971 VOLUME 1V, NO. 1
PRICE 12%p






Exterior of the West End of the Chapel, Fairacres.



EDITORIAL

There is, as is only appropriate, a distinctly Lenten character about this
Chronicle in spite of the fact that, with the exception of the extract from the
Stations of the Cross, and Fr. Wain’s homily for Lent 1, ‘Temptation’, there is
nothing in it which was written with this season in mind—and that last is by
no means confined to Lent!

However, if it is Lenten in character it is equally non-Lenten in substance
as a glance at the main article ‘Contemplation and Enclosure’ wiil show; while
the extract from an unfinished new pamphlet on S.L.G. tries to expound
some of the all-the-year-round principles on which our life is based. So that,
although the postal strike is at last over and there seems every reason to ex-
pect that you will receive your Chronicle well before Easter, we hope you will
find plenty of material to interest you in it whatever the season.

The drawing on page 25 is of the plaque in the Chapter House at Fairacres
which was acquired for us last Easter from the Vita et Pax Community at
Cockfosters. We plan to print a short article about a visit to these Roman
Catholic Benedictine Sisters in the next Chronicle.

The page of information about the Community and its centres has been
displaced to the back to make room for the photograph of the crucifix at
Fairacres.

We realise that the postal strike prevented many of you from sending your
subscriptions for the Chronicle but we would be very grateful to see them
flowing in now. If you have mislaid the subscription form just pop 50p—
cheque or P.0.—in an envelope with your name and address on a slip of
paper marked ‘Chronicle’. We hope we are not being importunate but we may
have to reconsider the Chronicle-sitnation if it does not inspire adequate
support.

Mother is holding over her usual Community Notes until the summer issue
when she promises an extra large contribution.

We wish you a truly holy passion-tide, and all joy in the Risen Lord.

Fairacres
Lent 1971



TEMPTATION

A bomily given by Fr. Wain S.S.].E. at Fairacres
on the First Sunday in Lent 1971

Then was Jesus led up of the Spirit into the wilderness, to be tempted of the
devil, (Matt. 4:1)

It has been said that the Bible could be called ‘The Book of Temptations’.
In the first pages we find the temptation of the first man and woman; in the
last the description of the ‘hour of temptation which is coming on the whole
world, to try those who dwell on the earth’. (Rev. 3:10) In between is the
history of God’s people, with highlights—in the Old Testament on Abraham,
‘God tempted Abraham’;and in the New Testament on Jesus, ‘Then was Jesus
led up of the Spirit to be tempted of the devil’.

At the least this would suggest to us that temptation is of the very stuff of
life. What is the difference between innocence and sanctity? Innocence, not
yet tempted, is abeautiful thing—*‘Child of the pure unclouded brow’, as Lewis
Carroll wrote in the introductory poem to Alice Through the Looking Glass.
Contrast that with some of the old, lined, peasant faces depicted by the
Flemish and Dutch painters of the sixteenth and seventeenth centuries. We
know which is really the most beautiful. The patience, happiness, goodness
that look out to us from those faces could only come through the experience
of temptation: temptation borne, suffered, not always, no, butat times at any
rate, conquered. Temptation, to a good person, means suffering, and—as has
been said—‘suffering passes away; to have suffered remains’. So we can say,
temptation passes away; to have been tempted remains.

To be tempted is a humiliating thing because it means that there is some-
thing within us to which the evil can appeal. Where does it come from?—that
evil deep within us? John Hicks suggests that the Fall is identical with Creation.
Creation, the bringing into existence of a being which is not God, involves a
kind of separation from God. The separation of creaturehood cannot be en-
tirely divorced from the separation of sin, of evil. But, and this is an impor-
tant but, it is vital not to put Creation into the past tense. It is not a thing of
the past, but of the present and future. None of us bas been created; we are
being created. In each life the creation of the spirit, the person, the character,
is taking place. That can only be through temptation, that is, through the free
acceptance of what is good instead of what is evil; through our free choices,
and reactions and determinations, we are creating ourselves.



The creative power of temptation perhaps corresponds to the struggle for
existence in the evolution of the varying forms of life in the physical world.
Man, the crown and summit of animal life, owes his existence to innumerable
deaths, challenges, sufferings in the lower forms of the past. In the world of
the spirit our struggles are the very stuff of the creation of the People of God.

So let us pass through Lent side by side with Jesus tempted. He, as well as
we, knew the inner pull away from the best, from purity of heart, from God.
‘Blessed is the man that endureth temptason’. Blessed, not just because by
enduring he will get a reward later on; but blessed because he is, by the en-
durance, himself becoming transparent to the Spirit of God. It is the Creator
Spirit, the Creator of the sanctity of the saints, who brings us into, and
victoriously through the struggle. And that is the only way to take our place
in the Redeemed Humanity—Christ our Lord being the Forerunner.

Then was Jesus led away by the Spirit, to be tempted by the devil.
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CONTEMPLATION AND ENCLOSURE
By Sister Eileen Mary S.L.G.

A paper read at the conference on Modern Spirituality
at the Royal Foundation of St. Katherine, Stepney, in February 1971

As I began to consider this paper on contemplation and enclosure, I
wondered how one could shake off the dead weight of images and miscon-
ceptions which have encrusted themselves around these words; how to convey
the spirit of adventure and seeking and finding which draws the contemplative
on without the carrot of outward success or visible results. T.S. Eliot wrote in
his poem ‘The Dry Salvages’:

Here and there does not matter
We must be still and still moving
Into another intensity
For a further union, a deeper communion.

One doubts very much whether St. Charles Borromeo, composing his
‘Injunctions for Religious Women’ for the Archdiocese of Milan in 1572
would have considered these lines at all relevant to the contemplative life, and
it may be as well to give a few passages from this document which under-
standably has been largely responsible for the somewhat negative attitude of
the Church towards enclosure today.

Among other things it was prescribed that outer walls of convents should
be at least thirty-three feet high in order to protect the inmates from Turks,
heretics or the occasional young man who might be tempted to risk ex-
communication by violating the enclosure of the nuns. Inner garden walls
needed only to be twenty-two feet high, but care had to be taken to see that
no vines or trees were planted against them lest the nuns should hear secular
conversation from without and even join in it. St. Charles stated that the one
necessary door for admitting persons and things which had to be allowed in
‘should not be very wide, and be closed by means of door panels, strongly
made of a double thickness of boarding with double bars, bolts and locks;
this latter being of different patterns. Within this door should be made a smal}
wicket hole, either round or square, or of any other shape, but of a diameter
not larger than three and seven-sixteenths inches or four and a half inches; .
which should be closed with an iron plate, full of small holes, not larger than
millet seeds; and covered besides with a thick cloth or a small wooden panel
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which may be drawn aside to look out of doors’.

And so on. In the dormitories the utmost precautions had to be taken to
prevent the nuns from catching a glimpse of the outside world. ‘Moreover
heed should be taken not to construct any window which might afford a look-
out beyond the convent limits; and if it is necessary to have any made in any
cell or other upper apartment so as to have a view either towards the gardens
or towards the immediate vicinity, then an iron grating should be firmly fixed
on all sides into the architrave or jambs of the window, to which should be
attached, outside at a distance of two feet and three-quarter inches, a lattice
or blind made of marble or of sheet iron full of holes, eleven-sixteenths of an
inch in diameter and enclosing the whole of the window on all sides, standing
fixed into the wall’.

Two folio volumes of the Acta Ecclesiae Mediolensis containing similar
minute details of every aspect of physical enclosure were published in 1599
and universally accepted by the Western Church so that for three and a half
centuries until the Second Vatican Council, countless convents both in
Europe and in Central and South America were erected in strict accordance
with these Injunctions.

It would be fascinating to work out what effect this architecture had on
the modes of thought and theology, social life and forms of worship, not only
of the inmates themselves but of the Western Church as a whole. It is relevant
to ‘our atktude towards enclosure even in the Anglican Church since in the
revival of the monastic enclosed life towards the end of the nineteenth cen-
tury, much of the ethos and sometimes many of the details of the plan
were adopted. Even the embryonic Community of the Sisters of the Love of
God in 1906 carefully whitewashed their downstairs windows, and for many
years only Novices and Oblates were allowed to act as portresses, lest the
Professed should be distracted in their vocation by the sight and voice of
someone from the outside world.

No one would deny that saints emerged from these conditions, which
nevertheless did offer compensations no longer open to us in the theological
climate of the twentieth century. Moreover even at its best, this relationship
of contemplation to enclosure was a highly specialised one and limited to a
small portion of the female sex. Today one would rather consider the
relevance of the element of enclosure or withdrawal as a Christian discipline
to support a contemplation which is in fact open to all. Different vocations
will demand different forms of enclosure within this wide definition, but the
fact itself finds its inspiration in the primary doctrines of the Christian faith.
Let us consiger therefore:



a) The enclosure of the Incarnation—of the limitless, immeasurable
Divine life enclosed in time, space and matter. As far as we know,
Jesus lived for thirty years in one small village among one group of
people. All that he spilled out later in acts and words in his ministry
had been learnt in that long probation and quiet pondering in depth
on what relationship between God, man and creation really meant.
He had considered the lilies, watched the woman sweeping to find
her silver coin and the sower sowing his seed, and had learnt to see
through the most ordinary things, their eternal dimension and
meaning. '

b) The enclosure of redemption. The passing of that life through the
eye of the needle of death, the utmost limitation of the Cross open-
ing up to the life of Resurrection which #s the life of contemplation.

c) The enclosure of unity—when all were assembled together with one
mind in one place and the Holy Spirit was given to transform the
infant Church into a eucharistic unity.

The life of the contemplative in its own sociological and historical setting
is one which tries to live within these enclosures and in relation to them, not
for the person’s own sake but because he believes that a life lived out under
these conditions is the surest way of bringing the Resurrection life of Christ
and his Kingdom into the world of the here and now.

So one thinks first of all of enclosure as a Christian principle and discipline,
not confined to those who have accepted it voluntarily as a life-long obligation
but as something which at some time and in some measure must be ex-
perienced by all who have gone beyond a merely nominal Christianity, those
who through sickness, imprisonment, marriage or work have neen nailed to a
situation in which there has been no possibility of manipulation, and who
have been forced in it to face the element of restraint, limitation, darkness,
stablity in conflict or boredom, which is of the essence of enclosure.

Also one has to define what is meant by contemplation in this context, not
contemplative prayer as such, that gift which is freely given, when and to
whom God wills, but a quality of life which is contemplative, one which is
lived vertically in relationship to God rather than horizontally in relationship
to time; in which being and doing are not divided, in which those primary
mysteries of incarnation, redemption and unity are lived out within and
through the disciplines of a standing place whether voluntarily accepted in
response to vocation or the result of unwanted and unsought circumstances
which nevertheless have been accepted in faith and love and used creatively.
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As Thomas Merton pointed out in an article called ‘Openness and Cloister’,
written in 1967, this relationship between contemplation and enclosure is one
of agape—that is, surrender to the inexplicable mercy which comes to us
from God entirely on his own terms in the context of our personal and social
history—rather than eros, the yearning of the human heart for the vision of
beauty. He does not exclude eros, that force which started us all off on our
Christian and religious way, but always it has to be placed in a secondary
position. He says:

Today a new and more biblical understanding of the contemplative life

is called for: we must see it as a response to the dynamic Word of God

in bistory, we must see it in the light of biblical eschatology. The con-

templative finds God not in the embrace of ‘pure love’ alone, but in the

propbetic ardour of response to the ‘word of God’. Not in love ex-
perienced as essential good, but in love that breaks through into the
world of sinful men in the fire of judgement and mercy. The contem-
plative must see love not only as the bighest and purest experience of
the buman beart transformed by grace, but as God’s unfailing fidelicy

to unfaithful man.

For eros is the hunger for divine love which we possess, not because we are
holy, but because we are human. Like all human hungers it will be satisfied,
but in God’s own time and in his own way, not through discontent with one’s
own vocation and surrender to the temptation to think that one will do better
in different and more propitious circumstances.

God’s agape can break through into all circumstances as the story of his
people repeatedly shows. For example, Deuteronomy recalls Israel’s enclosure
in the wilderness and God’s action upon them there.

And thou sbalt remember all the way which the Lord thy God bath led

thee these forty years in the wilderness that be might bumble thee, to

prove thee, to know what was in thine beart, whether thou wouldest
keep bis commandments or no. And be bumbled thee and suffered thee

to bunger, and fed thee with manna which thou knewest not, neither

did thy fatbers know; that be might make thee know that man doth not

live by bread alone, but by the mouth of the Lord doth man live.

(Deut. 8:2-3)

And, as Thomas Merton says, man’s agape consists of the prophetic ardour
whereby he responds to this Word of God which comes to him through his
vocation and its demands.

To continue with his article ‘Openness and Cloister’:

God speaks to us mot only in the Bible, not only in the secret
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inspirations of our own bearts, but also through the public and manifest
events of our own time and above all through the Church . . . In the
light of the Council it is no longer possible even for contemplatives to
simply shut out the world, to ignore it, to forget it, in order to relish
the private joys of contemplative eros. To insist on the cultivation of
total recollection for the sake of this eros and its consolations would
be pure and simple selfishness. It would also mean a failure really to
deepen the true Christian dimensions of agape which are the real dimen-
sions of the contemplative life. This is where so much confusion arises.

So the-enclosed garden of peace and joy of our dreams where the distor-
tions and disturbances of life and man’s nature never come and where we shall
enjoy God alone, is largely an illusion and certainly not of the essence of the
contemplative and enclosed life. Monica Furlong is nearer the mark when she
says:

The Christian life can all be done on the spot. On this square foot of

ground on which we stand we experience crucifixion and resurrection

(if we are mot so taken up with manipulating life that nothing can

bappen to us) and this is action, the action of love. Only the moment

matters. That is where God is. 1

Some enclosures are good, some brutal and degrading, yet the essential
pressure lies not in the conditions as such but from the fact that one is en-
closed in time as well as in space. There is room for manoeuvre and compen-
sation in the two or three environments in which those in unenclosed
situations live their lives. A different face is presented at work than that
which is shown in the family circle or in one’s social life; a failure in one
situation may be compensated for by success in another; and although there
is no reason why this should not be so, yet it is only too easy to avoid
meeting the person that one really is beneath all the changing faces and
expressions of personality with which one meets the outside world, to
avoid meeting the person thatone is before God with a potential and vocation
known to him alone. Yet in the Kingdom of God it is only this person who
has any reality.

In the enclosure on the other hand, one is faced with the inescapable fact
of being the same person all the time, among the same people and in circum-
stances which do not vary appreciably, and this is possible only to one who is
prepared to face the cost of reality. Neurotic, unstable personalities break
under the pressure; those unwilling to be changed, harden. The situation is
one of judgement inevitably, not only on the individual as such, but on the
historical and sociological chain of cause and effect which have made him what
1. Travelling In, Hodder and Stoughton
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he is, and which will continue to condition him so long as he lives only along
the line of time. The new life breaks through as he accepts his total solidarity
with his past and with his environment, not using what was wrong in them to
excuse himself, but exposing both good and bad to the judgement and mercy
of God, in the realisation that only in the humility of dependence on some-
thing or someone greater than the self, can the treadmill of cause and effect
be halted and a new thing enter into the world. To live in the power of this
undeserved, inexplicable mercy of God is contemplative life, something which

keeps a person anchored in his right place in relation to God, his neighbour
~ and himself, not in an ecstasy improper to his condition as a creature and a
sinner. Many quite ordinary men come through this testing purified by it, if
they have within them the seed of agape, even if they do not explicitly recog-
nise the life as that of the crucified and risen Christ at the heart of the
experience.

Enter by the narrow gate, since the road that leads to perdition is wide

and spacious and many take it; but it is a narrow gate and a bard road

that leads to life. (Matt. 7:13-14)

Yes, I tell you again, it is easier for a camel to pass through the eye of a

needle than for a rich man to enter the kingdom of beaven. (Matt. 19:24)

Jerusalem Bible
This Gospel paradox is not a strong hint to obey the Law of Moses to the
letter, but an invitation to go through the gates, narrow as a needle’s eye that
life brings, and so enter into the new quality of life which is offered to us.
However, all this could be distorted into a cult of suffering and uncosnscious
Manichaeism of which some enclosed religious communities, for example,
have not been guiltless in the past, were it not for the enclosure of incarnation
which is the bedrock on which it rests.

For in the full Christian doctrine of incarnation, it is expected that the
fruits of redemption should make a man not less, but more human, and that
therefore he should find himself in that relation to creation of priest and
servant of which Romans speaks: The whole creation is eagerly waiting for
God to reveal bis sons. (8:19) It is not by chance that in the stories of the
saints mention is made repeatedly of intimate relationships between man and
beast, and that in the language of poetry the saints express their love of the
spot on earth where they have discovered creation as Adam must have known
it before the Fall. This Eden-relationship is given back to the man whose eyes
have been purified so that he can see things as they are in their own intrinsic
being, not, as most men do, in relation to their own possession or power over
them. This is achieved not by techniques or special powers but through
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limitation in the use of things and people to relieve or satisfy or stimulate the
superficial self, so that the person becomes liberated both from slavery to
them and mastery over them.

The Fathers of the fourth century did not go out into the Egyptian desert
in order to transcend the material, or to make a dichotomy between flesh and
spirit, but for its liberation, so that the body could become the supple natural
instrument of the spirit. So, although according to present-day standards their
types of ascetic practice were exaggerated and sometimes competitive, yet of
the greatest, St. Anthony, emerging from his cave after twenty years, it was
written:

After that many longed and sought to copy bis boly life and some of bis

friends came and forcibly broke down the door and removed it; and

Anthony came forth as from a boly of bolies . . . This was the first

time be showed bimself from the fort to those who came to bim. When

they saw bim they marvelled to see that bis body kept bis former state,
being meither grown beavy for want of exercise nor shrunken with
fastings and strivings against demons. For be was such as they bad
known bim before bis retirement. The light of bis soul too was ab-
solutely pure. It was not shrunken with grieving nor dissipated by
pleasure; it bad no touch of levity nor of gloom. He was not bashful at
seeing the crowd nor elated at being welcomed by such large numbers
but was unvaryingly tranqusl, a man ruled by reason, whose whole
character bad grown firm-set in the way that nature bad meant it to
grow. St. Athanasius, Life of St. Anthony

The enclosure of the desert was functional, not a mystique. No thirty-three
foot walls shut out the world, but the cell was seen and spoken of again and
again by the Fathers as the one spot in which if one stood and allowed things
to happen to one without escaping physically or mentally, a change would
ultimately take place which would transfigure one’s whole relationship with
God, the self and the world. ‘A certain brother went to Abba Moses in Scete
and asked him to speak a word and the old man said: “Get thee gone and sit
in thy cell, and thy cell shall teach thee all things” ’. Again:

A brotber asked one of the Elders saying: ‘What shalll do, Father, for I

work none of the works of a monk but bere I am in torpor eating and

drinking and sleeping and in bad thoughts and in plenty of trouble,
going from one struggle to another and from thoughts to thoughts’.

Then the old man said: ‘Just you stay in your cell and cope with all this

as best you can without being disturbed by it. I would like to think that

the little you are able to do is nevertheless not unlike the great things
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that Abba Anthony did on the mountain, and I believe that if you sit in

your cell for the Name of God, and if you continue to seek the know-

ledge of bim, you too will find yourself in the place of Abba Anthony.

The discipline could be lifelong, or last for a limited number of years. The
monk was using the things of creation, but very simply, as in the matter of a:
sacrament. In fact, in time he himself became a living liturgy, a praise of God,
a sacrifice, a prayer, in and through his own person. Then his life became far
more flexible. He could preach to the people, visit a bishop in Alexandria, give
hospitality and consult other Elders in their cells, for he was so grounded in
the place of his stability that external change could not destroy it, nor harm
him. For to know the full dimensions of contemplative agape, the discipline
of enclosure has to be balanced by that of openness; and throughout the
history of the Church there have been saints who have maintained this pure’
tradition despite the distortions and legalism which have sometimes made the
life of contemplation less than incarnational. We are fully aware today that
Counter-Reformation thought about enclosure was dependent upon concepts
of divine transcendence and eternity which were as much Platonic as Christian
in origin. The actual stuff of human life was regarded negatively and as matter
for ‘distraction’ and ‘unrecollectedness’, and the attempt was made to resolve
the dichotomy between sacred and secular by eliminating the secular as far as
possible.

But today, it is the secular itself which frequently constitutes the environ-
ment of the desert. Multi-story flats rise out of a labyrinth of streets and
houses, and here there is much of the loneliness and sense of de-personal-
isation which was experienced by the hermit in the course of his metanoia.
It is not for nothing that God is giving to many now-a-days the vocation to be
contemplatives in the world, in order to teach men how to use this experience
creatively. And it is as Christ is brought, through prayer and love to occupy
this modern enclosure, that others will feel the attractiveness of his presence
and come with their needs to knock at the door. Always the outgoingness has
to be matched with the withdrawal; yet for the openness to be effective the
proportion of withdrawal needs to be far greater than is usually recognised.

If the hermit of any century or culture is representative of man standing
naked and open towards God, so the contemplative community represents
the Eucharistic Body of the Church into which he is spiritually grafted. Here
it has a special function of remaining in sacrificial offering around the altar,
holding in prayer those members of the Church who have gone out in
apostolic service once Mass has ended, as well as others whose lives have not
approached the alsar at all. The enclosure of unity in and through which this
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vocation must be lived is formed, not through a regimented uniformity, nor
by good fellowship alone, but is the fruit of that Spirit which descended on
the Apostles as they waited, listened and offered themselves in the solidarity
of a common purpose in the Upper Room at Pentecost. Therefore the contem-
plative community is eschatological in character, with a life which is never
rounded and complete in itself, but which is always looking forward to the
life of the Kingdom and trying to bring something of its quality to birth in
this world. So its chief unity is to be found in the common prayer of the
Office and the Mass from which no one needs to be physically absent since
there is no other work greater than this for him to do. But all other facets of
life—manual work, intellectual study, recreation, are a part of this Eucharistic
task which is being performed by the same persons on the same piece of
ground with the same spiritual vision and purpose. This is the ideal. Yet unity
has to be struggled for, since the enclosure unfailingly brings to the surface
. those human passions, desires and fears which are responsible for most of the
troubles of man. The occasions of conflict may seem small compared with
those of the world’s disorders, yet the passions aroused are of the same nature,
and the contemplative believes that through his penitence and return to God,
spiritual healing is thereby released into the world. We are all of one flesh
in Adam and in Christ, else one’s belief in such a communication—which is
neither physical nor psychic but spiritual—would be meaningless, and our ser-
vice to the Church a delusion.

It may be felt that the points raised in this paper have fluctuated in a some-
what ambivalent manner between contemplation and enclosure as lived in the
monastic enclosed life, and the element of enclosure which should be present
in every Christian life. This has been deliberate. I believe profoundly in par-
ticular vocations, each of which is called to live out as it were in laboratory
conditions and to the fullest possible extent, some one aspect of the total
infinite Christ for the family of the Church as a whole. Yet no vocation can
stand on its own. If it is authentically Christian the same elements for which
it stands must appear in varying intensity and conditions in the life of all
Christians who may be helped by those who have tested its implications and
demands to the fullest possible extent.

So one returns again to the-proposition which was propounded at the
beginning of this paper, that enclosure is an element which is of the essence
of Christianity to support and discipline a contemplation likewise open to all,
but that the types and intensity of enclosure will vary tremendously according
to the vocation which it supports.

The spirit of Carmel, which has had a vital influence on the ethos of the
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community of which I am a member, has always contained within itself the
possibility of a limited apostolate towards those who wish to learn something
of the inner life. This is borne out in an essay written by Thomas Merton
in his book Disputed Questions, which gives a valuable account of the history
and spirit of the Carmelite Order. He says:

The Carmelite apostolate bas, ideally speaking, this very special mod-

ality of its own. It is a contemplative apostolate to other potential

contemplatives. It is an apostolate of interior prayer. It is a ‘school of
propbets’. It teaches indeed, but what it teaches above all, is the way of
the bidden life. And bere above all . . . no one can give something which

be does not bimself bave.

This conception of enclosure in relation to contemplation and openness is
not necessarily that of other traditions, and one has to get beneath the iron
hand of Counter-Reformation discipline in order to discover in what precisely
the true tradition of each community lies, how much is of its essence and how
much the result of the sociological conditions of a certain period of history
which have been clamped down upon it. If we are clear about the principles
on which we stand, there can be great flexibility both in the working out of
the community vocation as a whole and in the lives of individual religious. Of
course, this requires wisdom and discernment so that the unity of the com-
munity is not impaired by persons going off on their own. Yet if the vision ex-
pressed in the Rule and teaching of the community is wide and deep enough,
any individual expressions of it will relate closely to that one dense Eucharistic
body of which it is a part, and which must be kept together as a living working
ensity through mutual charity and obedience in the vertical cosmic dimension
in which contemplative life is lived.
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***NEW PUBLICATIONS®***

On the following six pages we print some information about three
outstanding new pamphlets, The Stations of the Cross, Death the
Gateway to Life, and The Victory of the Cross.

We will be glad to give priority to post orders for the Stations of
the Cross during the Lenten season.

NOW READY—
A NEW EDITION IN A COMPLETELY NEW FORMAT

SITIO

The Prayer of Intercession

By

Gilbert Shaw

In much endurance, witnessing Christ’s passion
through ministry of act and prayer,
by fast and watchfulness, in distresses many,
God’s saints are made the kingdom of bis glory
to remedy the evils that men do.
Lord give us grace that we in this our day
as pardoned penitents may company with them
uncompromising in Love’s integrity of
sacrifice.

Price: 30p plus postage and packing per copy 6p

SIX NEW EASTER CARDS
1 at 4p; 2 at 3p, and 3 at 2p
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THE STATIONS OF THE CROSS
By
Donald McChesney

(Fairacres Pamphlet No. 14, 12%p)

Donald McChesney, Senior Lecturer at the De La Salle College, Middleton,
Manchester, and a Roman Catholic, recently offered us his manuscript on the
Stations of the Cross after encountering some S.L.G. Press publications. We
were glad to be able to print it, and here reproduce the second Station as an
example of the kind of work it is.

Although the Stations are much less used these days among Anglicans than
they were, we thought that this modern treatment of the subject might appeal
to many who would not otherwise become acquainted with this way of
following Our Lord up the road to Calvary. And so it is proving.

In his preface Mr. McChesney writes:

‘The Stations of the Cross are a means of human participation in the
Passion and Death of Christ. By sharing his death in this act of contemplation,
however, we also share his Resurrection, and the Stations, at times, are
mysteriously full of joy.

These meditations are for devotional use. They are, however, biblical and
theological, and there has been an attempt to avoid the kind of sentimental
rhetoric which makes a direct assault upon the feelings without supplying
any fullness of doctrine.

The Stations of the Cross are the steps of a tragedy which is swallowed
up in victory . . . The deeper we move into darkness and death—Christ’s and
our own—the closer we are brought to the theological reality of the
Resurrection and the joy of Eternal life. When these things lay hold upon us,
even briefly, we know that all shall be well, in life and in death, no matter
what happens . .
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SECOND STATION

JESUS RECEIVES HIS CROSS

The word ‘cross’ is evocative or resonant of the human
condition—for each has his cross, and must ‘receive’ it, bear it,
carry it.

All are subject, in some way or other, to the ills and even the
horrors of life. Internal and external division, and sickness.
Maldistribution of the essential goods of life, material, emotional
and mental. Injustice, cruelty, poverty and the arbitrariness of
fortune. Torture, psychosis, concentration-camps, schizophrenia,
catatonic stupor and the endlessness of depression.

How much of this can be borne, and how much is unbearable?
At what point does the human organism break into pieces?

Perhaps it can all be borne; it has in fact already been borne.
The figure of Christ receiving his cross is the sign that all can be
borne, right through death to resurrection. Hidden beneath our
mortality is the Spirit, which cannot be crushed, divided or put to
death, and which will triumph for all eternity.

For I am persuaded that neither death nor life, nor
angels, nor principalities, nor powers, nor things present,
nor things to come, nor beight nor depth, nor any other
creature shall be able to se;{arate us from the love of God,
which is in Christ our Lord,

The sign of this Man staggering under the load of his cross
both hides and also reveals the fact of unspeakable new life for
all. He must ‘go through with it’ even as we must go through with
it, whatever may befall. But we follow him to glory and to
resurrection.

1. Rom. 8:38-39
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DEATH THE GATEWAY TO LIFE

(Fairacres Pamphlet No. 15, 10p)

In a recent television interview one of the doctors who had taken partin
the investigation of Dr. Issels’s clinic in Bavaria gave it as his opinion that the
clinic had no medical sreatment to offer patients with terminal cancer which
was not already being given, and in some cases given better, in English
hospitals. Nevertheless, he stressed that Dr. Issels could offer hope in abun-
dance, and for this people were willing to travel across the world after selling
all their possessions to raise money to pay the clinic’s fees.

One was given to understand that, despite Dr. Issels’sown integrity and con-
viction, medically speaking this hope is a mere chimera; it seems he cannot
cure malignant cancer. But surely we, as Christians, should have a reliable
hope to offer all men, and not least those who are faced with the immediate
prospect of death.

In fact this pamphlet had its starting point in 1964 when one of our own
Sisters was found to have cancer and was given only a few weeks to live. Her
response of complete, loving and joyful acceptance of God’s will, together
with the simplicity with which she laid down her unfinished work on the
Community’s plainchant, was an example which continues to influence those
of us who shared that time with her. We were all helped by several homilies
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which Fr. Gilbert Shaw gave to us while Sister was dying, x4 it is they which
have been expanded and adapted now. Through them we were enabled not
only to share in our Sister’s offering of her life in death but also to apply the
principles of the Christian belief in ‘the communion of saints, the resurrection
of the body, and the life everlasting’ to our daily lives here and now.

Hence, this is not just a pamphlet for the dying for, as Dr. Lorna Kendall
has said, ‘the way people live their lives is conditioned by the way they think
about death’; and ‘one of the greatest needs of our time is an adeguate
theology of hope’. ! This same need is expressed in many of the documents
of Vatican II: ‘Man will always yearn to know what is the meaning of his life,
of his activity, of his death. The very presence of the Church recalls these
problems to his mind’. 2 And ‘we should not let false hope deceive us . . . the
Church of Christ takes her stand in the midst of the anxiety of this age, and
does not cease to hope with utmost confidence’. 3

‘We are the body of Christ’. Each day the priest recalls us to this fact in
our Eucharist. If the Church is to offer men a reliable hope it must be we, as
individuals, who can live in the spirit of hope and share our hope in words
with those who are asking the meaning of their life, their activity and their
death. .

This pamphlet, ‘Death the Gateway to Life’, takes us back quite simply
to the basis of our hope and confidence in the life everlasting as expressed
in the New Testament. It also indicates the grounds of our fears about death
for ‘the soul with all its memory, with all that it has become through thelife
on earth, through its capacity of spirit that enables us to perceive and live for
God, takes with it all that we are, all that we have built into our conscious
being and our unconscious being, which together forms our completeness as
a person’.

God meant us to win salvation through our Lord Jesus Christ, who
died for us, so that, alive or dead, we should still live united with bim,
So give encouragement to each other and keep stremgtbening one

another. ~
(1 Thess. 5:9-11. Jerusalem Bible)

Sister Edna Monica S.L.G.
1. Hope and Fulfilment, Lorna Kendall

2. Pastoval Constitution on the Cburch in the Modern World, Para 41.
3. Ibid. Para 82.
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THE VICTORY OF THE CROSS
By
Dumitru Staniloae

(Fairacres Pamphlet No. 16. 13p)
The following is an extract of the introduction by A.M. Allchin

During his visit to England in the summer of 1970, Fr. Dumitru Staniloae
was able to spend some days in Oxford, staying at the Convent of the
Incarnation, Fairacres. On the last morning of his stay he spoke to the whole
Community on the meaning of the cross. The subject had arisen out of a dis-
cussion on the meaning of suffering, and in particular of undeserved suffering.
Here as always the teaching of this theologian arises out of experience and
illuminates experience; for what is written here comes from a lifetime lived in
solidarity with the sufferings of mankind, in a century when the peoples of
Europe have suffered two world wars and all that has followed from them.
And it comes from the centuries’ old experience of the Church as it has
learned to live in thedying and rising of the Lord. There is here a combination
of great simplicity and directness with profound perception and understand-
ing. Learning and life have come together into one.

Fr. Staniloae is Professor of Dogmatic Theology in the Theological
Institute of Bucharest. He is also the editor of the Romanian version of the
Pbhilokalia. He is therefore equally familiar with the realms of theology and
spirituality. Himself a married priest, he is well known and well loved in the
monasteries and convents of Romania. ‘One sees in the faces of monks and
nuns everywhere a joy and a serenity . .." he said. ‘It is a sign of their victory
over the weakness of their humanity through their union with Christ. I see
this joy here too. Jesus “had no man” with him, either in Gethsemane or on
the cross. In Gethsemane the apostles were asleep. On Calvary all had aban-
doned him. We have Christ with us. He does not sleep and he has not fled.
It is he who gives us the victory and the joy in our cross, and this joy is the
foretaste of the resurrection.’

The morning of September 2nd when this talk was given was in many ways

a memorable one for those who were present, not least because of the depth
of unity which was revealed in the discussion which followed it. The life and
prayer of the S.L.G. Community has been, and is, deeply indebted to the
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teaching of the great Carmelite saints of sixteenth century Spain, St. Teresa
and St. John of the Cross. Though the Sisters of the Love of God have never
claimed to be Carmelites, in the strict sense of the word, the tradition of
Carmel has been fundamental to the whole development of their life. It is
commonly said, even by writers of real authority, that the teaching of St.
John of the Cross about the ‘dark nights’ through which man must pass on
the journey into the love and knowledge of God, has no counterpart in
Eastern Christendom. But the Community at once recognised in the teaching
of the latter part of Fr. Staniloae’s address, a thought and an experience
identical with that which is conveyed in the works of St. John of the Cross by
the image of the nights of sense and spirit. The darkness, the night, these are
images to describe the ways which lead towards the union of love and glory,
ways by which God himself becomes active to take man beyond all created
things into union with himself, the uncreated Giver of all. Only through the
cross do we arrive at the resurrection.

But this was not all, for a Franciscan friend who happened to be present
exclaimed that the talk of Fr. Staniloae had given him a new and deeper
understanding of his own father in the fai;h, St. Francis. It had shown him
how it was that the different elements in the life of St. Francis, love for the
creation, fervent devotion to the cross, and overflowing joy in the resur-
rection, were inseparably united. The teaching of St. Maximus the Confessor,
one of the greatest but least known of the Eastern fathers, which lies behind
much of the thought of Fr. Staniloae, in this way illuminates the life of the
most loved of Western saints, and shows how the different sides of his
character form a single whole. The universal, cosmic vision of Orthodox
faith reveals the true meaning of St. Francis’ love for the created world.

It seems that here we can see not only something of the unifying power
of the Orthodox tradition at its deepest and best, but also something of the
way in which the ecumenical dialogue between the Churches must be carried
on. The questions of dogmatic theology cannot and must not be avoided. But
they need to be met at the place where theology and spirituality come to-
gether into one. When they are seen in relation to the living and praying
experience of the Chrstian people, then we find unexpected possibilities of
reconciliation between positions which appear at first sight to be absolutely
opposed. Where the mind is being re-established in the heart, where man’s
different faculties are coming into union as they do in prayer, there under-
standing and deep agreement becomes possible. Cor ad cor loquitur.
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SPIRITUAL PRINCIPLES
AN EXTRACT FROM A PAMPHLET INPREPARATION ON S.L.G.

The Community of the Sisters of the Love of God bas for its aim the Glory of God.
(Rule~The Aim of the Community)

‘The stars shined in their watches and rejoiced:
When he calleth them they say, “Here we be”;
And so with cheerfulness they shewed light unto him that made them’.
(Baruch 3:34)

‘Here we be...” The love of God has called us into a Community which aims
to give glory to him simply by being and not by doing, that, through this
simple being, we may become creatures capable of returning glory to our
Creator and so, like the stars which shined in their watches, showing light
unto him that made us.

In what does a life of giving glory to God simply by being consist? One
can only tell those who already know. And to such the psalmist writes:
‘Blessed is the man whom thou choosest and receivest unto thee: he shall
dwell in thy court, and shall be satisfied with the pleasures of thy house, even
of thy holy temple’ (65). Thus it consists in practice of a capacity to be as
satisfied with peeling the potatoes as writing an edifying article—with the
balance in favour of the potatoes.

There are an increasing number of contemplatives in the world—it is one of
the signs of the times—while those who are calléd into a contemplative com-
munity are not necessarily granted the gift of contemplative prayer. But by
our choice of witnessing to nothing but God we are always granted the gift
of giving glory to him in our least activity. Ideally the whole life is to be made
prayer (Rule), and how this is possible will be for most of us one of our
earliest discoveries in living the life.

Fr. Lucius Cary S.S.J.E. wrote in a profession retreat for the nuns:

It is above all in the silent witness and unconscious testimony to the

Love of God that the contemplative exercises bis apostolate, for be

preaches sermons by the way be walks, the way be stands, the way be

sits down; the way be picks things up and bolds them in bis bands, and
by the reverence with which be makes bis whole life an offering of
worship to God.

This tells us kow the contemplative gives glory to God. Mother Mary Clare in
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a talk on the feast of our dedication, 1968, linking our life, as always, with
the world situation, spoke of the spirit of joy in which our giving of glory to
God must be accomplished:

If tbe Community is to be a fortress, a citadel, a light, a witness, we

must first and foremost be mediators of joy. Therefore anything like

self-absorption or despondency which comes from the narrowing down
of our vision to our own little concerns is a real falling short. This joy

is not incompatible with deep pain and deep sorrow; in fact the more

we are taken up into the glory of God and the more conscious we are of

passing through things temporal to things eternal, the more we shall

bave that pain and that sorrow; but it is a boly pain, a boly sorrow, a

dim reflection of our Lord’s sorrow as be wept over Jerusalem . . . So

we, conscious of the weight of the pain and sorrow of the world, must

shake ourselves free from our own limitations that we may be taken up
and may take the world’s needs up into the glory of God as part of the
oblation and satisfaction of our blessed Lord, the Mediator.

This brings ws directly to the complementary intention of the founders
that, together with the glory of God, we should be consecrated to the work of
reconciliation. Both these aspects are drawn together in the Rule when it says:
There is in true contemplation an urgency to love God for bimself and also a
desire that all men should be drawn to respond to bis mercy, to acknowledge
and accept the reconciliation accomplished by, with and in Christ. The
application of this cannot be a work we initiate ourselves for it is already
accomplished, but it is 2 work in which we can participate if we understand
it as St. Paul describes it: ‘God has reconciled us men to himself through
Christ, so we as Christ’s living body must be the agents through whom and in
whom God continues to reconcile the world to himself. And it is to this
ministry or service that we are consecrated.

In most situations service requires direct contact with others, but any help
we may be able to give in this way, although right, and an inevitable result
of a contemplative life faithfully lived out, is subsidiary to the life itself. The
greater part of our service of reconciliation is on another level; it exists quite
simply in the way we live our life. And yet, as God reconciled the world to
himself through Christ—because Christ in obedience to the Father’s will en-

tered into our world at the incarnation, entered wholly into the human
situation except for sin—sc we too must enter into the situation of others
even though by our observance of enclosure we seem to have denied ourselves
the possibility.

We seem to have done although, as the Rule makes clear, enclosure is not
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only to make possible a more complete offering of the whole self to God, it is
also to be the means of extending bis love in the world. (Chapter on
Enclosure) Love is the essential factor. Before everything else all forms of
entering in must mean a life of love, for ‘God so loved the world that he sent
his only begotten Son’. Without love there would have been no incarnation
and no reconciliation.

There are many forms of expressing love and ‘entering in’, and the world
today is full of an urgent need for actual help; but our way is not to join
ourselves physically to this well-nigh overwhelming suffering. Again the reality
of the Church helps one to understand how this is possible, for as a body has
many members with different functions, so within the Church, in the widest
possible sense, there are many members with different functions all benefit-
ting each other mutually as the parts of a human body, some ‘actively’ some
‘passively’, some visibly, some invisibly, for mankind is so interdependent, his
co-inherence so great, that the life and action of one part cannot fail to
affect the others also. Our function is perhaps ‘passive’, remembering that the
peak of Christ’s service on earth was his ‘passion’; it is certainly to a large
extent invisible.

Thus in practice our way is for each Sister to open ber whole being in the
common life (Rule: Recofxciliation), to give herself entirely in love to enter
her Sister’s situation and to allow her Sister to enter her own, and from the
self-stripping which must ensue, to realize in her own life something of the
fruits of Christ’s victory over sin and death. For the individual this means
coming to a true self-knowledge and to a personal acceptance of God’s mercy
and reconciliation; for the Community it means living a life of love in this
knowledge, and so being a channel of God’s love that through Christ in the
fellowship of the Spirit the wholeness of spiritual power may proceed for the
bealing of the ills of mankind and the world’s disorders (Rule: Reconciliation).

This way of entering in and so extending God’s love in the world exists
only in the realm of the spirit and must be very largely a matter of faith;in
terms of results we move most of the time in darkness—but the gospels give
no indication that Christ gained statistical results. Darkness is the cost of
faith in this life, and it was a darkness Christ knew. His was the fundamental
form of entering in. St. John said: ‘He is the Light and the Light shines in
darkness’. As a French monk said to us in an address not long ago:

The tension in the Near East, the war in Vietnam, the social injustices

in South America, the injustices in our own country, sins in our life—

they are all manifestations of the darkness into which Christ the light

entered, And this darkness goes through our own bearts, By entering

24



into this darkness in our own beart, we can participate there in the
struggle and the victory of the Light, Christ risen from the dead, who
takes away our sins, all our sins. And this is the place o f the monastic
Ife.

This is also the work of this Community; to realize in ourselves and
amongst ourselves something of Christ’s knowledge and participation in evil
with his triumph over it, believing that the love which conquers evil will go
outwards, that a little light will shine in the darkness. And so with this sense
of being in a redemptive work bigger than ourselves we try to live a life of
love and of prayer, seeing through the every day thingsto a deeper meaning—
a meaning which gives life an urgency, and the strength and purpose to
intercede.

AEZv 5 MGl o, The—

Crapler st | Firacres,
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SUGGESTED BOOK TITLES

THEOLOGICAL

The knowledge of the Holy: A.W.Tozer. Jas. Clarke 75p
The Foolishness of God: John Baker. Darton, Longman & Todd 315p
The Joy of Freedom: Paul Verghese. Lutterworth Press 63 p
Growth in the Holy Spirit: Gerard Huyghe,Bp. of Arras. Chapman 150p
The Theology of Hope: Jurgen Moltmann. S.C.M. Press 225p
What is the Church:Victor de Waal. SCM Centrebooks 40/50 p
Strange Victory: Gordon Ireson. Fontana. 25p
A valuable small book for Easter reading

SPIRITUALITY AND PRAYER

Contemplative Prayer: Thomas Merton. Herder and Herder.

A Summa of the Spiritual Life: E.J. Cuskelly. Mercier 65/70p

Man’s Concern with Holiness: edited by Marina Chavchavadze. Hodder and
Stoughton 175p

BIOGRAPHY AND AUTOBIOGRAPHY

Period of My Life: F.R. Barry. Hodder & Stoughton 125p
Travelling In: Monica Furlong. Hodder & Stoughton 125p
Thomas Becket by David Knowles. A. & C. Black

St. Augustine of Hippo: Peter Brown. Faber Paper back 125p
CONTEMPORARY

The Primal Vision: John V. Taylor. S.C.M. Press

Creed and Drama: W.M. Merchant. S.P.C.K.

Primitive Song: Maurice Bowra. Weidenfeld and Nicholson 210p
Wordsworth and the Artist’s Vision: Alec King. Athlone Press 105p
Kontakion for the Departed: Alan Paton. Jon. Cape. 125p

The Night of the New Moon. Laurens van der Post. Hogarth Press 125p
The Crisis of Culture: Mary Dominic and Danielou. St.Paul 50/55p
Living in Hope: Ladilaus Boros. Burns Oates. 110p

Tomorrow is Too Late: Peter Moore. Mowbrays 175p

The Founder of Christianity: CH. Dodd. Collins 175p
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OUTER CIRCLES

Oblates:

The Hon. Mrs. Rosemary Drake has been admitted after her Oblate-
Novitiate as Oblate Sister Etheldreda of Jesus. Address: Stewkley Vicarage,
Leighton Buzzard, Beds.

Changes of address:

Miss Susan Cockayne (Oblate) and Miss B. Peile {Companion}, Stokefield
50 Grazham Road, Great Malvern, Worcs.

G,

Priends of Fairacres:

If you wish to replace your contribution to the “Friends” by a Deed of
Covenant with “S.L.G. Charitable Trust Ltd.” please make sure that your
bank understands that the former order of payment s to be cancelled. Banks
do not necessarily know that the “Friends” and the “Trust” are connected.

Statement of Friends of Fairacres Account 1 January—31 December 1970

Receipts £ s d Payments £ s &
To balance at bank, By S.L.G. Press:
as at 1 January 1970: 90 19 L) Feb. for Vol I1 19 & 1]
Postage on above 6 4 o}
Subs. till 31 Dec. 1970, May for Vol 1K 60 Q 0
per Secretary: 461 15 8 Postage on above 20 1] 3]
552 15 o 105 10 ]
Donations to Mother Gemeral:
April 100 b4 4
Dece mber 200 3] (4]
Cheque book 4 2
Secretary’s postage 1 1S 1
Bal.at 31 Dec.197¢ 145 . 1. o
5§52 15 0
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THE COMMUNITY OF THE SISTERS OF THE LOVE OF GOD

Convent of the incarnation
Fairacres, Oxford
Tel: Oxford 42163

Convent of St. Mary and the Angels
Woodland Avenue
Hemel Hempstead, Herts.
Tel: 0442 56 989

Dudweli St. Mary
Burwash, Etchingham, Sussex
Tel: Burwash 282

The Reverend Mother General is responsible for the whole Community
and is normally resident at Oxford.

Each of the three Convents has its own Prioress to assist her in the
administration of the corporate life of the Community.

Anyone wishing to test her vocation or to receive information about the
Community should apply to the Reverend Mother General at Oxford.

There is timited accommodation for private retreats and conferences for
Priests, Religious, and Lay People at all three convents, application for which
should be made to the respective Prioress, S. L. G.

Bede House
Staplehurst, Tonbridge, Kent
Tel: Staplehurst 262

1. A centre for the increase of Christian spirituality—application for
information should be made to the Warden of Bede House.

2. A lavra for the recovery of the eremitical life~—application for
information should be made to the Reverend Mother General at Oxford.






FAIRACRES PAMPHLETS

No. 1 Prayer and the Life o f Reconciliation Gilbert Shaw 1p
No. 2 Aloneness not Loneliness Mother Mary Clare S.L.G. 2%p
No. 4 Intercession Mother Mary Clare S.L.G. 2%p
No. 5 The Witness of the Contemplative Life Sister Eileen Mary S.L.G. 2%p
No. 6 Enclosure S.L.G. 5p
No. 7 The Silence of Love S.L.G. (devotional) 5p
No. 8 Prayer S.L.G. (devotional) 10p
No. 9 Liturgy Today: 1. The Eucharist Sister Benedicta S.L.G. 10p
No.10 Liturgy Today: 2. The Divine Office Sister Benedicta S.L.G. 10p
No.11 The Word of God; an Approach to Bible Reading

Sister Mary Paul S.L.G. 10p
No.12 Learning to Pray Mother Mary Clare S.L.G. 10p
No.13  Christian Maturity through Prayer Mother Mary Clare S.L.G. 10p
No.14 Stations of the Cross Donald McChesney 12%p
No.15 Death: The Gateway to Life S.L.G. 10p
No.16 The Victory of the Cross Dumitru Staniloae 13p

In preparation:
No.17 Propbets of Unity A.M. Alichin

Postage:
3 pamphlets = 4%p. Each additional pamphlet 1p extra (e.g. 8 pamphlets = 9%p).
13—16 pamphlets = 20p; 17—32 = 24p; 33—48 = 28p. Over 5 doz by arrangement .

Obtainable from S.L.G. Press

Convent of the Incarnation
Fairacres, Oxford OX4 1TB

S.L.G. Press. Convent of the Incarnation. Fatracres. Oxford.
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