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COMMUNITY NOTES

The late summer and autumn of 1972 have come and gone since the last
Chronicle and this double number reflects a little of what has been going on
in the Community these last two or three months. Perhaps Sister Edmée’s
account of some of the visitors who have shared our life-for longer or shorter
periods during that time expresses better than any words of mine a truth
which I think is symptomatic of something important and relevant to the con-
templative life today and to our contemplative communities in particular.

Having in mind the preparations which are now being made for the
celebrations next year of the six hundredth anniversary of the first of the
revelations made to Julian of Norwich on 8 May 1373, we should I think all
be reading afresh her personal account of those overwhelming experiences as
she was led to describe them in that classic of English spirituality The
Revelations of Divine Love. For those who are interested there has been, since
1966, a modern translation and introduction to this work by Clifton Wolters,
published by Penguin Classics at six shillings—now 30p?

The traditional picture of the anchorite is of one confined to a cell of
probably a single or at most two rooms, having a window that looked on to
the church, permitting participation in the mysteries of the daily Mass and the
recitation of the Divine Office, and another window looking out on to the
highway along which pilgrims and travellers passed, permitting discourse with
those in need or seeking ghostly counsel—if the curtain was drawn back from
the window indicating that the holy person of prayer was ready to speak.

The simile of the two windows has often been used to describe the
function of contemplative communities, the window on to the church being
the life of constant God-awareness expressed in worship, adoration and
intercession, and the window on to the highway representing the sharing with
others the fruits of this God-directed attention. In more general terms, and
moving away from the physical limitation of the anchorhold to the under-
standing of the contemplative life as such, we can see that this response of
man to the attraction of God involves something of significance for the
Church and for the world which goes far beyond the limits of his or her
subjective experience. On the occasion of the Archbishop of Canterbury’s
visit to Fairacres he reminded us that the contemplative is ‘really serving the
reintegration of a divided world with its Creator’.
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During these last five years I would dare to say that this reintegration has
been taken a stage further by the fact that, in spite of all the signs which seem
to point to the dechristianisation of our country, there is at the same time a
growing thirst on the part of an ever-increasing number of people to know
more of prayer, and of the dimension of life which prayer opens up to those
who give themselves to the discipline that prayer entails.

In effect, and to extend the window simile, the anchorite’s window on to
the highway has, for us, become a door upon which the pllgnm knocks and
asks to share in the life of the contemplative community so as to experience
something of the creative power of prayer, silence and community living.

Here 1 think we are touching on something which is a vital part of the
witness and function of the monastic life today. Our window on to the high-
way has become a medium by which we experience 2 mutuality of exchange,
of giving and receiving between we 'who live in the enclosure and those who
come seeking—sometimes they know not what. The mutual exchanges of
experience and enlargements of horizons we have had this year are something
for which we are truly grateful for through them we are being continually
encouraged and challenged to deepen our own life of prayer by the know-
ledge—which, of course, is not exclusive to the spiritual insights of Christian
life and faith—that there is an essential contemplative dimension in man which
more than ever these days is searching for expression and deeper understand-
ing. So we come back to the Lady Julian and her window or door on to the
world. That window must be a window through which the light of Christ is
reflected; and we can only reflect that light if our sense of wonder and par-
ticipation in the mystery of Christ's incarnate life in the Church is the source
and power from which all encounters and exchanges are derived.

Part of the open door for SLG has been the visit of Mother SLG, Sister
Marjorie and Sister Rachel Mary to the Fellowship of the Love of God in
Scotland during October. For a long time it has been for me a dream and 2
real hope that while I was still Mother (I retire next year having completed
four consecutive terms of five years—the maximum allowed by our Con-
stitutions), I would be able to visit Edinburgh where the Fellowship first came
into being in 1941. Since the death of Father Cary SSJE in 1950, no represen-
tative of SLG has been to Scotland, and I know that the F ellowship has much
missed Father Cary’s personal direction and his taking of their annual retreat.
I would like to pay tribute here to the Scottish secretaries of the Fellowship .
and especially to the steadfastness and faithfulness and love of the original
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foundation members who have maintained a unity with us. ‘Flame touches
flame’, as Father Cary so often used to say, and many have been able to visit
us, particularly since the opening of Fellowship House. But in the spirit of
that mutuality of giving and receiving through actual encounter which I
mentioned above, it was a wonderful thing for we three members of the
Community to visit FLG ‘across the border’, and to be able to renew old
friendships and to meet and make many new friends—as well as, for myself
personally, to conduct two retreats for FLG and other interested priests and
laity at Walkerburn.

A new generation of the Fellowship is coming into being both in Scotland
and in England as you will note from the list of new members included in this
pumber of the Chronicle. If I dare to make any prophecy at this moment as
to the future of our Fellowship, while the centre will always be at Fairacres, 1
believe there will be regional groups or cells of FLG linked round priests who
themselves are either Companions of the Community or members of FLG.
Edinburgh indeed was the home of FLG in Scotland but our journeys to
Thurso and Wick, Aberdeen, Inverness, Edinburgh and Glasgow all pointed to
the possibility of there being priests and laity alike who might well become
potential centres or cells of future Fellowship expansion.

As you all know, last year 1 took the Fellowship retreat at Ealing for
English- members and this year Sister Mary Dominica did likewise, and | am
sure with her as with us in Scotland it was the fact of a member of the
Community speaking to its friends about our common vocation to prayer and
reconciliation which made them both such valued times of fellowship and
encouragement for us all.

Novice Yvonne, who received the monastic habit on the eve of All Saints,
comes to us from South Africa. Please pray for her and for all those countries
from which we come and which—apart from all parts of the British Isles—
include Canada, the Cameroons (see Saints in the Making), Jamaica, New
Zealand, South Africa, Trinidad and the U.S.A., and also India and Pakistan
where several of our Sisters had long years of experience in a more active form
of ministry before coming to SLG. Please pray also for Helen who was ad-
mitted as a postulant on the Feast of St. Teresa, and for aspirant Helen (both
from Scotland) who hopes to join us soon.

The peace of Christ be with you this Christmas
Mother Mary Clare SLG
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PETER AND JOHN
Two Twentieth Century Apostles

by Sister Mary Teresa SLG

This brief study is an attempt to portray two priests who in the latter
half of the twentieth century have perhaps been more discussed and aroused
more world-wide notice than any other pair, and at the same time have met
with more criticism from friends and foes alike. One lived to know the affec-
tion of much of the world—Christians and Jews, Mohammedans and Buddhists,
and, not least, many Communists. The other died in exile and relative ob-
scurity, well-known in certain circles but not a world figure until his death
brought him the recognition denied to him during his lifetime. The interest of
comparing the two lies in the fact that though at first sight they seem to be
so different yet, on more intimate knowledge, they are extraordinarily alike
having passed outwardly and inwardly through similar éxperiences. The inner
likeness of the two depends on the wholeheartedness with which they both
sought to embrace God’s purpose for their lives, willing his will in things both
small and great, pleasant and disappointing, humiliating and frustrating. The
closer a soul is drawn to God and the more deeply its life is centred on him,
the more, inevitably, the divine likeness will appear in that soul. It is the
essential God-likeness of these two great priests which is the main concern of
this article.

Early days

They were born in the same year, 1881, Peter on 1st May, John on
27th November, both the children of devout Catholic families with numerous
brothers and sisters. They came from a different social milieu, Peter’s family
having wealth and possessions while John’s were poor, hardworking artisans.
In spite of intellectual gifts and learning, each was profoundly devoted to his
native province, its history and to the soil itself. It is interesting to compare
two descriptions which show how equally blessed they were in their back-
grounds:

‘Passionate lover of the physical world though he was, Teilhard was born
into a Christian family, deeply and hereditarily Catholic, whose moral health



and sincerity could provide no cause or justfication for youthful revolt. In
this sheltered country home everyone felt himself to belong primarily to God,
and found it quite natural to sacrifice everything else to God’s interest. More
specifically, their piety was Christ-centred, and with them, therefore, devotion
to the Sacred Heart occupied a central place. This devotion impressed upon
the child Teilhard the fact that no one loves mere abstract love, and intro-
duced into his piety the element of the personal, an element which might
otherwise have been obliterated by his strong preference for the universal and
the absolute and by his converse distaste for the individual and the contingent.
Does not Christianity, in fact, boil down to a person-to-person contact? Since
Teilhard’s whole life was to be a progressive unfolding of his personal relation-
ship with Christ, the apparently fragile Heart of Jesus, by its universal
resonance, was to become for him the ever-constant centre of the cosmos.
Christ was the great, the unique passion of this son of earth’.

(Teilbard de Chardin by Claude Cuénot, Burns & Oates, p.15)

‘Almost more vivid than the memory of his father and mother is that of
his bachelor uncle, great-uncle Zaverio . . . the real head of the family. A man
who had never got beyond the first grades of the elementary school but had
learnt the law of God from the order he saw in nature and from the simple,
profound teaching of his humble parish priest and who, in his dealings with
his neighbour, was guided by his readings in Sacred Scripture. He was a
Christian wholly absorbed in the love of God, in his devotions to the Sacred
Heart of Jesus and the Most Precious Blood, and in the constant practice of
Christian discipline and piety.

Then there is the memory of the priests whom providence had placed in
his path, and who had a profound influence on his training; in particular the
parish priest who baptized him and watched over his youth; the spiritual
director of the Roman Seminary at the Apollinare; the Rector of this
seminary; and above all, and by far the most important, the Bishop, Mgr
Radini Tedeschi [to whom he was secretary for ten years]. After his family,
it was these priests who imparted to this predestined youth that respect for
God’s law, that fear of God, upon which a noble destiny may be founded, the
pure whole-hearted love of the Gospel, with its supreme lesson of the Beat-
tudes; the sense of service in the Church and for the Church, who is the
guardian of truth, mistress of charity, source of our most daring hopes, and
finally that fidelity to practices of piety which bred in him the noblest and
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most hard-won Christian virtues’.
(Introduction by Don Loris Capovilla to Journal of a Soul, pp Xix-xx)

Both were inspired by great ideals for their future and showed the same
determined will to get on in life. John went as a child toschool to learn the
Latin that would make possible his vocation to the priesthood and by the age
of ten was at the seminary while at thirteen he had already received the
tonsure and clerical habit. Later he was to be chosen as one of the three best
students to complete his studies in Rome. Peter was taught at home until the
age of ten when he went to a Jesuit boarding school and from there, after a
short interval at home due to poor health, to the Jesuit noviciate at the age of
eighteen.

Although there were differences in the training of the seminary at Rome
and the much longer and sterner discipline and training which was to make
Peter a Jesuit, the theological teaching belonged to the same period and was
to have a similar influence on their later lives. John was ordained in 1904,
Peter not until 1912, but both revealed equally early in their lives that they
were well above average in intellectual and spiritual gifts and in the ardour
with which they pursued their vocations.

John was certainly ambitious. He wrote when he was ordained priest: ‘1
am trying to strip myself of self. Just because God loves me there will be no
place for me in which ambition plays a part—detachment is the hardest pill
tor me to swallow’. Yet, possibly as an ambitious English boy might dream
of one day being Prime Minister or Archbishop of Canterbury, so twice in his
Journal John says: ‘If I were to be Pope . .. I should still have to stand befs
the divine Judge’. (p.87) But a little later, perhaps even more revealingly: ‘If
I were like St. Francis de Sales’—one of his favourite patrons—‘I would not
mind even if they were to make me Pope’:

During his training in Rome his studies were interrupted by a year’s
military service and for the first time he came up against the license and
rough morals of a military barracks. He maintained the integrity of his ideals
but this experience gave him, as he acknowledges, a broader view of mankind.
During the years 1905-1915 he was secretary to Mgr Radini Tedeschi, Bishop
of Bergamo, and travelled a great deal in Europe with him. These important
years provided him with a training in diocesan matters and general demeanour
which were always to be recalled with gratitude when he himself became a
bishop. At this time he was a hardworking young priest with muldfarious



duties and obligations laid on him which he never sought to evade, and who
strove all the time to keep the inner heart of his interior life steadfast, to say
Matins and Lauds overnight, to rise at 5.30, and to fit in during the day the
many spiritual obligations which were customary at that period but which,
with rather different direction, would have freed his soul to enter those
realms which it so much desired.

The new century found Peter—or, to give him his native version of the
name, Pierre—in the Jesuit noviciate at Aix-en-Provence. Anti-clericalism was
raging in France at this time and in 1902 the Society was impelled to leave,
settling in England and the Channel Islands. Pierre spent some time in Jersey
where he was able to devote part of his time to field geology and minerology.
Later he was in Egypt teaching physics and chemistry at the Jesuit College
after which he spent four years studying theology at the Jesuit House in
Hastings, Sussex. It was at this time that he read Bergson’s L ’Evolution
Créatrice which directed his thoughts to the subject which was to be the one
above all others to inspire his life and work-—the evolution of man. It was also
in these years that he made friends with two great figures in the scientific
world, Marcellin Boule and the Abbé Breuil.

Military Chaplains

. When the war came in 1914 Pierre responded at once to being called up
and became a stretcher-bearer, later combining with this the duties of
chaplain. ‘He soon became known as a man who could be relied on in a
difficult or dangerous situation. Persuaded that death is only a change of
state, he would go out calmly to bring back the wounded under a hail of
bullets . . . His bravery won him a number of citations, the Croix de Guerre
and Médaille Militaire. About a year after his return to civilian life, on
16 June 1920, he was made Chevalier of the Legion of Honour, upon a
proposal sent by his former regiment and approved by all grades of command’
(Cuénot pp 24 and 25).

His correspondence with his cousin Marguerite during these years, later
published under the title Making of a Mind, are part letters of spiritual
direction—from which his great gifts as a director may already be seen—and
part descriptive of episodes of the war, the seas of mud, the loneliness and
isolation from those who might have had sympathy with his intellectual
aspirations, passages which reveal the poet and visionary. But, above all, as
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the title of the book suggests, he is making his mind. He wrote every few
days to Marguerite and nearly all his later thought is contained in germ in
these letters which he was to develop later in the Milieu Divin and The
Phenomenon of Man.

He was allowed to take his vows during the war, it being clear to his
superiors that the time had strengthened his sense of vocation. During the
last two years especially, he found he was being drawn more and more into
the contemplative dimension, as may be seen by an extract from Le Milieu
Mystique (1917, unpublished) written at this time:

‘That the Spirit may always shine forth in me, that I may not succumb to
the temptation that lies in wait for every act of boldness, nor ever forget that
you alone must be sought in and through everything, you, Lord, will send
me-at what moments only you know-deprivations, disappointments, SOrrow.

What is to be brought about is more than a simple union: itis a transfor-
mation, in the course of which the only thing our human activity can do is,
humbly, to make ourselves ready, and to accept.

Seeing the mystic immobile, crucified or rapt in prayer, some may perhaps
think that his activity is in abeyance or has left this earth: they are mistaken.
Nothing in the world is more intensely alive and active than purity and prayer,
which hang like an unmoving light between the universe and God. Through
their serene transparency flow the waves of creative power, charged with
virtue and grace. What else but this is the Virgin Mary?’

(Published in Hymn of the Universe, Collins, as Pensée 80)

After the war he went on with his studies at the Sorbonne and took his
doctorate in 1922. He was already Professor of Geology at the Catholic
Institute of Paris. Cuénot quotes a letter from two of his students:

‘With a teacher like Teilhard everything became clear; and his fervour so
enkindled our own that it happened sometimes a class that started at five in
the afternoon would end at eight or nine. During that time he would have
given us a unified view of the Carboniferous period without our feeling at any
moment that we were getting out of our depth. In another way I feel that few
of his students failed to be affected by the impression made on the mind and
heart’. (p.35)

The anti~clericalism which had driven the Jesuits from France was equally
rife in Italy, but the spiritual needs which the sufferings of war evoke finally
forced the Italian government, in March 1916, to allow military chaplains.
John, who had been recalled into the army in May 1915 because of the



Italian declaration of war on Austria, now became a chaplain, combining care
of the wounded with evening lectures at the seminary in Bergamo. ‘As long as
there were any students in the top classes at the seminary, Roncalli continued
to give lectures there in the evenings’ writes Meriol Trevor in her biography of
Pope John and goes on to quote one of the students:

‘The course that he gave us was reduced from two terms to one. At the
end of that one term we all left, but that one term remains unforgettable
because his apologetics was based on a sound knowledge of modern science’.
(Pope Jobn by Meriol Trevor, Macmillan, p.110)

At the end of 1918 John was made spiritual director of the young
ordinands returning from the war. ‘Nevertheless’ writes Meriol Trevor ‘the
students did not monopolise his time and energy. He continued to be eccles-
jastical adviser to the women’s Catholic Action and after the war, when
women were doing so many jobs they had not done before, he organised
welfare and educational associations for saleswomen, nurses, refugees, tram
conductresses and telephonists . . . It is interesting that so much of his early
work was in assisting women to organise themselves—an innovation in Euro-
pean society at that time’. (p.115)

Turning points

All his life John was pre-eminently a pastor and he was wholly happy in
these fields of work, notwithstanding the knowledge that he had been passed
over in the immediate post-war period. Before long, however, Benedict XV
called him to Rome to devote himself to missionary fund-raising and, with
many regrets for all the work he was doing in his home town, he obeyed,
spurring himself on with the thought that so difficult an obedience must
come from God, ‘in whose will only is our peace’. Later he was to insert the
words Oboedientia et Pax into his coat of arms and to write in the Journal:
‘These words are in a way my own history and my life. O may they be the
glorification of my humble name through the centuries!’

He did his new work ably, travelled to all parts of Europe, and did his best
to turn what was essentially an administrative job into a missionary one. In
November 1924 he was appointed Professor of Patrology at the Pontificio
Ateneo Lateranense where he lectured on the Fathers to young priests and
others from many parts of the world. His lectures were extraordinarily
popular but they only lasted for one term for suddenly he was appointed
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Apostolic Visitor to Bulgaria, a post which, as representative of the pope,
required consecration as a bishop and the titular rank of an archbishop.
This was certainly promotion but it was a curious feature of John’s entire
life that every step forward, including the final election to the pontificate,
contained in it a strong element of rejection and even insult. In this case there
was the sense of being pushed out of the way before the influence of his
lectures could ruffle the ultra-orthodox, and it was said by someone at the
time that he had been relieved of his post at the Lateran on the suspicion of
Modernism. Meriol Trevor relates that: ‘Shortly after he became pope in 1958
Roncalli visited a certain Congregation’s offices and asked for his personal file.
Looking back to those early years he found against his name the damning
words: “Suspected of Modernism”. Seizing a pen he wrote with a flourish: “I,
John XXIII, pope, say that I was never a Modernist!” " (p.132 n.)

Pierre, soon after taking his doctorate in 1922, was invited to go out to
China to help a fellow Jesuit, Pere Licent, in his researches in geology. Pierre
agreed to go for a year. During the war articles he had written for publication
in Ftudes, the French Jesuit periodical, had been gently refused by the editor.
Now that he was in China it seemed wise to keep him there. His ideas on
evolution and his presentation to young seminarians of his private speculations
on the doctrine of original sin had caused alarm and he was forbidden to
continue teaching or to publish anything but purely scientific articles. Thus
the year turned into exile from which he was not to return, except for periods
of leave, until after the Second World War in 1946. What he achieved exter-
nally in these years is summed up in the citation of 25 June 1947 when he was
promoted to the grade of officer of the Legion of Honour:

‘Outstanding service rendered in the propagation of French intellectual and
scientific influence, through a body of writings, written and published for the
most part in China, whcih have won the highest standing for him in inter-
national scientific circles, American and British in particular. He may be
propetly ranked today, in the field of palaentology and geology, as one of the
glories of French science, the international prestige of which he has done so
much, through his personal relations with scientists of other lands, to develop
and maintain’. (Cuénot p.247)

Middle years
For both Pierre and John 1925, when they were in their early forties, was
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a crucial year and marked the beginning of that long period of inner pur-
gation which all souls on their way to sanctification must go through. For
both it lasted about twenty years—not, indeed, that it ever ended, but these
middle years saw their most intense struggles and sufferings. The means of
their purgation was the same, the Holy Office of the Curia in Rome, but the
cause was deeper and more intimate being in the realm of their developing
relatonship to God who, however, hides himself behind his means so that
nothing may diminish the purifying pain he intends they should give. So
John writes: ,

- ‘I have been a bishop for twenty months. As I clearly foresaw, my ministry
has brought me many: trials. But, and this is strange, these are not caused by
the Bulgarians for whom 1 work but by the central organs of ecclesiastical
administration. This is a form of mortification and humiliation that I did not
expect and which hurts me deeply’. (Journal of a Soul Pope John XXIII,
Geoffrey Chapman, p.208)

Once he wrote in confidence to a friend in Rome of the difficulties he was
facing and the friend showed the letter to someone in the Holy Office who in
his turn wrote a letter of rebuke to John. John answered in an eighteen page
letter, the first three of which were apology, the rest an explanation of the
position. When the letter was shown to the Pope he remarked: ‘The wrath of
the lamb’.

The ten years in Bulgaria were the most difficult and desolate of John’s
life. In August 1934 he wrote: ‘Do not be concerned about your future but
think that perhaps you are drawing near the gateway of eternal life. At the
same time be ever more content to live like this, hidden from the world, per-
haps forgotten by your Superiors, and do not grieve at being little appreciated
but try to find an even greater joy in “being esteemed of little worth” [a
quotation from the Imitation]. (Journal p.222)

In November of that year his superiors showed that they had not entirely
forgotten him by moving him to an even more difficult position as Papal
Representative in Turkey and Greece. During the nine years in Istanbul John
worked with amazing apostolic discretion in a historical, political and religious
situation fraught with every kind of problem. He called his quiet, unobtrusive
way of doing things ‘ants work, bees work’, and his only real cross continued
to be in his relations with Rome where the necessity for the work of ants and
bees seemed not much understcod.

He set himself to learn Turkish as he had learnt Bulgarian, and he began to

12



introduce public prayers in Turkish, a measure which was not popular with
the Catholics but endeared him enormously to the Turks. He was also respon-
sible for the Catholics in Greece and succeeded quickly and efficiently in
bringing help during the war to the refugees and the hungry, never coming
into opposition with the Orthodox Church in Greece but always working
harmoniously with its bishops. His ecumenical activities were, indeed, all-
embracing and unprecedented. One of the first people he met in Istanbul was
the Reverend Austin Oakley, the chaplain to the British Embassy and the
Archbishop of Canterbury’s personal representative to the Patriarch of
Constantinople. They became friends and ‘Roncalli used to visit Oakley’s
chapel and pray with him, showing that he was no stickler for niceties of
ecclesiastical procedure’ (Meriol Trevor p.177).

At the end of 1944 John himself, in the absence of the proper person,
laboriously decoded the telegram which announced that he had been appoin-
ted Nuncio in Paris. His astonishment at this unexpected promotion to one of
the highest and most important positions in the Church was shared by others.
On meeting Mgr Tardini in Rome—one of the superiors who had for long con-
tributed to the progress of John’s inner purgation—‘he began, hesitantly to
thank him for the unexpected promotion—such a surprise to him. ‘It was to
us too” Tardini replied drily’ (Meriol Trevor p.194).

In 1925 Pierre was in Paris on leave from China, and at the beginning of
Lent gave a three-day retreat of which there is a description by Jacques Perret:

‘Teilhard preached to us his Le Milieu Divin; the effect, on all of us, was
enormous; here we found a brand of religious thought designed for Christians
required professionally to live in the world, and to do their work there. Far
from being a peripheral zone of Christian activity, far from having to be
justified as a concession made by the Church to our weakness, activity on the
human level—work in the world—was presented to us as the most immediate
realization of God’s will, the extension of his most central designs for the
world. The dovetailing of all this with the most exacting spiritual ideals, and
with the most deeply personal love of Jesus Christ, was for me, and for many
of us, a great awakening’ (Cuénot p.60).

Alas for Teilhard, there were others on whom his ideas produced a dif-
ferent kind of awakening. Henri de Lubac, a friend and fellow-Jesuit, who
was also to suffer at the hands of the Holy Office, refers in his book on
Teilhard, The Etermal Feminine, to ‘the terrible summer of 1925 during
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which the “tragedy” took place’ and quotes Teilhard as writing on 28 June,
‘If 1 left the Church, the immense beauty which captivates me would vanish
in insubstantial smoke’ (p.197). On 16 August Teilhard again wrote: ‘I see
now more clearly and concretely that nothing spintual, nothing divine, can
reach a Christian—or a religious—save through the intermediary of the Church,
or of his religious community. And my deeper realization of this fundamental
truth has certainly made me feel better’. And a week later: ‘Now more
explicitly and more concretely than before the *“‘crisis” . . . I believe in, and
love, the Church, as “mediatrix’’ between God and the world. And this, I feel,
is giving me a good deal of peace’ Cuénot pp 61-2).

The peace which comes from obedience. Obcedientia et Pax, the motto
which upheld John throughout the twenty long years in Bulgaria and Istanbul
was also, during exactly the same years, working in Pierre. He continued to
write, and to circulate mimeographed copies among his friends; and he con-
tinued to be hopeful, determined, patient and obedient, irradiated by the
vision of a man who on the one hand thinks in terms of millions of years and
on the other of a resurrected Christ. In 1916 he had written to his cousin,
Marguerite, ‘Those who try to win the day for a truth before its time, run the
risk of ending as heretics’ (Making of a Mind, Collins p.114). But this
insight could only restrain him; it could in no way alleviate the suffering
which repeated rejection inflicted on him. In August 1944 when he learnt
that ecclesiastical permission to publish The Phenomenon of Man had been
refused he exclaimed: ‘Life, the more conscious it is, is so painful that it is
explicable neither as état-en-soi nor pour soi!’ (Cuénot p-246).

Last years

The new Nuncio’s qualities of understanding, good humour and discretion
in difficult political and religious situations were as successful in Paris
as Pope Pius XII, whose personal decision this appointment had been,
expected and when, eight years later, he was made a Cardinal preparatory to
his move to Venice, President Auriol recorded ‘what a moving experience
he found it to place the red biretta on the new Cardinal’s head, for Roncalli
knelt humbly before him on the carpet, accepting the non-Catholic head of
the Republic as the representative of the Pope. His simplicity and the friend-
ship between them made this curious ceremony . . . the sign of a new relation-
ship between sacred and secular’ (Meriol Trevor p.233).
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John was seventy-one when he became Cardinal and Patriarch of Venice
and nearly seventy-seven when he set out for Rome to attend the funeral of
Pius XII and the subsequent conclave. When finally the result of the voting
was clear, John knew very well the reasons for the lot falling upon him. A
papa di passaggio was wanted, and with so many delightful and outstandingly
Christian qualities, he seemed just the man to fill the gap until a really
suitable person was eligible. And so began one of the most monentous
pontificates in history.

‘O dear and venerated Pope John! May gratitude and praise be rendered to
you. Surely under a divine inspiration you convoked this Council to open new
horizons for the Church, and to channel over the earth the new and yet un-
tapped spring waters of Christ our Lord’s doctrine and grace. You did not act
from earthly motives nor from the force of circumstances. But you acted as
one who understood the divine will, one who penetrated into the dark and
tormented needs of our age’.

The Second Vatican Council, to which these words of Pope Paul VI refer,
was called by John amidst surprise, indifference and opposition, and opened
four years after his election in 1962—a date which, for Christians, already
parallels 1066 for the English. On a Community occasion in 1967, which fell
on the anniversary of John’s coronation (4 November 1958), our Warden
A.M. Allchin, talked to us about him:

‘Nine years! How much has altered in the Church beyond anything we
coud] have thought or looked or hoped for! We had none of us any idea what
Pope John would release, and we ought to remember how much we owe to
him . . . His spontaneity, his gaiety and confidence, were not qualities easily
won. They were based in a great faithfulness to God’s Word, to Christ as he
spoke in Word and Sacrament, as he found him in the Mass and the Office;
and in the knowledge that all our confidence and all our joy comes in and
through the Cross .. . Pope John’s exercise of authority was always one of
loving service which allowed the Holy Spirit to speak and work. It was a
creative exercise of authority because he let things grow; he let God work in
things. It was an exercise of authority which knew that if we have patience
and love the Holy Spirit will lead us forward into truth and knowledge. He
gave the setting in which things could happen by a daring and creative
exercise of love’.

And a story Fr. Allchin was told by a Roman Catholic theologian who had
served on a commission preparing a document on the Liturgy just before the

3
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beginning of the Council, reveals in a single incident all John’s qualities:

‘The Pope came and took the chair. They were discussing what they were
planning to do about the Divine Office, and it became quite clear that Pope
John was startled and surprised and upset by the radical nature of what they
proposed to do. But he said nothing against it because he acknowledged their
experience in their own field. Instead he spoke to them very simply for about
half an hour on the inner meaning of the Office in his own life, how he used
the psalmody, how he tried to live by the Office and what it meant to him
every day, and about all the things which would remain absolutely valid how-
ever much the form might be altered. Afterwards he went round and spoke to
each member of the commission personally—not about any of the things they
had been discussing—and apparently there was not one of them who was not
moved to tears’.

When Pierre returned to Paris in 1946 he was received by some as ‘one of
the glories of France’ and by others as a kind of living gunpowder plot who
might blow everything sacred to bits at any moment. He was not allowed to
address large meetings and in 1948 he was asked not to write any more. And
yet these were exciting times intellectually both for him and for the many
people who came in contact with him. Robert Speaight, whose excellent
biography must be mentioned, says that ‘Teilhard described his first few
months as the “most exhilarating” of his whole life’ (Teilbard de Chardin,
Collins, p.268). Finally, his presence in Paris became too disturbing for those
attempting to preserve the status quo (among whom, ironically, would have
been John, the Papal Nuncio. Their paths do not seem to have crossed
although they were both involved in UNESCO and may have met at one of
those meetings). And so, once again, he was forced into exile, this time to
America where, apart from an expedition in South Africa and three months
in Paris in 1954 from which he was ordered to return to New York, he re-
mained until his death in 1955. Pere Bergounioux describes his last meeting
with Teilhard:

‘He had been delightfully gay. As we parted he placed his hands on my
shoulders, leaned over me, and (a thing he had never done before) kissed me
and said: “Pray for me, that I may not die embittered” ’ (Cuénot p.368).

With wonderful appropriateness Teilhard died on Easter Sunday, the Day
of Resurrection, ‘toppling over like a stricken tree’. Cuénot closes his descrip-
tion of this event with some moving and characteristic words of Teilhard’s:
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‘Lord, since with every instinct of my being and through all the changing
fortunes of my life, it is you whom I have ever sought, you whom I have set
at the heart of universal matter, it will be in a resplendence which shines
through all things and in which all things are ablaze, that I shall have the
felicity of closing my eyes’ (p.388).

Spirituality

‘Whoever has not seen Teilhard say Mass has seen nothing’ declared Mme
Arséne-Henry, wife of the French ambassador in Tokyo, a tribute which any
reader of his works can readily believe. His mystical vision of ‘Christification’
must have informed his priesthood with a peculiar intensity. ‘When Christ
comes to one of his faithful’ he wrote in the same year as his meditation on
the cosmic influence of the Eucharist, Mass on the World, ‘it is not simply in
order to commune with him as an individual;. . . when, through the mouth of
the priest, he says **This is my Body’’, these words extend beyond the morsel
of bread over which they are said: they give birth to the whole mystical body
of Christ. The effect of the priestly act extends beyond the consecrated host
to the cosmos itself . . . The entire realm of matter is slowly but irresistibly
affected by this great consecration’. (Quoted in the Introduction to The Mass
on the World which is to be found in Hymn of the Universe, Collins.)

Teilhard was supremely a great mystic whose passion for earth and stones,
and for the whole created universe, enabled him to ‘see’ into the heart of
God’s design in a new and original way.

John’s spirituality was, by contrast, traditional and unoriginal—although
not so much that he was not, as we have seen, relieved of his lecturing
post at the Lateran for also being a bit too new and original. But his real
originality lay in the way he actually lived the aspirations which breathe so
movingly through the Jowrnal. His humble self-examinations and his ceaseless
efforts to be patient and obedient and to carry every cross in the spirit of
Christ, make this book one of the most inspiring of recent times. It is true
that some of his writing strikes the sophisticated reader as ‘conventional
and naive’-as Meriol Trevor calls his reactions to Modernism in 1910 after
quoting the following passage: *

‘Jesus . . . has deigned to give me an even clearer understanding of the
necessity of keeping whole and intact my “sense of faith” and my “being of

*Not a criticism of Meriol Trevor’s superb biography which is truly a treat in store for
anyone who has not already read it. 17



one mind” with the Church . .. The worst of it is, ideas lead very swiftly to a
spirit of independence and private judgement about everything and everyone’.
(p.89) However, it was precisely because he was granted this understanding,
and obeyed it through thick and thin, that ultimately he was granted the
reward of ‘being of one mind with the Church’ by succeeding to a position
from which he was able to change the mind of the Church. God, one notes,
did not use a revolutionary to initiate his revolution.

It was through the Exercises of St. Ignatius in which both were formed,
Pierre as a Jesuit and John practising them faithfully throughout his lifetime,
never deviating from his preference for them during his annual retreat, that
their spirituality coincided. From this foundation they drew their identical
qualities of apostolic zeal and heroic obedience. Not a conforming obedience—
they both followed their own inner convictions about the appropriate way of
dealing with situations to an astonishing extent—but the obedience which
consciously chooses, the obedience which is ‘unto death, even the death of
the cross’ (Phil. 2:8). It was many times suggested to Pierre that he should
leave the Jesuits in order to have the freedom of a secular priest. But, apart
from his love for his brothers in the Order—and he was extremely fortunate
in many of his contemporaries—he chose to stay because the Society of Jesus
was his milieu, and one cannot, he knew, fulfil one’s function outside one’s
milieu. A

Part of that function for both of them was to perform the task of John the
Baptist. ‘The more the years pass, the more I begin to think that my function
is probably simply—on a much reduced scale—of John the Baptist, that is, one
who presages what is to come’ wrote Teilhard in 1940 (Cuenot p.244). And
after his election to the papacy, John stated his reasons for choosing the name
John: ‘We love the name John . . . particularly because it was borne by two
men who were closest to Christ the Lord: John the Baptist, precursor of our
Lord. He was not indeed the Light, but the witness to the Light . . .’ (Meriol
Trevor p.260)

This was the role they both felt called to play and in fulfilling it they
prepared the way for new forces to be released into Christianity. To sum up
in Teilhardian terms: they lived in the noosphere in such a way that they
changed the noosphere. To God be the glory.

18



ST. ANSELM OF CANTERBURY
and the
Tradition of Christian Prayer

by Sister Benedicta SLG

St. Anselm, monk and abbot of Bec, and later Archbishop of Canterbury,
was to his contemporaries pre-eminently a father, a spiritual guide, a staretz.
To those who know him only by his later reputation as a great philosopher,
perhaps the greatest in the Middle Ages, and ‘the Father of Scholasticism’,
this may seem strange. The brilliance of his thought, the intricacies of his
treatises and, above all, the use made of his methods by those who came after
him, have created an aura of unapproachable difficulty around him. His
great treatises, and particularly his work on the Atonement, the Cur Deus
Homo, are indeed not easy reading, though their recent translation into
English is already making them less daunting than they were. But it is rather
in the more personal and intimate writings of Anselm that the real character
of the man is revealed: in the Vita Anselmi, a life written by his friend and
companion Eadmer; in the Dicta Anselmi, a record of his more casual con-
versations; and especially in the Prayers and Meditations,! a collection of
nineteen prayers and three meditations which were greatly prized by his
friends—a record of his deepest relationship with God. As Eadmer says,
‘as for his prayers, which at the desire and request of his friends he wrote and
published, anyone can see without my speaking about them with what
anxious care, with what fear, with what hope and love he addressed himself
to God and to His saints and taught others to do the same. If the reader will
only study them reverently, I hope that his heart will be touched, and that he
will feel the benefit of them and rejoice in them and for them’. (Vita
Anselmi*1,viii p14)

Anselm wrote no treatise specifically on prayer, but he was known as an
authority on prayer and many turned to him for guidance. Among these were
such different people as Adelaide, the daughter of William the Conqueror; the
Countess Mathilda of Tuscany; Gundolf, Bishop of Rochester, as well as his
own monks at Bec and Canterbury. What sort of a man was this, who was
asked to teach others to pray? His biographer says he was ‘inwardly clearly
illuminated with the light of wisdom; and guided by his power of dis-
crimination . . .every form of good counsel shone forth in him’. (VA I,viii p13)
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As a young man he had left his home in Burgundy at the death of his mother
and come north into France. There, after some hesitation, he had rejected
both the possibility of the hermit life and of the liturgically-centred life at
Cluny, the greatest monastery of the day which he described, probably from
personal observation as a ‘severe order’ where ‘all the time I have spent in
study will be lost’, and became a monk at the abbey of Bec in Normandy.

Anselm was twenty-seven when he entered the monastery in 1060,
succeeding Lanfranc as prior only three years later. At the death of the abbot
and founder, Herluin, he became abbot and ruled Bec until he was made
Archbishop of Canterbury in 1093. Thus for thirty-three years he lived as a
monk under the rule of St. Benedict, and the cloister was always where he
would choose to be.

This was brought home to him very keenly in his disputes with the king
and in his exiles from England during the troubled years of his episcopate.
Once he said to the monks at Canterbury in chapter, ‘Just as an owl is glad
when she is in her nest with her chicks, and (in her own fashion) all is well
with her . .. so it is with me. For when I am with you, all is well with me, and
this is the joy and consolation of my life’. (VA 1i,viii p70)

Apparently secular business was nothing but a burden to the Archbishop.
His friends, says Eadmer, blamed his ‘too great simplicity’ which prevented
him from seeing the cheats and frauds that surrounded him; when told of
them he would exclaim: ‘Are they not Christians? And if they are Christians
would they knowingly lie . . . for some temporal advantage? It is out of the
question’. (VA ILxiv p83) As for the business of the law-courts, he had a
very simple way ot contracting out of that: ‘he was immediately overcome
with weariness . . .’

His concerns were very simple: God, and the things of God. And in those
be was expert indeed. But he was no kill-joy; on the contrary, he was known
for his loving kindness. At Bec ‘all loved him as if he were a very dear father’
(VA Ixiii p22), from the old Herewald, who was ill and drank from the
abbot’s hand the juice of the grapes he had squeezed, to the young and eager
novices and the boys of the school. About them indeed he gave some advice
which was, in his day, a striking novelty: a certain abbot once complained to
him that the boys were intractable. ‘We never give over beating them’ he
said ‘by night and day and they only get worse’, to which Anselm replied,
‘What they need is gentleness from others, kindness, compassion, cheerfulness,
encouragement, loving forbearance . . . If you adapt yourself in this way
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according to the strength and weakness of those under you, you will by the
grace of God win them all for God, as far at least as your efforts can’. (VA
Lxxil p37)

Among the English nobles he was also popular, ‘giving himself with all
cheerfulness and his goods with complete liberality’. (VA I,xxviii p46) ‘The
hearts of all being wonderfully moved to love him, were seized by ravenous
hunger to hear his words. For he adapted his words to every class of men,
speaking to monks, clerks and lay men, and ordering his words to the way of
life of each’. Even the terrifying Conqueror himself ‘unbent and was amiable
with Anselm’. (VA I,xxxi p56)

And this kind, loving, friendly man was known most of all as a saint who
prayed. The monk Riculfus once saw him praying as it seemed in 2 ball of fire,
like St. Benedict and St. Martin. What was his ‘way of prayer’ which had such
a wide and profound influence on his own generation and far beyond? He
says alitde about it himself, in some sentences in a few letters, but much more
can be understood from the actual prayers he wrote, and in many ways this
is a more sure way of understanding about prayer than studying a treatise on
it. One learns to pray, after all, by praying.

Anselm’s way of prayer was something of a recovery and development of
a very old tradidon, that of ‘compunction’. He set himself to use every
possible means to stir himself out of that apathy, that deadness, that torpor
of spirit that so easily and frequently besets those who pray; the words and
phrases of his long and intricate prayers are designed to bring him to an acute
awareness first of all of sin; then of longing for God; and finally of desire for
heaven. Anselm’s horror of sin was in him a theological principle: it came not
so much from an awareness of his own shortcomings as from an acute aware-
ness of the majesty of God. ‘Small? How can you call any sin small’ he asks,
‘when it is God who is sinned against?’ By emphasising the self-abasement, the
horror of sin, Anselm is putting himself in a right relationship with God, as
creature and as sinner, as the first stage in completing the work of redemption.
The counter-part of this is the wonder and joy of knowing the redeeming love
and mercy of God.

But there is for Anselm a very practical preliminary to praying and that is
withdrawal—a physical as well as mental going apart from everyday affairs.
This is set out most clearly in his ‘Proslogion’, one of his most brilliant
works which is also written in the form of a meditation. He begins by saying
to himself: ‘Come now, little man, turn aside for a while from your daily
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employment, escape for a'moment from the tumult of your thoughts, put
aside your weighty cares, let your burdensome distractions wait, free your-
self awhile for God and rest awhile in Him. Enter the inner chamber of your
soul, shut out everything except God and that which can help you in seeking
Him, and when you have shut the door, seek Him’. (Proslogion, cap.1) That
this was his own practice we know from Eadmer: ‘He was in the habit of
withdrawing to an inner room in his chamber and there in solitude he gave
himself up to divine studies’. (VA 1I,x p72)

In this solitude the hard work of prayer could begin. Anselm deliberately
set about this as a ‘work’, an asceticism of the mind, to make himself
available for God’s gift of contemplation whenever He chose to give it. The
Prayers are the threshold of prayer—they are ways towards it. They were not
meant to be read straight through; as he says in his preface to the collection:
‘They are not to be read in a turmoil but quietly, not skimmed or hurried
through, but a little at a time, with deep and thoughtful meditation. The
reader should not trouble about reading the whole of any of them but only
as much as, by God’s help, he finds useful in stirring up his spirit to pray’.
Each prayer is a complete whole but, just as in the meditative reading of the
Bible Anselm would not have thought it necessary to read the whole of a
psalm or chapter, so here, the words of the prayer are all possible ways into
the silence of the soul before God. In each prayer, however, there is a
pattern of development, leading towards God.

Anselm’s self-abasement was the beginning of this way, undercutting the
deep and persistant selfishness and pride that weighs down the soul and
prevents it from even making a start. This acute self-knowledge of a man
before his Creator and Judge was meant to pierce the heart with compunction,
tears, sorrow of heart, the beginning of repentance. But the next stage was the
contemplation of the mercy of God in Christ, and here Anselm introduced a
new emphasis which was entirely in accord with the new stirrings of sensibility
in the late eleventh century and which was to develop in the next century
and throughout the Middle Ages. Consideration of the Passion of Christ has
always formed an essential part of Christian devotion, but in Anselm it
reached a new pitch of intensity. In the Prayer to Christ he writes:

‘Alas for me
that I was not able to behold

the Lord of angels humbled to converse with men...’
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‘Why did I not see
the nails violate the hands and feet
of my Creator?...’
‘Why did I not share the sufferings of His mother?’

This vivid and immediate confrontation with the details of the Passion of
Christ in imagination was a far cry from the austerities of the liturgy and
the earlier forms of prayer; it was the beginning of the road that led to the
‘Stabat Mater’ and The Imitation of Cbhrist.

Pierced by contrition for sin and compunction for the cost of redemption,
Anselm goes one stage further in that broken-heartedness that leads to God.
But this time the piercing is not of sorrow but of joy. In the great Prayer to
St. Stephen it is, towards the end, the glories of heaven that move him: ‘O
rich and blessed peace, how far I am from you’ he cries when he considers the
glory of Stephen in heaven; and in the Proslogion the final chapters on the
glory of the blessed are a crescendo of longing and desire to be with God. Like
Mary Magdalene at the tomb, there is a joy that is also sorrow: ‘At the sound
of the Lord’s “Mary” ’ Anselm says of her, ‘at once the tears are changed. I
do not believe they stopped at once, but where once they were wrung from a
heart broken and self-tormenting, now they flow from a heart exulting’.

The image of the Christian life as a drama, a cosmic struggle between
heaven and hell, majestic, remote, awe-inspiring, had coloured devotion in
earlier times; it had left little room for personal involvement. Anselm was one
of the first to extend the experience of the soul through the use of personal
emotion, imagination and concern, and direct it into new channels. With all
the power and force of a great theological mind, deeply versed in the fun-
damental doctrines of the undivided Church, Anselm yet made articulate the
new stirrings of his age: life was less static, man was not so much the object
of attack, involved in a kind of spiritual endurance test, but more a seeker, a
pilgrim, learning to co-operate with God. It is this attitude that the Prayers
reflect, an attitude closer to our own in many ways.

In Anselm there was an endearing combination of complete and single-
hearted devotion to God, and a child-like friendliness with the lords of heaven.
In the prayers addressed to the saints he does not stand in awe of them,
despite his respect for their virtues. He can remind St. Peter that he was once
a sinner who betrayed his Lord, and insist that the apostle ‘whom Jesus loved’
live up to his name. St. Paul he refers to as his ‘nurse’, and in a celebrated
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passage, Christ as his ‘mother’: ‘And you, my soul, dead in yourself, run under
the wings of Jesus your mother and lament your griefs under his feathers’. He
was ill and dying just before Easter in 1109, and his friends said to him: ‘We
cannot help knowing that you are going to leave the world to be at the Easter
court of your Lord. A laudable sentiment, but Anselm was not to be betrayed
into making a conventionally pious rejoinder. His reply was unsentimental and
sincere: ‘If His will is set on this I shall gladly obey His will. However, if He
would prefer me to remain among you at least until I can settle a question
about the soul which I am turning over in my mind, 1 should welcome this
with gratitude, for I do not know whether anyone will solve it when I am
dead’ (VA ILlxvi p41). It seemed however that the summons to the court of
heaven was not to be postponed; he died ‘as dawn was breaking’ the day
before Maundy Thursday, entering into the fulfilment of that prayer for the
‘fulness of joy' which concludes the Proslogian and which, more than any
other, sums up his whole life:

‘God of truth, I ask that I may receive so that my joy may be full.
Meanwhile, let my mind meditate on it, let my tongue speak of it, let my
heart love it, let my mouth preach it, let my soul hunger for it, my flesh
thirst after it, and my whole being desire it until I enter into the joy of my
Lord, who is God, one and triune, blessed forever. Amen’.

1 Vita Anselmi by Eadmer. Text and translation into English by R.W.
Southern, reprinted in Oxford Medieval Texts by Clarendon Press, 1972

2 Tbhe Prayers and Meditations of St. Anselm with the Proslogion have been
translated into modern English by Sister Benedicta Ward SLG, with an
Introduction by R.W. Southern. This is due to be published by Penguin
Classics in May 1973
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CASSIAN
and the Desert Tradition

by Sister Susan SLG

John Cassian lived from about 360—432 A.D. and it is probably a fair
question to ask what an author of that time, particularly one who was writing
for monks, can offer the everyday Christian 1500 years later. Indeed, if one
adds the fact that what he has to say is largely taken from the practices and
customs he observed while living among the hermits of the Egyptian desert,
the subject seems closed for ordinary purposes. And yet Cassian reveals him-
self not only as a man with much spiritual wisdom and insight, but also as
someone who possesses a penetrating knowledge of human nature, common
sense and, one suspects, a sense of humour. All these things have combined
to give his writings a perennial value.

His two main works were written for the instruction of the young Gallic
monasteries, that is, for men who, though they might need guidance and in-
spiration, had already committed their lives to God, so we find no defence of
the Christian life as such but simply teaching on how to reach its goal—
teaching which embraces every sphere of life and aims to bring us as whole
people to God. Like many spiritual writers he saw man as embarked on a
journey towards God, a concept which gives life a transitory nature, some-
thing of which we in the far more complex society of the twentieth century
are still conscious. '

Cassian began his own monastic life in Bethlehem; later he obtained leave
of absence from his community in order to visit the Egyptian desert, and there
with Germanus, a friend and fellow monk, he spent a number of years learn-
ing from the most renowned of the old men. He moved from there to Rome
and later to Provence where he founded a monastery himself at Marseilles and,
at the instigation of his bishop, wrote the Institutes and Conferences. His
great achievement in these was to present the practices and customs of the
Egyptian hermit monks so that all that was important in them could be taken
over by the Gallic monks—or indeed by us today. He used his discrimination
to make modifications ‘because’ as he said, ‘if due regard be paid to what
things are possible, there is the same perfection in observance although the
power may be unequal’ (Introduction to the Institutes). This sort of broad-
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mindedness is characteristic and persists throughout both works; it is, however,
combined with a tough single-mindedness which insists that one must make
up one’s mind where one is going and go there wholeheartedly. “Truly, it is
not whether you are a virgin or a married woman, a monk or 2 man in the
world; God gives his Holy Spirit to everyone according to their earnestness of
purpose’, is a saying from the Desert Fathers Cassian may well have known;
one certainly with which he would have wholly concurred.

Whichever way God asks us to follow, what matters is that we somehow
‘sell all’ and turn towards our goal, and Cassian’s first aim in the conferences
is to ensure that we are clear about what we are seeking. Ultimately, of course,
it is the kingdom of heaven, but for practical purposes he sets before us the
immediate aim of ‘purity of heart’. It is towards this that we must make our
way, Setting our sights by it, and putting up with incidental toils and losses
cheerfully, ‘for, as I said, the farmer who has for his aim to live free from care
and with plenty, while his crops are springing has this as his immediate object
and goal: to keep his fields clear from all brambles and weeds, and does not
fancy that he can otherwise ensure wealth and a peaceful end, unless he first
secures by some work and hope that which he is anxious to obtain’ (Conf. 1,4).

Our initial task then, our first stage of the journey, is to clear away our
personal brambles and undergrowth, what Cassian calls our passions or vices.
He lists eight principal faults and analyses them in considerable detail—in fact
in such great detail as to be almost overwhelming. And yet as he says, ‘unless
the different kinds of sins are first explained, and the origin and causes of
diseases traced out, the proper healing remedies cannot be applied to the sick,
nor can the preservation of perfect health be secured by the strong’ (nst.
VI11,13). It is precisely in this aspect that the importance of his analysis, some
of which might otherwise seem crude and unsophisticated, lies for only by
getting to the root of the problem can we overcome it. Later pursuing the
same thought he gives us a vivid and telling picture of our behaviour when
beset by dejection: ‘Sometimes without any apparent reason . . . we are
suddenly depressed by so great a gloom that we cannot receive with ordinary
civility the visits of those near and dear to us; and whatever subject of con-
versation is started by them, we regard it as ill-timed and out of place; and we
can give them no civil answer, as the gall of bitterness is in possession of every
corner of our heart. Whence it is clearly proved that the pains of disturbances
are not always caused in us by other people’s faults, but rather by our own, as
we have stored up in ourselves the causes of offence, and the seed of faults
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which, as soon as a shower of temptation waters our soul, at once burst forth
into shoots and fruits’ (Inst. 1X,4-5). The source of the trouble lies in oursc.:
and it is up to us to recognize that and deal with it.

We can help ourselves at this stage by endeavouring to cultivate the virtue
which opposes each vice, and Cassian applies the same principle to distrac-
tions, the problem which everyone encounters as soon as he turns to God. He
admits that it is impossible for us not to be approached by thoughts but how
far we are defeated by them depends on our ‘earnestness of purpose’; ‘it is in
the power of every earnest man either to admit them or reject them . . . Itis
to a great extent in our power to improve the character of our thoughts and
let either holy and spiritual thoughts or earthly ones grow up in our hearts’
(Conf. 1,17). This is the great purpose of frequent scripture reading and
meditation, perhaps the custom among those Cassian describes which we
today consider most important and practise most readily.

The Conferences cover a considerable range of subjects. Amongst the most
significant are: humility and discretion, which are so closely connected;
friendship, and the enemies of true relationships, anger and self-righteousness ;
and the inner conflict we all feel between what we want to do and our actual
behaviour. Above all, patience and dependence are stressed throughout since
without them we can achieve nothing.

True dependence on God is established by prayer, and the importance of
preparation or purification is clear as soon as we try to pray, ‘for whatever our
mind has been thinking of before the hour of prayer, is sure to occur to us
while we are praying through the activity of the memory. Wherefore what we
want to find ourselves like while we are praying, that we ought to prepare our-
selves to be before the time of prayer’ (Conf. 1X,3). Cassian devotes two
conferences to prayer itself, the first to its ‘excellence’, the second, more
practically, to ‘its nature and the way continuance in it might be gained and
kept’ (Conf. 1X,36). His advice as to the latter is that our prayer should be
brief and frequent. According to the tradition of the Desert Fathers a short
verse from scripture used constantly is the way to make prayer ‘unceasing’;
and for this the verse, ‘O God make speed to save me, O Lord make haste to
help me’ was particularly in use. In one sentence we are summarizing all our
prayerful feelings and ‘folding the recollection of God into the little space of
a meditation upon one verse’ (Conf. X,12). It expresses our dependence on
God in all temptations, both of prosperity and adversity, and our faith that he
is near at hand. Because of its brevity it can be on our lips or in our heart
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throughout the day whatever our occupation. ‘This you should write on the
threshold and door of your mouth, this you should place on the walls of your
house and in the recesses of your heart so that when you fall on your knees
in prayer this may be your chant, and when you rise to go forth to all the
necessary business of life it may be your constant prayer as you stand’ (Conf.
X,10).

We see that prayer does not stop at verbal recitation, it is to be written in
our hearts also, a process which Cassian admits that he and Germanus found
needed far greater perseverance than anything they had experienced before.
It is also a way of prayer which entails a poverty of imagination and expres-
sion, but that very fact means that God himself can illuminate the person who
practises it and ‘he mounts to the manifold knowledge of Him and begins
henceforward to be nourished on sublime and still more sacred mysteries’
(Conf. X,11). Thus we may come, as our Lord promised in the first beatitude,
to our ultimate goal, the kingdom of heaven. *

Note: There is, unfortunately, no complete English edition of Cassian’s
works in print at present although Owen Chadwick has included a selecton
of the Conferences in his Western Asceticism. The quotations used in this
article are taken from the translation of Rev. E.C.S. Gibson in the Nicene,
Post-Nicene Fathers series with the exception of that from Conference X,
chapter 12, which is from Western Asceticism.

(*This article on Cassian and the Desert Tradition is an abbreviated version of
a forthcoming Fairacres Pamphlet)
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SAINTS IN THE MAKING

by Sister Edmée SLG

This issue of the Chronicle is mainly about saints, Cassian, Anselm,
Teilhard de Chardin and Pope John. Not saints in the technical sense of having
been canonised—only Anselm qualifies—but in the New Testament sense of
those redeemed by Christ, made holy and consecrated to God, as St. Paul
uses the word, ‘. . . who are sanctified in Christ Jesus, called to be saints,
with all that in every place call upon the name of Jesus Christ our Lord’
(I Cor. 1:2). And reflecting both on the saints in this Chronicle and on some
of the visitors we have had at Fairacres recently, one sees with renewed force
that God’s action is continuous, that he is always marvellously and myster-
iously at work, and that now, in ‘every place’, there are saints in the making.

Our first ‘place’ is the Cameroons, a young Republic in equatorial West
Africa constituted as an independent state in 1960 out of former French
mandated territory, and with a rapidly expanding population—at present
around the six million mark—comprised of different tribes. In a newspaper
interview in L’Effort Camerounais between a certain Monsieur 'abb€ and la
Révérende Mere Madeleine, aged twenty-four, foundress of the Community of
the Sisters of Emmanuel at Makak in the Cameroons, Mother Madeleine was
asked about her ‘extraordinary project’. Extraordinary because, in a country
dominated by the Bantu who form the ruling class and who are largely Roman
Catholic, this Community is Protestant. :

At the moment there are ten Sisters aged from sixteen to twenty-four,
drawn from five different tribes and having the French language in common.
Asked in the interview what the objects of the Community are, Mother
Madeleine replied that the name Emmanuel—that is, ‘God with us’—indicates
their primary aim which is ‘to worship and adore God among men’.

On the same day that the interview was published, the Feast of the
Transfiguration, the Community adopted the monastic habit and received in
temporary vows one of the founder-members, Soeur Anne-Etienne—also aged
twenty-four. Just over a week later Soeur Anne-Etienne and newly-clothed
Soeur Michel, aged eighteen, flew to England, arriving at Fairacres the same
evening for what we hope will be a year’s visit during which time they will
share fully in our life. And, in a very real way, we in theirs. For it has not
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been just a question of two African Sisters joining us, but of our whole life
suddenly being expanded to include a totally new dimension. Now, three
months later, this continues to be the case and we are still rejoicing in the
sense of new dimensions which these two young Sisters have opened up for
us—symbolized in tom-toms, graceful figures swaying down the cloister with
large cartons of vegetables on their heads, and thoughtful faces suddenly
lighting up into smiles which really make one feel life is worth living!

Sister Jane, the Prioress at Fairacres, fortunately has a grasp of French
which ranges from mundane to theological problems and has, consequently,
had them much under her wing. She says: ‘My first impression was the
directness, simplicity and wholeheartedness of their givenness to God in the
religious life. It does seem to be true that the African is naturally contem-
plative, which probably explains why they feel at home in this sort of
community. In regard to their own Community they are not so much con-
cerned with the practicalities of the way it will shape as that they shall
“corporately and individually radiate God”. As the whole social economy in
the Cameroons is still underdeveloped they must earn their living, and this is
a problem to them as they feel a strong call not only to contemplation but to
the contemplative life and to that metanoia which should be its fruit. But
their very existence is such a miracle that I am sure the Lord won’t spoil the
ship for a ha’porth of tar’.

Following immediately on the arrival of the Cameroons was a young
American black of nineteen, Elias Jones, who was on his way back to the
States via Fairacres and the Anglican/Orthodox Conference of the Fellowship
of St. Alban and St. Sergius, held in Liverpool this year, after six weeks in the
Lebanon where, among other things, he had been assisting in an Orthodox/
Islam Conference.

Elias is an exceptional example of two typical trends, one sociological and
the other religious. His family lives in Berkley, California, where his father is
an eminent civil servant. At sixteen he went to a hitherto all-female university
where he was both one of the first men when it became co-educational, and
one of the first blacks. His subject was the history of religions—or comparative
religion as we call it—in which he took a first-class degree. A person who is
qulaified to judge says that the course he did was probably better than any-
thing available in Britain in the same field and we saw something of this for
ourselves during a talk he gave us on the Orthodox/Islam Conference when he
answered questions shot at him, of quite tricky theological character, in a
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thoughtful and simple way, showing a grasp of the subject which would be
unusual at any age. In addition he has a remarkable linguistic flair and has
already mastered eight languages, speaking French, for instance, with the
Cameroons, without trace of American accent.

Equally important in the sociological category with the evidence that an
American university is sometimes able to give an education which clearly
encompasses the whole man, were the signs of a new attitude to being black.
Elias’ fairy godmothers forgot nothing when they were bringing their gifts but,
even so, in a highly sophisticated white man’s society where racism is still rife,
one might have expected some psychological involvement in the problem.
Instead one learned that there is a generation growing up in the States who are
proud of being black and for whom, while the problem remains, there is less
and less involvement in it. Elias is so detached that he can gently teaze one on
the subject: ‘What about that line at Compline, “Thou shalt wash me and I
shall be whiter than snow’’? 1 don’t see why I should say it!’ (In fact this
question led to an interesting discussion on another text: ‘1 am black but
comely’, and he was directed to read St. Bernard on the Song of Songs, which
enraptured him. We also invoked Jung’s ‘shadow’, the dark side of each person
which must be faced and integrated and which, when it is, leads to the pro-
found and sometimes ecstatic realisation of being ‘black but comely’.) But one
sensed that Elias is detached about not from being black and that, in the event
of 2 showdown there would be no question about which side he would be on.

In the religious category his story of being drawn into the Orthodox
Church—in which he was received, taking the name Elias, a year ago—from
being an Anglican with a Methodist mother and a Roman Catholic father, is
unique. What is typical in it of new developments is the rich variety of
religious streams and experience which he has encountered and taken in his
stride, and which have given his Christianity a profoundly ecumenical
character in the widest sense, able to embrace not only what it needs from all
its own Christian traditions, but from other religious traditions as well. This
was the original vision of the Abbé Couturier, a vision for which there has
been much prayer and prophesying and which now, to our surprise, is actually
emerging among the young. Thus, from the university course, which was not
merely academic but phenomenological in method, Elias gained an experience
of living in the light of other disciplines, including being for a time under a
Zen master, and these other disciplines have doubtless contributed to that
quality of inner silence which we seemed to sense in him. At the same time
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he became more deeply rooted in the Christian sacramental life, with all that
that involves, and has since realised a vocation to the priesthood, entering on
his return to the States the Orthodox seminary in New York of which
Alexander Schmemann is the Dean.

Elias is as tall (6’5"), thin and dark as that other American Jones, Carl—
who lived at Bede House for a year—is tall, thin and fair. Together these two
young representatives of the New World scene exemplify in a specially
attractive way the theme of this article: that God is always marvellously and
mysteriously at work, and that ‘in every place’ there are those who are being
‘sanctified in Christ Jesus, called to be saints’.

From America to Germany and the Lutheran Sisterhood of Ordo Pacis
with whom we are having much contact, three of their Sisters having stayed
at Fairacres for longish periods in recent months and one of our Sisters soon
to stay with them at the ‘Cella of St. Hildegard’ in Hamburg for two weeks.

This small Community of women, some married, some single, some working
in their own spheres in various parts of Germany, while others live together
in community, although founded in 1953 remains a new venture, not yet
feeling itself to be fully established. Yet the remarkable unity of quality of
the Sisters we have met reveals a developed spirituality which can only be
the result of roots deeply planted and one wishes that one could convey this
special and very moving quality in words. Their German nationality has some-
thing to do with it. One is reminded of all the marvellous men of genius their
nation has produced. But more important than their continuity with German
greatness is that they seem to represent something quite new in the soul of
that country, something which clearly arises out of the ashes of suffering
humanity and which in them seems to be mysteriously and intimately con-
nected with the crucified and risen Christ who, as Bonhoeffer saw in the
midst of terrible evil, ‘does all things well’.

Sister Agnes was the first Sister with whom we had close contact, staying
as she did for three months at Fairacres in 1970. When she returned to
Germany it was discovered that she was seriously ill and after a major
operation and several months treatment she died. Her last letter to us was
full of the joy and meaning of suffering and of how through suffering one is
drawn deep into the heart of the Christian mystery. She managed to share
something of the intensity and beauty of her personal experience as well as
revealing the vision of one who has understood and embraced suffering as a
cosmic and Christian necessity. The loss of this capable and wholly dedicated
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person was, on the human level, extremely severe but, on another level one
feels certain she has laid the foundation stone in the kingdom of heaven for
those of her Sisters who are still ‘saints in the making’.

From Germany back to Africa—this time South Africa and the African
Community of St. John the Baptist at Tsolo in the Transkei whose Mother,
Mother Anna Mariya, recently stayed with us for a few days.

This Community was started in 1919 by a remarkable and courageous
young chief’s daughter, Alberta Muli, who, in defiance of tribal pressure, one
day packed up all her belongings, including livestock—cattle, chickens and
pumpkins—and saddling her horse rode off to the Cowley Mission where she
declared her intention of becoming a Sister, to the alarm of both the Cowley
Fathers and the Wantage Sisters who feared African wrath, cheated of a good
bride-price. However, as St. Teresa of Avila said, ‘All one needs is a little bit
of determination’, and so Alberta was soon settled in the Wantage novitiate
where she trained for five years, until 1919, when she launched out on her
own. After a difficult start vocations began to flow in and for a long time the
Community flourished. But since Mother Alberta’s death it has suffered many
ups and downs, only surviving through the mothering of the Wantage Sisters,
as well as the help always given by the Cowley Fathers. But both the Wantage
Sisters and the Cowley Fathers have had to leave South Africa which has left
the Community at Tsolo in a difficult and isolated position. Three years ago
our visitor, Mother Anna Mariya, was elected Superior, and for courage and
determination she cannot be far behind the Mother Foundress.

The child of Christian parents, living in a remote village on the edge of the
Kalahari, she realised her vocation to the religious life at the age of twelve and,
as a result of declaring-it, her parents gave her a much better education than
she would otherwise have received in the hope of distracting her from pur-
suing the idea but, in fact, fitting her for the responsibilities which would
ultimately come to her in the religious life. When she was sixteen, having
finally gained her parents’ blessing, she set out alone to travel almost the
breadth of South Africa, over 1,000 miles, to test her vocation at Tsolo, per-
severing for twelve years before being allowed to take Final Vows.

The Sisters are mainly drawn from the Xhosa tribe and this is the language
used in the Community, including Offices. There are about twenty-two Sisters
at present which is too few for their widely spread active works. Mother Anna
Mariya has a great responsibility for there are many problems for an African
community in the South Africa of today. But, together with that mighty
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saint, John the Baptist—to whom Mother Alberta insisted that the Community
should be dedicated—the spirit of the Foundress, and her own large, loving-
mindedness, she will surely gain much ground for the ‘way of the Lord'".

Our last ‘place’ is here at Fairacres where the Clothing of South African
born Yvonne Stuttaford took place at the First Vespers of the Feast of All
Saints. When asked what had drawn her to the contemplative life she said:
“The evil of apartheid. There was nothing I could do about it, so I just had to
come and learn how to pray about it’.

‘So today all of us rejoice with Yvonne who has found here a place where
she may make a stand, uniting ourselves with her in prayer in this act of offer-
ing’, said Fr. Donald Allchin, our Warden, in conclusion of his address at
Novice Yvonne’s Clothing. ‘Because in her coming today, we all come, we all
of us renew each in our own way our act of offering to God, an act which we
can only make in the power which comes from him. We all, like her, are
coming to God who calls and never turns away from those who come to him
in faith and repentance, who come to him in hope and patience, who come to
him seeking after that fulness of the knowledge of the love and will of God
which is our peace and our joy. .

¢ “This is the day which the Lord has made: we will rejoice and be glad in
it”. And because we know this day and this place as a day and a place in which
God acts and makes something new in each one of us, then we can rejoice.
Because the human heart and mind can only really open out into the joy for
which they were made when man finds that his life is rooted in the mercy and
loving-kindness of the creative act of God; God who has made us, who has
called us, and who even now draws us towards him through Jesus Christ our
Lord as we live in and by the presence and power of his Holy Spirit’.

Finally, and to sum up our whole theme, a prayer which we prayed at the
Mass for the following Feast of All Souls:

‘O God of unchangeable power and eternal light, look favourably
on thy whole Church, that wonderful and sacred mystery; and by the
tranquil operation of thy perpetual providence carry out the work of
man’s salvation, and let the whole world feel and see that things which
were cast down are being raised up, and things which had grown old are
being made new, and all things are returning to perfection through him
from whom they took their origin, even Jesus Christ our Lord. Amen’.
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‘WHY SEEK YE THE LIVING AMONG THE DEAD?’

Some reflections after Evensong prompted by the set psalm (77) in the light
of a recent wisit to the Tutankbamun exbibition at the British Museum.

by Dr. Lorna Kendall

‘With long screwdrivers converted to meet the conditions, the nails or pins .
of solid gold were removed piecemeal. The lid was raised by its golden handles
and the mummy of the king disclosed . . . 3,000 years and more had elapsed
since men’s eyes had gazed into that golden coffin. Time, measured by the
brevity of human life, seemed to lose its common perspectives before a
spectacle so vividly recalling the solemn religious rites of a vanished civil-
isation . . . Here at last lay all that was left of the youthful Pharaoh, hitherto
little more to us than the shadow of a name.

‘Before us, occupying the whole of the interior of the golden coffin, was
an impressive, neat and carefully made mummy over which had been poured
anointing unguents as in the case of the outside of its coffin—again in great
quantty—consolidated and blackened by age. In contradistinction to the
general dark and sombre effect, due to these unguents, was a brilliant, one
might say magnificent, burnished gold mask or similitude of the king, cover-
ing his head and shoulders, which, like the feet, had been intentionally
avoided when using the unguents. The mummy was fashioned to symbolize
Osiris, the one great god of the dead.' The beaten gold mask, a beautiful and
unique specimen of ancient portraiture, bears a sad but calm expression
suggestive of youth overtaken prematurely by death’.

Many readers will recognize in the above quotation part of Howard
Carter’s description® of his moving and awesome experience of excavating
Tutankhamun’s tomb in 1922, an event in which a great revival of interest has
been awakened by the exhibition of treasures at the British Museum (some
600,000 people having seen it in the first four months). Yet the word
‘mummy’ has long held a place in common parlance, for we speak of things
being ‘as lifeless as a mummy’. The mummy has become to us a symbol of
static, cold, dead immobility. It was the absence of the Pharaoh-god not his
presence which awed those who first opened his tomb with due reverence and
awe. Co '

One wonders what precise experience caused the psalmist to enquire: “Will
the Lord absent himself for ever; and will he be no more entreated?’ (ps. 77:7)
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and to ask the questions which occur in the next two verses. In the rest of the
psalm he goes on to give himself, and us, the answer of faith. He affirms his
belief in God who is holy, who works through history, and who has a
pastoral and personal care for his people; the God who of old time ‘leddest
thy people like sheep by the hand of Moses and Aaron’. (v.20)

We in the twentieth century sometimes ask ‘Is God absent?’ More often,
perhaps, we enquire, ‘Is God dead?’, especially if we are interested in the
philosophical and theological theories which have in recent years had much
currency in America and which are in a line of descent from Nietzche. A
complexity of factors has brought Western Christians on both sides of the
Atlantic to a position in which, as the Archbishop of Canterbury has reminded
us, the phrase ‘death of God’ is also ‘a symbol of a kind of malaise or sickness
of faith which has found its way within Christendom’.3 He then goes on to
diagnose three particular aspects of that sickness as he sees them: Christians
have been too apt to confine their understanding of God to religious people
and the religious dimension of life; they have got into the habit of using
language about God, admittedly always inadequate, which has become too
conventional; they have behaved as if they believed that God was absent from
the present scene. After twenty centuries of Christianity an incredulous
observer from another planet or an unprejudiced one from this planet might
be forgiven for putting to contemporary Christians the same question that was
put to the women at the tomb of Jesus on the first Easter Day: ‘Why seek ye
the living among the dead?’ (Luke 24:5)

In the light of the Archbishop’s diagnosis of the ‘sickness of faith’ which
afflicts our generation it is surely profitable for Christians to put to themselves
the same question: ‘Do we seek the living among the dead?’ Have we so con-
fined God to religious people and the religious dimension of life that when we
have been confronted by a crisis—we need to recover the significance of the
fact that the New Testament word krisis in Greek is translated as ‘judgement’
in English—crisis of illness, bereavement, death or intellectual doubt, we have
found ourselves in a similar position to the man awaiting a major operation in
John Betjeman’s poem?:

‘... St. Giles’s bells are asking now

‘And hast thou known the Lord, hast thou?’
St. Giles’s bells, they richly ring

‘And was that Lord our Christ the King?’
St. Giles’s bells they hear me call

36



I never knew the Lord at all.

Oh not in me your Saviour dwells

You ancient, rich St. Giles’s bells.
[lluminated missals—spires—

Wide screens and decorated quires—
All these I loved, and on my knees

I thanked myself for knowing these
And watched the morning sunlight pass
Through richly stained Victorian glass
And in the colour-shafted air

I, kneeling, thought the Lord was there.
Now, lying in the gathering mist

1 know that Lord did not exist;

Now, lest this ‘I’ should cease to be,

Come, real Lord, come quick tome.. .. 4

So much for the individual. But it would often seem that the corporate
body of the Church has done little to respond to the warning of F.D.
Maurice 2 century ago: ‘We have been dosing our people with rehglon when
what they want is not that but the living God’.

What language do we use to talk about God—that is, if we talk about him
at all? Or what language do we use when we pray to him? Is our religious
language the expression and consequence of Christian belief in the God of
Jesus, the living God, whose divine Word is ‘living and active, sharper than
any two-edged sword?’ (Heb. 4:12) Whatever Christians may mean by speak-
ing of the Bible as the Word of God, they can only receive it as such because
it speaks to them of, through, and in Jesus the Word-made-flesh, the
revelation of the Eternal Word of the Father. There are many reasons why a
pressing question for contemporary Christians is: ‘How can we know that we
have heard the Eternal Word?’ A bold, convincing and prophetic answer is
given by Fr. Harry Williams C.R. in his exciting new book, True Resurrection:
‘It is by the fact that to hear him is always to be raised from the dead. Where
there is resurrection, there the Eternal Word has spoken. And where there is
no resurrection, there the voice of the Eternal Word has not penetrated, be
men never so earnest, be they never so religious.

) . But resurrection as a present miracle does not deliver us from the
unevenness and turmoil and fragmentariness of being human. The miracle is
to be found precisely within the ordinary round and daily routine of our lives.
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Resurrection occurs to us as we are, and its coming is generally quiet and
unobtrusive and we may hardly be aware of its creative power. It is often
only later that we realize that in some way or another we have been raised to
newness of life, and so have heard the voice of the Eternal Word’. 6
Has our religion the joyous, authentic quality, meeting the need of the

present moment such as we sense even in a musical like Godspell; or is it more-
like the religion of the ancient Egyptians, focussed on Osiris, the god of the
dead? Some words of David Jenkins challenge us to examine our own
thinkigg, our own prayers, our own working out of the Christian religion in
daily life: ‘God, as Christians too often appear to consider him and treat him,
is just not big enough to deal with the liveliness of the world and the indepen-
dence of man and is constantly in need of the support of a false authoritarian-
ism. But the living God cannot be so and is not so. It is the pressure of God’s
world that is now forcing the Church to have done with the mummified God

. . and to recognize that such an idol is dead beyond debate’.” We need to
ask ourselves in every context of our lives whether we worship and serve the
god of the dead or the God of the living. For the God of Jesus, the Christians’
God is the living God, the God of the Resurrection. In him we find the cure
to the malaise or sickness of faith of which the Archbishop of Canterbury
spoke. I have alluded to attitudes which confine God to matters of religion; to
the danger of religious language losing its meaning and going dead on us; to
the questdon as to whether God is absent from the contemporary scene and
how he can be perceived therein. But if our God is the living God we are
challenged to renew our knowledge of the living God of the Bible. He is the
God of all creation and not of religion alone; he is the God for whom none of
the ‘traditional images are adequate, yet all of them are necessary to convey a
reality greater than themselves; he is the God who is not absent from the
world but present within it in mercy and in judgement.-

Why seek ye the living among the dead? Our God is not the God of the
dead but of the living.

Words underlined mine.

The Tomb of Tutankbamun by Howard Carter, Book Club Edition, 1972, p.129.
The. Christian Priest Today by Michael Ramsey, SPCK, p.19

An extract from Before the Anaesthetic or A Real Fright in Collected Poems by
John Betjeman, pp 123-4. Published by John Murray and used with permission.
Life, Vol. 1 . R

True Resurrection by Harry Williams. CR, Mitchell Beazley, p.10.

Lambeth Essays on Faith, SPCK, p.18.
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WE WELCOME

New Companions

Mrs. G. Isaac Miss Joan Toors

68 Stapletons Road 308 West 106th Street
Christchurch 1. New York 10025
New Zealand New York. U.S.A.

New FLG Members

The Reverend D. Smith Mrs. Shirley Willis

Curate’s House, 85 Simpson Street, 16 Alkina Way

Wellington, N.S.W. 2820 Orange, N.S.W. 2800

Australia Australia

Mrs. Barbara Calder Miss Betty Fairbairn

Rubislaw Den South ~ 11 Polworth Place

Aberdeen Scotland Edinburgh EH 11 1LG Scotland
Mrs. Helen Hickman Miss Moyra Reid

8 Relugas Road 2a Forrester Park Avenue
Edinburgh EH9 2HD Edinburgh EH12 9AH

Lady Bunbury, Naunton Hall, Rendlesham, Woodbridge, Suffolk

Changes of Address

Mrs. Ida Matthews Miss D. Howell-Thomas
Laleham Abbey 20 Lancastrian Grange
Staines Tower Street
Middlesex TW18 1SU Chichester

Deaconess Mollie Rudd Miss E.V. Morgan
Trinity Hospital 72 Redcatch Road

The Newarke Bristol BS4 2EY
Leicester

Miss Eileen Regan is now Mrs. Poole—address as before.

R.I.P.
Mamie Weir, Companion SLG Helen Baillie, FLG
Marion Brunskill, FLG Gabrielle Goss, FLG

Dorothy Baker, FLG
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THE FELLOWSHIP

The Secretary asks if in future all subscriptions could be paid direct to:

SLG PRESS
Convent of the Incarnation
Fairacres
Oxford OX4 1TB

Should anyone wish to pay by Banker’s Order please send to:

The National Westminster Bank Limited
91 High Street
Oxford
and the accountnumberis: 08434603

THE CHRONICLE

As some of you know, we regretfully decided in June that we would have
to raise the subscription to the Chronicle in 1973 because of the increased
costs of paper and postage, and we actually printed the proposed price, 60p,
in our new pamphlet on the Community. However, we are now trying to keep
it at its present price of 50p per annum in the hope that somehow we will
again break even on the cost of producing it. But this really does depend on
the support it receives, and especially on the subscriptions being paid in the
first balf of the year. We would, therefore, be extremely grateful if you could
help us by sending in your subscriptions as soon as they are due as this should
enable us to keep the price of the Chronicle down.

Some of you have already paid the-increased rate and this can either be
returned, or adjusted when the subscription falls due again.

TOKENS

We are so grateful for your gifts but we appreciate more than ever this year
that Christmas parcels should be reduced to a minimum with the high cost of
postage. If in your generosity you would like to send us gift tokens, please
may they be in the form of book tokens or Boots, Smith or grocery tokens,
rather than record tokens this year.



FAIRACRES PAMPHLETS

No. Pence
1 Prayer and the Life of Reconciliation Gilbert Shaw
2 Aloneness not Loneliness Mother Mary Clare SLG 2%
4 Intercession Mother Mary Clare SLG 2%
5 The Witness of the Contemplative Life Sister Eileen Mary SLG 2%
6 Enclosure SLG 5
7 The Silence of Love SLG (devotional) 5
8 Prayer SLG (devotional—new edition)
9 Liturgy Today: 1. The Eucharist Sister Benedicta SLG 10
10 Liturgy Today: 2. The Divine Office Sister Benedicta SLG 10
11 The Word of God: An Approach to Bible Reading Sister Mary Paul SLG 10
12 Learning to Pray Mother Mary Clare SLG 10
13 Christian Maturity through Prayer Mother Mary Clare SLG 10
14 Stations of the Cross Donald McChesney 12%
15 Death: The Gateway to Life SLG 10
16 The Victory of the Cross Dumitru Staniloae 13
17 Propbets of Unity A. M. Allchin 10
18 Contemplation and Enclosure Sister Eileen Mary SLG 5
19 The Quest for Identity: Spirituality and the Integration of
Personality Martin Israel 10
20  With Whom Do We Pray? A.M. Allchin 10
21 The Theology of the Religious Life: an Anglican Approach A.M. Allchin 10
22 Eucharist and Unity A. M. Allchin 13
23 The Apostolate of Prayer Mother Mary Clare SLG 13
24 Silence and Prayer Mother Mary Clare SLG 10
25 The Sisters of the Love of God SLG 15
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