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Community should apply to the Reverend Mother General at Oxford.
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Priests, Religious, and Lay People at all three Convents, application for which
should be made to the respective Prioress, S.L.G.
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Staplehurst, Tonbridge, Kent
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1. A centre for the increase of Christian spirituality—application for
information should be made to the Warden of Bede House.

2. A lavra for the recovery of the eremitical life—application for
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MOTHER'S NOTES

Perhaps the extent to which SLG has enlarged its range of contacts during
Mother Mary Clare’s tenure of office can partly be gauged by the number of
greetings and expressions of goodwill that are being showered upon her very
grateful successor. These show that her leadership has been remarkable not
only for the personal ministry both within and outside the Community, for
which we are lastingly grateful and in which we hope to go on sharing, but
also for the gradual building up of a wide and varied circle of friends. It would
be unnecessary and sound platitudinous if one were to comment on the
changes in every aspect of life and thought that the last twenty years have
seen; but SLG can be thankful that owing to the farsightedness of its Mother
and Wardens the impact of renewal has been gentle, and never such as to
obscure the fundamental reason for its existence—namely, the life of prayer
and conversion—or the basic principles by which it should be living. Of course
the Community has had its fair share of doubts and difficulties, but as we
look back we can see that we have been steered with the minimum of
solemnity and the maximum of simplicity to an understanding that with-
drawal and involvement are not mutually incompatible; rather that, as many
of the recent letters have shown, the openness of our life is truly valid only
in proportion as it is the expression of our essential monastic and contem-
plative roots.

During the week before her retirement, Mother Mary Clare had attended
the annual conference of Anglican Reverend Mothers, and she was able to
impart to us on the eve of the clection something of the spirit of openness
and sharing which she had experienced there, and which we know from visits
exchanged with other communities—not only within the Anglican communion.
Sister Eileen Mary is at present living in a Romanian monastery before going
on to Jugoslavia next month to spend a few weeks with some nuns there, and
this year we have already been expanded and enriched by visits to Fairacres—
including excursions to our other Houses—of a number of Protestant and
Roman Catholic Sisters from communities in Europe and Africa. It is be-
coming Increasingly obvious, in our own small experience of the total
ccumenical situation, that living together for weeks or months is the way to
deepen relationships in reality.

Since the last Chronicle was printed, Sister Benedicta’s translation of the
Prayers and Meditations of St. Anselm has been published in the Penguin
Classics series. This has been favourably received as a work of scholarship,



which it undoubtedly is; but, as Sister says in her Introduction: ‘They are
ultimately prayers that are meant to be prayed; that is, they are ways to come
to God, preparations for that silence of soul which is prayer’, so this book
will, we hope, appeal to many on more than academic grounds.

In fact, the extensive hunger for help and teaching on how to pray has
been clearly shown by the response, in terms of letters of enquiry to the
Mother General and the Print Room, to a letter recently published in the
Church Times from a member of the Fellowship stating that the Community
1s willing to try to give such help. Through these enquiries we have made
many new friends, although as always we can only share our experience
rather than attempt to give ‘satisfactory’ answers.

We are extremely grateful for the prayer and interest that surround us as
we start a new phase in the Community’s life—perhaps we have learnt more
than ever in these last weeks how much we depend on our friends. As we look
back over the past in profound gratitude for all that God has given us, and
particularly at this moment for Mother Mary Clare’s leadership and breadth

of vision, we ask you to pray with us that SLG may ‘continue in the way that
it has learnt’. ,

With best wishes to you all.

Jane SLG, Mother General

TWO FORTHCOMING COMMUNITY EVENTS

We ask your prayers for Novice Elsie Mary making her Profession in
Temporary Vows on July 19th and for Sister Edmee making the Final
Ratification of her Vows on July 22nd.

NEW FAIRACRES PAMPHLET No. 29

PENTECOST AND THE CHURCH: A.M. Allchin. price 10p. postage extra.
An address given to the Charismatic Conference in July 1972.



LEADERSHIP

The bomily given by the Bishop of Oxford at the Installation of
Sister Jane as the Mother General S.L.G.

Sister Jane, I want to talk to you (the others may listen) and 1 want to
talk to you about styles of leadership. There are to my way of thinking three
principal styles of leadership, and they correspond with the forms into which
one puts sentences in a grammar book. There is the indicative form, the plain
statement; there is the interrogative form, the question; and there is the
imperative form, the command. There are three styles of leadership which
correspond to those three sorts of sentence. Let me give you an example: in
my family 1 can say, ‘The kitchen tap is dripping’, and perhaps somebody will
take the hint and turn it off. Or I can say devastatingly, ‘Do I hear the
kitchen tap dripping?’, and they’ll think I am turning into a sort of feline
bishop and rather grudgingly they will get up and turn it off. Or [ can explode
and say, ‘For goodness sake, turn that tap off’, and then very grudgingly
perhaps somebody will go and turn it off. There is nothing wrong in those
three ways of leading somebody to do something in a situation. We all use
them from time to time. But the sort of way we choose must be suitable to
the occasion, and it must take into account the particular person involved.

For example, there would be no sense whatever if you saw a man standing
on the brink of a precipice by Beachy Head saying to him, ‘There is a 250
foot drop just ahead of you’, because by the time you had said it he would
over. You had much better say, ‘Stop’, in the hope that he would. On the
other hand, there would sometimes be a point in saying quietly, ‘Dear bishop
there is a rattlesnake under your chair’, because you would not want me to
leap to my feet for fear of disturbing the rattlesnake, and the indicative form
would take the occasion into account better than the imperative form.

You must also remember that people matter: they have to be taken into
account. If, for example, I say to one of my daughters, ‘Do I hear the cat
trying to get in?’ she would in fact resent the implication, ‘Do get up, dear,
and let the cat in’. She had much rather be told, ‘Please let the cat in’. She is
that kind of child. On the other hand another of my daughters would rather
I put the request in the form of a question because she is at an age when
she wishes to weigh the pros and cons of letting cats in by herself. No doubt
in time she will be prepared to take the request, but not yet, thank you. She
wishes to have some time to consult. Consequently I must take her into
account and remember never to tell her to do anything, except sometimes
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out of sheer cussedness, the opposite of what I want, and then perhaps I'll get
it.

So you must take into account the people and the occasion and, above all
you must never think that one style of leadership will do. There has to be a
mixture. What I want to commend to Sister Jane today is a study that I have
been engaged in since you very kindly asked me to come and help you
celebrate this occasion. I have been looking at the style of leadership of Jesus
himself.

You will have noticed in the Gospel for today that we had a string of
indicatives: I am the door; I am the good shepherd; a great number of state-
ments about shepherds, about himself, about wolves, about the way they get
in, about the people who let them in, about the trouble the shepherds have.
But not once did you hear the words, ‘You are to be good shepherds; you are
to do this or that or the other’. The indicative mood held good throughout
that discourse, and I believe we can safely say the audience took the hint
because all those for whom we have any record seem to have gone about their
business like good shepherds, and perhaps St. Peter did it the best of all. So
we have there a way of introducing people to a leadership which is entirely
indicative. I believe Jesus used that sort of style in almost all the parables.
The kingdom of heaven is like this, that and the other. He didn’t expect
people to do things particularly and he didn’t tell them to do things
particularly, but he did expect them to take in what he said about the
kingdom of heaven and to behave like its citizens. And they took those
indicative statements into their hearts and modelled their lives upon them

The indicative style of leadership seems to me to be very basic in Jesus’
teaching and I'll come back to it as I think it might apply in a community.
The interrogative method was even more pronounced in Jesus’ teaching
because he asked endless questions: ‘Whom do you say that I am’?; ‘Whose
image and superscription is this?’; and ‘Which of you if he have a friend . .’
who comes at midnight or whatever it might be. Many of the Gospel
questions were addressed to people in order that they might somehow or
other begin to get a glimmering of the problem and in so doing ger perhaps
a glimmering of the answer. Jesus, it seems to me, used hundreds and
hundreds of questions in order to excite people’s minds, in order to arouse
their intellects and introduce them to the difficulties.

But, of course, he also used a great many simple commands. ‘Follow me’:
nothing could be easier than that! ‘Repent, for the kingdom of heaven is at
hand’: nothing simpler than that! Time and again he says, ‘Stretch out your
hand’; “Take up your bed’; and he exercises his commanding authority in the



simplest and most economical way possible. But from time to time these
three styles get all mixed up. For example, no sooner has he said, ‘Whose
image and superscription is this?’ than he says, ‘Render unto Caesar the
things that are Caesar’s and unto God the things that are God’s’ switching
from the interrogative to the imperative quite naturally and very sensibly.
He does this frequently and if you look at a number of what are called in the
textbooks, ‘Pronouncement stories’, they very often take the form of a
command or statement immediately after a question. So we have in Jesus’
life a style of leadership which runs through every page and is consistent, and
he liked to call that style the style of a servant. ‘I am among you as one who
serves’, and the implication is that we are to be amongst people as those who
serve. We are not to lord it over others as the gentiles do but rather to make
our authority the supreme authority of love and suffering and service. So
Jesus’ authority comes from the love and suffering which throughout the
whole of his life he gave unstintingly. But thé embroidery upon that basic
authority is the way in which he changes his style to suit the occasion and the
people and never more truly, I think, than in the last chapter of St. John’s
Gospel where to suit St. Peter’s particular need, Jesus asks the threefold
question, ‘Lovest thou me?’ and follows it immediately with the imperative,
‘Feed my sheep’. There in a nutshell is all that I have been trying to say about
the indicative, the interrogative and the imperative.

How will this fit into your lives as a Community? How as a Community
will you follow the lead that you have asked Sister Jane to give you? Let me
try to illustrate some ways in which, without any experience of living in a
Community of nuns, [ feel might apply to you. First of all, surely, Sister Jane
must tell you a great deal in indicative terms. You will expect her to describe
the kingdom of heaven as she sees it as faithfully as Jesus described it. And
you won’t expect to be told what to do in consequence, because if she does
that her sermons will become morality plays with morals at the end, and you
will resent them bitterly. You will expect her rather to show you what she has
seen and to allow that vision to sink in. But from time to time you will expect
her to articulate questions: ‘What shall we do about ..’ will be frequently on
her lips, but it won’t so much be coming out of her head as an articulation of
the questions that the Community as 2 whole is throwing up. You will expect
her to speak for you, to ask questions in such a way that the content of any
problem may be clearly seen while you consult together and think together
about the way through ir.

But from time to time you will expect her, like a good centurion, to say,
‘Do this’, and you will do it because you know that community life is based



on obedience, not of the blind kind that never asks questions or that never
thinks about things, but of a kind that follows because it knows it is on the
right road, the sort of obedience that a wife gives her husband in response
to his worship. You will obey your Mother because of the respect she has
for you, and because you have chosen her to blaze the trail which you,
want to follow and which you are determined to follow. You must expect
that-she will bring out of her treasures things new as well as old. You must
expect her to follow the apostolic tradition of this place and of the endre
catholic Church of God, because that is what a Bishop’s job is, or a Mother’s
job is or any parish Priest’s job is. We must maintain in the right way the
continuity implied in catholicity and apostolicity. At the same time we must
be bold and venturesome, and we must make new departures, because we live
in the present for the future, based upon the past but ready to adapt ourselves
to the new needs of the Church today and tomorrow and not having always
to have things as they were yesterday.

You will expect Sister Jane to lead you forwards, not backwards. Maybe
like the Duke of Plaza-Toro, she will lead you from behind if she is sensible,
rather than from the front, giving a good push to the slow ones in the back.
But she will lead you into tomorrow because she knows that the Holy Spirit
has great things in store for you all, and it is up to this Community to heed
what the Spirit says to the Church in this place, and to follow in the way
those first apostles did.

So I end my simple words to you in the hope that Sister Jane will exercise
her own style of leadership and nobody else’s; that she will exercise it in a
varied way to suit your own needs and the needs of the occasion, and will
follow faithfully in the steps of her Master and try always to model her way
of life upon his. And I pray that in leading you she will have great joy; joy in
the work that you have given her to do; joy in the knowledge of the contin-
uing presence of her Saviour; joy in what is after all one of the happiest
places in the world, joy in Fairacres; joy in the Mother who is still, praise
be to God, with us, but keeping her in order from time to time; and joy in the
holy communion which the Holy Spirit of God is building up in this place.



ELECTION AND INSTALLATION
by Sister Edna Monica SLG

The election and installation of a new Mother must always seem momen-
tous to the particular community concerned, but at this present time of June
1973 we in SLG have realised the significance of our responsibility in this
respect, not just for our own community but against the background of world
events. As our commitment to Christ is for the world, the current crisis of
confidence in the governments of nations and the prevalent questioning of
authority in all spheres of life, have been much in our thoughts and prayers
and given a broad backcloth ro this particular event in our community life.

We came to the Octave of Pentecost both humbled and upheld by our
awareness of the prayer being offered for us by our friends throughout the
world and by our brothers and sisters in Christ, transcending all divisions,
throughout the Church. Each Sister’s integrity and responsibility in electing
a new Mother for SLG took on the character of intercession and reconciliation
as well as being a joyful experience of coming to a common mind under the
guidance of the Holy Spirit. So, after each Sister had, in silence, placed her
vote in the ballot box before the altar in Chapel, we were able to greet the
Warden’s announcement of the result of the election with a heartfelt ‘Thanks
be to God’, and that has continued to be our refrain for all God’s mercies to
us, past, present and to come.

The Bishop of Oxford came to install the new Mother on Friday 15 June,
and we rejoiced in the splendour of a day brilliant with sunshine outside,
while inside the Convent the beauty of flowers so generously given to us
fittingly expressed and increased our joy.

The Installation, like the ceremonies of Profession, took place within the
context of the Eucharist which began at 11.30 a.m. The words of the propers
for the liturgy fully expressed the occasion: ‘I will not leave you comfortless;
I will come to you again, alleluia, and your heart shall rejoice, alleluia.’

For the liturgy of the Word the Bishop was seated in front of the High
Altar with the Warden, Canon Allchin, and the Principal of St. Stephen’s
House, Fr. Derek Allen, as his Assistants, seated on either side of him. Sister
Jane, from her stall as Prioress of Fairacres, read the epistle. The Bishop’s
homily (printed in this Chronicle) filled our minds with the qualities of
leadership as seen in our Lord’s ministry.

After the Intercessory Prayers the Prioress of St. Mary and the Angels,
Boxmoor, led Sister Jane to the sanctuary step to kneel before the Bishop.
There, on behalf of the whole Community, the Prioress requested the Bishop



to bless and to install Sister Jane, whom we had duly elected as the Mother
General of the Community of the Sisters of the Love of God. The Bishop
formally asked her whether she was willing to accept the responsibiliries
and obligations of this office and the new Mother expressed her willingness
to do so and promised to lead us in accordance with our Rule and Statutes,
to promote the aims and intentions for which we are set apart and to exercise
her authority with charity, justice and impartiality.

The Bishop then prayed for God’s blessing and guidance of the new
Mother and led her from the sanctuary step through the Choir to the Mother
General’s stall. There he delivered to her a set of the keys of the Convent as
symbolising her office and blessed her in the words: ‘God the Father. God the
Son, and God the Holy Spirit bless you with all spiritual benediction,
strengthen you with his grace, illuminate you with his light that you may
fulfil the charge now entrusted to you,that you may love and serve him truly.’
It was a moment of silence and prayer; for while Mother Jane clearly
accepted her new office with a willing and joyful readiness to serve we all
know that there is a cost in true Christian leadership and that her authority
will come, as did that of Jesus, from the ‘love and suffering and service which
throughout the whole of his life he gave unstintngly’.

After the Kiss of Peace, which the Bishop gave to the new Mother first and
which she passed on to Mother Mary Clare and through all the Sisters in
Chapel, the Eucharist proceeded to its conclusion in the glad singing of the
Te Deum. At this point the many clergy, including some of our priest
companions, representatives of SSJE, and other priests from the Local Parishes,
the University and Theological Colleges, came into the sanctuary and stood in
a semi-~circle facing the High Altar to sing with us. The Bishop then gave the
blessing as he and the clergy processed out of Chapel.

One of our great causes for thanksgiving to God is that we still have
Mother Mary Clare with us and that her spiritual wisdom and experience will
be available to us as a community as well as for the monastic life in all its
forms, and for the Church at large. So it was a significant moment when
Mother Mary Clare came from her stall beside the Mother General, and handed
on to Mother Jane the silver crusader’s cross which was originally given to the
Community in 1938 when we were about to go out and begin a new foun-
dation in the Holy Land and of which the bronze crosses of the nuns in Final
Vows are a copy. In 1966 we had decided that the Mother should wear this
silver cross as a sign of her leadership among us and, in handing it on to
Mother Jane, Mother Mary Clare used the same words which Father Gilbert
Shaw had used when first giving it to her.
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‘Receive this cross, the sign of love, as significant of your office and
responsibility in this Community.’

While the choir sang the Ubi Caritas—the antiphon proper for the Maundy
Thursday ceremony of the Feet Washing which for a monastic community is
the symbol of love and common service and the motive and inspiration of all
its members—all the Sisters, led by Mother Mary Clare, knelt before the new
Mother, placing their hands between hers as a symbol of that same mutuality
of love and common service which Mother’s Installadon had renewed and
made real for us all. :

Having received the charity of God in the Eucharist this overflowed into a
buffet lunch with those of our friends who had been able to come. Accom-
modation in Chapel was necessarily limited but all our Oblates, Companions,
members of the Fellowship, the priests who serve us, and friends and neigh-
bours, were at least ‘represented’ by those present and together we all enjoyed
a common meal in the garden.

After None we were glad to resume our ‘normal’ daily round and to
return once more to the silence in which we could be deeply thankful for ail
that God has given to us in the leaders of our Community from its first
foundation until now, realising how much depends on our fidelity to what
the Community has been given if we are to be alive to hear what the Spirit
has to say to the Church, and to us, today and for the future.

2 QIQI QI QI QN I OIS

GROWTH IN CHRISTIAN MATURITY
and the

LIFE OF PRAYER IN THE MIDDLE AGES

by the Revd. Dr. Peter S. Jolliffe

The first part of this paper given at the Religious Life Conference in Australia
in January 1973 was printed in the Spring number of the Chronicle. The
second and concluding balf is printed bere. Both parts will shortly be
reproduced as a Fairacres pampblet.
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I

THE LIFE OF PRAYER

A. LIFE OF PRAYER / LIFE OF LOVE / GROWTH IN CHRISTIAN

MATURITY

By now I must have convicted myself of gross negligence because I seem to
have mislaid prayer entirely.

In fact, this is not so. I have been labouring the point that a very common
mediaeval understanding of a Christian man’s progress was as a life of Love.
Christian maturity, if the mediaeval teacher used the term, is the work of
uncreated Love, God himself, requiring of man the fullest cooperation in his
own life with that same love with which God moves him. The essential con-
dition of this process is man’s relationship of dependence upon God. If you
accept this, then the process of growth in maturity is the life of prayer. You
find various attempts to state what prayer is. Two of the English classics, the
Cloud and the Scale, represent the more specific and the more general type of
definition. Thus the author of the Cloud writes: ‘Prayer in itself properly is
nought else but a devout intent directed unto God, for the getting of good
and removing of evil."1

This is the definition employed in the Scala Claustralium. He does go on
to qualify this in such a way that it applies to the simple prayer he teaches,
and to indicate that in prayer the initiative lies with God. Hilton, following a
tradition which can be traced back to Augustine and John Damascene, writes:
‘Prayer is nothing else but lifting the heart with desire to God by withdrawing
from all earthly thoughts.’18 He has already insisted that the purpose of
prayer is not to tell God what we want, because He knows already, ‘but to
make you able and ready by your prayer to receive as a clean vessel the grace
which our Lord will give freely to you.’ 19

He does not indicate the primacy of God’s work in prayer at this point,
although his whole teaching implies it. This last quotation, however, does
make very clear that prayer is a relationship and the means by which un-
created Love draws the man who prays into the life of Love. It would be 2
fair summary of this approach to say that if the relationship is genuine, then
the whole life must be turned to God, and filled with His Life; and unless
this response of turning to God and increasingly depending upon Him is main-
tained, the reality of the relationship with God in prayer is lost. I refer you
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‘once more to the long quotation from the Scale I read earlier, in which Hilton
writes of the work of uncreated Love. Most great writers in the mediaeval
tradition would see the life of prayer and what we call the growth in Christian
maturity as one. And the intimate relationship between the act of prayer and
the act of love is clear.

B. OUTLINE OF THE LIFE OF PRAYER

I would like to deal briefly now with the Christian response seen as a life
of prayer, as it is outlined and expounded by some in the mediaeval period.
More recent writings on mystical or ascetic theology depend heavily on the
Spaniards and the classifications of the Counter-Reformation, and they tend
to obscure the essential unity between a life of prayer and the life in Christ.
Earlier the teaching was very different. I rely here very heavily on Hilton
again; but I shall draw on other sources as well.

1. Conversion

We assume baptism, because all the mediaeval writers could assume infant
baptism as the norm. They were able to begin, then, with a situation where
their reader has been restored to the image of God through baptism and
continually cleansed from actual sins through penance. Hilton wrote dis-
paragingly of those who were more concerned to keep out of obvious deadly
sins than to grow in Christ:

While 2 man is living in this life, he cannot stand sull always in the one
state: for either he is growing in grace or he is turning away to sin. If he
thinks he can stand still, he is like a man who has been pulled up out of a
pit and will not move from its edge. He’s a great fool because a little puff
of wind or an unwary movement would soon cast him down again in worse
condition than before. . . . Really, it’s a great wonder to me. The grace of
God is so good and brings so much blessing; yet a man who has received
so little that if he had any less he wouldn’t have any will say, ‘Ho! I will do
no more, for 1 have enough’. When I see a worldly man who has much
more than he needs, I never hear him say, ‘Ho! I will do no more, for I
have enough’. But he always covets more and more, and cudgels his wits
and works as hard as he can, and never gives up his desire until he gets
more. Much more so should a chosen soul seek after the goodness of God,
which lasts for ever and brings a man blessing . . 20

The startng point, then, is conversion and true repentance: that serious
turning to God which in itself is a response to the calling of uncreated Love
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Himself, and is a necessary first step in Christian growth.

2. ‘Know Yourself’

It is here that the command ‘Know yourself’ applies. Know what God
means you to be, and is making it possible for you to be, and what you have
through sin become. Bernard would say: know your greatness for you are the
image of God; and your misery, for you are a slave to your sinfulness. William
would speak of the created image of the Trinity defaced. Hilton would
contrast the image of God in man with the image of sin which his present
rebellion has superimposed. There are two points to be made here. First, man
cannot really begin to see himself as he is before God without the enlightening
presence of God, yet his sinfulness prevents him from seeing and enjoying God
as he wants to. The extent of a man’s failure cannot be realised without faith
in God’s presence, that, as Julian says, ‘He made man’s soul to be His own
City and His dwelling-place.” Enlightenment is gradual, yet it often seems a
deeper conviction of sin. Many of us here, I imagine, know something of this
from our own experience or our ministry to others: when you start trying to
turn away from sin there is real danger of preoccupation with self which is at
the root of it, and of despair at apparent lack of progress. Second, this know-
ledge comes in the attempt to be single-minded, serving God and seeking Him,
and seeking to love and serve others: in withdrawing from the satisfactions
which have made man double-minded, and in seeking to grow in humility
and charity.

Hilton makes both these points. As a man turns from distractions and
satisfactions apart from God, and seeks to put Him first, he finds only the
bare awareness of His name:

You ought to find the light of understanding by Him, and not darkness and
ignorance; you ought to find love and delight in Him, and not bitterness
and sorrow. But because you are not yet reformed, when you withdraw
from all distractions and find nothing but darkness and suffering, you think
a hundred years have passed until you can escape again into some bodily
pleasure or vain thought. And no wonder. If 2 man came home to his house
iAd oniy founid in it stinking smoke and a nagging wife, he would soon run
out of it. So when you find no comfort, but rather the black reek of blind-
ness towards God and the great nagging of fleshly thought crying upon you
so that you can get no peace, you are soon anxious to escape again.’

And this can happen, resulting in the attempt to live life on the ‘natural’
level—if one may so describe life lived apart from God-—either for self or for
others or for God, but not in Him. (‘Pretty rotten rubbish that would be’, as
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von Hugel once wrote.) I must insist here that what these writers have been
describing they would hold as true both for what we call the ‘world-affirming’
and the ‘world-denying’ approaches. If you are going to find God in others,
and in creation (as, for instance, Hugh of Saint Victor taught), something has
got to change in you before you can find Him. Thus Bernard, as we saw,
associated knowledge of self with true knowledge of others in which they
become, not objects of sausfaction to us, even when we serve them, but men
like ourselves who are to be loved with God’s Love through us. One thinks of
the first section of Bonhoeffer’s Life Together.

3. Sin

Thus associated with ‘Know yourself’ as part of seeking God, as He is
calling and helping men to do, is the whole question of sin. Teachers of the
Middle Ages saw sin as an obstacle, a danger and an enslavement which had to
be set aside by the power of God and with man’s cooperation. We tend to
think of the Middle Ages as obsessed by it—wrongly, so far as I can discover.
There were times when the idea of sin and judgement got out of hand, as
other aspects of Christian life tend to do in other ages. But [ think it is true to
say there were always those who warned that preoccupation with sin turned
man aside from God; that in most treatises on the life in Christ, the putting
off of sin was given neither the prominence nor the attention given to the
putting on of Christ; and that in England, for instance, the number of extant
treatises on sin, forms of confession, bestiaries and the like, is about half the
number of those devoted to what is now called ‘positive spiritual teaching’.
What to my mind seems more dangerous, if I may digress, is the tendency at
ames to classify and suggest particular remedies for particular sins, which
sometimes suggests that the root of this rebellion might not always have been
taken seriously enough. If T might cite Hilton again, I think I can perhaps
indicate how this danger worked and how the more perceptive were aware of
it. He has just given the usual (if artificial) classification of the seven deadly
sins, and writing at this stage to a solitary, he makes a point with 2 much
wider application:

After this you probably think that this image [of sin] is not nothing, but
something very bad indeed; for it is a great spring of love of yourself, with
seven such rivers as | have described. Yet now you ask, ‘How can this be
true for me? 1 have forsaken the world and am enclosed in a house, and
have no dealings with others. I do not quarrel, I do not buy or sell or have
anything to do with worldly business, but by the mercy of God I keep
myself chaste and renounce worldly pleasures; and to do all this I pray, [

14



keep vigils, and discipline myself physically and spiritually as much as I
can. So how can this image be as great in me as you say?’ As to this, I
grant you that I expect you do all this and more also, and hope it is really
true. You are as busy as you can be to stop the rivers flowing out; but
perhaps you are leaving the spring within untouched. If so, you are like a
man who had in his garden a well of polluted water with many rivulets
running out from it. He stopped up all the rivulets without touching the
well, and thought everything would be all right. But the polluted water
sprang up from the bottom of the well and stood still and stagnant in it,
so that it destroyed the beauty of the garden even though no water ran
from it. It can be so with you, if by God’s grace you have broken down all
the external manifestations of sin. That’s good as far as it goes, but beware
of the spring within. Unless you stop and cleanse that as much as you can,
it will corrupt all the flowers in the garden of your soul, no matter how
beautiful they will still look to men.??

Anyone who, in one capacity or another, ministers to the spiritual needs of
others will perhaps recognise something here. There is, of course, the person
who can see no sin in himself and is aware of nothing amiss (one is reminded
of the Pharisee in the parable). But there is the other person who has
genuinely, by the working of God, been able to conquer the obvious ex-
pressions of sin and who is in danger of asking whether ‘Lord, be merciful
to me, a sinner’ still applies. He wonders if there is any point, say, in con-
tnuing as a penitent, because there is so little to confess—as if the sins
confessed in that sacrament are anything but the tip of the iceberg, or as if
the main point of it is counsel in difficulty. Yet if he is genuinely seeking to
be drawn out of his own preoccupation with himself, and to love with God’s
Love, he is aware of his own failure, of that within himself which shuts out
God’s Gift, or only imperfectly receives It, and he comes to see more deeply
his need for the mercy of God’s forgiveness.

4. Ascetic Discipline

This insight, I think, explains two noteworthy aspects of Hilton’s teaching,
and of others like him. First, his attitude to ascetic discipline. I know that the
later mediaeval period saw an increase in ascetic practices of a corporal kind.
So, presumably, did the writers of whom we are thinking. I cannot recall any
example of a responsible teacher of the period teaching against external
discipline: there was a suspicion of laxity and self-indulgence, and the insis-
tence on a disciplined and ordered curbing of anything which weakened the
stable and settled will to do God’s will. Hence ordinary mortifications were
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given due weight, as that last quotation made apparent. But there was also a
suspicion of those competitions in austerity which characterised the Celts of
earlier times; ‘singularity’ was suspect, whether it was of the kind practised by
Henry Suso or the Flagellants. Self-imposed mortifications had their place,
but it was a minor one by comparison with the involuntary mortifications of
temptation and tribulation which are the lot of every man. These were to be
accepted for Christ, and some would say with Him, learning His sufferings and
taking up the cross and following Him. The very powerful figure of the
pilgrimage to Jerusalem in Book II of the Scale is an instance of this teaching.
Yet Hilton insists that nothing a2 man does will bring him to God: only the
grace of God Himself will do this; and yet a man must strive after Him.

5. Charity and Humility

The second aspect which seems noteworthy is the absence of 2 commonly
agreed list of contrary virtues to place against the seven sins. Some writers
produced lists, and set one virtue against a particular sin. But Hilton, for
instance, applies to correct all sins, as to further all growth in Christ, the two-
fold disposition which more and more reveals itself as one: charity and
humility. He insists that the way to union with God’s will is by humility, a
whole and stable intent to God, within the faith of the Church. And the
means to this is prayer:

He who labours in such grace as he has been given, and by prayer desires
humbly and perseveringly for more, and after that is moved to follow after
the grace he has desired, may continue to respond without fear so long as
he remains humble. So desire God with all your might, without measure or
discretion, desiring all that belongs to his Love and the blessings of heaven;
for whoever asks of God most wholeheartedly receives most from Him. As
for what you do, do what you can, and ask His mercy for what you
cannot do.?

As simple as that. But move outside that pattern of seeking God and turning
from self, and turn to stress what you get or do, and the whole thing crumbles.
Everything else can be turned and distorted by man’s own self-centredness,
that is, his pride. A man can ape at being humble or loving; a2 man can value
experience in prayer rather than seeking to remain with God, often in the
dark, or in sufferings and troubles. This second issue will be touched on after
we have looked at specific teaching on prayer. The first can be exemplified in
the following little sketch from a popular treatise wrongly attributed to
St. Jerome in the later Middle Ages:

I tell you truly, many follow the appearance of this virtue [humility] and

16

g

i



hide themselves under the likeness of it, but few find the truth of it. . . . It
isn’t humble to wear black or russet or some other mean clothing; or to
fall down on your knees and kiss another’s hand and ask a blessing; or to
bow down your head to the earth and drop your eyes when you speak; or
to trv to look meek and mild when you speak or move about; to speak
haltingly with a soft puling voice, to turn up the whites of your eyes, to
sigh often and at every word you speak to declare yourself a wretch and a
sinner. This sort of thing is done often enough, but with a high and proud
heart. You can easily test and prove what I say. Just touch a person of this
kind on the quick, even with a light word, or blame him for some wrong,
or tell him the truth about himself or reprove or ignore him. Then you’ll
see him raise up his brows and knit his forehead and stretch out his neck
and change his manner. All that soft puling voice shall be turned to bitter-
ness and sharp words, and crying out hateful retorts. Lo, this is pretended
humility; for it is only external in what is done and said, while pride is
concealed beneath it.?*

We would choose different externals today, but the point is the same.

Before I turn to specific acts of prayer, 1 would like simply to indicate the
relationship between humility and charity or love, and the necessity to have
the former in order to share in the latter. I turn first to Hilton again, writing
in a very special context relating to prayer:

Now then, since you are in the sure way [of the Church’s faith], if you
want to prosper your journey and travel well, you should hold these two
things often in your mind: meekness and love. That is: I am nothing, I have
nothing, I desire nothing, but one. You should have the meaning of these
words in your intention and at all times as your habitual disposition;
whether you have these words particularly formed in your thought does not
matter. Meekness says, 1 am nothing, I have nothing. Love says, I desire
nothing but one, and He is Jesus. These two strings, well fastened with the
mind set on Jesus, make true harmony in the harp of the soul when they
are skilfully touched with the finger of reason; for the lower you pluck the
one, the higher sounds the other. The less you feel that you are or that you
have of yourself through meekness, the more you desire to have Jesus in
the desire of love.?

If you cast your mind back to the contrast between ‘common will’ and
‘proper will” with which we began this study, you will, I think, see the point
of this. ‘I am nothing’ and ‘I have nothing’ is expressing the desire to repudiate
the independence from God and others and the self-glorification which are
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described by the term ‘proper will’. ‘I desire none but one, and He is Jesus’ is
expressing that Godward determination which seeks to take the Gift which
God Himself gives, the Gift of His own Charity, ‘which makes absolute peace
between God and a man, and unites all created things which have His blessing
wholly in God: God loves us and leads us to love Him and each one of us to
love every other in Him.’ %

God gives but man cannot receive without repudiation the barriers of self-
regard which makes him want for himself and hold to himself a gift which by
its very nature cannot be clutched selfishly but must be shared. This is true at
every stage of the Christian life:

A man can do every kind of good work outwardly without charity, and
that charity is nothing else but to love God and his neighbour as himself.
He cannot achieve this, no matter how hard he works at it, because itis a
free gift of God which He gives to a humble soul.?’

C. PRAYER

To receive this gift, prayer is necessary. Both Hilton and the author of the
Cloud write of Reading, Meditation and Prayer—the traditional Lectio,
Meditatio and Oratio. This threefold approach was fundamental within the
Benedictine tradition from the early centuries of our period. Even earlier
Jerome had spoken of lectio as the ascent of Mount Sinai, for he made no
very sharp distinction between reading and the praying arising from it: it was
a devotional reading of the Scriptures or of some other book. The role
accorded to it in the Rule of Saint Benedict is significant. Oratio, apart from
the Office and vocal prayers used privately, to which we shall recur, was
affective. Cuthbert Butler comments on the relationship between meditatio
and oratio:

Saint Benedict’s ‘meditatio’ was a quite different exercise from that now
so called; it was not a reflecting on a religious truth or a thinking out of
some point, but was a meditative, prayerful reading of Holy Scripture or
some pious book. The mental prayer inculcated by St. Benedict was rather
what is called ‘affective prayer’ or ‘prayer of simple regard’, the soul being
lovingly intent upon God.?®

We can trace these terms throughout the Middle Ages, and we must assume a
continuing tradition of the more formal life of prayer in this way up to the
fourteenth and fifteenth centuries. There are certain important changes which
can be noted, however.
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1. Lectio

Thus by the twelfth and thirteenth centuries, the very important role
accorded to lectio in arousing prayer and meditation was being reduced and
altered: it was becoming more of an intellectual exercise, so that a twelfth
century Carthusian tract, the Scala Claustralium (translated in the fourteenth
or fifteenth century into English as A Ladder of Four Rungs) was able to
define it as ‘a busy looking upon Holy Writ with an attentive will and brain’;
and it was becoming less and less likely that an ordinary Religious, let alone a
layman, would be able to read the Scriptures or devotional writings in Latin.
In the later Middle Ages its place was being taken by considerations based
upon the historical events of the life of Christ. Although Hilton at tmes
recommended reading as a useful means of arousing prayer, even for those
whose prayerlife was advanced, he did not hold it to be essential and himself
provided in Mixed Life a series of outlines of events in our Lord’s life to be
used as ‘considerations’. Nicholas Love's Meditations on the Life of Christ
was a very popular book among the devout in England which provided
material designed for this same work.

2. Meditatio

Meditation, too, was changing. In the last couple of centuries of our
period it had more than one meaning, as it has today. On the one hand it had
become entirely intellectual for some, so that in A Ladder of Four Rungs it
referred to the process of thinking out the meaning of what was read so that
prayer could, as it were, begin to operate. For others, the older fluidity of
Butler’s ‘meditative, prayerful reading’ was retained, or a' comparable medi-
tative use of events in Christ’s life was taking its place. For others, affecdve,
cjaculatory material was presented to be used; Rolle’s Meditations on the
Passion, and at least some of Hilton’s translation of the Stimulis Amoris
(The Goad of Love) is of this type:

Sweet Jesu, I yield you thanks and grace for the treason and shame which
you suffered when they bound you to a tree as a thief. Now sweet Jesu, [
beseech you, bind me to you; so that tribulation or temptation will never
separate us from each other.??

For Hilton, I think, and for the author of the Cloud, the word was usually
reserved for sudden illuminations concerning a man’s own sinfulness or an
event in the life of Christ, which were entirely God-given and not stimulated
and worked up by reading or listening. Hilton is less specific than the author
of the Cloud, saying that ‘concerning meditations, no hard and fast rule can
be set for a man for all times: they are in the free gift of our Lord, according
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to the differing dispositions of different people and the circumstances they
are in.’ 3°

There were not the formal methods of meditation which played such a
part in the spirituality of the Counter-Reformation and against which we are
in large part in revolt. It is important to remember that, while this 1s true,
there was a structure of spiritual training, which was no doubt freer, but still
quite necessary in the eyes of guides in the Middle Ages if singularity, spiritual
pride and grievous deception were to be avoided; and this structure comprised
that feeding upon the things of God and the life of Christ in particular which
can loosely be denoted ‘reading’ and which all teachers insisted must bear
fruit in thought, prayer and action; and that prayerful affective response
which might draw a man closer to God in prayer and life. The simpler, blinder
prayer comes at God’s leading and must not be sought or attempted without
Him; all those who are beginners might expect to labour in the discipline of
reading, meditation and simple vocal prayer, and this necessary stage is not to
be despised by any who might later be called to other ways of prayer.

3. Oratio—Work of Uncreated Love

Oratio, or prayer, is, as we have seen, a necessary means of response if a
man is to receive the Gift which God would give. The initiator of the work is
always uncreated Love Himself. Perhaps Julian of Norwich, of all the English
writers, is most specific about this:

Our Lord wills that we have true understanding, and especially in three
things that concern our prayer. First is by whom and how our prayer
arises. He shows us by whom when he says, ‘I am the Ground of your
praying’, and He shows us now, that is by His Goodness: for He says
first, ‘It is my will’. The second is: in what way and how we should use our
prayer: namely that our will be turned ro His will and rejoice in it, which
He means when He says, ‘I make you to will it’. The third is that we should
know the fruit and result of our prayers: namely that we be united to and
like our Lord in all things. That is why this lovely lesson was shown. He
will help us and we shall do it as He says.!

4. Outline: a) Simple Vocal Prayer and Office

It will be easiest to keep to one outline of the kinds of prayer, and 1 am
using that in the Scale. The first kind of prayer which the Christian begins
with is simple vocal prayer. This is the ‘secure staff’ which holds up the
beginner still unstable and much oppressed by past sins. He is warned against

despising this prayer and seeking the gifts of God in affective prayer before he
is called to it:
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Often in their prayer they imagine and think of spiritual experiences which
they have counterfeited by their own efforts, following their sensible
experiences when they have not yet been given the grace that they think
they have. By their indiscretion they overstrain their minds and injure
their physical health, so that they fall into fantasies and singular conceits,
or into open errors: and by these vain things they place obstacles against
the grace which God is giving them. The cause of all this is a secret pride
and presumption: when they have experienced a little grace they think it
so great that it surpasses all other, and so fall into vainglory and reject the
grace that they have. If they knew how little their experience is compared
with what God is giving and intends to give they would be ashamed even
to mention it, unless there was great need to.32

In particular, in vocal prayer, there is the Lord’s Prayer and the Office. These
continue, no matter how far the Christian moves in prayer. Most of the
English writers mention the Office and assume that it provides the staple diet
of the Christian as he prays: it is the prayer of the Church and therefore most
profitable. The fourteenth century writers agree on what would today be
called an objective view of the Office rather than a subjective one: it is not
something to be done ‘speedily and recklessly, as if you were thoroughly
dissatisfied that you are bound to say them’, but ‘you shall put away all your
heaviness, and by grace you shall turn what you have to do into a good will,
and your obligation into a great freedom, so that you are not hindered in
your spiritual work.’ 33

The stress laid upon the Office is so great that one finds in rules and advice
for those not normally bound to the recitation a combination of psalms and
the Lord’s Prayer, a kind of little Office round which the rest of prayer can
be built. Hilton spells out in exceptional detail the value and significance of
the recitation of the Office in a letter of guidance to a priest solitary who
appears to have a tendency to singularity and presumption, perhaps to think
himself rather above it:

You should know that this prayer which you owe and must pay is the
prayer of the Church, and that you are a minister and member of the
Church, appointed to this function. This prayer has great effect, not
through the merit of the believer who prays, but through the merit of the
Church on whose behalf you pray. In this you are an organ of the Church.
If a man could recognize what the Church is, he would understand the
power of this prayer. You should not regard this prayer as lacking in faith,
hope and charity: on the contrary it is abounding and overflowing in these
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virtues. If you are not always aware of this, perhaps it is because you have
little or no feeling of faith, hope and charity in your affection, because
your heart is dry and your eye blind. Nevertheless, the Church, in whose
name you pray, is perfectly endowed with this triple virtue. And therefore
the Church achieves the effect of the prayer you make, and when you give
yourself to this task, the more firmly you believe and the more humbly
you submit yourself, and the more devoutly you perform this rite of vocal
prayer which belongs to your priestly order, the richer your own share in
this prayer through the merits of the Church. So you should not say that
you benefit the Church by your labour, since your labour may perhaps be
faulty and sometimes tepid; but provided you humbly believe, and repent
of your carelessness, the faith and burning charity of the Church will inake
your Office similar and even preferable to your other private prayers—
although they, perhaps, are offered more spontaneously. 4

There are comparatively few examples in later mediaeval England of the
problem which was felt pressingly in the Low Countries and parts of Germany,
namely, that of the monk or nun who knew no Latin and was compelled
either to offer worship in a language he did not understand, or rely upon the
Paternoster and Ave to make up his offering while others more expert said or
sang the Office. It was, for instance, among groups like the Brethren of the
Common Life that there was greatest agitation for a vernacular Office during
the Conciliar period.

b) ‘Affective’

The second way of prayer might be called affective in approach; but this
may be misleading. God stirs the man or woman whose response, moved by
the fire of His Love, may express itself, for instance, in a phrase from the
psalms, or in some similar way. Hilton would insist on the immediate action
of God in this, on the cleansing and strengthening in love in the person so
moved, and on the great cost, spiritually and often physically, of this
encounter. He would appear to see an increasing simplicity and blindness of
response, so that it seems that the yearning of ‘I am nothing, I have nothing,
I desire nothing but one’ (which, you will remember, was not the verbal
response so much as the inarticulate disposition) belongs here. I think myself,
although not all would agree with me, that the ‘work’ of the Cloud, the blind
stirring of love expressing itself perhaps in the ejaculation ‘God’, or similarly,
belongs here also. You may recall the two signs in the Epistle of Privy
Counselling which indicate the call to this work: the growing desire which 1s
experienced in the working day by day, and the stirring of attraction in
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reading or hearing of the work. Both the author of the Cloud and Hilton show
great concern that prayer of this kind should not be self-sought: it is the work
of God. I make much of this because there are obvious parallels between this
work and the so-called ‘dark contemplation’ which is a common experience
today. Probably we all realise the difficulty of distinguishing between a real
encounter which is on man’s side ‘a sharp dart of longing love’, and a natural
withdrawal into self and mere day-dreaming, and therefore we can understand
why both writers, and all others who advocated such an approach, were so
concerned to indicate the dangers of self-deception.

¢) ‘Contemplation’

The third kind of prayer is only in the heart without speech, by great rest
and quietness of the body and of the soul. If anyone is to pray well in this
way, he must have a clean heart; for it belongs to such men and women
who by long labour spiritually and physically, or by such sharp smitings of
love as I have described, come into a rest of spirit. Their affection has been
turned into a spiritual apprehension, so that they can continually pray in
their hearts and love and praise God without great hindrances through
temptations or distractions.>s

So Hilton describes that relationship between uncreated Love and the created
response of love in the soul in which the likeness of the image of the Trinity
is being restored. He describes elsewhere what is happening, using a series of
phrases which had already been applied to this time by others:

This opening of the spiritual eyes is that glowing darkness and rich nothing-
ness that I spoke of earlier. It may be called: purity of spirit and spiritual
rest, inward stillness and peace of conscience, profundity of understanding
and simplicity and integrity of soul, a living consciousness of grace and
hiddenness of heart, the waking sleep of the spouse and tasting of heavenly
savour, burning in love and shining in light, entry into contemplation and
reforming in feeling.36
The effect of this reformation has already been described: the Christdan by
the work of God the Holy Spirit in the discipline of such cleansing and sim-
plifying is being drawn into integrity and is maturing in Christ. But the end is
not in this life. The road is of God’s choosing. The uming is of God’s deter-
mining. Each step is of God’s gift.
Before I conclude, there are three observations I would like to make.

5. ‘Scale / ‘Cloud’
_ First, it seems to me that the difference between the teaching on prayer
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in, say, the Scale and the Cloud is more a difference of emphasis and
metaphor than of fundamental approach. This fact is perhaps obscured
because the language employed is so similar that the unwary are trapped into
asserting a greater identity of teaching between them than the texts will sub-
stantiate, and we are all prone to emphasise the differences when they are
brought home to us by our mistakes. While Hilton seems to stress the role of
understanding and cognition and the Cioud points to union and love, the
goal for Hilton is loving with God’s Love, willing with His Will, and he insists
that in this life the difference between the man who does not see at all and
the one who has some understanding is that between a blind man and one
who looks at the sun through closed eyelids. Again, in the Cloud, the man is
shut off from the deceits of the world by a cloud of forgetting and from God
by a cloud of unknowing which is sometimes pierced by a shaft of God’s
Love; whereas Hilton writes of the man who, turning away from the world,
enters the dark (or cloud), leaving a false light, and presses towards the true
light, which in this world he never beholds with full sight. The true resem-
blances could be multiplied.

6. Discernment and the Desire for Experience

Second, Hilton and the author of the Cloud are men of their time in their
stress on the need for discernment. There is the question of visions and
locutions, of claims of special inspiration by the Holy Spirit, of gifts which
are spiritual but are sought (as they should not be) or experienced physically,
such as fire and song. These are all manifestations of a stress on sensible
experience and a desire for assurances and the gifts of God rather than the
Gift of God Himself: they indicate an inadequacy of approach if not down-
right spiritual pride and presumption. The position for these two writers is
complicated because they, like most of the writers in the period, admit that
in some instances these secondary things do go with the activity of God the
Holy Spirit, uncreated Love. What they are most anxious to make clear is that
the presence of these secondary gifts and experiences in no way guarantees
the present activity of God. In this context, the reiterated injunction to seek
God only, and to judge faithfulness by a sharing in Christ’s sufferings and the
fruit of the Spirit gains a new significance. This position would seem con-
sistent with that of Paul in I Corinthians 12-14, and would perhaps have a
message for us today.

7. Distractions
Third, and related to the above, distractions in prayer are related to the
main issue: prayer is a relationship with God, not a satisfying experience to
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be sought. Hilton, for instance, has wise words to which we would do well to
attend in all the life of prayer:

When you pray, direct your intention and your will to God briefly, but as
wholly and as purely as you can; and then start and do your best. Though
you are hindered so much that you have no hope of keeping that first
intention, do not be too fearful, or too angry with yourself or unpatent
with God because He does not give you the satisfaction and spiritual
sweetness of devotion that you imagine He gives to others. See in this
your own weakness and acceprt it readily, persevering in your prayer with
humility, however feeble the prayer, and trusting entirely in our Lord’s
mercy to make it better and more profitable to you than you know or feel.
Be sure that you are forgiven, and that you will have reward for it as for
any other good deed you do in charity, even though you were distracted
in doing it. So do what you ought to do, and let our Lord do what He wills,
and do not try to tell Him what to do. Although you judge yourself to be
heedless and negligent and very much at fault, vet for this and all other
venial sins which you cannot escape in this life, lift up your heart to God,
acknowledging your wretchedness; and, asking His mercy, trust in His
forgiveness. Do not struggle or seek to force in your own power the con-
quest of your wretchedness. Leave it, and go on to some other good
physical or spiritual deed, hoping to do better next time. Although you
" fall the same way next time, or a hundred times or even a thousand, do as
I have said and all shall be well. Furthermore, if a soul who can never find
peace of heart in prayer but all life long 1s fighting with her thoughts and
hindered and troubled by them, keeps herself in humility and charity in
other ways, she shall have great reward in heaven for all her endeavour.”

I hope that from this very selectve account you can see something of the
relevance of the experience of the Middle Ages to our questions concerning
growth in Christian maturity and in the life of prayer. I have tried to show
that there are times when writers of this period speak to our condition, even
though the manner in which thev express their insights may be foreign to us
and at times even repellent. By placing together the life of prayer and what |
think we would call growth in Christian maturity, they set prayer itself in its
proper context. It is seen as the vital relationship in which uncreated Love
cleanses, purifies and bestows His Love, and man is led to the true end for
which he was created. Prayer is never an end in itself. It is never to be sought
for its satisfactions and secondary gifts. Just as the Christian does not look at

25



himself but to God, so he does not look at his prayer but at God. This is
what they mean by humility and charity: they believe that only by this way
can a man find and be united with God’s will, and so be filled with all the
fullness of God.
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A DEEPENING OF THE STREAM?

A Lay View of the Church in New Zealand
by Mary Ann Ferrier

It is just over one hundred and fifty years since the Christian faith was
first preached in New Zealand and only now can the Church be seen to be
moving towards a truly indigenous spirituality. In a wider context, James K.
Baxter, a poet who died last year but who, more clearly than most, articulated
New Zealand’s awakening consciousness of the spiritual dimension of life, has
written of these ‘unshaped islands . . . that wait for the chisel of the mind’.
He saw New Zealanders as people tied to the apron strings of an idealised but
worn-out Victorian ethos and needing ‘the poet’s truth and the lover’s pride’
to bring them new life through a deeper spiritual identity.

This may not be the whole truth but it is true that the Church in New
Zealand, whether for good or ill, has been significantly shaped and con-
ditioned by its middle class. Victorian origins. In this country today the
Church can be seen to possess the same earnestness, moral exactitude and
social concern that marked our early missionaries. Just as apparent, however,
is a lack of imagination coupled with a self-conscious respectability, which all
too often has stifled love and spiritual growth and has resulted in an un-
questioning acceptance of traditional values and modes of living.

Of course, this is a generalised view and one which should supply only the
backdrop for a clearer understanding of the Church in New Zealand. In order
to focus more closely on our subject it must be remembered that in a develop-
ing and muld-racial society such as our own, there must necessarily be a wide
range of spiritual expression. It i1s only as these different strands reach
maturity and become an integrated whole, without in any way losing their
individual characteristics, that the Church will become more truly a recon-
ciling force in society. I think it will prove helpful to identify these different
strands and to see the ways in which they are becoming integrated.

When the Maoris first received the Christian Gospel it was wrapped and
delivered in all the trappings of Western culture. In line with Christan
missionary actvity throughout the world in the nineteenth century, in-
sufficient attempts were made to preserve the Maori i1dentity and therefore
Christian conversion often remained superficial and partial. Because of this,
many Maoris either drifted away from their new found religion and attempted
to return to the traditional faith of their tribal fathers or they formed new
religious sects based loosely on Christian principles. In the Church the gap
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between the Maoris and the European colonists widened.

It is always required of a people to sing the Lord’s song in their own
language and in their own way and only recently have the Maoris begun to
discover the way which is truly their own. This is largely because of two
developments: the Maoris are once again discovering a sense of their own
identity, while descendents of the European pioneers are beginning to recog-
nise and acknowledge, and where possible to rectify, the mistakes of the past.
The Maori language, only ten years ago in danger of dying out, is now alive
and flourishing; Maori culture is being nurtured and taught to the young and,
perhaps most importantly, the rights of the Maoris in relation to their land
are being fought for and safegnarded. As their spirit receives new life from a
renewed identity so the expression of their faith becomes more joyous and
authentic. The liturgy is offered in Maori and on their marae or meeting
ground the action-dances and songs of their ancestors are the medium through
which they express their faith in Jesus Christ.

To a lesser degree many of the same forces are at work amongst the many
Polynesians who have settled in Auckland, making it the largest Polynesian
urban community in the world. Coming as they do from various islands in the
Pacific in search of work, they arrive in New Zealand usually as members of a
close-knit family group with a clear identity—an identity which nevertheless
must withstand strong pressures from a pluralistic urban environment. In the
case of the Samoans who bring to New Zealand an already well developed
spirituality, their faith provides them with strength and stability which, in
turn, enables them to be leaders in the wider community. In spite of these
positve aspects there is much work for the Church to do in helping to achieve
full racial integration. Areas where much has already been accomplished must
include the work of such people as Mr. Gnanasunderam, a Ceylonese who,
as Secretary of the National Council of Churches’ Church and Society
Commission, is deeply involved in areas covering Maori land ownership,
institutional racism and contact with independent Churches. It is through
work such as this, springing as it does from a profound Christian faith, which
gradually will unite different spiritual traditions into the one Church.

In the case of those New Zealanders whose forefathers lived in Europe, the
picture is far more complex. The main influences which have played a part in
the development of their spirituality can be traced to three specific areas. The
early missionaries were products of the Established Churches of England and
Scotland and, as is to be expected, the faith as they taught it is much in
evidence today. In turn, the preaching of this faith has been influenced by the
practical but earnest egalitarian view of life which grew out of the pioneers’
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need to unite against the vicissitudes of settling in a new land. Lastly, but of
equal importance, was the absence of any constitutional alliance between
Church and State. Primarily this has meant that the secular nature of the
education system has provided few avenues for religious instruction and
frequently has resulted in making religion a domestic and private affair. The
influence of independent Church schools, while providing some measure of
stability in the Church, has also resulted in a spirituality dominated by rigidly
defined moral and social standards. Consequently, our Lord has frequently
been presented as an admirable man whose life provided an example to be
imitated; seldom was he recognised as a personal God, a dynamic Presence in
our midst, whose Spirit is ‘living and active, sharper than any two-edged
sword’.

Because of the artificial polarity of the secular and the religious in New
Zealand education, there has been an ill-defined recognition of the teaching
role of the Church, coupled with the inadequate nurture of the Christian
faith amongst both children and adults. In many churches methodical teach-
ing programmes have remained at the level of Sunday School; in fact any
demand for more advanced theological exploration and discovery has seemed
unreasonable or even suspicious for, with the exception of a small proportion
of the clergy and an even smaller proportion of the laity, there has been a
marked lack of expectation of spiritual growth on the part of Christians in
New Zealand. Another effect of the polarised nature of our education has
been that of sectarianism; a decisive factor in the life of the Church and one
which has frequently cribb’d, cabin’d and confin’d the development of its
spiritual resources. Such impoverishment has threatened to turn the churches
into little more than religious clubs for like-minded people, although the
rising wave of ecumenism, and in particular the National Council of Churches,
has enabled Christians to remain in dialogue in spite of sectarian barriers, as
has the New Zealander’s characterisuc involvement in and concern with
social welfare.

To the pragmatic and out-going New Zealander, with both the self-help and
mutual concern of pioneering days still fresh in his history, the social needs
of the community present a challenge which is readily met, regardless of
colour, race or creed. A recent case well illustrates this characteristic. In
November 1972 a Taiwan fishing vessel was captured, impounded and the
crew fined 91,200 for taking undersized catches inside the fishing limit. The
crew, who spoke no English, were penniless, the owners of the ship could not
be ascertained, and provisions were at a low ebb. After much earnest deliber-
ation in the daily press, New Zealanders spontaneously provided fresh
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provisions and as well paid two thirds of the fine, so that the vessel could be
released and the crew return to their families—from whom they had been
parted many months. One wonders what were the thoughts of the Taiwanese
fishermen as they pondered the inscrutable ways of the New Zealander!

There is a growing awareness, however, that dialogue and social concern
are not enough and to this end the move by five Churches to join together in
full union has been welcomed by many. Particularly amongst those in any
way involved with the preparations for the Plan for Union, this act of mutual
exploration has resulted in a deeper penitence, a more profound understand-
ing of the work of reconciliation through the mystery of the Trinity and a
readiness to trust the leading of the Holy Spirit into a greater unity.

As is the case in many parts of the world today the Pentecostal Movement
has been a major force in the more recent spiritual development of the
Church. Young and old ‘Jesus People’ abound throughout the country and
rallies are enthusiastically attended. Ten thousand Christians gathered in the
main street of Auckland (pop. 750,000) in an exuberant but peaceful witness
to their faith is a new experience for this country and one which must
challenge every thinking New Zealander. Although there are signs of a
reactionary element present, and something of the nature of a new ‘band-
wagon’ for the young, surrounding the movement, there is also much evidence
of new life cutting across denominational barriers and across barriers of age,
race, and education. The phenomenon of the gift of tongues initially received
imbalanced and exaggerated attention, but gradually this has subsided as the
movement has gained more widespread recognition and understanding.

A most hopeful expression of spirituality amongst the young is to be found
in the many communes which have mushroomed throughout the country
over the last few years. In the best of these the young live in true community,
with Christ in their midst, bearing one another’s burdens and sharing one
another’s joys. Another encouraging aspect of these communes is that they are
free from the all-consuming vice of materialism which claims so many New
Zealanders. Similarly, in Christian families a new awareness is growing that
they are the households of God; ‘walking sacraments’ reaching out in love to
a world where all too often man is alienated from God and therefore from his
real self as well as his neighbour.

Any attempt to describe the spiritual life of the Church in New Zealand
would be incomplete without mention being made of the Religious Orders
and it is here that our greatest need becomes plain. Outside the Roman
Catholic Church the Religious Life is almost unknown. The two exceptions
are the Community of the Sacred Name, an Anglican community of women,
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in Christchurch, who have survived for over half a century in the most un-
promising conditions, and the Anglican Franciscan Brothers in Auckland who,
after only four years in New Zealand, are still feeling their way into the total
life of the Church. These facts speak for themselves. So too does the fact that
although Auckland can boast one of the finest old age village-complexes in the
world, and one which is well integrated into the community, the city possesses
no retreat centre. In Wellington and Christchurch the retreat houses are used,
but mainly for conferences and teaching seminars.

Where do our priorities lie? Not, it would appear, with prayer. Martin
Buber wrote, ‘degeneration of the religions means degeneration of prayer in
them.” He recognised that true prayer is a pre-requisite for true religion and
that true religion presupposes true community, each inter-dependent upon
the other. This true community, ‘A participation in the suffering of God in
the life of the world’, as Bonhoeffer put it, and the pattern of which is to be
found pre-eminently in the Body of Christ as a whole, cannot flourish unless
it has a life hidden in prayer. Prayer which is communion with God, in Christ,
through the power of his Spirit. It would appear that much of the ineffectual
nature of the Church in New Zealand, the ‘booming gong and clashing cymbal’
activity, stems directly from the failure to recognise this need for the primacy
of an open-hearted and steadfast waiting on God in prayer in the life of the
Church.

Because of its history, its population size and its geographical position,
New Zealand possesses a unique potential, in certain respects, to become a
more truly Christian community. Church Union and a harmonious racial
integration, themselves both aspects of a greater unity, are areas of hope
which can be realised only through the reconciling power of the love of God.
So, too, education, arts and politics, in fact all aspects of our daily life, must
find their centre, and for Christians the centre can only be Jesus Christ, the
risen and glorious Lord, ‘in whom we live and move and have our being’. He
is the centre of the universe and it is a deeper and a more sharply defined
awareness of this truth which is New Zealand’s greatest spiritual need. ‘1 know
whom I have believed.’ It is the deepening of this stream of spirituality which
these ‘unshaped islands’ of New Zealand must seek if she is to reach an
authentic spirituality, and liveliness, which New Zealanders like James Baxter
have dreamt of and which is our Lord’s call to each one of us. It is a call to
a spiritual maturity which means that, rooted and grounded in Christ, we
shall have put away the self-interests of our childhood and by the grace of
God learnt how to love.
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We Welcome

New Companion
Miss Jane Pierce 160 Weld St. Roslindale, Mass. 02131 U.S.A.

New F.L.G.

Miss Patricia Kendal 2 Oakfield Drive, Copthorne, Shrewsbury

Miss Joan Prior 21 The Burgage, Prestbury, Cheltenham. GL52 3DL
Mrs Esau (Susan) 17 Inman’s Lane, Sheet, Petersfield, Hants.

New Friends of Fairacres

Mr. Malcolm Morris 3 Brynmawr Terrace, Brecon. LD3 7ER

Mrs R. Brinkman 6 Thirlmere Avenue, Up Holland, Wigan, Lancs.

Mrs Douch (Lorna) - Priory Cottage, 3 Sandford Rd. Littlemore Oxford
Miss Barbara Frith Cuddesdon College. Cuddesdon. Oxford.

Miss Ann Harvey 46 Oakington Ave. Harrow, Middx. HA2 7]]

Miss Alison Luttrell Mariner’s Wood, Porlock Weir, Somerset.

Dr. Hazel Mews Morden College, Blackheath, London SE3 OPW

Miss Beryl Dawe 44 Harlesden Gardens, London NW10 4EX

Changes of Address

Rev. Anthony Crouch The Vicaragg, St. Nicholas Rd. Littlemore, Oxford.
Mrs Shirley Willis Box 549 P.O. Deniciquin, N.S.W. Australia

Miss Mildred Innes c{o Nelson Girls’ College, P.B. Nelson, New Zealand.
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R.I.P.
Anita Bennett FLG
Helen Salzer Friend of Fairacres.
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Notices
F.L.G. Retreat — 1 to 5 October 1973
Would anyone wishing to attend please let Sister Marjorie at Fairacres know
as soon as possible
The retreat this year will be taken by Sister Mary Magdalene S.L.G.

A request

We are knitting blankets to be given to a charitable organisation and would
be grateful for oddments of wool for this purpose. Please would you send any
contributions, however small, to the Prioress at Fairacres, marked “Wool”.



PLAINSONG RECORD

At the request of some members of the Fellowship we have made a
recording of Compline. This was done at the singing of the Office one evening
and will soon be available as a 10’ L.P. mono record which anyone interested
may buy. In addition there are two items on the second side of the record:
Ubi Caritas (‘Where charity and love are, there is God’, sung at the Mandatum
on Maundy Thursday), and Rest Eternal (Gradual of the Requiem Mass).

Requests for records to be sent by post should be addressed to:

Mrs. Beryl K. Thomas
School House
Solihull School

Solihull
Warwickshire

enclosing a remittance of £1.10, made payable to her, and which includes
the cost of packing and postage.

The records may also be purchased at Fairacres at a cost of 85p, by those
able to call, but please send all postal requests to Mrs. Thomas as above.

We hope that these recordings will help those affiliated with us to feel that
they are able to join with us in worship—especially at Compline any evening
at 8.30 p.m.

THIS IS NOW READY
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FAIRACRES PAMPHLETS

Prayer and the Life of Reconciliation Gilbert Shaw

Aloneness not Loneliness Mother Mary Clare SLG

Intercession Mother Mary Clare SLG

The Witness of the Contemplatsve Life Sister Eileen Mary SLG
Enclosure SLG

The Silence of Love SLG (devotional)

Prayer SLG (devotional—new edition)

The Word of God: An Approach to Bible Reading Sister Mary Paul SLG
Learning to Pray Mother Mary Clare SLG
Christian Maturity through Prayer Mother Mary Clare SLG
Stations of the Cross Donald McChesney
Death: The Gateway to Life SLG
The Victory of the Cross Dumitru Staniloae
Propbets of Unity A. M. Allchin
Contemplation and Enclosure Sister Eileen Mary SLG
The Quest for Identity: Spiritualsty and the Integration of
Personality Martin Israel
With Whom Do We Pray? A. M. Allchin
The Theology of the Religious Life: an Anglican Approach A.M. Allchin
Eucharist and Unity A. M. Allchin
The Apostolate of Prayer Mother Mary Clare SLG
Silence and Prayer Mother Mary Clare SLG
The Sisters of the Love of God SLG
The Message of Saint Serapbim lIrina Gorainov
A Christian’s Ministry Peter Jolliffe
Julian of Norwich: Four Studies A.M. Allchin and S.L.G.
Pentecost in the Church A.M. Allchin

PUBLICATIONS BY GILBERT SHAW
A Pilgrim’s Book of Prayers (new edition)
Sit1o: The Prayer of Intercession
Rbythmic Prayers
The Christian Solitary
Christian Prayer: A Way of Progress
Creation and Re-Creation: An Approach to Prayer

Postage Extra

Obtainable from:
SLG PRESS
Convent of the Incarnation
Fairacres, Oxford 0X4 1TB

Pence
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