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COMMUNITY NOTES

For economic reasons, which will doubtless be fully explained later on by
the editor, the Chronicle will in future be issued three times a year instead of
four. So as this is the ‘Christmas Number’ it seems appropriate to pursue the
thought of Fr. Andrew louth’s homily on the Good Samaritan about the
blessedness of receiving, and to think in this connection of some aspects of
Christian poverty. Then, as | am in fact writing these notes on St. Teresa’s
Day—a red-letter one in our Community calendar—it occurs to me that one
cannot too often restate the Carmelite objective, shared by the Community
.. . to set up within the Church fortresses of prayer, of that
prayer which is all-powerful with God and therefore all-powerful with men’,
so I shall later go on to say more about this.

However, I must first of all record some of the Community events which
have taken place since the last Chronicle appeared. Sister Elsie Mary made
her Profession on July 19, and Sister Edmée ratified her vows in perpetuity
on Julv 22. For both these ceremonies the visitors’ chapel was splendidly
crowded, and the weather was just all right for the Sisters’ families and friends
to be outside as well as inside Fellowship House for refreshments afterwards.
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and its friends,

On the other hand, August 1 was a golden summer day when we celebrated
the fiftieth anniversary of the Dedication of Fairacres Chapel by gathering, as
far as possible, all mobile members of the Community from its other houses
to be present at the midday Mass celebrated by our Visitor, the Bishop of
Oxford. It was a wonderful occasion which none of us will forget, and a
reminder of how much the Community has to be thankful for. The day
concluded with the Warden's Chapter Charge introducing the three-day
Community Chapter. At Fairacres we had two open afternoons, one for
‘secular’ friends and one for ‘religious’ at the time of our patronal festivals,
August 6 and 7, Transfiguration and Holy Name. We hope that our visitors
enjoyed these as much as we did. The Oblate Sisters’ Chapter followed at the
end of the month.

Postulant Maureen left us at the end of September, having decided that
her vocation is not here, and Postulant Ann was admitted on St. Francis’ Day.
Now we look forward to the reception of Sister Teresa, formerly of the
Society of the Sacred Cross, Tymawr, into our Community on November 8
when the Bishop of Dorchester will celebrate the Eucharist for us.
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The F.L.G. Retreat at the beginning of October was conducted by Sister
Mary Magdalene. Mother Mary Clare continues her work for the Church in
response to requests for help and advice from many and varied sources. She
also read a paper at a conference in Birmingham in September and conducted
a Retreat at Chichester Theological College in October. Sister Benedicta read a
paper at the Bedan Conference in Durham in September. As secretary, she
was also very much concerned with the Orthodox-Cistercian Symposium held
in Oxford at the end of August. Other members of the Community took an
active part in this, and many valuable friendships were made when members
of the Symposium came to Fairacres on two open afternoons.

Sister Eileen Mary returned in August from an extremely fruitful ecu-
menical tour in Europe. She visited Orthodox and Protestant Communities in
Germany, Switzerland, Yugoslavia, Serbia, and Romania. As usual, the Com-
munity has been richly blessed by ecumenical encounter and exchange in all
its houses through the many visitors we have received for long or short stays.

It is important to remember that the experience of any one of us must be
in a very real way accepted and shared by all: only as we are corporately
faithful to our vocation to persevere in penitence and prayer will the Com-
munity be able to respond in faith and courage to what God asks of it in each
successive now.

Such response is, of course, required of every one of us who claims to be a
Christian, and I believe it will be relevant at this point to take up Fr. Louth’s
contention that truly to love—and it is perhaps significant that the prelude
to the parable of the Good Samaritan is a reminder of the first great com-
mandment to love God with all one’s heart, soul, strength, and mind-—means
to be ready to receive. At Christmas time we think of God as the supreme
Giver, and we give presents because, we are told, he gave his Son. Surely we
need to think, too, of how much he received. He emptied himself in total
poverty and accepted all the limitations of being human in a dependence that
has much to teach us about the true meaning of poverty.

How often we resent having to accept what we do not want, especially
when it is something that upsets our own arrangements, infringes our self-
sufficiency, or means letting go of a ‘status’ we want to hold on to. How
automatically we react emotionally to circumstances, or try to manipulate
them to accord with our own wishes, before we have stopped to make an
objective assessment of the situation. Christ’s poverty meant that he was
exposed to receive whatever came, good or bad, and while he was ready to
take action if needed, this was always the fruit of his response to God in the
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present moment, never of a personal desire to control the situation. Such
detachment leads indeed to ‘the absence of all self-possessiveness, all return
upon the self’, a phrase used by Dom Frangois Neyt in describing the teaching
of two great Old Men of the Gaza Desert. Their disciples are exhorted to seek
neither self-esteem nor the esteem of others. ‘Do not measure thyself; do
not compare thyself; do not be accounted of.” And Abba Dorotheus adds
laconically: ‘Such a one does not have too high an opinion of himself,
thinking he is doing something great if he humbles himself.’

We should know true freedom if we learnt to receive as Christ did and to
see everything in life as gift. ‘How blest,” runs the NEB translation, ‘are those
who know that they are poor.” The humility of God’s love makes himn poor
enough to be dependent on our free-willed response, and it is as we grow to
know and accept the reality of our own dependence and poverty that we
learn to pray.

Dom André Louf, in a recent book on prayer*, makes the point that we
tend to think of the will of God (especially when, in the Religious Life, it is
mediated through a superior) as something pre-determined, opposed inevit-
ably to our own wishes and judgement, which we have to ‘obey’, willy nilly.
He shows that, on the contrary, the derivation of the biblical word for ‘will’
has to do with caring, love, desire; and that Jesus in his agony, passion, and
death transformed the ‘refusal’ of the humanity he had assumed into ‘assent’
in the dimension of God’s love. This is the prayer that St. Teresa reckons to
be all-powerful with God and with men.

However we pray—and the ways in which God draws each one of us are
‘as varied as the heart of man’-we pray by the Holy Spirit, in and through
Christ the Word of God, and we find inspiration in the word of Scripture.
Dom Louf says we can never have enough of this ‘manna’ to which we must
give our whole attention, letting it expand in our hearts. Father Gilbert Shaw
maintained that ‘nothing can take the place of prayerful brooding over the
Scriptures in which God speaks to us’. Perhaps we need to appreciate more
deeply and to make better use of the opportunities we have—whatever our
way of life~to meet the Word of God, in Scripture as well as in Sacrament.

Prayer is inseparable from penitence and perseverence. To quote Father
Shaw again:

Our healing is a growth through our continual returning in penitence to
God. The Lord is my salvation, not once, but every day, every moment of
living . . . What is the good of five minutes’ generosity in giving presents if

. \ .
* Seigneur, apprends nous a prier. 4



the world is full of pride, rivalry and lust? God calls us to something far
more. True peace is to be found in the centre of the storm, as we hold the
tension to the divine healing that peace may come, for the Christmas
message is not an idealism buta way of reconciliation.

A very blessed Christmas to you all.

Jane SLG
Mother General

EDITOR’S NOTE

Owing to the continually increasing cost of paper and other materials used

in producing the Fatracres Chronicle, and also to the increase in postage, we
have decided regretfully to produce it three times a year instead of quarterly.

In

this way we will avoid having to decrease the size of the Chronicle or

having to add to the cost of the annual subscription.
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MONASTIC LIFE AND UNITY IN CHRIST

A paper written for the Orthodox-Cistercian Symposium
beld in Oxford in August 1973

A. M. ALLCHIN

In the paper which he had prepared for the meeting held in Calcutta in
October 1968 of representatives of different religious traditions, but which in
fact he did not deliver, Thomas Merton notes that the contemplative dialogue
between men of different faiths ‘must be reserved for those who have entered
with full seriousness into their own monastic tradition and are in authentic
contact with the past of their own religious community—besides being open
to the tradition and to the heritage of experience belonging to other com-
munities’.! At the very moment in which he was launching out into a new
experience of dialogue, and surely one rich in promise for the future of man-
kind, that is if mankind is to have a future on this planet, he was insisting on
the need that that dialogue should proceed from and lead to an ever-
deepening hold upon and living out of the spiritual tradition which has
already been received. In terms of the dialogue of religions he was finding, as
many of our contemporaries who have entered into that encounter have
found, that it immeasurably increases their hold upon, their submission to the
mystery of God revealed in Christ, present and active in the Spirit. In finding
what is universal, we do not lose what is particular. Rather it is in faithfulness
to the particular that the true mystery of what is universal is found.

In this paper I shall begin, then, not from the contemplative element in the
dialogue of religions, a theme essential to the subject of ‘monastic life and
unity’, and one to which I hope to come, but from the fact of the existence
of religious and monastic communities within the Churches of the Anglican
Communion. | shall ask who were our own fathers, how is it that we came to
birth? From the outset, let us note that the distinction between religious and
monastic, between active and contemplative, has not been very sharply drawn
in practice in Anglicanism during the last hundred and thirty years, and this
largely because, as Merton pointed out, ‘there is a special monastic quality in
Anglican ideas of the religious life’.2 This does not mean that specifically
contemplative communities do not exist. It does mean that in all the com-
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munities the primacy of corporate and personal prayer, the place of the
liturgy—Eucharist and Office~has always been maintained.

Let us also at the outset dispose of another and somewhat paradoxical
element in the situation, the anomalous character of the person writing this
paper, who is seeking to articulate the Anglican understanding and experience
of the monastic life, without himself being a member of a religious or
monastic community. This is an anomaly built into our situation. The first
spiritual guides and directors of the Anglican communities for women in the
nineteenth century were for the most part married priests, often serving in
parishes (e.g. T.T. Carter, W.J. Butler, J.M. Neale). R.M. Benson, the founder
of the first stable community for men, the Society of St. John the Evangelist,
and without question the outstanding monastic theologian of the Church of
England in the nineteenth century, had as his spiritual father Dr. Pusey, him-
self a married man; he, in turn, at the moment of greatest darkness in his life
turned to John Keble, as to a confessor and father in God. Through Keble, in
Newman'’s words ‘the true and primary author’ of the Oxford Movement, that
new thing which the Spirit began to do in Oxford in the 1830’s was itself
linked in a chain of spiritual succession to bishops of the seventeenth century
like Lancelot Andrewes and Thomas Ken, to households like that of the
Ferrars at Little Gidding, and William Law at Kingscliffe, men and com-
munities in whom something of the monastic reality had been present in the
Church, without the institution of monasticism itself. This anomalous
situation has not ceased to exist, even though with the growth of the monas-
tic institution it becomes less evident. The spiritual father who gave to the
Community of the Sisters of the Love of God a new birth of life in Christ and
the Spirit in the first half of the 1960’s, was himself a married priest, Father
Gilbert Shaw, who had laboured in the slums of East London during the
1930’s, at the same time as entering deeply into the great tradition of
Christian prayer and asceticism.

These anomalies themselves are not irrelevant to our subject. They can
show us something of the relationship of coinherence between the different
callings within the Church, and something of the way in which the reality of
the monastic life overflows the boundaries of the monastic institution. They
do not at all suggest, at least to an Anglican, whose Church has known for
three hundred years the deprivation of being without distinct religious com-
munities, that the monastic institution is superfluous. They do suggest that
the reality which it incarnates can manifest itself in a variety of ways, and
that the discontinuities evident in the history of our Church are not the final
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word on the subject. They also perhaps help to account for the way in which
Anglicans and European Protestants experience the existence of such com-
munities as a gift. They know what it is like to be without them.?

It was perhaps because the first religious communities were viewed by the
Church of England as a whole with considerable suspicion and anxiety, that
Benson more than once stresses the organic relationship between the com-
munity and the Church as a whole.

Nor is our society, a society drawn out of the Church, but drawn together
within the Church. And it is not drawn together as supplying something
wanting in the communion of saints, but as the means to arrive at the
recognition of that communion. The object of all religious communities is
to gather up, and, as it were, focus the love which ought to animate the
whole body of the Church Catholic . . . There are special gifts of God
indeed in the society, but only as it is a society within the Church. The
small body is to realize and intensify the gifts, to realize the energies,
belonging to the whole Church.*

In this way the community is to be a centre of unity within the Church as
a whole.

But as soon as we come to speak of ‘the Church as a whole’, we are faced
with another and more fundamental Anglican anomaly. I think that it would
not be unfair to say of both the Roman Catholic Church and the Eastern
Orthodox Church that in both the fundamental awareness of the Church is
that of being the One, Holy, Catholic and Apostolic Church in which we
profess our faith in the creeds. This being so, the recognition of other
‘Churches’ outside the canonical limits of Catholicism or Orthodoxy is
always a problem. It is possible but difficult. The Anglican situation is
basically different. Our fundamental awareness of the Church is that the
Church to which we belong is a part of the whole Church, a part unhappily
separated from others. For us the basic problem is when »ot to recognize
another body of Christians which claims to be a Church, as part of the same
Church as ourselves. We ask rather why we should not be in communion with
others, rather than why we should. The more we become conscious of the
reality of the Church, the more we become aware of the fact of schism. From
this painful awareness prayer for unity follows at once. To put it in this way
is to generalize and oversimplify, but I believe it is nonetheless true. When
Lancelot Andrewes in his Preces Privatae prays ‘for the whole Church,
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Eastern, Western and our own’, he is articulating something fundamental to
the Anglican awareness and experience of the Church. It is not for nothing
that at every Lambeth Conference since 1867, the question of Christian unity
has been one of the first matters to be considered by these assemblies of the
Anglican bishops from all parts of the world; nor that the prayer of our Lord
‘that they all may be one’ is so deeply planted in the heart of the Anglican
religious communities.

One of the principle ways in which this Anglican consciousness of unity
within disunity has been expressed, has been in ‘the appeal to the undivided
Church’, that is to say to the life and worship, the faith and teaching of the
Church before the schism of East and West. A large part of the theological
wadition of Anglicanism has been based on the study of the fathers of the
Church, and in particular of the theology of the first five centuries. This fact
in itself has tended to give Anglicanism a bias towards a theology which links
faith and worship, and which puts the liturgy at the heart of the Church’s life.
It is a theology which can very easily take a monastic turn. Charles Gore,
founder of the Community of the Resurrection at Mirfield, and later Bishop
of Oxford, writes of Fr. Benson:

He was very orthodox, and a great theologian, but he had a dread of
abstract or intellectualised, or what one might call scholastic theology. He
felt profoundly that Christianity is a life, a life which embodies a doctrine,
and that true theology is expressed in life, and he found this kind of
spirit . . . expressed in its classical form, in the great Fathers of the Church.
So he was a very thorough and convinced Anglican; that is to say, he quite
deliberately and vehemently looked beyond the scholastic and later
Roman developments to the primitive standard of faith as the pattern of
right-thinking. I must not be misunderstood in saying that he was a very
ardent and passionate Anglican, because that did not mean that he felt
any obligation of loyalty to the particular arrangements, or settlement as
it is called, which was made in the sixteenth century in England. He wrote,
‘There is no reason why we should be loyal to any particular age. Our
loyalty is due to truth and to the great principle which the Church of
England proclaims, the tradition of the undivided Church.’

This is not the place to discuss how far and how seriously men like Gore
and Benson misunderstood the great theologians of the medieval West. Here
all we need remark is that both men had known at first hand the abstract and
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intellectualized theology of post-reformation Protestantism and Catholicism,
and both men had an instinctive attraction towards that theology of
experience which characterized the Church in the first ten centuries in East
and West alike, and which found so fine a flowering in the West in the
Cistercian revival. The attempt to see that revival against its Greek patristic
background is one which they would have found eminently congenial and
worthwhile. In the case of Fr. Benson this approach led to a profoundly
monastic way of theologizing which won ‘the special admiration’ of Thomas
Merton. Note, too, Benson’s statement that our loyalty is not due to any one
particular age. The appeal to the tradition of the undivided Church is not an
appeal to a static and clearly delimited past. The Holy Spirit has not ceased to
act in and inspire the Church throughout the centuries of separations. But it
is the recognition of a certain wholeness and balance in the period of the first
twelve centuries, which provides a criterion by which later developments may
be measured and in some sense judged. It is in this sense that the title
traditionally given in the West to St. Bernard, ‘last of the Fathers’, suggests
an important truth.®

Ecumenical dialogue

Thus it is that at least in the earlier stages of the ecumenical movement of
this century, particularly the period from about 1910 to 1950, Anglicans
seem to have been called to play a quite disproportionate role in the work of
Christian unity, and that among them members of religious communities,
though few in number, had a prominent part. I think particularly of men like
Walter Frere and Charles Gore of Mirfield, and Herbert Kelly and Gabriel
Hebert of Kelham.

It is important to underline the fact that this movement is not something
which takes place in indifference to truth, or by slurring over vital distinc-
tions. The movement towards unity, in so far as it is guided by the Holy
Spirit who leads us into all truth, may well bring us to positions which we did
not see before. But this is the result of a way of dialogue which is prepared to
be open to the other, and to recognize that the truth of God is always some-
thing greater than our comprehension of it, in this sense an eminently
monastic way. Fr. Gabriel Hebert, after very long experience of work for
unity, describes this method with a masterly simplicity:

All controversy between Christians needs to start from the unity which
God has made. The right way of controversy starts from the realization
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that our opponent in the controversy is our brother. I must treat my
opponent as my brother in Christ. I must try to understand what are the
things which the [.ord has taught him and his friends, what is the way by
which he has led them. His ways of worship, his ways of thinking, are
different from those which I have learnt. I must try to get him to tell me.
I must not do all the talking. [ must try to learn what is the background of
his strange views, and the questions to which he thinks that those views
are the answer. Perhaps, if | am patient, he will give me the opportunity to
express my views, in answer to his questions.

Fr. Gabriel goes on to speak abourt the wrong way of controversy with which
‘we are ‘all too familiar’, and he concludes:

Yet there is a Ground of Unity deeper than all our differences. It consists
in the fact that Christ died on the cross for the salvation of all mankind.
The Ground of Unity is in the Son of God. And because the Truth of God
is greater than my understanding of it, I must not speak as if I or my
people were capable of grasping and expressing the whole truth, and I
must endeavour to save my opponent from taking up a similar false
position.7

How vital in this approach to the living truth of God personal meetings
are, we have all ourselves experienced. In the light which comes from
encounter in Christ and in the Spirit, old and intractable doctrinal difficulties
do not at once disappear, but they are seen in a wholly new perspective. A
striking example of this took place in the visit which Fr. Dumitru Staniloae
made to England in the summer of 1970, particularly during his stay at Fair-
acres. We become aware that God himself is taking the initiative, and restoring
the circulation, too long interrupted, of love and life between the members of
the one body. One of the most moving and perceptive accounts of such
meetings at depth is to be found in Dom André Louf’s article, En Marge d'un
Pélerinage (Collectanea Cisterciensia, 1970-1, pp. 46-66) which might well act
as a text for meditation during our conference. We seem in our day often to
lack the grace of spiritual fatherhood, but God gives us in full measure the
grace of spiritual friendship and spiritual brotherhood when those who have
been estranged come together in renewed love and understanding.

It may well be asked what relevance this excursus into Anglican history
and the development of the ecumenical movement has to a meeting of
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Cistercians and Eastern Orthodox. I hope that it begins to become a little
clearer. For the Anglicans to be involved in this meeting is not something
accidental or peripheral to their Church tradition. Rather, in so far as they
are true to that tradition, and in particular in so far as they are true to the
insights given in and through the recovery of the religious life, they find
themselves inescapably involved in any attempt to see more clearly the
nature of the great tradition of life in Christ and the Spirit, any attempt to
find how to live that life more truly and profoundly at the present day. More
than one hundred years ago Bishop Westcott, one of the outstanding pastors
and theologians of the Church of England in the nineteenth century, preached
a notable sermon in which he described how God had raised up great spiritual
leaders at different epochs of crisis in the Church’s history: Anthony,
Benedict, Francis, Ignatius Loyola. He prayed that God would raise up men of
like vision to strengthen the Church to face the impossibilities of the nine-
teenth ccntury.8 As it is increasingly seen that the movement towards unity
amongst Christians is not something which concerns doctrine alone, nor
practical collaboration alone, but the renewal of the whole of the Church’s
life and faith, so it will be increasingly seen that it is the life and work of
prayer which stands at the heart of all true searching after unity. The key
place of the monasteries and communities within this work will come to be
more widely recognized.

Inter-faith dialogue

So far we have spoken only in terms of unity amongst Christians, and that
in itself is a great and arduous theme. But already in the last century men like
Westcott were looking far beyond the boundaries of the old Christendom. It
is reported that he said that whereas Greece had provided the categories of
thought which served the Church to articulate its faith in Christ the Incarnate
Word, it would be perhaps the traditions of India which would provide the
terms with which to articulate our faith in the life-giving and indwelling
Spirit. The dialogue of religions, which Westcott saw with a prophetic eye, is
now upon us. Events have overtaken us.

It is necessary that at this point we should be as lucid as we can, and make
certain essential distinctions. The use of the word ‘ecumenism’ to cover both
the dialogue between Christians and the dialogue between Christians and men
of other faiths—Jewish, Islamic, Hindu, Buddhist—seems liable to lead to con-
siderable confusion. We need to recognize that there is a great difference
between these two kinds of meetings. In the one case they take place between
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those who share a common faith in Jesus as Lord, a common baptism, a
common acceptance of the authority of the Scriptures, a common Trini-
tarian and Christological faith as formulated in the first Councils of the
Church, a common faith in the real activity of God in the Church’s sacra-
ments. These are the things which would unite Orthodox, Xoman Catholics,
Anglicans, and the majority of Protestant Christians. In the other case this is
not so. With Judaism and Islam, of course, there is a considerable heritage of
Abrahamic faith which we share in common. But this is already to put things
on a very different footing. When we come to Hinduism or Buddhism, the
relationship is more distant and remote.

Yet when this has been said and clearly acknowledged, we must also
recognize that there is much in common between these two different kinds of
dialogue. Many of the points of ecumenical method which we quoted from
Fr. Hebert would apply as well to meetings between Christians and Buddhists
as to meetings between Catholics and Orthodox. In both cases there is the
recognition that God’s activity and presence are not bounded by our human
understanding of them: there is the joyous discovery that he is coming to
meet us in places and people where we had not expected to find him. It seems
to me that the development of the movement towards unity within Christen-
dom has been a providential preparation for a new meeting between
Christians and men of other faiths, a meeting which will reveal to us in
hitherto unsuspected ways, more of the true dimensions of the mystery of
God’s love made manifest in Christ. This will free us Western Christians from
our terrible tendency to seek to hold on to God, to control and manipulate
him, and will release us again to be able to adore in silence his total otherness,
his toral nearness.

In this meeting, the specifically monastic and contemplative element will
be even more necessary than in the dialogue between Christians. This will be
so, in part, because at least in the case of Buddhism, we are meeting a religion
which is still overtly structured around the monastic life in the way in which
Christianity was in the Middle Ages. More, however, it will be because in the
encounter between traditions of life and prayer and discipline whose whole
doctrinal articulation is so totally different, the need for silence, humility,
readiness to recognize the inadequacy of all words to express the Word will be
particularly vital. It is here that the particular contribution of the contem-
plative is indispensable, the one who while remaining true to the specific
tradition which he has received has yert, in and through that tradition, grown
to be able to embrace all men, and the whole universe, in a single love. Such a
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man, says Thomas Merton,

is fully ‘Catholic’ in the best sense of the word. He has a unified vision and
experience of the one truth shining out in all its various manifestations,
some clearer than others, some more definite and more certain than others.
He does not set these partial views up in opposition to each other but
unifies them in a dialectic or insight of complementarity. With this view of
life he is able to bring perspective, liberty and spontaneity into the lives of
others. The finally integrated man is a peace-maker . . .°

Or, to quote an older Cistercian writer:

When we have celebrated our first Sabbath in the peace of our own hearts,
we can go on to consider how this heart of ours must be enlarged, so as to
become a great hospice in which to welcome all who have need of our
sympathy when they are sorrowful, or who would have us rejoice with
them when they are glad. . . . Each one of us must feel in his soul how
charity binds him to each one of his fellow men. There must be no room
in our hearts for envy or indignation, for suspicion or moroseness. On the
contrary, we must gather all the world to our hearts to share in our peace,
and embrace and cherish our fellow men so as to have one heart and one
mind with them all.'®

Here when the love of God dwells and acts in and through the love of man,
the true dimensions of the human heart, or, if you prefer, the human person
are revealed. In Christ, through the Spirit, in each one all are present, all are
united in a single bond of love.!!

Spirituality and the future

At the beginning of this paper the question was raised whether mankind is
likely to have any long future to look forward to on this planet. This question
is one which has to be faced simply in terms of the human and scientific cal-
culation of probabilities. Not only do we have the possibility of making the
planet very rapidly uninhabitable by the indiscriminate use of atomic
weapons, we also have to face the prospect that even if we escape the horrors
of war and famine, at our present rate of population growth and of techno-
logical and industrial development we are liable to use up all the supplies of
natural fuels and of the mineral deposits of our planet within a not too
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distant future. Sir Kingsley Dunham, one of the most eminent of British
geologists, giving the presidential address at the inaugural meeting of the
British Association for the Advancement of Science in 1973 stressed the need
for much more and better information about the environmental situation.
But he also underlined the fact that on the most sober estimates at present
available, it seems likely that all the earth’s supplies of petroleum would be
exhausted within one hundred years, and all its supplies of coal within three
hundred. Mankind in our century is faced with the need to find a living
principle of unity amongst men with an urgency which has never faced us
before. We have become so numerous: the planet has become so small. At the
same time we are suddenly faced with another and more complex problem,
how to change the main thrust of the development of Western society as it
has shown itself in the last three centuries. Unless Western man can find
within himself in besychia and contemplation, in pingue otium and inner
striving, that fulfilment which in the last three hundred years he has sought
primarily in the investigation and mastery of the world around him, it looks
as though we are headed for an inevitable and irretrievable disaster.

At such a moment the rediscovery of the inner resources of man, of the
true sources of human unity and integration has become a matter of life and
death. We need to draw on the whole richness of the Christian tradition of
the inner life, preserved in so large a measure in Eastern Orthodoxy, though
never dying out within our Western Churches. We need also to be ready to
learn all the human wisdom which has accumulated over the centuries in the
religious traditions of the further East, confident that where so many men
and women have sought for the eternal in prayer and silence, in discipline and
renunciation, there the Word and Spirit of God will have been at work, and
aware that much of the divine economy of man’s salvation is still to be
revealed to us. The subject matter of our meeting here is neither purely
academic nor peripheral to the world’s needs. For we need to rediscover the
priority of God’s being and God’s acts: that despite all the stupidity of man,
and through all the stupidity of man, God’s creative and redeeming energies
are at work.

God does not exempt us from difficulty, but in the midst of difficulty he
makes inexpressible joy to well up from the depth of the heart—no not
from the depth, but through the depth—through the depth of our heartit
wells up, butit wells up from God himself . . . The door is opened between
the heart and God from whom it comes and through that open door of the
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heart we may see the joy of God who gives us our being.!2
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ORTHODOX-CISTERCIAN SYMPOSIUM

Oxford, August 2é - September 1, 1973

Sister Benedicta SLG

An Orthodox-Cistercian Symposium was held this year at Mansfield
College, Oxford, sponsored by a number of Cistercian communities and by
the Fellowship of St. Alban and St. Sergius: thus, it was in fact Orthodox,
Cistercian and Anglican. It also included monks and nuns, scholars and
students from other traditions. The members were drawn from every conti-
nent and many nations. This meeting was a continuation of a series of
Symposia held in Canada and the United States to study the origins and
present development of the Cistercian Order.

From the beginning the meeting in Oxford was predominantly a place for
personal contacts and meetings, and it was these that proved most fruitful of
all. Each day there was a celebration of liturgy and meetings in large and small
groups, but through all the more formal occasions ran the thread of friendship
in Christ and our mutual discovery of one another as brothers in him. Each
day we shared the same liturgy, which was Orthodox, Cistercian, or Anglican
in turn, and we had a form of common prayer each morning and evening.
This sharing in worship was a source of great joy and expressed the growing
understanding of each other that we were experiencing in the Symposium,
but this was also an experience that heightened our awareness of the scandal
of our divisions when, in spite of our common faith and life in Christ, we
were unable to communicate at the one altar.

Thirty-six papers, that had been written and distributed to all the
participants beforehand, provided the basis for discussion. The first day
was concerned with papers from the Eastern tradition, the next two days
with the specifically Cistercian tradition, the fourth day with relations
between East and West in the Middle Ages, and the last day dealt more
broadly with our present-day contacts and understanding of one another.

The most important part of the Symposium was our discovery of one
another as brothers in Christ, and we tried in the conclusions we formulated
to express this under five headings, which will be summarized here. It is
difficult to convey the plain, unsentimental reality of what we experienced:
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it provided a basis of trust that allowed for disagreement, as well as giving us a
chance to listen to one another, but perhaps these notes will convey some-
thing of what it all meant.

Spiritual kinship

Our greatest joy at the Symposium came from our awareness of the deep
spiritual kinship which exists between the spiritual tradition of the East and
that of the monasticism of the West, and which also embraces the Anglican
tradition of monastic and contemplative life. We saw that the clear-cut
distinction we tend to make between East and West is artificial. We have a
common tradition based on the Scriptures, the liturgy, and the Fathers of the
Church in the first four centuries that gives our monastic life a common
source deeper than all divisions of culture and custom.

On a concrete level we began to understand that this common tradition is
expressed in a way of life in both East and West that is mutually recognizable
as authentically monastic: monks of East and West meet with a common
understanding which is part of the very stuff of their daily lives. We discussed
the basis of this similarity and found that it was not the result of direct
dependence or copying. Even in the twelfth century the Cistercians had little
direct knowledge of the East: direct quotations from Eastern writers are not
frequent in Cistercian writings, and the actual contact the early Cistercians
had with the East was minimal.

What made for similarity was, firstly, the fact that the monastic tradition
which was created in the East and which embodied the basic use of Scripture
and liturgy in a distinctively monastic way, was still part of the culture of the
Latin West and available to the Cistercians as part of their inheritance.
Secondly, the monastic sources of the Cistercian reform, especially Cassian
and the Rule of St. Benedict, were rooted in the tradition of early Eastern
monasticism. Thirdly, the Cistercians read the Latin Fathers, especially
Augustine and Ambrose, and through them were in contact with the Greek
Fathers who had inspired them. We also noted the relevance of this undivided
spiritual tradition as a formative influence in modern religious movements,
and we saw how this can still be a rich source of unity among us.

The nature of theology

The nature of theology was a matter for earnest discussion, and at first
there seemed to be a polarity between the Eastern understanding of theology
as understanding and the Western approach to theology as an analytical
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science. In relating these concepts to monastic life we saw that monastic
theology must be essentially an ascetic theology, closely reflecting the life of
the monk and especially his meditation and prayer. We were then able to
emphasize the obligation thar this lays upon the monk~as much as upon any-
one else—to respect truth and the integnity of scholarship in his own day, and
to use the tools provided by contemporary learning. Furthermore, we found
that as the Fathers of the Church and the great monastic authors used the
language and categories of their own times to convey their experience of God,
we must become capable of expressing our faith and knowledge within
contemporary ways of thought. This could be of immense value in giving
an ascetic dirnension to contemporary theology and also of value for
monasticism itself.

Ecumenical value

It seemed to us that our experience of a common spirituality could be of
value in the ecumenical dialogue between our churches. Ecumenism today is
finding many problems insuperable, and the first enthusiasms are wearing
thin. We suggest that our experience of understanding life in Christ as the
bond that unites us in prayer through our common spiritual tradition could
provide a context in which dogmatic, cultural, and historical differences can
be more fruitfully resolved. In the monastic tradition from which we all
came and in which we all live, we met each other as brothers and could affirm
our unity in spite of the fact that for 900 years our churches have been
growing apart in doctrine and ecclesiastical discipline. Our meeting therefore
seemed to us to have a meaning in the movement towards full Christian unity,
and with this in mind we sent a message to that effect to the World Council
of Churches, the Secretariate for Unity in Rome, and the Patriarch of
Constantinople and the other Eastern Patriarchates.

Mutual contributions

One of the practical ways in which we discussed sharing our life more fully
was by asking each other what each tradition looked to gain from the other.

The Western monks recognized the way in which the life of prayer based
on the scriptures and the liturgy still pervades Eastern monasticism. There
was also recognition of the great value the Eastern hesychast tradition has for
the West. We saw in the East an approach to the Christian life which unites
heart and mind in unity before God; this steady, unwavering commitment to
the things that are unseen was felt to be especially important for the West in
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this age of unrest and change. The West also saw in the Eastern tradition a
challenge to examine more attentively our position towards the secularizing
tendencies of modern society. A sense of the monk as the marginal person,
the one who is outside the normal bonds of society, a pilgrim and exile, is at
the heart of the monastic calling and is part of the radical demand of Jesus
on his disciples. Adaptations to the modern world must come under the judge-
ment of that central reality, and not be allowed to obscure or weaken it. The
Orthodox expressed for us a clear demand for authenticity in our under-
standing of personal monastic commitment. The monk has to discover what
it is to stand alone before God in solitude and become the place of the
conflict between the powers of darkness and the angels of light. This sense of
the monk as a focus of the Paschal Mystery was presented to us as a challenge,
to see what provision we in the West make for this experience which is
fundamental to monasticism.

The Orthodox members of the Symposium, for their part, looked to the
West for other values. They appreciated the fraternal mode of relationship
within the monastic life which has evolved in the West, and especially among
the Cistercians, and saw it as complementary to their own deep understanding
of the vertical relationship of spiritual fatherhood. They also noted our
respect for the individual person within monasticism as something to be
appreciated. The fact that Western monasticism has been able to integrate
within itself so many of the elements of modern technological society and
remain authentically alive was of special importance for the East where the
tide of technology is just beginning to be felt. The ability of the West in
organizing the daily life of a monastery was seen as fidelity to our way of life
and an expression of respect for God and man, instead of as an irritating
legalism. The Orthodox also mentioned with appreciation the creation in the
West of the tools of intellectual scholarship, tools which have made possible
the contemporary revival of monastic life in Orthodoxy by providing not
only critical editions and translations of monastic texts, but also by
presenting that standard of objective and unbiased scholarship which should
belong to monastic learning. The desire was expressed for the publication of
Eastern translations of the most important works in the Western monastic
tradition.

Conclusions
The Symposium was a break-through experience in the dialogue between
East and West. It also showed us that the riches of our monastic life can be
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shared and how this can be fruitful not only for monasticism but for the
church and the world. We rejoiced in this discovery of our fellowship here
and now at the wedding feast of the Lamb, and we pledged ourselves in the
final Eucharist not to hide this ‘talent’ in a napkin but to use it until it
multiplied an hundredfold. Those days were in a way too rich and full and
varied, but they gave us access to deep springs of love and unity that will flow
into our lives now with a new freshness. I would like to end by quoting an
assessment of the Symposium by a secular scholar, Bernard Hamilton of the
University of Nottingham.

I am a Roman Catholic layman and a mediaeval historian and accepted
the invitation to attend the Symposium chiefly because 1 wanted the
opportunity to meet and talk with scholars from other countries working
in the same field as myself. This 1 was able to do, which was helpful in
many ways. But what distinguished this conference from similar academic
gatherings was that all the matters discussed, even problems of detailed
textual criticism, were approached primarily as aspects of the spiritual life.
I found this specially valuable because it has helped me to set my own
work more firmly in its religious context as part of the Christian life.

I thought that the Orthodox participants added a great deal to the
Symposium by sharing with us their own traditions of interpretation and
worship which we need in the West for a full understanding of the Faith
which we hold in common. Their patience in approaching the problems
of re-union among separated Christians is particularly impressive: it is
characteristic of Western Christians of all kinds to want to see rapid
results in any work in which they are engaged, and it is salutary to be
reminded that the grace of unity is God-given, and that unity will be
achieved in God’s time, not in our own.

The fact that Anglican, Orthodox and Catholic religious meeting and
worshipping together could, in the space of a week, discover that they
shared so much in common tradition and in the aims of their life, is one of
the most hopeful signs which 1 have seen for the ultimate establishment of
true religious unity. It was also a great privilege to meet the representatives
of so many communities which dedicate their lives to the ascetic ideal and
in so doing strengthen the whole Church of God.
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WHO IS MY NEIGHBOUR?

ANDREW LOUTH
Chaplain of Worcester College

The story of the Good Samaritan—very familiar. We know all about that.
Or do we? For I always find the story very puzzling. Let me explain. A
lawyer tries to tempt Jesus, asking him how to attain eternal life. What do
you think? replies the Lord. And the lawyer enunciates the twofold com-
mandment of love. Very good, says Jesus, just do that. But the lawyer is
anxious not to be beaten. Who is my neighbour? he asks. And Jesus replies
with the story of the Good Samaritan. Now if this i an answer to the
lawyer’s question, it is an answer to the question, who am I to love? And the
answer is the Samaritan, the one who showed mercy. But in fact we hardly
ever take the parable like that. We see the man in the ditch as the prospective
neighbour, and we see the Samaritan as the one who recognized him as such
We turn the parable round. We see it as a parable of the good neighbour,
rather than, as it seems meant to be, an answer to the question: who is my
neighbour? So I turn to the commentaries, and they tell me that there is
indeed a muddle here. What St. Luke has done is rather ineptly to use a good
story about neighbourliness (for Luke is a good story-teller) in conjunction
with the story (found in the other gospels) about the twofold commandment
to love. So, say the commentaries, there is a muddle, but the message is clear,
we are to love our neighbour—and our neighbour is anyone in need whom we
come across.

But I wonder. Perhaps St. Luke is not so inept after all. What about this?
The man half-dead in the ditch, a Jew we may suppose, knows that he is to
love his neighbour. And as he lies there he sees a priest, surely a neighbour,
surely one he is to love. But he doesn’t get a chance. The priest passes by on
the other side. And then a Levite—the same. And then comes a Samaritan—a
man, he thinks, under the curse of God—but be helps him. How can he not
love him? But is e his neighbour, the one he is to love > How can he not be,
the parable indicates.

Taken in the usual way, the parable says we are to do good to those in
need. And no one would deny that. But taken in context, I think the parable
is more searching. We are to love those who come to our need, whoever they
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may be. We are to be willing to receive when in need, whatever the source of
the giving. And that, I suggest, is more searching. Love is not simply a matter
of alicui bonum velle, wishing someone good, as Aquinas defined it; it lays
bare a mutuality, a coinherence between selves. Love is as much receiving as
giving. It is as much living from others as living for others. “Your life and your
death are with your neighbour,” St. Antony of Egyprt said. Self-giving, living
for others, is noble and generous. But the Christian commandment goes
further: it implies a willingness to receive, a spiritual poverty in respect of our
neighbour. 1 am reminded of what one of my professors in Cambridge used
often to say: ‘It isa great comfort to many of us when we read in the Acts of
the Apostles that it is more blessed to give than to receive. For it is so much
easier.” But we must follow the harder way, as well as the easier way.

I think we recognize this easily enough when we think of the first com-
mandment: ‘Thou shalt love the Lord thy God with all thy heart, and with all
thy soul, and with all thy strength and with all thy mind.” There is no limit to
be set to the love of God: itinvolves all our faculties and all to the uttermost.
But it doesn’t mean, and we recognize this, making a ‘great effort’~though it
involves a great effort—it means being totally open to God, totally responsive.
And so with the second commandment: ‘And thy neighbour as thyself’—the
very words underline the mutuality, the coinherence implied. Self-giving and
openness to other selves, willingness to share our riches and spiritual poverty,
the recognition that we need to receive from others. ‘Blessed are the poor in
spirit, for theirs is the kingdom of heaven’—the kingdom of heaven, the
community of the redeemed. For, in fact, we are all half-dead in the ditch,
and the ability to recognize our neighbour and to be bound up with him in
love, is not primarily an opportunity for our own self-giving in love, though it
1s that, butthe only chance of receiving the oil and wine and reaching the inn.

22



MEETING SCHOOLS OF ORIENTAL MEDITATION

7
SISTER EDMEE sLG

Earlier this year there appeared a short, well-informed and extremely
interesting book called Meeting Schools of Oriental Meditation by H.E.W.
Slade SSJE, published by Lutterworth Educational at 55p. it is one of a
series called ‘Meeting the Others’ of which, so far, the ‘others’ listed are
Jebovab’s Witnesses and The Occult. One may wonder in what sense it is
possible to ‘meet’ these last two and seeing them bracketed with Schools of
Oriental Meditation warns the reader in approaching this book that perhaps it
is not so much a real meeting that is intended as a summary of the subject by
a competent investigator in order to provide Christians with information
which can, in fact, help them to avoid a meeting.

However, Fr. Slade is far more than a competent investigator. As a member
of the Society of St. John the Evangelist he spent ten years in India during
which time he acquired a deep knowledge and love of Hindu spirituality. He
was thus the ideal person to undertake an exploration into the forms of
eastern meditation which have been sweeping the West since the Maharishi’s
first visit to England in 1960, and, in January 1969, Fr. Slade was, as the
blurb on the back of the book tells us, ‘set apart . . . to work with a small
team at Haywards Heath in order to explore the Christian tradition, and to
adapt some of the techniques of Raja Yoga to the traditional forms of
contemplative prayer.’

‘Take the sweetness of all, sit with all,
take the name of all—but keep your seat firm.’

So quotes Fr. Slade in chapter II (p. 24, Vivehananda quoting Tulsidas). But
the almost inevitable ambivalence which is liable to afflict western Christians
who have been moved by eastern spirituality is at once evident and, in trying
to keep his own seat firm, the author at times adopts a tone which might
barely qualify him for the blessing reserved by the Psalmist for those who
have ‘not sat in the seat of the scornful’: ‘We need not try at this stage any
verbal cleverness in an effort to reduce or obliterate them’ he says of ‘our
eastern brothers [and] their ways of meditation’ (p. 37), but he opens his
Preface with a quotation from Kipling about India being ‘full of holy men
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stammering gospels in strange tongues’ which recalls the reign of the British
Raj, and goes on to say that Kipling’s picture of religious life in India

has now been enlarged to include many other parts of the world, for there
has been a large exodus of Indian and other oriental people to the West,
and these eastern brothers have brought their many gospels with them. Not
content with bringing these gospels, they have proclaimed them with such
effect that a growing number of western disciples has gathered around
them . . . The ‘stammering gospels’ of the East have moved to the West
and are being proclaimed, often by teachers who are still learning to adapt
to their new and strange surroundings, and who have yet to master the
language and ways of their European homes. By far the most effective
instrument for this proclamation of the eastern gospels to the Westis the
so-called Meditation School. (p. 7.)

Having thus established a certain reassuring relationship with his subject—
reassuring, that is, to those Christians who are still, perhaps, hostile to oriental
influences—Fr. Slade then feels able to slide into a more sympathetic position,
and from it come some of the most interesting passages in the book. In the
section called ‘Some Lessons Learnt’ in chapter Ill he writes:

It is true that meditation has been an exercise of many Christians and
especially of religious communities, but the Christian Church as a whole
in recent times has tended to become increasingly immersed in good
works, in theological discussions, in details of ecclesiastical organisation,
and in liturgy. Meditation has been left to the few and has lost much of its
primitive importance. The oriental schools of meditation have stressed the
importance of meditation and many have been surprised at the enthusiastic
response they have received, especially among the young. They have con-
firmed the accuracy of Archbishop Ramsey’s judgement when he wrote: ‘1
believe that the capacity of the ordinary Christian for contemplation is
greater by far than some of our theories of the spiritual life have allowed.’

The meditation taught by many of the oriental meditation schools has
been more than what we should call discursive meditation. They have
aimed at what the Archbishop calls ‘the capacity for contemplation in
ordinary people.” Of course they have described this objective in many
ways . . . [but] all have agreed that something more than discursive
meditation is what they are calling people to practise, something much
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nearer the goal described by the Lambeth Conference Report of 1968 in
terms of ‘learning to keep still and listen to God, fostering each man’s
capacity for contemplation’. (p. 40.)

Equally interesting on a more critical note is a section called ‘Some Befects
in the Oriental Schools Meditative Tradition’. The first, and most damaging
defect, although for many it may be an essential stage in the spiritual life, is
the ‘do-it-yourself’ Pelagianism implicit in Hindu, Buddhist and Sufi teaching
as exemplified in three quotations given by the author in contrast to the
Christian prayer: ‘O God, forasmuch as without Thee we are not able to
please Thee: mercifully grant that Thy Holy Spirit may in all things direct
and rule our hearts; through Jesus Christ our Lord.’

The second detect to which Fr. Slade points, and which is precisely the
other side of the ‘do-it-yourself’ coin, is the undue dependence on human
guidance:

In many oriental meditation schools the spiritual leader or guru assumes a
place of first importance. He is much more than the spiritual director in
Christian spirituality, whose function is to guide and not to dominate. The
guru is more like a dictator. He is the source of doctrine, of the meditation
mantra, and of the individual control in which so many come to depend
completely. Sometimes in the early stages this kind of leadership may help,
burt if it lasts too long the disciple remains undeveloped and fails to reach
the spiritual independence of an adult. (p. 34.)

But here it is, perhaps, necessary to note a distinction between the schools
and the major figure in the whole meditation movement, the Maharishi—the
unnamed target of much of this book. The Maharishi’s connection with the
schools, where it exists, is only as the source of a method of meditation. The
authoritarianism of which Fr. Slade speaks belongs to the schools, probably
to all, but certainly to those whose original inspiration derives from the
teaching of Gurdjieff (who is named). And while the Maharishi, in accordance
with his brief (‘To make the West meditate’) has used the numbers so provi-
dentially available in those schools which have adopted his meditation, he has
dissociated himself from their two-fold aim of following the ‘way of being
and the way of knowledge’. For the Maharishi only ‘one thing is needful’~the
way of being. And, indeed, it is the gnosticism of the schools, the belief in
knowledge as a means of salvation, the confidence in the efficacy of increasing
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consciousness—until the weight of contrary evidence culminates in disillusion,
the antithesis of penitence—~which constitutes their principal defect from the
point of view of the Christian, rather than their Hindu, Buddhist or Sufi bias.

Another, although more problematic defect, to which Fr. Slade points
comes under a sub-heading called ‘The Optional Christ’:

Many meditation schools give Christ an important place in their teaching,
but he shares it with many other options, and the New Testament image of
God in Christ is rivalled by a plethora of other images derived from eastern
ways of thought. Dr. C.G. Jung saw this confusion of the images from two
very different traditions as a grave danger to mental stability. He wrote:
‘Western man cannot and should not give up his western understanding,
on the contrary he should apply it honestly, without imitation, or senti-
mentality, to understanding as much of Yoga as is suitable.” (p. 35.)

Otherwise, Jung says, the result is a ‘stultification of our western intelligence.’

This stultification of the western intelligence is a devastating fact to which
anyone who has been involved over a period of time in groups absorbing
eastern ideas can testify, and is undoubtedly due, as Jung says, to the sur-
render of western understanding. But as the same stultification occurs among
those following other teachings—the teaching of Gurdjieff. for example—it
would appear that it is the motive in surrendering the understanding which
needs to be examined, for it may rather be that stultification of the intel-
ligence is the price paid for being sustained in a self-chosen way than the
way itself. Moreover we need not fear a ‘confusion of images’ for, since
Jung’s observations, it has become clear to many Christian thinkers (cf. A.M.
Allchin’s paper ‘Monastic Life and Unity in Christ’ printed in this issue) that
in the providence and economy of God western man is being required to
come under eastern influence—and not only in the realm of religion. In the
arts also there are well-known names who have turned enthusiastically to their
eastern counterparts in a way that is unprecedented among those trained in
the traditions of western classicism. One of the first of these, Julian Bream,
after a recital tour of India in the early 1960s and about the time of his first
encounter with the artistry of Ravi Shankar, seemed to sum up the situation
when, in conversation with a person who was trying to convey that the
‘philosophy’ course she was doing was ‘not intellectual but practical’ he
replied: ‘If it’s practical it must be eastern. They’re the blokes who know how
to apply principles to life!l” (It was only later that the lady discovered that
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she was, in fact, in a meditation school.) This insight cuts through the popular
misconception of the misty-misty eastern mystic and provides, 1 believe, the
clue to present developments. For it is not, as some may rightly fear, the
content of eastern religions from which we have to learn. It is the connection
between content and structure, the practical application of principles to life
(and prayer), which eastern understanding can offer us, and which explains
why the meditation schools exercise such an influence over their members.
Are, then, the meditation schools compatible with Christianity? Ultimately
certainly they are not. But, taking them at their best, they are incompatible
in the sense that a wayside inn is incompatible with the actual journey. And
for the Christian the actual journey begins when Christ says to the soul, “Take
up your cross, and follow me.” But a great deal of preparation, of help and of
healing, is often required before this following in the way of the cross
becomes possible. Many people who land up in the schools are in the position
of the traveller in the parable of the Good Samaritan. Travelling down from
Jerusalem, that is, in the wrong direction, they have become so beaten by life
and their own sins that they are as good as half dead. In this state there is no
help for them from the children of light because, as we gather from the
parable of the Unjust Steward, the children of lightare not equipped to deal
with life’s problems and can only begin to exercise their function at a higher
level of consciousness—and here is a man who is not even normally conscious.
But the Samaritan, the outsider, is a practical fellow. He knows exactly what
to do,and has all the means with which to do it, including a mode of transport
on which to bring the man to an inn. (Luke 10:30-35.) The story does not
tell us what subsequently happens to the man and whether once restored to
himself he rises, like the Prodigal Son in a later story in Luke, to make the
return journey, for that is another story. This story is concerned, like so many
stories in the Gospels, with relating how the ‘right’ people failed to act in a
situation thus leaving the way open for the ‘wrong’ people to succeed. Like-
wise in the parable of the Great Supper, when the invitation to attend was
issued, the ‘right’ people ‘all with one consent began to make excuse’ so that,
instead, the servants were instructed to bring in those who had not been in-
vited, ‘the poor, and the maimed, and the halt and the blind.” (Luke 14:21.)
This mystery of the right people failing in spite of being right is, of all
mysteries, the one which is most baffling and perhaps explains why it is so
difficult to understand the parable of the Unjust Steward. (Luke 16:1-12.)
This story also seems to be about a ‘right’ person who failed. But having
realized his situation he acted, not like the children of light but like the
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Samaritan. He became practical. And this suggests the situation of the Church
at the present time. We have, our accusers say, failed in our handling of the
true riches. We have laden men with burdens grievous to be borne and our-
selves touched not the burdens with one of our fingers. (Luke 11:46.) We
have taken the key of knowledge, entering not in ourselves and hindering
those who would. (Luke 11:52.) And we, the salt of the earth, have lost our
savour ... wherewith then shall we be salted? (Matt. 5:13, cf. Luke 14:34-35.)

Like the unjust steward there are those who are not stopping to argue
about the rights and wrongs of these accusations but with the same humility
they are taking thought and, in the process discovering and adapting new ways
of being salted and so of preserving the function of the steward in his relation-
ship to the world—the Lord’s debtors. In a section from chapter III in Meeting
Schools of Oriental Meditation called ‘A Form of Training for Contemplation’
(p. 42 ff.) Fr. Slade describes just such a practical response to present needs
in his own ‘school’ at the Anchorhold:

... We have gradually designed a way of life and meditation which adapt
the preliminary and advanced training of the Yoga Sutras to a form which
fits in with our Christian tradition. It is, of course, provisional and must
always be so. What is about to be described is a pattern which is flexible
and capable of change to meet the common mind of those who use it. It is
a series of principles rather than an unchanging code of rules, and one
would hope that such principles would be still further adapted by any
other group which might want to use them . . . The environment of this
training is the family which has grown up at the Anchorhold. This family
is built around Christ as its centre, and his Spirit is its life. It has a leader,
a small nucleus of fairly permanent members and a varying number of
people who come for shorter or longer periods. The evangelical counsels of
poverty, chastity and obedience are the principles of the family life, but
these are not applied in any legalistic form. They are used as a life-pattern
and as a standard for solving the daily problems of living together. The aim
of the family life is a loving communion with each other in Christ. We
welcome him in all who come and make no attempt to pressurise others to
conform to a way of prayer to which they are unaccustomed or find un-
helpful. The family does not attempt to withdraw from the world, which
is recognized as God’s world, the creation which Christ is making a-new,
having already reconciled the whole universe to himself. In order to take
our full share in this work, the family is involved in training its members
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in body and heart.

One is glad that the interest in the subject and the low price of the book will
in all likelihood ensure that this chapter is widely read. It will not, of course,
appeal to everyone, for we are not all being drawn into exploring eastern
traditions, but for those so drawn the Anchorhold can fulfil a function of
immense importance. But it seems the appeal of the place is, by all reports,
more catholic than the account of it in the book might lead the reader to
expect. One such report, from a high-powered priest, described the Quiet Day
being held on the occasion of his visit: ‘There were the usual sort of people,
but instead of sitting round with notebooks open and pencils poised they
were all meditating.” He added thoughtfully, ‘It was very impressive.’

Finally, Meeting Schools o f Oriental Meditation closes with a short chapter
consisting of ‘pertinent questions to ask yourself before you accept’ an
invitation to join in oriental meditation. The questions and answers given are
both interesting and fair but anyone who was, in fact, faced with such an
invitation would not be likely to find them as pertinent as the cover claims.
The chapter simply summarizes Christian and oriental terminology while
leaving the reader no wiser as regards a decision in the matter. Perhaps it
cannot be otherwise. Nevertheless there is, I think, something to be added.

First of all it is to be noted that an invitation to join in oriental meditation
is not at all the same thing as joining a school. By joining a school one will,
perforce, meditate in the context of the teaching of the school which,
whatever the defects, is for the non-Christian, almost certainly the safest way.
But for the few thousands in the schools there are countless more thousands
who have been, and will continue to be, invited to join in the practice of
meditation free-lance, so to speak. And since the meditation given is of
universal application and provides the principles of pure prayerit might well
be thought that the more people who practised it the better for our restless,
troubled world. But one now sees that there are—as there always must be—
dangers and, turning again to those central chapters in Luke (which are central
indeed) one finds the key to them:

When the unclean spirit is gone out of a man, he walketh through dry
places seeking rest; and finding none he saith, I will return unto my house
whence I came out. And when he cometh, he findeth it swept and gar-
nished. Then goeth he and taketh to him seven other spirits more wicked
than himself; and they enter and dwell there. And the last state of that
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man is worse than the first. (Luke 11:24-26.)

Or, to put the matter another way, ‘Nature abhors a vacuum’. And when the
natural man meditates at the natural level he may be raising the level of his
own being and that of the world in the process but he may also be making
himself vulnerable to influences for which he was previously too cluttered up
to have room.

However, this is not a danger which need alarm the Christian if he has
confidence that his house is being swept and garnished, not for habitation by
seven devils but by the Three Persons of the Trinity. And yet for the Christian
also there are dangers, if he is not truly a new creature in Christ:

And he spake also a parable unto them: No man putteth a piece of a new
garment upon an old; if otherwise, then both the new maketh arent, and
the piece that was taken out of the new agreeth not with the old. And no
man putteth new wine into old bottles; else the new wine will burst the
borttles, and be spilled, and the bottles shall perish. But new wine must be
put into new bottles, and both are preserved. (Luke 5:36-38.)

The hazards then are in oneself. From asking pertinent questions about
eastern meditation one turns to ask pertinent questions of oneself; from
asking whether what others can give one is suitable, one goes on to ask
whether one is in a suitable state to receive what may be given. One cannot
tell. And so the single pertinent question in the fact of an invitation to
meditate would seem to be: Is this being offered to me by God? It is certainly
more and more likely to be offered for according to a recent report the
Mabharishi has been working with Christians in the preparation of a series of
tapes for the use of priests and religious in the instruction of the faithfull As
Canon Allchin writes in his paper already referred to: ‘The dialogue of
religions which Westcott saw with a prophetic eye is now upon us. Events
have overtaken us.’

In the West contemplation has always suffered from being regarded as
unique among God’s gifts in that, while with all the others we have been
exhorted to receive them via the mediation of men, in the case of contem-
plation only direct transmission has been allowed for, and then to a minority
of favoured souls in return for the exceptional holiness of their lives. There
must, indeed, be good grounds for an attitude so long held and so frequently
confirmed by the mystics (cf. for example the opening remarks of the author
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of the Cloud of Unknowing), and no doubt when a mode of contemplation
shares with the Bible a like availability we shall rediscover it. But we are living
at a time—well-called ‘the century of the common man’—when the Church is
having to bale out &litist attitudes like water from a water-logged ship. It
would be compatible, therefore, with current insights if we were to discover
not only that contemplation too can have its Ananias but that he may not
even necessarily be Christian. In which case it would hardly be surprising if it
transpired that it is from the East that a structure for contemplation can be
mediated to the West, even though the acceptance of such a possibility might
require a certain adjustment—not to say expansion—of our understanding of
the dictum ‘Itisall God’s work’.

The theme of this Chronicle might be called ‘Dialogue’ or ‘Meeting’, and a
passage specially appropriate to it from Canon Allchin’s paper ‘Monastic Life
and Unity in Christ’ provides a positive note on which to conclude this article
arising out of Fr. Slade’s book Meeting Schools of Oriental Meditation:

In both cases [the dialogue between Christians and the dialogue between
religions] there is the recognition that God’s activity and presence are not
bounded by our human understanding of them; there is the joyous dis-
covery that he is coming to meet us in places and people where we had not
expected to find him. It seems to me that the development of the
movement towards unity within Christendom has been a providential
preparation for a new meeting between Christians and men of other faiths,
a meeting which will reveal to us in hitherto unsuspected ways more of the
true dimensions of the mystery of God’s love made manifest in Christ.
This will free us western Christians from our terrible tendency to seek to
hold on to God, to control and manipulate him, and will release us again
to be able to adore in silence his total otherness, his total nearness.
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BOOK REVIEWS

Youthquake. The Growth of a Counter-Culture through two Decades. Kenneth
Leech. Sheldon Press, London, 1973. £3.50

This book is ‘an attempt to describe one facet of the current youth scene:
its search for spirituality’. With the aid of his own wide knowledge and
experience in this field, and with a wealth of documentary evidence given in
his references, Kenneth Leech guides the reader through the labyrinthine
ways of the counter-culture over the past two decades. Here is clear, precise,
factual information about this constantly shifting and changing scene, with
consequent exposure of the more facile generalizations that are often made
concerning it. ‘The language of revolution is used, often uncritically and
loosely, about many facets of contemporary culture: Youth Revolution,
Drug Revolution, Sexual Revolution, Political Revolution, Jesus Revolution—
commonly used slogans which may hide, or even smother more complex
developriients, and become a substitute for serious thinking.’ (page 1.) And it
is to serious and concerned thinking about the contemporary youth scene to
which the reader is challenged.

Within the multplicity of trends and movements, Fr. Leech discerns
one common factor—itself divisive—in the sharp distinction between the
mystically orientated and the politically orientated wings. In the counter-
culture itself ‘these two trends are moving farther apart, although between
them there is a vast and confused area where ecology, macrobiotics, herbalism
and the non-violent action tradition are found in an uneasy relationship.’
(page 147.) And, again, ‘the conflict between an otherworldly and a
revolutionary view of the Christian gospel is a basic feature of the contrast
between the Jesus Movement and the Underground Church. But this conflict
runs through the entire Christian world, and it cuts across denominational
barriers and divisions.” (page 208.)

It is easy, according to one’s particular preconceptions, either to denigrate
or to romanticize the Underground Church, but for a true appraisal one must
recognize that while ‘there is as much viciousness and phoneyness there as
anywhere else’ there is also in many places ‘a spiritual awareness which
Christians ignore at their peril’. (page 204.) The earlier chapters of the book
trace this spiritual awareness and search as it is carried out, often through
devious paths, in the drug culture, in the psychedelic experience, in the fields
of mysticism and magic, or of new forms of community living. The piled up
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evidence of the authenticity of this quest leads on to the questions: ‘Why do
they not look to Christianity ?” Why, when every parish in Britain has a priest
who ought to be a resource point for the Christian tradition of spirituality, do
most young seekers go right outside the Christian tradition in search of a
guru? It is because to them the Church gives ‘bad vibrations’, chiefly because
of three things: ‘its support for, and condoning of, war and violence, its
general acceptance of the szatus guo, and of established values, and its
apparent lack of deep spirituality’. (page 184.) As one young teacher of
transcendental meditation said, ‘I never knew that anyone in the Church of
England prayed.” Fr. Leech is not unmindful of the exceptions, of ‘urban
ministries of great power’ (page 186) and of hidden reservoirs of holiness,
and of changes and renewal going on within the Church. In particular he notes
as ‘Signs of Hope’, eight areas in which such renewal is taking place. But the
changes and renewal within the Church have tended to run alongside the
counter-culture and only to interact with it at a few points.

In his final chapter ‘Churchquake ?’ Fr. Leech considers how the Christian
communities can learn from and be of service to the new spiritual revolt
among youth, and identifies and elaborates five urgent needs. Firstly, the
need to deepen the contemplative and mystical dimension in Christian
spirituality, and to recover a viable pattern of spiritual direction. Secondly,
the need to understand the spiritual motivation behind much drug use, and
to point to alternatives. Thirdly, the need to learn from, and to use, the
accumulated spiritual experience of the East, as well as to learn from, and
use, the insights from the counter-culture itself. Fourthly, the need to
understand and cope with the increasing problems of occultism. Finally, the
need to rediscover a revolutionary Christian social and political tradition.

If these five urgent needs could be really pondered and applied by
Christians, both as individuals and groups (and perhaps religious communities
have a special responsibility as they are uniquely placed to be interconnecting
stations between the established Church and the Underground Church) then
‘Churchquake ?’ might lose its questionmark, and in the reconciling and trans-
figuring power of the Spirit the division between ‘this worldly” and ‘other-
worldly’ might be healed. But not without cost. Kenneth Leech writes as
prophet as well as pastor and closes his book with a warning:

The problem for the contemporary church is that it has lost its under-
standing of the necessity of conflict, and it has narrowed and distorted its
message of salvation. . .. The church, if it is true to the good news of the
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Kingdom of God, will be placed in a situation of conflict and of warfare
against the principalities and powers, against the false values of the
present world order. When the church is seen to stand for the new age and
to suffer for its witness, young people may begin again to take it seriously.
Or is it already too late ? Only God knows the answer. (pages 209-210.)

Sister Jocelyn Mary, SLG

Go Ask Alice. Anonymous. Eyre Methuen, London, 1972. (Prentice-Hall,
US.A, 1971)

Go Ask Alice is the diary of a girl in her middle teens. She was above
average in intelligence, attractive, and on the hyper-sensitive side. Hers was a
warm, loving family, and they were comfortably well-off. When the diary
begins, just before her fifteenth birthday, Alice is an ordinary teen-age girl
confronting, sometimes childishly, sometimes maturely, the pressures of
present-day American life. Her fear of being left out of the social life of the
young people in the town to which the family moves, leads her inadvertently
into a drug-using group. Within a few months her vocabulary changes from
ordinary slang to pure filth, and the experiences she describes are nightmarish.
She tries to come off drugs, and twice almost succeeds. One of Alice’s last
‘trips’ was pure hell. The diary ends shortly before her tragic death. Alice’s
parents are to be thanked for sharing this intimate book so that others will
understand, as they had not understood, what drug addiction can do to
human beings: literally to diminish their personhood. It is a sordid book in
places, but one which can serve to increase one’s compassion and therefore
one’s sharing and caring prayer.

For the Love of Ann. James Copeland (based on a diary by Jack Hodges).
Arrow Books Ltd., 1973. 35p.

This book is based on the diary kept by the father of an autistic child. The
story is an amazing one of strong, patient love, love through which someone
was literally brought into being as a free and responsible person.

When Ann was six she was wrongly diagnosed as schizophrenic and psycho-
pathic, and incurable. Her parents, working-class persons with a super-abun-
dance of love and common sense, refused to follow the advice that she be
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committed to a2 home. Little was then known about autism, so the persistent
trial-and-error methods of her parents, who gradually drew her out into con-
sciousness from her state of total withdrawal, are all the more amazing. The
story is absorbing in all its derails, and it is saved from sentimentality by the
sanity and humour of her parents and brothers and by the straighsforward
journalistic style of the author. At twenty-one, when the account ends, Ann
had become fully rational and aware, and proved to be very intelligent.
Prospects of a full-time job, and even the eventual possibility of marriage,
were a realistic part of the picture. She and her parents were sharing their
experience with the parents of other autistic children, and she herself made
the decision to have this very personal story published so that more people
would understand autism and hope be given to more families.

Fatber Joe. The Autobiograpby of Josepb Williamson o fPoplar and Stepney.
Forward by Trevor Huddleston, CR. Mowbray (paperback), 1973. 75p.

Not a full autobiography, because much of Father Joe’s life (1927-1952)
is summarized in half a page, but the fascinating story of the love of God re-
ceived and shared in the slums of London. First published in 1963 by Hodder
& Stoughton, the present edition contains an additional chapter in which his
expanding work for prostitutes is described and brought up to date.

The first half of the book describes Father Joe’s boyhood in dire poverty
in Poplar, his remarkable mother, his first contacts with St. Saviour’s Church,
his call to the priesthood, a call which seemed impossible of fulfilment for a
boy of little education and no social standing. Father Joe calls a spade a spade,
and the class structure of the Church of England’s ministry comes in for his
highly critical attention. His experiences in the Army in World War I and his
eventual training, ordination, and marriage complete this section.

The second half of the book describes his life and work in Stepney as Vicar
of St. Paul’s, Dock Street and founder of Church House for the rescue of
prostitutes and girls in moral danger. No polished writer, butan impassioned
pastor and prophet (an example of an ‘urban ministry of great power’ to use
Father Leech’s phrase), his love of God and of all God’s children shines
through these vivid pages. Father Joe desperately needs more women workers
and more money to carry on this work. Any donations should be sent to: The
Rev. Joseph Williamson, The Wellclose Square Fund, 21 Whitefriars Street,
London EC4Y 8AL.

Sister Mary Paul, SLG
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We welcome

New members F.L.G.

Miss Edith Thompson, 41 Craigleith Hill, Edinburgh

Mrs. Susan Esau, 17 Inman’s Lane,Sheet, Petersfield, Hants.
Mrs. Janet Wilson, 7 Broad Street, Pershore, Worcs. WR10 1BB

New Friends of Fairacres

Miss J. Binns, 99 St. John’s Road, Woking, GU21 1Q8B

Mr. Martin Walden, (jreenénd, Deepdene Park Road, Dorking, Surrey,
RHS5 4AW

Canon F.S. Telfer, 2 Cathedral Close, Guildford, Surrey. GU2 57TL

LI T S I D D S T T I D S

Changes of address

Oblate
Miss Wilma Deane, Nurses’ Residence, Brandon Mental Health Centre,
Brandon, Manitoba, Canada

Companion
Miss Mildred Innes, c/o Nelson Girls’ College, Nelson, New Zealand

F.L.G.
Mrs. V. Stezaker, 26 Pembroke Road. R.A.F. Upavon, Pewsev. Wilts.
Mrs. F. Palethorpe, 1481 So. Palm, Sp. 302, Las Vegas, Nevada 89104, U.S.A.

Miss A. Godriche, 13 Abbey Court, Abbey Road, Whitley, Coventry,
CV3 4BA

Friend of Fairacres
The Rev. John Pascoe, St. Andrew’s Vicarage, Birchells St., Walsall, Staffs,
WS2 8NG

R. L. P.

May Forbes, F.L.G.
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The Community of the Sisters of the Love of God

Convent of the Incamnaton
Fairacres, Oxford, 0X4 1TB
Tel: Oxford (865) 21301

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

Dudwell St. Mary
Burwash, Etchingham
Sussex, TN19 7BE
Tel: Burwash 282

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

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

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

There is limited accommodation for private retreats and conferences for
Priests, Religious, and Lay People at all three Convents, application for which
should be made to the respective Prioress, SLG.

Bede House
Staplehurst, Tonbridge
Kent, TN12 OHQ
Tel: Staplehurst 891262

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

2. A lawa for the recovery of the eremitical life—applicadon for
information should be made to the Reverend Mother General at Oxford.
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FAIRACRES PAMPHLETS

Aloneness not Loneliness Mother Mary Clare SLG
Intercession Mother Mary Clare SLG

Enclosure SLG

The Silence of Love SLG (devotional)

Prayer Gilbert Shaw (devotional)

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 Gilbert Shaw

The Victory of the Cross 'Dumitru Staniloae

Prophets of Unity A .M. Allchin

Contemplation and Enclosure Sister Eileen Mary SLG
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 Seraphim Irina Gorainov

A Christian’s Msnistry Peter Jolliffe

Julian of Norwich A. M. Allchin and SLG

Pentecost in the Church A. M. Allchin

Anselm of Canterbury: A Monastic Scholar Sister Benedicta SLG
Prayer: Encountering the Depths Mother Mary Clare SLG

The Contemplative Life: A Current Approach Sister Eileen Mary SLG

Carmelite Ascent Mother Mary Clare SLG

PUBLICATIONS BY GILBERT SHAW

A Pilgvim’s Book of Prayers

Sitio: The Prayer of Intercession

Rhbythmic Pra;;/ers '

The Christian Solitary

Cbhristian Prayer: A Way of Progress Part |

Creation and Re-creation: An Approach to Prayer Part II }
cf. also Nos. 8 and 15 above.
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