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* 7w %k % *x % *x COMMUNITY NOTES * % * w % % %

All of us must recognize the world-wide need for simplicity and
economy this Christmas. You will see that we have incorporated our
Christmas greeting in this issue of the Chronicle. While deeply appreciating
the habitual kindness of our friends, we no longer expect to receive on the
same generous scale as in the past.

Since the last issue of the Chronicle we had the pleasure of a visit from
two more Romanian nuns who were spending a few weeks in the country,
and we have an Ethiopian nun living with us for some months.

In September the Oblates were here for their Annual Chapter and
Retreat. At the conclusion one Oblate made her final promises.

On 29 October Mother and two Sisters represented us at the Diamond
Jubilee celebrations of the Society of the Sacred Cross, Tymawr. Our
Warden, Canon A.M. Allchin, gave the address on this occasion, and we
have printed it in this Cbronicle.

Please pray for a new postulant, Sylvia, who is hoping to join us 67
9 December, and for Sister Elfreda Mary and Sister Ellinor who have been
elected for the final ratification of their vows on January 22nd

Mother and the Prioress at Fairacres are looking forward to being
present at the Blessing of Dom Wilfrid Weston, 0SB, as the new Abbot of
Nashdom on 10 December.

In response to an invitation from the Sisters of the Church, Sister
Eileen Mary will be going to Northern Ireland in January for some months
in order to share the life of the Sisters in their Belfast house and to help to
orientate it on a more contemplative basis.

The house was founded to be a centre of prayer to which people of all
kinds could come, not as a focal point from which active social work
would be carried out. Therefore it seems that SLG may have a contribu-
tion to make in such a situation of prayer and spiritual warfare, in which it
is hoped that all involved in the experiment, whether directly or indirectly,
may learn more about the value of communities of different kinds working
together in the service of the Church and the world. Prayers please for this
adventure.

Alas, owing to the spiralling costs of paper and the last rise in postage,
we have had to increase the subscripson for the Chronicle and to charge
the full postage rate. It will now be 75 pence (including inland postage) for
three issues in 1975. An order form is enclosed with this issue.
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Cheistmas Geeeﬁoss

and
Best Wishes
from the
Reverend Mother General
aod the
Sisters of the Love of God



A CHRISTMAS MEDITATION
The Mother General SLG

That your faith might not rest in the wisdom of men
but in the power of God (1 Cor. 2:5 RSV).

What is certain about the ‘message of Christmas’ is that it is not one of
soothing reassurance and cosy sentimentality. It tells of ‘the things that
cannot be and that are’ (Chesterton, The House of Christmas), something
stupendous, too good to be true: but also

.. . this Birth was
Hard and bitter agony for us, like Death, our death . . .

as Eliot writes of the Nativity in The Journey of the Magi. It is something
which shatters our safe piety and challenges us to accept total insecurity
and to be divested of every certainty. ‘Traditional’ observance of Christ-
mas, sacred as well as secular, can blind us to what the eternal fact of the
Incarnation really means. As Christians we believe that God was made
man; but there is a danger that we may formulate this ‘revealed truth’ in
a morther-child-and-stable concept that is safely remote from our own
immediate circumstances.

God shows his love for us by taking a vast risk, and each Christmas
we are jolted into looking ar it afresh. He ‘empties himself” and puts
himself into our hands so that we can reject and refuse him, misunderstand
and abuse him, manipulate and use him, Or we can try, by his grace, to
respond with a love that does, however feebly, take its character from his.
If we pray sincerely to have the mind of Christ, we must be ready to live
by such a love that ‘in all things and above all things’ goes out to God—
not as we think, or hope, he may be, but as he knows he is; and that finds
its justification and fulfilment not in any sense of certainty but in the fact
that it is called into being by his love for us.

When we are shattered by what seem shocking statements and questions
from theologians, we can be thankful to be shaken our of complacency
into a realization that if the Christian faith is what we profess to believe,
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it must be a living reality that affects us every minute of every day, resting
not ‘in the wisdom of men but in the power of God’. The Incarnation is
what it is, no matter what we say about it. Truth has nothing to fear, and
we cannot hide behind what we should like it to be, from the impact of
what it is. Often what we are really anxious about is the threatened loss of
our own reliable supports and structures. If we can submit to exposure,
insecurity and living at risk, we shall at least begin to understand what
St. Paul speaks of as the ‘mind of Christ’ in writing to the Philippians of
his self-emptying (Phil. 2:5-11).

Here, surely, is 2 way of poverty demanded of all Christians, whatever
our material circumstances. It is too easy to be possessive and acquisitive
in regard to relationships, our way of life and theories of spirituality.
Certainly, living in community, we here find it harder to be detached
about our plans and opinions than about the material things we used to
own. And yet, to ‘those who know that they are poor’ (NEB) Christ
promises the Kingdom of Heaven. The worst fear is the fear of fear; and
one of the devil’s most effective weapons is an indefinable uncertainty.
But if we can face the possibility and consequences of having no secure
foothold anywhere, once we've got nothing to lose we do enter into a real
freedom. If we have courage to admit the reality of our situation, that we
can rely only on God, we are open to receive the glory which will shine
into every corner of our lives and ourselves, showing up the shadows most
starkly, but inflaming us with a delight in God that keeps our perspective
right and helps us to accept and transcend our own and other people’s
shortcomings because the love of God is so much more important.

We pray, ‘Be born in us’, so that as Christians we can in turn bear the
light in the world. A faithful, persevering affirmation in our hearts and
lives that ‘Christ has conquered’ contributes something to reverse the
negative climate of mind and spirit m which we live, and by which we can
so easily be overwhelmed ourselves.

‘The things that cannot be and that are’: all that Christmas stands for is
something far beyond our comprehension and control. By taking humanity
God has not, as it were, sanctioned our living life the way we'd like to, and
given assurance that all will be well afterwards. What has happened is that
God has shared—historically in time~and is sharing, in the dimension of
eternity, our human situation with reality. Jesus was hungry, thirsty, tired,
according to the Gospels. Presumably he was also sometimes irritated and
impatient; found life as untidy and full of dilemmas as we do; had to
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make, not clear-cut decisions between black and white, but bewildering
ones between different—or sometimes the same-shades of grey. Probably
he made mistakes and wrong judgments (though who is to say, in most
cases, what ultimately proves to be ‘wrong’?). And surely we cannot claim
that the sinless Jesus had a complacent sense of his own virtue, for St. Paul
says he was ‘made to be sin’, which seems to imply an experience of the
self-disgust and hopelessness which most of us know at some time or
another. But all through this typically human existence, Jesus lived in a
spirit of self-giving love towards God and man which brought on him the
death through which sin and evil have been finally conquered. The ‘hard
and bitter agony’ which the Incarnation means for us, is to choose in our
own lives to live in the same spirit of sclf-giving love which, though it cuts
across our natural inclinations, is possible because we belong to him.

The ultimate purpose of us Christians, Christ’s Body, the Church, is not
to live in hearty fellowship, doing good to others; it is so to have in and
amongst us the mind of Christ, the spirit of his sacrificial love, that as we
live, profoundly sharing and caring, in the world, we meet the assaults and
effects of evil from whatever source, inside or outside ourselves, as he did:
open, vulnerable, and loving on the Cross.

What his word doth make it
That I believe and take it.

So said Queen Elizabeth 1 of the Eucharist; and each year, of course, the
‘message of Christmas’ is essentially not ‘what it means to me’ but the
mighty act of redemption worked by God. ‘That your faith might not rest
in the wisdom of men but in the power of God.”




WHOLENESS AND TRANSFIGURATION
lustrated in the lives of

St. Francis of Assisi and St. Seraphim of Sarov’

A. M. ALLCHIN

In the past century Anglicans have sometimes thought of the recovery
of the religious life as the supreme vindication of the catholicity of the
Church to which they belong, and surely not without justification. But
perhaps more deeply we can think of it as an implicit affirmation of the
unity of the Church across the barriers which at present divide us from one
another. It is an affirmation that the heritage of the first centuries is still a
vital reality in the Church today, that St. Anthony and St. Pachomius,
St. Benedict and St. Basil, St. David and St. Columba are living powers
within our own Church, as they are within the Church of Rome or the
Church of Eastern Orthodoxy. An affirmation that this unity is particular-
ly realized and declared when the Churches live from the power of the
Spirit, in complete dependence on Jesus Christ our Lord; when our faith
in the holiness of the Church, its participation in the divine life, ceases to
be a formula which we repeat and becomes an experienced reality of daily
life.

So it is that the founders of our communities would have been, 1
believe, in deep accord with the Russian Metropolitan in Paris between the
two wars, Metropolitan Eulogy, when he declared, ‘Men like St. Seraphim,
St. Francis of Assisi and many others have in their lives accomplished the
union of the Churches. Are they not citizens of the same holy and uni-
versal Church?® At the level of their spiritual life they have gone beyond
the walls which divide us, but which, in the fine expression of Metro-
politan Platon, of Kiev, do not reach up to hea\ren.‘2 Not only in the lives
of the great saints, though there preeminently, but wherever the life of
prayer is being truly and authentically lived, there the unity of the Church
is being made known, through the healing action of the Holy Spirit. There
00 is revealed another kind of unity, that which exists between different
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expressions of the religious or monastic ideal, a unity which makes that
diversity a source of enrichment, not of narrowness or division. One of the
lesser known figures of the twelfth century monastic revival in France
affirms this clearly :

In my Father’s house there are many mansions, and there are many
ways which lead to it. These various ways have been commended in
writing by divers of the Fathers, and they are called the Rules of
St. Basil, St. Augustine and St. Benedict. These are not the sources of
the religious life, but only its offshoots, they are not the root but the
leaves. The Rule from which all others derive, like streams flowing from
a single source, is the Holy Gospel.3

What T want to do in this essay is to examine this assertion of unity a
little more closely in relation to precisely the two saints mentioned by
Metropolitan Eulogy, St. Francis and St. Seraphim. I believe that we shall
find that the unity of which they tell us is not only an ecclesiastical unity
in the narrow sense of that word. Rather it is 2 unity, an integration of
each one of us within himself, and also a unity, an integration of each one
of us with all our fellow men, and indeed with all creation. It is only when
man begins to rediscover himself as both inicrocosm, the one in whom the
world is summed up, and mediator, the one through whom the world is
offered to God, that the divisions of the Churches will begin to be healed.
For only in such a perspective are the true dimensions of human unity
revealed, and its Godward direction made plain. The unity for which our
Lord prays is based in God himself; it is a unity which is for all men and
not agamst them, for all creation and not against it, since God himself is
Father, Redeemer, and Sanctifier of all.

In coming to understand the nature of this work of unification, this
restoration of wholeness, 1 believe we have something to learn from those,
some of them ourtside the Churches, who in our own century have studied
man’s nature at depth in the school of Carl Gustav Jung. They help the
theologian to give flesh and blood to concepts and traditions which are in
danger of remaining dis-incarnate, too exalted to be rooted in man’s
creatureliness. Thomas Merton, for instance, in his essay on ‘Final Integra-
tion’, in Contemplation in a World of Action, makes extensive use of the
work of a Persian psychiatrist, versed both in the practice of depth
psychology and in the Sufi tradition of discipline and prayer. He re-opens
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for us an understanding of what it means to find thar the human person,
when approaching the fulness of life and being, becomes catholic, uni-
versal. The fully integrated man ‘is in a certain sense “‘cosmic”, and
“universal man”. He has attained a deeper, fuller identity than that of his
limited ego-self which is only a fragment of his being. He is in a certain
sense identified with everybody, or in the familiar language of the New
Testament . . . he is “all things to all men”.’* He is freed from the
limitations of a particular cultural waditien, though not uprooted from
it. He no longer has to affirm his identity against others. He can be for
every one. ,

A very similar affirmation is to be found in a book written by a French
Franciscan in exposition of St. Francis’ great poem, ‘The Canticle of the
Creatures’. In this remarkable work, Fr. Eloi Leclerc contends, in 2 way
which reveals a clear influence of Jungian ideas, that St. Francis' cele-
bration of the creatures, sun and moon, earth and air, fire and warer, life
and death, is not only an act of acknowledgement of the created world
around him, but also of the unconscious depths within, of the great
archetypal powers which lie within us. In this way the author reactivates
the ancient idea of man as a microcosm, and of a correspondence between
man'’s inner world and the outer world in which he is placed. ‘In opening
himself to the world, in taking his place among the creatures, in becoming
profoundly aware of them as “brothers” and “sisters”, Francis also opened
himself to that obscure part of himself which is rooted in nature;
unconsciously he was fraternising with his own depths.’ >

Thus reconciled with his own living powers, with his whole affective
nature . . . man is born into a new personality, as large as the universe,
open to the whole of being, welcoming to the mystery of the Other, in
all its otherness. As brother of the sun and of all creation, Francis can
go forward . . . free from all defensive reactions, all turning in on him-
self. In a violent world, bristing with castles, divided up by fortifica-
tions, as was that of the Middle Ages, his universe was without walls
and fortresses. He was without frontiers.

Here indeed is a restatement of that ancient vision of the interpene-
tration of man and the universe which is wonderfully expressed in the
writings of the Fathers. ‘Be on peaceful terms with thy soul; then heaven
and earth will be on peaceful terms with thee. Be zealous to enter the
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treasury within; then thou wilt see that which is in heaven. For the former
and the latter are one, and entering thou wilt see both. The ladder into the
Kingdom is hidden within thy soul. Dive into thyself, freed from sin; there
thou wilt find steps along which thou canst ascend.”” In England this same
vision found a late but eloquent expression in the seventeenth century in
the writngs of Thomas Traherne.

You never enjoy the world aright, ull the sea itself floweth in your
veins, till you are clothed with the heavens and crowned with the stars;
and perceive yourself to be the sole heir of the whole world : and more
than so, because men are in it who are everyone sole heirs, as well as
you . . . till your spirit filleth the whole world, and the stars are your
jewels, till you are familiar with the way of God in all ages as with your
walk and table . . . dll you delight in God for being good wo all: you
never enjoy the world.®

Here is a cosmic and personal vision of life and unity, a vision which
answers in a curious way to one of the acutest problems of our own time,
the problem of pollution and destruction of the environment. Very rapidly
men are becoming aware that the lack of balance in their relationship with
the material world around them arises from a lack of balance within them-
seives. The problem of pollution cannot be separated from the problem of
inner alienation and disharmony, any more than it can be separated from
the problem of harmony betrween men, the questions of social justice.
All three dimensions of the questions—personal, social, cosmic—belong
together, and though they may properly be distinguished they cannot be
separated one from another.

Leclerc makes this point very forcefully when he comes to comment on
the verse in the Canticle in praise of those who pardon and forgive.
Though it is true that this verse was added after the composition of the
main part of the song, he argues that it is by no means an accidental or
merely occasional addition. Rather it reveals and completes the meaning
of the whole. There is a profound link between ‘the verses of cosmic
praise, and the verse given over to pardon and peace’.9 ‘The Canticle is
truly seen as the song of the man who is fully reconciled and at peace, in
his relations with others, with himself.” It is to be understood not as a
nostalgic longing for a lost paradise but as ‘a vision of the world,
dominated by the primacy of conciliation over discord, of unity over
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division . . . and this unity and this fulness are not to be sought by turning
back to a primitive state of sleep, but through a deeper presence to oneself
and to others’.!® We cannot make a separation between our attitude
towards people and our attitude towards things. “The will towards recon-
cillation which inspires and characterizes all Francis’ human relations goes
closely together with his attitude of brotherliness, of a very deep, felt
communion with the most humble elements of the cosmos.’!! We can not,
whatever we may commonly think, ‘combine an attitude of respect,
welcome, and sympathy towards our fellow human beings, with an
attitude of aggression, conquest and domination towards the whole of the
rest of nature.’ !

Thus Francis lived at one with all creaton. His relations with the
animals are perhaps the most widely remembered of all his characteristics,
though not everyone remembers that he preached to fish as well as to
birds, and would remove worms from the path so thar they should not be
trodden on. And here at once is one of the traits he shares in common
with St. Seraphim. In his years in the forest, St. Seraphim lived very close
to the animals, and had a particular friendship for the bears. Contrary to
what is often said today, St. Francis is not exceptional in his attitude
towards the natural world, the animal kingdom. Rather, one might say, he
gives an ourstanding example of something which is seen in all the saints,
but particularly in the saints of the Orthodox East. For in Orthodoxy this
awareness of man’'s cosmic vocation has never been lost to sight, has never
ceased to be an integral part of the vision of man’s redemption.

As Viadimir Lossky puts it, in The Mystical Theology of the Eastern
Church, resuming the teaching of St. Maximus the Confessor, ‘Man isnot a
being isolated from the rest of creation; by his very nature he is bound up
with the whole of the universe . . . In his way to union with God, man in
no way leaves creatures aside, but gathers together in his love the whole
cosmos disordered by sin, that it may at last be transfigured by grace.’13
To illustrate this point he quotes a remarkable passage from St. Isaac the
Syrian, a spiritual writer still highly commended in Orthodox monastic
circles:

What is a charitable heart? It is a heart which is burning with love for
the whole creation, for men, for the birds, for the beasts, for the
demons—for all creatures. He who has such a heart cannot see or call to
mind a creature without his eyes being filled with tears by reason of the
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immense compassion which seizes his heart; a heart which is sofrened
and can no longer bear to see or learn from others of any suffering,
even the smallest pain, being inflicted upon a creature. That is why such
a man never ceases to pray also for the animals, for the enemies of
truth, and for those who do him evil, that they may be preserved and
purified. He will pray even for the reptiles, moved by the infinite pity
whic}lx4reigns in the hearts of those who are becoming united with
God.

There is no reason to suppose that St. Francis and his first disciples
were acquainted with the writings of St. Isaac. But the description of the
loving heart applies at once to the man of Assisi, whose companions
report, ‘We who were with him have seen him take inward and outward
delight in almost every creature, and when he handled or looked at them
his spirit seemed to be in heaven rather than on earth.’!” Nor is it likely
that any but the most indirect influence of the teaching of Maximus the
Confessor had reached thirteenth century Italy. But we can hear clearly
the theme of what the Greek fathers called physike theoria, the contem-
plation of God in his creation, in this passage from the first of Francis’
biographers

He rejoiced in all the works of the hands of the Lord and saw
behind all things pleasant to behold their life-giving reason and cause.
In beautifu] things he saw Beauty itself, all things were to him good.
‘He Who made us is the best’, they cried out to him. Through his foot-
prints impressed upon all things he followed the Beloved everywhere;
he made for himself from all things a ladder by which to come even to
his throne. He embraced all things with a raprure of unheard of
devotion, speaking to them of the Lord and admonishing them to praise
him. . . . He forbade the brothers to cut down the whole tree when
they cut wood, so that it might have hope of sprouting again. He
commanded the gardener to leave the border around the garden undug,
so that in their proper times the greenness of the grass and the beauty
of the flowers might announce the beauty of the Father of all things.
He commanded that a little place be set aside in the garden for sweet-
smelling and flowering plants, so that they would bring those who
looked upon them to the memory of the Eternal Sweetness. He
removed from the road little worms, lest they be crushed under foot;
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and he ordered that honey and the best wines be set out for the bees,
lest they perish from want in the cold of winter. He called all animals
by the name ‘brother’, though among all kinds of animals he preferred
the gentde. Who could possibly narrate everything? For that original
goodness that will one day be all things and in all was already shown
forth in this saint as all things in all.1®

The terms of the final sentence in this passage need particularly to be
noted. That original goodness, that is to say, the creative power of God
who ‘saw all that he had made and behold, it was very good’, will one day,
in the end of all things, be all in all, when things are gathered together in
that final fulfilment which the Gospel figures for us in the feast of the
Kingdom. Even now that goodness which is declared in him who is the
first and the last is communicated and made known in the persons of his
saints, ‘those who are becoming united with God’. One of the great images
of this final blessedness is provided by the sun itself with its life-giving
light and warmth. ‘Then shall the righteous shine forth as the sun’; “The
sun of righteousness will arise, with healing in his wings.” Commenting on
the primordial place amongst the creatures which the sun holds in St.
Francis” great Canticle, Leclerc speaks also of the inner sun, the great
archetypal symbol of light which comes to life within him:

Francis is clothed with the sun . . . A symbol of the Most High, and
yet a brother. A sun at once sacred and yet close to us. Francis does not
simply see this sun, with his enfeebled eyes, shining over the plain of
Assisi. He experiences it with all his being. The great cosmic image rises
from the depths of his being. It is the expression of an inner fulness. . ..
In it, Francis’ soul recognises and celebrates symbolically, although
unconsciously, his own transfiguration, his own transformation in the
Kingdom. . . . This marvellous substance of the sun, all of lght, so
brotherly yet marked with the seal of the Most High, is the uncon-
scious, but infinitely expressive image of the soul which finds itself in
the fulness of its energies and destiny, open to the whole of its mystery,
reconciling in itself the lower and hidden powers of life and marter,
with the awareness of its highest destiny and the radiant certainty of its
divine calling.17

It is impossible to read this passage without thinking at once of
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Motovilov’s description of the transfiguration of St. Seraphim (though
Leclerc makes no mention of it). The saint is speaking :

‘Why then, my friend, do you not look me straight in the face?
Look freely and without fear; the Lord is with us.’

Encouraged by these words, I looked and was seized by holy fear.
Imagine in the middle of the sun, dazzling in the brilliance of its
noontide rays, the face of the man who is speaking to you. You can
sece the movements of his lips, the changing expression of his eyes,
you can hear his voice, you can feel his hands holding you by the
shoulders, but you can see neither his hands nor his body-nothing
except the blaze of light which shines around, lighting up with its
brilliance the snow-covered meadow, and the snowflakes which con-
tinue to fall unceasingly.

‘What do you feel ?” asked Father Seraphim.

‘An immeasurable well-being’, I replied.

‘But what sort of well-being ? What exactly ?’

‘1 feel’, I replied, ‘such calm, such peace in my soul, that I can find
no words to express it.”

‘My friend, it is the peace our Lord spoke of when he said to his
disciples: “My peace I give unto you”, the peace which the world
cannot give, “the peace which passes all understanding’’. What else do
you feel

‘Infinite joy in my heart.’

Father Seraphim continued: ‘When the Spirit of God descends on 2
man, and envelops him in the fullness of his presence, the soul over-
flows with unspeakable joy, for the Holy Spirit fills everything he
touches with joy . . 018

Indeed, when the Holy Spirit touches the whole of a man, energizing and
transforming his life at every level, a wonderful radiance of glory is
released.

It has often been said, it is said by Lossky himself, that whereas the
saints of the West are marked with the wounds of Christ, the saints of the
East are transfigured with the divine light; whereas the one tradition
concentrates its attention on the cross, the other lives in the light of the
resurrection. Confronted with the figures of St. Francis and St. Seraphim,
such a contrast secems superficial and oversimplified. What is evident in
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both is the manifestation of the joy and peace of the Kingdom through the
way of the cross, which is known as the life-giving cross. What is evident in
both is that at the end of their lives the light of God shines out through
the very body of the one who has died with Christ so that he might live
with Christ. In both traditions death and resurrection are inseparably
linked together.

If we turn to the East, we find that the inner reality which the stigmata
outwardly seal and express is by no means unknown in monastic tradition.
The monk is one who can say in a particular way, ‘1 am crucified with
Christ’, one who bears ‘in his body the marks of the Lord Jesus'. We can
see this in more recent centuries in the frequently found icon which
depicts the monk as fastened to the cross, subject to the attacks of the evil
powers, identified with the Lord in his sufferings for man. We can see this
at an earlier time by the way in which the calling of the pillar saints was
underszood. Their strange way of life was an extreme expression of the
principle of monastic stability. In mounting the pillar, they were mounting
the cross. We may remember even earlier the strange expressions in the
Coptic life of St. Pachomius which tell how a cherub appeared to him,
took the measure of his chest, and ‘crucified him on the earth’, words
which remind us directly of the story of St. Francis.!?

In the case of St. Seraphim, the thousand days and nights which he
spent standing on a rock in the forest, crying ‘Lord have mercy’, might be
understood as his personal way of entering into this reality of the cross.
The fifteen years which he spent in total seclusion in his cell, not even
seeing the face of the brother who brought him his meals, would then
correspond to the reality of being buried with Christ. We read of the
radiance of the old man as he greeted everyone who came to him during
the last years of his life with the salutation of Easter, ‘My joy, Christ is
risen.” We sometimes forget the long, hard years of silence and solitude
and physical toil which preceded them. Before the resurrection had
come the tomb,

On the other hand, when we turn to St. Francis we find always that the
love of the crucified Lord, and the pain and grief of the knowledge of his
passion, is mingled with the joy and the peace which comes from the
resurrection. In his prayer on Mount Alverna, on the very eve of the
stigmata, Francis prays for two things, first that he may know as far as is
possible in his own body the pain which our Lord suffered for all mankind,
and secondly that he may know, as far as is possible, in his heart, the love
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which moved him to bear it. The radiance which had accompanied Francis
in the first years of his conversion does not desert him in the last two
years of his life. Quite the reverse; though broken in health, nearly
blinded by the disease in his eyes, suffering from the wounds in his hands
and feet and side, it is in this period that he writes the Canticle of the
Creatures, and fills all who come to him with the awareness of the
presence of the Kingdom.

For here, precisely, the two saints are at one in their anticipation—here
and now-of the fulness of the end of all things. In the vision which came
before the composition of the Canticle of the Creatures, Francis sees the
earth, as it were, transmuted into gold, and receives the assurance that
already he is in possession of a greater treasure in sharing in the joy of the
Kingdom of Heaven. While at the very heart of the conversation of Father
Seraphim with Motovilov lies the affirmation that already they are in the
Holy Spirit, and the Holy Spirit is in them. ‘For the heart of a man is
capable of containing the Kingdom of God. The Holy Spirit and the
Kingdom of God are one’,go declares the saint. In both, the blessedness of
the Kingdom is made known even in time. Through the brokenness of
their bodies, the fulness and glory of the consummation of all things
shines out.

St. Benedict instructs us that the one who comes to enter the monastic
brotherhood is to be asked ‘whether he truly seeks God’. Here are two
men who—following the way of the evangelical counsels—have not ceased
to seek, and who have revealed in their lives something of that infinite
capacity of the human heart for sorrow and for joy, for love and for
understanding, which is made manifest if only we will give it up to God.
Here are two men who reveal to us not only the deep underlying unity
which joins together Churches canonically separated, but also the fact that
such unity within the Church is inseparable from unity with all creation,
and unity within the heart and mind of man. We need not fear, if we
follow St. Francis, that in estimating very highly the sacramental character
of all created things, as he did, we shall under value the preciousness of the
specific sacraments of the Church; on nothing does he insist more than on
the honour which is due to the Eucharistic body of the Lord. But, again,
in rating very highly the sacrament of the altar, we need not fear that we
shall ignore the reality of the sacrament of our brother. The mysterious
way in which the Lord comes to us in every man, and particularly in
those who are despised and outcast, was experienced by Francis with an
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exceptional intensity. The social, personal, cosmic dimensions of recon-
ciliation and unity are brought together in one.

And again, while we rightly celebrate the restoration of the monastic
and religious order within our Church, we cannot but perceive in both
St. Francis and St. Seraphim that the inner reality of the religious or
monastic life overflows beyond the confines of the monastic institution.
This surely is the meaning both of the calling of the Third Order, those
who while living in the world are yet closely united in heart and mind with
the Brothers and Sisters of the first two Orders, and of the way in which
the First Order itself is sent out into the world. This surely also is part of
the meaning of the fact that the conversation of St. Seraphim is with a
married layman, and that the saint assures him that their difference of
outward status makes no difference to their common participation in the
Kingdom of the Holy Trinity. Where the Spirit comes he brings unity, a
unity which does not destroy but fulfils the diversity and richness of the
world which God has made.

‘The walls of separation do not reach up 1o heaven’; Mewropolitan
Platon of Kiev is evidently right. Burt, alas, they are stll with us here on
earth. The Churches to which St. Francis and St. Seraphim belonged have
been out of communion with one another for nine hundred years. Over
large areas and for long periods they have been divided by bitter hostility
no less than by indifference and ignorance. Most of the faithful on either
side of the divide are ignorant of the very existence of the saints of the
other. Much of the official theology of both Greeks and Latins has denied
the very possibility of holiness beyond the canonical boundaries of their
Church. So strong has been the consciousness on both sides of the schism
of the identty of the Church today with the Church before the schism,
that in practice the existence of the other body as a real vehicle of God’s
saving power has been denied.

Nor should we as Anglicans congratulate ourselves over much on our
part in this tragic situation. Over long periods since the Reformartion, and
in some places still today, it is rare enough to find any serious thought and
concern about the restoration of unity, or any living consciousness of the
presence of the saints with us, of their continuing intercession for us. We
are, let us remember, a Church which is still not fully in communion with
the great apostolic sees either of East or West, nor fully recognized by
them. Nevertheless, in God’s grace, the very fragility of our position, the
fact that we cannot be tempred to suppose that we are the whole, gives us
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certain possibilities of openness to others which we should use to the full,
As we have thought at the beginning of this essay, the movement which
began in Oxford some one hundred and forty years ago involved not only
a renewal of the sense of catholicity within our own Church, but an
affirmation of the existence of an underlying unity between the separated
branches of the Christian family and of the reality of the communion of
saints across the barriers of death. The longing for unity which was born
then, and the renewed consciousness of our fellowship with the saints, have
not ceased to grow as the years have passed. We are perhaps as a Church in
a privileged position which enables us to recognize not only privately but
publicly the saints whom God has given to other bodies, and even now to
commemorate liturgically the activity of the one Spirit, the presence of
the one Lord, amongst those with whom we are not in canonical com-
munion. In the various provinces of the Anglican Communion we have
growing opportunities for the commemoration of those who have not
previously been included in our official calendars. “The walls of separation
do not reach up to heaven.” By the grace of God they become less solid
even here below.

There is then something that we can each of us do; not only in prayer,
though primarily there. Each one of us in some measure, can make their
own the words of Thomas Merton, ‘If | can unite in myself the thought
and devotion of Eastern and Western Christendom, the Greek and the
Latin Fathers, the Russian with the Spanish mystics, 1 can prepare in
myself the reunion of divided Christians. From that secret and unspoken
unity in my self can eventually come a visible and manifest unity of all
Christians’.! Bach one of us can come, quite simply, to love and to know
the gifts of holiness which God has given to divided Christians even in their
state of separation, and can rejoice more fully in the activity of ‘the divine
grace which always fills up what is lacking and heals what is wounded’.
We can, furthermore, take whatever opportunities are given us for making
contacts across the barriers existing now; contacts not only of social
courtesy and politeness, but contacts at the level of prayer and the
sharing of spiritual gifts, seeking to understand more of the way in which
the one Spirit has led us in the times of mutual estrangement. Here again
there is much to be done, and much that communities, monastic and
religious, are particularly capable of doing.

And all this will be of little avail unless it is rooted in a genuine growth
in the love and knowledge of God. So that our work for Christian unity
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must be rooted in our prayer for the coming of the Holy Spirit, that he
will descend upon the offering of the Church transmuting our gifts into
his gift, that he will descend upon the offering which each one makes in
the holy and most secret place of his own heart and mind. We must pray
that we may have his gift of wisdom as well as his gift of praise, so that
through us there may be a renewal of the theology of prayer. Above all,
that in his coming, the reconciling presence of the Kingdom of the Father,
the Son, and the Holy Spirit may be revealed amongst men, and all things
hasten to their Joyful consummation.

A+ At At At st atatoadoa

NOTES

1 The text of an address given at Tymawr Convent, Monmouthshire, to mark the
sixtieth anniversary of the foundation of the Society of the Sacred Cross.

2 Qt):oted in M. Villain, L'Abbé Paul Couturier, Apotre de I'Unité Chrétienne (Paris
1957), p. 51.

3 St Stephen of Muret quoted in Rose Graham, English Ecclesiastical Studies
(London 1929), p. 212. I am grateful at this as at other points in this rext to the
suggestions of my friend, the Revd, James Coutts.

4 T.Merton, Contemplation in a World of Action, p. 211.

5 Eloi Leclerc, Le Cantigue des Creatures ou les Symboles de I'Union (Paris 1970),
p. 200.

6 Ibid.,p. 201.
7 A.). Wensinck, Mystic Treatises of Isaac of Nineveb (Wiesbaden 1969), p. 8.

8 Thomas Traherne, Poems, Centuries and Three Thanksgivings, ed. Anne Ridler
{London 1966), p. 177.

9 Leclerc, op. ciz,, p. 202.
10 1bid.

11 Ibid., p. 197.

12 Ibid.
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13 V. Lossky, The Mystical Theology of the Eastern Church, pp. 110-11.
14 Ibid,, p. 111.

15 ‘The Mirror of Perfection’, 118, S. Francis of Assisi. Writings and Early Bio-
grapbies, ed. M.A. Habig (Chicago 1972), p. 1257.

16 11 Celano, Cp. CXXIV, 165, S. Francis of Assisi. Writings and Early Biographies,
pp. 494-5.

17 Leclerc, op. cit., p. 86.
18 Lossky, op. cit., pp. 2289,

19 See K.T. Ware in Sacrament and Image, e¢dited by A.M. Allchin (London 1967),
p. 21.

20 St. Seraphim of Sarov, quoted in Irina Gorainov, The Message of Saint Seraphim
(SLG Press, Oxford 1973), p. 14.

21 T. Merton, Conjectures of a Guilty Bystander (London 1966), p. 12.

HOLY LAND PILGRIMAGE

The Chaplain to the Guild of Health (The Rev. Alan Harrison) is to lead
2 Pilgrimage to the Holy Land in May 1975, departing London on
Saturday, the 3rd, and returning on Saturday, the 17th.

The theme of the Pilgrimage will be ‘Christ Jesus Makes Men Whole’,
and the emphasis in prayer and meditation at the Holy Places will be on
His ministry of healing.

The final details and cost are available from The Guild of Health,
Edward Wilson House, 26 Queen Anne Street, London, W1IM 9LB.
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THE MONK AND THE MARTYR

A HOMILY GIVEN BY FATHER KALLISTOS WARE AT THE
- ORTHODOX LITURGY AT FAIRACRES, 9 NOVEMBER 1974

Today, according to the Orthodox calendar, we are keeping the feast of
the holy martyr Nestor. Yesterday it was the feast of St. Demetrius, the
great martyr and patron of Thessalonica; and Nestor was his cornpanion
who was martyred with him at the same time. And so in teday’s gospel
(Luke 21:12-19), we have heard our Lord’s teaching upon the persecution
that is to come to his followers, and we have listened to his warnings about
martyrdom.

You will notice that three things are stressed in today’s gospel. The first
is the need in persecution to depend upon the Holy Spirit (verses 14-15).
You are not to think what you will say before you appear before the
rulers and the magistrates; you are not to prepare your defence, but you
are to wait in that moment upon the Holy Spirit and what the Spirit gives
you to say that you shall answer. This must be our first Christian attitude
in the face of persecution: to wait upon the Holy Spirit, to let the Holy
Spirit act in us.

Then there is a second thing—a promise of the protection of God. It is
said ‘not a hair of your head shall perish’ (verse 18). And that is surely a
paradoxical thing for Christ to say, for he says also that ‘some of you will
be killed’ (verse 16). What does it mean to say ‘some will be killed” and yert
‘not one hair of your head shall perish’? Here our Lord is teaching us that
in times of persecution, in times of the outward destruction of the
Christian people, inwardly and invisibly nothing is lost. Nothing is lost.

We are not to take this statement ‘not one hair of your head shall
perish’ literally, because certainly, through the centuries, Christan people
have suffered and are still suffering very severely. The hairs of our heads,
our limbs, our life and all that we hold precious are often destroyed
outwardly, and this has happened in our own day. I remember it being
said that in the thirty years following the Russian Revolution in 1917,
far more people died for the Christian faith than died in the three
centuries following the death of Christ. This is one of the great signs of
our own time, that we live in a century of martyrdom, greater martyrdom
than the Church has ever scen before. Outwardly, in the land of Russia
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and elsewhere, there has been enormous destruction. Yet what Christ is
saying to us is this: inwardly nothing is lost, nothing perishes; in the sight
of God all is restored, all is fruitful. No suffering, no tears, no despair
felt by the Christian people for the sake of Christ, out of love for him, has
ever been wasted. All is measured in God’s providence and all in his time
will be made good. As it says in St. John’s gospel, “‘Unless a grain of wheat
falls into the earth and dies, it remains alone; but if it dies, it bears much
froit’ (12:24).

That applies at every level. The Church as an institution, as a visible
society, must die. We must not be too attached to the glory and beaury of
things on earth, even the things we have dedicated to God. The people of
God must die outwardly in persecution or inwardly through the life of
asceticism and cross-bearing. But this death is always in order that there
may be fuller life. Without this death, the true Iife in God, the eternal life,
cannot come to birth. That is why Christ says of persecution, ‘not one
hair of your head shall perish’.

The third thing that Christ says to us is that we need patient and faith-
ful persistence. ‘In your patience possess ye your souls’ {verse 19). This is
often one of the hardest things. We want to see the day of the Lord, we
want to see the faith of Christ outwardly vindicated. Often we feel that if
we were asked to make some great sacrifice, we would do so. But what is
much more difficult is to accept that the Holy Spirit asks of us, not one
great sacrifice, but a great number of small sacrifices. Take up your cross
daily, die daily, die for Christ in the smaller things. As it says in the
prophet Zechariah, we are not to despise ‘the day of small things’ (4:10).
What God may be asking of each one of us is perhaps not 2 single grear
sacrifice, but faithful patience over a long time; that also is to die for
Christ and to rise with him.

All that 1 have been saying about persecution, about martyrdom,
applies very obviously to our monastic life. We know that monasticism as
an mnsttution emerged at the very moment when the persecutions ceased.
When men ceased to be called to suffer imprisonment, torture and death
for the sake of Christ, when the Church became established, when
Christianity became not a cross but an advantage in worldly terms, then
men began to go out into the desert, then men and women formed
monastic communities, to keep alive the spirit of martyrdom, to prevent
the Church from becoming a society of this world, to remind men that
Christ’s kingdom is not of this world. And that has always been the
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primary role of the monasteries: to bear witness to the eternal kingdom,
to bear witness to the age to come. Monks and nuns are the prophets of
the second coming of Christ; whether that coming is soon or late—and
perhaps it will not be long delayed now~we are always to be ready. This
is the witness of the monasteries in the world, a witness to the age to
come, a witness to the second coming.

So the monks and nuns are martyrs in an age when martyrdom of
blood does not exist, What our saint for today, the holy martyr Nestor,
accomplished in the arena, we are called to accomplish secretly in our
conscience—an invisible martyrdom. In the Irish Church they used to ralk
in the early times of three kinds of martyrdom-—red martyrdom, white
martyrdom, and green martyrdom. There are three ways, it was said, to
die for Christ. You could be a red martyr and shed your blood. Or you
might be a white martyr, and that for the Irish meant voluntary exile,
giving up the country they loved so much and going to live in a foreign
country among a people whose language they could not speak, accepting
this with joy for the sake of Christ. And green martyrdom was to remain
in your own country, but to die inwardly in your conscience through daily
asceticism.

One form or another of martyrdom is for all of us. This is made
abundantly clear in our monastic profession. The monk, the nun, is a
cross-bearer, This is shown in our habit. In the Eastern Church, at
monastic profession we are given an embroidered cloth with the emblems
of the Passion to wear. If you are a monk of the little habit you wear it
underneath your habit, invisibly. If you are a2 monk of the great habit
(and there are very few monks of the great habit), you wear it in a much
larger form over your habit when you are going to Communion. Such is
the outward reminder that the monk is a cross-bearer, a martyr. Another
outward reminder can be seen in the churches of Mount Athos: in the
narthex as you go in, there is a fresco of a monk crucified—wearing the
monastic habit and mounted on the cross.

‘This is the work of the monk’, says St. Barsanuphius, ‘to undergo
warfare and to resist with a courageous heart.” A monk is the one who
goes into the arena as Nestor did, who endures the spiritual warfare and
dies invisibly. As we read in The Sayings of the Desert Fatbers, ‘Abba
Zacharias said: “To do violence to oneself in everything, that is what it
means to be a monk.”’ *To do violence to oneself in everything’: I spoke
earlier of the monk as a witness to the heavenly kingdom, but we must
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remember that the kingdom of heaven suffers violence, and the violent
take it by force (Matr. 11:12).

Again, St. Isaac the Syrian writes: ‘A monk is one who spends all the
days of his life in hunger, thirst and mourning, for the sake of the
expectation of the heavenly hope.” Not all of us who are monks and nuns
have to endure at the moment physical hunger and thirst; often we are
protected economically more than people in the world. In that case, how
much greater must be our inward asceticism, our hidden martrydom.
‘Spend all your days in hunger, thirst and mourning’—not negatively,
however, but for the sake of the expectation of the heavenly hope. Once
more we notice the emphasis upon the monk as a witness to the age to
come.

Now, before I end, let me make two qualifications. What  have been
saying about monks and nuns of course applies also to laypeople. All are
ascetics, all are cross-bearers. In the Eastern Church, after Baptism the
newly baptized is tonsured, his hair is cut. It is not only the monks and
nuns who have been tonsured. And the importance of asceticism is
emphasized symbolically in the Orthodox marriage service. The chief act
in the marriage service is the crowning of the bride and bridegroom. Their
crowns are not only crowns of joy—although they are certainly that—but
they are also crowns of martyrdom, because where there is no self-
sacrifice, where there is no giving up of self, there is no Christian marriage.
So it says of the couple in the marriage service, ‘May that joy come upon
them which was felt by blessed Helena when she found the precious cross.’
See how the emphasis is upon joy, but also upon the cross. Again it says,
‘Remember them, O Lord our God, as thou hast remembered thy Forty
Holy Martyrs.” The Forty Holy Martyrs suffered in Asia Minor. Their
particular form of martyrdom was that on a freezing winter day they were
made to stand in cold water in the open air. Nearby there was a bath
house with the water heated, and anyone who wished could leave the
freezing water at any tume and go into the bath house; bur if he went that
was understood as his renunciation of Christ. One of the forty could not
bear it and he went in, but one of the Roman soldiers standing nearby was
so moved by the steadfastness of the martyrs that he entered the water in
the place of the one who failed. Such, then, is the blessing invoked upon
the bridal couple—the blessing of the Holy Martyrs who suffered with
patient faithfulness for the sake of Christ. The married life is also ascetic,
just as the monastic life is also the expression of mutual love. There is one
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way for all Christians—the way of the gospel; one vocation for all—all are
called to be martyrs, externally or secretly.

My second qualification is this. We are not called only to be witnesses
of Christ Crucified. Monks and laypeople, we are also called to be, in this
dark and unhappy world, witnesses to Christ’s Resurrection. The monk is
the one who bears witness wherever he goes to the Risen Christ. There is,
therefore, a creative tension, 2 balance. As St. Paul says: ‘unknown and
yet well-known, dying and behold we live, sorrowful yet always rejoicing,
poor and yet making many rich, having nothing and yet possessing all
things’ (2 Cor. 6:9-10).

NEW SLG PRESS PUBLICATIONS

Father Kallistos Ware, whose homily ‘The Monk and the Martyr’ is
printed above, has written a most interesting and scholarly account of the
Jesus Prayer in Orthodox spirituality, The Power of the Name (Fairacres
Publication 43, @25 pence). Many Anglicans use the Jesus Prayer, or some
other form of rhythmic prayer, a2 method of prayer especially commended
by Father Gilbert Shaw. For these, and for all praying Christians, Father
Kallistos” small book will be of interest, for what he says has a wide appli-
cation to the life of prayer as such. He sets the Jesus Prayer within the
context of patristic and Orthodox teaching on prayer in general. His
insight into the possible relationship of the Jesus Prayer with ways of
prayer found in other religions is particularly striking as we Christians
try more and rnore to enter into dialogue with others and to discern the
working of the one Holy Spirit and the one eternal Adyos.

Father Allchin’s talk, ‘Wholeness and Transfiguraton’, printed in this
Chromnicle, will shortly be reprinted as Fairacres Publication 44, @15 pence.
Fairacres Publication 45 will also be our soon. It is one of the talks given
at the York Conference of Anglican Religious Communities last summer,
and it will be of particular interest to members of all religious com-
munities : Living tn Christ by Brother Michael, SSF, @20 pence.

Since the last issue of the Chronicle, we have already published another
of the York Conference taltks: The Holy Spirit by Professor Geoffrey
Lampe (Fairacres Publication 41, @15 pence). Another new publication is
Faith Today by Dr. E.L. Kendall (Fairacres Publication 42, @20 pence).

24



SLG PRESS

MOTHER MARY CLARE, SLG

T was walking along the Embankment to Charing Cross ex rouze for our
convent at Burwash with the late Father Gilbert Shaw and, as so often
happened, Father Gilbert was expanding on the need for the recovery of
the great tradition of prayer and, as a means to this end, how every priest
and every layman should be helped to know more of the riches of the
christian tradition. So absorbed was he in his thought that when we got to
the platform barrier at Charing Cross Station, he had mislaid his ticket.
This in no way stopped the flow of spiritual exhortation, so it was left to
the ticket collector to point out that the lost ticket was safely tucked into
the ribbon of his typical well-worn clerical homberg. I can hear him now
saying, ‘I'm always doing that—now let us get back to important martters—
we must write something about prayer.” Looking back to that day in 1958
I can see that that was the moment that the idea of the SLG Press was
born, though it was not until 1966 that the early implementation began
through the generosity of Father Gilbert himself.

For a year we were content to use the Press largely as a means of co-
ordinating the spiritual teaching on prayer and the essential ascetical
preparation which Father Gilbert was giving to the Community. At this
time he was instructing Sister Marjorie and myself in the editing of his
work with a view to fulfilling his hopes that after his death his teaching
could reach a wider public.

Father Gilbert himself left in his will a generous benefaction which
enabled the Community to erect St. Teresa’s Lodge and the adjoining
Print Room, which as far as SL.G is concerned is 2 permanent memorial to
the years of Father’s teaching and guidance of the Community.

The original setting up of the Press was a small mustard seed which, like
its gospel counterpart, has during the following years grown and expanded
beyond anything he or I could have envisaged initially. This I think can be
taken as a verification of Father Gilbert’s understanding of the need of
publications on spirituality in its different forms, primarily to meet the
needs of those who, having started on the way of prayer, need guide lines
and éncouragement to go further and deeper.

25



Gradually more equipment was obtained, the greater part of which
was donated by friends in memory of Father Gilbert; and even though
we became more mechanized, first a second, then a third, and finally a
fourth Sister was needed to meet the expanding work. Before mechaniza-
ton, the services of the whole Community at Fairacres had to be called on
whenever there was a large issue to be collated, stapled, and folded—and
everyone responded very generously.

To whom do the publications go ?

At first ‘Fairacres Pamphlets’ [now ‘Fairacres Publications’] got off the
ground slowly, but they became known as one person told another, and
now they are distributed from Caithness to Cornwall, from Alaska to
Florida. They are distributed to private individuals in America, Australia,
Canada, South Africa, and all parts of the United Kingdom and the Irish
Republic. They are stocked in four bookshops in Australia, one in New
Zealand, and one in the USA. We hope they will soon be stocked in one
in Canada. They are also stocked in several SPCK Bookshops, a number of
retreat and conference houses (including the Walsingham Shrine Shop and
the Royal Foundation of St. Katharine in Stepney), the Guild of Health
Bookshop and the Church Union Bookshop, and in church tract cases.

The Press only undertakes a very limited amount of ‘ocutside work’,
principally for the religious life and theological colleges, though we are
very glad to continue to print the Lambeth Palace Library Report and
were sorry to have to discontinue our regular link with Westminster Abbey
through lack of time.

Who writes our publications?

We must not forget that one of the objects of the Press is bit by bit to
meet the growing requests for Father Gilbert’s own teaching; for example,
the Pilgrim’s Book of Prayers, originally published by A.R. Mowbray Ltd.
in 1945 has now, with their permission, been reprinted twice by us to
meet a constant demand. We have also printed other of Father Gilbert’s
papers, and we are hoping in the not too distant future to print an edited
version of The Fuace of Love.

Naturally many of the other publications are written by members of
the Community and are the fruits of the life lived and the teaching of our
Fathers Founder, especially Father Lucius Cary, S5JE and Father Gilbert
Shaw. We are also grateful indeed to contributors outside the Community,
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such as our present Warden, Canon A.M. Allchin, Archimandrite Kallistos
Ware, and Father Dumitru Staniloae who have written original works for
us. We are also grateful to Dr, Michael Ramsey who, when he was Arch-
bishop of Canterbury, allowed us to print the paper he read to the Anselm
Society in Canterbury; to Professor Lampe and Brother Michael, SSF for
their papers read at the Religious Life Conference in York; to Father
Christopher Bryant, SSJE for a paper read to a group of Christians and
Jews; and to Dr. Lorna Kendall for a paper read ro the Willen Urban
Chapter.

As I write today, a further extension to the Print Room has recently
been built which enables the Sister responsible for preparing the type on
an IBM Composer to work in comparative quiet instead of sitting cheek by
jowl with a thumping Rotaprint, not to mention the bang bang of the
nearby folding or stapling machines. This is an opportunity to thank
those who contributed so generously to the fund to mark my retirement
as Mother General which SLG thought it fitting to use towards this
extension in view of the partnership berween Father Gilbert and myself in
teaching and training the Community.

There is yet a continuing link with Father Gilbert. His daughter, Lady
Trend, is now in residence in Oxford as her husband is Rector of Lincoln
College. She generously gives a morning a week to helping us in the Print
Room which is a mutual joy and a great assistance in the execution of the
work. ,

I would like to quote from a ‘hand-out’ called ‘Guidance in Prayer’
written by Kenneth Leech who is now Rector of S1r. Marthews, Bethnal
Green. He says:

In learning to pray no books are a substitute for practice. But we
should not despise books. St. Teresa of Avila said, ‘For eighteen years,
except after communicating, 1 never dared to pray without a book’
(Life of St. Teresa, Chap. 4). Books can be used prayerfully . . . we read
in order o awaken praise, wonder, joy and a silent contemplation of
God, and we put away the book when it has helped us to reach this
point of encounter.

Father Leech mentioned amongst other books that the Fairacres
Publications could be used to this end—a purpose and 2 recommendation
which would have been a cause of deep sausfaction to Father Gilbert.
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What I have written gives a brief outline of how the SLG Press came
inte being, but there is another aspect with which it is right to conclude.
Many of you will remember that in 1970 the SLG Charitable Trust Lid.
was formed and duly accorded recognition as a charity by the Charity
Commissioners. One of the objects set out in the Memorandum and
Arrticles of Association of the Trust is

To oprint, publish and sell periodicals, books, leaflets and other
publications to further the objects of the Company [SLG] and the
propagation of christian knowledge and belief.

Long may we be able to fulfil this obligation.

Depots overseas where some Fairacres Publications

can be obtained

St. Peter's Bookroom

St. Peter’s Church

Eastern Hill

Melbourne 3002, Australia

G.B.R.E. Bookshop
323 Bourke Street
Melbourne

Victoria 3000
Australia

S.S.J.E. Bookshop

980 Memorial Drive
Cambridge, Mass. 02138
U.S.A.

Canterbury Book Depot
22 Leigh Street
Adelaide

South Australia 5000

The Friary

131 Brookfield Road
Brookficld
Queensland 4069
Australia

Anglican Book Centre
Box 2698

84 Gloucester Street
Christchurch

New Zealand
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THE LABOURS OF OTHERS

The Second Edition of the Oxford Dictionary of the Christian
Church, Edited by F. L. Cross and E. A. Livingstone,
Oxford University Press 1974

SISTER EDMEE, SLG

And berein is that saying true, One sows and another reaps. (John 4:37.)

In the Spring of this year the long-awaited revision of the Oxford
Dictionary of the Christian Church, first published in 1957, appeared ata
price (£13.50) which while reflecting the general increase in cost of
materials and labour yet reflects nothing of the value of the work. For, in
terms of usefulness and edificarion (in the original sense of that word,
especially as used of the *building up’ of the Church), it is indeed priceless.
Since 1 began using it I have never referred to it without giving thanks for
its existence and now, with the publication of the second edition, there is
an opportunity of paying tribute to all those hundreds of people, named
and unnamed, whose labours have gone into its production so that we who
use it, entering into those labours, may ‘gather fruit unto life eternal; that
both he that sows and he that reaps may rejoice together.’ (John 4:36.)

There are, so to speak, two sides to the coin of spiritual development:
the subjective side and the objective side, both being equally essential. The
subjective side desires always to increase in love and seeks after self-
knowledge that it may be purified by penitence and so prepared for that
union of the soul with God for which 1t longs. The objective side simply
seeks knowledge, examining everything submitted to it by the subjective
side with a dispassionate eye and in turn submitting its own material that
together they might ‘come in the unity of faith, and of the knowledge of
the Son of God, unto a perfect man.’” (Eph. 4:13.) In different termino-
logy, the subjective side is love and the objective side learning, and of these
St. Bernard said: ‘What would be the good of learning withour love? it
would go astray.’ (On the Song of Songs, Serm. 69.)
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Ideally, therefore, both sides function together, becoming ‘one flesh’ so
that the distinction between them ceases to be too sharp and even at times
disappears altogether making it possible, for instance, to study a work like
the ODCC in a state of illumination usually associated with the best kind
of spiritual reading. Nevertheless, normally speaking, the categories of
subjective/objective remain, and the intention of the Dictionary is to
cater for the latter as Dr. Cross in the opening paragraph of the Preface
explicitly explains:

The present Dictienary has been compiled in order to bring together, in
a concise and handy form, as large a body of information as possible
directly bearing on the Christian Church. It is addressed to the needs
not merely of those whose primary vocation lies in the Christian
ministry or in the professional study of theology or Church history, nor
even only to the general body of professing Christians who seek
information about their faith and its growth, but to the educated
public as a whole. For this and other reasons technicalities have been
avoided, and it is hoped that throughout the entries are so written as to
be intelligible to the layman. i the Dictionary has any apologetic
purpose, it seeks to achieve it solely through the objective presentation
of fact.

This objective presentation of fact is achieved by a historical treatment
which, continues Dr. Cross, ‘will need no defence in the case of a faith
which is so evidently rooted in history as Christianity.” However, ‘history,
as modern studies in its structure . . . have made abundantly clear, is by its
nature selective, and a discipline in which the employment of objective
canons, for example on a statistical basis, is an ntrinsically unatrainable
ideal.’” Mercifully, one might add, for it is the necessarily subjective
selection of facts by a masterly mind which can reveal history in a
coherent and comprehensible form; and as one’s use of the Dictionary
increases so does appreciation of its particular ethos and of the type of
learned Anglican priest of whom the original editor, the fate F.L. Cross,
was par excellence a representative. The memoir of him written for the
present edition is, therefore, important because it portrays not only 2
person but a whole world, and a cast of mind eminently suited to the
magnitude of the task, one which the person who learns to use the
Dictionary is likely to imbue to the enrichment and enlargement of his

30



own understanding of the Christian Church at all her many and mysterious
levels.

For those not acquainted with the Dictionary a brief description may
be of interest. Containing some 6,000 entries, ranging from a few lines to
about 2,500 words in length, and written by contributors (247 in the new
edition as against 103 in the old) representing every area of Christian life
and scholarship, its scope is ‘nothing less than the whole phenomenon of
Christianity in history and thought’—to quote from Dr. Michael Ramsey's
review of the Dictionary (Times Literary Supplement, 3 May 1974). But
although the scope is thus vast no detail is overlooked. While the essence
of years of experience and study is distilled into each entry there are, in
addition, full bibliographies attached informing the reader at a glance of
the books and the more important articles available on the subject,
constituting for many users of the Dictionary its not least valuable
aspect.

The Oxford Dictionary of the Christian Church is, then, to the intelli-
gent Chnstian—and intelligence is no more nor less than interest—a
veritable Aladdin’s cave of treasures: But just as Aladdin entered his cave
for a particular treasure and was not distracted by the brilliance of the
jewels for which he was not searching, so the Dictionary yields its best
when opened in pursuance of a particular quest. For instance, in the
course of one’s reading on prayer the question, ‘What is quietism ?’ is likely
to occur. Turning to the Dictionary and beginning with the article under
that title one 18 led from asterisk to asterisk to some understanding of the
spirttuality of the seventeenth century in the Latin countries in particular,
and of the violent conflicts which naturally attend the subject of contemn-
plative peace in general. The biography of Miguel de Molinos, the founder
of Quietism, is an example of the fair-mindedness, the ‘dispassionate eye’,
which characterizes the Dictionary as a whole.

One could cite many other instances of the kind where not only ideas
and individuals but countries and epochs spent in a particular struggle or
development emerge in clear outlines. The original plan for the Dictionary
by the Publisher of Oxford University Press in 1939 was that it should be
a ‘Companion to the Christian Religion’ analagous to their Oxford Com-
panion to Music. However, companionability not much appealing to
Dr. Cross perhaps, the book finally emerged in its present form. Never-
theless, the original intention was abundantly fulfilled and 2 companion to
the Christian it is indeed.
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‘Must one buy the new edition?’

For those who already possess the ODCC of 1957 this is, if not a
$64,000 question at least a £13.50 one, and one which, moreover, it is
difficult for the individual to assess. But much guidance is available from
an article on the revision in the Autumn issue of the Ampleforth Journal
by Elizabeth A. Livingstone who, as co-worker with Dr. Cross on both
editions and his editorial successor on the second, is in the best position of
all to expound the many differences. The article runs to seven pages and it
is impossible here to do justice to all the fascinating facrs which it contains
but | hope the few 1 have selected may help to throw some light on the
question.

First of all, Miss Livingstone writes,* the primary airn of the revision
was to bring the work up to date. “Though the amount of time which had
clapsed since the publication of the first edition in 1957 was small in
relation to the whole history of the Church, in the intervening years there
had probably been more changes in the outward life of Christians than in
any comparable period since the Reformation.” The work of incorporating
and reflecting these changes has, in nearly all cases, involved expansion:
‘The original idea was that the book should be allowed to grow by ten
per cent and that this increase could be accommodated by redesigning the
page. In the event I failed to keep within this limit and the new edition
has twenty-two extra pages as well as the ten per cent allowed by typo-
graphical ingenuity. To achieve this proximity to the target there had to be
some cuts.” There follow some examples, a happily symptomatic one being
that of David Livingstone who ‘though still honoured as an explorer is now
less widely regarded as a candidate for Protestant canonization than he was
when I was a child, so his entry has been slightly curtailed in the interest
of affording more space to such mystics as Henry Suso.’

Liturgists will be interested to kmow that Dr. Cross amassed material
for a projected ‘Dictionary of Liturgy and Worship® much of which has
been incorporated into the second edition of the ODCC, resulting in the
revision and expansion of a great number of articles concerned directly
and indirectly with liturgical history and practice. ‘The conclusions of
scholars . . ." writes Miss Livingstone, ‘normally take a considerable time to
be reflected in works of reference . . . and I think thar, because of the

* We are greatly indebted to the Editor of the Ampleforth Journal for his kind
permission to quote extensively from Miss Livingstone’s article,
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expert guidance available, the second edition of the ODCC may reasonably
hope to provide a more up-to-date reflection of the state of opinion on
matters of liturgical history than most works in English.’

Similarly the biblical articles have been completely revised and equally
reflect the results of modern critical scholarship while ‘at the same tme, in
the course of a new article on Textual Criticism, there is an attempt to
combat the popular misconception that modern scholarship has radically
altered the text of the Bible.’

The significance of continuing discoveries in papyri has been ‘sys-
tematically noted in the present edition’ while earlier discoveries, like
the principal papyrological find at Nag Hammadi in 1945, have been
differently digested and emerge in new entries and improved contexts; for
instance, in the bibliography under Gnosticism the codices are now set out
in full with notes on where the various texts are published, which ‘list was
specially compiled because no other up-to-date survey could be found.’

Medieval studies have moved considerably since 1957 and the second
edition has greatly benefited by expert guidance in this field resulting in
the ‘inclusion of some characters whose work or importance have become
known only in comparatively recent times’, while others ‘appear in a
different light’, e.g. Wycliffe, Albertus Magnus, Gilbert de la Porrée,
Roger Bacon, Lanfranc, and so on. There is a new article on the Regula
Magistri; and the Carta Caritatis, ‘about which scholars have been equally
divided, now has an entry which indicates the state of opinion prevailing.’
Here again, ‘more characteristic are the apparently small changes which
have been made all over the place to reflect work which has been going on
in recent years and in many cases has not yet percolated into works of
reference.’

It hardly need be said that the whole subject of ecumenism has been
entirely overhauled with all its new developments noted in revised or
additional entries, while earlier efforts, represented by such people as
Couturier and Beauduin, and places like Chevetogne and Bossey, ‘whose
interest or importance is now more widely recognized in the context of
ecumenical endeavour’, have been caught up with and given entries. But,
together with the work of updating the Dictionary in this and so many
other fields, has been the correction of the weaknesses and omissions of
the first edition which became clear to Dr. Cross when he began to revise
it. (Miss Livingstone does niot say so but one supposes that correspondence
from fractious experts subsequent to publication assisted the process of
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clarification.)

The major omission was that of the Orthodox Church on which, as
such, there was no article. There is now a three-column entry. In addition
there are new entries on those countries where Orthodoxy predominates;
a drastic revision of that on ‘Russia, Christianity in’; while the ‘attempt
to redress the predominance of western interests has led to the inclusion
of articles on Orthodox monks such as Joseph of Volokolamsk and
Nil Sorsky, Orthodox theologians such as G. Florovsky and V. Lossky, and
other modern Orthodox leaders such as the Patriarch Athenagoras who
now joins his second century namesake.” Similarly, Orthodox customs are
represented by a number of new articles while the article on Lent is now
‘careful to explain that the relaxations in the fast which have been intro-
duced in the West do not find any counterpart in the East, where
“abstinence from meat, fish, eggs and lacticinia is still widely practised
even at the present day.”’ At a more abstract level, however, there
remains a major ormission under the word Apophartic.

Another serious gap was in the sphere of musicology, notably in the
absence of an article on Plainsong. This has now been excellently remedied
and, in addition, there are new articles on ‘Mass, Music for the’, as well as
on the Ambrosian, Gallican, Mozarabic and Old Roman Chants, while
such words as ‘Accentus’ are now explained. Perhaps the third edition will
progress to an article on Polyphony.

A final point on the value of the revision, which Miss Livingstone does
not make but which seems worth making, lies in the greater confidence
with which one can consult the new edition on those entries which have
remained unchanged, since it must be reasonably safe to assume in such
cases that nothing important has subsequently come to light. This would
be sufficient reason to make jts acquisition a necessity for some—edirors,
scholars, writers, churchmen, and any institution with a library—and
desirable for many others. The Editorial of Theology for September 1974,
which is devoted to a review of the revised ODCC, concludes with the
words: ‘Dr. Cross hoped for a copy of the Dictionary in every parsonage
house in the country—and not, surely, in this country only. We would
encourage that hope. It would come nearer to realization now if every
ordinand, should he still have no copy, were given one by the congregation
whom he was appointed first to serve—and expected by them to use.” One
might go yet further and suggest that congregations consider giving their
vicar a copy of the revision even if he already has the old one. Many
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priesfs, especially those with families, might feel unjustified in buying a
second copy, however much they would expect to use it, and for them
such 2 gift could be not only welcome but 2 real encouragement in the
wider aspects of their minisiry.

Can one cavil? Inevitably—especially in one’s own sphere. In ours, for
instance, the opening sentence under Monasticism could hardly be worse
with its secular assumption that security, even for the sake of perfection,
is the momnive which impels the monk into the monastery. More generally,
anyone in the carly stages of grappling with medieval thought would be
grateful for a few instructive words under Middle Ages, Logic, Dialectics,
and Humanism. (R.W. Southern, already a contributor, would have
written a perfect piece for that last.) And it is certainly to be wondered at
that a dictionary on the Christian Church can let one down on Gargoyles—
those symbolical representations of the faithful whose funcuon it is to
frighten off all not ready for salvation.

The continuing inclusion of Alice Meynell arouses the suspicion that
some, at least, of those extra twenty-two pages were unnecessary, or
could have been better employed. There is still, for example, no entry
under Evolution and that under Darwinism is surprisingly brief and fails so
much as to hint at the traumatic effect on Christians of the evolutionary
theory; and although the revision now has an article on Process Theology
there are no signposts to it where one might reasonably expect to find
them. Another instance of failure to convey impact is the absence of an
adequate reference to the book Honest to God which, even for those who
never read it and now never will, can be recognized as marking a great
divide in the theological atmosphere. This particular omission may be due
to the Oxford bias which Archbishop Ramsey, in his review aiready
referred to, notes as his sole criticism of the Dictionary, but it may also,
one suspects, be symptomatic of a donnish disinclination to acknowledge
the popular mind. In line with this academic characteristic is the general
sense one receives at times that while the Dictionary is hot on second
century heretics 1t cools noticeably as it approaches the contemporary
scene, managing, for instance, to de-fuse the dynamism of a great modern
like Teilhard.

However, in the face of such a tremendous achievement these are,
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indeed, mere cavillings. After all, the Christian Church herself, in her
temporal aspect, is pitted with imperfections and it would be foolish to
expect in this work something more perfect than that of which it is a
dictionary. Rather is one filled with gratitude and goodwill to all those
who have laboured so generously, and a profound sense, beyond every-
thing, of the glory of the Christian Church.

In her Preface to the second edition Miss Livingstone quotes St.
Gregory’s saying that the ‘Scriptures provide water in which lambs may
walk and elephants may swim’, and adds that ‘the Dictionary has to
provide for a similar range of users.” If at times one has the impression that
provision for the clephants exceeds that for the lambs this is nothing in
comparison with the fact that the Dicrionary provides water in which
lambs may learn to swim-or at least splash about—in the elephants’ end.

AQ AL AQ AQ AQ AQ

TWO-FOLD NATIVITY

SISTER MARY PAUL, SLG

Woman clothed with the Sun, the Sun of Righteousness bearing,

Day bringing to birth, Light shedding forth on the earth,

Woman, Mother, of mother earth made: flesh and blood marrer (sea
matter, moon and star matter)

Have, however, been overshadowed by the Dove, brooding Mother-like.

The earth groans and travails with you, Woman clothed with the Sun,

Waiting, in the shadow of death, benearh the Bright Wings, for the birth
of the sons of Light.
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Mrs. Kenneth Leech (Rheta), St. Matthew’s Rectory, Hereford Street,
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Miss Elizabeth Beaton, 31 Tindal Road, Aylesbury, Bucks. HP20 1HT.

Mrs. Rozanne Colchester, The Coigne, Minchinhampton, nr. Stroud. Glos.

Dr. Margaret Allen, 406—1650 Pembina Highway, Winnipeg, Man., Canada,
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Fellowship of the Love of God (FLG)
Mrs. Bryan Harris, 30 Columbine Gardens, Walton-on-Naze, Essex.
Miss Joan Spittal, Keeper’s Cottage, Longparish, Nr. Andover, Hants.
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Mr. and Mrs. Harvey, 22 Thorn Close, Soham, Ely, Cambs. CB7 SEH.
The Revd. Canon D. Paton, 17 Brunswick Road, Gloucester. GL1 1HQ.
Mrs. K. Byth, 37 Avon Court, Crosby, Liverpool. L23 2SD.

Priest Associates

The Revd. Canon Mark Meynell, Leamington Hastings Vicarage, Rugby,
Warwickshire.

The Revd. Hugh M. Wybrew, The Vicarage, 2 Church Lane, Pinner, Mddx.
HAS 3AA.

The Revd. Kenneth Leech, St. Matthew’s Rectory, Hereford Street, Bethnal
Green, London E2 6EX.

The Revd. N.E. McCurry, Stepney Rectory, White Horse Lane, London,
E1 3NE.

tR. I P.
Grace Webb, FLG
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