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COMMUNITY NOTES 

On 22 January (the Feast of St. Antony, transferred), we joyfully cele· 

brated the Final Ratification of their Vows by Sister Elfreda Mary and 
Sister Ellinor. We were especially glad that our Visitor, the Bishop of 
Oxford, could be present to preside at the Eucharist and receive the 
Sisters' vows, and are grateful for the homily he preached then which 
appears in this issue of the Chronicle under the title, 'Why the Desert?' 

During Lent the Community has been thinking and praying round the 
implications of a phrase near the end of the bishop's homily, ' ... the 
praying life tends, I think, to become narrow unless all the time it is 
refreshed and enriched by the needs of the whole world', which admirably 

expresses what has been taught by the founders and leaders of S.L.G. from 
its beginnings. But community principles and precepts have continuously 

to be expressed and applied so as to be meaningful in the 'here and now', 
whenever and wherever that may be; and as I look back, in Holy Week, 

on what has been an exceptionally event-full Lent for the Community 
(because to some extent all of us share in the experiences of each one), I 
feel sure that we are being shown something important about our essential 
life of prayer, and how it is to be made incarnate in and for the world 
today. 

An outstanding experience for a number of us has been a series of 
lectures on T.S. Eliot's Four Quartets given by Mr. Rowan Williams. His 
profound and challenging examination of the poems included the follow­
ing comment on Eliot's meaning in Section IV of 'Little Gidding': 'The 
Incarnation validates history, indeed; but what this means in practice is 

that it condemns us to history, to unresolved tensions, to the clash of 
apparent absolutes, to puzzlement and darkness, failure, death, all seen as 
the only mode of created existence possible, and to the only vehicle of 
salvation possible.' I believe that if our life and prayer in S.L.G. is to be 
real, Incarnation must be similarly experienced by us. In many ways an 
attempt is made nowadays, inside and outside convents, to evade tension 

by separating one's response into compartments, often to the extent of 
divorcing 'religion' from 'life'. Although those called to withdrawal for 

prayer know that if they are humbly giving all they can, they will meet 

the world's needs in the depths of spiritual experience (Father Lucius 
cary, SSJE once said that it is possible to pray for the world without ever 
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reading a newspaper), S.L.G. has increasingly seen its vocation to reconcili­
ation in terms of a measure of actual involvement as well as in an 

increasing deepening of prayer. 
Such themes are taken up by the articles in this issue of the Chronicle, 

and the inevitable tension that results from trying to live 'in the round' is 

well shown in Father Kenneth Leech's paper, 'Contemplation and Resis­

tance as seen in the spirituality of Thomas Merton'. To come nearer home, 
Sister Eileen Mary, SLG is now established in the house of the Community 

of the Sisters of the Church in Belfast where I spent three full and happy 
days in March visiting the Sisters. lt is absolutely right that members of 
our Community should be able to live out of their habits and away from 
the structures of convent life-but essentially in the spirit of S.L.G.-to be 

used in this 'new thing' that the Lord is creating. I returned full of admi­
ration for the lives and work of the Sisters and the brethren of the Society 
of St. Francis in Belfast, and their many friends, and of hope for all the 
Holy Spirit is undoubtedly doing in the midst of such seemingly insoluble 
problems. 

One hopes that just as Sister Eileen Mary and the C.S.C. Sisters draw 
spiritual resources from their parent Communities, so their experiences 

are, so to speak, 'fed back' at a deeper level than mere giving of informa• 
tion. But for S.L .G. 'involvement' comes more often in the form of visitors 

to the convents, or through the continuous and widespread ministry of 

Mother Mary Clare who has recently spent time sharing the life of several 
other Communities, conducting rerreats and giving papers at conferences­
some ecumenical-as well as visiting the S.L.G. hermits in Wales during 
Passion Week. At Fairacres we began Lent with three splendid addresses on 
'Poverty' by Father Percy Coleman, and have been enthralled by talks on­
among other things-'Christianity in Industry' by Mr. Tom Chapman, and 
the Milton Keynes development project by Father Christopher Newton. 
Some of us were very interested to hear of the progress of the Little 
Gidding Community from Father Tony Hodgson who stayed one night 
with us. Sister Benedicta has this year given a lecture to the Mediaeval 

Society at All Souls, as well as undertaking the literary work mentioned in 

the Editorial Notes below. 
One day in choir with us at Fairacres were a German Lutheran Sister, a 

Greek Orthodox Novice, an Ethiopian Orthodox Sister, and a Spanish 
Roman Catholic priest. Sister Atsede (Ethiopia) and Novice Maria (Greece) 

are sharing our life for some months, and we have Soeur Myriam of Grand-
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champ with us for Holy Week. While we are always glaa to ,, __ 

monastic visitors, and gain much from their coming, we feel that some­

times it is right for one of us to be the 'stranger' in someone else's home. 

Novice Cynthia was elected for Profession on 17 March, and the cere­

mony will be on 19 April. Father Hilton Carty hopes to come over from 

Reading to assist, and some of Sister's family from Jamaica will be here. 

Unfortunately, Sister Mary Teresa slipped on some wet concrete, at 

Bede House and broke her hip. She has had an operation to pin it and 

appears to be making excellent progress now. She is full of gratitude for 

and appreciation of the excellent care she is receiving in the West Kent 

Hospital, Maidstone. 

Santha Battacharji will join us as a postulant on 12 April, and we hope 

soon to admit some more friends of the Community as Priest Associates. 

We are also looking forward to a Priest Associates' Day on 21 April when, 

after a midday Eucharist, there will be opportunity for as many as can 

come to meet the Community 
We wish you a very blessed Eastertide, and are always so grateful for 

your prayers for us. 

Jane, Mother General S.L.G. 

EDITORIAL NOTES 

This issue of the Fairacres Chronicle contains two articles which are 

connected with a vital part of the monastic tradition: the tradition of the 

Desert Fathers. Christian monasticism began in Egypt and Syria early in 

the fourth century and became the crucible of Christian experiments in 

monastic life in all its forms. The life of the desert is basic to monasticism, 

and to turn to the records of that tradition is to be in touch with fresh 
springs of life. It is here that the monastic traditions of East and West 

meet in their common source. The Chronicle contains an account of a 

conference held at the Monastery of Chevetogne in Belgium on the theme 

of the monastic tradition of the Desert; at this conference, accounts of 

early monasticism were discussed and explored for their relevance to 

monastic life today. In the following article on monastic solitude and 
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silence, the Archimandrite Barnabas speaks out of the living tradition of 
eastern monasticism, a tradition which continues to live by the same 
principles today. An article by Father Kenneth Leech on Thomas Merton 
presents a challenging exposition of the prophetic relevance of monastic 
contemplation amid the chaotic political scene, the racism and war of our 
own day. Two homilies, one by the Bishop of Oxford, and one by a 
relatively new member of S.S.J .E., also tie in with the desert theme. 

Another way in which the tradition of the Desert Fathers is being made 
available at this time is in the publication of translations of the Sayings of 
the Desert Fathers, the Apophthegmata Patrum. These collections of the 
words and teaching of the great monks of the desert belong to the earliest 
records of monasticism and they preserve the _living wisdom of the desert 
in a simple and direct form. They record an interpretation of the Gospel 
which is still valid for Christians of all kinds today. Some of the Sisters 
have combined to produce translations into English of many of these 
Sayings. The series known as the Alphabetical Series of Sayings has been 
translated by Sister Benedicta and will be published by Mowbrays in June 
this year. Later this year, SLG Press will publish an additional volume of 
Sayings taken from the Anonymous Series, under the title, The Wisdom of 

the Desert Fathers. The volume to be published by Mowbrays, The Sayings 

of the Desert Fathers, has a Foreword by Archbishop Anthony Bloom in 
which he says this of the Desert Fathers: 

We have a great deal to learn from their integrity and their unrelenting 
courage, from their vision of God: so Holy, so Great, possessed of such 
love, that nothing less than one's whole being could respond to it ... 
If we wish to understand the sayings of the Fathers, let us approach 
them with veneration, silencing our own judgements and our own 
thoughts, in order to meet them on their own ground and perhaps to 
partake ultimately, if we prove able to emulate their earnestness in the 
search, their ruthless determination, their infinite compassion, in their 
own silent communion with God. 

The archbishop stresses here the most vital aspect in approaching the 
tradition of the desert: it is not for admiration but for imitation in the 
deepest and most searching sense. The articles in this Chronicle, and the 
translations which will soon be available, are not just new and interesting 
pieces of literature: they present a challenge which should reach to the 
very centre of our lives. 
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CONFERENCE ON THE APOPHTHEGMATA PATRUM 

At the beginning of October 1974 Sister Benedicta and Sister Isabel 
Mary attended a Conference on the Apophthegmata Patrum, or Sayings of 
the Fathers, which was held at the Benedictine Monastery of Chevetogne 
in Belgium. 

Its purpose was to enlist the help of the Desert Fathers in the Churches' 
ecumenical endeavour. As the dialogue of Christians tends to move away 
from some of the lesser issues of doctrine and order, to the deeper level 
where men stand before God in the solitude of prayer, we might confi­
dently hope to find many truths reconciled by going back together to 
our unsevered roots in the fourth and fifth centuries, by enquiring afresh 
of men who, in those years, were leaving the cities in great numbers and 
going out to persevere until death in the love of God and the neighbour 
in the deserts which lay at the edge of the habitable world. 

The Conference had above all a practical character. All who took part 
in it, whether as lay or monastic experts in their own field of scholarship, 
or simply as people seriously pledged to a life of prayer and perhaps to 
the guidance of others, had an immediate practical and pastoral concern 
in everything that was to be offered for thought and discussion in the 
course of four immensely profitable days. The background to this rich 
exchange among Roman Catholics, Protestants, Orthodox, and Anglicans 
was the life and worship of the monks of Chevetogne, to whose able 
organization and courteous hospitality these days owed much of their 
memorable quality. Their decision to suspend the celebration of the 
Eucharist during the Conference enabled all the participants to share 
completely in the worship being offered, while at the same rime it was a 
telling reminder of what is still unhealed and what cannot yet be shared 
in the Body of Christ. While the Monastic Office went on throughout the 
day according to both the Latin and Byzantine rites, the Conference began 
officially each morning in the Latin Chapel with what was in effect a 
Synaxis of Scripture and Psalmody, with a homily. 

In the opening lecture by R.P. Guy, S.J. on The Historical Problems of 
Interpreting the Desert Fathers, we were given a timely and lucid account 
of the essential function of scholarship in this i:a:�k. The scholar, said 
Pere Guy, who patiently submits himself to the texts, does so with the 
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object of recovering, as nearly as possible, the irreducible content which 
cenruries of accretions may have overlaid and distorted. In his search for 
the purest text available, the scholar is the servant of the reader and 
ministers to him directly by helping to bring about a genuine meeting 
between him and the mind inside the book. For the Desert Fathers are 
known to us at all only because they were sought out and questioned by 
other men in search of God. Their Lives are therefore first of all a series 
of portraits in dialogue, their Sayings the distillation of intimate personal 
discourse, and only by derivation and a long and complex history of 
collection and arrangement, the body of spiritual doctrine which the 
various compilers were concerned to found, to confirm, and to illustrate. 

The very great importance of what was said here at the outset by Pere 
Guy was reflected in all the subsequent papers, which had been arranged, 
as it were, to proceed, always by way of the text, from a more technical 
approach to something like intimacy with the Old Men themselves, a 
spirimal homecoming to the Desert. Thus Professor Guillaumont (Ecole 
des Hautes Erodes, Sorbonne) set out to restore and distinguish the 
portraits of Macarius the Great and his namesake the priest of Kellia, 
using as his source Evagrius who had known them both. Dom Louis 
Leloir, O.S.B. (Clervaux) dwelt on some of the striking features of Ar­
menian monasticism: the primacy for the monk of the Word of God over 
any other law, vividly illustrated by the story of the monk Daniel; the 
paramount place of humility and compassion in the scale of virtues, 
which accounts for a certain large-heartedness in the Armenian Sayings­
'Unhappy the man who has a name greater than his works', and 'The 
monk, knowing that God is at work in all men, including sinners, seeks 
out the fruit of that work and admires it'. 

Dom Francois Neyt, o .S .B., by a most sensitive textual analysis of 
relations between John of Gaza, Barsanuphius, the young monk Dorotheus 
and his Abbot Seridos, illustrated from their correspondence a rare in­
stance of the interplay of authority and spiritual fatherhood, showing 
how the non-legislative word of an Old Man to his disciple, the interpret­
ative word of a wise and tested monk and the authority of the abbot of 
the monastery all contributed to the training and proving of a highly 
articulate novice, new alike to the Desert and to obedience; and this at a 
time when, for the West, St Benedict's Rule was concentrating all these 
aspects of authority in the sole person of the Abbot. 

Dom Lucien Regnault, O.S.B. (Solesmes) devoted a very learned and 
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interesting paper to the practice of the Prayer of Jesus in the Desert 
Tradition. 

Dom Michel van Parys, O .S .B . (Prior of Chevetogne) proposed to resolve 

what might seem incongruous in the title of his paper on 'Hesychast 

Solitude and Fraternal Charity' by a direct appeal to an Old Man, the 
Abba Pimen. A monk of che second generation in the Desert, Pimen 
represents the two-fold quierude indispensable for the monk-che inner 
quiet of the heart guarded by unceasing prayer and hidden warfare against 
the passions and thoughts, with habitual remembrance of death ; and the 
quiet of an outer life guarded by the 'death to the brethren' which 
forbids all anger, interference, hasty judgement; and manifests itself as 
'resurrection' in tenderness for the faults of others, a habit of expecting 

the best, long-suffering, and magnanimity. 
Much of the content of chese lectures, so scantily indicated here, found 

its unconscious focus in the person and words of Professor Dimitru 
Staniloae of Bucharest, who arrived only in time to give his paper, The 
Spiritual Tradition of the Fathers in the Church To day on the third and 
last evening of the Conference. An Old Man, the Prior had said earlier of 
Pimen, desires only to hand on the spiritual Tradition he has received; he 
effaces himself, taking care to hide his own originality. And Fr Staniloae 
spoke of this Tradition as a living reality entrusted to the members of 
the Church in succeeding generations. It is a trust in which all the faithful 
share and which they discharge in proportion to the steadfastness with 
which they confess Christ in dependence on his Holy Spirit, and admit 
his transfiguring likeness into their lives; but by his deliberate response 
to vocation the monk finds the charge laid most specifically on himself. 
By virtue of his withdrawal from the tangled business of human life, the 
true monk finds himself nearer than ever to its central mysteries, to 

birth, marriage and death, those ineluctable processes which, through its 
tradition of Word and Sacrament the Church perpetually hallows and 
consecrates and commits to Christ, who is with us until the end of the 
world, when He will harvest the fragile lives of men into the Promised 
Kingdom. 

Dom Neyt's paper has already been published in English in the Eastern 
Churches Review (Spring 1974), and it is to be hoped that the other papers 

will soon be available for the much closer attention they deserve. 
Such , at least, were the themes which were further pursued in dis­

cussions both formal and spontaneous. I have already mentioned the 
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setting at Chevetogne, and its importance for the lively but entirely non­

polemical temper of the Conference cannot be over-stressed. Many readers 

of this Chronicle will be familiar already with the distinctive work of 

the monks of Chevetogne as bridge-builders between East and West. While 

remaining unequivocally Roman Catholic and Benedictine, they have so 

completely accepted the ecumenical task of assimilating their own life and 

worship to the liturgical and sp iritual ethos of the Orthodox East, that 

through their hospitality, their scholarly publications and especially their 

Byzantine Church, they have become its effective interpreters to many 

Western Europeans. In doing so they have also gone far towards healing 

some of the estrangement between Catholics and Protestants, many of 

whom continue to experience at Chevetogne the sense of entering into a 

heritage common to all Christian people and a growing familiarity and 

delight in its richness. 

After the Conference we stayed on for two days, during which we 

enjoyed a closer relationship with our hostesses the Sisters of Bethlehem 

who help the work of Chevetogne by opening their Convent to some of 

the guests of the monastery. They are the members of a young and 

vigorous order dispersed in various parts of Italy, France, and Belgium, 
with their Mother House at Aix-in-Savoy. An unmistakeably contemplative 

way of life is combined with the work of hospitality, in a spirit of un­
obtrusive welcome for any who desire to share the silence and solitude of 

a monastic house. We found that we had much in common and noted 

many points of resemblance with the work of S .L.G. at Bede House. 

We also visited a Carmel in the neighbourhood with whom we have 

corresponded for many years without ever entertaining a thought of any 

possible meeting. A journey of perhaps twenty minutes by car took us 

the best part of three hours to cover in a series of phlegmatic trains and 

buses, a progress enlivened by enough ludicrous incidents to supply 

laughing matter for several months' use. On our arrival we were greeted 

with a warmth and wealth of kindness which touched us the more deeply 

as we realised afresh how constantly our own Community is held in the 

prayer and intense concern of this small family of strictly enclosed nuns, 

faithful to the spirit of St Teresa in a little Belgian town. 

Some rewarding hours were spent in the Library at Chevetogne which 

houses what must be a very rare if not unique collection of ecumenical 

literature, notably what appear to be all the theological journals and 

periodicals published in at least twelve languages. We were very grateful 
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for the kindness and interest of those monks who devoted considerable 
time to showing us both the Church and the Library in most satisfying 
detail and for the valuable tatks we had with them. 

Saturday the 5th October was the cold wet end of a rainy summer, but 
during the afternoon a gradual invasion took place and by 7.30 that even­
ing the Church of the Holy Cross was crowded with worshippers-families 
from Brussels and Namur, teenagers from Germany, pastors from Holland 
and many others for whom this Vigil and the Liturgy on Sunday morning 
would be, as it was for us, the crowning event of their week. It is not 
difficult to understand the powerful attraction of the Byzantine Rite 
with its richness of word and music, its lingering penitence, its unchanging 
ritual, especially for Roman Catholics who are often bewildered by the 
sudden baldness and breeziness of their reformed church interiors and new 
forms of service. The community at Chevetogne are not unaware of this; 
they know that to undertake the office of a bridge is to invite the weight 
of much traffic as well as to accept the strain of misunderstanding from 
either side. Such cost is inseparable from any truly ecumenical work. 
There is, however, far more to the Byzantine rite than the strangeness 
and beauty of ancient use; it is a Liturgy whose every detail can engage 
memory and imagination in the exercise of faith and which has the power 
to retain not only the attention of the mind but the whole presence and 
person of the worshipper. Among the many children standing with their 
parents or sitting on the carpet in Wellingtons and anoraks on Sunday 
morning, one baby of six weeks received her first Communion, watched by 
her two brothers whose acquaintance we had improved over a pail of 
carrots the evening before. A very small boy having stood for a long 
time without moving tried clasping his hands behind his back and finding 
they would not meet quite comfortably there replaced them at his sides 
and remained absorbed until the end of a service which he could hardly 
have understood but in which he was utterly at home. 

In this Church where one is surrounded by iconography actually at 
work, performing its liturgical function of making present the saving 
mysteries of Christ, the orders of angels, the Mother of God and the 
whole Communion of Saints, one is aware more than anything perhaps 
of the divine encouragement; the marvel of Heaven's nearness where 
there are so many friends, such a certainty of hope, so deep a fellowship 
with all God's men and women and children , with whom one stands on 
the fringes of the City that comes down in ordered beauty to welcome and 
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refresh us with sustaining love. 

This, in spite of the ancient rifts which still baffle and divide the 
faithful at the very heart of their Faith, was for us the high point of a 
memorable week. Representing our Community and our Church, we had 
received much kindness, made many friends, and come home heartened by 
the evidence of so much vitality and energy, applied, on this occasion, 
not to one more re-appraisal of the forms and features of the monastic 
life, but simply to the life itself, whose whole business is to search the 
Scriptures, to listen to the Fathers, to bring the mind into the heart, 
and to set the heart solely upon GOD. 

Sister Isabel Mary, SL G 

MARY IN JERUSALEM 

John 19:25; Acts 1 : 14 

Novice Catherine, S LG 

You have not left the place of martyrdom­

No other name for trustful suffering 

That sees your King of kings crowned painfully, 

Whose silent love holds Him who is your God and died­

And here your pierced and whole heart knows Him risen 

By faith more sure than touch or sight. 

With patient longing now you wait 

Amid the firstborn of your barren age 

(Begotten in a fiery overshadowing) 

For your last sleep to daybreak into joy. 
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* 
REFLECTIONS ON MONASTIC SOLITUDE 

Arcbimandrite Barnabas 

In the extensive literature concerning the monastic life, which comprises 
rules, ascetical treatises, and commentaries, there are various strands and 
viewpoints, not all of them in accord with one another. As monasticism 
developed and spread westward from its eastern sources, it became organ­
ized and controlled. This tendency is evident in its recognition in the 
Canon Law of both East and West, in which it took its place as a depart· 
ment of the Church ; and as its aims were lofty and implied a considerable 
degree of self-discipline and self-abnegation, it was soon regarded as a 
higher form of life than that of the ordinary Christian in the world. In 
the West it was called the Way of the Counsels-'if thou would'st be per­
fect'-and regarded as the vocation of chosen souls, whereas the ordinary 
Christian trod the Way of the Precepts-'if thou would'st be saved'-and 
contented himself with a lower standard than that aimed at by the monk. 

But in the very beginning these standards did not apply, since the 
flight to the desert in the third and fourth centuries was regarded as an 
attempt to fulfill the baptismal vows utterly, i.e. to be as perfect a Christ­
ian as possible. The age of the martyrs was coming to an end, and it 
was now possible, even laudable in the eyes of society, to become a Christ· 
ian. Without the stimulus of persecution to goad one on to perfection, 
standards were lowered everywhere and a strong spirit of worldliness 
pervaded the Church. In this relaxed climate, it was not easy to follow 
the way of perfection, hence the flight to the desert-driven there by the 
Spirit as Christ was-on the part of serious committed Christian 'athletes'. 

These God-seekers lived many years in silence, wrestling with them­
selves as much as with God, and constantly under attack from the devils, 
believed in those days to inhabit desert places. They followed no rules, 
there were none other than the Holy Scriptures which they learnt by 
heart; they formulated no philosophy of life and certainly had no blue­
print for an emerging, embryonic state of monasticism. They just lived a 
life of intense discipleship, but as they lived it they evolved a pattern, 
and later on when enquirers came and plagued them with questions they 
gave the fruit of their researches in what are called tod'.1Y the Apophtheg­
mata Patrum, the Sayings of the Fathers. Some of these are prophetic, 
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some obscure , some hortatory , some consolatory, some very severe , and 
others very compassionate. The personality of the speaker comes through 
in nearly all cases, proving that this severe mode of life did not by any 
means destroy the nature of the person living it, but rather transformed 
and transfigured him. 

This stark silhouette, over against contemporary secularism (which is 
what the embryonic flight to the desert was), soon drew crowds of people, 
at the beginning men only, but not long after women also. It soon became 
evident that there was need of some elementary form of organization, 
especially when 'the first fine careless rapture' of the initial athletes 
had ceded to the second generation of God-seekers. So we have the emerg­
ence of rules, talk of clothings and vows, in short a development which 
later made the monastic life a department of the Church, which in turn 
gave the monks great power and influence. Since quite early in Church 
history, the highest rank of the clergy, the episcopate , was reserved for 
those who led a life of celibacy, while the lower ranks were permitted to 
marry before ordination. Monastic influence pervaded not only the govern­
ment of the Church, but also its dogmatic and liturgical development, 
since those who influenced the Church in its formulation of orthodoxy, 
both East and West, were of the monastic life , e .g. St. Athanasius, St. 
Cyril, St. Basil, St. John Chrysostom, St. Gregory of Nyssa, to name but 
a few in the East; and in the West St. Leo,  St. Gregory the Great, St. 
Augustine, St. Ambrose , St. Hilary, and others. 

If then we wish to return to the original clear springs of monasticism 
we have to return to the Desert : there must be a living alone , since the 
µ6vaxot is the µ6vot, seeking union with the One who gave him being. 
If we by-pass this element of alone-ness with the Alone , we are avoiding 
a very vital element in monasticism, this search for God with out let or 
hindrance , untrammelled , even uncontrolled except by the Holy Spirit, 
this 'vere quaerens Deum ' of St. Benedict's Rule, which needs testing by 
some degree of solitude as part of the monk's training. If we are so ceno­
bitic that aloneness cannot find place in our monasteries, th en we are 
indeed forming brotherhoods, but we are not sure that these cenobia 
are composed of monks-the 'vere quaerens Deum ' type . 

What should this period of solitude comprise? The West has felt to­
wards this in its system of retreats, i.e . periods of silence in community, 
of more intense prayer usually supported by the addresses of a retreat 
conductor. In eastern monasticism where retreats of this nature are un-
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known, there is always held before the neophyte the hermit-life as the 
crown of monastic endeavour. It is a form of life which has never died 
out in the East, and as such has its p lace of honour and is regarded as 
an ideal to be striven for. One way of redressing the balance in the West 
is to have a hermitage in the grounds of the monastery where a person 
can really be alone for a time. This hermitage shou ld have all that is 
necessary for life without recourse to the main house, i.e. a chapel, a 
cell, an equipped kitchen, but above all, complete privacy so that the 
silence may be real, prayer more intense, and a man given the chance to 
search the deep things of God, to know himself, and in growing in the 
knowledge of himself to grow in the apprehension of God also. 

What can be said to be the fruit of this solitary encounter? First it 
should be emphasized that only those who have lived alone should be 
allowed to give the answer to this question . We are p lagued today by 
pundits in every field, and in the religious world there is no lack of per­
suasive writers on the monastic life who have never really lived as monks, 
but who happen to know the theory of it and have a gift for writing. There 
are two kind of people who live alone, those who do so from choice, 
pushed perhaps by an incipient misanthropy or from a desire for freedom 
from all forms of control; and those who do so for religious reasons, 
because they are drawn with 'the bands of love' (Hosea 1 1  :4) and volun­
tarily enter this crucible of purgation and suffering. It is from this latter 
group that an answer should be sought to the question of what constitutes 
the fruit of this encounter. 

The answer will certainly first underline the struggle that begins immedi­
ately one enters the desert. It is as if the very setting up of a hermitage 
invites the close attention of the powers of good and the powers of evil , 
who p lay out their contest in the heart of the hermit. He will be plagued 
with memories, may even be drawn to daydreaming; as the novelty dies 
away he may suffer from ennu i and boredom; then comes the temptation 
of 'Cui bona?', does God really care; and as the purgative process con­
tinues and he is led, as it were, through time to regain his primal inno­
cence, to become a little child again, so that he may truly enter the 
kingdom ('how long will it be before they attain to innocency?' Hosea 
8 :5 ) ,  he will pass through successive waves of temptation, those that 
invo lve the faith, that attack hope, that corrupt love, and that assail the 
flesh, till he begins to realize that the famous diabolic attacks of St. 
Anthony were no exaggerated figments of the imagination, but grim stark 
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reality. All this can go on for a long time with brief intermissions, it may 
be, for the athlete to regain his breath. He has, of course, his antidotes, 
the first being his faith in God, in the reality of his call from God to this 
particular life; in the Church Catholic, which has ever approved of this 
mode of living and sees in it the ultimate struggle for complete mystical 
union between the soul and God. Without the armour of faith, it is not 
possible to live this life, hence the violent attack on faith the moment 
one embarks on solitude. 

The next antidote is that of the ordered life, and over this, in the 
initial stage the hermit must be meticulous,  the hour of rising, of prayer, 
times of eating. There is nothing of the Bohemian about a true hermit, 
neither is his life an extended form of camping. He is always dressed 
properly, clean and neat, his hermitage is orderly, his borarium is bounded 
by the Hours of Prayer. At first the official prayer of the Church, the 
Divine Office, should certainly govern his day, but as he develops along 
the way of prayer, and the lectio divina and liturgical prayer merge into 
the prayer of contemplation, then there comes a softening of the rigid 
lines that at first govern his life. But this merging of prayer should not 
be done without the guidance and consent of the hermit's 1rvevµanKo?;, 
since there are dangers in doing this too soon, and the life becoming so 
free that it is controlled not by the Holy Spirit but by the relaxed spirit 
of man. Laziness is a constant enemy of the soul, and when a person is 
alone without the visible restraints which are normal in a coenobium, he 
may too easily absolve himself and fall into several traps. 

The other great fruit of solitude is that the solitary is truly, maybe 
for the first rime, at the receiving end in regard to God .  In the community 
every member, whether he be in orders or not, is to some degree a channel 
of God's grace as he lives his life with his fellow monks. He both gives 
and is given ; he shares and is allowed to share; he talks and hears; he listens 
and joins in. In the solitary life there is nothing of this-no one to uphold 
one except God; no one to edify whether by word or deed; nobody to 
exhort or console; all props are removed and the soul is face to face with 
the Way, the Truth and the Life, in a stark manner that he has never before 
known. Quite suddenly he sees that he is not here to do any work, to 
fulfil any purpose, to do a good job: he is here to be, to be moulded, 
transformed, transfigured just for God alone. This removing of all props 
is an essential ingredient of solitude, so that a man may live as if he alone 
and God existed. This is where the world is uncomprehending, and indeed 
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a good deal of the Church along with the world, and this is part of the 
cross of the solitary. He stands for a different set of values, and by virtue 
of his calling to solitude is not at liberty to defend these values except 
by fidelity to the life to which he is called. This state of life may continue 
a long time; indeed the truly-called solitary is content that it should ever 
be so. But for some there is a recall to the vocation of being a channel 
again, either by a return to the coenobium, or the entry into the solitary's 
cell, with the permission of the rrvevµartKot and at certain stated times, 
of those who come to seek guidance at his hands. But before this can 
happen fruitfully, the solitary must have passed through a period of 
'self-naughting ' ;  he must have hid in a cleft of Sinai's rock while the 
glory of God passed by (Exodus 3 3  : 18-23 ); must have endured the failure 
and aloneness of Elias when God finally spoke to him in 'the still small 
voice' (1 Kings 1 9 : 1 2 ) ;  must have known from inside the Garden of Geth­
semane; must have experienced the arid desert of Arabia like St. Paul: 
'I conferred not with flesh and blood . . .  but I went into Arabia' (Gal. 
1: 16, 1 7 ) ;  must like St. John the Divine have 'been in the spirit on the 
Lord's day in the isle that is called Patmos' (Apoc. 1 : 10).  

Lest his life become too cerebral he should have manual labour: his 
housework, the garden, the making of icons, or any form of work con­
sistent with solitude, and which does not involve the breaking of the 
creative silence which is indispensable to his spiritual growth. This also 
is an extension of prayer and helps to preserve the required balance in the 
solitary's life. He enters 'a waste howling wilderness', a desert which he 
must make to 'blossom as a rose' (Isaiah 3 5 : 1 ) ,  and this not only figurat­
ively through the fragrance of his dedicated life, but also physically 
through the labours of his hands. So the true solitary shall be as 'an 
hiding place from the wind, a covert from the tempest, as rivers of waters 
in a dry place and as the shadow of a great rock in a weary land' (Isaiah 
32 :2 ) .  

There i s  a certain parallel between the hermit and the attitude of  Mary 
Magdalene as recorded by St. John in 20 : 1 1-18.  Like her he is a penitent 
because he has seen his life by contrast with the glowing purity of Christ's ; 
he believes, so he is at the Tomb (his cell) early, with some cost to him­
self; he is alone there; he weeps-tears are a reality in the higher stages 
of prayer; he is questioned by angelic forces and accepts this as perfectly 
normal as the Magdalene did; he is invaded by Christ's Presence, though 
he does not recognize this at first, till there is his calling by name and 
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the glad recognition of the Master-disciple relationship ; then the command 
to share this knowledge with the Church , not so much by what he says 
as by the life he leads which has inextricably bound in it strands of the 
Passion and Resurrection, of darkness and light, of death and the life 
which knows no twilight. 

WHY THE DESERT? 

A Homily by the Bishop of Oxford *  

I would like to read to you part of Isaiah, chapter 3 5 ,  

Let the wilderness and the thirsty land be glad, 
let the desert rejoice and burst into flower. 
Let it flower with fields of asphodel, 
let it rejoice and shout for joy. 
The glory of Lebanon is given to it, 

the splendour too of Carmel and Sharon; 
these shall see the glory of the Lord, the splendour of our God. 

Strengthen the feeble arms, 
steady the tottering knees; 

say to the anxious, Be strong and fear not. 

The mirage becomes a pool, 
the thirsty land bubbling springs; 
instead of reeds and rushes, grass shall grow 
in the rough land where wolves now lurk. 

And there shall be a causeway there 
which shall be called the Way of Holiness . . . (N.E.B.) 

• At the final ratification of vows of Sister Elfreda Mary of the Cross and Sister 

El\inor of the Transfiguration, Feast of St. Ant0ny (transferred), 22 January 1975. 
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Twenty-five years ago to this very day I wrote my first and only dis­
sertation on the monastic life. It was terrible ! Speaking as I did, as a 
convinced and rather rigid Anglo-Catholic, to a tutor who was very devout 
and evangelical, I thought I had better tell him a thing or two so that we 
knew where we stood about nuns, and I explained that I was for nuns 
and he was possibly against them. I don't think I got anything right after 
that, except one thing. I said in that terrible essay that nuns were called 
out from the world to do work of a certain kind which they knew in 
themselves they were called to do. We ought not, therefore, to think of 
them as separate from us, for we were called to do exactly the same thing. 
The vocation of the nun is identical in character with the vocation of the 
Christian. If a nun is separate, so are we. 

That was a very important thing to say, for I have always believed that 
monks and nuns have a vocation which is an intensification of the ordinary 
Christian's vocation and is not different in kind from it. I begin with that 
conviction today as I began twenty-five years ago and i' am sure it is right. 
Just to underline the point, let me remind you that the vows of the 
Christian at his baptism of renunciation, of faith and obedience are pre­
cisely the same as the vows of a monk or nun at profession. For you 
renounce riches, you pledge in your vow of chastity your faith in a way 
that makes the act the most positive one perhaps of the three, and you 
pledge obedience in that particular way which is peculiar to monks and 
nuns but is no different from the obedience we all owe to our Lord. So I 
begin with the similarity between the vocation of the monk or nun and 
the vocation of each one of us. 

Now I want to go on to the differences and I want to use as a model 
here the development of monasticism as St. Antony began it and as the 
Church continues it, for I think there are important things for us to learn 
from history. First let us recall the origins of monasticism very briefly. 
Monasticism began because of persecution and thrived because persecution 
ceased. There is an element of the paradoxical in the story but it is an 
important one for you to know and understand. Antony left a church that 
was under great pressure. The authorities had determined to stamp out 
Christianity root and branch by depriving it of its ministry , depriving it of 
its literature, and depriving it above all of its freedom to worship. Antony, 
therefore, left for the desert in order to have freedom for God. It was not 
possible to be free for God under the threat of the persecutors. There were, 
of course, those who claimed that the eremites and anchorites were run-
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ning away. On the other hand, an historian reading the story will notice 

that there was in those days that curious temptation to martyrdom for 

martyrdom's sake, of which T. S. Eliot wrote so beautifully in Murder in 

the Cathedral. ln those days there were a lot of people in the Church who 

longed to be martyrs. We do not criticise them, because many of them did 

give their lives, but we question whether had everyone behaved in the way 

they did there would be any Church left today at all. Those who chose 

the harder way of non-martyrdom, who chose to go into the deserts, did 

in fact enable the Church to survive. That is the first thing to remember, 

and the most important thing to remember, about Antony. 
The second thing to remember, I think, about the story of the develop· 

ment of monasticism, is that when persecutions ceased the hermits didn't 

all come running back. They stayed in the desert. (The only time Antony 
actually came back was to add his vote to the Nicene party against Arius, 

which is the sort of thing any right-minded General Synod's-man would 
do ! )  They stayed in the deserts and there in a time of affluence, a time of 

triumphalism, they maintained their freedom and their simplicity of life. 

They also experimented with it, and there sprang from Antony's initiative 

an enormous variety of kinds of monasticism : from the original eremitism 

and anchoritism sprang the Pachomian kind of life which, at first, was no 

more than a gathering under one roof (or under several closely connected 

roofs) of hermits. And then there was the development into a more or­
ganized community life, of which St. Basil wrote, and which became the 
foundation of the Benedictine orders and your own. 

So at a time of affluence they remained in the desert, still seeking 

freedom, but this time, I think, not so much for God, as from the terrible 
perils of an affluent society and the sheer aridity of the theological de­

bates. The freedom for was strengthened by the freedom fro m  and the 
desert still retained its place, its rightful place in the development of 

monasticism and indeed the survival of the Church. For again, it is argued 

that if they had not stayed in the desert, the Church might well have 

succumbed to the great temptations, the far greater temptations of the 
establishment. 

So the desert was the scene. Why the desert? Why was the desert the 

scene of this search for freedom for God and freedom from triumphalism? 

You will find the answer in the book of the prophet Isaiah on almost every 

page. It is a marvellous book for monks and nuns to read, it was a mar­

vellous book for Antony and his friends to order their lives by, for al-
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most every page refers to the freedom of God to work miracles in the 

desert, which is precisely what Antony prayed for all his life. I might 

just as well have read to you not chapter 3 5, but chapter 41, or almost any 

of the other chapters. They are all lovely to read. Passages like this: 

The wretched and the poor look for water and find none , 

their tongues are parched with thirst; 

but I the Lord will give them an answer, 

I, the God of Israel, will not forsake them. 

I will open rivers among the sand-dunes 
and wells in the valleys; 

I will turn the wilderness into pools 
and dry land into springs of waters; 

confirmed Antony, Pachomius and their friends in their conviction that it 

was in the desert that they would find freedom for God and that God 

would discover them. That is the other side of it. They went into the 

desert to battle with the powers of darkness, which they knew full well 

they would find there, the kind of demonic monsters that inhabited the 

desert. But they knew also that God had won the victory over the demonic 
powers and would lead them through the wilderness along the causeway, 

the way of holiness, like pilgrims, to the promised land. That is the 

reason why the desert was so important in their spirituality, why it was so 

important for them to go there rather than to the mountainous lands of 

Asia Minor or anywhere else. 

So they sought freedom for God, freedom from the perils of triumph­

alism; and they sought in seeking God, to meet him in the place he had 

chosen to work his miracles in-the desert. That is the foundation, that is 

the beginning of it all. What does it say to you, dear Sister Elfreda Mary 

and Sister Ellinor? What does it say to anyone today whose vocation like 

yours is to be one in common with the Church but an intensification of 
all the rest of our calls? 1 think it says this : when you come into a com­

munity you must make quite sure that your priorities are right, that you 

really are seeking freedom for God. And I have no doubt that in all the 

scrutinies that each of you have been through, that has been the first 
question and the basic one in whatever form it was put. Not freedom for 

yourselves, nor freedom from the cares and troubles which you leave 

behind, which the rest of us have to bear. Not that, but freedom for God. 
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Freedom, too, from that kind of establishmentarianism which bishops 
have to bear as a burden, because you need time in order to find God, in 
order to let him work his miracles. There is perhaps sometimes a bit of a 
mixed motive in the minds of many of you, but be assured that God wants 
you in the desert and that he will manifest himself to you. Be assured 
that the way you have chosen is the way of holiness , is a pilgrim's way and 
will lead to the land which he has promised. 

You must remember as you tread the way of holiness that you are 
making a journey , not simply on your own, nor simply for your own 
benefit and that of your sisters. You are making the journey for the 
whole Church. What you do upon the way affects us all, pointing us in 
the right direction, making sure that the element of transcendence is not 
absent from our lives. 

That is the first thing. The second thing is that as you make the journey 
along the way of holiness, you must be quite sure to carry with you in 
your prayers and in your hearts those who are your concern, for the pray­
ing life tends, I think, to become narrow unless all the time it is refreshed 
and enriched by the needs of the whole world. There are communities, I 
know , where the praying life has been occluded by the cares and concerns 
of the community, and in consequence the whole begins to crumble. Dear 
Sister Elfreda Mary and Sister Ellinor, remember that you carry with you 
the souls that God has given you to pray for, and see the burden as one 
that is easy and light. For it was Jesus himself who promised that it would 
be so. 'My yoke is easy and my burden is light', said the man who carried 
the cross. 

20 



CONTEMPLATION AND RESISTANCE 

as seen in the spirituality of Thomas Merton 

Kenneth Leech 

In a paragraph in America is Hard to Find, a paragraph which has 
become justly famous, Father Daniel Berrigan wrote : 

The time will shortly be upon us, if it is not already here, when the 
pursuit of contemplation becomes a strictly subversive activity . . .  I am 

convinced that contemplation, including the common worship of the 
believing, is a political act of the highest value, implying the riskiest of 
consequences to those taking part. (77-78) 

The re-discovery of the necessary unity between contemplation and resis­
tance, the mystical and the prophetic, is perhaps the central need of 
modem Christianity. Berrigan sees the need in the United States for a 
powerful upsurge of spirituality which will redeem a decayed civilization. 
'The American psyche', he writes, 'cannot become the fraternal instrument 
of world change until it has undergone its dark night of the soul.' 
Americans have become alienated from spiritual values by technology and 
the pursuit of power and wealth, and only a renewal of contemplation can 
heal its sickness. 

Yet, Berrigan wrote (in an article 'Contemplation and Resistance' which 
appeared in Peace News, 1 8  May 1973 )  that 'in the derangement of our 

culture, we see that people move towards contemplation in despair, even 
though unrecognized. They meditate as a way of becoming neutral-to put 
a ground between them and the horror around them . . .  We have a terrible 
kind of drug called contemplation'. Such contemplatives, he says, are cut 

off from social prophecy, and so 'they become another resource of the 
culture instead of a resource against the culture'. A spiritual quest which is 
concerned only with the private world of the individual, with the attain­
ment of his own 'enlightenment', can easily be absorbed by the culture. 
Capitalist society can make contemplation itself into a commodity. 

To divide contemplation from prophecy is to damage and maybe 
destroy both. Berrigan's theme, that they are a unity, is a theme which 
recurs in many thinkers and writers. In an earlier age, Charles Peguy wrote 
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that everything worthwhile 'begins in myst1c1sm and ends in politics'. 
From Latin America comes the call for a 'spirituality of liberation' . 1 

From a young radical pacifist in the United States, Theodore Roszak, 
comes the lament that the religious impulse has been exiled from our 
culture, but also the view that 'it is the energy of religious renewal that 
will generate the next politics and perhaps the final radicalism of our 
society'.  2 From some young radical Christians in Britain comes a search 
for the 'spiritual dimensions to political struggle': ' . . .  the re-examination 
required was not so much a cerebral critique of theology or politics, but a 
flesh and blood discovery of sp iritual roots.'3 It is with this search for 
spiritual roots that Thomas Merton was concerned throughout his life. 

Merton's significance is that he embodied in himself the spiritual cur­
rents and crises of our age. In the person of this contemp lative monk and 
prophet several worlds met: the worlds of the renewed Latin church, of 
the re-discovery of Eastern Christendom, of the non-violent movement, of 
the counter-culture, of Zen and the Eastern mystical traditions, of political 
disenchantment and political revolt. Merton's writings convey a profound 
experience of man's predicament in the modern world, and it was an 
experience which-paradoxically-he gained through monastic solitude. 
Like an earlier contemplative, Father Alfred Delp, a Jesuit who was in 
prison in Nazi Germany, Merton believed that solitude was a vital pre­
requisite for the awakening of the social conscience. In his Prison Medita­
tions, Delp had written, 'Great issues affecting mankind have to be decided 
in the wilderness, in uninterrupted isolation and unbroken silence. They 
hold a meaning and a blessing, these great, silent, empty spaces that bring a 
man face to face with reality.' Liberation always begins on the plot of 
earth on which one stands. 'In solitude, in the depths of a man's own 
aloneness, lie the resources for resistance to injustice', says James W. 
Douglass in Resistance and Contemplation. On the other hand, a resistance 
which has not been wrought out of inner struggle must remain superficial 
or degenerate into fanaticism. 

Merton saw the 'spiritual life' as the life of the whole person. He 
rejected the smug self-assurance of the devout ones who know all the 
answers in advance, know all the cliches of the inner life, and can defend 
themselves against all the demands of being truly human. He knew only 

1 Gustavo Gutierrez, A Theology of Liberation (1974), 204. 
2 Where the Wasteland Ends ( 1972), xxiii. 
3 Alistair Kee, ed., Seeds of Liberation (1973) ,  vii. 
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too well the dangers of 'bogus interiority', the distortion by which self­
study becomes merely the evasion of  risk and struggle. Bogus contempla­
tion, as evidenced in many of the fashionable-and profitable-meditation 
schools, was concerned to avoid conflict and reduce tension. But Merton 
emphasized that 'Christian faith is a principle of questioning and struggle 
before it becomes a principle of certitude and peace . . . .  The Christian 
mind is a mind that risks intolerable purifications.' The desert as the place 
of struggle and purification was a constant theme of his message, and he 
once defined contemplation simply as 'the preference for the desert'. 
For the desert experience was the experience of solitude in which God 
appeared to be absent. It was the presence of conflict and struggle which 
distinguished true silence from false . True silence is 'a repeated bending 
over the abyss', whereas 'a silence from which he [God] does not seem 
to be absent dangerously threatens his continued presence'. 

In Merton's writings there are marked changes from the period of his 
early works , such as The Seven Storey Mountain (1 948) and Seeds of Con­
templation ( 1949). The early Merton wrote from within and for the 
Roman Catholic community of the Counter-Reformation. His assumptions 
were those of traditional Latin monasticism, and his audience were 
probably for the most part from within the Christian tradition. It was 
much later that the work of contemplation was consciously related to the 
work of social criticism, and the crucial element in this was his philosophy 
of solitude .1 He held that solitude was essential to the common good, for 
it was in solitude that man became fully awake. It is this wakefulness, this 
insight and enlightenmenr, which preserves religion from fanaticism; and 
Merton saw fanaticism a.s the greatest temptation of the modem age. 

Merton's understanding of prayer is central to his social doctrine . He 
defined prayer as 'a. consciousness of man's union with God' and as 'an 
awareness of one's inner self'. Self-knowledge , as all the mystics insist, is 
essential to sanctity , but it is only the beginning. We need to pass beyond 
'introversion', beyond the self, to God. Prayer thus liberates us from self, 
and from all ideas of self. Merton believed that the central concern with 
self led to the view of God as an object, and therefore eventually led 
to the 'death of God' ideas. There must be a real transformation of 
consciousness, 

1 See J.T. Baker, Thomas Merton Social Critic (1 971) and D.Q. Mcinerny, Thomas 

Merton 4nd Society (1969). 
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This dynamic of emptying and of transcendence accurately defines the 
transformation of the Christian consciousness in Christ. It is a kenotic 
transformation , an emptying of all the contents of the ego-conscious­
ness to become a void in which the light of God, or the glory of God, 
the full radiation of the infinite reality of His Being and Love are 
manifested. 1 

Spiritual p rogress involves the recognition of this false ego-consciousness, 
an ego-consciousness which Merton links directly with the individualism 
which has dominated western theology and politics for several hundred 
years. 'This individualism, primarily an economic concept, with a pseudo­
spiritual and moral facade, is in fact mere irresponsibility .' In confronting 
this false self-consciousness, we begin the process of recovery of the divine 
image which is in all men . 

What is crucial here is that behind the account of prayer lies a view of 
salvation as a participation in God, theosis, a doctrine which is at the heart 
of Eastern Orthodox  theology. Merton drew on the great rheologians of 
the apophatic or 'negative' tradition-and in particular on Gregory of 
Nyssa-in his understanding of man 's sharing in God 's nature. 'God ', wrote 
Gregory of Nyssa, has made us not simply spectators of the power of God 
but also participants in his very nature.' Through the Incarnation , man is 
led into a mystical union which is not exceptional but is the normal 
Christian life. lt is ironical that Merton died on the same day as Karl Barth 
(10 December 1968)  to whom such an idea would have been unthinkable. 
As a recent eastern writer, Paul Verghese, has commented in The Freedom 
of Man, 'A choice has to be made between early Barth or Basil and 
Gregory of Nyssa'. Thomas Merton identified himself closely with the 
eastern tradition in its stress on the taking of manhood into God through 
the Incarnation , the basis of all mysticism. 

Monasticism therefore is not to be seen as a subtle escape from the 
Incarnation and the common life of men, but as a specific way of sharing 
in the redemption of the world . Monastic prayer is a deep confrontation 
with the alienation of modern man , and is thus particularly vital to the 
undermining of illusion and falsehood . 'Merton understood that the un­
masking of illusion belongs to the essence of the contemplative life', says 
H.J.M. Nouwen in Pray to Live. 'The monk', said Merton in a paper given 
at Bangkok on the day of his death, 'is essentially someone who takes up a 
1 Zen and the Birds of Appetite ( 1968), 75. 
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critical attitude towards the contemporary world and its stru ctures '. He 
saw the future of the contemplative life to be closely linked with this 
critical role. 'The great problem for monasticism today is not survival but 
prophecy .' So others , includ ing many non-Christians, have looked to 
Merton and to the monastic tradition for a new perspective on political 
struggle. Berrigan himself was steeped in the theology of Merton and 
learned much from him. 

Merton's view of the role of the monk in the modern world comes out 
clearly in his Contemplative Prayer, and in his Bangkok paper on 'Marxism 
and Monastic Perspectives ' .  In the former work he argues that 'this is an 
age that, by its very nature as a time of crisis , of revolution, of struggle, 
calls for the special searching and questioning which are the work of the 
monk in his meditation and prayer . . .  In reality the monk abandons the 
world only in order to listen more intently to the deepest and most 
neglected voices that proceed from its inner depth.' The monk, he says, 
experiences in himself the emptiness, the lostness of modern man, but he 
meets th is at the point where the void seems to open out into black 
despair. But he rejects the way of despair, and through his prayer there 
comes healing. In his Bangkok paper, he points out that the monk 'belongs 
to the world, but the world belongs to him insofar as he has dedicated 
himself totally to liberation from it in order to liberate it . '  

The unmasking of illusion and the liberation of man were to Merton 
essentially monastic tasks , and they drove him from contemplation to 
politics. Not in the sense that he modified his contemplative role and 
began to campaign or to demonstrate: rather, his theological insight 
became political insight as an inevitable by-product. 'Christian social 
action is first of all action that discovers religion . . .  in social programs for 
better wages, Social Security, etc . not at all to "win the worker for the 
Church" but because God became man".' The Incarnation was central to 
his so cial and spiritual teaching, and from the Incarnation he derived a 
fundamentally optimistic view of man. Like Gandhi, whom he described, 
'he believed that in the hidden depths of our being, we are more truly 
non-violent than violent ' .  For Merton, the crucial question in the non­
violent debate was whether evil was reversible. 'In the use of force, one 
simplified the situation by assuming that the evil to be overcome is clear­
cut, definite and irreversible. Hence there remains but one thing: to 
eliminate it .' 

Non-violence stands or falls on the view of evil. If evil is an irreversible 
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tumor, then it must be cut out, and for this violence is necessary. Merton 
held that evil was reversible, and can be changed into good by forgiveness 
and love. But 'only the man who has fully attained his own spiritual 
identity can live without the need to kill'. So solitude and the inner quest 
are vital if peace on earth is to be achieved. Yet non-violence is not merely 
a method of achieving a result . 'Non-violence is not for power but for 
truth. It is not pragmatic but prophetic. It is not aimed at immediate 
political results, but at the manifestation of fundamental and crucially 
important truth .' Merton, following Gandhi ,  held that non-violence is part 
of the law of human society , and that violence dislocates the social order. 
Violence is the law of the beast, non-violence the law of redeemed man. 
So the commitment to a non-violent life-style is a spiritual commitment, 
for only the non-violent in spirit can practise the non-violent life. 

The American pacifist writer, James Douglass, whose thought owes a 
great deal to Merton, has described the essential unity of contemplation 
and action in terms of the Chinese symbol of the Yin and the Yang. The 
earliest Chinese character for Yin was a cloud, while that for Yang was a 
pennant or banner. In his later years Merton found much guidance and 
illumination from the eastern spiritual teachers and especially from Zen. 
His concern with Zen was no mere fringe interest. It was in Zen that he 
re-discovered the need to transcend the western divisions of matter and 
spirit, subject arid object. In order to progress in God-consciousness, it is 
necessary to lay aside discursive reasoning and thought, and to go beyond 
the thinking process to the centre of Being itself. Merton, in a letter to 
William Johnston-a priest who had also found spiritual renewal through 
Zen-suggested that the apparent atheism of Zen was probably the 
rejection of the view of God as an object. He linked the 'void' in Zen with 
the 'dark night of the soul' of St. John of the Cross. In the darkness of 
contemplation, the idols and limited concepts of God are dissolved, faith 
is purified, and one is led to a deeper level of knowing in which the 
individual is transformed and made whole. He is liberated through dark­
ness and mystery from idols within and without. 

Thus the truly contemplative soul is a soul who sees clearly, sees too 
clearly for comfort. In a dialogue with the Buddhist, Nhat Hanh, Berrigan 
suggests that in a society where the machine seeks to control man's 
consciousness, contemplation must become a form of resistance. Merton 
held this view. 'A sp irituality that preaches resignation under official 
brutalities, servile acquiescence in frustration and sterility, and total sub· 
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mission to organised injustice, is one which has lost interest in holiness and 
remains concerned only with spurious notions of "order".' There is a 
spiritual basis for human oppression, and there are bogus spiritualities 
which cry 'Peace, peace' when there is no peace. The aim of Christian 
contemplation is not inner peace, but the Kingdom of God, and this 
involves struggle and spiritual warfare. Just as the spiritual attack on 
Nazism came from men who were committed to deep prayer and ascetical 

discipline, so Merton held that only the contemplative who had begun to 

see-through love-with the eyes of God, was able to provide the necessary 
resistance to evil which could not be deflected. Certainly his own path 
showed an ever-deepening perception and insight. James Douglass is one of 
many writers who testify to that: 

It was early in 1965 and the war in Vietnam was coming home, though 
few really knew it. Merton knew it in his hermitage. He also knew that 
racism was stuck in the heart of America, when everyone else was sing­

ing 'We Shall Overcome'. Tom Merton prayed, listened, and wrote 
furious essays against the powers of destruction which he glimpsed first 
of all in himself. Merton seemed to know the way as no one else did.1 

And Berrigan says, in Seeds of Liberation (88) : 

The young people across the country are beginning to discover Merton 
all over again because maybe they have gone through the kind of enor­

mous tunnel of the 60s and see the deadly quality of trying to create 
alternatives that have no inside to them . . .  They are finding in him a 
tremendous range of understanding and depth that he could have spoken 
about the Cold War and the Hot War and the nuclear build-up and the 
racial crisis before. they happened because he had a kind of extra-sensory 
apparatus functioning through his prayer, through his reading and pon­
dering. Maybe he is going to help us to get a better balance of things. 

Merton's later books, quoted passim in this article 
Thoughts in Solitude ( 1958) ;  Disputed Questions (1960) ;  Gandhi on 

Non-Violence (1 964); Conjectures of a Guilty Bystander ( 1 966) ;  Raids on 
the Unspeakable (1 966) ;  Zen and the Birds of Appetite (1968) ;  Mystics 
and Zen Masters ( 1969) ;  Contemplative Prayer (1 973) ;  The Asian Journal 
of Thomas Merton ( 1974). 

l Resistance and Contemplation (1972), 9-10. 
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WARFARE IN H E AVEN 

Martin Smith, Novice, SSJE 

'In those days there was war in heaven. Michael and his Angels fought 

against the dragon' (Rev. 12 : 7). Warfare in heaven-of all places in heaven! 

Aren't hymns and sermons always extolling heaven as the place of angelic 

bliss, of rest eternal and light p erpetual, where saints live in unbroken 

peace and communion, all conflict forgotten in adoration of God? But the 

heaven of the Bible is a wider-ranging word, and the Scriptures un­

ashamedly speak of heavenly combat, spiritual conflict going on right up 
to the throne of God. Remember St. Paul, writing in the epistle to the 

Ephesians, 'For our fight is not against human foes but against cosmic 
powers, against the superhuman forces of evil in the heavens'. In the 

heavens. Again, hasn't it ever struck you as odd when Jesus cries out after 

his seventy-two followers recount the success of their preaching and 

healing sessions, 'I watched Satan falling like lightning from heaven'? 

What is Satan doing up there? This cry implies that Satan is in no under· 
world, but that he is free, at large. Similarly, St. Paul refers to Satan as the 

'commander of the spiritual forces of the air'; his main work is done in the 

upper regions, the outskirts of heaven. He is free to penetrate even there, 
sapping God's gracious acts, twisting, disintegrating, and enslaving. 

If we had plenty of time on our hands it would be fascinating to em· 

bark on the task of re-expressing all this in non-mythological terms, trans­
lating the imagery as far as possible into the abstract concepts which are 
more congenial to impoverished modern imaginations. As we haven't, we 
must just look at the scene of heavenly warfare and see what it suggests to 

us. Two fundamental truths of Christian belief come to my mind. 

First, 'war in heaven' proclaims the fact that evil is a parasite on good· 
ness. Evil is not a self-existent principle, a malignant living force set over 
against God. No, evil is good perverted, truth turned inside out, love 
abused, power misdirected. Evil is a perverse potentiality which is found 

wherever good exists: a dark shadow thrown wherever light shines. 
Secondly, 'war in heaven' expresses the truth about the present state of 

creation which follows from this, namely that the good does not exist by 

itself. Wherever there is goodness there is conflict. Goodness shows itself 
always in conflict with the negative forces of death and evil. Goodness is 
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essentially dynamic, militant, vigilant against the 'darkness' which tries to 

'comprehend' it. 

So we are reminded of Jesus' great cry , 'I have come to set fire to 

the earth and how I wish it were already kindled . . . .  Do you suppose 

that I came to establish peace on earth?  No indeed. I have come to 

bring division.' Jesus radiated this sense of being engaged on a determined 

assault against the Evil One; he was consistently and relentlessly 

combative. He risked unpopularity and eventually courted death by 

directing his assault not just on the scourges of disease and madness, and 

the spiritual isolation of the poor, but far more on the parasitic evil which 

was masquerading as good-the hypocrisy and selfish pride which lay 

behind the earnest, religious faces of the pharisees. 

Jesus goes about and summons men and women to follow him, but 

only on condition that they take on his struggle, taking up the cross of 

redemptive suffering in the fight to death with death. 

Looking again at our picture of warfare in heaven we might express the 

same truth in this way. You cannot approach God without becoming 

engaged in the spiritual combat which surrounds his throne. The nearer 

you draw to him, the thicker you are in the fray , the more you are at risk. 

St. Michael's Day , then, first places an enormous question mark against 

the search for consoling peace of mind and a quiet life which is the real 

motive behind the religion of so many. It demands to know whether the 

love we profess is a love like Jesus' :  a love which burns with indignation at 

the sight of human bondage and wrong; an angry love which protests, 

which makes a nuisance of itself when truth is at stake; a love which 

exposes itself to misunderstanding as it takes its stand against commonly 

tolerated evils ;  a love which denounces, which struggles against apat_hy and 

compromise and conformity . It demands not that we parade around 

bawling 'Onward Christian Soldiers' or indulge in swash-buckling 'Festival 

of Light' militancy. It demands humble, quiet, concrete action in associ­

ation with all men of good will against the hundred forces which threaten 

man's sanity and freedom in our time. 

So far so good. But in fact our particular community has neither the 

resources necessary for political and social action in the world, nor the 

vocation to pursue what used to be called 'works of mercy '. Would it be 

true then that our more contemplative vocation disengages us from the 

Church's conflict? Are we a chosen few, privileged to enjoy a spirituality 

of inner repose and harmony? Not at all. 
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There is another way of engaging in the spiritual conflict: the way of 
the desert, a way also pioneered by Jesus. He went along with the crowds 
into the wilderness to be baptized by John, the wilderness where the 
south-flowing Jordan comes to a standstill in the glaring glassy waters of 
the Dead Sea, the lowest place on our planet in the deep rift between the 
blue eastern mountains of Moab and the crinkled arid maze which is the 
wilderness of Judea, stretching westwards to Jerusalem. I think it is the 
most awesome place I have ever seen. 

Then Jesus was driven by the Spirit into the Judean wilderness to be 
tempted by the Devil. This was the spiritual conflict on which the ensuing 
struggle of his active ministry depended. Alone in the waterless gorges 
Jesus deprives himself of the support of food, shelter, company, and 
religion: everything, so that he may come to grips with his task. He 
exposes himself, he lays himself open to the evil which makes havoc of his 
brothers' lives. He sounds the depths. He experiences the perverting power 
of evil in the suggestions for evading the cross and getting cheap glory. He 
wrestles with it in appalling isolation; he comes through triumphant. 

l have dwelt on the actual setting of the Forty Days' struggle because it 
is no mere coincidence that the wilderness of the Lord's temptations 
became one of the cradles of monasticism. In the fourth and fifth centuries 
the caves of the selfsame cliffs through which the Lord had wandered were 
occupied by hermits, and monasteries were built clinging to the precipices. 
Some of them are still occupied: their life has been almost unbroken for 
fifteen hundred years, and in comparison with them our Society is a 
mushroom sprung up in the night! 

1 say ic was no coincidence that early monks made for the wilderness of 
the temptation, because to be tempted was precisely the object of their 
life. They sought the desert not to escape the human predicament but to 
intensify their experience of it. They saw themselves as called to do battle 
with the powers of evil and went to the desert where these so crushingly 
bear down on the soul, in order to devote themselves entirely to struggling 
with them, stripped of the distraction, consolation, and support of the 
town. In the awful solitude with its searing monotony they laid themselves 
open to the common fears and passions of mankind, to face up to them, 
endure them, and through faith in God and by unceasing prayer to come 
out purified and resurrected. Their sayings handed down to us only rarely 
mention 'mystical experiences'; more often they speak of harrowing days 
of restlessness, lust, fear, and depression: universal sufferings of mankind. 
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Just as their struggle was the universal human one, so they believed that 
their victory had universal repercussions. Their life was vicarious. They 
took up the spiritual combat on behalf of all men. One of the early hermits 
said, 'We are separated from all in order to be united to all .' Some others, 
when asked what the meaning of their lives was, replied, 'We are guarding 
the walls.' They believed that the desert struggle acted as a universal inter· 
cession, that the fidelity of the monks had a protective influence over the 
Church, a saving, healing resonance in its depths. The Church rejoiced in 
this bearing of its burdens and the monks' identification with the world's 
pain . 'They have been ordained priests of the hidden mysteries, and make 
up for our frailties. Unseen they pray for our faults, and stand erect, 
entreating for our acts of foolishness . . .  The mountains have become 
torches, all and sundry are flocking to them . Where one of them is found 
those around him end up reconciled. They are strongholds in the desert. 
Thanks to them we are in peace.' (St. Ephraim) 

Here then is that other way of enlisting in the warfare of heaven . It 
consists in laying ourselves open in prayer to redemptive empathy with 
human suffering and sin. We are to let our share in the fundamental 
passions of mankind emerge into consciousness and prayer. ln our corner 
of the desert we are to look into the depths and taste-as well as peace and 
joy in believing-the bitterness of lust and loneliness, futility and discord. 
We are to expect God to tune us, so to tune us that we resonate with the 
pleas and pain of all our brothers, the human race. lt shouldn't be in the 
least bit surprising if time and again we have to say, 

I am gall , I am heartburn, God's most deep decree 
Bitter would have me taste, my taste was me, 
Bones built in me, flesh filled, blood brimmed the curse. 
Self-yeast of spirit a dull dough sours. I see 
The lost are like this and their scourge to be, 
As I mine their sweating selves, but worse. 

(G.M. Hopkins) 

It shouldn 't surprise us if God leads us through mental pain and darkness; 
in these experiences we see 'the lost are like this' and can begin , in Christ, 
to feel with them, feel for them and pray for their salvation. And not only 
pray, but trust that our fidelity in enduring this spiritual combat and our 
resurrection through it by grace actually avails for the lost, in actual fact-

3 1  



through God-helps them, lifts them up . It is not that our life makes room 
for intercessions: according to the fathers, our life itself is intercession. 
Lists of names, prayer leaflets, calendars and rotas, the accumulation of 
causes are not of the essence at all: we shall never be heard for our much 
speaking. We shall be heard if our hearts are open to all mankind. 'Father, 
hear the prayer we offer, not for ease that prayer shall be, but for strength 
that we may ever live our lives'-VlCARIOUSLY ! 

This then is our participation in the warfare of heaven. It embraces 
every single type of outgoing, saving action in the world, a,nd it embraces 
every act of intercession, every movement of prayer and purification, 
every inner suffering shouldered through grace. It is all one war and it is 
cosmic in the fullest sense of the word, embracing heaven and earth. 
Confronted by this vision our eyes are lifted from the selfishness which 
envisages the spiritual life as a matter of our own soul and its sins. Our 
concern can never be less than universal salvation. And if we had to re­
write 'The Revelation to John' for our own time, we could put these 
words of Nicholas Berdyaev into the mouth of the archangel: 

Personal salvation is granted only to those who seek the salvation of 
all , in other words the Kingdom of God . . . .  One cannot be saved on 
one's own; salvation in isolation is impossible. One can only be saved 
with the neighbour, with the other men, with the world. : . .  Everyone 
is responsible for everyone. 
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ASSOCIATES AND FRIENDS 

NEW ASSOCIATES 

Novice Oblate 
Mrs. Vivian Stezaker, 26 Pembroke Road, R.A.F. Upavon, Pewsey, Wilts. 

Priest Associates 
The Revd. H. Colchester, The Coigne, Minchinhampton, Nr. Stroud, Glos. 
The Revd. J. Coutts, The Vicarage, Llanwrtyd, Powys. LDS 4SA. 
The Revd. John Armson, Westcott House, Jesus Lane, Cambridge. CBS 8BP. 

Fellowship of the Love of God (FLG) 
Mrs. Rhona Kelly, S. John's Vicarage, Wingates, West Loughton, Bolton. 

BLS 3PG. 
Miss Veronica Upcott, c/o S. Catherine's Home, Grove Rd. Ventnor. I.o.W. 
Miss Elizabeth Moberly, House of S. Gregory, 1 Canterbury Rd. Oxford. 

OX2 6LU. 

t R. I. P. 
Dorothy Dusart, F.L.G. 
Margaret Hankey, F.L.G. 
Letitia Kettlewell, F .L.G. 
Kathleen Trower, Companion 
Gwen Gosdin, Friend of Fairacres 
Elizabeth L. Bishop, Friend of Fairacres 

F.L.G. Retreats 1975 

I. 29 Sept. - 3 Oct. at St. Columba's House, Maybury Hill, Woking, Surrey 
(W. 66498). Conductor: the Revd. A. G. Ringwood. (There are 23 rooms 
available; fee £9 plus share of Father Ringwood's expenses.) Father Ring­
wood is a blind priest whom some will remember from a former F.L.G. 
Retreat. Woking is within easy reach of London. St. Columba's House is 
one mile from the station where there is a taxi rank. Further particulars 
will be sent to those who book. 
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2. 5 - 8 Sept. at the Diocesan House of Retreat, Pleshey, Chelmsford, 

Essex. (P . 2 5 1 .) Addresses by Sister Eileen Mary, SLG .  The Chaplain will 

be Canon A. W. Swallow, a retired priest who is on the Council of the 

Retreat House. (There are 19 rooms available; fee £6 plus share of Sister 

Eileen Mary's and the Chaplain's expenses.) Sister Eileen Mary is at present 

living with the Sisters of the Church in Belfast, as described in the Com­

munity Notes in this issue of the Chronicle. Pleshey is a village 8 miles 

from Chelmsford, from which there is a bus service to the village. A map 

with particulars will be sent to those booking. 

To book for either retreat, please write to Miss B. Ferguson, 8 North· 

moor Road, Oxford. (Oxford 56932.) Please do not send cheques in 

advance, and please enclose a stamped envelope if confirmation of booking 

is requested. Further information will be sent out in August. 

FAIRACRES' GARDEN 

The Prioress at Fairacres says that the garden would be most grateful 

for any plants readers of the Chronicle might have to spare, especially: 

Virginia Creeper, Delphiniums, Pyrethrurns, Canterbury Bells, Rook 

Plants. The gardeners would be glad of cast-off raincoats (large sizes if 

possible) and also gloves. 
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RECOMMENDED READING 

Remembering the inevitable effect of inflation on the printing industry 
as a whole and therefore on books in particular, I will make two main divi­
sions in the books I suggest you may be interested to read. 

L Books which for most of us could best be obtained by request 
from public libraries or bought with the welcome gift of a book token: 

1. The Crucified God by Jurgen Moltmann (SCM £4.50). This is 
an answer to the universal problem of pain and suffering and the 'theo· 
logical ground for living and bearing guilt and sorrow for the future of man 
in God . . . .  that is the basis for a real hope which both embraces and over· 
comes the world and the ground for a love which is stronger than death 
and sustains death' (from the blurb).  

2. Thinking about God by the distinguished theologian, Professor 
John Macquarrie (SCM £3.50). 

3 .  Christian Spirituality-Essays in honour of Gordon Rupp 

(SCM £7 .50). 

4. Summons to Life by Martin Israel (Hodder and Stoughton 
£2 .1 0). A book of the deeper understanding of the wholeness o f  personal· 
ity, to be recommended especially as clarifying the difference between 
psychic and spiritual experience which perplexes many. 

5. Opportunities for Faith by Karl Rahner (SPCK £3 .90). One of 
the leading theologians of today gives us both valuable insights into prayer 
and also, at a time when the institutional church is being questioned, he 
stresses the need for the Church to travel lgiht, to try to be the Pilgrim 
Church on Earth with its sight firmly fixed on 'the End'. There is no easy 
answer and no easy pilgrimage. 

6. A Canterbury Pilgrim (SPCK £3 .25). A selection of articles 
written by Dr. Ramsey while he was archbishop; much 'holy wisdom' on  
which to meditate. 

7. Poverty, Chastity and Obedience: The Three Virtues by Harry 
Williams, CR (Mitchell Beazley £2.50). Sermons preached at Great St. 
Mary's Cambridge. It is a p ointer that the Vows of Religion are based on 
the principles inherent in all true christian initiation and commitment. 

II. Paper-backs: 
B. Teach us to Pray by Andre Louf (DLT £1.25). Of books speci· 

fically about prayer there are many being written, but I would principally 
recommend this English translation. (I  first recommended it when it 
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appeared in French.) We have everything here we need in order 'to learn a 
little about God'-the humble sub•ride the author gives to this book which 
introduces us to the depths of the reality of relationship with God, as well 
as showing us how this experience can be realized not by techniques of 
prayer but by personal union with Christ who is the Word of God. 

9. Encountering Light (Fontana 35p). Gonville ffrench-Beytagh 
once more shares with us his insights of light through darkness, largely as a 
result of his sufferings when in prison as Dean of Johannesburg. 

10 . Enough Room for Joy: Jean Vanier's L 'Arche, a Message for 
our Time by Bill Clarke, SJ (DLT £1.50). A book to move us to pray and 
also to consider how to support what is now a world-wide community 
venture to help the mentally handicapped. 

1 1 .  On Dying Well: An Anglican Contribution to the Debate on 
Euthanasia (Church Information Office 85p). A subject which should be 
very close to our prayers and informed understanding. 

12 .  Christianity Revalued. Articles from The Times edited by 
Patrick Carnegy (Mowbray £1.95) .  A review of this book stresses that the 
contributions by Bishop Barry are among the most valuable in this 
collection, so I recommend an earlier book of his, 

B. To Recover ConruJence (SCM 60p). This could be re-read to 
answer the present malaise, why are we losing our nerve in the church, in 
Christianity, in life itself? 

14. I Will Be There by Michael Hollings, an R.C. priest o f  St. 
Anselm's Southwick (Mowbray 60p). A 'brooding book' on Christian 
discipleship. 

1 5 .  The Forgotten Talent [healing) by J .C. Peddie (Fontana 3 5p) .  
16.  Silent Pilgrimage to God by a Little Brother (DLT 90p). 
1 7. Come Holy Spirit by Fr. Petre de Rosa (Fontana 40p). 
18. Springs and the Life of Prayer by Jean Claude Barreau (DLT 

85p). 
19. Concerning R eligious Life by Rene Voillaume (DLT 1 .70) .  

Periodicals 

If one has to cut down on periodicals (Fairacres Chronicle excepted ! )  I 
suggest that the most valuable to keep are: 

Christian published quarterly by the Institute of Christian S.tudies, 
7 Margaret Street, London W.l. Annual subscription £2 .40 incl. postage. 
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New Fire published quarterly by SSJE (26 Marston Street, Oxford). 

Annual subscription £1 .00 incl. postage. 

Sobornost published twice yearly by the Anglican/Orthodox Society of 

St. Alban and St. Sergius, 52 Ladbroke Grove, London W.1 1. Annual 

subscription £2 incl. postage. 

These are all informative for prayer and deepen our understanding of 

christian ministry in its many forms, of spiritualtiy Eastern and Western, 

of modern ethical and social problems, and of the contribution of the arts 

to the christian tradition and way of life. 

Mother Mary Clare, S L G  

NEW FAIRACRES PUBLICATIONS 

45 Living in Christ by Brother Michael, SSF. This is the text of a 

paper read in July 1 974 at the York Conference of Anglican Religious 

Communities. It will be of particular interest to members and associates of 

religious communities, but also to all concerned with Christian life in 

community, whether it be the community of the parish or some other 

expression of corporate Christian life. Price 20p. 

46 Prayer and Contemplation by Robert Llewelyn the Warden of 

Bede House. Based on talks on prayer, these chapters were originally 

printed as a series in the periodical Christian. They should be widely 

useful for retreat and study groups, as well as for individuals. Price 50p. 

47 The Church 's Sacrifice by Mark Santer. Originally given as a 

series of talks to Ordinands, this publication provides a very clear exposi­

tion of the Eucharist by the Principal of Westcott House, Cambridge. 

Price 20p. 
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FAI RACRES PUBLICATIONS 

No. Pence 
2 Aloneness not Loneliness, Mother Mary Clare, SLG 2½ 
6 Enclosure, SLG -5 
8 Prayer, Gilbert Shaw (devotional) 8 

12 Learning to Pray, Mother Mary Clare, S LG · 1 5  
14 Stations of the Cross, Donald McChesney 1 5  
1 5  Death: the Gateway to Life, G ilbert Shaw 1 0  
16 The Victory o f  the Cross, Dumitru Staniloae 13 
18  Contemplation and Enclosure, Sister Eileen Mary, SLG 5 
20 With Whom Do We Pray? A.M. Al lchin 1 0  
21 The Theology o f  the Religious Life, an Anglican Approach, A.M. Allchin 10 
22 Eucharist and Unity, A.M. Allch in 13 
23 The Apostolate of Prayer, Mother Mary Clare, SLG 13 
24 Silence and Prayer, Mother Mary Clare, SLG 1 5  
26 The Message of Saint Seraphim, I rina Gorainov 1 5  
27 A Christian's Ministry, Peter Joll iffe 1 2  
28 Julian o f  Norwich, A.M. Allchin and SLG 20 
29 Pentecost in the Church, A.M. Allchin 1 0  
30 Anselm o f  Canterbury: a monastic scholar, Sister Benedicta, SLG 1 5  
3 1  Prayer: encountering the depths, Mother Mary Clare, SLG 1 5  
32 The Contemplative Life: a current approach, Sister Ei leen Mary, SLG 1 2  
33 Carmelite Ascent, Mother Mary Clare, SLG 1 5  
34 Liturgy Today: th e  Divine Office and the Eucharist, Sister Benedicta, S LG 25 
35 The Word of God: an approach to the Bible, Sister Mary Paul, SLG 10 
36 Exploring Silence, Wendy Robinson 20 
37 Leisure, Mother Mary Clare, SLG 1 0  
38 Christian Mysticism, Ch ristopher Bryant, SSJE 1 5  
39 The Christian Concept of Sacrifice, Michael Ramsey 1 0  
40 St. Therese o f  Lisieux: her relevance for today, Sister E ileen Mary, SLG 1 5  
4 1  The Holy Spirit, Geoffrey Lampe 1 5  
42 Faith Today, E.L. Kendall 20 
43 The Power of the Name: the Jesus Prayer in Orthodox spirituality, 

Kall istos Ware 25 
44 Wholeness and Transfiguration illustrated in the lives of St. Francis of 

Assisi and St. Seraphim of Sarov, A.M. Al lchin 15 
45 Living in Christ, Brother Michael, SSF 20 
46 Prayer and Contemplation, Robert Llewelyn 50 
47 The Church 's Sacrifice, Mark Santer 20 

PUBLICATIONS BY G I LBERT SHAW 

A Pilgrim 's Book of Prayers 
Sitio: the prayer of intercession 
Rhythmic Prayers 
Christian Prayer: a way of progress 
Creation and R�reation: an approach to prayer (continuation of 

Christian Prayer: a way of progress) 
The Christian Solitary 

POSTAG E EXTRA. We regret that prices have had to be increased on some 
reprints due to the soaring cost of paper and other printing suppl ies. 

All publications listed above are obtainable from: 
SLG Press, Convent of the I ncarnation, Fairacres, Oxford, OX4 1TB 
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