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COMMUNITY NOTES

In June we held our annual Chapter at which the highlight was the
reading, by the Sisters responsible, of the ‘Reports of the Year’. It has
become customary for the factual general report given by the Mother
General at the beginning of Chapter to be supplemented by accounts of
the past year’s happenings at each of the Community Houses; and lately
we have added to these Mother Mary Clare’s chronicle of her special
ministry in its four strands of prayer and deliverance, the solitary life, the
priesthood, and the religious life; also Sister Benedicta’s record of her own
and other Sisters’ studies in various fields of scholarship relevant to our
Community. Last year Sister Eileen Mary added a very valuable contribu-
tion as a result of the months she spent with the Community of the Sisters
of the Church in Belfast.

The experience for the whole Community of seeing its life in the
round—the cumulative effect of sharing these reports at Chapter time—is
salutary and humbling. This year in particular it made us aware of how
much we have to be thankful for in the past seventy years of SLG’s life; of
the many blessings that come to us from and through our friends and
associates; and above all that our chief concern must always be with the
down-to-earth living of ordinary everyday life ‘according to the Rule and
Constitutions of the Community’ (to quote from the Form of Profession),
as these have developed step by step since the beginning in 1906. The
various aspects of growth in the Community’s life, and the increasing ex-
pression of a right diversity within the fundamental unity, must be firmly
rooted there if they are to be blessed and healthy.

Since Easter there have been some practical changes in the Community.
Circumstances have compelled us to reduce the number of Sisters at the
Convent of St. Mary and the Angels, Boxmoor, and some of its more senior
residents have moved to Fairacres and Burwash. There will be further
changes in personnel later this year. Sister Rachel Mary is having three
months’ sabbatical leave away from the Community at the start of her
second three-year term of office as Prioress of Fairacres, and in her absence
Sister Mary Kathleen, the Sub-Prioress, is taking her place. We look forward
to October when the Bishop of Oxford comes for our Visitation, and during
the three days he is with us we shall fit as many Sisters as possible into the
Convent here at Fairacres.

Recently we have had again the great delight of a visit to us at Fairacres
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from Bishop Michael and Lady Ramsey. He celebrated a midday Eucharist,
and after we had all had an informal buffet lunch in the garden, he gave us
a characteristically inspiring address on the Paraclete, referring especially
to the Gospel according to St. John. In an answer to questions at the end,
he mentioned that a true response to the Spirit’s guidance involves readi-
ness for ‘exposure to absolutely anything’—surely a splendid attitude for
every Christian. As we draw near to our Patronal Festivals of Transfigura-
tion and Holy Name on August 6th and 7th, we give thanks for all that has
been and that is in the life of SLG; that God has led us—and, we hope,
used us—through ups and downs, good and bad, thick and thin. We pray
for ourselves and for all our friends and associates that we may go into the
future with just that readiness for exposure to what is bound to be unex-
pected of which Bishop Michael spoke, open to the Holy Spirit’s guidance
and challenge (often so un-obvious and matter of fact) and finding our
security in God alone.

Jane, Mother General, SLG

Lord Jesus,
Keep me, hold me in thy light
that it may burn through me
and lift me to the fullness of thyself.

So give me grace
to be the chalice of thy love,
to be poured out in love, thy love in me
to quench my sin and give thy life to others’ needs.

Gilbert Shaw



TRANSFIGURATION

A.M. Allchin

This evening I want to speak about the Transfiguration, and to start not
from the Gospel story, but from the vision of the world as seen in the light
of the Transfiguration, because seen on the basis of our faith in the
Incarnation—for in the person of Jesus of Nazareth, our Lord, God has
truly taken flesh—and so to bring together our faith in the Transfiguration
with our faith in the coming of the Christ in the flesh; to see something of
the sacramental quality of all things revealed in and through the particu-
larity of the Incarnation. I want to think of the juxtaposition of the Feast
of the Transfiguration with the Feast of the Holy Name of Jesus, a juxta-
position of two feasts which has been, and let us hope will remain, very
important for the Community. The possibility of recognizing the univer-
sality of God’s action in the world, finding God in everything, is given us
because God has uniquely revealed himself in his fullness here in this one
particular place in the life and death and resurrection of our Lord.

So that is the theme. And I want to begin with part of a poem by
Edwin Muir, which is certainly familiar to many of you, called ‘The
Transfiguration’:

So from the ground we felt that virtue branch
Through all our veins till we were whole, our wrists
As fresh and pure as water from a well,

Our hands made new to handle holy things,

The source of all our seeing rinsed and cleansed

Till earth and light and water entering there

Gave back to us the clear unfallen world.

We could have thrown our clothes away for lightness,
But that even they, though sour and travel stained,
Seemed, like our flesh, made of immortal substance,
And the soiled flax and wool lay light upon us

Like friendly wonders, flower and flock entwined
As in a morning field. Was it a vision?

Or did we see that day the unseeable

One glory of the everlasting world
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Perpetually at work, though never seen

Since Eden locked the gate that’s everywhere

And nowhere? Was the change in us alone,

And the enormous earth still left forlorn,

An exile or a prisoner? . . .

The shepherds’ hovels shone, for underneath

The soot we saw the stone clean at the heart

As on the starting-day. The refuse heaps

Were grained with that fine dust that made the world;

For he had said, ‘To the pure all things are pure’.

And when we went into the town, he with us,

The lurkers under doorways, murderers,

With rags tied round their feet for silence, came

Out of themselves to us and were with us,

And those who hide within the labyrinth

Of their own loneliness and greatness, came,

And those entangled in their own devices,

The silent and the garrulous liars, all

Stepped out of their dungeons and were free.
(Collected Poems, 1960)

One of the remarkable things about that poem is that it is much more
profoundly and orthodoxly Christian than the writer himself knew it to
be. It came to him out of certain visionary experiences in which he had
seemed to be walking into a town in the presence of Christ. He had not
seen Christ, though he knew that he was walking with him. And the poem
itself, as you can see, is about the transfiguration of the world—it is not
about the Transfiguration of Christ. And Edwin Muir did not realize that,
at least in the Orthodox tradition, the Transfiguration of Christ has always
been thought of as implying the transfiguration, or the potential trans-
figuration of the world. It was only after the poem was published that
Maisie Spens wrote to him and pointed out this fact.

Looking at the poem we can see how deeply Christian it is, because the
poet is not just speaking about a visionary experience in which all the
beautiful things are, as it were, seen as transparent, but about a vision of
the world in which the ugly things have also become transparent. ‘The
refuse heaps were grained with that fine dust that made the world; for he
has said, “To the pure all things are pure.” * And itis not only a vision of
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the things in this world transfigured by the glory of God, but itis a vision
of mankind, of people, as also liberated and redeemed by this healing light.
‘The lurkers under doorways, murderers, with rags tied round their feet for
silence . . . And those who hide within the labyrinth of their own loneliness
and greatness . . . those entangled in their own devices, the silent and the
garrulous liars, all stepped out of their dungeons and were free.’

In the poem we are asked: was it illusion, or was it truth? Was the
change in us who saw it, or was the change actually in the world? In such
a moment of vision is there simply a kind of deception, or is there a dis-
closure, a revelation of the eternal nature of things? If we go back into the
Christian tradition I think we should need to go to the later part of the
Byzantine Empire to find the fullest and most clearly articulated answer to
those questions: what is the nature of the light of God revealed in and
through and around the transfigured face of Christ? Not, of course, that it
is only in the Eastern Orthodox tradition in the later Middle Ages that
Christians have reflected on this theme, but there, in some particular way,
there was a whole perception of the mystery of Christ in relation to the
Transfiguration. It was the age of Gregory Palamas and Nicholas Cabasilas,
two great spiritual and theological writers, who placed the mystery of our
Lord’s Transfiguration at the very centre of their understanding of God,
and of the nature of man and the nature of the world. It was an age which
affirmed that while God in himself, in his essence, is altogether beyond the
reach of our faculties, yetin his operations, in his energies, he truly makes
his glory known—even to our senses. Through the activity of the Holy
Spirit in the lives of men and women, the heart and its perceptions are so
cleansed that we may see with our bodily eyes, ‘the unseeable, one glory
of the everlasting world, perpetually at work though never seen, since
Eden locked the gate that’s everywhere and nowhere.’

This faith and vision which was focused in the person of the Lord Jesus
Christ on the Mountain of the Transfiguration was, for that age, renewed
in the living experience of the Church, an experience which itself was
focused on another holy mountain of transfiguration, Mount Athos, in the
communities and hermitages of that monastic republic. And note that fact.
The light and the hope which sustained a collapsing empire—because they
lived at a time when it was quite clear that the Eastern Christian empire
was collapsing—the light of hope which sustained that empire came from
a monastic centre. By turning one’s back on the world and looking to God,
one is able to perceive, and to help others to perceive, the true glory which
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is in the world in relation to God and as reflecting God. That is precisely
why your renunciation of the world allows the glory of God to be perceived
in the world, sometimes by yourselves, and sometimes by others. And that
radiance which shines in the face of Jesus Christ, and which shone there
with that particular brilliance in that particular moment of Christian
history, survived the collapse of all the outward structures of the Byzantine
Christian empire—which the people then believed were somehow essential
to it. The structures collapsed, but the radiance continued; the light still
shone. We see it reflected in the painted monasteries of Moldavia in the
sixteenth and seventeenth centuries; we find it again in the spirituality of
nineteenth-century Russia, especially in the life of St. Seraphim of Sarov.
But also, for instance, in the writings of the unknown author of The Way
of a Pilgrim:

The prayer of my heart gave me such consolation that I felt there
was no happier person on earth than I, and I doubted if there could
be a greater and fuller happiness in the kingdom of heaven. Not only
did I feel this in my own soul, but the whole outside world also seemed
to me to be full of beauty and delight. Everything drew me to love and
to thank God; people, trees, plants, animals. 1 saw them all as my
kinsfolk. I found on them all the magic of the Name of Jesus.

By the transformation of the heart, through the realization of God’s
presence there at the centre of man’s being, it becomes possible to see that
‘heaven and earth are full of God’s glory’. We discover our kinship with the
material creation precisely because we see all things marked with the Name
of Jesus. And here the two worlds—the world of sime and the world of
eternity, the world of earth and the world of heaven—become one; and the
familiar reality of this earthly world is shot through with the eternal glory
of heaven. And this is so because the world is seen through the prism of
the Incarnate Word, seen marked by the cross, which leads us through
death to life. And this is true whether or not we think of their vision of
everything marked by the Name of Jesus in relation to that particular way
of prayer which is called the ‘Jesus Prayer’, which has been central to the
spirituality of Eastern Christendom from the period of Palamas down to
this day; or whether we think of the vision of the Name of Jesus on every-
thing in more general terms. What is important is that it is the reality of
the Incarnation, the reality of the presence of God with us in Jesus Christ
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which makes possible this vision of the whole world as ‘full of God’s
glory’. It is because God has truly united man to himself that this can be
seen.

And this vision of a transfigured world which lies at the heart of Eastern
Orthodoxy is not, of course, absent from our own tradition in the West. If
we look for it we shall find this vision of the divine glory seen in and

. through the things of earth, presentin many places in Western Christendom,
but quite especially in our own Anglican seventeenth century. In Thomas
Traherne it reaches a memorable intensity of expression. ‘By the very right
of your senses, you enjoy the world’, he tells us, and then goes on to
expound what he means by this enjoyment of the world as God’s gift to
us: ‘You never enjoy the world aright till 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 others are in it who are. everyone sole heirs, as well as
you.’ (From Centuries of Meditatiens.) The eloquence of Traherne’s poetic
prose at its best is unsurpassed. But the content of his teaching is represen-
tative of the whole tradition to which he belonged. The tone of sober
ecstasy which marks so much of his writing could be found in others of his
time, scholars as well as poets. And all springs from their faith in the
reality of the Incarnation. Here, as an example, is Mark Frank, writing on
the power of joy—the joy which comes in the coming of Christmas—to ex-
pand and integrate human life, bringing together body, mind, and spirit in
the renewal of the heart:

Joy is the dilatation, the opening of the heart and sending out the
spirits into all the parts. And if this joy we have, it will open our hearts
to praise him; open our hearts to heaven to receive its influence; open
our hearts to our needy brother to compassionate and relieve him; it
will send out life and heat and spirit into all our powers—into our lips
to sing unto him, into our fingers to play to him,into our feet even to
leap for joy;into our eyes perpetually to gaze upon him;into our hands
to open them for his sake plentifully to the poor;into the whole body
to devote it wholly to his service.

(Complete Works of Mark Frank. Library of Anglo-Catholic Theology)

This is a rejoicing in God in which the body plays its part, a rejoicing
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which brings together what we should call social concerns—‘open our hearts
to our needy brother to compassionate and relieve him’—with a concern
for man’s inner life—‘open our hearts to heaven to receive its influence’—
a rejoicing which links outer and inner, head and heart.

This understanding of the correspondence between the inner world of
man and the outer world of nature, the microcosm and the macrocosm,
presupposed in such writings of the seventeenth century, was seriously
undermined by the developments in science and philosophy which took
place in the latter half of that century. In a world dominated by the
thought of philosophers like Descartes and Locke it became more and
more difficult to see the correspondence between inward and outward,
and consequently to see that faith in the Incarnation has consequences for
our bodily life and for our attitude towards all things. But the vision was
not entirely lost, and a large part of the aspiration of the English romantics,
above all of poets like Coleridge and Wordsworth, was towards its recovery.
And here is a point where the leaders of the Oxford Movement were very
much heirs of those romantic poets. They owed to them their renewed
sense of the sacramental quality of all things. That is the context in which
they placed their renewed apprehension of the meaning of the particular
sacraments of the Church and especially, of course, of the Eucharist itself.
They gained from the poets—above all from Wordsworth—a sense of the
holiness of the world when it is known as God’s world, the holiness of this
material creation into which God has entered in flesh.

One of the mostremarkable of the early nineteenth-century forerunners
of the Oxford Movement perceived this clearly. Alexander Knox, an Irish
layman who died in 1831, just before the beginning of the Oxford Move-
ment, wrote:

The Gospel commenced in an accommodation to man’s animal exigen-
cies which was as admirable as it was gracious . . . the Incarnation of the
co-eternal Son, through which St. John was enabled to declare what he
and his fellow-apostles had seen with their eyes, what they ‘had looked
upon, and their hands had handled, of the word of life,’” was in the first
instance, so to consult human nature in its animal and sensitive capacity,
as to give the strongest pledge that a dispensation thus introduced,
would in every subordinate provision, manifest the same spirit and
operate on the same principle.

(Complete Werks)



In other words, God’s way of acting is all of a piece. The Incarnation of
the co-cternal Son—that God enters into flesh —is not an isolated wonder.
‘The Word of God, who 1s God, wills in all things to work the mystery of
his Incarnation’ (Maximus the Confessor). The principle of sacrament and
incarnation is to be seen throughout our life. And perhaps, in a strange
way, when the human mind and intellect become particularly blind and
deaf to the activities of God—as in the last two centuries they undoubtedly
have done—it seems as though our salvation may come by way of the
senses. William Blake saw this very clearly; but he was not alone. Others in
the nineteenth century, more centrally placed within the Christian tradi-
tion, had the same perception. Commenting on Coleridge’s interest in the
pre-Socratic philosphers, F.J.A. Hort remarked:

Modern philosophy has denied that it has anything to do with the
knowledge of God, and is now being rapidly swallowed up by
positivism and science militant, and ancient experience tells us of a yet
lower depth. Yet, when we shall seem to lie at the lowest point, we may
perhaps be near the very highest and the senses themselves may beceme
the very instruments of eur deliverance.

(Cambridge Essays, 1856)

That was, I believe, one of the truly prophetic remarks of the mid-nineteenth
century. It may be that we have to learn to perceive the glory of God not
so much with our minds and our intellects as with our hearts and our
senses, with our very bodily apprehension of things. Precisely because God
who in himself not only goes beyond our physical senses, but also utterly
beyond our intellectual capacities, reveals himself to us, in his humility, in
just those things which we touch and taste and hear and see.

John Keble, in his own way, makes precisely the same point in his com-
mentary on his own hymn for the Second Sunday after Epiphany:

The change of waterinto wine was believed by the ancients to typify the
change which St. Paul in particular so earnestly dwells on: ‘Old things
are passed away ... behold all things are become new.” And St. John:
‘He that sitteth on the throne saith, Behold I make all things new.’
... This then being the ‘beginning of miracles’, a kind of pattern of
the rest, showed how Christ’s glory was to be revealed in the effects
of his sacramental touch; whether immediately, as when he touched the

10



leper and healed him; or through the hem of his garment; or by saints,
his living members according to his promise: ‘the works that [ do, ye
shall do also; and greater works than these shall ye do, because I go
unto my Father.” Thus according to the Scriptures, the sacramental
touch of the Church is the touch of Christ; and her system is ‘deifica
disciplina’, a rule which, in some sense, makes men gods, and the
human, divine; and all this depends on the verity of the Incarnation,
therefore his Mother is especially instrumental in it; besides being, as
nearest to him, the most glorious instance of it. ‘The Mother of Jesus is
there, and both Jesus and his disciples are called.” (He as the Bridegroom
and Author of the whole mystery, they as ministers, servants and
instruments—to this mysterious, ‘marriage’, or communion of saints.)

(From The Rediscovery of Newman: an Oxford Symposium,
edited by John Coulson and A.M. Alichin, London 1967, pp. 54f.)

This communion of heaven and earth, this making of all things new, which
touches everything, is focused in this particular man and his particular
touch—of the lepers, the crippled, the blind and deaf. We think of the
extraordinary emphasis in the Gospel stories on the physical contact of
Jesus with the people whom he was healing; a power of healing focused
there, and yet spreading out from there through the Church into the world,
and in some sense revealed as present in the whole world and at work in
the whole world.

This double theme of the focusing, the concentration, of the whole of
God'’s redemptive work in the person of our Lord, in the Name of Jesus, in
the sacrament of the altar in which he comes to us; and at the same time
the radiation of God’s glory out into the whole world where we must find
him, is very notably expressed by Father Lucius Cary in the first sermon
he preached in the newly-dedicated chapel of St. Mary of Nazareth at
Burwash on the twenty-third of June 1935 (which was then the Sunday in
the Octave of Corpus Christi):

I think it is a happy thing for us that these three festivals (namely,
Pentecost, Trinity Sunday, and Corpus Christi) should be for all time
associated with this new venture of faith which we, under the leading of
the Holy Spirit, have been brought to make. Our foundation made at
Pentecost: His is the life that will make our life fruitful; His is the
Widsom that will guide us on our way. And then comes the mystery of
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last Sunday—the adoration of the Godhead—that worship that always
stands in the forefront of the life of the contemplative. To that all
other paths lead; that is the Central Light from which the smaller lights
radiate, to which they all return and lead back. And then there comes
the feast of the Most Holy Sacrament—that gift of God which gives us a
channel of communion with God as we receive the Bread of Life and
are continually renewed with that to which He calls us ... So these
three feasts—Pentecost, Holy Trinity and Cerpus Demini—lead us
together to this great confession of the Prophet: ‘Verily thou arta God
that hidest thyself, O God of Israel, the Saviour.’ {Isaiah 45:15, which
was the text for the sermon. ]

And the reason why they seem, at least to me, to converge upon this
confession of the Prophet lies, rather, in that the words are not meant
to stress the difficulty of search—that difficulty which almost rent the
soul of the Prophet in sunder—O that I knew where I might find
him!’—it is rather the fact of the veiled presence—God’s presence every-
where, in everything—but lift the veil and the light is there already
shining; look beneath the surface of anything you see, there is God’s
Presence waiting for you, there is His Power being manifested: ‘Maker
of all things, upholding them by the word of His Power.’

I think the peculiar character of this place, that has come to us and
1s given into our keeping, should stir us to cherish that thought as we
enter upon that which we are going to call ‘The House’ of our Lady of
Nazareth. Let us learn fresh clarity of vision—to find God everywhere,
in everything. In all the beauty of the home that has been given to us,
the freshness and quietness of the country; the loveliness of the sur-
roundings, the stillness: all these are opportunities for realising with
fresh vividness the Presence of God in all things; the eloquence of the
Eternal Word, which speaks with a thousand voices to our hearts in the
silence of the night and throughout the day, and fills our life with
joy ... ‘Verily thou art a God that hidest thyself, O God of Israel, the
Saviour’ . .. There we have in closest conjunction with those words of
veneration of the Holy Sacrament of the altar, a great commission given
to us ffom God. If God who is so closely hidden, yet so near waiting to
be revealed, deals with us as He does through things external, then on
our side things external will be the means of our approach to Him; and
the daily life is full of the adorable Presence of God, and all the things
you do and handle, and all the things that lie around you in your
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common life, are made to you as sacred implements of Divine Service,
manifestations of the Divine Presence, opportunities of self-oblation, of
service to our Lord Himself.

In all things God approaches us; and in 4/f things we may approach him.
And then the world is known as the ‘burning bush’ of his presence: a bush
which burns but is not consumed.

How is this to be done? How is the world to be known in this way?
How are our senses to be transformed? Not without discipline, nor without
renunciation. This is, indeed, the whole work of Christian ascesis, that the
perceptions may be cleansed through baptism into Christ’s dying and rising
again, that the senses may be sealed with the seal of the Spirit—‘Inflame
with perfect love each sense’~-so that we may see with the eyes of the
Dove. If we are to possess the world and all things in it in the way in which
the saints possess it, we must follow the way of dispossession which they
follow.

I asked for riches.
You gave me the earth, the sea, the immensity
of the broad sky. I looked at them
and learned I must withdraw
to possess them. I gave my eyes
and my ears, and dwelt
in a soundless darkness
in the shadow
of your regard.
The soul
grew in me, filling me
with its fragrance.
(R.S. Thomas in Laboratories of the Spirit, 1975)

It is only as we are finding the reality of God’s action in the world within
us, in the depths of the heart—and that requires withdrawal from the
world at times, and from the activity of the senses—that we shall be able to
perceive his glory at work in the world around us. The inward and the out-
ward vision are not alternative but complementary, depending on one
another far their growth and support. And beyond this paradox of inner
and outer, there is the greater paradox of negation and affirmation. It is
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not by chance that the late Byzantine vision of the divine glory, which
expressed itself in great works of art, radiated from the monasteries of
Mount Athos, with their strict asces:s and turning away from the vision of
things; nor that in our own day one of the outstanding exponents of this
mystery of the glory of God revealed in all things, should have been
a Cistercian monk. [Thomas Merton.] There is a necessary exchange
between the ways of affirmation and negation. And so it is that he who
loses his life will find it, and that he who possesses nothing discovers he
possesses all things.

That is why the question of the proper relation of your life to the life
of Christians in the world, who have received the same calling te holiness
but have received it in a different form, is of such great importance both
for them and for you. Quiteclearly, as we have seen, the notion of a double
standard is one which is frustrating for both parties, failing to do justice to
either grace, to either gift. The necessary reciprocity is something we seek
to understand better, to know how it is that God gives life through our
losing of life.

Meanwhile it is clear that the way of spirituality for our time involves
a new discovery of the place of the body and the life of the senses in our
approach to God. For it is through the whole of human nature that God
works and is present in this world of people and things. And only as our
nature is being restored in God can we learn to be truly present where we
are, present with all the life and love of God. ‘For being with God’, as
Father Benson tells us, ‘is being intensely present; present whers we are, as
God is present where we are; present to things around us with that intense
consciousness which belongs to God.” That is indeed the new consciousness
which is God’s own gift, and when he is present with us in that way, then
we find that through the transformation of the senses—the cleansing of the
heart—the two worlds of sense and spirit, of earth and heaven have become
one, and we see his glory, and our hands are enabled to handle things
which belong to the Word of Life.

Fairacres, 10 jJune 1976
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THE TRANSFIGURATION OF MANKIND
A Meditation for the 6th of August

The Anniversary o f Hiroshima

Compiled by Sister Mary Paul, SLG

Everything in italic type is quoted from the Radio Times 2-8 August
1975 (which featured the Thirtieth Anniversary of the dropping of the
atom bomb on Hiroshima), and is used with the kind permission of the
B.B.C. I felt free to re-arrange this material as long as I did not falsify its
context, and the arrangement in poetic lines, rather than as continuous
prose, is my doing. I have not slavishly indicated all omissions. This applies
also to the Bible quotations. They are from the RSV unless otherwise noted.

Revelations of Divine Love by Julian of Norwich is quoted from the
translation by Clifton Wolters (Penguin Classics 1974). References are to
chapters only, and the same is true of the biblical quotations.

When the atom bomb was tested,

Robert Oppenbeimer called to mind

a line from the Bbhagavad Gita:

‘I am become Death, the shatterer o f worlds.’

The earth mourns and withers,
the world languishes and withers . . .
The earth lies polluted under its inhabitants
for they have broken the everlasting covenant.
Therefore a curse devours the earth,
therefore the inhabitants of the earth are scorched,
and few men are left.
For the windows of heaven are opened
and the foundations of the earth tremble.
(Isaiah 24)
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Ilooked on the earth, and lo, it was waste and void;
and to the heavens, and they had no light.

I looked on the mountains, and lo, they were quaking,
and all the hills moved to and fro.

I looked, and lo, there was no man,

and all the birds of the air had fled,

I looked, and lo, the fruitful land was a desert

and all its cities were laid in ruins . . .
{Jeremiah 4)

I climbed Hifiyama Hill and looked down.

Hiroshima bad disappeared.
(A survivor, a history professor)

Jesus took with him Peter and John and James,
and went up on the mountain to pray.
And as he was praying, the appearance of his countenance was altered,
and his raiment became dazzling white.
And behold, two men talked with him,
Moses and Elijah,
who appeared in glory and spoke of his departure,
which he was to accomplish at Jerusalem.

So when the days drew near for him to be received up,

he set his face to go to Jerusalem.
(Luke 9)

And they were on the road going up to Jerusalem . ..
Jesus was walking ahead of them . . .

and those who followed were afraid.
(Mark 10)

Many o fthem died along the road—
I can still picture them in my mind—
like walking ghosts.
They didn’t look like people of this world . . .
They bhad a special way of walking—
very slowly.

I myself was one o f them.
(A survivor, a grocer, severely burned)
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Unless a grain of wheat falls into the earth and dies,
it remains alone;

but if it dies,
it bears much fruit.

Now is my soul troubled.

And what shall I say?

‘Father save me from this hour’?

No, for this purpose I have come to this hour.
Father, glorify thy name.

Now is the judgement of this world,
now shall the ruler of this world be cast out;
and I, when I am lifted up from the earth,

will draw all men to myself.
(John 12)

And when they came to the place which is called The Skull,
there they crucified him.

It was now about the sixth hour,
and there was darkness over the whole land until the ninth hour

while the sun’s light failed.
{Luke 23)

I could see that the dear skin and tender flesh,
the hair and the blood,

were hanging loose from the bone,

gouged by the thorns . . .

It seemed about to drop off,

heavy and loose, sagging like a cloth.
(Julian of Norwich 17)

They all bad skin blackened by burns . . .

They bad no bair because their bair was burned . . .
They beld their arms bent forward . . .

and their skin-—not only on their bands

but on their faces and bodies too—

bung down . . .
(The grocer)
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And at the ninth hour Jesus cried with a loud voice,
‘Eloi, Eloi~My God, My God,
lama sabachthani?
Why hast thou forsaken me?’
(Mark 15)

We beard a new phrase, ‘A-bomb disease’.
The fear in us became strong,
especially when we would see certain things with our own eyes:

a man looking perfectly well as be rode by on a bicycle . . .
suddenly vomiting blood
and then dying.

Soon we were all worried
about our own bodies—
whether we would live or die.
(A survivor, a Buddhist priest)

From the beginning till now the entire creation
has been groaning in one great act of giving birth . ..
(Romans 8, Jerusalem Bible)

... and the curtain of the temple was torn in two.
Then Jesus, crying with a loud voice, said,
‘Father, into thy hands I commit my spirit!’
And having said this he breathed his last.

(Luke 23)

We all live in a world where the bolocaust bappened.
. . in a world where larger bolocausts threaten.
We all share, to some degree, ‘the death imprint’ . . .
We all share the survivors’ need to make sense of the experience.
(Dr. Robert Jay Lifton, Professor of Psychiatry at Yale University)

For the creation was subjected to futility,
not of its own waill
but by the will of him who subjected it in hope;
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because the creation itself

will be set free from its bondage to decay

and obtain the glorious liberty of the children of God.
(Romans 8)

‘Fear not, I am the first and the last, and the living one;
I died, and behold I am alive for evermore,
and I have the keys of Death and Hades.’

{Revelation 1)

With a glad countenance our Lord looked at his side,
rejoicing as he gazed,
And as he looked, I, with my limited understanding,
was led by way of this same wound into his side.
There he showed me a place, fair and delightful,
large enough for all saved mankind
to restin peace and love.
(Julian of Norwich 24)

We ourselves, who have the first fruits of the Spirir,
groan inwardly as we wait for adoption as sons,
the redemption of our bodies,
for in this hope we were saved.
(Romans 8)

God destined us in love

to be his sons through Jesus Christ . . .

In him we have redemption through his blood . . .

For he has made known to us in all wisdom and insight

the mystery of his will, according to his purpose

which he set forth in Christ as a plan for the fullness of time,

to unite all things in him, things in heaven and things on earth.
(Ephesians 1)

Who shall separate us from the love of Christ?
Shall tribulation, or distress,
or persecution, or famine,
or nakedness, or peril?
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No, in all these things we are more than conquerors
through him who loved us.
(Romans 8)

Beloved, do not be surprised at the fiery ordeal
which comes upon you to prove you.
But rejoice in so faras you share Christ’s sufferings,
that you may also rejoice and be glad
when his glory is revealed.

(I Peter 4)

For we are not contending against flesh and blood,
but against the world rulers of this present darkness.
(Ephesians 6)

But the day of the Lord will come like a thief,
and then the heavens will pass away with a loud noise,
and the elements will be dissolved with fire . . .

(11 Peter 3)

Then I saw a new heaven and a new earth;
for the first heaven and the first earth had passed away.

Behold, the dwelling of God is with men;

he will wipe away every tear from their eyes,

and death shall be no more,

neither shall there be mourning nor crying nor pain any more,
for the former things have passed away.

Then he showed me the river of the water of life;
also, on either side of the river, the tree of life,
and the leaves of the tree were for the healing of the nasons.

He who testifies to these things says,
‘Surely I am coming soon.’

Amen. Come, Lord Jesus.
{Revelation 21 and 22)
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BY TAXI TO TARSAO

William Allchin

In January of this year a party of people from various parts of Britain
made a journey to Thailand. They visited the River Kwali, travelled on the
Railway which used to run from Thailand to Burma, and laid wreaths at
the war cemeteries at Kanchanaburi and Chunkai. The majority of the
travellers were members of the Far Eastern Prisoners of War Association,
or were wives or friends of members. Not long before they had flown out
East by Jumbe jet, an ex-Army man from Kurashiki City, Japan, had put
forward the idea of a joint meeting on the river Kwai to signal a new
attitude of friendship. Most of those people going out from Britain seem
to have been against such an idea, and as the journey to Thailand
progressed, it became clear that much bitterness remained. In particular,
people and things Japanese all too easily seemed to arouse anger and
prejudice.

The return to Thailand stirred old and painful memories. Events of
thirty years ago seemed, suddenly, to be more recent. But the present,
with each of us being that much older in body and mind, was also inescap-
able. Curious conjunctions of past and present occurred, such as the arrival
of the party at the railway station called Nom Pladuk (=Flat-fish Pond) on
the way up country. We got out of the air-conditioned motor coaches in
which we were travelling and spread out excitedly all over the station plat-
form and the tracks. In a siding a few trucks stood, looking like the ones in
which many of us would have made the trip from Malaya during the war.

Suddenly, some of the old cries were heard, with men imitating the
shouts of angry Japanese or Korean soldiers. The past flared up, an empty
field became the site of the Japanese cookhouse, and the railway seemed
very much something that was familiar again. Perhaps some of us may have
dimly recognized the building of a railway as something potentially positive
in the middle of the destructive absurdity of modern warfare. Indeed, such
a parable has been hinted at in the story of Col. Nicholson’s bridge in the
film called ‘The Bridge on the River Kwai'. Atall events, the railway is no
longer a railroad of death. It now seems to be a limited piece of useful
local transport, with its old rolling stock, and stopping far short of the
Thailand-Burma frontier beyond which it originally went. In time, the
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great new metalled road now being built, and heading towards the Burmese
border, will almost entirely overshadow ‘our’ railway, as road transport has
eclipsed the railway in Britain itself in the period since the war.

But now you can get from the centre of Bangkok to the heart of the
valley of our previous agonies and deaths in a few hours along the new
highway. Four of us, in search of a diary long-buried on the banks above
the river Kwai, hired a six-year-old Toyota Saloon and hurtled from
Bangkok to Tarsao, the wheel skilfully held by a young Thai driver with
quick reflexes and an efficient horn. We went on the equivalent of a Bank
Holiday, and found a waterfall near the railway, beyond Tarsao. Some of
us had splashed through it on the desperate march up along the growing
railway-line in 1943. But now it was crowded with holiday-makers in cool
colourful clothes, enjoying the intense sunlight and the sound of the falling
waters. The images of death, the stink of cholera and pus-filled wounds,
the sight of a dismembered leg lying across the track, were displaced from
my mind. Now I could see in front of me a place of normal human life,
within reach of the capital city for a day’s picnic.

How then could we remain true to the terrible past which many of us
shared? What kind of loyalty did we owe to those comrades and friends
whose graves we visited on our way back to Bangkok? And what should
we who had survived the old horror have to report to them about the way
in which each one of us had used the extra thirty years that we had been
given, or which we had snatched, perhaps at the expense of others? So
many of them, lying there in the peaceful cemetery at Kanchanaburi, were
so young then. The rows of gravestones appeared almost like the tops of
desks in a large well-regulated schoolroom. Perhaps there was a lesson to
be learned now. Some thoughts might have gone back to the war, with the
chaos and demoralization of the later stages of the Malayan campaign,
ending with the catastrophic surrender of Singapore to a smaller number
of Japanese troops. For some of us, that had been the start of our humilia-
tion. At least the British know how to build and care for the graves. The
cemetery was quiet and orderly, with the grave-stones interspersed with
flower beds, rose bushes, trimmed grass, and trees giving a welcome shade.
Beneath the ground, the dead men shed their uniforms and leave their
rusty rifles stacked. Albert Schweitzer, preaching in church on the first of
December in the year 1918 said:

... those who made the supreme sacrifice appear as a single army.
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Difference in uniform and nationality have disappeared. They are men
united in pain and suffering. They all present us with a challenge.

The challenge they offer us is to fulfil our suffering, and to produce the
fruits of reconciliation, and an affirmation of life. ‘What is forgiveness?’
asks Waldo Williams, a Welsh poet: ‘Finding the way through the thomns to
the side of the old enemy.’

That is why some of us who went on the recent journey were deeply
grateful for the experience, and to those who had organized it. But we
could not leave it there. We felt that a genuine initiative from Japan should
find an equal response from ourselves in Britain. For we had recalled the
past and had revived painful memories in order to bheal them, and to free
the energy trapped in the old images and still expressed in the old resent-

" ments. It is not easy for anyone to let go a sense of legitimate grievance,
especially if new and hopeful experiences have not occurred which might
have helped to replace it. Surprisingly, on our trip there was little mention
of the sense of injustice which might be nurtured by someone from Japan
who called to mind the atomic bomb attacks on two of their cities in 1945.
It is hard for those of us who come from Europe to imagine the different
perspective on the world as seen from Asia. Yet it is clear that international
co-operation offers us all our only chance of survival, and that the future
lies with those people who canlearn from the past without being ruled by it.

That is why some of us are now working for another visit to the River
Kwai, and hope that British and Japanese, Australian and Dutch ex-Prisoners
of War, and friends, may meet on the Bridge and, together, point the way
forward towards a future for the world without war.

EDITORIAL NOTE: Since Dr. Allchin wrote the above article in May of
this year, plans bave gone forward for the proposed visit mentioned above.
The following Proposal to convene a re-union of formmer Japanese Army
officers and men, and former Allied P.O.W.’s who had worked on the
Burma-Thailand Railway line between 1942 and 1945, bas been issued
over the joint signatures of Nagase Takashi of Kurashiki City, Japan, and
Dr. Allchin. We bope our readers will join in prayer to support this venture
of reconciliation. We suspect that you may wonder whether Dr. Allchin is
in any way related to our S.L.G. Warden, Canon A.M. Alichin, and are
glad to say that they are brothers.
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In 1943, at the height of the Pacific War, the Japanese Army forced
through the construction of the Burma-Thailand Railway line, and the
adverse situation thus created was extremely regrettable. It gave rise to the
intolerable circumstances in which the Allied Prisoners of War were com-
pelled to work. These included mud, dense jungle, scarcity of daily living
necessities due to transport difficulties, merciless conditions of work
because of the orders given to accelerate the project, and the rampage of
diseases such as malaria, dysentery, cholera, and malnutrition. All these
factors were contributing to the high casualty rate among the Allied
Prisoners of War. After the War, a large number of men from the Japanese
Army who were held responsible for these conditions were tried as War
Criminals; some were executed and others punished.

The memory of these lamentable incidents is not to be shunned.
Memories may need to be resuscitated in order to be healed, and also for
the purpose of expounding a living moral teaching, and for throwing light
on fundamental quessons that need resolution. We all have in common a
personal experience of war, which is the root cause of all atrocities. And
so, whatever our social situation, we should all strive to eliminate the
scourge of war from thefaceof the earth. At the same time, because of our
experience in Burma and Thailand, we must pray for the souls of those
who died as victims of the Burma-Thailand Railway.

Even the treacheries of the past which the Allied Prisoners of War
suffered may be softened by the passage of time. It may be a cause for
thankfulness that some people should want to revisit the Railway where
they suffered so much. And through this, the number of former Prisoners
of War who want to meet former Japanese Army officers and men, may
increase. Thus, feelings of hatred towards Japan may be transcended, and
in like manner, the Japanese people may be able to come to terms with the
enormous horror inflicted on their cities by the atomic bombs dropped by
the Allied Air Forces.

Taking all these feelings into account, the first steps toward the forma-
tion of new understanding and new friendship might be a joint visit to the
Burma-Thailand Railway line, and the holding of a Memorial Service for
the victims. Other joint activities might be arranged to underline the con-
tinuing struggle against war, and the efforts to strengthen international co-
operation between all peoples.
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THE BLOOD OF THE NEW COVENANT

Father Gregory, CSWG

‘This is my blood of the new covenant.” What tremendous words! ‘This
is my body, which is given for you.” A new start for the human race!

We hear these words so frequently that we mighteasily miss the height
and the depth and the breadth which is encompassed in them. When the
Lord says that he gives his body for us, this is not merely an expendable
gift, something which is given on one occasion, and which will have to be
replaced later on by some other gift. He gives his body to us in order that
we might live in him forever, that we might become his body, so that he as
the head of a new creation can present us to the heavenly Father.

We have just been celebrating Trinity Sunday; and the wonderful thing
about the doctrine of the Trinity is that it surpasses our powers of compre-
hension. We mightbe inclined therefore to opt either for the attitude which
merely accepts it in a passive way, or else the attitude which revolts against
it because we cannot understand. The Lord opens up a way of under-
standing when he says to us, ‘This is my body which is given for you’, since
that body is given for us so that we may become what he is. If, then, the
Holy Trinity is revealed to us asa doctrine, the Holy Trinity is revealed to
us even more as the source and goal of our life—but always through the
body which is given for us. The very mystery of this body is that as we
feed on it we are being transformed into Christ, that is, we are taking on
his new nature. Moreover, we are being transformed into a new unity with
one another. And here the mystery of the Trinity always challenges our
own individual diversity. Yet the multiplicity of persons, the fact that we
are many in number, is not to be destroyed; there is a new unity given for
us in the body whereby the fact that we are many, and that we encompass
a great diversity, does not destroy the unity of the body. Rather, if we live
in the new nature of the body, and make that the principle of our sharing,
then the diversity itself will make for a more wonderful unity.

However, this is not possible for us as a way of life without our partici-
pation in the blood of the new covenant. ‘This is my blood which is shed
for you and for many, for the remission of sins.” The Lord is making peace
by the blood of his cross. What is this peace? It is the overcoming of the
multiplicity, of the many discordant wills, which would pull the body to
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pieces. How entirely dependent we are on the blood of the new covenant!
Every day we need to be restored through the blood of Christ. For aslong
as we live in this world, our individual nature will always be a prey to the
discordancy of individual wills.

That is an inevitable fact of life, and we could do either of two things
about it. We could compromise with it, justify the individual will, and say
that it ought to be protected in its individuality; or, on the other hand, we
could offer it back to God to be purified—not to be destroyed, because it
must act. It has a work of obedience, an offering which must be continued
in its own personal and humble way unto the very end of our life—obedient
unto death. But it must be purified.

Now this purification of our individual nature, and of our will, is some-
thing which the Lord has obtained for us as a gift. On the other hand, itis
a gift which cannot be received merely passively. Every day in our prayer
we need to return to the point where we are bringing the individual self,
our will, to the foot of the cross to be purified. There is pain in that. There
has to be some sharing in the pain of the Passion whereby the discordancy
of wills is overcome. This is part of the way in which we grow into maturity.
If we reject that pain, of course we become sick. This is a health-giving pain
whereby we grow more fully into the unity of the body.

The wonderful thing about our Mass, then, is that it brings us not only
to renew our unity in the body, not only to cleanse the discordancies of
our individual wills, to bring them into harmony; but, more than that, it
enables us to enter into that offering of the whole renewed body of
creation, of which Christ has become Head, and through whom the Holy
Spirit is poured out to make the body a manifestation, a revelation of the
Holy Trinity.

There has to be the giving of the individual self into the unity of the
body. But this dying of our baptism is not a destruction;it is a harvesting
of the whole self into the unity of the whole body in order that the fullness
of the life of the Trinity may be poured out, that God may be all in all.

GLORY BE TO GOD!
Fairacres

14 June 1976
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PRAYER AND THE GREAT TRADITION
A PILGRIMAGE

John-Baptist Porter, SSF

This discussion is meant to include something of one person’s neophyte
experience in prayer, asa means of drawing closer to God and God drawing
closer to the person, and the direct effect upon this embryo of exposure to
what is often called ‘the Great Tradition of the Spiritual Life’.

In looking at two aspects of prayer, its public liturgical side and the
private secret side, clarity is sought in stipulatively defining what one
person means, when there is so much variety of meaning currently in the
air. Then to ascertain something of the magnitude of the ‘Great Tradition’,
the Christian spiritual heritage that consciously and unconsciously molds
our characters and lives, we seek to find the context in which we are
placed in which such a discovery will be meaningful, helpful, and an
influence that assists the God-ward action of our human journey.

This is not intended to be a scholarly analysis of either prayer or the
‘Great Tradition’, though it certainly is not meant to be repugnant to the
dweller in those realms;it is a simple offering, as requested, of one person’s
trials and plethora of error, whose leaden quality promises to become gold
only in the acknowledgment of debt, and standing in the shade and
experiencing the breezes of the wue Wisdom of God.

There are several striking similarities in the practice of prayer by
St. Francis of Assisi and his early followers, and the famous Russian staretz
St. Seraphim of Sarov. The most notable of these is that the prayers that
were used by both were prayers common to all Christians, of East and
West: simple, common prayers.

St. Francis strove always to recite the Psalms according to the custom
of the Roman rite of the time, with frequent use of the Lord’s Prayer and
the Angelic Salutation (the ‘Ave Maria’ or ‘Hail Mary’). He also wrote
a scheme of prayers, meant to be used in addition to the Divine Office,
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commemorating the events of the Passion of Christ, reflecting the popular
‘preoccupation’ of the Middle Ages with the consummate death of Jesus
as the focal point for the Atonement. For his brothers, he allowed the
‘Pater Office’ to be substituted for the Divine Office: i.e., a brother could
always say the prescribed number* of Our Fathers in lieu of the Psalms,
hymns, and set prayers for seasons and saints, whenever and wherever
occasion demanded, for example if a brother was illiterate, or if a parti-
cular friary had a shortage of office books. Both these circumstances were
examples of poverty, and therefore pleasing to God.

St. Seraphim also, we are told, used the Lord’s Prayer, the Hail Mary,
and the Nicene Creed as the basis of his prayer. ‘The Lord’s Prayer, which
the Lord Himself gave as a pattern of all prayer: Hail Mary, the greeting
brought by the Archangel Gabriel from heaven as the corner stone of the
New Testament and the last, the Nicene Creed, which summarises the
whole dogmatic content of the Christian faith. Everything else that can be
added from sacred literature is a gift to be received with humility and
thanksgiving.’

The second similarity between Seraphim and Francis, and in some ways
of greater significance, is the way in which the two Saints went about their
‘personal’ prayer, as over against public liturgical prayer in church, of
which we spoke above.

In the descriptions and recorded observations of St. Francis, particularly
during his Lenten times and his vigils on La Verna, the mountain where he
received the Stigmata (the very wounds of Christ in his own flesh), the
sense of absolute ‘privacy in God’ unmistakably permeates all his activity.
One is conscious, through the eyes of the various authors, of seeing St.
Francis in the flesh but almost embarrassed at standing there, realizing
that what is taking place, interiorly and exteriorly, is the inner profundity
and depth of penetration of the soul to God and God to the soul. On
occasion St. Francis fiercely chases away even his closest companions (or
tries to) in order to be utterly alone and undistracted from the coun-
tenances of the Reality of the Kingdom of God.

In the practice of personal prayer, St. Seraphim in his latter years was
very gentle and instructive to those he perceived had a true desire to learn
from him. ‘O Lord Jesus Christ, thou Son of God, be merciful to me

* So'many Lord’s Prayers recited mantrically for each of the canonical hours: e.g.

24 for Matins, S for Lauds, 7 for Prime, Terce, etc.
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a sinner. In all this be thine attention and learning. Walking and sitting,
working and standing in church, coming and going, let this unending cry
be on thy lips and in thy heart. With it thou shalt find peace, thou shalt
acquire physical and spiritual purity, in thee will abide the holy Spirit, the
fount of all good things, who will guide thy life in holiness and in all piety
and purity. So Seraphim prayed as he went; he was himself a living prayer.
The strength of his prayer infected his visitors.’

The similarity of practice in personal prayer is that both St. Francis and
St. Seraphim behave as is appropriate to being in the real Presence of God.
Both pray in the Kingdom of God. Both experience the reality of God the
Holy Trinity and share his life in being among the creatures and things of
God and with them experiencing the transcendent claim of love the King-
dom of God hastens.

A .M. Allchin has written that ‘Francis sees the earth, as it were, trans-
muted 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’, and
that in the case of St. Seraphim, ‘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, Christis 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.’ “Through the broken-
ness of their bodies, the fulness and glory of the consummation of all
things shines out.”*

The similarity, then, is the awareness of the presence of the Kingdom;
and the practice of prayer becomes a secondary signpost pointing to the
ultimate reality of ‘more-than-prayer’, the actual deification of man, the
participation of men in the life of God. The signposts—the methods of
prayer—are necessary and helpful and often give us the encouragement to
persevere when the sheer weight of lethargy pulls heavier and heavier in
the direction of spiritual stand-still.

From these two similarities between these two men of God, a stipulative
working definition of prayer emerges:

1) Prayer as the public proclamation of the Word of God through the
celebration of the Divine Liturgy (of the Eucharist) and the Divine Office,
in the directness and simplicity of Psalms, hymns, and prayers. As the

¥  Wholeness and Transfiguration illustrated in the lives of St. Francis o f Assisi and
St. Seraphim o f Sarov, Fairacres Publication 44, SLG Press, pp. 10, 9, 10.
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Risen, Ascended Lord, Jesus manifests himself in the leitourgia, in the
koinonia assembled for eucharist. Prayer becomes those quiet moments of
shared fulness (besychia) in which God the biblical Word becomes for man
the infinite Life which sustains and nourishes, not to satiety but to living
awareness of the depths of love from which the same Word comes. Sitio is
not satiety.

Prayer, for the liturgical man, the whole person, grafted into Christ in
the waters of baptism, has the potential of becoming the integrative reti-
culum for what St. Gregory of Nyssa calls the ‘ek-stasis’, the outer state of
being, and the ‘er-stasis’, the inner state of being. But as liturgy, prayer
puts the individual into the direct effect of the unifying grace of the Word,
the Christ. :

The prayers of liturgy-performed give inner release for the pent-up
underground wells with which the Uncreate endowed us at the stream of
Baptism. At liturgy, the Wells of Salvation begin to flow as a living faith. In
the waters, the unity of call and response washthe heart of its guilt and sin,
and prepare the mind to receive the living flesh of Christ in the Eucharist.

As one stands in Church, one is in as close proximity to the Word of
God, read and proclaimed, as to the altar on which the Body of Christ
becomes everlastingly incarnate sacramentally for us; we are as close to the
Body of Christ in one another, as we are to the head of the Body in each
place (the ministers of Christ, hieratic and charismatic). We are in as close
an earshot to the prayers of the saints and angels as we are to our own lips
as we utter the sacred formulae of heaven, the earthly words and actions
offered and transformed as vehicles of preparation for our prayer.

As we are gathered with Christ, the Head and the Body, we become
unity and prayer, despite our multiple dissociations and distractions,
atrophies, ailments, and accumulated guilt. As we are gathered with Christ,
we experience this present moment, with the past and future come upon
it, to form the action which transforms us as a people into the certainty of
true Beings in the Kingdom of God.

Is it appropriate to say, perhaps, that to be this ‘liturgical person’, the
Christian man or woman needs not in any way to be a liturgical lawyer or
rubricist in order to fulfil the eschatological liturgical function of simply
being at prayer, as a part of Christ, in his earthly kingdom. Since the days
of Vatican II (and well before) the eager action of the liturgical enthusiast
(complicated very often by being the one contact between a worshipping
community and knowledge of general contemporary worship patterns
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outside such a local setting) quite simply puts people off.

To pray in the liturgy is not to juggle personal devotion, ceremonial
direction, and fraternal diplomacy in two hands. All three are needed. But
hastening the Kingdom on earth takes God’s direction and man’s coopera-
tion—not the other way round.

I mention this, not to be amusing or to stir temporarily sleeping dogs,
but because, in my experience, much time is taken up (in P.C.C.’s, in the
life of Religious Communities, between priest and people, and in one’s
own thoughts and feelings, etc.) by trying to acquire a right common
understanding, and where necessary to take right common actions, when
ceremonial and ritual actions do not match what the worshipping body
seeks to express or feels it ought to be expressing. Often expert advice,
objective and external to the situation, can and may help. But more often
feelings are hurt, important patterns disturbed, envy provoked, and the
sense of direction becomes blurred.

Prayer, in this sense, is not the technique given to the liturgist; prayer is
the passport given to the baptized Christian to render his heart to God in
the ‘midst of the congregations’. Altogether too much time is tied up in
feeling one’s rights are being taken away, or spent in making others feel
their rights are minimal anyway when, in fact, what is happening is that
idolatry of ritual and prayer-forms succeeds in reducing the rights of
‘leiteurgia’ to reach the heart of the worshipper. Bespite the influence of
the Western democratic way, to be a member of the Body of Christ is to
be granted freely sonship in Christ. It is not a democratic and inalienable
right. It is to be given the duty and the joy of liturgical prayer. And that
duty and joy is to stand in the authoritative presence of the heavenly
Father and to be obedient. Tying up spiritual and psychological time, and
placing such a high value upon the methodology of liturgical words and
forms and actions (that we wrongly name, collectively, ‘liturgy’) is, I am
certain, courting the devil as the duchess to the next polonaise! Charity
and cheerful humour can go a long way in deciding matters of such
temporal nature as ritual, ceremony, regulations, diplomacy, etc. And it
would be helpful to distinguish clearly between these necessary decisions
of any healthy Christian worshipping group (not necessarily endlessly time-
consuming and unsettling) and prayer-in-liturgy as we have described
above. To expose the forming roots of our true relationship with God in
liturgy, to confusion and to great disillusionment in a large dose of our
unredeemed aggression proves dangerous and growth preventing. But the

31



nature of Chrisian living is paradoxical, for in this same imperfect body lies
the deifying participation in the same mystery of Christ where we not only
belong to one another, but we transcend this petty self and offer it to God
for deification. It is in this perspective that the hypostatic nature of man is
consecrated to become the touchstone between the ‘bestial-humanity’ and
the ‘divine-humanity’ Nicholas Berdyaev refers to in his description of
human potential when it tends towards God.

2) Springing from this understanding of prayer in leitourgia comes the
area of our second ‘stipulative definition’: personal prayer. Naturally, any
discussion of personal prayer drawing from personal experience may be
fraught with difficulties of expression. To express one’s inner activity and
non-activity is to reveal oneself in an awful way. To seek to express an
understanding of God, or even an understanding of the method one uses to
cultivate the heart to receive God, is almost an impossible task. The best
that seems ever to be done is to liken things.

We saw in our initial brief comparison the great privacy and secrecy
with which the saints more often than not guard their converse with God.
This seems a trite thing to observe. Yet so often, with people who are very
frustrated in their attempts to ‘feel’ God in their prayer times, they go
from pillar to post hoping to pick up pointers and encouragement (and
sometimes sympathy). The example the saints give us is: keep still, keep at
it, keep mum.

St. Isaac of Nineveh cautions, ‘Thou must not believe that the true
discipline of solitude is accomplished by visible labours alone . .. thou
must have secretly signs and tokens in thy soul at every step thou takest,
by which thou canst recognise the truth of our fathers, and the error of
Satan’, and ‘Prayer—it is becoming to continue our service (to our Lord)
with complete freedom’.

These two ever-present elements—discipline and freedom—will ever
continue their danse de feu, the sometimes-leaping, sometimes-smouldering
process of our growth in Christ towards the Father.

It is the series of new beginnings that marks a vitality in our desire to
grow through prayer towards God and our true self. We are, hopefully,
never too experienced or crusty or ashamed to ask for help from God. To
ask to be given a fertile and thankful heart and to learn to see beauty as
a preparation for seeing the Inexpressable Beauty of the Face of Christ,
the Face we long to see. We are never too transcended to see the faults and
sins of self and those like self to come to an attitude of contrition. And, of
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course, the Te Deum, as our hymn of joy in the liturgy, gives the finest
example of the prayer of adoration. We feel God, we are told about God,
we dream about God. In prayer we bring this to focus in adoration. These
simple yet time-tried ways to begin our inner converse are guide-posts.
There are other guide-posts, millions of them. All, or mostly all, equally
venerable. But the quality in the personal prayer is cooperative and intelli-
gent perseverance.
For example, in the ‘Letters of Barsanuphius and John’ we read:

... and the bhegoumen is a guide. He guides thee to light: seek not dark-
ness. He guides thee to Truth: seek not the lie. He guides thee to right-
ness: veer not aside to error. He guides thee to peace: seek not battle.
He guides thee to joy: run not to grief. He guides thee to humility:
come not to pride. He guides thee to righteousness: seek not lawlessness.
He guides thee to bearing insults and dishonours as He did: seek not
praise and vain-glory. He guides thee to suffering: seek not comfort. He
guides thee to the right hand: stand not on the left. He guides thee to
life eternal: seek not eternal punishment in the hell of unquenchable
fire. The sign then of him who rejects what must be rejected is the
choice of the good things, that nothing is neglected of the daily and
nightly askings. Let him rejoice in the Lord who has attained to this,
and who is approaching, and who looks forward to it. {The Sign} is the
right hand of the Father: leap not away to the left, since thou losest the
power that is come about thee. For ‘The right hand of the Lord bas
exalted me: the right band of the Lord bas wrought power.” God works
power for those who strive, and especially those who abide under the
covering of His right hand. And who are they? Those are they who are
sober, and always give heed to themselves with strictness, not to fall
away .. . the sign then of the saved man is his cleansing from all these,
and singing in concert with the angels of God. Let him rejoice in the
Lord who attained to this and who is approaching and looks forward
to it

To do these things requires the grace of perseverance and the gift of prayer.
But the way to prayer is found in the cooperative and intellectual persua-
sion of the will to the kind of behaviour befitting a person preparing to
enter the divine Presence. This is the discipline, the conformity, the
obedience, and the many other ascetical characteristics that seem remote
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and unattached to living in the reality of the modern world, as a sign to it
of the Incarnation as a means of redemption. But closer inspection reveals
the balance afforded by the discipline of true ascesis in the glorious freedom
of the discovery of oneself. It is in this soul-freedom that the liturgical
connection is most strong. Seraphim says to his friends and to the intense
Russian pilgrims, ‘My joys, Christ is Risen’. It is in the Easter greeting,
shouted and sung, over and over and over again, that the stature of the
fulness of Christis become the measure for our quality as children of God.
An old man was once asked, ‘Master how can I best help others?” ‘My
child’, the old man answered after a long silence, ‘when you know yourself
within, there are no others.’ In Christ, our freedom is a commixture which
neither confounds our personhood nor splinters our unity. It is in Christ
Resurrected that our created life comes to approach the throne of the
Uncreate, the Holy Trinity, whose trinal life also as paradigm and arche-
type is neither confounded nor divided, but is clarified and affirmed in the
hypostatis of each and the unity of the whole.

Perhaps in our personal prayer life the paradox of freedom and disci-
pline does what William of St. Thierry suggests: ‘they live together like the
seraphin setting each other on fire with the love of God’.

It seems to be characteristic of the life of prayer and communion that
the solitude of silence and cosmic aloneness is the earthly preparation of
the heart, as the true centre of the fleshly body we live in, to receive the
Word made flesh. And the participation of this whole heart, comprising
body, mind, and spirit, offers the solitude, at the liturgical assembly, as the
sacrificial gift that we may no longer be capable of possessing God in our
hearts—that we may abandon him in order that we may then stand in his
heart, in his presence, as his transformed body and our at-last-found true
selves.

Prayer, then, seems to be in these contexts the two-fold action of call
and response. In the call we gain the knowledge of the incipient, primal
love into which we have been created and placed. We undergo the setting-
apart and grafting process of Baptism into the Body of Christ, that we may
be in some small measure ready to receive the call as individual persons,
finite, created, and loved. And from the liturgical beginnings of sacra-
mental family life at that baptismal assembly, we move into the solitude of
personal encounter with ourselves and God. It is here we learn the silence
of the language of response. We use prayer as the method of ascesis as we
continue our life-long preparation to enter and re-enter the leitourgia and
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learn of the salvation of the Body to which we belong.

The human person at prayer is not the solitary, however diligent in the
intimate abyss of heart-prayer. The human person at prayer is not the
worshipping Christian in church surrounded by the body. The human
person at prayer might be the vitality of the incarnate tension between the
liturgy and the healthy loneliness of a personal prayer time. To be led to
the Father is to be en route through the heaped-up Red Sea. To be led
to the Father is to be making the flight into Egypt with Joseph and Mary.
To be at prayer is to be coming from the desert, or going into the desert,
to be entering the city gates, or going out of them.

One could say, to live in the world of men is not to live with those
others who are our salvation; and with Father Serge Bulgakov, to live in
the Desert does not mean to live without men: both mean to live with God
and for God, in the perspective of the now and the created and in the
presence of the eternal and the Uncreate.

Hence our examples of Francis and Seraphim: their use of the com-
monest articles of prayer—the Lord’s Prayer, the Creed, etc. Foritis only
when he can see nothing but the endless road that needs to be travelled
back and forth that the man called to prayer realizes his speciaf function is
but an illusion and a great joke. Confucius said, ‘The higher type of man is
not a vessel which is designed for special purpose.” Merton comments, ‘He
was wiser than we monks are: we are very much concerned with our
“special function”. That s precisely what we do not have!’

I

In a subjective survey of what is meant by the Great Tradition of the
Spiritual Life, it is first necessary to anchor one's feet solidly to the
ground, take a long look around to see the landmarks, the familiar courses
and roads, and to discover any ‘friends’ or ‘enemies’ standing nearby who
will give help or hindrance. That is, in discerning where one is placed in
relation to this thing called the Great Tradition, it is necessary to be certain
of one’s actual context.

My firstrecollection of discovering a small peep-hole into the vast world
of the Christian spiritual heritage was a chance happening. Waiting for
a train to go home after a day of exploring nearby San Francisco with
a school friend on our holiday, we discovered a Greek Orthodox Church
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near to the train terminus. It looked interesting, and had on previous
occasions been known to be securely locked. The machination and curio-
sity of two twelve-year-old boys enabled the church not only to reveal
itself as open but astonishingly full of people, attending what was dis-
covered to be a funeral service of some sort. The music was like something
from the Arabian Nights, strangely enticing and incomparable to anything
1 had ever heard. The splendour of the interior of the church and the
obvious joyful vitality with which the service was being conducted im-
mediately caught my attention, not primed for such sensual fulfillment,
and my first impression, before seeing the coffin, was that a wedding must
be in progress. Everlastingly imprinted on my mind was a feeling of total
unanimity and at-oneness, and yet, paradoxically realizing my total strange-
ness to the situation, the service and the people (whom I remember as
seeming very foreign and Greek!). For a young boy, I was overwhelmed
and magnetized, and only the quiet threats uttered by my friend’s rather
keener sense of the consequences of missing the train, drew me away from
this maze of activity and new reality.

It is, I believe, the work of tradition to preserve the collective mind and
soul and spirit of a given culture or strain of human living. It is the dis-
covery of an identity already there to a created human being, that has very
long spiritual and cultural roots hitherto latent. Tradition seems to act
much as soil acts in the establishment of a healthy plant, providing the
nourishment, the habitat, and the freedom to grow, as well as the place to
rest. As we need to dig the soil, so do we learn to quarry in tradition to
discover the living human links that help us find our true selves in the one
Self. In a similar way, the Great Spiritual Tradition might be illustrated in
this short introduction to one of the retreats given to the Community of
the Sisters of the Love of God by Father Gilbert Shaw:

Let us remember that when we recall ourselves to God . . . with the
sign of the Cross it is a focusing of submission. There is a great value in
the simple great sweeping sign of the Cross drawing the whole of our-
selves into the unity. Never let our signing be what I call ‘scrappity’, for
its purpose is to steady and pull the whole life together. In an Orthodox
Church you will see some dear simple soul standing before an ikon,
making the great sweeping sign of the Cross over the whole body,
looking through the ikon into the glory where the saints are in unity
with the Father, Son, and Holy Ghost.
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Blake, in his characteristic visionary way, saw the context of the Great
Tradition also in terms of glory:

For whether they looked upward they saw the Divine Vision,
Or whether they looked downward they saw the Divine Vision,
Surrounding them on all sides beyond sin and death and hell.

It is ‘Look’, ‘See’, ‘Behold’. It is the gradual process of learning to focus
the eye of the heart by steadying and drawing the whole life together into
the sources of nourishment that anchor one’s roots in the soil of the
Creator. To discover the Great Traditon is not to follow a treasure hunt,
with a fine prize at the end, nor even is it the satisfaction of having read
the map correctly. To discover the Great Tradition is to discover one’s
own life as a created being connected to other created beings in search of
God and God’s glory. It is a Great Tradition because it encompasses all of
human spiritual experience in Christ. It combines that astute observation
of Matthew Arnold that the Hellenist has, as his highest, uppermost value,
his ability to see (and articulate) things as they really are, while the
Hebraist has, as his uppermost value, conduct and obedience. The Great
Tradition of the Spiritual Life has evolved from these two root values and
produced a single encompassing way by which the Christian man and
woman can discover theirappropriate patrimony in the society of a modern
world that often lacks any stability and potential to ‘draw. together’, as
Father Shaw suggests, in order meaningfully to utilize the authority of
such a tradition in one’s growth towards Christ.

If Blake’s visionary stance is near-accurate, we are everlastingly at the
beginning of a new journey, aware of our innate transitoriness, aware of
the flesh and blood we carry and its temporary nature; but equally aware
of our preparation for the ‘call and response’ that becomes our life in God.
Upwards and downwards bends the neck as it begins to see its own inclusion
in the Divine Vision. Not strange to us, but certainly encompassing like the
Red Sea heaped up on both sides of us. To be endlessly beginning a journey
towards God is to become the Christian pilgrim coming from the Desert or
going to the Desert of which we spoke earlier.

In the context of the Spiritual Life, it is here we begin to focus and see
for the first time—afresh at each new beginning there is a new first time—
that life in and of the Holy Spirit is almost synonymous with homelessness
and wandering. We celebrate this ‘wandering’ each week at Monday Vespers
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when we sing Psalms 114-115. The Sunday alleluias and Paschal remem-
brance blend into the weekly pilgrimage towards the Cross as we sing,
‘When Israel came out of Egypt’ to a melody called Tonus Peregrinus: the
Pilgrim’s Tone. We cannot fail to see the point that the dwelling of God is
in men’s hearts wherever they are. It is the sanctuary of the heart which
becomes our tabernacle, and we take it with us. Merton declares, ‘@ur real
journey in life is interior: it is a matter of growth, deepening and of an
ever greater surrender to the creative action of love and grace in our hearts.’
The discovery of the Great Tradition, if it is an authentic discovery, cannot
be a matter of public discernment alone. It is a matter chiefly of the heart
and one’s inner integrity in respect to the discovery of the true and living
Self.

In our process of discovery we begin to pray for an enlargement of the
heart, to let it contain all the created goodness and finite glory of manin
neighbourly proximity to the uncreated life of God that life in Jesus
reveals. In short, we expect to reproduce, under our own steam, the dual
nature of Jesus in ourselves. We quickly discover ourselves in the middle
of the deadly love-triangle that gives conflict and terror to the heart. We
discover we need purification and cleansing; all the finite glory turns out
to be assuredly finite and mostly dross.

It is here that this spiritual patrimony can be of such help, especially
the writings and words of those spiritual parents we find most helpful.
Combat comes to all those who seek God. But victory and peace comes to
those who submit the heart to purification and who pray for Wisdom and
Light, that the combat may bring fruition and even greater awareness of
the depths of the heart which have harboured the unredeemed self. In the
heart of the Christian on pilgrimage like the Jews of old, God canturn the
hard rock of that heartinto a flowing spring. The Great Tradition, so far as
I can discover, becomes the Way each person follows in response to the
grace of the Spirit of Jesus. Jesus said, ‘You have only one master, the
Christ.” And the Christian pilgrim, the follower of Christ, has need of the
wisdom of Christ, the words of eternal life. The words of the Beatitudes
become the sign-posts of growth into the spiritual tradition, much as the
words of the simple prayers become sign-posts of our inner life of converse
with God in prayer.

What passes between God and his children (in the way Father Gilbert
Shaw describes in the person praying before an ikon) is what the Great
Tradition effects. It is the substance of communication prior to and
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alongside prayer. The substance of the Tradition seems to be encourage-
ment and spiritual permission to entertain and to act upon the highest
values a Christian can have: to see Things as they really are and to respond
in right conduct and obedience.

To entertain such high values—those of being the pilgrim who wants to
drink at the source of the springs of experience and wisdom—requires
more than human kinetic energy. To fulfil what has become vocation,
dedication, and the uppermost strongest value relies largely upon the
providence of God’s grace to supply what is missing, weak, misguided, and
corrupt. All this is only to entertain this notion of pilgrim living.

To do it-to act upon the values, to consecrate such dedication with
right actions, right words, right deeds, to respond to the calling-all
becomes very serious indeed. It has put an end to many comforts one finds
endemic to the ‘armchair’ pilgrim. And in the zeal of the discovery of the
way we must not try to supplant the slow means of travel a pilgrim prefers
if he is to be the ‘proper pilgrim’. Patience, reserve, restraint, waiting,
sitting in an upper-room, keeping vigil at the sealed tomb, are all the sym-
bolic tasks of the fool in Christ who has been so used to racing at high
speed in search ofhis urgent twentieth-century destiny. The man who holds
and acts upon such values and goals must evolve from his former religion.
The man pursuing religion and religious goals expects and gets results. But
the man pursuing the dedication of the Spirit learns not to be result-
orientated. The man pursuing religion makes ‘spiritual laundry lists’ of
sins, virtues, etc. to be properly primed for self-justification in the judg-
ment of God’s glory. The man pursuing the Spirit lives continually in the
cognition of his implacable sin and the weakness of the human condition.
The man propounding life in religion makes sure enlightenment squares
with facts, forms, theologies, and tradition. The man in the Spirit help-
lessly realizes his life squares with nothing in comparison to God’s Un-
created Glory which he wants to imitate.

Whitehead says that in religion ‘you study the will of God in order that
he- may preserve you ...’ but in the spiritual life, in purification ‘you
study his goodness in order to be like him. It is the difference between the
enemy you conciliate and the companion whom you imitate.’

When we discover the life of the spirit we can expect to grow up quite
a bit and do much better than just survive. Religion, in contrast to the
Spiritual Life, is concerned largely with living and dying—acts of survival.
The Life of the Spirit, working free from results, aims at resting in these
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acts of the will that proceed from the Beatitudes which continue in either
life or death: seeing the life of God, and participating in it as it really is,
acquiring right conduct in the presence of God and giving our whole being
in obedience to the Father, being in the Light of his Face.

If we allow this view, that man in the pursuit of the Glory of God in
His Spirit must abandon his various well-feathered beds, it puts us in
a necessarily somewhat critical position towards the rest of ‘religious man-
kind'. It puts us in conflict with the contemporary world of our peers and
our friends. It gives a feeling (and probably a lot more . ..) of unrest to
our families, past, present, and future. And the pilgrim, wherever he goes,
finds the presence he represents brings a calming, soothing, peaceful irrita-
tion into any homogeneous group.

Certainly this aspect of the response to God is well-documented. And
for the person himself, we see the living contact in the Great Tradition
becomes a meaningful claim and witness, in giving his fellow human beings
a sign, a word, an opinion, that speaks loudly to the fraudulent, oppressive,
and hollow claims of salvation by economic, political, social, and religious
contract. The Christian pilgrim goes against the grain—any grain. He says
by his very being, ‘All is not well in our way of life.” The Christian under
monastic vows takes this near-revolutionary claim a step further and says,
‘All is not well, it hasn’t been since the Fall, and it won’t be well till the
Second Coming.” And, as if that were not enough (and in reality it is not),
the Song of the Spirit sings, ‘Let him who is thirsty come, drink of the
water of life.” The Christian pilgrim, living, healthy, walking endlessly to
his new beginning, is commissioned to teach (demonstrate), and to show
by his being (‘monstrate’), the Spirit of Love. He is pursuing the Spirit to
heal and allow the action of transfiguration of his old self of earthbound,
stodgy, primeval ignorance. The Great Tradition is the means of pursuing
the Holy Spirit of God in order to discover the Light and the Health and
the Knowledge that not only brings us to realization of our true selves, but
in fact is our real Self, the Image of the Uncreate. St. Bernard says, ‘How
true is the saying “that they who sow in tears shall reap in joy!”” And in it
the two kinds of knowledge are put into a nutshell; for knowledge of
ourselves makes us to sow in tears, and knowledge of God makes us reap in
joy’ ‘A man turning from .. .evil...is bound to be rendered desperate
by the knowledge of his sins, if he does not know how good God is, how
kind and gentle, and how ready to forgive.’

For a final look at the effect of the Great Tradition, let us quote an
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early Father of the Church, Diadochus of Photice, who wrote after
Chalcedon, speaking of the enlivening waters of Baptism:

Grace hides its presence in the baptised, waiting for the initiative of the
soul; but when the whole man turns towards the Lord, then grace
reveals its presence to the heart through an ineffable experience . ..
And if a man begins his progress by keeping the commandments and
ceaselessly invoking the Lord Jesus, then the fire of holy grace pene-
trates even the external senses of the heart . . .

In this we see the effect of true spiritual motivation: the soul becomes en-
livened, and the whole man seeks true spiritual life. The greatest strains in
the Tradition all lead man into one great river in which he begins to
experience and freely participate in God and thence brings all creation to
the summit of its existence and his own deification. We see the God of
Wisdom above and below, and all around and beyond the corruption and
transitoriness of this world, because we see in these realms the effect of
the love of the Creator for his work. We do not see God because of a
tunnel vision--a self-imposed narrowness of scope—but we see the light
because in God all things take their origin and in his radiance their true
nature is unmistakable. St. Gregory of Thessalonica points to this when he
states so precisely, ‘...He who participates in the divine energy ...
becomes himself, in a sense, Light; he is united to the Light and with the
Light he sees in full consciousness all that remains hidden for those who
have not this grace; he thus surpasses not only the corporeal sense but also
all that can be known . . . for the pure of heartsee God . . . who, being the
Light, abides in them and reveals Himself to those who love Him, to His
beloved ones . . .

Under the influence of the Great Tradition, like the Bride in the Song
of Songs, we whisper in our own inner-ear, ‘Let God kiss me with the kiss
of his mouth’. We show our most ardent inflamed desire as it has been
kindled by the effect of spiritual patrimony, baptismal grace, and the
combination of seeing things as they really are, and obedience, St. Bernard
suggests.

In prayer we continue what has been begun, until the final day when
earthly participation in God is finished and all hearts are open to be read
by Him who created them. Our hearts are kindled, we stand in the ‘midst
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of the congregation’, and we carry our humanity in the hope of transcend-
ence and final rest in the Trinal Life of Incomparable Light and Wisdom
and Love.

To be admitted to the Kingdom of God, somehow to learn to pray and
rest in that Great Spiritual Tradition, is to regain the purity and innocence
of which the Beatitudes speak. Something, perhaps, like the Russian poet
Lermontov was describing in his poem, ‘The Angel’:

An angel was flying through the midnight sky,
softly he sang;
And the moon and the stars, and the clouds in a throng
hearkened to that holy song.
He sang of the bliss of innocent spirits in the shade of
the gardens of paradise;
He sang of the great God,
and his praise was unfeigned.
In his arms he carried a young soul,
destined for the world of sorrow and tears;
and the sound of his song stayed,
wordless but alive, in the young soul.
And for a long time it languished in the world,
filled with a wonderful longing,
And earth’s tedious songs could not replace for it
the sounds of heaven.
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BOOKS

Ann Griffiths by A.M.Allchin, in the Writers of Wales Series, Meic
Stephens and R. Brinley Jones, Editors (University of Wales Press on behalf
of the Welsh Arts Council, 1976), beautifully printed limited edition, £1.00.

Ann Griffiths, Welsh poetand hymn writer, was born two hundred years
ago and lived for all of her twenty-nine years in a remote part of the Welsh
countryside, sharing all the limitation of background and education which
that implies. Yet, as so often with the poet and the saint, her genius struck
fire from her surroundings and burned with that steady flame of eternity
which is recognized and acclaimed in all times and all places.

The great merit of Canon Allchin’s book is that he understands the setting
of Ann’s life and presents it in such a way that the reader is introduced to
her spirituality through, and notin spite of, her daily life. Thus it is a living
person we meet, and whose living, vigorous love for God we are invited to
share, rather than merely the isolated teaching of a mystic whom we might
admire but would hardly love or understand.

Ann is presented in these pages, first and foremost, as a part of the
central tradition of a great love for God in Christ, which sets aflame the
revelation of him through the Scriptures and the Creeds. Her hymns were
part of the early fervour of the Methodist revival in Wales and, like those
of the Wesleys and of Isaac Watts in England, radiate an immediate contact
with the Word of God through the framework of a careful and balanced
theology. The doctrines of creation and redemption, of grace, of incarna-
tion, and of the Trinity are for Ann no limitation but a gateway into full-
ness of life. As she wrote of the wonder of communion, all the pages of
Scripture, the doctors of the faith, as well as the sacraments, were to her
‘abundant freedom of entrance, ever to continue, into the dwelling places
of the Three in One, water to swim in, not to be passed through, man as
God and God as man’ (p. 21). The fervour of her meditation on the
Scriptures recalls particularly the long tradition in the Church of a Christ-
centred understanding of the Song of Songs, and within that tradition,
more especially the sermons of St. Bernard of Clairvaux; her use of the
great image of the ‘kiss of the beloved’, and her understanding of the
mystery of the ‘wound of Christ’ recalls and parallels to an exceptional
degree those sermons of St. Bernard, of which she had no direct knowledge:
‘...in the fellowship of the mystery revealed in his wounds, I shall kiss
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the Son to all eternity, and never turn from him any more’ (p. 40).

Ann’s hymns and letters reveal a woman as overwhelmed by the love of
God as a Catherine of Siena, a Teresa of Avila, or a Julian of Norwich, and,
like them, she had the precious gift of being able to express and communi-
cate her vision and insight. In her, all the intuitive understanding of a woman
and a poet is united with an astonishingly clear grasp of the Christian faith,
making it immediate and personal, but in no way sentimental or weak. In
her, as Canon Allchin says, ‘... love and knowledge are fused together
into a single movement of intense desire’ (p. 57). This essentially contem-
plative understanding does indeed produce in a monastic milieu ‘an im-
mediate sense of kinship and recognition’ (p. 55), and such a ‘recognition’
will surely be immediate in all, monastic or not, who share her zeal for
‘the one thing necessary’.

This is a rare and beautiful book and it appears at an appropriate
moment. It is primarily a commemoration of the 200th anniversary of
Ann’s birth; it is in itself a fine work of scholarship with particularly
sensitive translations of Ann’s hymns by one deeply attuned to the
Christian tradition as expressed in Wales. It commemorates, also, in its
dedication, another great Welshman, David Jones, who was concerned in
the inception of the work; and it now serves, also, as a memorial to the
late Professor H. A. Hodges who has collaborated with Canon Allchin in
a forthcoming edition and translation of Ann’s works.

To all these, as well as to Ann herself, can surely be applied the words
of Origen, the greatest commentator in the tradition of biblical medita-
tion: ‘Blessed are the eyes which see divine spirit through the letter’s veil’.

Sister Benedicta, SLG

Since the last issue of the Chronicle, there has been one further Fairacres
Publication: A Concern for Unity: the Quakers by Brother Michael, SSF.
It consists of a remarkably fine and sensitive series of addresses on the
ecumenical significance of the Religious Society of Friends—an aspect of
Christian witness which has long been neglected. The Quakers themselves
are very pleased with this little book by an Anglican Friar, and we hope
that it will be widely read and add a new dimension to ecumenical
encounter. (Price 30 pence plus postage.)

SLG Press has alsore-printed Father Gilbert Shaw’s book, Sitio (I Thirst),
Intercessory Prayers. (Price 90 pence plus postage.)
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NEW PRIEST ASSOCIATE

The Revd. John Skeggs, C/o the Revd. J.M. Livingstone, 12 rue Dumont d’Urville,
75116 Paris, France.

NEW COMPANION

Miss Mary Warren, 24 The Quadrangle, Newland, Malvern, Worcs. WR13 5AY.

NEW MEMBERS FELLOWSHIP OF THE LOVE OF GOD

Mrs. Stella Pike, 6 West End Avenue, Pinner, Mddx. HAS 1B]J.
Mrs. Gillian Nicholls, 1 Walton Crescent, Oxford, OX1 2JG.

R.L.P.

Doris Gamble, Companion
Kathleen Chesney, F.L.G.
Barbara Peake, Friend of Fairacres

CHANGES OF ADDRESS

The Revd. R. Podger, Pfarrhaus, Kasseler Str.8. 3591 AFFOLDERN, W. Germany.
Mrs. Monica Bell, Box 873, NAKURU, KENYA. E. AFRICA.

We regret that Mrs. Turner-Smith’s name was printed as ‘Miss’ in the last issue of the
Chronicle.

CHRISTMAS CARDS

SAMPLE SETS OF CHRISTMAS CARDS ARE NOW READY
4 new designs and 3 former designs, with envelopes, 60p incl. postage

Please order early to avoid disappointment.

Cards are limited in number, and will not be re-printed.



SOME SLG PRESS PUBLICATIONS
PUBLICATIONS BY GILBERT SHAW

A PILGRIM’S BOOK OF PRAYERS £1
SITIO (I THIRST), Intercessory Prayers

RHYTHMIC PRAYERS

CHRISTIAN PRAYER: A WAY OF PROGRESS

CREATION AND RE-CREATION: AN APPROACH TO PRAYER

THE CHRISTIAN SOLITARY

FAIRACRES PUBLICATIONS

43 THE POWER OF THE NAME (the Jesus Prayer in Orthodox
Spirituality), Kallistos Ware

44 WHOLENESS AND TRANSFIGURATION (1llustrated in the lives of
St. Francis of Assisi and St. Seraphim of Sarov), A.M. Allchin

45 LIVING IN CHRIST, Brother Michaél, SSF

46 PRAYER AND CONTEMPLATION, Robert Llewelyn

47 THE CHURCH'’S SACRIFICE, Mark Santer

.20
.90
.15
15
15
.15

P25,

A5
.20
.50
.20

48 THE WISDOM OF THE DESERT FATHERS (Apbpbtbegmata Patrum,

Anonymous Series), trans. Sister Benedicta, SLG

49 THE COMMUNION OF SAINTS, A.M. Allchin

50 THE LETTERS OF ST. ANTONY THE GREAT, trans. D.J. Chitty

51 WHAT THE SPIRIT SAYS TO THE CHURCHES, M. Paternoster

52 LOVING GOD FOR HIMSELF ALONE (an appreciation of the prayers
of a Muslim Mystic, Rabi‘ah of Basra), Sister Mary Paul, SLG

53 ALL SHALL BE WELL (Julian of Norwich and the Compassion of
God), Sister Mary Paul, SLG

54 FROM LONELINESS TO SOLITUDE, Roland Walls

55 THEOLOGY AND SPIRITUALITY, Andrew Louth

56 A CONCERN FOR UNITY: The Quakers, Brother Michael, SSF

To be publisbed very soon:
57 THE BEAUTY OF HOLINESS (some seventeenth-century Anglican
writers), R. Southern and others

POSTAGE EXTRA ON ALL SLG PRESS PUBLICATIONS

SLG PRESS
Convent of the Incarnation
Fairacres, Oxford, OX4 1TB
Price List July 1976

ISSN 0307-14

.90
L5
.50
.15

25
.50
.05

315,
.30

.60
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